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ENRICHING RELIGIOUS
LITERACY IN MOSQUES:
AN INTRODUCTION

Jamhari Makruf & Idris Thaha

Thisbook, The Millennium Mosques: A New Direction for Religious
Literacy, attempted to fill the void in literacy for mosques. Recent
published studies on religions, especially in Indonesia, have been
dominated by books that discuss mosques from the historic,
cultural, artistic and architectural point of views. Not many books
have discussed the educational function of mosques especially
when this vital function is linked to how mosques become a fertile
ground for sowing the seeds of radicalism and intolerance in the
nation’s religious life.

As will be elaborated in this book, in a few cities in Indonesia
post-reformation, mosques have been exposed to ideas and views
filled with radicalism and intolerance. The khatib (preachers) and
the muballigh (missioners) through various conventional and
normative methods deliberately deliver these ideas and views
and thus, enrich the mosques with these during Friday sermons
and any religious sermons. Here they insert, for example, the idea
of rejecting Pancasila as an ideology and the Republic of Indonesia
which has been established by the nation’s forefathers. Advices
on aqgidah (Islamic creed), ibadah (worship/pray), and akhlak
(morals) are only used as a medium to deliver their radical and
intolerant religious messages.

Mosques and other places of worship play a vital educational
role. Mosques are not only used as a center of religious activities,
but also educational, including social-political and economic-
commercial, activities. During his move to Yatsrib, which is now
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known as the city of Madinah, the Prophet Muhammad SAW built
a mosque and turned it into a center of his religious activities to
build an Islamic civilization. The Prophet used the mosques to
teach the new Muslim converts basic knowledge on the religion
they had just embraced. This lesson in Islamic history shows that
in its early development, mosques were the medium for spreading
the Islamic messages or missionary work as well as teaching and
learning Islam. Mosques were then further developed into the
center of Islamic studies famously known as “Masjid Jami”. This
Masjid Jami was developed into an Islamic institution known as
“al-jami’ah” (a university). Therefore, it can be said that mosques
are the root of higher education institutions although not all
mosques have the function of a jami’ or become higher education
institutions.

Recently, however, the role of mosques has gone beyond
worship and missionary work. Mosques are now complemented
with schools or madrasah (after-school religious classes),
health centers such as clinics, public services such as weddings
and commercial centers such as shops, banks, offices, storages
and other business activities. Mosques become the Islamic
community’s source of not only knowledge, faith and belief, but
also economy. These activities are all done to optimize the roles
of mosques and to turn mosques into one of the most important
centers to bring back an Islamic civilization.

In Indonesia, especially in Jakarta, the Al-Azhar Grand Mosque
in Kebayoran Baru is an example of a good mosque. The mosque
has various educational facilities starting from a kindergarten
to a university. Although not as successful, two other mosques
in Jakarta: Islamic Center Mosque located in Kramat Tunggak, a
former prostitution complex, and Sunda Kelapa Mosque, are also
good examples.

What about other mosques in Indonesia? Optimizing mosques
is a must and a hope for the Muslims. There are thousands of
mosques built both in rural and urban areas across the country.
The grand mosques are built in the provinces, regents/cities, or
districts while smaller mosques are built in the neighborhoods
and villages. Mosques are also built in educational institutions
(schools, campuses, Islamic boarding schools), government
institutions as well as private and state-owned companies.
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The roles and functions of these mosques need to be optimized
to shape the belief and the characters of the Muslim community.
Since most mosques in Indonesia are autonomically managed, the
managers - the takmir (administrator), the imam (the leaders of
the prayers), and the khatib (the preachers), who are normally
members of the community, have the autonomy to optimize the
roles of the mosque according to their understanding of Islam.
Therefore, it is not unusual for some mosques to be branded
radical and intolerant since the managers themselves embrace
such view. The Islamism of a mosque can be said to be a reflection
of the view of the managers and will affect the advancement of
religious literacy in the mosque. [t can be clearly seen that mosques
have played a vital role in shaping, promoting and establishing
religious literacy in the community.

Conducted by the Center for the Study of Religion and Culture
(CSRC) in UIN Syarif Hidayatullah Jakarta, this study discusses
mosques in the millennium era and links mosques to such roles.
The study may contribute to the improvement of education and
the understanding of religious literacy among the youth and may
lay the groundwork to increase the roles of present-day and future
mosques.

We hope that mosque’s managers - the takmir, the imam,
and the khatib - may also increase their roles in spreading the
peaceful words of a rahmatan lil-‘alamin (merciful) Islam to their
congregation so that the religious literacy in the mosque does not
create division and animosity among the Muslims and towards
the believers of other religions.

Jakarta, January 20109.
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FOREWORD FROM THE EDITORS
Jajang Jahroni & Irfan Abubakar

As the largest Muslim country in the world, according to
Indonesia’s Ulama Council, Indonesia has an estimated 800,000
mosques spread across the country. Therefore, there is roughly
a mosque for every 200 Indonesian Muslims and the distance
between mosques is around 500 m. This statistic may show
Indonesian Muslims’ degree of piety. A survey conducted by CSRC
(2011) found that 99% of Indonesian Muslims claimed that they
performed daily prayers although they didn’t do them regularly.
This mandatory ritual, however, is not truly reflected in the social
life. Another survey conducted by Rehman dan Askari (2010)
on “how Islam are Islamic countries” revealed an irony. From
208 countries researched, Indonesia ranked 140. Although how
religion affects social life is still debatable, it is clear that Islamic
teaching emphasizes on the religion’s benefits to social life and
humanity. If we place our hope in mosques in optimizing their
roles in shaping the community’s characters, the takmirs no
doubt have the same hope. They view mosques as more than a
place of worship, but also an ideal place for educating religious
literacy. The question is what and how religious literacy is taught
in mosques. A few studies concluded that lessons in religious
literacy in mosques only covered ibadah (worship/pray), aqgidah
(Islamic creed) and akhlaq (morals).

These themes are delivered normatively by the ustadz - an
Arabic term for Islamic scholars/teachers - or kyai - an Indonesian
term for Islamic scholars/teachers - through sermons. However,
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not many of sermons discuss social-humanity themes such as
science and technology, work ethos, literacy, peace, conflict
resolution, etc. from the perspective of Islam. While all accept the
concept of a peaceful Islam, only a few discuss this concept in the
mosque. In big cities such as Jakarta, only 8% of all takmirs allow
Muslim academicians to become speakers in mosques (CSRC,
2010).

Most of us were shocked when we learned that mosques had
a tendency to be radical. We were also shocked to find religious
intolerance practiced by a few mosques. The politization of
mosques in the midst of heated election campaigns had clearly
created a division among the community. The latest study done
by CSRC UIN Jakarta in 2018 on religious literacy in mosques in
7 cities took its data from interviewing the takmirs and their two
main partners: khatib and imam. The study found that the religious
literacy was given traditionally through sermons discussing
the topics of ibadah, agidah and akhlagq, but issues of social and
humanity were almost never discussed in-depth especially from
the perspective of Islam.

According to al-Syami, a Ushul Figh scholar from the University
of Sudan, in his book titled Figh al-din and al-tadayyun (2018),
our mosques carried out the Figh al-din education but did not
pay enough attention in Figh al-tadayyun education. While Figh
al-din provided the basis for religious understanding from the
main texts of Islamic teaching: the Qur’an and the Hadiths, Figh
al-tadayyun provided perspectives and inspirations on how the
religion had been practiced in its social-historical contexts. Figh
al-din developed the normative belief while Figh al-tadayyun gave
inspiration, enriched perspectives and strengthened wisdom in
practicing the religion in the context of constantly changing life.

Moore (2010), an expert in culture from the Harvard
University, emphasized that the global community had to increase
its religious literacy since a good quality of religious literacy might
improve relationship among members of community on the basis
of mutual understanding and respect.

This book discusses religious literacy practiced in mosques, the
challenges the mosques face and actions taken by the mosques.
The researchers, the mosque and religious literacy observers
discuss these issues from a slightly different perspective. Irfan
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Abubakar explores the issues from the historical perspective
by tracing back the phases of establishment, progresses and
regresses of religious literacy and the roles of mosques in Islamic
history. He talks about how Muslims in the past initially practiced
Figh al-din and Figh al-tadayyun in their daily life together with
the Prophet and his Companions. Referring to Moore’s theory
(2010), Irfan differentiates religious learning and learning about
religions. Moore further explains that while the first is normative-
sectarianist, the latter is contextual-objective. Viewing it from
these concepts, the writer attempts to capture snapshots of
contemporary religious literacy practices in a number of mosques
in Indonesia.

In the second chapter, Jajang Jahroni analyzes the popularity of
Salafism in Indonesia in the last decade and looks at its influences
in mosque’s politization phenomenon which has become a hot
topic nowadays. Is it true that Salafism threatens the harmonious
life of the Muslim community in Indonesia? This is, of course, an
interesting topic to discuss. Similarly, Rita Pranawati looks at
radicalism in mosques and its root causes. She specially discusses
the meaning of the survey finding which discovered that 40%
of the mosques in DKI Jakarta had been infiltrated by a radical
ideology.

In Chapter 4, Abdul Wahid zooms in on tolerance in mosques
and its influences in the formation of a multicultural community.
In this chapter, Wahid closely looks at the practice of tolerance
discourse in mosques in Mataram City, NTB. He discusses the
answer to a worrying question: Does the construction of an
Islamic Center in Mataram equal to the formation of a multicultural
community in Pulau Seribu Mosque? In the final chapter, Afthon
Lubi discusses the relationship between mosques and the
millennium generation. In this digital era, the Muslim youth are
involuntarily sucked into a digital life. They learn from ustadz
Google, listen to khatib Youtube and conduct their Islamic studies
with preachers in Instagram. Have they left mosques or have the
mosques left them?

This book attempts to explore the possibility of building a new
direction in religious literacy in our mosques.

We hope you enjoy reading this book!
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Mosques and Religious Literacy:
A Historical and Contemporary
Perspective in Indonesia

Irfan Abubakar

A. INTRODUCTION

As the largest Muslim country in the world, according to
Indonesia’s Ulama Council, Indonesia has an estimated 800,000
mosques spread across the country. Therefore, there is roughly
a mosque for every 200 Indonesian Muslims and a mosque every
500 m of distance. This statistic shows why many think that
Indonesian Muslims are devout Muslims. 99% of Indonesian
Muslims claimed that they performed daily prayers but only 78%
claimed they did them regularly.! This spirit of obeying Allah
by performing the compulsory religious rituals, however, is not
shown in the practicality of Islamic teaching in the social and
humanity dimension. A survey conducted by Rehman and Askari
(2010) on how Islam are Islamic countries revealed an irony.
From 208 countries surveyed, Indonesia only ranked 140.2

From the data above, a question needs to be asked. What roles
do mosques play in increasing the Muslims’ social religiousness?
Although there are no national data that show Indonesian Muslims’
perception on the functions of mosques, a few studies conducted
in Indonesian cities may provide a brief picture. CSRC UIN Jakarta
conducted a survey in 2010 on mosques’ administrator (takmir)

1 Winfried Weck, Noorhaidi Hasan, and Irfan Abubakar, Islam in the Public Sphere: The
Politics of Identity & the Future of Democracy in Indonesia (Jakarta: CSRC UIN Jakarta,
2011). p47.

