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Hamdan luhannis

Komite Persiapan Penegakan Syariat Islam:
A South Sulawesi Formalist
Islamic Movement

Abstract: Tulisan ini mengulas tentang kemunculan KPPSI (Komite

Persiapan Penegakan Syariat Islam) yang secara intens memperiuangkan

penerapan syariat Islam di Sulawesi Selatan. Artikel ini memperlihatknn

bshzt;a geraknn formalisasi syariat Islam menjadi bagian dari upaya para

aktifis Islam di Sulaztesi Selatan untuk memberi kontribusi terhadap per-

baiksn kehidupan umat Islam pasca reformasi yang dihubungkan dengan

dinamika lokal di zuilayah tersebut. Secara khusus, artikel ini melihat bah-

zua timbul kernbalinya Islamisme dan jugahubungan seiarah antara KPP-

Sl dan Darul Islam (DI), sebuah gerakan sosial keagamaan yang sempat

berkembang di Sulaznesi Selatan padakurun tahun L950. Ini dicitrakan

dengan munculnya aspek romantisme Darul Islam, misalnya pada figur
Abdul Aziz Kahar, snak Knhsr Muzakkar seorang pemimpin kharismatik

yang identik dengan Darul Islam.
Artikel ini secara cermat memperlihatkan pula bahwa sebagai sebuah

gerakan sosial baru, KPPil tidak serts merta terkait dengan ideologi DI
tadi. Apa yang ditazaarkan oleh KPPSI sebenarnya membetikan penekan-

an yang lebih besar terhadap pentingnya memperkenalkan Islsm sebagai

ideologi alternatif dalam mengatasikrisis moral di Sulawesi Selatan, dalan

aspek yang terakhir ini merupakan pemicu sebenarnya bagi kemunculan

gerakan ini.
Harus digarisbawahi bahzua KPPil semenjak awalnya tidak bersifat

monolitik karena ia meniadi wadah bagi berbagai elemen aktifisme bagi

perjuangan formalisasi Islam dalsm kehidupan politik pasca Darul Islam

di propinsi ini. Karena itu, pandangan-pandangan yang muncul mere-
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48 Haffidan ]uhnnnis

spon berbagai tema akan terlihat beragam, dari yang sempit maupun mo-

derat.

Lebih jauh, artikel ini secara seimbang menyuarakan pandangan dan

argumentasi dari berbagai elemen-elemen masyaraknt Sulnwesi Selatan yang

kurang sependapat dengan upaya formalisasi syariat Islam baik dari ka-

Iangan masyarakat Muslim sendiri maupun non-Muslim. Kekhazuatirnn

kelompok ini tentu berslasan mengingat munculnya gejala dari kelompok

yang bergabung dengan KPPSI yang dilihatnya cenderung untuk menaf-

sirkan secara sempit dari syariat dan memaksakan penerapannya secara

formal dalam kehidupan masyarakat Sulawesi Selatan yang plural dan

heterogen.'secara khusus, kalangan non Muslim, seperti umat Kristen

misalnya, melihat bahwa opsi formalisasi syariat lslam di Sulawesi Selst'

an tentu akan memiliki imbas bagi jaminan kebebasana kehidupan keber-

agalnaan termasuk termasuk kebebasan dnlam menjalankan ritual agama

merekn.

Secsra substansial, artikel ini menjelaskan model dan target gerakan

KPPSI yakni bahzua sebagni organisasi yang berwujud 'komite', maka ge-

rakan ini akan dengan sendirinyabubar jikn upaya penegakan syariat Is'
Iam secara formal telah terzoujud, makn dengan sendirinya dibubarkan.

