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N1COKAPTEIN

THE BERDIRIMAWLID ISSUE
AMONGINDONESIAN MUSLIMS IN
THE PERIOD FROM CIRCA 1875 TO 1930

1. Introduction

The end of the 19th century saw a Muslim awakening in the Middle East.
This was the result of a combination of both external and internal factors,
and in the religious domain became manifest in the Salafiyya reformist
movement (see for a good introduction E.I.(2) iv: 141-171, esp. 142-156).
The most prominent characteristic of this movement was the reaffirmation,
in the light of modern requirements, of original Islam as it had been
practised by the pious ancestors {al-salaf al-salih). This original Islam was
regarded as genuine and suilable for coping with the challenges of modern
life. From this basic idea sprang a number of specific new developments,
such as the rejection of the so-callcd taqlld, or servile acceptance of the
traditional authorities of the four schools of Law (madhhabs) and their
canonical interpretations. Instcad of this taqlld, the necessity of independent
reasoning on the basis of only the Qur'an and Hadith (ijtihad) was affirmed.
Another major characteristic of this reformist movement was the rejection of
many later Islamic beliefs and practices which had not been observed by the
salqf al-$alih and were, therefore, to be eradicated.

Among the numerous scholars who reformulated Islamic doctrine on the
basis of these new views were Muhammad cAbduh (1849-1905) and his
pupil Rashid Rida (1865-1935), the latter in his capacity as editor of the
famous reformist journal Al-Mandr. This journal appeared in Cairo between
1898 and 1940 (£./.(2) vi:360-361) and was one of the most prominent
mouthpieces of the reformist movement throughout the Muslim world,
including Indonesia (Schricke 1919-1921:289, 305; Bluhm 1983).
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Of course, Indonesian Muslims also came under the influence of these
new modernist ideas, which starled to spread into the Indonesian Archipelago
from the first decade of the 20th century. Some of the earliest persons
responsible for this were: Shaykh Tahir Jalaluddin (1869-1957); Shaykh
Muhammad Djamil Djambek (1860-1947); Haji Abdul Karim Amrullah,
alias Haji Rasoel (1879-1945); and Haji Abdullah Ahmad (1878-1933) (on
these, see Noer 1973:33-39). Shortly after the introduction of the new ideas
in Indonesia, two camps formed. The first rejected the modernist ideas and
continued to embrace Islam as it had developed in the course of Indonesian
history. These traditionalist Muslims came to be known as the Kaum Tua,
or 'Old Generation'. In the second camp were the Muslims who were
influenced by these new ideas; they were called the Kaum Muda, or 'Young
Generation'.

Most studies dealing with the modernist movement in Indonesia
emphasize its contribution to educational and social change and its
importance for the nascent nationalist movement (e.g., [Tawfiq] Abdullah
1971; Noer 1973; Alfian 1989), but tend to pay less attention to the many
controversies in the purely religious sphere which resulted from the new
reformist ideas.1 The present article examines one of these controversies,
namely the debate about berdiri mawlid, or the issue of whether or not one
should 'stand up' (Arabic qiyüm; Malay berdiri) during the ceremonial
reading of a pious biography of the Prophet Muhammad, called mawlid (pi.
mawalid), at the point where the passage about his birth is recited.2

Although this phenomenon has received some scholarly attention before,
notably from the Dutch scholars B.J.O. Schrieke (1890-1945) and G.F.
Pijper (1893-1988), it has never been the subject of a separate study. A
study of the different opinions of the Kaum Muda and the Kaum Tua on
berdiri mawlid will provide a clear illustration of the different intellectual
orientations of these groups.

2. The principal mawlid texts in Indonesia and their use

It is a widesprcad devotional practice throughout the Muslim world to recite
pious literary works on the life of the Prophet Muhammad. These texts are
usually recited in Arabic, even in regions where Arabic is not the native
language. The contents of these works have developed far beyond what is
known from the oldest biographies of the Prophet, but still include
important elements of the biography of Muhammad, for instance the
passages about his birth; episodes from his early childhood; his marriage to

1 According to Hamka 1958:79-82, there were at least 16 of this kind of
controversies.
2 Other, often magico-ritual, practices in connection with the reciting of mawlid
texts are not dealt with in this paper. See for an interesting example of these
(the so-called kaboelan rice) Moestapa 1946:175, 177.
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Khadija; the first revelation; his nocturnal journey (micra~j); and so on.
Because the Prophet's birth (Arabic mawlid) and the events which took place
around it play an important part in this kind of writing, such texts are
termed mawlid (s., mawalid pi.). The slightly abridged English translation
of the Swahili version of al-Barzanji's mawlid (prose version) in Knappert
(1971:48-60) gives a good idea of the contents of a mawlid text.

Mawlid texts are used on various occasions. Restricting ourselves to
Indonesia for a few recent examples, the mawlid is recited in the first place
at the celebration of the birthday of the Prophet Muhammad (Hamonic
1985:184; Mansurnoor 1990:188). This is not, however, the only occasion
on which the mawlid is read. This is also done at, for instance, the
commemoration of the Prophet's nocturnal journey (Mansurnoor 1990:188)
and the anniversary of a dcath (Personal observation in Yogyakarta, summer
1990). Examples from earlier periods are again the celebration of the
birthday of the Prophet Muhammad (Van Dapperen 1933); the
commemoration of the Prophet's nocturnal journey (Pijper 1934:135-136);
the recitation at the ceremonial shaving of the first hair of a newborn baby
(Snouck Hurgronje 1924:136); the ceremonial gathering at a circumcision
(Snouck Hurgronje 1924:210, 214); and wedding ceremonies (Snouck
Hurgronje 1924:233). Apart from these special occasions, mawlid texts are
also recited at arbitrarily chosen moments, for example, every Tuesday
evening, or whenever one likes to lend a religious character to a certain
event. These examples make it clear that we are dealing here with a
phenomenon which was, and still is, essential to Indonesian Muslim
religious observance.

Collections of these mawlid are very common and can be purchased
everywhere. To give an idea of the nature of the most common of these
texts in Indonesia, I will describe the contents of a collection of such texts,
entitled Majmücat al-mawalid wa-adciya ('Collection of mawlid texts and
prayers'), which was printed and published in Bandung. Apart from prayers
and other devotional texts, this book contains, firstly, the mawlid text
Mawlid sharaf al-dnam, 'The Birih of the Best of Mankind' (= the Prophet
Muhammad) (pp. 2-71), which includes the famous song of praise to
Muhammad beginning with 'O, Prophet, pcace be upon thee (...). The full
moon rose over us (ashraqa al-badru calayna) (...)' (pp. 36-39).3 AHhough
this is a very well-known text, its author is unknown. The second mawlid
text in this collection is Mawlid al-Barzanjï nathran (= the prose version of
al-Barzanji's mawlid) (pp. 72-109), which, like the third one, Mawlid al-
Barzanjï nazman (= the mawlid of al-Barzanji in verse) (pp. 110-147), was
written by the Shaficite mufti of Medina, Jacfar al-Barzanji (1101/1690-

3 This song of praise is also included in recitations of the poetry version of al-
Barzanjï's mawlid (MajmUcat al-mawdlid: 119-122). The name of the lines cited
is sometimes abreviated as asrakal, which became a common name for the whole
of the mawlid (see, e.g., Snouck Hurgronje 1924:136).
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1177/1764, see al-Muradi 1301/1883:11,9). The fourth mawlid text in the
Bandung edition is the Mawlid by al-Dlba°l (pp. 205-218). Although this
text is very common, even outside Indonesia, I have not been able to
identify this author.4 The fifth and final mawlid text included in the Bandung
edition (pp. 219-227) is that by al-cAzb, who lived in Medina at the end of
the 19th century {GAL S 11:815).

Apart from these famous mawlid texts, less famous ones are also on sale
(Van Bruinessen 1990:260). Nowadays there are several translations of
mawlid texts in modern Indonesian (Van Bruinessen 1987:48 n.14) and
various regional Indonesian languages, such as Javanese (Van Bruinessen
1987:48 n.14) and Buginese (Rampé-rampé). Sometimes the booklets in
which they are published only contain these translations, but sometimes
they also include the Arabic original, printed either separately or
interlineally with the translation. The availability of a great variety and
quantity of these mawlid, besides their intensive use, clearly testifies to their
importance in Indonesian Islam.

