CHAPTER SEVEN
Moenawar Chalil's Views On
Popular Religious Practices

Muslims observe the twelfth day of Rabi‘ al-Awwal in commemoration of the
Prophet's birthday. This commemoration has become the occasion of the festival which is
known as MawZid. Likewise, Muslims venerate the tenth day of al-Mubarram commonly'
called ‘dshard’ the last ten days of the month of Ramadan known as Laydar al-gadr. as
well as Ramada itself and the month of Safar. Reformists were generally opposed to the
celebration of Afamlid, because they held that the celebration was not sufficiently
supported by textual evidence. Moreover, they denounced it on account of the so called
“corrupt” practices surrounding it that were not upheld by the Skurd 4. Similarly, the
manner of celebrating venerated days was not acceptable to reformists. because it entaled
complex customs that were in direct opposition to their espousal of a simple tradition of
veneration. This controversy became the subject of a heated debate between reformists and
traditionalists in Indonesia. The reformists advocated a simplification of religious
celebrations and rigidly imposed a set of text-based rules for their performance. Moenawar
Chalil also spoke out against the traditional manner of celebration and veneration. His
views on these controversial issues will be briefly discussed by examining his arguments
and juxtaposing them with those of the traditionalists. When necessary, the arguments of
the earlier scholars will be ysed in revealing the historical context of these issues, since this
controversy constitutes part of a general trend which has survived to the present. While
some early scholars showed a marked indifference to the legitimacy of the traditional trend

of celebrations, others seem to have directly or indirectly supported these phenomena.

This chapter is divided into three parts. The first part presents Chalil's stand on the
controversial Afaw/d celebration, while the second part discusses his attitude towards
practices commonly observed on the day of ds#dra’ The third part examines his stand

on the issue of /Aisd® and rv yah. along with his assessmeant of the veneration of Layiar
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* suck- Although the prsTb-rv’vah debate has no direct connection to the issue of
‘nn discussion of this debate is in fact a necessary prelude to the subject of

nth of Ramadan. Chalil's attitude toward the tradition of Kebo wekusian

will complete the discussion on the veneration controversy, since the tradition of Revo

welisan stemmed from a reverence for the month of Safar.

I
The Afawld al-nabi is a controversial festival with a reputation for heterodoxy
The question of whether the celebration of the AZiwni/id is allowed or not has arisen from
time to time. The fact that al-Suyuti was asked for a /w7 on the AZiw/ro shows that this
question was of topical interest as early as in 9th/ 15th century Cairo and that there were
people both in favor of and against its celebration.! Even the Fatimids, whose claim to be
the descendants of the Prophet had prompted them to initiate the tradition of AZaw/rd.
temporarily suspended its celebration on the account of lack of a legal basis.2 In modern
times, not only did the Wahh#bis try to eliminate the celebration of AZzm/rd. but other
Muslims too, with less puritanical views, attempted to reduce the celebration to a sober
level.3 A number of arguments against the permissibility of the AZuw/rd were put forward,
the chief one of them being the fact that this festival is not mentioned in either the Qur iz

orthe sunau/s and was not celebrated by the Prophet or the sa/if

Moenawar Chalil's debates with the traditionalists also revolved around the
controversial AZwmird celebration. Indeed, the celebration became a point of disagreement
between the reformists and the traditionalists. The Persis, for example, considered the

Auwiid to be an example of 4:0%4 (innovation in religious matters) and accused the

IN.J G Kaptein, Mupnmmad’s Birchday Festval (Leiden: E. J. Bnll, 1993), 68.69.
2Hasan al-Sand0bi, 7driks al-7Heifdl bi-ul-Mawlid al-Nabawi (Cairo. Matba‘ar al
Istiqdmah, 1948), 64-65.

3 Annemarie Schimmel. Aad Mvbammnd Is His Messenger (Chapel Hill The University
of North Carolina Press, 1985), 149.
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traditionalist wami”of perpetuating 470 4 by defending its practice. 4 The dispute over
the celebration of Afawid, although much less rigorous in the last three decades. has not
entirely lost momentum and theissves of legitimacy and illegitimacy remain moot questions

in both modernist and traditionalist circles

Chalil's investigation to the practice of AZzwZ/cd starts with an examination of its
historical background. He begins by claiming to have discovered that the Afussid
originated from a tradition introduced by Abd Sa‘id al-Kokburi, known as al-Malik al-
Mu‘azzam Muzaffar al-Din, who ascended to power in the city of Irbil, following his
appointment by Salzh al-Din al-Ayy0bi in 586 Apiws. al-Kokburl was noted for his
generosity. donating thousands of dizrs (the name of the gold currency) to the celebration
of Afawlid, which came to enjoy enormous fame and attracted large numbers of people
from various places. In describing its festive side, Chalil recounts that more than twenty
wooden pavilions were divided iﬁto four and five stories. The main pavilion was reserved
for al-Kokburi and each of the others for an amir (prince) or some other persons holding
high ranks in the state. In each of the pavilions there was a choir of singers, a band of
musicians and a group of story-tellers. The influx of strangers continved without

interruption from the month of al-Muharram, two months earier until the celebration itself

in the month of Rabi‘ al-Awwal.6

‘Howard M. Federspiel, 7he Persutvaa Islam.: Islumic Reform ia T weatieth Centvry
/odoaesis (Ithaca, New York: Coraell University Modern Indonesia Project. 1970). 57, A
Hassan, the chief figure of the Persss. enumerated four points by which the Afaw/:io
celebration, as practiced by the traditionalists, deserved the classification of b/ uh.  A.
Hassan, "Maulvd," Sva/-Djuwab. no. 4, 6-9; idem, "Perajaan Hari Labir dan Mi‘radjnja
Nabi s. a. w." Sva/-Djawab. no. 8, 59-61.

5AJ:ﬂong the latest pamphlets written on the controversy of Aaw//d are Tim P. P Majlis
Tarjibh, "Peringatan Maulud Nabi," Svars Mvbammadiyab (1-15 July: 1992), 21: Zulfahmi.
"Mavulid ke- 1466, Svurn Mvbammadiyah (September; 1993), 28-29. Sahal Mabfudh,
"Nabi Sendiri Sudah Mengisaratkan Perlunya Peringatan Mavulid," Au/z (October: 1990).
67-68. “Maulid Nabi Alih Semangat Zaman Ini," Adu/n (October; 1990), 69; also. see
Kaptein, Mupammad’s Birthday Festival, 4S, footnote go. 1.

Moenawar Chalil, “Fatwa ‘Oelama’ Jang Haq Tentang Bid'ab Mavuloedan.” Pembelu
Islam. no. 65, 19-20.
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Chalil's attribution of the introduction of AZiwi/rd festivities among the Sunnis to
Muzaffar al-Din al-Kokburi is supported by data in Ibn Khallikan's Brogriuphrcd
D/bakaa;zcy:7 Chalil goes on to describe how the Afiw/kid has since that time spread
throughout the world and is known in every Muslim nation. He admits that even he was
once caught up by the enthusiasm of the Afww/d at atime when he was less inclined to

find fault withit.8

The Afuw/id was considered by Chalil to be &srdas dulilals (blameworthy
innovation), siace it ran counter to dogmatic theory. According to his view, the reverence
for the Prophet should be encouraged, but only in so far as it does not exceed the limits
prescribed by the Shur w4 The fact that the celebration involvesthe reading of panegyrical
texts. in which miraculous characteristics are attributed to the Prophet as the giver of
intercession , /% u4). remission (ampun) and secvrity (sudmal) clearly violates the
basic tenets of the Shamwh These God-like attributes of the Prophet would deny
Muhammad's humanity and elevate him to divine stature. As such. the Afua/ which was

originally intended as a pious practice became a reprehensible innovation.9

The panegyrical texts recited by the traditionalists, namely w/-Barzuas, a/-Dibi 7

and «#/-Burdiih, were particularly offensive to Chalil, who called them gusidats10 Indeed,

"The description is cited by Chalil from Ibn Khallikan's Brogrupbical Dretroaary, vol. 2
(trans) Bn Mac Guckin de Slane (Paris: printed for the Oriental Trunslation Fund of Great
Britain and Ireland, 1842-1871), 539: Mugzaffar al-Din al-Kokburl was the brother-in-law
of the famed Salih al-Din al-AyyObl. Under the authority of the latter, he ruled over Irbil,

southeast of Mosul in Upper Mesopotamia. G. E. von Grunebaum, Avbammadna Feseivals
(London: Curzon Press, 1981), 73.

8Chalil uses a strong phrase in expressing his rejection of the Afuw/id calling for a
crusade against its practice by fellow Muslims in his owa country()m‘mbaqghlr kelakvna
sububar-sabubat dea orang-oruqg di acgeny peaulis seadiry) Chalil, "Fatwa ‘Oelama’ Jang
Haq Tentang Bid'ah Mauloedan,” 20.

91bid., 22.

101bid.; while the first two texts are written in rhymed prose, the third is a poem. Sece
Muhammad Ibn Abhmad ‘Ayis al-Maliki, a/-Quw/ al-Muasi ‘ali Mawlid al-Buarzansi
(Cairo: a.p., 1301 H.): ‘Abd al-Rahmin al-DIba'l, AMaw/id al-DibF'r (n.p.. n.p.: 1983).
Ibcdhim al-Baj0d, Hasarivar al-88f0ri ‘ali¥ Muta Qnsidar ul-Burdak (Cairo: Dr Iby@' al-
Kutub al-'Arabiyah, 1947); for the recital of those three texts in the traditionalist Aaw/sd.
see Van Bruinessen, "Kitab Kuning: Books in Arabic Script in the Pesantren Miliev,”
Biydrugea. 146 (1990),261.
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not only did the traditionalists chant these texts in the AZsw/id gatherings, but they also
incorporated a panegyric, namely Afadiny al-Sv 90 (/7 lktisii’al-Burdd. a commentary on
al-Burzunyi by Mubammad Ibn "Umar al-Bantani, into the syllabus of their pesureas! |
Chalil's objection centered onthe concept of 54/ #4 and the extravagant exaltation of the
Prophet which, in his analysis, went beyond sober eulogy and could easily lead to sk
(polytheism). For him, the idea of s44/7 4 was incompatible with the concept of God as
an omnipotent lord claiming man'’s total devotion, because s#2/T44 assumes a graver
aspect when it shifts man’s faith from the Creator to Muhammad, thus causing him to lapse

into polytheism. 12

The Qur ita does not present a clear-cut position on the idea of s42/7%4. While
some passages demonstrate an unfavorable attitude towards it. others do not absolutely
exclude it.13 However, the acceptability of shufTak is proven by an incident in the
lifetime of the Prophet, reported in both fwdlich sapip and qudsi, when he interceded with
God on behalf of someone. !4 Aside from this.'the Prophet’s intercession on the Day of

Judgment, which is the type of intercession described in the panegyrical texts, is illustrated

I 'Mubammad Ibn *Umar al-Nawawl al-Bantanl, AMadidry al-Sv'o0d i lkeisd’ al-Burdd
(Semarang: Matba'at Tah& Putra, n0.d.).

2Chalil, "Fatwa ‘Oeclama’ Jang Haq Tentang Bid‘ah Mauloedan,” 22

4

1, w. Fiegenbaum, "The Ta'ziyab: A Popular Expression of Shi'i Thought,” (M. A.
thesis McGill University, Moatreal, 1965), 123.