2 Scheherazade S. Rehman and Hossein Askari, How Islamic Are Islamic Countries?,
Global Economy Journal 10, no. 2 (2010).
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in DKI Jakarta and found that almost all takmir (98.8%)3 looked at
mosques as not only a place of worship, but also an ideal place to
educate the values of Islam. The survey also found that religious
education generally related to the topics of ibadah (worship/pray),
aqidah (Islamic creed) and akhlag (morals) and only 70% of the
mosques discussed social issues in the community. Moreover, 96%
of the administrators said that these Islamic topics were delivered
using a unidirectional method i.e. sermons and only 38% said
that they were given through discussions held in their mosques.*
In average, the Islamic teachers giving the sermons or holding
the Islamic studies had the same religious perceptions as the
administrators (74%) while only 8% allowed Islamic academicians
to give sermons.® Therefore, it can be concluded that religious
education in mosques prioritizes normative religious literacy, but
only a few consider the social context for learning religious literacy.

The issues of religious literacy and its influences on the
religious mindset of the community have drawn the attention of
the scholars. Moore (2006) from Harvard University conducted a
study on this topic in a few countries including Indonesia, India,
Pakistan and the US and found that the quality of the religious
literacy affected the behaviors of the followers. He concluded that
one of the causes in the increase of Islamophobia among the US
citizens was the poor quality of religious literacy on Islam and its
traditions. Moore coined the term “religious illiteracy” to describe
the phenomenon and the increase of extremism, radicalism and
intolerance among the Muslim community closely linked to
religious illiteracy towards the religion (Islam) itself.®

What does religious literacy mean? Moore defines religious
literacy as an ability to fully understand the teaching of a religion
beyond its normative doctrines, butalso how the religion is applied
in the social reality. He believes that the poor religious literacy
in few countries is due to the lack of latter ability. Moore states
that the first ability is gained through religious learning while the
latter is through learning about religion. He also observes that

3 Ridwan al-Makassary dan Ahmad Gaus AF (ed.), Benih-Benih Islam Radikal Di Masjid:
Studi Kasus Jakarta Dan Solo (Jakarta: CSRC UIN Jakarta, 2010). p76.

4 Ibid. pp80-82.

5 Ibid. p87

6 Diane L Moore, Overcoming Religious Illiteracy: A Cultural Studies Approach, World
History Connected 4, no. 1 (2006), p14.
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absolutism in religion is derived from poor religious literacy on
the practical context of the religion in a social reality.’

The same definition of religious literacy is apparently used by al-
Syami (2018) in his book titled “Figh al-din wa al-Tadayyun.” Al-Syami
differentiates “Figh al-din” which refers to the ability to understand
the ideal doctrines of the religion stated in the holy books and “Figh
al-tadayyun” which refers to the understanding on how these ideal
doctrines are applied in the ever-changing social-historical contexts.?

From the contexts mentioned above, this paper tried to explore
the formation and development of Muslims’ religious literacy and
the roles of the mosques in it. With a historical approach, this paper
traced back the formation, the development, the progress and
the regress of religious literacy in the history and analyzed socio-
political factors influencing them. The paper also looked at the
continuation and the changes of mosque’s roles in religious literacy
dynamics throughout the history of Islam. The first part discussed
the formation of religious literacy at the time of the Prophet and his
Companions. This part discussed how the first Muslim community
understood Islam through written God’s revelations and how the
[slamic teaching was applied in its unique historical context. In
other words, this part discussed Figh al-din and Figh al-tadayyun in
the present day by comparing the religious literacy before and after
the death of the Prophet. After the death of the Prophet, religious
interpretation lay on the shoulder of the Companions who became
the leaders of the Muslims in the absence of the Prophet.

The second part attempted to explore the development of
religious literacy in Umayyah and Abbasiyah era. This part
specially discussed the roles of mosques in advancing religious
literacy throughout the 8" - 11™ Century CE. This part also
analyzed how the meeting of the Muslim community with the
Greek, Roman and Persian culture advanced the practice and the
dynamics of religious literacy at that time. In addition, this part
looked at the regression of religious literacy qualitatively and
the socio-religious factors behind it. The third part of this paper
discussed general opinions of the present roles of mosques in
Indonesia in the advancement of religious literacy for the Muslims.

7 Ibid.
8 Abdul Raqib Sholeh al-Syami, Figh al-Dien wa al-Tadayyun, (Beirut: Dar al-Kutub al-
"llmiyyah, 2018).
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The paper tried to answer the question of the quality of Figh al-din
and Figh al-tadayyun of the stakeholders of mosques and to see
whether the religious literacy in the regression era helped form
the present religious literacy in mosque. The final part discussed
the data from CSRC UIN Jakarta: The survey in 2010 and the study
in 2018 on religious literacy in mosques in 7 cities.

B. MOSQUE AND RELIGIOUS LITERACY AT THE TIME OF

THE PROPHET AND HIS COMPANIONS.

The word “masjid” or mosque that we know today refers to
a building where the Muslims pray. Linguistically, the root of
the word “masjid” is an Arabic word “sajada” which broadly
means a place to bow/pray. Therefore, any place, as long as it is
permissible for praying, can be called masjid. This broad meaning
is also mentioned in a Hadith narrated by Abu Said which says,
“The Earth is a masjid and is sacred, except for graveyards and
washrooms.” Al-Mahlawi narrated that the Prophet and his
Companions held the first Friday prayer in Wadi Rahuna, a open
place around 4 km from the city of Madinah. This was the first
time the Prophet delivered his Friday sermon.’

Also, although the main function is a place to perform the five
compulsory daily prayers and the Friday prayer, since the time of
the Prophet, the mosques has also been used as a place to learn
[slam for the Muslim community or is now famously known as a
“religious literacy” institution.

In the later development, there are two words referring to the
place of worship for the Muslims: masjid and mushalla. Although
initially these two words were used interchangeable, the Sunni
scholars differentiated masjid and mushalla by formulating
more descriptive requirements related to masjid. One of the
requirements is a masjid has to stand on a donated land/building
(a waqf) while a mushalla does not. Therefore, mushalla can
change its function and can be sold by the owner.?

9  Inhis Friday sermon, the prophet emphasized the importance of maintaining the faith
on Allah and His Prophets, the importance of having the fear of God (taqwa) and staying
away from sinful deeds, as well as an encouragement to always do good deeds in order
to live happily in this world and the next, Hanafi al-Mahlawi, Amakin Masyhurah Fi
Hayat Muhammad (Dar Alim al-Kutub, 2003).

10 Muhyiddin al-Nawawi, Minhaj Al-Thalibin Wa Umdatul Muftin (Dar al-Minhaj, n.d.),
p170.
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Religious literacy: Figh al-Din wa al-Tadayyun

The phrase “religious literacy” or “mahw al-umyah al-diniyyah”
in the modern Arabic language cannot be found classic Arabic-
[slam literature, butlexically, has a similar meaning with “tafaqquh
fi al-din”. This phrase is written in the Qur’'an Surah Al-Taubah
122 in its verb form, “liyatafaqqahii fi al-din” (to learn about their
religion).!* Another similar phrase with its derivation, “fagqaha-
yufaqqihu” (to make someone understand) is also mentioned in a
few Hadiths.!? From the same root word, the phrase “mutafaqquh
fT al-din” or the more popular word, “faqih” (fugaha’ in a plural
form) is a term used to refer to people who are literate. The word
“religion” in the phrases “religious literacy” and “tafaqquh fi al-
din”, however, has two different scopes of meaning. In “tafaqquh
fi al-din”, the word “religion” has an exclusive meaning, i.e.
Islam and more exclusively, “the laws of Islam” (Figh)*® while in
“religious literacy”, as defined by modern scholars such as Moore,
the meaning is not limited to the main teaching of the religion, but
also the practical application of the religion. In addition, religious
literacy also includes the understanding of religious traditions or
at least the traditions of well-known world religions.*

The Arabic term, which is close to Moore’s definition above,
has been introduced recently by al-Syami, an Ushul Figh scholar
from the University of Um Durman in Sudan, which is “Figh al-din
wa al-Tadayyun”. Al-Syami differentiates the meaning of the two.
The first, “Figh al-din” means that the understanding of religion

11 Ibn Katsir in his interpretation explained that this verse was given to respond to the
fact that all members of the tribes went to war in Tabuk. This verse was given to explain
that it was the will of Allah that not all left for war. Some had to stay behind with the
prophet to continue their study on Islam so that after the soldiers returned to their
tribes from the war, they could learn about Islam from the people who stayed behind
and learned from the prophet. See Ismail Ibn Umar Ibn Katsir, Tafsir al-Qu’ran al-Azhim
(Islam Kotob, 1968). Surah al-Taubah [9] verse 122.

12 The word “yufaqqihu” (to make someone understand) appears in a famous hadith
narrated by Bukhari dan Muslim, “Man yuridilladhu bihi khairan yufaqqihuht fi al-din” (1f
Allah wishes to bless a person, He will make such person understand the religion well).
The word “yatafaqqahtin” (to gain knowledge) is also mentioned in a hadith narrated by
Thabrani. The word is the synonym of “yata’allamiin” (to learn). In this hadith the Prophet
encourages knowledgeable people to share their knowledge (yufaqqihiin/yu’allimiin) to
their neighbors who are less knowledgeable and for those who are less knowledgeable
to learn from the more knowledgeable. See Nuruddin al-Haitsami, Majma’ al-Zawaid wa
Manba’ al-Fawaid, (Beirut: Dar al-Kitab al-Araby, n.d.), p164.

13 Wahbah al-Zuhaili, Al-Figh Al-Islamy Wa Adillatuhu (Damaskus: Dar al-Fikr, 1985).
pp15-17; Cyril Glasse, The New Encyclopedia of Islam, 3rd edition (Lanham: Rowman &
Littlefield Publishers, 2008).