Finally I would like, in connection with the main subject of this paper -
the issue of whether or not to stand up during the ceremonial recitation of
mawlid at the point where the birth of the Prophet is mentioned - to point
to an interesting detail in a number of mawlid texts. Al-Barzanjl's prose
version, for instance, contains a passage reading:

'The imams and the transmitters had approved the [practice of] standing
up at the menlion of his noble birth (al-qiyam cinda dhikr mawlidihi al-
sharlf), and may whosoever pays respect to him - may God bless him
and grant him salvation5 - be rewarded' {Majmifal al-mawdlid:19).

A similar remark is found in the poetry version of al-Barzanjl, which reads:

'And the scholars, sincere and pious men, were accustomed to rise to
their feet {qiyaman cald~ al-aqdam), concentrating fully on the
personification (tashlchïs) of the essence of the "Chosen" (Arabic al-
musfafa, i.e., the Prophet Muhammad), who is present in whatever place
he is mentioned in, or is even immanent' {Majmifat al-mawalid:\22>; see
also 222 for a similar remark by al-cAzb).

From these passages in defence of the practice of standing up it can be
gathered that this custom had not always gone uncontested. Although it

4 The spelling of the author's name is different in different sources. Possibly the
correct name is Ibn al-Daybac. This Ibn al-Daybac was born in Zabid (South
Arabia) in 866/1461 and died there in 944/1537, cf. £.7.(2), s.v. According to
GAL S 11:548, no. 8, he was the author of a mawlid text.
5 Arabic salld Alldhu calayhi wa-sallama (in modern Indonesian abbreviated as
SAW). This is the usual invocation accompanying references to the Prophet
Muhammad.
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would be interesting to go into the background and history of the debates on
this custom, in the present context we will restrict ourselves to the issue of
qiydmlberdiri in the Indonesian setting.

3. Berdiri mawlid among Indonesian Muslims before the rise
of reformism

It is not known when Indonesian culamd' started reflecting on the question
of berdiri mawlid. However, a number of sources originating from the Jawah
colony in Mecca show that Indonesian Muslims were already paying
particular attention to this issue and other matters in connection with the
mawlid recitation before the rise of reformist thinking.

It is well known that Mecca harboured a large Jawah colony, which
consisted not only of Javanese, as the name suggests, but also of all other
kinds of people from Southeast Asia who had come to the Holy City for
devoüonal purposes or religious study. C. Snouck Hurgronje, who knew
Mecca from personal observation and made a description of the Jawah
colony there in the latter part of the 19th century which has since become
famous, characterized this colony as 'the heart of the religious life of the
East-Indian Archipelago' (Snouck Hurgronje 1931:215-292; quotation on p.
291).

One of the most popular teachers among the Jawah students in Mecca
was the famous Nawawi Banten, who originally came from West Java. He
left Java to settle in Mecca when he was about 15 years old. Although he
spent the rest of his life, until his death in 1897, almost entirely in Mecca,
he was very influential in Indonesia through his students and his writings
(Snouck Hurgronje 1931:268-272, 278; Chaidar 1978:5-9). Among his
works are two books in Arabic dealing with the two mawlid texts of al-
Barzanjl just mentioned - which again underlines the importance of these
texts for Indonesian Muslims. The first of these books is entitled Targhlb
al-mushldqln li-baydn manfümdt Zayn al-cAbidln and comments upon the
correct reading, the grammar and the meaning of the poetical version of al-
Barzanjï's mawlid. This work was first published in Cairo in 1875. It is
certain that the book was also known in Indonesia because it can be
established that it was circulating in West Java during the 1930s (Van
Dapperen 1933:162).6 When he reaches the passage on qiydm, Nawawi
explains that this custom was regardcd as lawful, basing this thesis on a
quotation from the work Al-durr al-thamlnfl mawlid sayyid al-awwalln wa-
l-akhinn by a certain al-Samanhüdl (d. 1199/1785, see GAL S 11:479), who
considered it a good innovation (bidca hasand) (Nawawi 1292/1875:18-19).7

6 I discovered the booklet to be still on sale in Jakarta in November 1992
(Nawawi s.a.).
7 A bidca is a religious innovation in the sense that it is something which did
not exist in early Islam.
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Nawawi's second mawlid book, which was completed in 1293/1875, is
entitled Madarij al-sucad Ha iktisa al-burüd. It was also published in Cairo,
in 1296/1878, and is a commentary on the prose version of al-Barzanjl. This
work went through at least three reprints (GAL S 11:813). It was also in
circulation in Indonesia at the beginning of this century (Pijper 1977:95)
and is still available on the Indonesian book market today.8 As might be
expected, here, too, Nawawi expresses his approval of the practice of qiydm,
which he considers recommendable (mustahabb) as it is menüoned in the
poetry of the Iraqi poet Yahya al-$arsan (d. 656/1258, see on him GAL G
1:250; S 1:443). For the sake of completeness Nawawi also mentions the
Egyptian scholar al-Shabramalisl (997/1589-1087/1677, see on him GAL G
11:322; S 11:443), who regardcd qiyam as an innovaüon without any legal
basis. He further gives a relatively lengthy description of the merits of
celebrating the birthday of the Prophet, in which the merits of reciting a
mawlid poem are also menüoned (Nawawi 1296/1878:18-19).

Another source which represents the Indonesian views on qiyam on the
eve of the arrival of reformism in the Archipelago likewise originated in
Mecca, where a lithograph edition of a collection of questions and answers
on religious topics (fatwa), entitled Muhimmdt al-nafd'isfl bayan as'Hat al-
hddith, appeared in 1310/1892. It is obvious that the book was meant for
the Jawah9, because the questions in Arabic are each followed by a Malay
translation (in Arabic script). The answers are likewise in Arabic, followed
by a Malay translalion. Contrary to normal Arabic usage, the script has
been fully vocalized, which again indicates that the book was meant for non-
Arabs, in this case Jawah. The translator was a certain cAbd al-Salam ibn
Idns al-Ashl (= the Acehnese), who completed the translation on 25 Safar
1305 ( = 1 2 November 1887) in the Qushashiyya quarter of Mecca
(Muhimmat al-nafd' is:\04). The people who asked for the fatwa in question
remain anonymous, whereas the name of the person giving the fatwa, the
so-called mufii, is menüoned in all cases. Mostly this is the Shaficite mufti
Ahmad ibn Zaym Dahlan, who dominated religious life in Mecca from
about 1870 until his death in 1886 (Snouck Hurgronje 1923:65-122;
1931:220, 237-238). This collection contains fatwa on all kinds of subjects,
for instance inheritance law; marriage law; circumcision; the atütude towards
an infidel government; the Friday prayer; the question of whether one may
beat a drum to announce the time of the ritual prayer, 'as is the custom
among the Jawah people'; and many other things. In short, one can say that
this collection gives a good impression of the difficulties in religious

' The KITLV collection of Kitab Kuning includes two editions of it, which were
both pirated from the 1878 Cairo edition. They were published in Semarang by
Toha Putra and in Jeddah-Singapore by al-Haramayn (Van Bruinessen s.a.).
9 For as long as their command of Arabic was still insufficient, all 'Jawah' in
Mecca used Malay, even if this was not their mother tongue (Snouck Hurgronje
1931:215, 229, 264).
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matters encountered by Indonesian Muslims during the last three decades of
the 19th century.

The Muhimmdt al-nafd'is contains four fatwa relating to the mawlid
recitation, and thus gives us an insight into internal Muslim discussions on
this topic. The first fatwa deals with the quesüon of whether or not it is
permitted to beat a tambourine and to smoke a hookah during the mawlid
recitation and whether there is a difference between the person reciting and
the person listening. The final phrase of this question is very interesting and
runs, in translation: 'Give us the answer, because the Jawahfuqahd' strongly
disagree about this'. The answer by Ahmad Dahlan is that the use of the
tambourine is recommendable (Arabic mustahabb; Malay sunat), on
condition that it is not accompanied by anything which the Law {shariPa)
forbids. Smoking, however, is disgusling (Arabic and Malay qablh), because
it is contrary to good manners, both for the person reciting and for the
person listening (Muhimmat al-nafd'is:50-51).