Targetnya adalnh memperjuangkan Otonomi Krusus sebagai rumah poli-

tik atau payung politikbagi formalisasi syariat di Sulawesi Selstan. Lebih

jauh, artikel ini juga memotret dinamika perkembangan internal KPPSI

yang sebelumnya terlihat ekslusif, kurang toleran menjadi gerakan yang

cenderung akomodatif dan kreatif. Pergeseran ini terlihat dari model penge'

rahan massa yang menjadi ciri utama KPPil pada satu tahun pertama

keb er adaanny a kE adn p enger ahan konsep tualisasi strategi p erj uangan p ada

tahun tahun berikutnya. Dalam konteksi ini, terlihat penggalangan kanal

sosial dsn politik yang lebih substantif daripada sekedar memaksakan for'
malisasi melalui jalur perjuangan demonstrasi di ialan semats. Karena

itu, pada gilirannya penekanan perjuangan mereka yang tidak lagi mene-

kankan pada formalisasi hukum pidana Islam, tetapi juga aspek hukum

yang lain. Namun pada sisi lain, pendekatan kepada Pemerintah Daerah

dan Pusat secara intensif terus dilakuknn untuk mendukung Peraturan

Daerah (Perda) yang lebih Islami. Uprya ini tentu diharapkan mampu

menambah ekseptansi gerakan inibagiknlangan masyaraknt sendin mau-

pun elemen pemerintah.
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Komite Persiapan Penegakan Syariat Islam:
A South Sulawesi Formalist
Islamic Movement
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ormalist Islam can be defined as the belief that Islam must
not be separated from state affairs and that Muslims must
struggle to ensure that Islam is the guiding theme in politics

and governance. My motivation for employing the term'formalist
Islam' in this thesis is to avoid the pejorative connotation of many
existing terms already available to denote Islamic movements
whose central tenets are of a political nature, and are often la-
belled violent, extreme, radical, or fundamentalist. I use the term
formalist Islam in reference to an Islamic ideology which may in-
clude fundamentalist ideas without actually referring to it as 'fun-
damentalism'. Others may prefer to call it revivalism,l integral-
ism,zIslamic identitf and confessionalized Islam,a all of which do

not carry negative connotations.
There are, furthermore, several conceptual considerations in

employing this term. The term'Islamic fundamentalism' itself is
often "loosely and inaccurately"s defined and "the wide diversity
of individuals and grouPs associated with Islamic fundamental-
ism indicates that it is not a monolithic movement."6 The defini-
tion of fundamentalism may apPly to one Islamic group or move-
ment, but not to another. For example, a generalisation that fun-
damentalists are primarily political rather than religio-intellectual
movements' ^uy 

not be relevant in the Indonesian case. Hizbut
Tahrir (Ar. H{izb 'l-TahrTr)s lndonesia (HTI), for example, eschews

formal political means in achieving its objectives.
What's more, generalisations of 'fundamentalism' made by ex-

perts are often blurred. For example, Mahmud A. Faksh has put
forrvard some major themes of fundamentalism, including the fu-
sion of religion, politics and Islamic universalism.e The inapplica-
bility of this term is evident when it is related to other phenome-
na of Islam in Indonesia. Should Islamic political parties obsessed

with the hope that an Islamic state will one day become a reality -
such as Masyumi, which was banned in 1960, and the present Is-

lamic political parties like Partai Keadilan sejahtera (social Justice
Party, PKS) and Partai Persatuan Pembangunan (United Develop-

ment Party, PPP) - be called fundamentalist? Looking at the mod-

erate characters of the leading figures of the parties, I would be

inclined to not label them as fundamentalists' Therefore, my pref-
erence for'formalist' Islam over 'fundamentalism' is to emphasise

the varied approaches of Islamic movements seeking to institu-
tionalise Islam in state affairs.

5L Studia Islamika, VoL 14, No. 1,2007
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My further preference for employing the term'formalist Islam' is
based on the notion that in many discourses on fundamentalism, Is-
lam contradicts nationalist principles. On the contrary, many so-called
'fundamentalist' movements are often closely attached to nationalist
activities. The history of nation building in many Muslim countries
has witnessed the participation of many Muslim nationalists, while
on the other hand, they have also struggled to establish an Islamic
state. For example, in the first 20 years of Indonesia's independence
we witnessed the efforts of Muslim nationalists to propose Islam as
the basis of the state and at the same time, to counter un-Islamic
ideologies, such as communism.lo They were more formalist Muslim-
nationalists committed to formalising Islam as the ideology of the
state. Therefore, Muslim formalists may not necessarily be opposed
to nationalism, since they are also Muslim nationalists.