14 Moore, Overcoming Religious Illiteracy: A Cultural Studies Approach.
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derives from its sacred main sources. In the context of Islam, this
means that it is the understanding of the Allah’s revelations as
written in the Qur’'an and the words of the Prophet Muhammad
SAW as written in the compilation of Hadiths. Meanwhile, “Figh
al-tadayyun” means that the understanding of the Muslims’
attempts throughout the history to interpret the messages within
Allah’s revelations and the Prophet’s words in various religious
discourses and to apply them in various aspects of life. According
to al-Syami, in short, “Figh al-din” is the knowledge of ideal life
while “Figh al-tadayyun” is the literature of the religion in our
life limited by time and place.'® In Moore’s perspective, “religious
literacy” emphasizes on the second concept but both concepts are
interrelated and required to improve of the quality of religious
literacy.'®

At the time of the Prophet, the broad meaning of religious
literacy was practiced in the form of reading, writing and the
understanding of the Qur’an activities and this practice had started
even though the Qur'an was compiled and put in writing after the
death of the Prophet. There are evidence from historical records
that show that activities to write the verses of the Qur’an had been
done at the time of Prophet, especially involving Zaid bin Tsabit,
one of around 60 literate Muslims at that time.!” Historically, the
activities to gain a deeper understanding of Islam (tafaqquhfi
al-din) were first held in the Prophet’s house in Makkah and
the houses of his Companions especially Zaid bin Arqam (Darul
Arqam). However, after he moved to Madinah (622 CE), the
literacy activities were focused in mosques where all Prophet’s
followers would gather and listen to his sermons. It is said that the
Qur’an was first recited in Bani Zuraiq Mosque.'®

After the Prophet and the Muslim community permanently
stayed in Madinah, the tafaqquh fi al-din activities were centralized
in Nabawi Mosque. Here the Allah’s revelations were not only
delivered in Friday sermons, but also though recitation and
memorization of Qur’anic verses. On the Prophet’s suggestion, the

15 Al-Syami, Figh al-Dien wa al-Tadayyun, pp3-4

16 Moore, Overcoming Religious Illiteracy: A Cultural Studies Approach.

17 Muhammad Mustafa Al-Azami, The History of The Qur’anic Text: From Revelation
to Compilation: A Comparative Study with the Old and New Testaments, First Edition
(Leicester: UK Islamic Academy, 2003), pp68-69.

18 Ahmad bin Abdul Wahhab al-Nuwayri, Nihayatul Arab fi Fununil Adab (Beirut), p312.
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most important part of the Nabawi mosque - the Suffah or the rear
part of the mosque located on the northeast - was turned into a
place where the Companions learned more about Islam directly
from the Prophet. Later on, the students learning in Nabawi
Mosque, among which were the famous Abu Hurairah and Abu
Zar al-Ghiffari, were known as the Ahlu al-Suffah (the People of
the Suffah) since they spent most of their daily life in there.?®

C. LITERACY ON ISLAM AND OTHER RELIGIONS

Before knowledge of Islam developed and became established
in the 8" and 9" Century CE, the Muslim community’s
understanding on religious literacy only covered the ideas of God,
the essence of humanity, Judgement Day, praying, morals and
ethics in social interaction among the family and the community,
as well as with the non-Muslim groups. The themes for religious
narrations recited to the Muslims were taken from the verses of
the Qur’an revealed through Muhammad as the Rasulullah (the
God’s Prophet). According to Lapidus, the objective of narrations
on Islam delivered by the Prophet, especially during the period
in Makkah, was to transform the spiritual piety of the individuals
to create an emancipatory social change. In other words, at that
time, the religious literacy taught by the Prophet to the people of
Makkah is to raise their awareness of the social injustice in the
community and to turn them into free individuals and individuals
who were capable of freeing other individuals.?

Furthermore, the topics on religious literacy delivered by the
Prophet was not only limited to Islam, but also the religions before
[slam. The Qur’an Surah al-Ghafir [50]:78 mentions that among the
many prophets sent by Allah before the Prophet Muhammad, only a
few of them were mentioned in the Qur’an while the rest were not.
Al-Tabari in his interpretation of the Qur'an mentioned that there

19 According to al-Kattany, there were around 900 Companions stayed in the Suffah. Aside
from learning the Qur’an directly from the Prophet, they also learned Arabic literacy
i.e.reading and writing. See Muhammad Abdul hayy al-Kattany, Al-Taratib al-Idariyyah
(Syirkah Darul Arqam), pp43-44; Also see Muhammad Mustafa Al-Azami, The History
of The Qur’anic Text: From Revelation to Compilation: A Comparative Study with the Old
and New Testaments, First Edition (Leicester: UK Islamic Academy, 2003), p60; Mohd
Roslan Mohd Nor, et al,, “Early History of Islamic Education and Its Expansion in the
State of Kelantan Malaysia,” Middle-East Journal of Scientific Research, 8, 11 (2012),
pp55-56.

20 Ira M. Lapidus, Sejarah Sosial Umat Islam, vol. 1 & 2 (Jakarta: PT RajaGra_indo Persada,
1999). pp33-35.
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were 8000 prophets sent before the Prophet Muhammad and 4000
of them were sent to the people of Israel.?! The Qur’an also narrates
people from different religions at the time of the Prophet especially
the Jews and Christians and describes the Muslims’ interactions
with them. The Qur’an describes this relationship as dynamics.
Although mostly peaceful and in harmony, there were tensions
and conflicts sometimes occurred. The presence of the Jews and
the Christians were acknowledged sympathetically in a number of
Qur’anic verses as Ahlul Kitab (the People of the Book). Other parts
of the Qur’an, however, describe conflicts and strong animosities
between the three followers of these Abrahamic religions.*

Aside from that, as Hourani stated, the relationship between
the followers of the three religions at this period was more open
than the subsequent periods.?® The Prophet’s policy to build a good
relationship and to work together with the Jews and the existing tribes
in Madinah in a political consensus, the Madinah Charter (watsigah
madinah), shows that the early Muslim community understood and
applied the ideal Quranic concept of religious harmony.2*

Aside from the Quranic verses, members of the Muslim
community at that time also understood Islam through the
speeches, actions and approvals/disapproval given by the Prophet
or Hadiths, all of which are believed to be the guidance on how to
live in an Islamic way. These Hadiths helped the Muslims at that
time understand the application of Quranic teachings in their life
and relation to followers of other religions.

Meanwhile, Although the Muslim community had a very
strong awareness on religious diversity since they themselves
experienced it, they did not have enough awareness of the
internal plurality. Different understanding on Islamic doctrines
could easily be resolved by the Prophet who they believed to have
a direct access to the only source, i.e. Allah. However, since from
the beginning, the Prophet had informed them on the potential of
internal plurality. One of the narrations mentions that the Prophet
Muhammad SAW foretold that the Muslims would be split into 72

21 Al-Tabari, Tafsir al-Tabari: Jami’ul Bayan ‘an Ta'wil Ayil Qur’an (Muassasah al-Risalah,
n.d.).

22 Charles A. Kimball, Muslim-Christian Dialogue, The Oxford Encyclopedia of the Islamic
World. Oxford Islamic Studies Online, accessed on January 22, 2019, http://www.
oxfordislamicstudies.com/print/opr/t236/e0567.

23 Albert Hourani, A History of the Arab Peoples (New York, NY: Warner Books, 1992), p59.

24 Fazlur Rahman, Islam (University of Chicago Press, 1979).
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sects (Another narration mentions 73). Another narration adds
that all would not be saved except one which is the one who
follows the main body of the Islam (jama’ah) and who follows the
(Islam of) the Prophet and the Companions. This Hadith predicts
not only the internal plurality in Islam, but also that of experienced
by the Jews and the Christians.?

How did the early Muslim community perceive this internal
plurality? There are not enough historical data that can help
us verify this. Some of them might understand that what the
Prophet said was a warning to all of them to unite and to avoid
divisions while some others might see this as an explanation from
the prophet that plurality in religions including Islam was an
inevitable social-historical reality and therefore, they needed to
be more tolerance towards differences.

Three centuries later, the Sunni scholars developed a
sectarianist interpretation of the aforementioned Hadith in their
[slamic literature works. One of these scholars was al-Baghdadi
(d. 1037 CE) who wrote a book titled al-Farq bayn al-Firdq
(Differences among Islamic Teachings).?® In his book, al-Baghdadi
interpreted the Hadith by listing 100 Islamic sects; more than
the Prophet’s prediction. Al-Baghdadi concluded his analysis by
emphasizing that among all, the one which would be saved was
Sunni (al-Baghdadi was a Sunni).?”” The sectarianist interpretation
of the Hadith continues until today.

Nevertheless, not many present-day Muslims interpret the
Hadith from a social-historical perspective. Borrowing the terms
used by al-Syami (2018), the sectarianist interpretation of the
Hadith sees Islam from the ideal perspective (Figh al-din) and not
from its contextual historical perspective (Figh al-tadayyun).?® A
handful of Islamic religion teachers in Indonesia today promote
the sectarianist interpretation and analyze Islam as done by al-

25 There are many sanad (the backings of a narration) on this hadith on the division
among the Muslims with some variation of the texts. One of them was narrated by Abu
Dawud “Abu Hurairah RA said: “Rasulullah SAW said, ‘The Jews were divided into seventy
one (71) or seventy two (72) sects and the Christians were divided into seventy one (71)
or seventy two (72) sects, and my ummah will be divided into seventy three(73) sects.”
See Abu Dawud, Sunan Abi Dawud (Dar al-Risalah al-Alamiyyah, n.d.).

26 Ibn Thahir al-Baghdadi, Al-Farq bayn al-Firaq wa Bayan al-Firqah al-Najiyah (Maktabah
Ibn Sina), http://archive.org/details/FP0431. (accessed on January 24, 2019).

27 Al-Baghdadi, Fauzan Saleh, Teologi pembaruan: pergeseran wacana Islami Sunni di
Indonesia Abad XX (Jakarta: Serambi [lmu Semesta, 2004), pp100-101.

28 Al-Syami, Figh al-Dien wa al-Tadayyun.
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Baghdadi - as a part of their religious duty which is to find out
among the Muslims who will go to hell and to paradise.?’

Compiling the Verses of the Qur'an: The Core of Religious
literacy

The activities aimed at gaining a better understanding of Islam
continued and were held by the surviving Companions in mosques
long after the death of the Prophet. Their strong commitment to
practicing the teaching of Islam was shown by applying the Qur’an in
their daily life and continuing the religious literacy education taught,
recommended and modelled by the Prophet. The Qur’an literacy was
considered the most important compared to other literacies.

The function of Qur’an itself relates literacy. First, the word
“the Qur’an” linguistically means a book or something that must
exist in all literacy practices.?® Second, the first word revealed by
Allah to the Prophet was “Iqra” (Read) and followed by the phrase
“allama bil al-qalam” (to teach knowledge with a pen or a written
language). This shows that literacy is God’s order.*' Third, many
Hadiths emphasize the importance of Qur’an literacy.?? Not only
that, the Muslims see the Qur’an as more than a reading material
but the source of laws which regulate their worldly affairs and
needs such as affairs related to inheritance.

Before the compilation of the Qur’an, the texts that contained
the verses of the Qur’an were spread among many of the Prophet’s
Companions and followers even though a few of the Companions
were not as literate as the others. One example was when the
Caliph Abubakar, who was considered the closest to the Prophet,
was not able to solve all legal disputes brought to him. Malik in

29 As represented by the view of al-ustadz Jawas below: Yazid bin Abdul Qadir Jawas,
Kedudukan Hadits Tujuh Puluh Tiga Golongan Umat Islam, Almanhaj (blog), accessed
on January 23, 2019, https://almanhaj.or.id/453-kedudukan-hadits-tujuh-puluhtiga-
golongan-umat-islam.html.