The next fatwa concerns the precise moment during the mawlid recitation
at which one should rise (Arabic mahall al-qiydm; Malay had qiyam). Is it
when the verses ashraqa al-badru calaynd ('The full moon rose over us') up
to and including Rabbfa-rhamnd jamfan ('O, Lord, have mercy upon all of
us') are recited, or at some other moment? Once again it is noted that there
is disagreement about the precise point among the Jawah fuqahd'. The
answer again given by Ahmad Dahlan is that qiydm is recommendable at the
point where the birth of the Prophet is mentioned. It is sufficient that this is
implied in the text recited, even if it is not explicitly indicated (Muhimmdt
al-nafd'is:5%).

The third fatwa concerns the interjections by people attending mawlid
recitations, such as 'O, Muhammad' and 'O, my beloved'.10 According to
Ahmad Dahlan, the invocation of the Prophet using his name or agnomen
(Arabic and Malay kunya)n is forbidden. Instead, one should address him as
'O, Messenger' or 'O, Prophet', in view of the Qur'anic verse 'Make not the
calling of the Messenger among you as the calling of one another' (Sura
24:63). It is interesting to note that the Malay 'translation' of the question
is longer than the Arabic. The Malay rendering contains the added remark
that some of the people present at mawlid recitations stand upright (Malay
berdiri) from beginning to end, while others remain seated and stand up
collectively at a particular moment. Although an answer is sought on this
point, the fatwa remains silent about it {Muhimmdt al-nafd' is:(A).

The final fatwa deals with the problem of a number of persons reciting
the mawlid using all sorts of vocal tricks to entertain those present. Some

10 Snouck Hurgronje (1931:168) mentions similar interjections during the
recitation of the Qur'an, which he compares to hand-clapping.
" That is, the Arabic word Abü (= father of) or Umm (= mother of) followed by
the name of the son.
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forbid this practice, because it is a form of entertainment (Arabic lacb;
Malay wayang-wayang), which is not appropriate to the 'presence' of the
Prophet (Arabic la yal'iqu bi-hadraühï, the Malay rendering misses the point
here, reading: tiada patut dengan pihak nabi). A fierce debate had arisen
between those for and those against, and the question is which group is
right. In the same fatwa the question of smoking and chatting during mawlid
recitations is raised. Again the answer given by Aljmad Dahlan is that this
style of mawlid recitation, which comes close to sheer entertainment, is
forbidden. Smoking and chatting, which are in contravention of good
manners, should be avoided. Interjections, which tend to disturb people
praying or sleeping in the riba( or mosques, are also forbidden. In
conclusion he says:

'It is appropriate that everyone attending a mawlid recitation should be
humble, in keeping with his - may God bless him and grant him
salvation - presence (Arabic and Malay hadra) and greatness (Arabic
cuzma\ Malay kebesaran). Furthermore, [it is appropriate] that one should
reflect on and try to undcrstand what one hears about his character'
(Arabic akhlaq; Malay perangal).

In addition, the Malay 'translation' of this reply concludes with a pious
exhortation to both educatcd and uneducated Muslims {orang am dan orang
khas) to follow the example of the Prophet (menyerupai dengan dia), which
in fact is the actual purpose of reciting the mawlid (Muhimmat al-
nafa'is:16-l%).

Summarizing at this point the views on the berdiri mawlid issue current
before the arrival of reformist thinking in Indonesian Islam as they emerge
from the works of Nawawi Banten and the Muhimmat al-nafa'is, we may
formulate the following conclusions. Although the works of Nawawi
Banten contain some reflcctions on the permissibility of berdiri, these are
couched in terms wholly within the bounds of traditional Islamic
scholarship. From the Muhimmat al-nafa'is it appears that most problems
in connection with the mawlid concerned the character of the mawlid
recitation, which apparently was often too frivolous and profane. For this
reason Aljmad Dat)lan ordered that the mawlid be recited in a solemn and
devotional atmosphere. The only problem in connection with berdiri is the
question of when and for how long one should stand up. The permissibility
of berdiri and the presence of the Prophet, however, are taken for granted.
Hence berdiri mawlid did not constitute a problem at the end of the 19th
century.
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4. Al-Ma nar on the recitation of mawlid texts

Among the numerous topics which this Egyptian reformist journal
discussed were many issues relating to Islamic devotional practice. A
discussion about the recitation of mawlid texts, which occasionally surfaced
in the pages of Al-Mandr from 1899 onwards, is an interesting example.
Because this discussion will certainly have influenced Indonesian views on
the subject, I will go into it briefly here, giving particular attention to the
situation in Southeast Asia.

In Al-Mandr of 1 DhQ 1-Hijja 1323 / 26 January 1906 (Al-Mandr 1906,
8-23:910-911) an inhabitant of Johore, in the south of the Malay Peninsula,
reported on an Islamic scholar rejecting the recitation of al-Dabic because it
contained lies and fabrications (Arabic khurafdt)12 Besides, the ordinary
believers (Arabic al-cawdmm) were told that the 'Chosen' (the Prophet
Muhammad) was present in a spiritual form (Arabic ruhdniyyat al-mu$(afd),
either during the entire recitation or only during the part where those present
stood up (Arabic al-qiydm). This text was extremely popular, the
anonymous writer from Johore continued, and although many culamd' had
heard of it, they did not disapprove of it. He asked whether or not this was
right.

In reply to this question, Al-Mandr remarked that this text does contain
blatant lies, for example in stating that God first created the Light of Mu-
hammad (Arabic nar Muhammad), from which the rest of creation emanated.
As far as the spiritual presence of the Prophet was concerned, the writer
declared people who said that this was so to be liars and impostors. Finally
Al-Mandr asserted that as a Hadith scholar, al-Dablc was completely
obscure.

This article provoked a furious reaction from Singapore which was
published in Al-Mandr a few months later, on 1 Rablc al-awwal 1324 / 25
April 1906 (Al-Mandr 9-3:240). It said that some people feit extremely
offended and regarded Al-Mandr's opinion on the presence of the Prophet
during the recitation as conjectural and an insult to God and His Prophet. In
its reaction, Al-Mandr abided by its original opinion, however.

A somewhat belated reaction appeared in Al-Mandr of 28 Safar 1332 / 26
January 1914 (17-2:111). Here a certain Sayyid cAqll ibn cAbd Allah ibn
cAqil al-Habshl from Palembang asked Rashid Rida whether or not the
recitation of mawlid texts was a bidca. As an example of such a mawlid he
mentioned that by al-Dibaci, which the dignitaries regarded as the best,
because, in contrast to the other mawlid texts, the spirit of the Prophet
(Arabic rüh al-nabï) is present during its recitation. As might be expected,
Rashid Rida answered that all these stories were bidca and that they all

12 Al-Mandr 1317/1899, 2-19:289-291; 1323/1905, 8-5:193, and 1323/1906,
8-22:861-874 also severely criticize the unorthodox contents of various mawlid
texts.
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The Berdiri Mawlid Issue Among Indonesian Muslims 133

contained many fabricated facts, and consequently strongly discouraged the
reading of al-Diba°l.

With these publications in Al-Manar we have an example of an early and
authorative reformist opinion on the mawlid recitation. Because similar
views must have existed in the Jawah colony in Mecca (Hamka 1958:74;
Noer 1973:32), and because Al-Manar most probably was already circulating
in Minangkabau in this early period13, these ideas will certainly have
influenced the views on berdiri mawlid in this part of the Archipelago.

5. Views on berdiri mawlid in Minangkabau from about 1905
to 1919

At the end of the 19th century, the elementary religious education which
children in Minangkabau received from their seventh year onwards in the
surau (religious boarding-school in Sumatra) or langgar (small prayer house)
included - besides reading the Qur'an, learning how to perform the ritual
ablutions and the salat, simple dogmatics, and the like - recitation of the
mawlid of al-Barzanjl (Yunus 1983:35, 51). In this context it is interesting
to note that Abdul Karim Amrullah, who was to become one of the leading
Indonesian reformists, as a chiid of about 12 was popular with the people of
his kampong because he was good at reciting the Qur'an and al-Barzanjl
(Hamka 1958:45).