“u/-Aﬁld[M #/-Qudsivak (Beirut: Dar al-Kutub al-‘limlyah, 1990), 255.272: Muslim,
Supip Muslim. vol. 2 (Beirut: Muassasat ‘[zz al-Din, 1987), 363; al-Tirmidhi. Svawz u/-
Timiobi. vol. 2 (Beirut: Dir al-Fikr, 1983), 258: the expectation of receiving the Prophet’s
56ufT b was one of the factors which motivated the composition of works in honor ol the
Prophet’s birthday. al-Bantani, for example, expresses this expectation when commenting oan
Mawlid al-Sbaykbh Apmad /62 al-Qdsim. Mubammad Iba ‘Umar al-Nawawi al-Bantani,
Farp a/-Samad al-‘Alim (Surabaya: Shirkat Piramida, n.d), 1.
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in a frequently occurring tradition. 15 In addition, the concept of stwii‘ah in fudith

literature is not confined to Muhammad, but is extended to martyrs and saints as well. 10

Not only did Chalil's opposition to the idea of s4a/7 2/ prove to be inadequately
argued, he also failed to take into account the fact that the extravagant fashion of the texts in
praise of Muhammad was characteristic of the literary genre known as a/-madi ih a/-
nabawivah (Prophetic panegyrics).| 7 Typically, al-madi¥ ip al-nabaswiyiy express a lavish
exaltation of the birth of the Prophet and praise his life and virtues. This 1s not enurely
unacceptable in Islam, since the Qur iz itself mentions Muhammad in praiseworthy terms
and God Himself confers blessings upon him.!8 From this perspective, the three
aforementioned panegyrical texts could be regarded as sober eulogies, in which love of
Mubammad is expressed in tender, colorful and grandiose terms without elevating him to
the level of a deity. This sobriety is quite unlike the mystical evlogies which bestow upon
the Prophet a position tantamount to that of God. Even the most extravagant of the three,
notably Qnsdur n/-Burdnh, takes great pains against any excess of -exa.ltation. al-Busiri, the
author of the work, declares that no matter how much one wants to express his deep love of

the Prophet, one must not indulge in excessive exaltations, as the Christians had done with

respect to Jesus. 19

15A fine of poetry in Qugidar al-Burdas reads: "He [Muhammad] is the beloved from
whom the sdafdss which will release [his people] from the terrifying anxieties [in the
Day of Judgment] is expected. (duwa ual-pabib al-ludhi tvryd sbufd‘ucvh, min kull baw! mio
al-nhwdl mugrapim). See also al-BRjOci's comment on the relation between séu/Tut and
the Day of Judgment in the aforementioned line. al-Baj0ri, Hishiyvac al-Bdjori ‘nld Muta
Qusidur al-Burdas, 22-23; Muslim, Sapip Muslim, vol. 1, 230-232, 233-235, 237-239; Iba
Hajar al-'Asqallnl, Facp a/-Bn, vol. 13 (Beirut: Dar al-Ma'rifah, 1987), 392-393.

16Mubammad's ssas7‘as is also recognized by f/md’ A.J). Wensinck, "Shaff‘a," 7Ze firsc

éﬂfrclopdeaﬂr'a of Islem, vol. 7 (eds) M. Th. Houtsma et. al. (Leiden: E. J. Brill, 1987),

1919:?&1{ Mublrak, o/-Madqd i al-Nabawivalk f¥ al-Adub al-‘Arnbi  (Beirut: Dar al-Ji,
2), 11-12.

18The Quriza, 33: 43: 33: 56.

l9See the three lines of the Qusidar a/-Burdub and the comment provided by Khalid al-

Azhad on a jpadith which says "Don’t attribute praise to me as the Christians have done to
Jesus.” (17 tuerfai kamd atrur af-Nusdrd Is3). a\-BRjOd, Hashiyvar nl-BAyord ‘wlid Mura
Qusidat nl-Burdub, 26.
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Chalil's criticism of the three texts was not confined to an analysis of the extent to
which these eulogies contradicted principles, but also extended to the behavior of the
participants in the AZaw/rd celebration. He attacks their loud recitation of the texts. their
movement of their heads and their usage of the tambourine.20 It must be kept 1n mind that
the movement of the head, objected to by Chaﬁl. was not an act commonly seen in the
Aaw/id celebration, since it was not officially part of the ceremonies. Rather. it someumes
occurred simply as aresult of the rhythmical recitation of the texts, which were often loudly
performed and accompanied by great excitement. 2! It seems that his criticism of the head
movement may have been influenced by his attitude towards the head movement in sv/7
Jfwkr which was meant as an inducement of the ascetic experience and a sign of closeness
with God.22 This connection may have occurred to Chalil because of the fact that d/rkr
was an exclusive practice of the traditionalists, particularly those belonging to su/7 orders
(tugahy). Dhikr also became an issue in ‘Abduh’s argument against the AZzw/rd
celebration. The latter reportedly blamed the ¥/zmi’ for tolerating the celebration of
Afaw/id under the pretext that it inclyded some positive elemeants, such as d/s4r. which
‘Abduh considered to be a 477 ':wm/:mw.” Chalil classified the Afzwr/rd celebration as an
1badns purely on account of the nature of the celebration itself, even though it contained
non-religious elements. Given this classification, he would have been justified in
condemning the practice altogether, since it had no basisin the Qurilz or svamib and

could therefore be qualified as &7d/ a2 ?

20Chalil, "Fatwa ‘Oelama’ Jang Haq Tentang Bid'ah Mavuloedan," 22.

2 lyatike Qnsidar al-Burdab, neither a/-Barzag/i nor al-Dibd ‘7 are in verse. Nonetheless.
they are written in rhymed prose (mas/0°), so that the reciter is forced to follow the
rhythmical tonation which brings a movement to bis body. A comment on the rhyme of /-
Dibd 7 can be found in Mublrak's analysis of its musical and poetical qualities. Mubdrak,
al-Madt vl al-Nabawiyal, 177.

-

““In Egypt. for example, the AMuaw/id proper was accompanied by the so-called d4rkr-
meetings in which J4/kr (remembrance of God with certain fixed phrases) was coordinated
with bodily movements. von Grunebavm, Mvbuammadua Fesrivals, 17.

Cited in P. Shinar, "Traditional and Reformist Mawlid Celebrations in the Maghrib "
in Srvdies in Memory of Gustoa Wrer, (ed.) Myriam Rosen-Ayalon (Jerusalem: lInstitute of
Asian and African Studies, the Hebrew University, Jerusalem, 1977), 375, footnote no. 17.

2 4Chalil, "Farwa ‘Oelama’ Jang Haq Tentang Bid‘ab Mauloedan,” 21.
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The association of head movement with sZ/7 practices may be better understood. uf
seen in the light of A. Hassan's attack on the tradition of standing. Unlike moving the head.
standing is an integral part of the A/#wiid celebration. Hassan said that the traditionalists
viewed the act of tanding in a s7/7 light. He argued that the traditionalists considered the
act a mark of respect towards Muhammad’s spirit which was believed to be present at the
moment of the procession.25 Standing has always been a controversial issue in the Afuwi/id
celebration. al-Nawawi, for instance, wrote an essay in its defense, as did lbn Hajar al-
‘Asqalani, who wrote his work to covater the opinion of Ibn al-Hajj, the latter having
rejected the act of standing in his Ra/" a/-MaldZm ‘na al-Qf 1f bi-Istihsiaa /- Qryilm min Al
al-Fach26 Among the critics of sanding, one may count al-Shibramalsi who argued against
it on account of its lack of exemplary precedence from the Prophet.27 The "standing
moment” took place in the latter part of the Muwlid procession. as practiced by the
traditionalists, when the reciter of the text read the lines “Sa//d Al#y @/a Muhaummad, salld
ATy wlayh wa sallam. Marabaa ya ndral- ayn, marhaban jadd al-Husayn, marhaban. yi
marfaban. "which means “The blessing of God upon Muhammad, blessing upon him and
salutation. Welcome light of the eye, welcome grand-sire of Husayn. welcome. oh

welcome."28

It was said that standing during the AMawid celebraﬁon was a mere gesture of
respect to the Prophet, a gesture that grew out of a tradition where standing was considered
to be a demonstration of honor towards people of distinction (4! al-fadl). In w/-Barzani
and Afaddyy a/-Sv0d, for example, standing is defined as a mark of respect to the Prophet

which was recommended and considered good by the authority of awdys and nm'[nwzg

EZA. Hassan, "Maulud," Sva/-Djawab, no. 4, 7.

°“Muhammad Ibn ‘Alawl al-Maliki, Bagat ‘Afiras min Sivagh ual-Mawidlid wa al-
Mzudd"i# al-Nubawivalh al-Karnmab (n.p.: np. 1983), 17.

7al-Bantanj, Madiny a/-Sv‘dd. 1S5.

8For the musical motes of this poetical stanza, see C. Saouck Hurgronje, Aekkn iz the
Lucter Part of the [9th Century (trans.) J. H. Monahan (Leiden: E. J. Brill, 1931). 118.

291-Bantani, Muddnj wl-Su'dd, 14.
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Other evidence could be advanced demonstrating that the practice of standing was a gesw"i"’e
of honor to Muhammad. For example, in a meeting with scholars of his time. Taqy al-Din
al-Subki reportedly stood when panegyrical poems were recited in praise of the Propl1et.30
Ibn Hajar al-Haytami also describes in one of his /s the tradition of standing in the
Afawiid current in his day as a gesture of respect to the Prophet. He explains that standing
i not bsd%h since the act was merely a token of t'espect.:"l Siradjuddin Abbas even
claimed that standing was inspired by the practice of the Prophet in ordering lus sahabiy
fromthe Aws clantogive full respect to their chief, namely Sa’d Ibn Mu‘adh, by raising

from their sem.s.32

As for the playing of the tambourine, Chalil might have confused the Afuw/id
proper. which was held in celebration of the Propbet's birthday, with the Afaw/sd or the
selawaran, conducted on the occasion of a male child’s circumcision or a marriage
ceremony. The use of the tambourine is particularly characteristic of this second type of
Afawlid and is accompanied by the recital of several lines of poetry taken from Qasidir /-
Burvat. The tambourine and poetry signify the extreme joy of the parties concerned and

are in no way connected to the celebration of the Prophet’s birthday.33

Chalil insists that the Maw/id should focus on the reading of the Prophet’'s
biography (7aiks) and the recitation of the Qur iz and jadiths depicting his struggles
for the sake of Islam and his meritorious deeds which set an example for his followers.34

Partly motivated by a desire to correct the distorted biography of Muhammad narrated in

3°Siradjuddin Abbas, ¢0 Masnlah Agama, vol. 2 (Jakarta: Pustaka Tarbiyah, 1992).
179: Abu Bakr Ibn Mubammad Shatd al-Bakrl, /Zawr #/-J3/ib7n. vol. 3 (Beirut: Dar al-
Fikr, 1993). 364; al-Bantani, AMaddny a/-Sv0d. 15.

ba Hajar al-Haytami, Kirab al-Fatdwd al-Hadithiyah (Cairo: Matba‘at al-Ma'dhid,
1934), 58.

2 nvbas, 40 Muasalab Agama, vol. 2, 189.; see also al-Maliki's Bigus ‘Atimh. 17.

3t is said that this Maw/id which is sometimes called se/awaruz (a Javaoese word for
su/uwde which means praise to the Prophet) is often performed without the accompaniment
of the tambourine, which, in fact, does not constitute an iategral component of the Afuwlid.
B. Soelarto, Gervbeg di Kesvlinana Yogyukarra (Yogyakarta: Penerbit Kanisius, 1993). 42.