30 According to Blake and Blake, the experts on literacy generally linked literacy and the
written language, not the spoken language. See Blake and Blake, Literacy and Learning:
A Reference Handbook, p x.

31 Al-Qur’an Surah al-‘Alaq [96]: Verse 1-5.

32 Some of the hadith on this matter: narrated by Utsman bin ‘Affan and Ali bin Abi Thalib,
the Prophet said, “The best among you are those who learn the Qur’an and teach it;
narrated by Ibn Mas’ud, the Prophet said, “Whoever recites a letter from the Qur’an,
he will receive one good deed as ten good deeds like it; and a hadith that says that the
Prophet said that a person who memorizes the Qur'an and learn it is the person who
is most ready to learn the salah. See Muhammad Mustafa Al-Azami, The History of The
Qur’anic Text: From Revelation to Compilation: A Comparative Study with the Old and
New Testaments, First Edition (Leicester: UK Islamic Academy, 2003), p56.
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the book of Muwatta’ narrated that an old lady complained to
the Caliph that she did not get an inheritance from his deceased
grandson. She remembered that the Prophet mentioned that a
grandmother would get 1/6 of the grandson’s inheritance. The
Caliph Abubakar did not directly decide but asked the opinion of
two other Companions to prove whether Prophet really said it.
The two Companions confirmed the old lady’s statement.?

This Figh al-din situation as illustrated above brought about the
urgency to compile the many verses of the Qur’an in a complete
written document. Abubakar Shiddiq, the First Caliph (632-634
CE), based on the suggestion of Umar bin Khattab, who later
became the Second Caliph (634-644 CE), ordered Zaid bin Tsabit
to compile the texts of the Qur’an scattered in various written
media. This order has become the important milestone in the
development of religious literacy in Islamic history until now.**

What is interesting here is that the order from the Caliph
Abubakar to compile the Qur'an was an example of how Islam was
practiced in reality or al-tadayyun. After suggested by Umar, the
Caliph Abubakar did not directly carry out the suggestion, worried
that the action was not according to the will of Allah and His Prophet
since the Prophet himself never explicitly ordered his Companions
to compile the Qur’an. Nevertheless, considering its importance for
the preservation and continuation of Islam, the Caliph agreed to the
suggestion. Therefore, this order was considered ijtihad since there
was no precedence at the time of the Prophet.

Subsequently, Zaid bin Tsabit, with a guidance from the
Caliph Abubakar, compiled the texts meticulously, verified them
with the qurra’/huffaz (the memorizers of the Qur’an). He then
wrote them on paper-like sheets (shahf) and bound these sheets
into one bundle (suhuf).** It is important to note that the Nabawi

33 Malik ibn Anas, Muwatta’ Malik, bab al-Far’id, accessed January 24, 2019, http://
archive.org/details/waq5776_906; Al-Azami, The History of the Qur’anic Text. p79.

34 Zaid bin Tsabit, who was also known as the Prophet’s secretary, said that the Prophet
has passed away before the book of Qur’an was made. See Ibn Hajar al-Asqalany, Fathul
Bari (Al-Maktabah al-Sala_iyah), p12.

35 One of the reasons why Umar bin Khattab persistently encouraged Abubakar Shiddiq
to approve the policy of compiling the texts of the Qur’an was the facts that many qurra’
died in Yamamah war. Umar worried that in the future, there would be more deaths due
to wars. If Abubakar did not compile the texts soon, Umar worried that most Qur’anic
revelations would be lost or changed. See Al-Azami, The History of The Qur’anic Text,
p78 and 83; al-Imam al-Bukhari, Shahih al-Bukhari (Dar ibn Katsir, n.d.), Jami’ul Qur’an,
hadits No 4986.
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Mosque became the silent witness of the compilation project as
narrated below:

“Ibn Hajar narrated that according to Abu Dawud
who heard it from Hisyam bin Urwah, the Caliph
Abubakar said to Umar and Zaid, “Both of you sit in
front of the mosque’s door (Nabawi Mosque). When
somebody brings the texts of the Qur’an along with
two witnesses, document the texts.”3¢

Throughout the period of the Caliphs Abubakar Shiddiq
and Umar bin Khattab, the Islamic state expanded its political
territory until much farther regions such as Damascus, Syria,
Palestine, Kufah, Basra, and some parts of Egypt. These regions
were parts of Byzantium and Sasanian Empires in Persia. Along
with the expansion of the political territory, there were demands
from the old Muslims and the new Muslim converts to improve
their understanding on the religion. The Caliph in Madinah and
the officials in the new regions saw the needs to preserve the
values and the cultures of Islam among the increasing Muslim
communities. They decided to send the memorizers (qurra’) to
teach Islam to the Muslims in these regions. The learning process
of the Qur’an at that time mimicked the model shown by the
Prophet, which was done in mosques.

It was narrated by Al-Dzahabi that Abu al-Darda’ who was
sent by the Caliph Umar to Damascus eventually stayed in the
city for a long time and the Islamic study group (halagah) he
built in Damascus Mosque was attended by many students. It
was recorded that he had approximately 1600 students under
his tutelage.?” This huge social demand to learn Islam caused a
shift in the characteristic of religious literacy i.e. from literacy as a
cultural instrument to a functional one. It was impossible for Abu
al-Darda’ to effectively teach the Qur’an to his 1600 students on
his own. Therefore, there were demands to produce new cadres
who could teach the Qur’an.3®

A challenge that the third Caliph, Utsman bin Affan (644-655
CE), faced was to create a standardized recitation (mushaf) of

36 Al-Asqalany, Fathul Bari. Hal. 14; Al-Azami, The History of The Qur’anic Text. p80.

37 Syamsuddin Muhamamd bin Ahmad al-Dzahabi, Siyar Alam al-Nubala (Muassasah al-
Risalah), pp344-346.

38 Ibid, p21.
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the Qur’an in the midst of different and varied Qur’an recitations
among the regions. This was especially important since the
expansion during the Caliph Ustman era covered some areas in
the Africa continent which were Tunisia and some parts of central
Asia such as Azerbaijan. In addition, the history recorded the
Muslims’ was sensitive towards this diversity and well-aware of
the threats that may cause a change in the authenticity of Islam
and its teaching. The Muslims saw this negative change happening
to the Judaism and Christian texts and they did not want this to
happen to them. Therefore, they responded to this threat by
proposing a standardization. The Companions also appreciated
the Caliph’s decision to standardize the recitation of the Qur’an.
This standardized version of the Qur’an was multiplied and spread
in the regions under the Islamic state by involving the teachers of
the Qur’an.®

Mosques, Openness, and the Orthodox Institution

After the political centers moved from Madinah to Damascus
during the Umayyah Dynasty and then moved again to Baghdad
during the Abbasiyah Dynasty, the religious narration in Islam
developed into a more systematic, discursive, and plural narration.
Italso involved alarge number of specialists (ulama’) from various
branches of Islamic disciplines. Mosques continued to play an
important role in Quran literacy. At this period, however, the
religious literacy activities had been transformed into intellectual
practices full of discussions, in-depth studies and publications of
various religious themes: theology, laws and mysticism. At the
time of the Prophet dan the Companions, religious literacy was
solely based on the Qur’an, the Hadith and ijtihady practiced by
the Companions. After exposed to traditions outside of Islam
such as Christian theology, Greek philosophy, Roman laws and
administrations, religious literacy changed its dynamics especially
in the methods of discussion and argumentation. All traditions
mentioned above influenced the Muslims in different time and
place in their efforts to apply the ideal teaching of Islam written
in the Qur'an.*

39 Al-Azami, The History of The Qur’anic Text, pp87-97.
40 Lapidus, Sejarah Sosial Umat Islam; Hourani, A History of the Arab Peoples; Rahman,
Islam.
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At the time of the Prophet dan his Companions, mosques were
used to spread the teaching of Islam in the form of advices and
sermons. Considering they were the only public institution at
that time, mosques were not only used to represent the religious
values, but also as a medium for public relation. Until the Umayyah
Dynasty, it was the Caliphs’ and the governors’ task to be the
preachers in mosques and therefore, the sermons during that
time were not always about religious advices, but also governance
issues and instructions from the government to its citizens.

This changed during the Abbasiyah Dynasty when the Caliphs
no longer acted as the preachers. The function was replaced by
scholars (qadhi) appointed by the Caliph as his representative.
This policy was understood as a pattern of Abbasiyah Caliphs
to use the practical sides of the religion to build a relationship
between politics and religion. A few experts thought thatthe policy
was taken by the Abbasiyah Caliphs to emphasize their stand on
the values of Islam since the Caliphs in Umayyah Dynasty were
thought to be less Islamic by the scholars.*! As an example, while
Ziyad bin Abi Sofyan, the Governor of Basra and Kufah, delivered
a sermon in a mosque in Kufah to convince the residents to take
the oath of allegiance (bay’at) to Yazid, the son of Muawiyah, as a
Caliph to replace his father, he was mocked by the congregation
and some even threw pebbles at Ziyad.*?

In the second half of the 8" Century CE or around the 2"
Islamic year, the issues of religion faced by the Muslims became
more complex as the social life in urban areas became more
cosmopolitan. As mentioned before, religious literacy in mosque
initially emphasized on basic literacy, read-write and the
understanding of the Qur’an based on the guidance of the Prophet
and the construction of Quranic meaning was not yet a discursive
need. Around this time, however, the scholars began to discuss and
to interpret the Qur'an in a new way which is by using a rational
thinking or common sense (ra’yu). Through rational interpretation,
they developed new discourses related to the issues of theology,
laws and mysticism. These activities brought about more specific
scholarly categories according to the issues discussed: theology
(mutakallimun), laws (fugaha), and asceticism (sufi/zahid). A

41 Dale Hoiberg, Students’ Britannica India (Popular Prakashan, 2000). p236.
42 Akbar Shah Khan Najib abady, History of Islam (Vol 2) (Darussalam, 2001). pp37-41.
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few historians such as Makdisi and Lapidus categorized them
into linguistics (lughawiyyun, nuhat) and rhetoric (balaghiyyun)
although they were considered more as the support of religious
knowledge.”* There was also philosophers (hukama), but this
category was perceived as marginal among the scholar community
who concentrated more in mosques or madrasahs.** According
to Lapidus, the philosophy and knowledge discourse, aside from
music and art, did not develop well among the religious community,
but acknowledged by the government: the Caliphs, the governors,
the princes, and other government officials.*

Until the 10* Century CE, before independent madrasahs were
established, mosques were still a dominant religious institution
to discuss and learn religious literacy. One interesting fact about
that time is that there were many discussions and even debates in
interpreting the issues of theology and laws. The religious debates
took place in Islamic circles (halaqah) held by grand mosques.