Because elementary education was not subject to the educational reforms
which took place at the beginning of the 20th century (Yunus 1983:54), we
may say that acquaintance with al-Barzanjl must have been ubiquitous in
Minangkabau in the period under discussion. As we have seen above, berdiri
mawlid was regarded as a normal custom by Indonesian Muslims until the
end of the 19th century. This situation changed at the beginning of the 20th
century, when opposition to this arose in Minangkabau for the first time.
Abdullah Ahmad, criticizing the practice of berdiri mawlid in a booklet dated
17 Dhü 1-Hijja 1337 / 10 September 1919, remarks that 'approximately 15
years ago' Shaykh Abdul Qadir Mandahifing had come to Minangkabau and
pointed out that a large number of culama asserted that berdiri mawlid was
not a 5M/ina14, but a bidca (Abdullah Ahmad 1919a:49). As his name
betrays, this shaykh originated from Mandailing, in South Tapanuli. He had
settled in Mecca, where he had studied with Ahmad Dablan and al-Bakfl (see
on the latter Snouck Hurgronje 1931:185, 188-189). In 1915 Shaykh Abdul
Qadir Mandahiling was counted among the six most prominent scholars of
the Jawah colony in Mecca (Anonymous 1915:539). Although the opinion
voiced by Shaykh Abdul Qadir was not in itself unknown, it is striking that

13 Al-Manar 1911, 14-9:669-674, contained a number of questions from the
reformer Abdullah Ahmad from Minangkabau.
14 Sunna (used nominally) denotes a good custom sanctioned by tradition. Used
adjectivally (Malay sunat), it means 'recommendable according to the Law'.
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Abdullah Ahmad cited it in the context of his own strong condemnation of
berdiri mawlid. This suggests that around 1905 Shaykh Abdul Qadir was the
first in Indonesia to show opposition to berdiri mawlid, which had recently
aroused interest in the Middle East and was being discussed in Mecca.

Probably his meeting with Shaykh Abdul Qadir around 1905, and
perhaps also the publication of the various fatwa in Al-Mandr just
mentioned, induced Abdullah Ahmad to ask for an opinion on berdiri mawlid
from the Minangkabau scholar Shaykh Tahir Jalaluddin (1869-1957), who
was living in Singapore, where in collaboration with some other people he
published the first reformist journal in Southeast Asia. This journal, Al-
Imam, in outward appearance resembled the Egyptian Al-Mandr, and was
published in Malay in Jawi script. It appeared from 1906 till 1908 (Roff
1967:56-67).

In the issue oi Al-Imam which appeared on 17 November 1906, both the
question asked by Haji Abdullah Ahmad, 'the agent (wakil) of Al-Imam in
Padang Panjang', as he was called, and the reply by Al-Imam were
published. The answer to Haji Abdullah Ahmad's question as to whether or
not the Law demandcd berdiri mawlid was that there were no authentic
traditions {hadith yang sahih) to justify this custom. Berdiri mawlid was not
practised in early Islam, but was only instituted later by some rulers from
Persia (raja-raja Ajam), and thereafter taken over by later culama'. In fact,
the Prophet himself had forbiddcn the idea of standing up for him, as is clear
from two of his sayings, which are thcn quoted in Arabic and folio wed by a
translation. They run: 'It is not permitted to stand up for me, but only for
God - He is most high', and 'Do not stand up like the Persians (Arabic al-
acjam) to show respect (Arabic yuca^imu; Malay membesarkan) for each
another' (Al-Imam 1906,1-5:150).15

This fatwa represents the first reformist posiüon on berdiri mawlid in
Southeast Asia, and sets the tone for the subsequent debate on the subject.
In this text the reformist way of thinking is clearly manifest, only the
Hadith being regarded as a valid justification for any practice, and thus also
that of berdiri mawlid. It furthermore shows that only customs sanctioned
by early Islam are considered acceptable, while later additions are rejected.

The next important phase in the debate on berdiri mawlid was a public
discussion (rapat) between Kaum Muda and Kaum Tua followers in Padang
Panjang in 1325 (= 1907). This meeting was most probably organized by
Haji Abdullah Ahmad, consequent upon the fatwa 'm Al-Imam. From the
little that is known about this meeting it can be inferred that the opponents
of berdiri mawlid, the rcformist-oriented Muslims (or 'malim-malim baru'),
defended their position by quoting the Prophetic tradition 'Do not stand up
for me', which, as we have just seen, also figured in the fatwa in Al-Imam
(ChatibAli 1337/1919a:xi).

15 I would like to thank Dr. Liaw Yock Fang, from the National University of
Singapore, for sending me a photocopy of this fatwa.
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The first text in which berdiri mawlid is discussed in more depth is
entitled Irshad al-cawamm pada menyatakan mawlüd al-nabl calayhi al-
salam, 'The proper guide for ordinary believers explaining the mawlid of the
Prophet - peace be upon him'. This text is a lengthy Malay poem, written
in Arabic script, by the famous reformer Abdul Karim Amrullah, who
completed it on 8 Dha 1-Hijja 1327 (= 21 December 1909) (Abdul Karim
1914:20). It deals with the correct way of performing the recitation of the
mawlid, and in this connection fulminates against all kinds of practices
which are in contradiction with what is 'proper behaviour (adab) vis-a-vis
the Prophet', for instance the use of tambourines (rebana) (p. 3) and the
protracted recitations which prevent people from performing the salat at the
right time (p. 6).

In this text, Abdul Karim Amrullah also discusses the practice of berdiri
mawlid at the point where the Prophet is welcomed in the course of the
recitation of the Sharaf al-anam and al-Barzanjl (pp. 9-11). He says that
according to some, this standing up is a good innovation (bidca hasana),
which can be classified as a good custom (sunat) honouring the Prophet, as
it is performed in imitaüon of the famous Shaficite scholar al-Subkl (d.
756/1355, see on him GAL G 11:87-88; S 11:102-104; al-Subkl 1964-
1976:X, 208). But according to Abdul Karim Amrullah this argument is
very weak. Others justify the standing up by stating that the Prophet always
enters a gathering where the mawlid is bcing rccitcd, so that one has to stand
up to honour him. According to Abdul Karim Amrullah, however, any
person who claims this prcsence of the Prophet is ignorant; he is a fdsiq and
not an cadil, as there is no evidence for this (Abdul Karim 1914:11).16The
famous Ibn Hajar al-Haytaml (909/1504 - 974/1567, see on him £7.(2)
iii:778-779), in his Fatawa hadïthiyya, also denounced the culama for
allowing ordinary people {prang awam) to believe that this practice was
sunna. It is not so, according to Abdul Karim Amrullah, because God has
not commanded it. It should moreover be regarded as a forbidden innovation
(bidca tertegah), as there is no proof {dalil) that it is a sunna.

The practical implication of these rcformist-inspired views on berdiri
mawlid was, of course, that Haji Abdul Karim Amrullah no longer stood up
during the recitation of the mawlid. Nonetheless, he did not go as far as Al-
Mandr, which, as we have seen, totally abandoned the mawlid. In the
biography of Haji Abdul Karim Amrullah (entitled 'My Falher') by his son,
the famous author Hamka, the author menüons that his father continued to
recite al-Barzanjl (Hamka 1958:70).

Besides Haji Abdul Karim Amrullah, another early reformer, Djamil
Djambek, engaged in a crusade against the overly profane character of the
gatherings at which the mawlid was recited. To rectify the situation, Djamil

16 Fdsiq and cadl are bolh legal terms. An cadl is someone with a good reputation
from the religious point of view, who is therefore able to act as witness; a fdsiq
is the opposite. See Juynboll 1930:318.
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Djambek started teaching a number of boys the correct way of reciting al-
Barzanji and the Sharaf al-dndm. These boys, in their turn, passed this
knowledge on in the kampong. As a result, mawlid recitations began to
assume a more solemn character (Van Ronkel 1916:19).

While the arguments about berdiri mawlid remained rather rudimentary in
Haji Abdul Karim Amrullah's Irshdd al-cawdmm because of the lapidary
style of this text, this scholar elaborated them in a later publication. This he
did for the following reasons.