34Chalil, ""Fatwa ‘Oelama’ Jang Haq Tentang Bid‘ah Mauloedan,” 22.
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the gasidaks, Chalil wrote a complete biography of the Prophet's life basing himself on a
vast number of citations from the Quritzic verses and fadith literature, in which the
Prophet is described as a compassionate and enlightened person and his success explained
less in terms of divine miracles than as a result of will-power ision and loving
kindness 35 Hence, out of a wish to see Muhammad's biography purged of innovation,
Chalil focused instead on commemorating his role as messenger of God who transmitted
the Qur il to his people and who served as a perfect model for them to emulate. The
restriction of AZuwlid to this simple level is characteristic of the reformist attitude towards
celebrating the birth of Muhammad. The Persys. for example, went so far as to boycortt the
tradition of the parade (pawus) of school children which was organized as an expression
of the joy of the community on the occasign of Mawlid and which had nothing to do with

the legal aspects of the celebration.36

Chalil consolidated his stance against the traditional celebration of AZzm/rd with the
opinions of earlier scholars. He cites the opinion of Iba al-Hajj, who in his book /-
Afadkha/ had vehemently condemned the practice of reading gusicihs and regarded such
an act as forbidden (muakar)37 lon al-Hdjj was a strict Malikite scholar who criticized
numerous practices involved in the contemporary Afamiid celebrations, particularly the
participation of women.38 He expressed a strong objection to the festive aspect of the
Afawlid which, according to him, had tumed the AZuw/d into a place where all manners
of unlawful practices (/‘zrufprrnamdy) took place. He also denounced the Auwsid
customs which were heavily dependent on the use of musical instruments, such as

tambourines with jingles (% mysursyr). singing, dancing and listening to music.39

35Moenawar Chalil Keleqgkapaa Turichk Nabi Mvbummad s. a. w. vol. | (Djakarta:
Bulan Bintang, 1957).

36G. F. Pijper, Beberupa Stvdi Tearnng Sejarab Islam oi ladoaesis, (irans.) Tudjimah and
Yessy Augusdin (Jakarta: Penerbit Uaiversitas Indonesia, 1984), 136-137.

Chalil, "Fatwa ‘Oelama’ Jang Haq Tentang Bid‘ah Mavuloedan,” 20; see also lbn al-
H?’B al-Mudkbal, vol. 2 (Cairo: al-Magba‘ah al-Miscdiyah bi-al-Azhar, 1929), 13.
[bid.. 11-12.
39bid.. 2.
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Another critic of the AMwwlid, whose opinions are quoted by Chalil, was lbn
Taymiyah who condemned the introduction of festivals, particularly the one celebrated in
honor of the Prophet during the first night of the month of Rabi® al-Awwal and the main
observance on the night of the Prophet's birthday, allegedly falling on the 12th of the same
month. In his quotation, Chalil stresses lbn Taymiyah's disapproval of the practice of
singing which became an integral component of the procession of the AZiwZd lbn
Taymiyah further stated, according to Chalil, that such a practice, ideatified as the Afzw/id's
‘rite”, undoubtedly belonged to the acts strongly forbidden in Islam. Only a Aandig
(unbeliever), Ion Taymiyah further declared, would permit the carrying out of such

practices.40

Chalil depended on scholars who spoke out against the exaggerated festivities of the
Afawlid to support his premise that its celebration by the traditionalists was an evil
practice. It should be noted that although Ibn Taymiyah energetically attacked the
lighthearted amusements of the AZ#miid celebration, he deemed the celebration to be
permissible as long as the gatherings sought to express a reverence for the Prophet and
good deeds were doge in expectation of reward from God.4! Similarly, even though Ibn al-
Hajj castigated the forbidden customs which took place during the Afurzid festivities, he
did not totally reject the Mamlid. He praised the expression of gratitude during the
ceremony, provided that it did not go to extremes and did not include folkloric elements,
such as singing, music and feasting. This was in line with his understanding of the Afawlrd

as a day of mourning rather than an occasion of feasting 42

:?Ch-.lil. “Fatwa ‘Oclama’ Jang Haq Teatang Bid‘ah Mavloedan,” 21.
Ibid.

421pq al-Hajj, al-Madkbal, vol. 2, 15; Iba al-HEjj's a/-Madkbul can be characterized as a
manual of religiously proper behavior for Muslims. It is rich in its censure and description
of the practices performed by Muslims and non-Muslims in their festivals. Muhammad Umar
Memon. /ba Taimiya's Stryggle agaiast Populir Religion with aa Aaaorated Truaslatioa of
His Kitdb Iqeidd’ af-Sirdy al-Muscagim Mukbdlafar Asbd3b al-Japim (The Hague: Movuton,
1976). 6.
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Chalil also refers to Ibn Hajar al-*Asqaléni whose perspective differed from that of

lbn al-H&jj and [bn Taymiyah, in that he tolerated the reading of g¢usidass. coasidering
such an act as a 670 b fasaaah (good innovation). This tolerance is in contradiction with
Chalil's own view which, as previously discussed. firmly classifies the celebration of
Mawlid as a bid uh daf/fink and rejected the recital of qn,s'ia’ab.43 al-‘Asqalani’s opinion
was not yncommon among the Shafi‘ite scholars, who did not reject the traditions involved
in the celebration. al-SuyGti, for example, showed considerable tolerance towards the
tradition of AZuwlid celebration for which he composed a treatise entitled Husw &/ Alagsid
1 ‘Amal al-Mawlid, which defended its good innovations.** It was also on the basis of
the opinions of al-*Asqalani, al-Suyuti and al-Haytami that the traditionalists justified the
manner of their Afawlid celebration.*> This justification was consistent with their
approach to legal issues and their reliance on mostly Shafi‘ite authorities. as discussed

above in chapter five.

In answer to the question of whether the AZzm/id was condemned (madbmim) or
rewarded (purdidb). the waditionalists referred to al-Suyuti, who held that in so far as the
Aawlid took the form of a public gathering involving the recital of the Qur 7n. reading
the Prophet's biography and serving a meal to those auending, the celebration was
categoricallya bid?zbﬁ:mw:w.% They also referred to AbD Shdmah who had declared that
among the most f a\}orable innovations (Wwa min afisnar md vbrvds i) was the Alawlid

celebration, which was marked by the distribution of alms (s#dugdr). the performance of

43Chalil. "Fatwa 'Oelama’ Jang Haq Tentang Bid‘ah Mauloedan," 21.
4445 an example of al-SuyOti's defense of the Afuw/id, see his refutation of al-Fikihéni

al-Maliki's work a/-Mawn'd 7 al-Kuldm uld ‘Amual al-Mawlid, a work which vebemently
condemned the tradition of Maw/id celebration and classified it as &/0nh madbmOmah
(evil innovation). al-SuyOti, Ausa al-Magsid f; ‘Amal u/-Mawlid (Beirut: Dir al-Kutub al-
‘llmiyah, 1985), 45-51.

5Abbas. 40 Musaluly Agama, vol. 2, 177-181.

460b1d., 179.
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beneficial deeds (w/-m rifi) on behalf of the poor and the expression of affection for the

Prophet and gratitude to God. 47

Chalil explains that the traditionalists had employed a false fwdfizh in their
justification of the Afawlid. This fadith states: "Whoever celebrates my birthday | viill
bestow on him a sAafiT#4 on the Day of Judgment." This was an obvious fabrication. he
further argues, because none of the authoritative collections of fwdits literature ever
reported it. %8 Chalil scrutinizes the reliability of the above-mentioned #adits closely. out
of dissatisfaction with the extent to which the traditionalists evalvated the 4adfz# in general,
a fault which he saw as responsible for the introduction of many un-Istamic traditions.*?
Chalil, however, does not mention the source or the names from which this false Jadith
was derived. He only says that one of the readers of the daily 460/, for which he wrote
the religious column from 1953-1954 and intermittently from 1955-1960, had brought this
hadith to his attention. Besides, he himself had often heard mention of this false fadith

from "enthusiasts” of the /bfaw/jatso

The aforementioned fadith can in fact be found in four different hadith- texts,
namely Durrat al-Nisipin, Wagiyat al-Mystafd, Usforivab and Qurrat al- Upva, all of
which were among the fuafrs-texts embodied in the curriculum of the pmzmm.ﬂ These
texts, which do not provide a classification of the fudith nor an examination of the
reliability of its narrators, have a reputation of including false and weak Aaclirhs. This is
particularly true of the Wasiva a/-Muystafif which even goes so far as to leave out the
names of transmitters. As such, Wasiyar al-Mustafit may be regarded as a narration of

dialogues between Muhammad and *Ali Ibn Abi T#lib on moral, ritual and belief issues. In

*TIbid., 180-181.
4 8Moenawar Chalil, "Hadits? Mauludan," Abads (February, 20; 1953).

49\Moenawar Chalil, "Ratjoen Jang Berbahaja Bagi Oemmat Islam?" Pemébeln Isium. no.
56, 25.

50Chalil, “Hadits?2 Mauludan."
5 Kitab Palsu Dalam Hadis Kuning," 4uv/n (February: 1994), 13.
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fact, due to its lack of many of the required elements of a Aadit/i-text, it could be better
classified as a casual record of Muhammad's sayings, irrespective of their authenucity.than

as a proper Jadits- text 52

The traditionalists themselves admitted the falsity of this 4w#dfzs and even insisted
that it was but one of several false fudiths (fuidith palsu)reported in those texts. They also
unhesitaringly confessed that such fabrication was a grievous sin and strongly condemned
by the Prophet.53 It would seem, therefore, that this false fw#dits was not deliberately
employed by the traditionalists as a textual basis for the AZwm/id celebration. as Chalil had
suggested. Rather, they advanced a more subtle argument by referring to the Prophets
practice of fasting on Mondays in honor of his birthday. Sahal Mahfudh, the deputy chair
of the Central Consultative Board of the Mafidar a/- Ulumit | believedthatthe Afuplid was
a worthy tradition whose establishment could be justified on the basis of the fact that the
Prophet himself fasted on Mondays in memory of his birthday.54 Mahfudh's argument
was not novel inthe debate over the Mawld controversy, since it had been employed by
other proponents of the celebration.” Even Ibn al-Hajj, who accepted the Afuwlid with

considerable reluctance, resorted to the same /4#di7/s put forth by Mahfudh, declaring that

52A1though in Durrar af-NZsifia the last reporter is not mentioned, the first reporter is
often mentioned. This does not apply to Fasipar al-Mustafd where nothing appears except
the dialogue between Muhammad and ‘Ali Ibn Abi Talib. 'Uthm#n Ibn Hasan al-
Khawbawl, Dumar al-Niasipio T al-Wa'z wa al-Irsbdd (Semarang: Maktabat Usaha
Kelvarga, n.d.); see the commentary on Hausipur a/-Mugafd by ‘Abd al-Wahhib al-Sha‘rdni,
al-Miaah al-Sunivab ‘ald al-Wasivah al-Muacbdlivab (Indonesia: Diar lhyda' al-Kutub al-
‘Arabiyah, n.d.).
‘ 53'Kitab Palsu Dalam Hadis Kuning," 13; there is 8 padfrs which says: "Whoever
intentionally gives the lie to me, he will be permaneatly placed in hell." This padirs is
both sapib and mutawdiir (8 paditsd which was reported by a group of people and which
was handed down in uninterrupted sequence) and is related in almost all of the padirs-texts
(I aghlab dawdwin al-padits) AbG ‘Abd Allah Ibn ‘'Adi, a/-Kdmil T Dv'afd’ al-Rija/
(Baghdad: Matba‘'at Salmdn al-A'zami, n.d.), 18, footnote 4.

54Sahal Mahfudb, "Nabi Sendiri Mengisaratkan Perlunya Peringatan Maulid." Aou/a
(October; 1990), 67.