One famous debate in the history of Islam that happened at
that time was a theological debate between to scholars: Hasan al-
Bashri and Wasil bin ‘Atha’. It was told that a person in the circle
asked the opinion of Hasan al-Bashri on the status of a Muslim
who committed a major sin while at the same time, put forward
the opinions of the Khawarij and Mur’jiah group. Wasil bin ‘Atha’
refuted his teacher’s opinion and put forward a new idea which
was also different than Murji’ah and Khawarij. He thought that the
person who committed the major sin could not be called a Muslim
or an infidel (kafir), but somewhere in between (manzilahbayn
al-manzilatain). After the debate, Wasil bin ‘Atha’ abandoned
his teacher and the circle and formed his own. Hasan al-Bashri
said that Wasil bin ‘Atha’ had separated himself from his group
(i’tazala). This was said to be the beginning of the Muktazilah sect,
arational Islam theology sect which was dominant during the first
Abbasiyah Dynasty.*®

The debate between Hasan al-Bashri and Wasil bin ‘Atha’
illustrates the dynamic of religious literacy at that time. These

43 George Makdisi, The Rise of Humanism in Classical Islam and the Christian West
(Edinburg University Press, 1990).

44 Azyumardi Azra, Pendidikan Islam: Tradisi Dan Modernisasi Menuju Milenium Baru
(Jakarta: PT Logos Wacana Ilmu, 2002).

45 Lapidus, Sejarah Sosial Umat Islam.

46 Rahman, Islam, p120.
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classic scholars attempted to apply the interpretation of Islamic
principles in an environment which was open and tolerant
towards differences of opinions in theological issues which
today is considered sensitive. Differences in opinions are rife
in a legal domain (Figh). Schacht believes that at the beginning
of the formulation of Islamic legal system, before the schools of
thought (mazhab) were established, the scholars shows an open
and tolerant attitude towards different legal opinions and schools.
Schacht explained that the tolerant attitude was the characteristics
of the Islam practice at that time.*

After the end of the ijtihad period and the schools of Islam
and theology had been established, religious literacy became
stagnant marked by the increase of taqlid, or the unquestioning
acceptance of legal decisions without understanding the basis
of those decisions and followed by a sectarianist institution in
theology. The peak of this period was marked by the increase
of an orthodox religious thinking where prescribed Islamic
measures were standardized and institutionalized. As a result,
the Sunni sect was established as an orthodox Islam built based
on Asy’ariyah theology and the four Schools of Islam (Syafi'iyah,
Hanafiyah, Hanbaliyah and Malikiyah).

Anything outside these standards were considered heterodox
(bid’ah). The Syi'ah was considered outside of these correct Islamic
standards since it rejected the consensus (I[jma) which accepted the
leadership of the four Prophet’s Companions as the lawful Caliphs.
This orthodox view could be seen in the heresiography literature
from prominent Sunni scholars. Al-Asy’ari (d. 935 CE), al-Baghdadi
(d. 1037 CE), al-Ghazali (d. 1111 CE), and al-Syahrastani (d. 1125
CE) were among the prominent Sunni scholars who elaborated the
criteria of correct and misguided Sunni Islam.*® There were so many
heresiography works which listed down the Islamic teachings which
were misguided and a few experts even referred Islam as a religion
whose teaching was too focused on the misguidance of other religions
in order to establish and maintain the purity of the religion.*’

47 Joseph Schacht, Pengantar Hukum Islam (Jogjakarta: Penerbit Islamika, 2003), p50.

48 Among the works of the classic ulama which discuss the measures of pure ageedah are:
Magqalat al-Isldmiyyin wa al-Ikhtildaf al-Mushallin karya Asy’ari, al-Farq bayn al-Firaq karya
al-Baghdadi, Fayshal al-Tafriqah bayn al-Islam wa al-Zandaqah, and Fadhd'ih al-Bathiniyyah
wa-Fadhad'il al-Mustazhiriyyah oleh al-Ghazali. See Saleh, Teologi pembaruan, p78.

49 John B. Henderson, The Construction of Orthodoxy and Heresy: Neo-Confucian, Islamic,
Jewish and Early Christian Patterns (Albany: State University of New York, 1998), p12.
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Mosques: Kuttab, Halaqah until Jami’ah

Mosques as a religious literacy institution for Islam continued
to play its role although Madrasah, another literacy institution
which is separated from mosques, began to emerge.>® Mosques
themselves, aside from continuing the tradition of halagah and
study groups, also began to hold religious education classes
for primary school-age children called kuttab (literacy school).
Until the beginning of the 10™ Century CE, almost all mosques
had kuttab where children learned basic Islamic literacy. They
learned to write the Quranic verse and then fully learned the
Qur’an. They also learned the aritmatics. Almost all classic Muslim
scholars either in laws, theology, linguistic, rhetoric, history and
philosophy and other disciplines had their basic education in
kuttabs. One famous scholar was Ibnu Sina (Avicenna), a famous
philosopher and medical scholar. The writer of Qdnun Fi-al-Tibb
(the principles of medication) even conducted special research
on education in kuttab and wrote an important summary on the
methods of children education.>

After graduating from kuttab, children who had reached their
adolescence might continue their education in bigger mosques
or jami’ for advanced religious literacy. In jami’ mosques, they
learned Islamic laws and theology. In a few jami’ mosques,
they also attended study groups (halaqah) for Arabic language
grammar, Arabic poetry, logic, algebra, history, and even biology.*
Wardenburg recorded that a few mosques developed into famous
learning institution attracting hundreds to thousands of students.
These mosques also built libraries that collected various Muslim
scholars’ literary works.>3

If one mosque can hold tens or even hundreds of study groups,
you can imagine the crowd and the enthusiasm of the students
there. Al-Muqgaddasi, a geography expert in the 10" Century,
narrated that he and a few of his friends attended one study group
in a mosque at the time between Maghrib and Isya prayer. When
he and his friends were in the middle of a discussion, he heard

50 A.L.Tibawi, Islamic Education (London: Luzac and Company Ltd, 1972), p24.

51 M. S. Asimov and Clifford Edmund Bosworth, The Age of Achievement: Vol 4 (Motilal
Banarsidass, 1999).

52 EB. Artz, The Mind of the Middle Ages, 3rd ed. (The University of Chicago Press, 1980),
pp150-151.

53 ]. Waardenburg, Some Institutional Aspects of Muslim Higher Learning 12 (n.d.): pp96-
138, p98.
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somebody shouting at him, “Turn your face around to face the
class.” He then realized that they were actually sitting in between
two classes. He counted that there were around 110 study groups
in the mosque.>*

The halagah tradition in di mosque continued to be practiced
up until the 14" Century attracting a large number of students. Ibn
Batutah (14" Century CE) recorded that more than 500 students
attended study groups in Umayyah Mosque.*® The ‘Amr ibn al‘Asy
Mosque near Cairo had more than 40 study groups and the main
Cairo Mosque held around 120 study groups.>® Certain mosques
developed advanced religious studies or similar to a present-day
higher education institution—perhaps such as STAIN or IAIN in
Indonesia. This advanced study institution was famously known as
al-jami’ah scince it derived from the phrase “jami mosque” or “al-
jami”. Until today, the Arab community still refers to universities
as al-jami’ah. Al-Jami’ah offers a few advanced religious studies
although the legal studies (Figh and ushul Figh) are offered the most.

According to Makdisi, in 10" Century, a few mosques in
Baghdad combined mosques and accommodations for students
of laws coming from out of town. One of the patrons of this al-
jami’ah was Badr ibn Hasanawaih (d. 1014/1015 CE), a governor
in a few provinces under the Buwaihi Dynasty. Makdisi said that
the reason why the accommodations for students were built was
because these students could not stay in the mosque, but they
needed to spend years completing their legal studies.®” This policy
seemed to adopt the tradition of the Prophet who built a mosque
connected to his house. This close link between mosques and al-
jami’ah (universities) can be seen today in al-Azhar University in
Cairo, Zaytuna University in Tunisia, and Karawiyyin in Fez.

Dying Tradition of the Criticism

With the end of the ijtihad era along the institutionalization of the
I[slam orthodox represented by the Sunni, the tradition of creative
thinking and synthesizing once dominating the 8" - 10" began to

54 A. S. Tritton, Materials on Muslim Education in the Middle Ages (London: Luzac and
Company, n.d.), p100.

55 K.A. Totah, The Contribution of the Arabs to Education (New York: Columbia University,
1926), p45.

56 Ibid, p43.

57 George Makdisi, Islamic Schools, in Dictionary of the Middle Ages (Charles Scribners and
Sons, 1988), p65.
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subside slowly replaced with imitative religious literacy activities
filled with the works of the major Islamic scholars crowned to
the independent thinkers (mujtahid). Mosques continued to hold
literacy classes: kuttab, halaqah and jami’ah, but the contents only
presented dogmatic religious perspective. According to Azra, al-
jami’ah atthattime held advanced studies as the institution of higher
learning, but not as research universities, a nomenclature which is
being discussed nowadays. When seen from today’s perspective, al-
jami’ah, which is the oldest university in history, is actually only a
madrasah.”® In madrasah or jami’ah, the students learned al-'ulum
al-islamiyyah or al-‘ulum al-diniyyah (religious knowledge) with a
special emphasize on figh (laws), tafsirs (interpretation) dan hadiths.
In the olden days, these kinds of studies involved logic (ijtihad)
although according to Azra, ijtihad here meant new interpretation
of the established and agreed doctrines. Non-religious knowledge
such as pure science was not dominant and took less priority than
the religious knowledge.