In the reformist journal Al-Munir, published by Haji Abdullah Ahmad in
Padang from 1911-1916 (Noer 1973:39-40), an article had appeared on 15
Shawwal 1331 (= 17 September 1913) which stated that 'standing up during
the recitation of the passage about the birth of the Prophet - may God bless
him and grant him salvation - is a bidca which should not be observed'
(Abdul Karim 1331/1913: l).17 This article provoked a strong reaction from
a reader, who sent a letter in favour of berdiri mawlid to Al-Munir. This
letter represents, in fact, the first serious attempt by traditionalist circles to
challenge the modernist view on this practice. The letter was answered by
Haji Abdul Karim Amrullah on behalf of the editorial board of Al-Munir.
Because this reply was rather long, it was decided to publish it as a separate
brochure (satu risala yang sendiri). Entitled, in Arabic rhymed prose, ïqaz al-
niydmfl md btudica min amr al-qiyam ('The awakening of the sleeping;
dealing with the matter of standing up, which has been innovated'),
the brochure was written in Malay in Arabic script and was printed in
Padang. The title-page mentions that the actual writing was completed
in Padang Panjang on 18 Dhü 1-Hijja 1331 (= 19 October 1913). This
brochure certainly is the most interesting and the most complete document
in the debate on berdiri mawlid, and will therefore be discussed at length
here.

The first section, entitled 'A protest against Al-Munir from a reader in
Danau Bayur' (on the eastern shore of Lake Maninjau), contains the text of
the original letter sent to Al-Munir. The writer of this letter begins by
stating that berdiri mawlid is normal practice throughout the Muslim world,
including Mecca and Medina. The practice is approved by the culamd' of
Mecca, who have a lot of evidence (dalil) in support of it. Eight such pieces
of evidence are cited, so that everyone may decide for themselves who is
right, the culama of Mecca or the culama of Al-Munir. The letter ends by
stressing that there has not been any protest against the practice of berdiri in
Mecca and Medina over the past decades and challenging Al-Munir to refute
the evidence cited (pp. 1-4).

In his reaction, Haji Abdul Karim Amrullah begins by explaining his
methodological principles in a general section (pp. 4-8). He points out first

17 Although this issue of Al-Munir was not available to me, I consulted a
quotation from it in Abdul Karim 1331/1913:7 (berdiri ketika sampai bacaan
kepada nabi (sm) diperanakkan ini bidca yang tidak sepalutnya diperbuat).
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of all that he will determine whether the practice is in agreement with the
four sources of the Law, namely the Qur'an, the Hadith, ijmac (consensus
among the culamd~'), and qiyas (reasoning by analogy).18 To justify his
method, Haji Abdul Karim Amrullah adduces the Qur'anic verse saying 'If
you have a dispute on any matter, refer it to God and the Messenger' (Sura
4:59), as well as a Prophetic tradition to the same effect, thus underlining
the significance of the Qur'an and the exemplary life of the Prophet
Muhammad as laid down in the Hadith. He furthermore points out that the
words of the culama' should not be accepted unconditionally, but only if
they are based on strong arguments. Aftcr all, Ibn Hajar has said that, if in
doubt, one should select that which accords with clear tesümony. He
himself is not impressed by the fact that al-Sarsan, al-Subki and al-Barzanjl
approved of berdiri, for, as Ali has said, 'Do not heed who has said it, but
what he has said'. The eight arguments advanced in the letter do nothing to
undermine the view expressed in the Al-Munir article, namely that the
practice of berdiri should not be observed, as they do not prove that the
performance of berdiri is obligatory (wajib), or even recommended (sunat),
going by the principles just explained or by the statements of Muslim
scholars. Following this introduction, Haji Abdul Karim Amrullah repeats
all the arguments in favour of berdiri mawlid one after another,
simultaneously refuting them.

(i) The first argument was provided by the quotation from the prose
version of al-Barzanjl which has been given in translation above, stating
that the imams and the transmitters had approved the practice of standing up
(see section 2 above). According to the criüc this had been with the aim of
glorifying (membesarkan) the Prophet. This argument for is refuted by Haji
Abdul Karim Amrullah by stating that, while it is not known for certain
that the Prophet himself performed it, the quotation from al-Barzanjl does
not prove the obligatory character of the practice of berdiri. In view of the
Prophetic tradition that 'Whosoever performs anything which does not
contribute to our cause will be rejected', berdiri is not acceptable (pp. 8-9).

(ii) The second argument was also provided by a quotation from an old
Arabic text, namely the above-mcntioned verse by the Iraqi poet Yahya al-
Sarsart, in which he says that certain persons rose at the menlion of the
Prophet's birth (see sccüon 3 above). Haji Abdul Karim Amrullah asserts
that this second argument cannot be adduced as proof that berdiri is
recommendable (sunat), as al-Sarsan speaks of 'standing up in rows', which
differs from the current berdiri practice. One should therefore choose to
remain seated, in view of the following fiqh principle: 'If there is any doubt
about whether something is a bidca or is a sunna, refrain from doing it'.

18 It is important to note here that Haji Abdul Karim's interpretation of ijtnóF is
Talher different from that of his traditionalist contemporaries: he recognizes this
legal principle only insofar as it is based on the Qur'an and the Hadith (Schrieke
1919-1921:303-304).
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Moreover, there is another fiqh principle, from Ibn Humam (d. 861/1457,
on him see E.I.(2) iii:164), applicable in this case, namely the principle that
'If there is any doubt about whether something is obligatory or
recommendable, do that which is the better'. Hence, since it cannot be
established that berdiri is, in fact, obligatory, it is better to remain seated
(pp. 9-11).

(iii) The third argument was that this same line of poetry from al-Sarsarl
led the famous Muslim scholar Taqi al-Din al-Subki (see same section
above), as well as the qadïs and culamd' who were in his company, to stand
up. Al-Munir, although recognizing al-Subkl as a great mujtahid (a person
who makes use of ijtihad, independent reasoning, without blindly following
older authoriües), counters this with the observation that this is in itself
insufficient proof for the correctness of his bchaviour in this matter (pp. 11-
12).

(iv) The fourth argument was that the Prophet's Companions {sahabat-
sahabai) rose when the Qur'anic verse 'The commandment of God has come'
(Sura 16:1) was revealcd to him. Reasoning by analogy (qiyas), one should
accordingly also rise on hearing about the birth of the Prophet. In refutation
of this argument, Haji Abdul Karim Amrullah remarks that the Prophet and
his Companions had started up (melumpat) in fear when Sura 16 verse 1
was sent down, because they thought the Day of Judgement had come. Since
this is a completely different action from berdiri mawlid, which is done with
the aim of showing respect, qiyas cannot be applied here (pp. 12-15).

(v) In the fifth place, the anonymous defender of berdiri argued that the
practice of standing up just by itself is fitting (harus), but with the added
intention (niyya) to glorify the Prophet becomes sunna, for which as a
result one will be rewarded. Haji Abdul Karim Amrullah refutes this by
saying that, as one of the pracüces which have been added to the custom of
berdiri mawlid, this is irrelevant, since, as has already been demonstrated,
this custom itself is forbidden (pp. 15-18).

(vi) The sixth argument was that, if one stands up when a scholar comes
in, one should certainly do so when the Messenger of God enters. This
argument is refuted by stating that it presupposes that the Prophet actually
enters the room where a mawlid is being recited. This is a big lie (bohong
yang besar), however, and is impossible when seen in the light of reason
(aqt), as the Prophet did not have an immaterial body (bertubuh halus) but a
material body {bertubuh kasar), like all men. Besides, it is impossible for
the Prophet to be present in various places where mawlid texts are being
recited at one and the same time. Finally, the claim that the spirit (ruh) of
the Prophet enters the room where the gathering takes place cannot be
upheld, as there is no evidence for this in the Qur'an and the authentic
Hadith works (pp. 18-21).

In an interlude (pp. 21-30), Haji Abdul Karim Amrullah then addresses
himself to those readers who are completely ignorant of the problem under
discussion. The gist of this is that the Prophet himself did not want people
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to stand up out of respect for him, as is apparent, for instance, from his
saying 'Do not stand up for me, but for God'.

(vii) Haji Abdul Karim Amrullah then continues by addressing himself to
the seventh argument advanced by the letter writer, namely a quotation from
the tradiüon in which the Prophet said 'Stand up for your leader' (Arabic
qarnii li-sayyidikum) at the moment when Sacd ibn Macadh entered,
followed by the remark that, if the Prophet gave orders for this at the
entrance of one of his Companions, how tnuch more valid it is for the
Prophet himself, as the leader (panghulu) of all prophets. Haji Abdul Karim
Amrullah replies to this that the command to stand up, which is in fact
contained in the tradition quoted, does not refer to the performance of this act
for the Prophet, but for somebody else. For this reason, qiyds cannot be
applied in this case. Moreover, the interpretations of the Hadith in question
vary. According to some culamd', the order to rise for Sacd testifies that it is
sunna to stand up for a person of higher rank to show respect for him. The
correct interpretation, however, given by Ibn al-Hajj (d. 737/1336, see on
him E.I.(2) iii:779-780), is that the Prophet only ordered those present to
stand up for Sacd in order to help him dismount from his riding-donkey and
prevent him from falling because he was ill. This order thus was not given
with the aim of paying respect to Sacd. Furthermore, the claim that the
Prophet enters a room at the moment of the mention of his birth is a lie
(dusta) (pp. 30-35).