55a1-Maliki, Bdgab ‘Aricas. 6.
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the Prophet bad urged his followers to fast on Mondays as a way of honoring his

birthday.5 6

Chalil's atrack on the AMawlid targeted in particular the practice of reciting the
panegyrical texts. Although the traditionalists weré unable to cite any specific textual
evidence for this practice, they did consider it to be valid on the basis of the Alawlids
overall classification as brd/ a4 pasnant by the Shafi‘ite jurists. Chalil said nothing about
the festive side of the AZawiid, since the recital of the panegyrical texts was not part of the
festivities. Indeed, it was partly against these festivities that scholars expressed their
rigorous intolerance towards the AZzwZrd. This intolerance was not only expressed by lba
al-Hajj and lbn Taymiyah, whose opinions Chalil has briefly mentioned, but also by
‘Abduh who denounced the festivity and viewed it as an indecent practice. For this reason,
"Abdub perceived the celebration of AMumzid, as it was commonly exercised, to be a

“bazaar of sins” (svg .rz/-fu:ziq}.s 7

The feasting aspect was not characteristic of the traditionalists' AZzm7d but rather
of the Grrebeg Mawlid. The latter, which was observed annually by the Yogyakarta
Sultanate. was not unknown to Chalil, since it constituted a "national” feast for the
Javanese. It was in the course of the Cerebeg Mawlid that all kinds of "indecent” activities
including shadow-plays, games, theater, gambling and lotteries took place. Had Chalil
turned his arteation to this tradition, he would have condemned it, since it was a “distortion”

of the noble meaning of religious celebrations.’8 Indeed, he spoke against the festive

56He further states that respect for the Prophet's birthday implies respect for the month of
Rabi‘ al-Awwal. Hence, it is appropriate, he explains, that Muslims should honor the
Prophet's birthday by doing things which God had distinguished the outstanding moanths.
Ibn al-Hajj, a/-Madksal, vol. 2, 3: the #adith which npotes the Prophet’s Monday fast is
reported by Muslim and Ahmad Iba Hanbal. See Iba Kathlr, 2/-Bidqyul wa al-Nibdyub,
vol. 2 (Beirut: Didr al-Kutub al-‘[lmiyah, 1988), 242: Ibn Rajab, Krtdb LatZ it wl-Mu ‘Grif
Amd li-Mawdsim af-‘'dam mia al- Wazaif (Beirut: Dar al-Jil, 1975), 93.

57Mubammad ‘Abduh, "al-Ittibd' wa al-Taqlid," in a/-/mdm Mvpammad ‘Abdub, (eds.)
AdUnis and Khilidah Sa‘id (Beirut: Dar al-‘Ilm li-al-Maldyin, 1983), 61.

58The Gerebeg Mawlid is closely associated with a number of autractions which could be
found in the pasar malam (night market). Often, gambling, lottery and their like take place
10 the pusar malum, although the committee, set up to coordinate the Gerebeg Muw/id. has
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aspects of the celebrations of 4s#dnT] Laylac a/-gadr and Rebo weknsun, which will be
briefly presented later. In addition, a very pronounced pre-Islamic syacretism could be
found in the procession of the Gerebes Mawli®® Chalil's attack on the manner of the
Mawlid celebration did not touch ypon the central problem of "distortion” which was
more evident in the festivities and the syncretism of the Geredeg than in the mere recital of

the gasidus, for which legal justification had been provided by its proponents.

II

The veneration of special days and months traditionally generated controversy
among Muslims and has led to the creation of two opposing stands. While one opinion
venerates the month of Rajab, incorporating within it s/l a/-righd 6 (communal
supererogatory prayer) and welcoming the Rajab sacrifices, the other view rejects these
practices. Needless to say each opinion claims that it was authorized by the utterances of the
Prophet.60 This dispute is also pertinentto dssdrd’ which is celebrated on the tenth day
of al-Muharram. 4s40n7’ is the name of a feast regarded by Muslims as commendable
and holy on historical grounds.6l However, a number of fadiths promoting observances,
in addition to fasting on the tenth day of al-Muharram, were rejected by some scholars. al-

Shawkdni, for instance, listed a number of faditss describing the virtues, qualities and

always declared such games to be illegal. Judaningrat, “Sambutan Ketva," in Rss#lak
Sekuatea, | (November; 1954), (7).

59[:1 the Gerebegy Mawlid, syncretism with pre-Islamic elemeats is pronounced, as the
procession includes the gvavagaas (food mounds) which are believed to carry blessing for
those who receive them and to have as well mystical dimension symbolized in the choice of
certain kinds of vegetation, flowers and eggs. In addition, the playing of the gamelan (a set
of Javanese musical instruments) and the use of various ceremonial items clearly indicate the
pre-Islamic influencs in the Gerebeg AMawlid. For further discussion, see Soelarto's Gerebeg
di Kesvltaaan Yogyskarta, 68-84; this is in spite of the fact that the Gerebeg remains an
Islamic celebration and indeed the reading of &/-Barzaasi constitutes the culmination of the
celebration. Soedjono Tirtokoesoemo, 74e Gervbegs in the Sultaguar Jogjuksrts, (irans.) F.
D. Hansen Raae (n.p.: Nadruk Verboden, n.d.), 16.

OM. J. Kister, “Rajab Is the Month of God.." in Srvdies in Jabilivya aad Euarly [slam
(London: Variorum Repriats, 1980), 193.

61a. J. Wensinck, "‘Ash0rad’” Eacpclopaedina of Islnm, vol. | (new ed.) (eds.) H. A. R,

Gibb et. al. (Leiden: E. J. Brill, 1960), 705.
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merits of the day of dssdn¥’ which he considered to be either mawdd’ or muarfy 2
While Ibn Rajab closely examined fwdizhs which promoted meritorious practices during

Astard’, 1bn Taymiyah regarded certain practices observed on this day as incompatible
withthe Shaa 245

“Ashord’ is one of the ceremonial occasions in the Muslim calendar that have
acquired a special significance in Javanese culture.5% Its celebration, known as sukak
Juwur (the opening of the cover of the grave of Sunan Kudus), for example, is annually
conducted in Kudus, central Java, where the Javanese come in throngs from all over the
region to keep alive this venerated day. The bukué lywyr procession involves a component
of barnkzl (blessing), which is believed to be present in the ceremonial food and in the
pieces of the cloth tomb-cover from Sunan Kudus grave. These are distributed at the end of
the procession to participants eager to benefit from divine favor. As a religious ceremony,
bukak luwyr is also a festive occasion fearuring a number of events and attractions during

the evening in the pusurara/nm (night market).65

As was the case with his attack-on the celebration of the Afawld, Chalil's
discussion of ds#ara’ did not address the phenomena which developed out of local
traditions, such as the observance of &ubns fuwur Rather, he attacked a set of practices
revered by the traditionalists, whose arguments in their favor can be found in their
interpretation of the figA4-texts. This discussion of the celebration of dssant’, therefore,
will also investigate these fig/i-texts in order to establish the viewpoint and arguments of

the traditionalists. Chalil was well aware of the role of the /g4 -texts in shaping the

62al-Shawk!nI. al-Fawdid al-Majm0o'at 17 al-Abadith al-Mawdd'sbh (Beirut: Dar al-
Kitab al-‘Arabi, 1986), 113-114.

631bg Rajab, Lardif a/-Ms Trif fma li-Mawdsim afl- Amm min al- Wazaif. 52-53: Iba
Taymiyah, af-Furdwd af-Kubed, vol. 2 (Beirut: Dar al-Ma'rifab, n.d.), 295-304.
4Koentjaraningrat. Javagese Culture (Singapore: Oxford University Press, 1985), 393.
Sunan Kudus is one of the wass sa4ga (nine sacred apostles) who pioneered in the
propagation of Islam on the island of Java. For a short description of the buvkak /uwur, see

Thomas B. Ataladjar, "Menara Kydus,” in Lasiklopedi Nasiogs! ladosesia, vol. 9 (Jakarta:
Cipta Adi Pysaka, 1990), 210.
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traditionalists' way of venerating ds#drd. as demonstrated by his enumeration of ten
practices mentioned in one of these texts. 56 Moreover, our discussion of ds#ar¥’ will not
be complete without juxtaposing Chalil's opinion with that of the early scholars on this

issue,

The fact that the day of ds#drd’ belongs to the set of days venerated by the
Sthari wb does not prevent Chalil from subjecting it to scrutiny. In a number of articles, he
expresses his belief that the traditionalists had spoiled the excellence of this day by
introducing practices which were not prescribed by God, the Prophet or the s#/a/ Chalil
then argues against the customs attached to the day of As#dri’ customs which he
considered to be &0 @k gi/dnb. He opposes treating ds4#dra ' as a feast day in which joy
is expressed in the form of wasteful parades, parties and public gatherings involving sinful
actjviries.67 Although he does not reject the holiness of ds#dr7] he nevertheless states
thay its veneration should be in line with a sound Aadizh which explains that the Prophet
observed the fast of ds4un7” merely out of gratitude to God, who had granted victory to
M0s# and his people over the Fir'awn on that day. Chalil further argues that the Prophet
did not introduce the performance of the complex customs, which later prevailed in the

community as a result of the spread of weak fadft4 traditions in the writings and words of

religious scholars.58

Chalil denounces the claim that whoever performs a voluntary prayer (sa/dt a/-
svaans) of forty rukaahs during Ashord’ between zvbr (noon) and e (late after
noon-prayer) and recites seyg4/% (a formula of repentance) seventy times upon its

completion will be rewarded with paraclise.69 Infact, Chalil deems it sinful to ascribe such

66Moenawar Chalil, "Bid‘'ah Pada Asjura,” Aéads (September, 25; 1953); al-Bakri,
['Tanc uf-THibin, vol. 2, 302.

67Moenawar Chalil, "Peringatan Asjuraa,” Adbads (August, 3; 1954),

Among the jpadizhs that he mentions is one declaring "Today, obligatory fast is not
imposed on you and I am fasting today, so he who wishes to observe the fast should do so
and be who does not wish to can take food.” [bid.

69Chalil. "Bid'ah Pada Asjura.”
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an innovative prayer to the Prophet.70 The performance of an bidat mahdus (pure
worship), such as an unprescribed prayer, could never have escaped the criticism of a
puritan like Chalil, especially if it was Based ona weak fadith A similar prayer was
discussed by Ibn Taymiyah who held that the Shary %4 condemned the performance of a
voluntary prayer that exceeded the ascribed number of 724w s and in which a particular

sUrith (verse) was recited a fixed number of times in veneration of the month of Rajab.71

Chalil attributes the introduction of this voluntary prayer to L. traditionalists, even
though it is not mentioned in their /iz4-texts. Rather, it originates from a fadith discussed
inal-SuyOi's &/-La s’ wl/-Masag wb 7 -Afidith al-Mawgy ub. 1t, therefore, seems that
Chalil derived the tradition of this voluntary prayer from al-Suydti's work and then
incorporated it into the body of practices associated with the traditionalists' veneration of

Ashorr’ This may be inferred from the fact thar Chalil himself mentions that al-Suyuti
was among those scholars who rejected the authority of this ,/md‘(ﬂ.n Indeed, al-Suyuti
conducts in his a/-La s’ al-Masad ub an intense inquiry into the prayers observed in
veneration of particular days and months and cautiously examines the fadizhs by which
the prayers were justified. He does so in order to unravel and expose any defective or
inauthentic elements occurringinthem.’> With regards to the voluntary prayer of ds#ird’

in particular, al-SuyQti reveals that the order of such a prayer wasbased on a fudith whose

reporters were unknown ﬂ'zz"y}ﬁzz{).74

The common notionthat dsesdrs’is the day on which various miraculous events

occurred, such as the creation of Adam, the recovery of Ya'qlb's sight, the revelation of the

70pig,

7 1Ibrx Taymiyah, Mumdsr Fataws Shavkl af-Isidm Tugy al-Din lba Tuymiveh, vol. 2
(Cairo: Matba‘at Kurdistan al-Islamiyah, 1326 H.), 2-3.