Once there was a time when general knowledge became the
curriculum of madrasah, which was during the time Masaal-
Makmun, a Caliph in Abbasiyah Dynasty ruling between 813-833
CE. Al-Makmun himself was a follower of the rational Muktazilah
sect. However, after the end of the Muktazilah sect and replaced
with al-Asy’ariyah as the pillar of the Islam orthodox, the
mathematic and science no longer became part of the madrasah
and jami’ah curriculum but learned privately at homes. Branches
of knowledge which were considered subversive were considered
counterproductive to the establishment of the Sunni doctrines
especially in theology and laws.>

At this time, Islamic education either in madrasah or jami’ah
did not include politic and its relationship with religions in its
curriculum. Even though there were a lot of madrasahs with a
political affinity with the ruling government, they did not include
political literacy in the curriculum. Nevertheless, attention to
political literacy was not absent in the Muslim community proven
by the presence of a famous classic political literary work. Two of
the works were al-Ahkamal-Sulthaniyyah (Governance in Islam)
58 Azyumardi Azra, Pendidikan Islam: Tradisi Dan Modernisasi Menuju Milenium Baru. p.
59 Xlzl;)ilmardi Azra, Pendidikan Islam: Tradisi Dan Modernisasi Menuju Milenium Baru. p.
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written al-Mawardy (d. 1072 CE) and Nasihat al-Mulk (a political
guidance for sultans) written by al-Ghazaly (d. 1111 CE).%° The
lack of criticism in religious literacy was institutionalized with the
emergence of madrasahs established by the ruling government
with an affinity to a certain sect and school of thought. The most
famous madrasah was Nizamiyah Madrasah built in Baghdad and
surrounding areas in 11" Century CE. The madrasah buildings
were built by Nizamul Muluk, a famous advisor in Seljuk Dynasty. A
few scholars such as Ignaz Goldziher believed that Nizamul Muluk
had a political interest when he built the madrasah. As a follower
of Asya’ariyah, Nizamul Muluk wanted to turn the madrasah as
an official institution to spread the Asy’ariyah ideology in its
regions.® Makdisi, however, rejected the Goldziher’s opinion
and believed that the madrasah did a lot of Islamic studies and
did not focus only on Asy’ariyah theology. As cited by al-Faruque,
Mustafa Jawab favored Goldziher’s opinion that Nizamul Muluk
was a follower of Asy’ari and established Nizamiyah Madrasah
to spread the Syafi'i Mazhab in general and Asy’ariyah ideology
specially. In an undocumented statement, Mustafa Jawab said that
the phrase Abu al-Hasan al-Asy’ari was written at the gate of the
madrasah and perhaps at the gate of all Nizamiyah Madrasah.
Although available sources did not clearly state the official role
of Nizamiyah in Asy’ariyah propaganda, it can be said that al-
Asy’ariyah teaching was spread by Nizamiyah with the approval
from its forefathers through a few of its main teachers such as Abu
Ishagal-Shirazi and Imam al-Ghazali, and other teachers.%?

D. MOSQUE AND RELIGIOUS LITERACY IN

CONTEMPORARY INDONESIA

It looks like the Islamic literacy institution in the early Islam
era dominated by the figh, aqgidah, and akhlak discourse was
maintain in the mosques’ literacy until today. This can be seen in
the result of a study conducted in several mosques in Indonesia
for the past few years. One of the surveys was done by CSRC
UIN Jakarta in 2009 in 250 mosques in DKI Jakarta (the total of
mosques in Jakartais 2831). The survey revealed that the majority

60 Ibid. p. viii-ix.

61 Muhammad Al-Faruque, The Development of the Institution of Madrasah and the
Nizamiyah of Baghdad, Islamic Studies (1987), p259.

62 Al-Faruque. p260.
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of the mosques in Jakarta discussed laws (93%), creeds/theology
(86%) and morals (84%) during their sermons or Islamic studies
while only 25% discussed philosophy. The topic of history was
also allowed (64%)° followed by tasawuf (49%).

Another recent study conducted by CSRC UIN Jakarta in 35
mosques in 7 cities in Indonesia also revealed the same with the
topics of figh, ibadah, aqidah and akhlaq dominating the narration
given by the khatib and muballigh.®* Islam in mosques is not much
different than the religious discourse presented in the media. A
national CSRC survey in 2011 in 10 cities shows that 93-94% of
the Muslims read information on the pillar of faith and the pillar
of Islam, followed by morals (88%), the laws on halal food (87%),
and the laws of marriage and divorce (67%) online.®®

From Modern “Kuttab” until the Halaqah of Jalalayn Tafsir
Until today, people still believe mosques are the ideal
institution for teaching religious literacy to the Muslims. A
survey conducted by CSRC (2010) in Jakarta found that 98.8%
of mosque administrators followed the same thought.®® In a
qualitative study in 7 cities (CSRC, 2018), a number of mosque
administrators in Banda Aceh, Palembang, DKI Jakarta, Manado,
Ambon, Tasikmalaya-Garut and Mataram also agreed.®” In Jakarta,
religious literacy was mostly given through a non-formal Islamic
study group called majelis taklim (98%), and Friday sermon
(74%). More than half the mosques in Jakarta had afternoon
Islamic schools (TPA/TKA) (53%) and Mosque youth activities
(42%).%® Ironically, almost 100% of the administrators of mosques
in big cities such as Jakarta believed that it is important for the

63 Al-Makassary dan Ahmad Gaus AF, Benih-Benih Islam Radikal di Masjid: Studi Kasus
Jakarta dan Solo, (Jakarta: CSRC UIN Jakarta, 2010), p79.

64 CSRC UIN Jakarta Team, Laporan Riset Needs Assessment Literasi Keagamaan Takmir
Masjid, Imam dan Khatib di 7 Kota di Indonesia (DKI Jakarta, Tasikmalaya & Garut,
Banda Aceh, Palembang, Manado, Ambon, dan Mataram) (CSRC UIN Jakarta, PPIM UIN
Jakarta, Convey Indonesia, dan UNDP, 2018).

65 Noorhaidi Hasan and Irfan Abubakar, Islam di Ruang Publik: Politik Identitas dan Masa
Depan Demokrasi di Indonesia (Jakarta: CSRC UIN Jakarta, 2011).

66 Al-Makassary dan Ahmad Gaus AF, Benih-Benih Islam Radikal di Masjid: Studi Kasus
Jakarta dan Solo, (Jakarta: CSRC UIN Jakarta, 2010), p76.

67 CSRC UIN Jakarta Team, Laporan Riset Needs Assessment Literasi Keagamaan Takmir
Masjid, Imam dan Khatib di 7 Kota di Indonesia (DKI Jakarta, Tasikmalaya & Garut,
Banda Aceh, Palembang, Manado, Ambon, dan Mataram) (CSRC UIN Jakarta, PPIM UIN
Jakarta, Convey Indonesia, and UNDP, 2018).

68 Al-Makassary and Ahmad Gaus AF, Benih-Benih Islam Radikal di Masjid: Studi Kasus
Jakarta dan Solo, (Jakarta: CSRC UIN Jakarta, 2010), p83.
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religious literacy activities to be done in mosques, but only 40%
of the mosques had a library even though the collection was very
limited.®’

The afternoon Islamic school or TPA in Indonesia resembles
the early Islam’s kuttab with children age 6 - 14 as its students.”
The lesson given in TPS is reading the Qur’an with various
methods adopted to suit the psychological and linguistic needs of
Indonesian children. The most famous method used is Iqra’ which
comprises of 6 levels aimed at preparing these children to read
the Qur’an well. A number of TPAs also teach Arabic letter writing
with the imla’ method. Other materials taught are memorizing
short Qur’anic verses, salah recitation and prayers. A few TPAs
also teach lessons in Islamic creeds and the laws for compulsory
[slamic rituals. Therefore, TPAs have become models for modern
mosques which function to provide an introduction to basic
Islamic literacy. Based on the survey in Jakarta (CSRC, 2010),
it can be concluded that 53% of the mosques had implemented
basic Islamic literacy for the Muslim community.”*

Aside from TPAs, only 1/4 of the mosques in Jakarta gave lessons
using the discussion method’? and the more common method than
discussions and/or training is unidirectional method” by reading
and explaining the meanings from Arabic literature especially the
tafsir and figh books (42%).”* This passive method of learning
derived from the halagah model commonly done in the pre-modern
Islam era (since the 14" Century) and after the ijtihad method in
the Figh and ushul Figh was no longer used. This is proven by the
popularity of the Jalalayn Tafsir book which is used as a reference
for mosques in Jakarta (45%). This tafsir is a literary work written
in the 15™ Century by two Cairo-born Sunni scholars Jalaluddin al-
Mahalli (d. 1459 CE) and Jalaluddi al-Suyuthi (d. 1505 CE).

The Roles of Mosques: Ibadah, Akidah, and Akhlak
It is really interesting to see how the preachers in mosques
present the dominant Islamic discourse as described above.

69 Ibid, p82.

70 Ibid, p76.

71 Ibid, p81.

72 Al-Makassary and Ahmad Gaus AF, Benih-Benih Islam Radikal di Masjid: Studi Kasus
Jakarta dan Solo, (Jakarta: CSRC UIN Jakarta, 2010), p82.

73 Ibid, p83.

74 Ibid, p76.
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Although there are no data illustrating the general trend for
the mosque’s literacy capacity across Indonesia, the survey
conducted in mosques in Jakarta may provide a brief illustration
of the quality of religious literacy of urban mosques. The result
of the survey, however, cannot be said to represent the reality in
other big cities. The survey conducted by CSRC UIN Jakarta (2010)
on mosques in DKI Jakarta shows that most mosques in Jakarta
(70%) discussed the issues of worship and morals by considering
the socio-politic contexts in the community while 28% discussed
these topics without linking them to the issues or actual events in
the community.”® For the literacy perspective, the fact shows that
70% of the mosques in Jakarta thought that mosques had to point
out the obvious link between religion and socio-political life while
28% failed to see the urgency of showing this link in mosques.”®

In a few small cities with a more conservative socio-religious
culture, mosques were not used to provide an understanding of
the link between religion and social life to their congregation. In
Tasikmalaya, for example, it is found that a number of mosques did
not allow the preacher to bring up issues aside from worship or
creed. The researcher explains that the mosque congregations in
Tasikmalaya, both youngand old, responded negatively to preachers
who brought actual socio-political issues in mosques. Ustadz Dede
Muis, one preacher interviewed, admitted the resistance:

“When I pray in various mosques and listen to the
sermons, the contents of the sermons are mostly taqwa
(beliefin Allah), the tips for tagwa and its explanation.
The same topic being discussed over and over again.
Everywhere. But when a preacher is delivering a
sermon, then he brings up a trending issue, which is
booming and famous in the community... it becomes,
[ think, like a mockery and the congregations do not
think it is important. We as congregations as the
preachers need to pay attention to this so that we
understand more a about the congregations.””’
m of religious literacy according to the modern perspective, see Moore,
Overcoming Religious Illiteracy: A Cultural Studies Approach.
76 Mohamad Nabil, Laporan Riset Needs Assessment Literasi Keagamaan Takmir Masjid,
Imam dan Khatib di Kabupaten Garut dan Kota Tasikmalaya (Jakarta: CSRC UIN Jakarta,

PPIM UIN Jakarta, Convey Indonesia, dan UNDP, August 2018).
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According to the report, the educational backgrounds of most
khatibs in Tasikmalaya city were mostly Islamic boarding schools
or higher educations. Unfortunately, after they completed their
education, they did not make efforts to enrich their religious
literacy leading to their lack of socio-political knowledge in Islam.
This prevented these khatibs from discussing such discourse
in ways that were more presentable to their congregation.
Consequently, this lack of knowledge and less-than-presentable
ways created a certain prejudice around the khatibs who made
attempts to bring up socio-political issues in their sermons
causing a resistance among the congregation.