(viü) The final argument of the anonymous letter writer was that, just as
it is a sunna to celebrate the birthday of the Prophet by acquainting oneself
with his life story, glorifying him and honouring him, so berdiri, being
intended to glorify and honour the Prophet, is also a sunna. Haji Abdul
Karim Amrullah replies that in this argument once again qiyds is wrongly
applied. The celebration of the Prophet's mawlid (birthday) is justified by all
kinds of Prophetic traditions19, while this is not the case with berdiri.
Moreover, it is open to question whether berdiri should be classifïed as a
form of worship (ibadat) in the category of physical goals (Arabic al-maqa^id
al-badaniyyd). According to the theory of Islamic Law, this type of ibadat
may only be observed if it is supported by an authoritative text (nas). Such
a text has never yet been produced by the supporters of berdiri (pp. 35-43).

In the conclusion {khatimat) of his brochure, Haji Abdul Karim
Amrullah discusses Ibn Hajar al-Haytarm's fatwa on berdiri during the
recitation of mawlid stories from his Al-fatdwa al-hadlthiyya (Ibn Hajar
1329/1911: 59). After quoting the relevant Arabic passage and its Malay
translation, he points out that Ibn Hajar states here that many people stand
up when the passage concerning the birth of the Prophet in a mawlid poem

" Here the entire complex of the cAshüra' tradition is also referred to (Abdul
Karim 1331/1913:37). For this justification of the celebration of the Prophet's
mawlid see Kaptein 1993:63-64, 87.
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is recited. Although this is a bidfa which is not compulsory, people persist
in doing so to honour the Prophet. Ordinary people (Arabic al-cawamm;
Malay orang yang belum tahu) are excused for doing this, but religious
specialiste (Arabic and Malay al-khawass) are not. Haji Abdul Karim
Amrullah thereat states that ordinary people who are informed in this matter
should not blindly submit (bertaqlid buta) to the legal opinions and copy the
behaviour of people who are wrong, even if they are famous teachers (like
Ibn Hajar). 'Only the Prophets are endowed with infallibility' (Arabic inna
laysat al-cisma Ma li-l-anbiya'). The fact that many people observe the
custom of berdiri is not yet proof of its religious correctness (pp. 43-53).

The significance of this tract lies, of course, in Haji Abdul Karim
Amrullah's methodological approach to the problem. As has become clear,
he makes independent use of the primary sources of the Law (ijtihdd) and
does not blindly follow the scholars of the past (taqlld). Concerning this last
point it should be noted that he even went so far as to challenge the opinion
of Ibn Hajar al-Haytaml. As in traditionalist Indonesian Islam the authority
of this famous Shaficite scholar was uncontested (Snouck Hurgronje
1924:285-303), this must have really shocked his oponents. All in all, Haji
Abdul Karim Amrullah's ïqdi al-niyam can best be characterized as an
'exercise in ijtihdd'.

Although the Kaum Tua scholars will certainly have discussed this
brochure, the first example of a reaction from traditionalist circles of which I
am aware dates from 1916. This Kitab targh[l]b al-nas ila rahmat Allah,
completed on Monday, 2 Ramadan, 1334 (= 3 July 1916) (Bayang
1334/1916:143-144), and written by the Kaum Tua scholar Muhammad
Dalil, alias Shaykh Bayang, ventures the opinion that there is no harm in
berdiri mawlid. On the contrary, because it is done out of respect for the
Prophet, it is good (baik). Although the practice was not observed by the
Prophet himself, nor by his Companions (sahabatnya), it has been ordered
by God's word, namely 'God orders justice and the performance of good
deeds (Arabic al-ihsan)' (Sura 16:90), and by the Prophetic tradition that 'If
anyone establishes a good custom (sunna hasana), let it be established'
(Bayang 1334/1916:58-59). The argument thus is a pun on the word 'good'
(Malay baik, Arabic ihsan).

From this period onwards, we find hardly any traces of the debate about
berdiri mawlid, although we might have expected this controversy to have
grown intenser as a result of the general increase in tension between the
Kaum Tua and the Kaum Muda. One rare example is a brief article in the
Kaum Tua-oriented Padang newspaper Oetoesan Melajoe of 8 May 1917,
which reports that the 'malim baroe' had refused to perform the so-called
usalli (the uttering aloud of the niyya (intention) preceding the salat), and
had also rejected berdiri mawlid (Anonymous 1917a; 1917b).

The next reference I have come across is in a report of a public debate
between Chatib Ali and Shaykh Djambek at a meeting of the Raad Agama
of Matur on 2 March 1919. Here Chatib Ali had argued in defence of the
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view that berdiri mawlid was a sunna, since ordinary people {prang awam)
had been given dispensation for its performance by Ibn Hajar al-Haytami's
statement, and because all Shaficite culama' performed it Shaykh Djambek,
on the other hand, regarded berdiri mawlid as a bidPa, as there was no legal
basis (asl) or evidence (dalil) for it. Because the controversy could not be
solved, the chairman of the Raad Agama, Haji Abdul Hamid, brought it to
the attention of Dr. Hazeu, the head of the Bureau for Native Affairs
(Anonymous 1919). The case will certainly have led to an increase in Dutch
attention for the Kaum Muda - Kaum Tua controversy as a whole, and may
account for the Dutch involvement in the Padang debate of 15 July 1919.

6. The Padang debate (15 July 1919) and its aftermath

The climax in the controversy about berdiri mawlid occurred at a public
meeting (rapal) in Padang on the night of 15 July 1919. According to
B.J.O. Schrieke, who reported on this meeting, it took place under
'impartial chairmanship' (Schrieke 1919-1921:315). On closer examination,
however, it appears that the impartial chairman was Dr. Schrieke himself,
who at the time was an employee of the Bureau for Native Affairs (Van
Blankenstein 1950:144). From the preface to the minutes of the meeting,
published by Haji Abdullah Ahmad on 10 September 1919, it appears that,
at a preparatory meeting on 8 July, strict forma! rules for the proceedings at
the meeting had been laid down by mutual agreement between the two
parties. For example, the role of the chairman had been precisely defined,
and the subjects for discussion fixed (and restricted to two at Schrieke's
suggestion). It had furthcrmore been decided that no interruptions, except by
the chairman, were to be allowed, that minutes would be drawn up after the
debate, and soon (Abdullah Ahmad 1919a:l 1-13).

The two subjects discussed at the meeting were, firstly, the question of
usalli, that is, whethcr or not the niyya (intention) preceding the salat
should be uttered aloud, and secondly, that of berdiri mawlid. The Kaum
Muda faction was headcd by Haji Abdullah Ahmad, while the Kaum Tua
group was representcd by Shaykh Chatib Ali. The meeting was attended by
culama' of both persuasions. Among the participants who are mentioned by
name thcre were a few intcresting figures, for example, on the Kaum Tua
side, Haji Moehammad Noer Bajoer Danau20, who acted as secretary, and on
the Kaum Muda side, Shaykh Djamil Djambek.21 Apart from the culama', a
number of colonial civil servants (e.g., the Resident of West Sumatra,

20 Possibly this was the anonymous writer of the letter in reaction to the view
expressed on berdiri mawlid in Al-Munir which had prompted Haji Abdul Karim
Amrullah to write his lqó.% al-niydm, see section 5 above.
21 The newspaper Tjaja Sumatra, in its report on the debate of 28 July 1919 (in
WO 1919, 32:2), mentioned that Haji Rasoel (= Abdul Karim Amrullah) was also
present. His name does not appear in Abdullah Ahmad 1919b, however.
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J.D.L. Le Fèbvre), indigenous civil servants, and journalists (for instance,
from the newspaper Oetoesan Melajoé), and about a thousand (sic) interested
auditors attended this meeting (Abdullah Ahmad 1919b: 1).