Chalil, “Bid‘ah Pada Asjura,”; idem, "Peringatan Asjuraa.”
735ee pact of “Kirb al-Salis" (chapter on prayer) in al-SuwyOi, w/-La 37’ al-Musao‘ub f7
al-Afaditk al-Mawdd sh, vol. 2 (Beirut: Dar al-Ma‘rifab, 0.d.), 48-63.
741bid. 54.55.
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Old Testament to M0s3, the anchoring of Ndh's ark and others are dismissed by Chalil.”®
As mentioned elsewhere, Chalil was fascinated by the power of reason and employed it in
rejecting senseless statements and legendary traits attributed to the Qurin. He was
particularly suspicious of the primitive aspects of those stories that exalted the peculiarities
of the day of ‘ds#ary’ This is despite the fact that these same stories, which are reported
in a fadith narrating the miracles of the early Prophets, are one of the sources for the

Asbont’ fast which Chalil strongly believed in,’6

‘Chalil made it a practice to reject fadiths that were in contradiction with reason.
Thus, illogical fwdfzss like the one discyssed above were met with a high degree of
disapproval. Although al-SuyB ascribes the account of the above fuolith on the miracles of-
the prophets to Abd Hurayrah and considers its reporters wustworthy (ryit/ub thigi) he
nevertheless expresses his suspicion that its sy (content) was a mere fabrication of later
scholars.”” A full citation of the fwafz as narrated by al-SuyQti can be found in one of the
traditionalists’ fig4-text, namely the /%aar a/-Titlibia by al-Bakei, who. unlike al-Suyoti,
does not investigate the reliability of its sszdd or the authenticity of its sz al-Bakri

simply accepts the legends as historical facts in order to establish the holiness of
st orr 78

Chalil lists other practices absorbed into the tradition of dshora’ which he
considers to be grave diversions from the pure teachings of the Prophet. He shows an
uacompromising position even against the minor tradition of Hp or celnow (coloring
oge's eyelids with kohl). In fact, be declares, associating the practice of Ik with a
healing power capable of guarding or curing the eyes from diseases owing to the saactity of

Ashtrd’ was aridiculous belief, He further argues that A2/ originated from a false

?5Moenawar Chalil, "Menjingkap Tabir Kepalsuan Dari Hadits2 Mengenai Kekeramataﬁ
dan Kesaktian Hari Asjura” Adbads (July 15; 1960).

7§al-Suy0;i. al-La qlr’ nl-Masag vh f7 al-Apadith al-Mawg0o'as, vol. 2, 109-110.
Ibid., 110,

78a1-Bakei, /Taus, vol. 2, 302.
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traditian ascribed to Muhammad.79 Although rézfA/ was mentioned in the traditionalists'
/f1gh-texts, there is no common traditionalist position on its practice. While some display a
favorable artitude towards it, others entirely exclude it. Several lines of aszm (poetry) are
quoted in Byghyur al-Mystarstydin encouraging people to practice z4zpd/ along with other
commendable acts during dsAgnt’ 80 The Bughyah, bowever, is the only traditionalist
figh-text which unequivocally favors the practice of #w/z/ This indicates that its practice
was debatable even among the traditionalists, since Bughyak is a collection of furwds

(legal opinions) intended to settle matters disputed in Muslim religious life 8!

L dnar /- Tilibin also raises the issue of féwpa/ by examining the validity of the
textual evidence behind this tradition. Nonetheless, unlike the Bughyub, the /danb rejects
the practice of /474 in as much as it is based on a fHadith that, for varioys reasons, had
been largely rejected by scholars, such as aJ-Hakim, who considered it to be munkor
(rejected), and Ibn Hajar al-‘Asqaldnl, who deemed it to be mawgy’(false). Some Hanafite

jurists even saw in Jpp@ a humiliating metaphor, symbolizing the manner by which

Yazid and Ibn Ziyad rubbed their eyes with Husayn's blood.82

It must be borne in mind that the tradition of rkopdl is not restricted to the day of
AshonT’ since it is a recommendable exercise for those who fast, particulardy during the
month of Ramad#n. al-Shifi'i endorses the practice of Zn& on the basis of the Prophetic

tradition stating that: “Smear [your eyes] with antimony sprinkled [with perfume], since it

79Chalil, “Bid'ah Pada Asjyra.”

‘Abd al-Rahmin BE ‘Alawl, Bugsyar al-Mysturshidia  (Semarang: Maktabat wa
Matba'at Usaba Keluarga, n.d.), 114,

Buygsyas is an abridgment of a large collection of fzrwas which were issued by five
fogadd’ (jurists), namely ‘Abd Allah B& Faqih, ‘Abd Alfah Iba ‘Umar lba Yahya, ‘Alawi

Ibn Saqqdf, Mubammad Tba Abi Bakr al-Yaman] and Muhammad Iba Sulaymi@n al-Madanl.
Ibid., 2.

szal-Bakﬁ. [daac al-Talibia, vol. 2, 301; the relation between s4//43/ and the death of -
Husaya is also mentioned in Isma‘il Ibn Mubammad al-Jazahi's Kuss/ al-Kbafd' wa Mozil

al-llods min al-ApIdich ‘rmmd Isbeubars min Alsinar al-Nds, vol. 2 (Aleppo: Maktabat al-
Turth al-Islimi, a.d.), 325.
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can increase the vision and make the eyelids gmw."83 ‘Ali al-Qari confirms the
acceptability of Zémfl/ by saying that its practice is good as long as it is intended as
following the suaaub of the Prophet and not as expressing joy or grief, as was the case

with the Khaw#rij and the Rafic;iah.84

Another practice which Chalil considers textually groundless and devoid of
religious principlesis the tradition of gzAzs@ (bathing), by which immunity from diseases
was thoughtto be secured. Like the tradition of /&r4¥/, Chalil condemns [gbtis®, because
it is not backed up with conclusive textval evidence and because of its reliance on a non-
scientific explanation.&5 His stand against the belief in non-scientific explanations
paralleled his rejection of the so-called #/-a66 a/-mabawy which promoted health care,
medication and healing formvulas based on Muhammad's personal experience and
observation. Evenifthe fadiths on 4o and [ghusy were proven to be sound, Chalil
would still question their scientific value. In contrast to its rejection of fap¥, the /7anh
justifies the practice of fesuis®/ and considers it a virtye esteemed by the Shar us.
Nonetheless, in justifying the practice the /Zaa# does not rely on Aadizh, but on poems

which enumerate a set of commendable acts, including that of fraws@, to mark the

momeantous tenth of al-Muhaxram.86

The fudith vpholding the practices of AW and [pheis was rejected by
scholars for sundry reasons. While al-Hakim, who traced the fadich back to Ibn ‘Abb as,
classified it as 21470’ Ibn Rajab disqualified it as gy’ al-Hakim also called into

question one of the traasmitters of the fadirs s isaddS’ Iba Najjar narrated the fwdith in

83.al-Munawl said that the Shafi'ites aFreed in recommending J&upd/ as it promoted the
phys:ca! well-being of its practitioners. 'All Iba Ahmed al-'Azld, a/-Sirdy al-Muair: Sharp
a/-mi’ al-Ssghir, vol. | (Migr: al-Matba'ah al-Khayriyah, 1304 H.), 268; al-Shafi'i, «/
Umar, vol. 7 (Cairo: al-Hay'ah al-Misriyah li-al-Kitdb, 1987), 133.

84Mulla ‘ALl al-Qard, a/-Asrdr al-Macfo'ah A al-AkbbIr al-Mawgdnb (Beirut: Dar al-
Amilaah, 1971), 475.

8SChali.l. "Bid'ah Pada Asjura.”

86al-Bakri. l'daar uf-T¥libia, vol. 2, 302.
87a1-Suytii, wr-La'tli® at-Masao'us 17 al-Apddith al-Mawgddsh, vol. 2, 111.
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question on the authority of Abd Hurayrah but doubted its /77 on account of one of its
reporters, namely Ism‘il Iba Mu'ammar Ibn Qays, whom he considered unreliable.88 Ibn
Taymiyah, who does not chose to rank this gudizs, offered an overall view saying that the
traditions commonly observed during “ds#dr#’, such as those of krhdl and ghtisal,
were bid wh munkarnh, having been ordered neither by the Prophet nor by the al-Khulafa’
al-Rishidin (the four orthodox Caliphs) nor even by the # Zmmar al-Muslimin (the leaders
of Muslims). He further argues that the fudizhs which report those practices were

introduced by the mura iukhkbirdn (later scholars) whose opinions on their authenticity are

notto be crusted.89

Chalil's disagreement with ds4ora” related practices went beyond those
originating from a belief in the merit of voluntary prayer, the miracles of the early Prophets
and the healing powers of 0¥ and {gbo’sa. He took a firm stand against the special
status of other practices performed during dshard] even if they served a devotional
purpose. such as almsgiving (sudigati), compassionate visits to the sick and added Suppon
to relatives (kelipnqgua kepada fegeaqpke/vaqmqm). Chalil argues that the employment
of the fudlith to legitimate these so-called devotional acts was defective, since one of its
narrators, Habib lbn Habib al-Marwazi, was declared a liar by al-Dhahabi, al-* Asqaldni and
al-Suydti. He further states that the pursuit of a religious cause would nullify the act,

regardless of its merit, unless the act could be justified on the basis of an authentic

argument. 90

He was supported in this by early scholars who were critical of the fadith in
question. Ibn Rajab, for example, cites the opinions of three f#dfz scholars, each of whom

concluded thatthe fwalfzs was either marfY’ or that its ssadd was ma/ho/ (unkaown) or

88al-ShawkﬁnI, al-Fawdid al-Majmy 'ub f7 al-AfRdith al-Mawgozb, 114: lbn Rajab,
Latd if al-Mn It 52,

890 Taymiyab, ar-Farawa ar-kubez 301-302.
Moenawar Chalil, "Menjingkap Tabir Kepalsvan."
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Ghayr mahlfoz (unpror,zacr.ed).9 L whereas Iba al-Jawzi and Iba Taymiyah discovered it to be
false.s’2 According to Ibn Taymiyah, sectarian antagonism was invcived in the introduction
of devotional practices into the observance of the day of ds4dr7 ! He holds that the fadith
which eacouraged people to give added support to their family, for example, was created by
heretics (ud/ #/-b1d‘ay) whose hatred towards ‘All and his followers had led them to
counter the Rafidah by creating afalse fudizh. He further states that the rivalry between the
heretics and the Rafidah was an antagonism between two evils, since each of them had

fabricateda 4udfith to establish a tradition not prescribed by the Pnophet.g3

The fadith in support of devotional actsin d.#drd’was not entirely rejected by
scholars. Unlike the fwdith on foifpdl and [pherst, there were scholars who categorizedit
as authoritative. Ab0 al-Fagl Ibn Nasir in particular argued that this ##aiz4 had beea passed
down from AbG Hurayrah in a number of ways (furug), some of which were sound. al-
Suy0y was also convinced that the fudith in question was unequivocally sound 4@z
;a{ziﬁ).% The /Zaab quotes the 4adlith on devotional purposes with no reference to the
controversy over its aut.hent.icity.gs Evenif it was considered a weak fadfzf. it did not lose
its value for guidance, since it dealt exclusively with virtyous practices (/adif 1/ #/-a ‘m).
This artitude was consistent with the traditionalist principle which held that a weak fuaafh

could be used to support virtuous acts. 7%

The same principle was maintained by most of the Shifi‘ite scholars who,

according to al-Nawawi, were in consensus on the permissibility of the use of a weak

I lbn Rajab, Lardir ar-Ma'sel, 52.