There might be earlier attempts from the khatibs to bring
up actual socio-political issues but instead of providing an
enlightenment, he caused confusion and uncertainty to the
congregation and caused the congregation to have a negative
opinion on the khatibs. This resentment, in turn, became the
reason why these khatibs were reluctant to bring up the issues of
socio-religious literacy.”®

This caused the youth in Tasikmalaya city to feel indifferent
towards the issues of religious literacy in mosques. They
considered these topics boring and irrelevant towards their real
life. Alternatively, they were more interested in learning Islam
from the ustadz who gave their sermons in digital media since
these ustadz were considered more able to answer their needs in
religious literacy.”®

The Absence of Political Literacy in Mosques

Aside from that, the report of the research done in 7 cities by
CSRC UIN Jakarta (2018) revealed that most mosques did not
see the importance of discussing the relationship between Islam
and politics. Is Islam compatible with democracy? Does Pancasila
agree with Islam and so on? Nevertheless, the khatib, takmir and
imam were generally familiar with this issue. Most were able to
accept Pancasila, the 1945 Constitution and democracy and some
were even able to put forward the argument that Pancasila agreed
with Islam or democracy with Islam. There was almost no one
who thought that Pancasila or NKRI had to be replace with the

78 Ibid.
79 Ibid.
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khilafah system.®* The above finding was still consistent with the
result of the CSRC survey in 2010 which revealed that the takmir
of the mosque in Jakarta generally (89%) thought Pancasila and
the 1945 Constitution is the best model.

They also thought the democracy was a good system (78%).
However, the survey found that mostrespondents were ambivalent
when asked about the obligation to fight for the Islamic state and
the Islamic caliphate state (khilafah Islamiyah). Most agreed that
there was such obligation including those who stated that they
accepted Pancasila and 1945 Constitution. 21% agreed that it was
important to establish a Islamic state and 32% agreed that they
needed to establish the caliphate state.’! The same ambivalence
could also be seen in the survey on the Muslims in 10 cities (CSRC,
2011). Almost 96% of the respondents accepted Pancasila and the
1945 Constitution and 87% did not mind the democracy system
in Indonesia. However, when asked whether they supported
the establishment of the Islamic state and the caliphate system,
almost one third agreed.®? Then, can it be said that one third of
Indonesian Muslims are radical?

Looking atthe above data, itis not easy to generalize Indonesian
Muslims’ perception on the Islamic ideology. The CSRC team in
the survey then tried to expand the cluster analysis with a series
of questions that represented the Islamism indicators and that
showed the non-Islamic or cultural perception. From the analysis,
it can be concluded that 80.1% had a cultural tendency while
19.9% had an Islamic perception.’

The mixed feelings were mostly caused by their failure to
understand the contextual relationship between Islam and politics.
Most believed that Islam must be understood contextually and
literally. As a consequence, they could not reject the idea of the
[slamic state and the Caliphate since both concepts were taught
in the Islamic main texts and the Companions of the Prophet

80 CSRC UIN Jakarta Team, Laporan Riset Needs Assessment Literasi Keagamaan Takmir
Masjid, Imam dan Khatib di 7 Kota di Indonesia (DKI Jakarta, Tasikmalaya & Garut,
Banda Aceh, Palembang, Manado, Ambon, dan Mataram) (CSRC UIN Jakarta, PPIM UIN
Jakarta,Convey Indonesia, dan UNDP, 2018).

81 Al-Makassary and Ahmad Gaus AF, Benih-Benih Islam Radikal di Masjid: Studi Kasus
Jakarta dan Solo. (Jakarta: CSRC UIN Jakarta, 2010), p91.

82 Weck, Hasan, dan Abubakar, Islam in the Public Sphere: The Politics of Identity & the
Future of Democracy in Indonesia, (Jakarta: CSRC UIN Jakarta, 2010), pp53-54.

83 Ibid, p52.
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fought to establish them. On the other side, these Muslims were
also being realistic and realized that the caliphate system or the
Islamic state would be easy to implement in Indonesia due to
unfavorable situations and conditions.

This perspective was shown by Syarifuddin Maspeke, an
activist of a Tadzkir Body in Gorontalo. Ubed Abdillah Syarif, in
his report, stated that Maspeke agreed that the Muslims must be
tolerant towards the non-Muslims. He agreed that the Muslims
must fight to establish Islamic sharia, “qishas”, and “jihad” although
he did not deny that these ideas would be difficult to implement
in Indonesia.®* Therefore, as stated by one of the sources from
Mataram city in NTB, there was no other option but to accept
Pancasila and democracy although it was accompanied with the
hope that the values of Islam could still live in the society.®

The ambivalence shown by most Muslims in regard to the
relationship between Islam and politics should prompt the
mosques to take an active part in improving their literacy on
the issue. The study done by CSRC UIN Jakarta (2018), however,
showed that the mosque management did not see the urgency of
this matter although it was something that they had the ability to
do. It seemed like they were not taught that the mosques were a
civil institution whose function was to inhibit civic values among
their congregation.?® They thought that this was the responsibility
of the government, the member of the House of Parliament,
the lawmakers, and major Islamic organizations to convey this
message in public domains outside the mosques. When they
discussed politics, they had the obligation to convey the Islamic
morals in politic leadership. They were obligated to advise their
congregation on how to respond to the politics by reminding
them to act fairly, to put their trust in Allah, to be responsible
and honest, to fulfil their promise, to maintain unity, to respect

84 Ubed Abdilah Syarif, Laporan Riset Needs Assessment Literasi Keagamaan Takmir
Masjid, Imam dan Khatib di Kota Manado, (Jakarta: CSRC UIN Jakarta, PPIM UIN Jakarta,
Convey Indonesia, dan UNDP, August 2018).

85 Abdul Wahid, Laporan Riset Needs Assessment Literasi Keagamaan Takmir Masjid,
Imam dan Khatib di Kota Mataram, (Jakarta: CSRC UIN Jakarta, PPIM UIN Jakarta,
Convey Indonesia, dan UNDP, August 2018).

86 Hendro Prasetyo, Ali Munhanif, dkk. Islam Dan Civil Society: Pandangan Muslim
Indonesia (Jakarta: PT Gramedia Pustaka Utama dan PPIM-IAIN Jakarta, 2002); Editor
Kultur, “Civil Islam and the Challenge of Multicultural Society: Interview with Robert W.
Hefner,” Kulturthe Indonesian Juournal for Muslim Cultures, 1, 1 (2000), pp83-90.
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each other and so on.*” In this context, the presence of a radical
ideology propaganda or the presence of a preacher campaigning
for a certain political position can be seen as a form of subversive
against the commonly understood function of the mosque.

Diversity Literacy and the Influences of Social Context

So far, there have been no data at the national level that allow
a generalization of the literacy on religious diversity both internal
and outside Islam at the mosques in Indonesia. However, initial
data from the research done in 7 cities by CSRC UIN Jakarta
(2018) revealed that from around 100 mosque’s stakeholders
(imam, khatib, takmir, congregation) interviewed, most seemed
to show that they were aware of the religious diversity reality
in both internal and outside Islam in Indonesia. Generally, aside
from understanding the reality, they also made efforts to promote
respect towards differences among Islamic groups especially
differences in rituals among Islamic mass organizations such as
Muhammadiyah and NU.#8

They also showed that they did not want to emphasize on
differences among Islamic group as long as they were still within
the corridor of Ahlussunnah wal-Jama’ah. In Tasikmalaya city, for
example, the congregation were used to play with an imam and to
follow his ritual without questioning the mazhab of the imam. The
same was done in Manado, Garut and Mataram. It was common to
see 23-rakaat or 11-rakaat tarawih salah performed in the same
mosque.® Tensions, however, could still be felt when members of
Muhammadiyah and NU were at a disagreement in al-Muttaqgin
Mosque in Tasikmalaya city although it could be settled thanks
to the involvement of the prominent figures from both mass
organizations.”
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The stakeholders of mosques in Ambon understood the
importance of tolerance and unity and preached this in their
sermons. They understood that they needed to discuss religious
literacy and to adjust the themes of their sermons with important
events happening in the community. The purpose was perhaps
so that the religious texts could be understood easily through
social contexts.”’ For example, the theme of peace afsyus-salam
wa shilularham (Spread Peace and Maintain Brotherhood) - a
theme that all takmir or khatib understood - was introduced in
a Eid Fitr Get-Together in mosques where the concept of respect
towards differences and diversity was explained by referring to
the Quranic verses interpreted contextually as shown by one of
the administrator in Unpatti Mosque in Ambon below:

... We are “kuntum khaira ummah ukhrijat linnasi”.
Khairu ummah or the best of followers is like the
Javanese philosophy “Ing Ngarso Sung Tulodho, Ing
Madyo Mangun Karso, Tut Wuri Handayani.” From
something good we hope more good people will
come out of it to those who are not. With this hope,
insyallah we will all be good. But with khaira ummabh,
we position ourselves as good people and force
other people to follow us, then it is impossible. The
meaning of “lakum dinukumwaliyadin” is very clear;
“Your religion is for you and my religion is for me”.??

The respect towards differences with other religions and
within [slam is closely linked to the social context surrounding the
mosque’s stakeholders. The enthusiasm of mosque administrators
and the khatib in Ambon in spreading the message of tolerance
and unity takes root from the conflict happening throughout
1999-2001 that tore the communities apart. The Muslims and
the Christians in Ambon learned in a hard way not to repeat this
conflict and promote peace among them. One way to do this was
by promoting the values of peace and harmony in their religious
narration.”

91 Au, Literacy Instruction in Multicultural Setting. p9.
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Indonesia, dan UNDP, August 2018).
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The social context may also explain why the stakeholders
in Manado’s mosques emphasize tolerance with the Christian
community in one side and among the Muslims in another.
According to Syarif, as a minority among the Christian majority,
the Muslims must behave well and maintain the reputation as
a tolerant city. The Muslims supported the local government’s
policy through the Ministry of Religious Affairs to monitor Friday’s
sermonsespecially thosewhichdiscussedtherelationshipbetween
the Muslims and the Christians. They also needed to tolerate
differences within the Muslim community since as a minority they
needed to unite to protect their socio-political interests and gave
out a positive image to the Christian community of their unity.”*
This, however, caused suspicion among the Muslim community
that mightlead to division as it showed hasty decision and the lack
of commitment to discuss a new kind of religious phenomenon.”