The first subject to be discussed was the question of usalli. The Kaum
Tua speaker declared this to be a sunna, while the representative of the
Kaum Muda refuted this (Abdullah Ahmad 1919b:2-12).

Later, the issue of berdiri mawlid was debated. Haji Abdullah Ahmad,
representing the Kaum Muda, stated that he did not recognize this custom as
being a sunna, as there were no legal grounds (ast) nor any absolute proof
(dalil) for this. Next, he pointed to some traditions which illustrate that the
Prophet did not want his Companions to stand up when he came in.
According to Haji Abdullah Ahmad, this was the more applicable to berdiri
mawlid, as Ibn Hajar al-Haytami considered this itself to be a 'bidca which
should not be performed'. This kind of bidFa is a bidca shar^iyya, which is
always wrong. In conclusion he remarked that berdiri mawlid thus was not a
sunna, but a wrong bidca, and therefore was either forbidden (haram) or
objectionable (makruh).

The next speaker was Chatib Ali, who starled by explaining that berdiri
mawlid was not practised at the time of the Prophet, nor in that of the
generation after him, but only arose in the third century. For this reason, the
custom is indeed a bidca. According to respected and famous scholars who
base themselves on absolute proof (dalil), on traditions, on qiyds, and on
ijmdc, it is nonctheless a 'good innovation' (bidca hasand). The majority of
these scholars, moreover, do not regard it as a wrong bidca. Ibn Hajar al-
Haytami says that berdiri mawlid is a bidPa for religious specialists (orang
Ichawas) and that ordinary people are excused for observing it. As there are
no longer any religious specialists nowadays, obviously Ibn FJajar
recommends the performance of berdiri mawlid (Abdullah 1919b:15-16).

In the subsequent discussion, Haji Abdullah Ahmad asked for proof. This
was finally produced by Hasan Basri, who had been asked by Chatib Ali to
act as spokesman for the Kaum Tua during the remainder of the debate. In
support of his view, Hasan Basri quotcd a tradition according to which a
Companion of the Prophet, named Hasan, once stood up to honour the
Prophet when the lattcr entercd. Haji Abdullah Ahmad did not accept this as
proof, however, because the actual arrival (kedatangan) of the Prophet in the
tradition is something different from the recitaüon of a passage about his
birth in a mawlid. Hence in this case qiyds was not applicable. The
remainder of the debate then revolved around the question of whether or not
qiyds could be applied here. Hasan Basri expressed the opinion that it could,
and that berdiri mawlid was therefore a sunna, while Haji Abdullah
maintained the exact opposite (Abdullah 1919b: 16-20). As might be
expected, once again both parties held to their original positions. We may
conclude that the debate did nothing to bring a reconciliation between the
two parties closer, therefore.

An interesting point about this debate is the involvement in it of the
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Bureau for Native Affairs. The undoubted aim of this was to moderate the
conflict and thus diminish any instability there may have been in West
Sumatra.

The significance of the Padang debate lies in the fact that it brought the
Kaum Tua - Kaum Muda controversy into the public arena once and for all,
so that it stopped being a matter of purely scholarly interest. Browsing
through the newspapers from the period, we see that the ideas of the
reformist-oriented Muslims were regularly discussed after the debate, in
particular by Datoek Soetan Maharadja, the editor of Oetoesan Melajoe. The
latter attacked the 'Wahhabis', as the modernist Muslims were disparagingly
referred to, repeatedly (IPO 1919, 32, 33, 34, 37, 43, 44, 45, 49; 1920, 7,
9, 10, 12, 13, 17, 19).

Not long after the Padang debate, on 24 July, Chatib Ali invited a
reaction to it from Shaykh Banten, of Batavia. Shaykh Banten's response,
dated 17 Dhu 1-Qacda 1337 / 22 August 1919, was published by Chalib Ali
in the form of a brochure. It refiected the opinion of thirteen well-known
culama' from Java (see for their names Chatib Ali 1919b: 11), and
completely supported Chatib Ali's views: usalli was regarded as either
recommendable or compulsory (wajib), while berdiri mawlid was
unanimously declared compulsory (Chatib Ali 1919b:4-5). According to
Schrieke (1919-1921:317 note 2), some of the thirteen Javanese culamd' had
no knowledge of this document at all.

Chatib Ali reissued this brochure some time later, probably in October,
adding among other things a letter on the subject, which he attributed to
Schrieke, saying that it contained the reaction to the question of berdiri
mawlid as referred to the Bureau for Native Affairs by the chairman of the
Raad Agama in Matur. The letter, signed by Schrieke, mentions berdiri
mawlid as being a sunna (Chatib Ali 1919c:28-31). This same letter was
reproduced in the article 'Poetoesan dalam hal berdiri mauloed', published in
the newspaper Oetoesan Melajoe of 23 October 1919 (Anonymous 1919).
The source of this article undoubtedly was the above-mentioned brochure,
which must therefore have appeared not long before the article.

In his comments on both these brochures, Schrieke, concealing the fact
that he was personally involved, observes that the reissue of the brochure
'testified to an even greater degree of insolence and falsehood' than its
original edition (Schrieke 1919-1921:317). Although we can be certain,
therefore, that this brochure and its reprint were forgeries, they still played a
role in the public debate in Minangkabau.
In response to the information spread by Chalib Ali and to the criticism in
the newspapers, Haji Abdullah Ahmad on 10 September 1919 published a
booklet which he entitled Al-Muqaddima, 'The Preface' (i.e., to the minutes
of the meeting at which the debate had been held). In this he set out to
correct the misrepresentations of the 15 July meeting which the Kaum Tua
had circulated (Abdullah 1919a). To this booklet he added the official
minutes of this meeting as an appendix. These minutes had been signed by

Downloaded from Brill.com05/19/2023 07:11:02PM
via free access



:"! tol

; -» i» - ' ' t > J

I ' ,. Jj j

Y-a*

=»Ji

fc j l i j I J . » ! t j

^ - U jJ_-!jOJS m

1 * * :

f 0.70 _ - oLi ^

liüii-

1920 J ! .Xi

Cover Chatib Ali 1920
(Leiden University Library 800 Cl02)

Downloaded from Brill.com05/19/2023 07:11:02PM
via free access



The Berdiri Mawlid Issue Among Indonesian Muslims 147

the most prominent persons present, such as Schrieke, Moehammad Ali
Abdul Moettalib (= Chatib Ali), and Haji Abdullah Ahmad (Abdullah
1919b:22). Schrieke also believed these minutes to be genuine and correct
(Schrieke 1919-1921:317). In this Muqaddima, Haji Abdullah Ahmad again
deals with the questions of usalli and berdiri mawlid, but in a more elaborate
way than he had been able to do at the meeting itself (Abdullah 1919a:31-
60).

Another outcome of the Padang debate was that Shaykh Chatib Ali wrote
to Mecca for support for his views. This gave rise to an interesting
document, entitled Al-khdtima al-bahija, 'The beautiful conclusion' (i.e., of
the debate), which appeared in Padang in April 1920. It contains five fatwa
in Arabic from Muhammad Mukhtar. This scholar originally came from
Indonesia, but was teaching in Mecca, where he was counted among the
most competent of the Jawah scholars. From the Holy City he intervened in
Islamic issues in Indonesia from time to time. Thus in 1913 he wrote an
Arabic treatise in support of Sarekat Islam (Juynboll 1914:157-159;
Anonymous 1915:539). He issued the five fatwa at the request of Chatib Ali
and his associates on 29 Dhü 1-Qacda 1337 (= 26 August 1919). One of
these fatwa deals with berdiri mawlid.22 On this subject Muhammad
Mukhtar takes the usual traditionalist position, referring to the usual
traditionalist authorities on the point and pronouncing the custom
recommendable (mustahabb) (Chatib Ali 1920:2).

The original Arabic text of these fatwa is followed by a Malay rendering
(in Arabic script) by Chatib Ali, who states that his purpose in translating
it was that all people might be able to see the error of Haji Abdullah
Ahmad's ways. Chatib Ali also adds his own views on the five subjects
dealt with by Muhammad Muchtar, as well as on a number of other topics.
His translation of the fatwa on berdiri mawlid is followed by a few
quotations from the work Jawdhir al-bihar in support of the view that the
Prophet's spirit is really present at the point where his entry into the world
is mentioned (Chatib Ali 1920:10).23

At the end of Al-khdtima al-bahija, Chatib Ali again discusses berdiri
mawlid, expatiating on Ibn Hajar al-Haytarm's statement that the practice is
a bidca for religious specialists (khawas). In his opinion Ibn Hajar did not
mean a legal innovation (bidca shai^iyya), which by its very nature is
always forbidden, but a recommended innovation {bicfa sunna) in this case,
as the basis (cilla) for this bidca is a sunna (Chatib Ali 1920:23).