92q1.Shawkanl, a/-Fawidid al-Mamd'sb I7 - Apddick  af-Mawd0 nb, 115-116.

931bn Taymiyah, a/t-Furdwd al-Kubrd, vol. 2, 302.

9%\ -Shawkial, a/-Fuwdid al-Majm0'ah T al-Apddics al-Mawd0'ns, 115-116; al-Jazipl,
Kasbf al-Kbafd’ wa Muzil al-ll6ds, vol. 2, 3192.

9Sul-Bakri, /7auh, vol. 2, 302.

For the connection between the reverence of ‘ds#dr7’ aad fudT 7! al-w‘mdl, see in

ibid., 203; for an opinion that fwg77/ a/-u‘ma/ means recommended practices (rbadut-rbadur
suagar) to which the practices on the day of dss0r7’ could be connected and which were

condemned by the reformists, see A. Hassan, "Memakai Hadits Dia'if," Sval-Djawab, no. 3,
20-21.
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fadith for the inducement of such practices.97 Siradjuddin Abbas also notes that while the
Shifi‘ite madhfind allowed the use of a weak padits for the execution of 107 1 al-a ‘mdl,
the Hanafite employed it to accommodate legal provisions.98 The acceptance of a weak
fadith in such circumstances was disallowed by the reformists, who argued that these
latter also fall within the criteria of religious devotions which must, therefore, rest on a
sound textual basis. Hence, the use of a weak fadizs to justify such practices could not be

sustained in light of the reformist principles to which Chalil strongly adhered”?

Chalil himself observed dstard”’ by simply f asting on the tenth day of the month,
asan authentic fsafzh prescribed. 100 Tpere i no dispute over the solid textual basis of the
fast of dshard’. In fact, scholars even considered it an obligatory fast before it was
abrogated by the requirements of the Ramadin fast. tot They championed the obligatory
nature of the fast of ‘ds40n7’ on the basis of staterments (ke/Ta1) by Ahmad [bn Hanbal
and AbQ Bakr al-Athram. 102 In addition, a certain fudith even contained an order to pay

Zakdr during Ashort] an order made before the verse on the obligatory zakdr a/-fitr

was revealed. 103

97a1-Nawawi, Macz al-Arba‘g al-Nawawiyeh [T al-ApFdith al-Sepipat al-Nabuwivas
(Algiers: al-Madrasah al-‘Aliyah li-al-Dirasat al-"Arablyah, 1950), 8.

98 abbas, 40 Muswius Aguma, vob. 3, 183,

Moenawar Chalil, "Ratjoen Jang Berbahaje Bagi Oemmat Islam?" 21; see also Hassan's
rejection of the use of a fadivs gaif (weak fadirs) to- justify virtuous deeds. Hassan,
"Memakai Hadits Dla'if," 20-21.

00Chalil, "Bid'ab Pada Asjura.”

101There is a false fadits oo the fast of dstdra’ related by an avthbority of Habib Iba
Hablb which emphasizes the blessing attached to it and which declares its reward to be
equal to sixty years of worship. Iba Qayyim al-Jawzlysh, a/-Afaadr a/-Muaif 1 al-Sapip
wa al-Du7f (Aleppo: Maktabat al-Magb0 &t al-Isldmiyah, 1970), 47.

Y20, Rajab, Lar it arMait, 47; al-Nawawi, ol-Majmo® Sharh al-Mubadbdhab,
vol. 6 (Damascus: Idarat al-Tib&‘ah al-Muaniriyah, n.d.), 383; yalike the other recommended
fasts, the fast of ds#0r7’ can be observed by a woman, even if she does not ask her
husband's consent. This indicates the high status of the fast of ‘ds#dr7’ which is to be
contested only by the recommended fast of ‘drwfwé for which a hysband's consent is
equally not required. Ibn Hajar al-Haytami, a/-Miakd; al-Qawim (Semarang: Maktabat
Usaha Keluarga, n.d.), 127; for instances in which husband's consent is required for a
Woman who waats to fast, see Muhammad Nasir al-Din al-Alb#nl, Si/sifar al-Apddich al-
Sapipab wa Shiy’ mia Fighibd wa Fawd idibd, vol. 1 (a.p.: al-Maktab al-Islami, 198S),
679-670.

103Majd al-Din al-Mubarak Ibn al-Athir, Jizms* al-Usdl fT Apidith al-Rasdl, vol. 2
(Beirut: D#r al-Fikr, 1983), 31f.
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Further evidence exhibiting Chalil's simple veneration of the day of Is#uri” can
be seen in the fact that he was not in favor of fasting on the ninth day of al-Muharram.,
known as 7752 7° 104 This fast was also mentioned by some scholars as part of a series of
fasting days during al-Muharram, which included the eleventh day of the month as
well. 103 gon hadith and figh literature report that the Prophet planned a fast on the ninth
of al-Mubarram to distinguish the Muslim fast of ds#dr7’ from that of the Jews. but his
death put an end to the plan. Despite his failure to realize this goal, the concept of 7757 7’
had a strong appeal and the fast was faithfully observed by Muslims. 106 Chalir's rejection
of the fast of 775077’ followed from his punitanical belief that only those rituals based on
the Prophet’s actual deeds should be performed, because only in such cases is there a
reliable guide to the manner of their execution. In fact, the fast of 77s2%’ remained a

subject of controversy, as scholars disagreed on the events that had led to the issuance of

that order (swbué w/- WUI‘UG’).I 07

From the point of view of a puritan like Chalil, the excessive practices of (ds#drd”’
were antithetical to the authentic teachings of the Prophet, since an examination of the
4adith from which the complex customs of ds40n7’ had descended clearly proved its
uareliability. No wonder, therefore, that he opposed all these practices, accepting only the
fast of the tenth of al-Muharram which had conclusively been performed by the Prophet.

Chalil was not merely concerned with denouncing those practices, but was also concerned

104Cha1it, “Bid'ah Pada Asjura.”

LO5ton al-Atbir, Jaw:* al-Usol 11 Apdoics ur-Rasol. vol. 2, 311.; Zakarlyd al-Ansad,
Farh al-Wabbab br-Shary Mankas al-Tvltds, vol. | (Cairo: Dar al-Fikr, n.d.), 124; al-
Nawawi, a/-Majmo’ Sharg al-Muvbadbdhab, vol. 6, 383; some scholars recommended
fasting during the first ten days of al-Muharram. See Majd al-Din Abi al-Barakdt, a/-
Muparrar 1T a/l-Figh ‘ald Madbbnb al-lmidm Apmad 7bn Haabal, vol. | (Beirut: Dar al-Kitdb
al-Arabi, n.d.), 231.

losMuslim. Saplh Musiia, vol. 2, 498-499: the Prophet reportedly said: “Distinguish
yourselves from the Jews by fasting the ninth and the eleveath of al-Mubarram,” Iba Rajab,
Land if al-MaInf, 49: for the opinion which associated the Jewish ‘dssord’ with that of

the Muslims, see S. D. Goitein, Studies iz lslamic History aad [asatvtions (Leidea: E. J.
Brill, 1968), 95-97.

107Eor the controversy, see the three arguments put forth by Ab0 al-Faraj Ibn al-Jawzl in
bis Kitdb nl-HaddTq /71 /lm al-Hadith wa al-Zvbdiyar, vol. 2 (Beirut: Dar al-Kutub al-
‘limiyab, n.d.), 204.
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with providing a textual basis for their illegitimacy. His objection to the traditionalists
veneration of dshurd’ partly revolved around his presumption of their use of weak
hadiths. Hence, the reasons for the divergent opinions concerning its veneration lie mostly
on the different perceptions concerning the acceptability of weak fudirhs. Chalil certainly
rejected the use of weak faditss, thus conforming to the puritan principle which provided

no room for the use of weak fwoizss even in support of the so called- /udd i/ al-a ‘mil.

II1

Another controversy pertinent to the veneration of particular months involved the
debate over the method used to determine the first day of Ramadan and Shawwil. While the
reformists utilized the science of astronomy (Z/m al-fluk), by which fusdb (calendrical
computation) was conducted to calculate the appearance of the new moon (4//i/). the
traditionalists depended on rv sk (sighting the new moon with the naked eyes) to detect
the new moon. The debate over f/s7 and ruyup has not shown any sign of abating and
still heats up every year when the months of Sha‘ban and Ramadin are drawing to a
close.108 1 an attempt to reach a unified solution, the Department of Religious Affairs
created a Board of &Zs76 and Ry yab (Badun Hisab dua Ruky) in 1972, It was felt that
without such an initiative a schism would emerge within the Muslim community.109

Indeed, this controversy prevails the Muslim community as a whole, despite the fact that

108The recurrence of this controversy is reflected in various articles recently published in
the traditionalist and reformist media. Mvhammad Kurdi, "Hisab Hilal Suvaty Kemajuan atau
Kemunduran dalam Penetapan Awal Bulan." Svarw Mvbammadiysh (Janvary 16-31; 1993),
26-27; Basit Wasid, "Rukyat Dengan Alat Canggih," Svars Mvubammadiyak (November 1-
15, 1993), 56-57; “Jawaban Ahli Rukyat atas Ahli Hisab," 4u/a (April-May; 1992), 30-39;
‘Mengiatip Hilal Bukan Melihat Purnama," Au/a (April-May; 1992), 16-23; Aziz
Masyhuri, "Rukyah Hilal Bukan Khilafiyah," Adu/a (April-May; 1992), 23-30; A. Salam
Nawawi, "Problema Hisab dan Prediksi Rukyat," Au/n (Febryary; 1991), 51-57; “Penetapan
Awal Ramadban dari Tahun ke Tabua," Adu/n (Febrvary; 1994), 67-70; “Satu Tahun Beridul
Fitri Dva Kali," AQu/a (April-May; 1992), 11-16; "Idul Fitri Beda Lagi Beda Lagi," Au/a
(May; 1994), 29-33.
A. Mukti Ali, "Sambutan Menteri Agama,” in Laporaa Mysyawaraly Nasional Hisab
dan Rukyur Direkcorar Jeadral Bimbiggun Masyarakat Istam, 9 s/d 11 Maret. 1977,
(Jakarta: Direktorat Pembinaan Badan Peradilan Agama Departemen Agama, 1977), 3 4.
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artempts have been made to reconcile the two approaches of /Jis#6 and ru,’yzwl 10

Needless to say, before the emergence of the reformist movement in Indonesia, rv yus

constituted the only method exercised by the Muslims. 11!