One example is how the mosque activists in Ambon dealt with
the issue of “Indonesian Islam” who based their arguments on
questionable information taken randomly from social media. A
famously known activist was even affected by this questionable
information and chose not to address the issue academically
when in fact, the issue of “Indonesian Islam” may become a trigger
to discuss religious literacy especially to see the relationship
between the universal doctrines of Islam and their application
in the context of changing time and space. This discussion never
took place since the emphasis on harmony had dampened the
academic interest and critical thinking to increase the religious
knowledge.?®

Although the stakeholders of the mosques realized the
importance of tolerance towards the non-Muslims, they failed
to link this realization with the importance of increasing their
knowledge onreligionsand other beliefs. In Garutand Tasikmalaya
city, for example, the stakeholders did not see the importance of

94 Ubed Abdillah Syarif, Laporan Riset Needs Assessment Literasi Keagamaan Takmir
Masjid, Imam Dan Khatib Di Kota Manado. (Jakarta: CSRC UIN Jakarta, PPIM UIN
Jakarta, Convey Indonesia, and UNDP, August 2018).
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interacting with the followers of other religions. They themselves
lived in Muslim-majority areas and did not see the urgency to
conduct an inter-religion dialog. Their attitude was solely based
on the guidance given by the Islamic texts on how to act towards
the non-Muslims socially. In terms of agidah and belief, however,
they adhered to the principle of Lakum Dinukum Waliyadin which
affected their understanding on non-Muslim related matters. One
example of this was the Christmas greeting which most believed
to be forbidden (haram).*”

In Garut, students from a Christian school once visited the
Garut Grand Mosque to expand the students’ knowledge on
mosques. The Takmir of the Garut Grand Mosque received the
students well outside the mosque but did not allow the students
to enter claiming that he had to maintain the purity of the holy
mosque. This alarming attitude shows the importance of religious
literacy among the people.”® Historically, the passive relationship
between the Muslims and the Christians has a deep root in
Indonesia. According to Ismatu Ropi, the conflicts and the tension
between the Muslims and the Christians in Indonesia peaked
from the 16™ Century to the beginning of the 20™ Century due to
the feeling of safety that the followers of each religion claimed to
need and economic and political factors. A study conducted by
Ismatu Ropi found that the Muslims’ literature on Christianity
was mostly based on the literature written by Muslim writers, but
not many read those written by Christian writers. Also, they were
influenced by Christianity literature and discourse among classic
and modern Muslim writers.”

The stakeholders of the mosque tend to limit religious
discussions and interactions. They strongly believed that
interactions with non-Muslim only apply to social and non-
religious matters. They had a positive attitude towards matters
related to mu’amalah outside aqidah and worship. In a few
cases, this positive attitude has turned into something helpful.
One example of this is the attitude of the mosque administrators

97 Mohamad Nabil, “Laporan Riset Needs Assessment Literasi Keagamaan Takmir Masjid,
Imam dan Khatib di Kabupaten Garut dan Kota Tasikmalaya.” (Jakarta: CSRC UIN
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in Sunda Kelapa Mosque, Central Jakarta and Raya Mosque in
Bintaro, South Jakarta. Both mosques are actually located next to
a church. When the church is not able to accommodate parking for
its congregation, these mosques allow their parking space to be
used for that purpose and vice versa.!?

Mosques and the Preservation of Sunni Orthodox.

If people among the Sunni mazhab are able to show respect
towards each other, the same attitude is not extended towards
other sects such as Jamaat Ahmadiyah Indonesia (JAI), Syi'ah,
and other minority Islamic groups. Mosques are really used as a
fortress that protects the millennium-old Sunni orthodox sect that
began since the death of Abu Hasan al-As’yari (10% C).

The survey conducted on the mosques’ takmirs in Jakarta
(2010) shows a strong resistance towards the Ahmadiyah sect.
From all respondents, only 2% believed that the Indonesians
needed to be more tolerant towards this sect while 57% stated
that the sect needed to be banned. The rest of the 42% thought
that the members of the sect needed to be guided back to the right
path.1%

How good are the takmirs’ access to literature on Ahmadiyah
and Syi’ah? The takmirs in Tasikmalaya and Garut generally did
nothave access to literature on these sects outside the information
given by the local Ulama Council. The takmirs themselves had
little or no prior knowledge on the background, history and
existence of these sects. They blindly believed that these sects and
their followers were heretics merely based on the fatwa given by
the local Ulama Council in their regions.'? The central MUI itself
had branded Ahmadiyah Qadiyan heretics in 1980. After 2000, a
few Islamic groups were seen voicing anti-Ahmadiyah campaigns

100 Fahmi Syahirul Alim, Laporan Riset Needs Assessment Literasi Keagamaan Takmir
Masjid, Imam dan Khatib di DKI Jakarta (Jakarta: CSRC UIN Jakarta, PPIM UIN Jakarta,
Convey Indonesia, and UNDP, August 2018).

101 Al-Makassary dan Ahmad Gaus AF, Benih-Benih Islam Radikal di Masjid: Studi Kasus
Jakarta dan Solo. (Jakarta: CSRC UIN Jakarta, 2010), p96.

102 Mohamad Nabil, Laporan Riset Needs Assessment Literasi Keagamaan Takmir Masjid,
Imam dan Khatib di Kabupaten Garut dan Kota Tasikmalaya. (Jakarta: CSRC UIN Jakarta,
PPIM UIN Jakarta, Convey Indonesia, and UNDP, August 2018).
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especially in Ahmadiyah pocket areas. In 2002, in Kuningan,
a small town in West Java, people wanted the civic rights of
members of Ahmadiyah sect to be limited.'®® When the campaign
attracted a lot of attention, in 2005 the central Ulama Council
reiterated the heretic fatwa on this sect!® and the news of this
fatwa quickly spread in various mass media. The CSRC survey in
2011 shows that 65% of all communities were familiar with this
fatwa and therefore, it can be said this fatwa formed a negative
public perception on Ahmadiyah. This fatwa also strengthened
the rejection and reluctance to understand this sect objectively.'%®

The Muslims in Mataram and Aceh also rejected Ahmadiyah and
Syi'ah sects since they believed that these sects violated the correct
Islamic creeds!® albeit this perception was solely based on their
minimum knowledge on these sects. One of the reasons why this
perception was allowed to be formed was because the moment the
stakeholders of the mosques learned about this information from the
media, they quickly built a prejudice surrounding these two sects and
they never made any attempt to discuss this issue with Ahmadiyah
followers in Mataram. However, even though the Muslims in these
areas rejected the two sects, they did not hold anything against the
followers and did not use the mosques to provoke hatred towards
these sects.!%” Rejection towards Ahmadiyah and Syi’ah also occurred
in Manado and Ambon. The takmirs, khatibs and imams there
generally believed that the Muslims must remind the followers of
Ahmadiyah and Syi’ah to return to the right path. Some even did
not see these sects as an issue as long as they did not spread their

teachings and recruited the mosque’s congregation.!®
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If the khatib, imam, and takmir know and understand the
differences among different mazhabs, between Muhammadiyah
and NU, or about Syiah, the millennial congregation or the
younger Muslim generation is not. They only know very basic
knowledge of Islam such as the number of rakaat for Tarawih
salah and determination of Ramadan and Syawal months. As a
result, some believed that Ahmadiyah and Muhammadiyah were
the same while some others could not explain what Ahlus Sunnah
wal Jamaah was.'® This lack of knowledge on the differences
among Islamic groups can actually bring about a positive impact,
which is the strengthening of social cohesion among the Muslims,
and a negative impact since it also prevents the millennial to learn
about other religions as a socio-religious phenomenon without
having the need to convert to another religion. Borrowing Moore’s
term, devout followers of religions only understand religions as
something spiritual, but not as a social phenomenon. In other
words, they only do a religious study, but not a study about
religions. Whyaren'treligious peopleinterested in expanding their
understanding on religious literacy in the broad sense? According
to Moore, the religious sectarianism has this perception: people
who learn about religion or belief outside their own are thought
to be on the verge of converting even when in reality, they don’t
necessarily want to.!1°

E. CONCLUSION

Mosques have played a vital role in the formation, development
and establishment of religious literacy in the Muslim community
since the time of the Prophet Muhammad until today. However,
the quality of the Muslims’ religious literacy in terms of Figh al-
din and Figh al-tadayyun is very much influenced by the socio-
historic factors and the dynamic of the actors in presenting and
implementing Islam in their own era. Prophet Muhammad took
great attention in religious literacy seen from the provision of a
special room in Nabawi Mosque for taffaquh fi al-din activities.
The Prophet improved religious literacy among the Muslims at
that time not only by doing it verbally in the form of sermons
and advices, but also through his behaviors and wisdoms. The

109 Ibid.
110 Moore, Overcoming Religious Illiteracy: A Cultural Studies Approach.
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“Charter of Madinah” is a concrete example of how al-tadayyun
was practiced in relation to peace and tolerance among religions.

After the death of the Prophet, mosques have consistently
continued their role as the only religious institution for religious
literacy education. The Companions of the Prophet also played an
important role in establishing a strong foundation for religious
literacy built by the Prophet. Abubakar Shiddiq and Umar bin
Khattab had performed an ijtihad when they complied the verses
in the Qur'an even though there was no direct order from the
Prophet. In this case, al-tadayyun involved an ability and courage
to perform an ijtihad by interpreting the general principles of
Islamic teaching for the benefit of mankind in the future.

After the political expansion of Islamic kingdom and the
Muslim community needed to interact with the Greek, Roman
and Persian culture and tradition, the religious literacy in Islam
quickly grew into a systematic religious discourse and pluralism
fueled with discussions and debates especially in theology and
laws. The establishment of mutakallimun, fuqaha, hadith experts,
and tafsir experts at this era reflected the quality of good Figh al-
din and al-tadayyun. Creativity in using abundant resources from
other traditions to solve various legal, theological, and mysticism
issues became the main characteristic of religious literacy in the
8™ until 11* Century. Mosques were the medium for religious
studies and the tests of theological and legal arguments, as well
as language which was often considered to be an instrument to
discuss religious discourses logically.

However, this period of creativity gradually deteriorated and
was replaced with a taqlid tradition towards the opinions of the
previous ulamas. Since the 12% Century, there was almost no
creative and independent thinker among the figh and theology
experts. This era, along with the subsequent eras, religious literacy
was full of sectarianist theology discourses and followed with
the institution of Sunni orthodox. Mosques as a religious literacy
education institution progressed after the establishment of kuttab
and jami’ah, the foundation of universities in the Islamic world
although their function in Figh al-tadayyun was not as dominant
as they were once. Mosques had become a religious institution
whose main function was to establish the Sunni orthodox
teaching. Ever since the establishment of Madrasah in the 11%
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Century, the Sunni orthodox institution, with its sectarianist and
jumud characteristic, had become unshakeable until the modern
time. One positive influence that came of from this era was the
fact that this sect was able to unite the Muslims and prevent their
division into different religious sects while at the same time, it
weakened Muslims’ intellectual ability to appreciate differences
and plurality.

Religious literacy in Indonesian mosques today mostly reflects
the continuation of the Sunni orthodox tradition. Almost all
mosque’s stakeholders have shown a negative perception towards
sects that are considered heterodox, especially Ahmadiyah
and Syiah, and a passive attitude towards building cross-faith
dialogues with other religions. Attempts to improve religious
literacy education among the youth through the establishment
of after-school madrasahs in mosques also help to establish the
normative characteristic of religious literacy by emphasizing
more on Figh al-din and less on Figh al-tadayyun.
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