It is interesting to note that the contents of Al-khdtima al-bahija were

22 The other subjects treated of are that of usalli, the use of the Malay language
in the Friday sermon, the Naqshabandiyya brotherhood, and the depiction of
living creatures.
23 The work cited here deals with the virtues of the Prophet. It was written by
Yüsuf al-Nubhani (1849-1932) (GAL S 11:764), who, with Ahmad Dahlan, was
regarded by Hamka as one of the champions of traditionalist Islam (Hamka
1958:76-78).
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discussed at a meeting in Ulakan prior to its publication, on 17 Rabic al-
awwal 1338 / 1 1 December 1919. This meeting was attended by many
Kaum Tua scholars, who are menüoned by name (e.g., Shaykh Muhammad
Dalil Bayang), as well as hundreds of other people. The wish to have the
text printed to prove the falsehood of Haji Abdullah Ahmad and his
sympathizers in the matters of berdiri mawlid and usalli was put forward
during this meeting (Chatib Ali 1920:24).

After the publication of Al-khdtima al-bahija, the debate on berdiri
mawlid seems to have died down in the course of 1920. This appears to be
confirmed by the absence of repons on the controversy in the press surveys
compiled by the Bureau for Popular Literature (Bureau voor de Volks-
lectuur).24

7. Debates on berdiri mawlid outside Minangkabau

The berdiri mawlid issue was not only discussed in Minangkabau, but was
also a subject for debate among the Arabs in Java. After the arrival of
Ahmad al-Surkati, a Sudanese by birth, in Batavia from Mecca in 1912 to
teach Arabic, there was an argument about the privileged position of the
sayyid (the religious nobility among the Arabs) in which he became
involved. As a result, al-Surkafl broke away from the Arab establishment
and in 1913 founded the reform movement known as Al-Irshad (Schrieke
1921:189-240; Pijper 1977:109-120). Both al-Surkan and Al-lrshad became
the subject of severe criticism. This grew worse in 1919, when some Irshad
members refused to stand up during a mawlid recitalion in Batavia (Schrieke
1921:206-207; see also al-cAttas 1979:11 741). As in West Sumatra, this
gave rise to a number of articlcs and brochures for and against berdiri
mawlid.

Although this controversy is not as well documented as that in
Minangkabau, it is obvious that it lasted unül at least 1340 (= 1921), when
a certain Muhammad ibn Hadün al-cAtias published an Arabic tract in
defence of berdiri mawlid (al-cAl|as 1340/1921). The matter seems to have
ended when Irshad members decidcd lo no longer attend traditional mawlid
recitations (Pijper 1934:152). The controversy among the Arabs in Java
seems to have been settled at the end of 1921, for an article in the periodical
Boro Boedoer of 26 Oclober thanked Dr. Schrieke for his role in this (IPO
1921,43:217).

In countries other than Indonesia, loo, the question of whether or not to
stand up during mawlid recitation was of parücular interest in the same
period. For instance, from 1918 onward this question constituted a major

24 An isolated instance of a revival was reported at the beginning of May 1922,
when a 'Wahhabite agitator' in Padang refused to stand up during the recitation
of the relevant mawlid passages (see IPO 1922, 19:227).
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issue in Morocco for a number of years, which likewise provoked a large
number of publications for and against (Kaptein forthcoming). Thus the
debate about berdiri mawlid was in no way restricted to Indonesia, but was
of a more general character in Islam.

8. Some later views on berdiri mawlid

Although the debate in Indonesia abated after the meeting in Padang of
1919, it is worth mentioning two later opinions on the subject here. The
first one was voiced by Ahmad Hassan, the leader of the reformist
organization Persatoean Islam (Persis), which was founded in Bandung in
1923. Although the number of its followers has never been large, the
influence of Persis should not be underestimated. This was mainly the result
of the writings of Ahmad Hassan (Pijper 1977:120-126).

In 1930 a certain M. Asrani, from Teloek Betoeng Alabio, Amoentai
(South Kalimantan), raised the question of mawlid recitation in the section
devoted to religious questions (Soeal Djawab) of the Persis journal Pembela
Islam. In the reply this recitalion is criticized on three points. Firstly,
people's lack of understanding of the Arabic language used for the recitation
of the Prophet's life story is condemned as being irrational. In the second
place, the belief that one will be rewardcd for reciting mawlid is rejected as a
(forbidden) bidfa. In the third place, the practice of standing up in order to
show respect for the Prophet is also condemned as a bidca, as it is not clear
that the spirit of the Prophet is actually present. Even if this spirit were
present, then still one should not stand up, because the Prophet forbade
people to rise to their feet out of respect for him (Anonymous 1930:50-53;
for a Dutch translation see Pijper 1977:126-129). It is interesting to note
that immediately after this, attenlion is drawn to an advertisement in the
journal Noeroel-jaqien (Fort van der Capellen) recommending a booklet on
this subject by 'Dr. H. Amrocllah, of Padang Pandjang' (Anonymous
1930:53). Undoubtedly Haji Abdul Karim Amrullah's brochure Iqai, al-
niydm is meant here. Had this work perhaps been reprinted?

Finally, the matter was discussed by the Nahdatul Ulama, the largest
organization of traditionalist Muslims in Indoriesia, at its 5th Congress,
held in Pekalongan on 7 September 1930. It decided with reference to a
number of traditional authoritics, like Ibn Hajar al-Haytaml, that berdiri
mawlid was a legally acceplcd custom which was recommended (Arabic curf
shar^l mustahabb) (Pcngurus besar Nahdlatul Ulama 1960:1 65-66).

Although it would be possible to elaborate on the later views on berdiri
mawlid, this is not necessary in the present context. The two stances just
mentioned suffice to illustrate the later positions in the debate: reformist-
orientated Muslims rejected berdiri mawlid, while traditionalist Muslims
approved it or even recommendcd it.
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9. Concluding remarks

At the end of the 19th century, the ceremonial practice of 'standing up' at
the point where the passage concerning the birth of the Prophet Muhammad
was recited during recitations of mawlid texts was a generally accepted
custom in Indonesian Islam. With the advent of reformist ideas from the
Middle East and their concomitant anti-ritualistic impulses, however, this
custom became a subject of debate between reformist and traditionalist
Muslims. From about the beginning of the 20th century onward, the
rejection of berdiri mawlid could be seen as one of the major characteristics
of the Kaum Muda. This remained so until at least 1920, when the debate
on the subject was at its height.

Although the issue of berdiri mawlid in itself was only a minor one, it
was one of the principal subjects in connection with which the opposition
between Kaum Tua and Kaum Muda crystallized. The debate on this topic
gave Kaum Muda scholars an opportunity of realizing a number of typically
reformist ideas. They rejected berdiri mawlid because, in their view, no
textual proofs were provided by the Qur'an and the Hadith for the existence
of this custom in early Islam. Furthermore, they refused to accept the
opinions of later authorities who had approved of berdiri mawlid. The Kaum
Tua Muslims, on the other hand, continued performing berdiri mawlid
because this formed part of their religious practice and had been sanctioned
by a number of later authorities.

The Kaum Muda scholars thus adopted a different methodological
approach towards berdiri mawlid from the Kaum Tua, and it is this difference
which explains why this issue received so much attention. That the Kaum
Muda scholars had adopted a new way of thinking and had started dealing
with Islam in an independent and open-minded fashion is clear from the
example of the berdiri mawlid issue studied in this paper.

ABBREVIATIONS

BK1 = Bijdragen tot de Taal-, Land- en Volkenkunde
E.1.(2) = The Encyclopaedia of Islam
GAL G = C. Brockelmann 1943-1947, 2 original Volumes
GAL S = C. Brockelmann 1943-1947, 3 supplementary Volumes
IPO = Bureau voor de Volkslectuur, Overzicht van de Inlandsche en Maleisch-

Chineesche Pers
KJTLV = Koninklijk Instituut voor Taal-, Land- en Volkenkunde.
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