The frsdb-rvyab controversy prompted Chalil to speak on behalf of the
reformists. ! 12 He describes that the observance of the Ramadan fast should begin when
the new moon was sighted, since the verse declares: "So whosoever of you see the moon
(Wa mag shafi'da miakum a/-;fﬂ:wr) he shall f ast therein". This is confirmed in a faadfth
which states: "Do not fast till you see (Zaruw) the new moon and do not break fast till you
see (mraw) it, but if the weather is cloudy calculate about it." He explains that the word
shilrdn and ra 77 (the infinitive form of taraw)indicate a visual,intellectual and scientific
meaning as pertaining to the act of sighting. He also illustrates that this inexact indication of
the words shusion and rm i was designed to accommodate the intellectual means of
society. Hence, the Shan %4, according to him, instructs that the commencement of the
Ramadan fast should begin with the sighting of the moon Using the naked eyes (rv yus)
for those who have no scieatific means to do otherwise and expects those who are able to

do so to utilize calendrical computation (1sd8) for the purpose. 13

Chalil argues that the Prophet practiced rv yas due to illiteracy and the scarcity of
astronomical k.owledge in his time. If the science of astronomy had been advanced

enough, the Prophet would have determined the commencement of the Ramadin fast

110severa) international conferences have been held in an attempt to reach a compromise
solution according to which the beginning of the Ramadiin fast would be determined by
using an approach embracing both #4is#5 and rvyab. See Abdul Hamid b. Mohd. Tabhir,
Permasaluban dulom Pegestyag Awal Pudass dwa Hari Raya (Johor: Unit Pesnerbitan
Akademik Universiti Teknologi Malaysia, 1991), 1, 10.
w‘g;)‘C.g?ngo;:ck Hurgronje, Xvapu/an Karaggra Saovck HNurgrogje, vol. 8 (Jakarta: INIS,

U2Eor the reformist support of fisdb, see “Puasa dengan Hisab," Sval-Djawab, no. 7, 56-
58; this is not to say that the reformists totally rejected the method of rv’vus, when the
findings of 4576 proved to be void due to the appearance of the moon and its detection by
naked eye. Pimpinan Pusat Mvbammadiyah, Aimpvaua Purvsaa Masli's  Tarjih
Mvbammadiyal (Yogyakarta: P. P. Mubammadiyah, 1967), 291-292.

U3Moenawar Chalil, Mius dua Hikmas Poasa (Jakarta: Bulag Bintang, 1982), 65-66.
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according to //s7b. This was so, Chalil explains, because the Prophet himself had admitted
that illiteracy and the absence of the skill of /7575 among his people constituted an obstacle
in their exercise of /ze7b. Chalil quotes the following fuadfeh to justify his premise: "We
are unlettered people who can neither write nor count. The month is thus and thus, folding
his thumb when he said it the third time." 114 Nowadays, Chalil argues, the practice of
ruyah should be replaced due to Muslim expertise in astronomy and on account of the
£ 5 high level of accuracy in fixing the beginning of Ramadan and Shawwal. ! 13 Chatil
then points the inconsistency of the proponents of rv ¥4, who persistently reject the use
of fusi for the calculation of the first day of Ramadén and Shawwdl, but unconditionally

resort to it for the calculation of the obligatory prayer times. 116

Chalil agrees with the traditionalists on the fact that 4?6 had never been put into
practice during the era of the Prophet, but disagrees with them on its adoption by the
saffouls and the (757 0a. Citing lbn Taymiyah's opinion, Aziz Masyhuri, the deputy chair
of the Consultative Board of the Musdit a/- Ulnma’ of east Java, notes that fUsih as a
practice began only after the third century of Afims. Prior to that, rv Ya#é had continually
served as the sole metbod from the time of the Prophet, the sat7bus and the rab: dn.
Moreover, all four of the great mmdhsab founders had reached an agreement on the
absolute observance of /v s} 17 The traditionalists also demonstrated that the proponents
of fus7 had developed different approaches, which in dué course resulted in the formation
of three categories of w'.vfb.l 18 These categorical divisions, with their divergent levels of

mathematical accuracy, had brought about varying deductions, the consequence of which

I41bi4., 68.

IS1big., 69.

[61piq., 69-70.

ll71\/lasyhuri. "Rukyah Hilal Bukan Khilafiyah,” 24,
118Nawawi. “Problema Hisab dan Prediksi Rukyat," 50-51.
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was that different dates were sometimes assigned to the first day of Ramadan and

Shawwﬁl.l 19

Masyhuri argued that the exercise of rv’vah was in perfect conformity with
religious doctrine and that its replacement by /47 would oppose the Shari s, which
provided conclusive evidence for the unconditional acceptance of rv ya4. According to his
view, frsdb can only act as a supplement to rv b, because fis76, which generates its
formulas from logical norms, cannot function as a legal basis for a religious act. AZs#b
should be simply taken as a guide in calculating the night when the rv yu4 is to be
conducted, while the final determination has to be based on the authority of rv yu4 alone.
Masyhuri further argued that the word /arww. as mentioned inthe fadfzh quoted by Chalil,
cannot be interpreted as the act of sighting in either an intellectual or a scientific sense, as
Chalil had maintained. Rather, it should be understood to mean visual sighting alone,
because the phrase which follows /& Za ghumma (if it is cloudy) particularizes its meaning,

notably the sighting of the new moon with the naked eye. 120

According to the traditionalists, Chalil's translation of the Quritzic verse also
presented some problems. They rejected his interpretation of the verse wa man shilroa
mipkum af-shabr as meaning “"So whosoever of you see the moon”, because such an

interpretation ignores the context in which the verse stands. All the classical exegetes

“9The central board of the Mvpummadiyval abrogated the establishment of the first day

of Shawwil as Sunday, March 17th 1991, which had been the data announced earlier, and
moved it to the following day, Monday, March 18th 1991. The central board of the
Mvubammadiyak did this once again in 1992, whea the first day of Shawwil was revised
from Saturday to Sunday. The one day lapse in the first day of Shawwil reoccurred in 1994,
although this time the change was not proposed by Mvpsmmadiyalt circles. The revision
was a reflection of an inaccuracy which befell the f/is#6 system. “Satu Tabua Beridul Fitei
Dua Kali," 14; Nawawi, "Problema Hisab dan Prediksi Rukyat,” §1-52; see also Abbas, #0
Masalub Agama, vol. 1, 233,

120Masyhuri, "Rukyah Hilal Bukan Khilafiyah," 24; it is worth meationing that the word
rvyah in the padich is always followed by the phrases fa%z ghumma, fa'ins pdlar d0nabl
&baydbah, sa yagbvmma, fa1a ghvbbiva ot faia yghmiya, all of which have the general
sense of "if it is cloudy”. See Muslim, Sap/f Muslim, vol. 2, 458-459: lba Hajar al-
‘Asqaldnil, Furh a/-Ba, vol. 4 (Beirut: Dar al-Ma'rifah, n.d.), 119; al-Zurqdnl, Shars a/-
Zurqdai ‘alf al-Muwatta’, vol. 2 (Beirut: Dar al-Fikr, 1980), 152-155.
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translated sauhids as “staying home", in the sense of not going on a journey, and not as
seeing the moon. Thus, the sense of the verse should be: "So whoever of you is present
[staying home] in the month, he shall fast therein.” This translation was derived from its
assumed contrast with the following verse which declares: "But if anyone is sick or on a
journey, then a number of other days.” 121 Siradjuddin Abbas, therefore, felt that the verse
has nothing to do with the issue of searching for the first and the last day of Ramadan.
Rather, it presents the subject of fasting in general, since the question of thecommencement

and the end of Ramaddn fast was exclusively ordained by the ﬁucé‘m.lzz

Chalil does not refer to the opinion of any of the early scholars in the course of his
discussion of the frisdb-ruvah controversy. Scholars, such as Ibn Taymiyah and al-
Shawkini, whose opinions often served as his point of reference, seem to have favored
rvyub. al-Shawkdni held that v yus was the only viable basis for determining the
commencement of the Ramaddn fast as none of the fwafzh traditions commanded
otherwise.123 Ibn Rushd, whose Broivat al-Mustntiid was widely accepted by the
reformists, found in rv yus an authoritative way of defining the beginning of Ramadan 124
The traditionalists, on the other hand, were able to claim the support of the early scholars.
Thus, besides legitimizing their view with the opinjons of non-Shafi‘ite scholars, such as
Ibn Taymiyah, al-Shawkani and Ibn Rushd, the traditionalists also solicited support from

the opinions of the authoritative Shéfi'ite scholars, such as al-Nawawi, al-°Asqaldni and al-
Ramii, 125

121Eor the verification, see Ibn Kathir, 7ufsir al-Qur'ldn al-‘4zim, vol. 1 (Cairo: Matba'at
al-Istiq@mah, 1956), 216; al-Zamakhshad, a/-Kashshd/, vol. 1 (Beirut: Dar al-Ma'rifab,
199?), 114; al-Ra3u, a/-Tafsir al-Kabir, vol. S (Migr: al-Magba'ab al-Babiyah al-Misriyah,
1935-38), 96: al-Baydawi, Aawdr al-Tuazil wa Asdr a&/-Te'wil, vol. 1 (Osnabrick: Biblio
Verlag: 1968), 101,

122 \vbas, 40 Maslas Aguma, vol. 1, 248-249.

123a1.Shaw kdal, Napt al-Awrdr mia Apddichk Sayyid sl-Akbpdr: Sharh Muatagd al-
ALkbbdr, vol. 4 (Beirut: DaEr al-Jil, 1992), 188-191,

124155 Rushd, BidByar al-Myjtahid, vol. | (Cairo: Dar al-Ma'rifah, 1986), 284.

lzsAbbas. 40 Musaleb Agama, vol. 1, 254-255.
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<he traditionalists further challenged the notion advanced by Chalil that 457 did

not exist in the Prophet’s time. Masyhuri notes that historical evidence indicates the practice
of fusdb in pre-Islamic Arabia as proven by the archeological discovery of places where
frsdb was "taught.” 126 He shows that Ioa "Abbas was among those who had expertise in
the art of A/s7. whereby he calculated the number of twenty maazifahs (phases) through
which the moon consistently rotated in a year. 127 Thus, the fadizh speaking of illiteracy
and lack of astronomical skill should not be interpreted as an absolute negation of the arts
of writing and astronomy among the Arabs and, as such, should not be used to justify the

concept of /11’.07&.128

Another controversy which attracted Chalil's attention with regards to the veneration
of Ramaddn was the way Lap/ar a/gudr (the night of power) was supposed to be
observed. Layluta/-gadr is the night during Ramagdén which is proclaimed in the Qur itz
as excelling any other night. It is the night when "the angels and the Spirit descend therein,
by permission of their Lord, with every decree.” 129 It was when the month of Ramadin
became the month of the obligatory fast that Laydar a/~qadr apparently assumed its lofty
stature. Since then it has become one of the most venerated nights in the Muslim
calendar. 130 Tpe legitimation of Lasraza/-gaar was linked with the elaboration of the idea
of its virtues and merits. In comparing Lap/atal-barT b (the night of innocence) to Laussar
al-gadr. scholars note that the farmer had a fixed date, while the latter did not. In addition,

the former was the night of judgment and decree, while the latter was the night of mercy.

lstasyhuri mentioned Farid Wajdl's opinion that scholars had discovered archeological
evidence in the form of stomes, which indicated 4i536- related activity. Masyhuri, “Jawaban
Abli Rukyat atas Ahli Hisab," 32; see also Mubammad Farid Wajdl, DA irac al-Mn'Teif al-
205861: 4/-/sbrin, vol. 6 (Cairo: Matba'at Da'irat al-Ma'drif al-Qara al-'Ishrin, 1915-1919),

lz.’l\liﬁlsy!mri refers to al-SuyOil who mentions that Ibn ‘Abbds even had identified the
pames for each of those manzi/abs. Masyburi, "Jawabaa Ahli Rukyat atas Ahli Hisab,” 32;
see also al-SuyOl, a/-Dumr al-Mzackdr 17 al-Tafsir a/-Ma 740r, vol. 5 (Beirut: Dar al-
Ma'rifah, n.d.), 264.

128Machfudz Anwar, “Iimu Falak." Av/a (April; 1995), 77.
1297pe Qur Za, 97: 4.

130gor the opinions which signified the importance of Lagp/ar a/-gudr and traced its
historical reason, see K. Wagtendonk, Fastiag in tbe Korma (Leiden: E. J. Brill, 1968), 45.
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Scholars reason that had the date of Las/ar a/-gudr been precisely determined, people

+irom every exertion on that day only and would have relied upon the

As with his attack on the celebration of venerated days, Chalil rejects the practices
largely associated with Lap/ar #/-gadr and insists that its celebration be purged of all
accretions incompatible with his viewpoint. He criticizes many of the customs as
unacceptable, such as the belief that Lap/ara/-gadr always takes place on one of the odd-
numbered days between the 20th and the 30th of Ramadan. He also finds unacceptable the
decoration of houses with lights and the assembly of people in the w/uz-a/ua (the public
park located in front of the residence of the regent of a district) in anticipation of the arrival
of Laplur al-gadr Moreover, he criticizes theincreasing tendencyto use Lapliral-qadr as
an occasion for feasting, in which a large sum of money is spent on food, drink and
processions (}m.('-wwa).ln Worse still was the fact, Chalil confirms, that in the
celebration of Zapzur al-gad emphasis is placed on the reading of false reports regarding
the merit of reciting particular svruss (chapters) or Jyuhs (verses) of the Qur iz, while
reports on the Qur Tz as a guide for human life are discarded. 133 Chatil wénted Laylatal-
gadr to assume a reformist character and prescribed the abandonment of old forms of
feasting and their replacement by socially-oriented activities, such as feeding the poor and

setting aside part of one's wealth for the construction of schools, orphanages and other

charitableinstitutions. 134

Chalil devoted particular attention to the issue of the fixed date of Laylat al-qudr

and whether it falls during the last ten days or on one of the odd-numbered days of the last

131m. 5. Kister, "Sha’bda Is My Month," in Sociesy aad Religion from Jdbiliyya to Islam
(Hampshire: Variorum Gower Publishing Group, 1990), 28.

13ZMoenawar Chalil, "Memperingati Peristiwa Nuzul Al-Qur’an dan Lailatul Qadar,”
Abadi (May 22; 1953).

133Clmlil. Nilar dun Hikmub Puvasa, 81.
134Cha\lil. "Memperingati Peristiwa Nuyzul Al-Qur’an dan Lailatul Qadar.”
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ten days or on the seventeenth day of the month. 135 e specifically attacks the belief in the
occurrence of Lay/acal-gad on the odd days, becayse people generally went out of their
way 1o observe it on those days. Restricting its observance to a particular day is not
justified, he affirms, since each of the three proposed days has a sound Aadith to support
it. 136 Moreover, even though the three possibilities are supported by Aadiths. none of
them can be made absolute since the Qur Zz itself does not give a precise date for LayZit -
q:aa’r:la? Accepting the odd days over the other possible days would inject polemics into an
atmosphere of harmony and would divert attention away from the main aim and spirit of
such a holy night. For Chalil, the debate over fixing the date of Lap/iral-gadr did not carry
any real significance, since the merit of Lay/ar a/-gadr does not lie in the date of its
occurrence, but in the degree of devotion that Muslims show during the month of Ramadan
as a whole. Citing ‘Abduh’s opinion be affirms that the fadfzé which gave different dates
for Laylar n/-qadr simply meant to incite Muslims to be more actively devoted on those
days. Veneration of Lay/ar #/-gadr sbould not be confysed with the debate over the
question of its exact date, since its occurrence on a fixed day or during the whole of

Ramadin would only have significance if proven by the intensity of devotional

exercises. 138

Chalil was of the view that the time at which devotional exercises take place is of
much less importance than the sease of religious piety brought to these occasions by the
person performing them. There was no day or month which was in itself bad or good.

Whar makes a day better or worse, according to Chalil, is the value which is invested in it

135Moenawar Chalil, "Lailatul Qadar: Ibadat dag Amal Shalih Selama 10 Malam Jang
Terachir,” Abadf (March; 18; 1960).

136Nm less thaa six gadith are quoted by Chalil to justify the validity of the three
different days of Lupfar alf-gqudr. Ibid.
13716i4.

1381bid.; see also Mubammad ‘Abduh's 7ufsir al-Quria af-‘Azim: Juvz' ‘Amma (Cairo:
al-Matba‘ab al-Amiriyah, 1322), 129.
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by a person. This alone determines the quality of a time period and not ryce rerse! 39
Coavinced of the unimportance of time, he rejects the Prophetic traditions which describe
God baving created certain beings on particular days due to the merit of those particular
moments, despite the fact that those Audiths are narrated inthe AMusaad of Ahmad lbn
Hanbal and the Sapip of Muslim. 140 This general belief in the neutrality of time undedies

Chalil's refutation of practices motivated by abelief in the danger or the merit of a particular

day or month.

Chalil's brief discussion of the Rebo metusua will shed more light on this aspect
of his thought. He rejects the traditional ceremony held to ward off bad omens, a ceremony
which by tradition occurs on the lag Wednesday of the month of Safar and which is known
as Rebo wekasun (a Javanese phrase meaning the last Wednesday). He explains that on
that day people suspend all daily activities to observe special prayers, hoping for safety and
for protection from misfortunes and calamities, which they believe might haunt them on that
particular day of the month. 141 The tradition of Rebo wekasaz is said to be an
idiosyncratic part of the calendar of ceremonies celebrated by Javanese Muslims. 142y, is

aot surprising, therefore, that no trace of the celebration can be found in the classical fadith

or /&4 literature.

The tradition had a religious connection when it was associated with the &yurs
who, according to Chalil, were the providers of the simar (charm) and the tangkal
(amulet), which brought forth magical powers securing the safety of people on this unlucky

139Moenawar Chalil, "Tachajul Dim Bulan Shafar Jang Harus Dibongkar,” 4éads
(November 6; 1953).

14 He justifies his argument by revealing the weakness of the sszdd (cbain of narrators)
because of its inclusion of al-Hajjdj Iba Jurayj, whom he considers to be a person with a
psychiatric problem (akalnyve tiduk beres) Moenawar Chalil, "Betulkah Kedjadian Alam
Semesta Dalam Wakiv Lima Hari," Aéadi (June, §; 1960).

L41chail, “Tachajul Dlm Bulan Shafar Jang Harus Dibongkar.” For a detailed account of
the tradition on Rebo Wekusua, see Pijper. Beberapa Stvdi Tearung Sejurab Islum di
ladoaessn, 153-165.

142Koemjm'au.iugrat, Juvagese Culrure, 393-394.
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dsy.l43 The use of the term “47pw's” in Chalil's statement denotes the traditionalist
religious scholars and implies that they approved of sﬁch a tradition. Nonetheless, if they
were indeed involved, their involvement did not stem from the gurturing source of the
Shifi‘ite /rgA-texts, as none of them mention anything about the month of Safar, let alone
the specific tradition of Rebo wedusan This was in contrast to the other venerated months

whichreceive a full explanation in these texts of their virtues, merits and qualities. 144

The tradition of Rebo Wekusan was likely local in origin but imbued with a
religious flavor, since veneration of particular months is not peculiar to Islam after all. In
numerous utterances attributed to the Prophet, he is said to have recommended fasting to
venerate the montbs of al-Mybarram, Rajab and Sha‘ban. The Prophet said, for example,
that "Sha‘ban is my month,” and "The superiority of Sha‘bdn over other months is like my
superiority over other prophets.” These utterances are widely circulated and are usually
coupled with his statement about the statys of Rajab and Ramaujan145 Rajab is also a
moanth of devotional practices and of fasting. According to some traditions, swearing
against wrong-doers in this month is especially effective. 146 1y another broad statement,

the Prophet declared that "Rajab is the month of God, Sha’bdn is my moath, Ramadan is
the month of my people.” 147

These months thus enjoyed a special merit and anyone who undertook devotional
exercises during then, such as prayers, vigils and supplication, would see their rewards

multplied. Another fadiz# also mentions that the pious observances of the present are of

l":‘Cha‘lil. “Tachajul Dim Bulan Shafar jang Harus Dibongkar."

44\‘Wit‘h regards to the months venerated by the Shursué and during which the fast is

recommended, the Shafi‘lte f7gk- texts mention the months of Ramaddn, Dh0 al-Qa‘dab, Dho
al~l:{ijjah. al-Muharram, Rajab and Sha'bdn, but not the month of Safar. See, for example,
el-Haytami, a/-Minba; a/-Quwim, 126 Zakariyd al-Ansdl, Zupfur al-Jullis bi-Shack
Tapcir al-Lubds (lndonesia: Dar lhya" al-Kutub al-‘Arabiyah, n.d.), SO; al-Bakri, /%Zgar af-
TaLbia, vol. 2, 307,

4SKister, “Sha'ban Is My Moanth," 15.

L46Kister, “Rajab Is the Month of God..". 191-192.

1471big., 203.
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less merit than those of the past, as the Prophet had reportedly said that "Indeed, our
present year is less worthy (unkhus rhamagaa)than the last year was." 148 Apart from these
faditss. a mumber of traditions also recommend fasting on white and black days (alayyim
#/-6i¢/ wa al-s00), which might be interpreted as symbols of good and evil which the
fasting either honors or atones for, as the case may be. 149 Thus, Chalil's inclination to de-
emphasizethe eminence and merit of particular momeants of time was not really in keeping

with the Prophet's own statements.

Chalil was following puritanical principles when he rejected elements of the
celebration of the Afuwiic’ and the veneration of ds#drt’ Layine #/-gadr and Rebo
wekaswa. He based his refutation on the fact that no sound judith ever suggested the
celebration of the AfumZ/o, let alone the excessive exaltation of the Prophet as outlined in
the panegyrical works. Chalil's puritanical zeal was directed at a number of practices
performed in veneration of ds#0r#’ which be identified as innovations that no reliable
traditions had ever syggested. He also spoke against the practices of Laydas #/-gadr and
Rebo weknsur and tried to purge these celebrations of all accretions that were incompatible

with his puritanical outlook.

Chalil’s rejection of belief in the merit or the demerit of a particular time, as
manifested in his astack on the debate over the fixed date of Laplae al-gadr and his
condemnation of the superstition associating bad omens with the Rebo weknsna, followed
from his belief that exalting particylar days or months violates the uaity of God by making
certain times independent of Him. Chalil's observation focused on the incompatibility of
such a belief with the concept of pure monotheism ( /w/d) which is based on the absolute

dependence on God. The Prophet had declared, Chalil argues, that "foretelling misfortune is

148Tpe badith was related to the authority of ‘Abd Allah Ibn Mas‘0d. See Ibn al-Hajj,
al-Madkpal, vol. 1, 300.

149The order of the fast on the white and black days was reported in Svana al-NusZ 7,

one of the six canonical collections of fz0iza. al-Ansari, Tupfar al-Tulldb, 50.
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theactof sk 190 o addition, Chalil held that it was one's own deeds that would bring
bliss or calamity and not the merit and the felicity of a given time. By saying so, he
“rationalized” the concept of the veneration of particular days. This was not only reflected
in his views on Zaylural-gadr and Rebo weknsan, but also in his advocacy of fssib over

rv yu# and his rejection of irrational practices during ‘ds#dny’

It should be pointed out, however, that Chalil's rejection of the traditional manner of
veneration was a denial of practices which naturally emerged to satisfy the religious
emotion and which cannot be fully judged by a rigid interpretation of the texts. Religion
should also be conceived as a means of expressing a variety of emotions, such as hope for
protection (shafi¥ wb). fear of calamity (Rebo weknsan), belief in the multiplication of
rewards (volyntary prayer), contemplation of fairy tales (belief in the miraculous stories of
the early Prophets) and expression of joy (festivity). No religion can live in the hearts of its
adherents without the expression of sych emotions. Any attempt to eradicate them would

consequently reduce the emotional dimension of one's religious experience.

150Chayil, “Djangan Pertjaja Kepada Tachajul Dan Churafat,’ 4éads (October 30: 1954)