Another important reason to speak of formalist Islam in this the-
sis is its wider coverage of models of Islamic movements, ranging
from aspects identified as fundamentalism up to other terms to char-
acterise an Islarnist movement. So, the struggle for formalist Islam
may aim for a complete change in Muslim society towards an Islam-
ic state. However, some other Islamic formalist activists often strug-
gle for the objective of gradual change within Muslim society. We
may have revolutionary or evolutionary models. Further nuances
are also possible: some of the activists of Islamic formalism do not
see their target as being to create an Islamic state but the incorpora-
tion of the syariat into secular state law, in which case they usually
struggle through constitutional, not revolutionary means.

'Confessionalized' Islam, mentioned above, describes the ef-
forts of Muslims in Indonesia to bring Islam into the public sphere.
This term contrasts with van Niewnhuijze's 'deconfessionalization'
of Muslim concepts in post-colonial Indonesia by offering the case
of 'Pancasila' and the operations of the Department of Religious
Affairs as examples of how Islam has been 'deconfessionalized'.
In these, Islam was acknowledged not through its own clear sym-
bols but through the existence of an apparent secular ideology
and organisation.ll 'Confessionalized'Islam, on the other hand, is
the term which designates the ways in which Islam is openly ac-
knowledged in political and social symbols. However, since this
term tends to be related to a symbolic acknowledgement of Islam
only, it is not as useful. Again, the term formalist Islam refers to
groups of Muslims in Indonesia for whom there must be more
than symbols; they want Islamic teachings to be formally imple-

Studia Islamika, Vol. 1.4, No. 1, 2007
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mented in society, such as in criminal law' Another term, such as

'Islamic integralism', which places more focus on the struggle to
integrate religion and state is also useful. However, this term is
yet to gain wide currency in discussing Indonesian Islam.

Despite my preference for 'formalist Islam' over 'fundamen-
talism', I do not mean to imply that movements of formalist Islam
avoid expressions of intolerance. The case of Islamic insurgencies

in many parts of Indonesia from the late 1940s to the mid-1950s

shows how formalism was often associated with violence. Fur-

thermore, the paramilitary wings of contemporary formalist Is-

lamic groups also often resort to violence. However, this is not
necessarily true of all formalist Islamic grouPs.

Formalist Islam does not solely signify the struggle to institute
Islam at the national level but can also refer to a particular com-

munity within a state that is fighting to form an Islamic territory,
whether through insurgency or through a constitutional struggle'
It can also be seen in the efforts of Muslim politicians to establish

Islamic political parties in which the ideological basis is Islam with-
out necessarily calling for an Islamic state. Islamic formalism can

even be related to the more moderate groups of Muslim activists

who struggle for Islamic law only as a part of state law.
These various forms of formalist Islam are more popular in con-

temporary Indonesian Islamic developments, and therefore this
term is more applicable. Thus the history of Indonesian Muslims
who struggle for the inclusion of the Jakarta Charterl2 in the na-

tional constitution and the contemporary struggle for implement-
ing syariat in certain regions (as already in place in Aceh, with its
Muslim governor and mahkamah syariat (Ar. mnhkunah shariah,Is-
lamic Law Court) may simply be called formalist Islam.

Islam in South Sulawesi has a long and colourful history: From

the earliest days of Islamization in South Sulawesi in the early
seventeenth century, the Islamic kingdoms, Islam under Dutch rule,

Islam under Japanese occupation, and the rise of Darul Islam (DI)

in the middle of the 20th century. The phenomenon of formalist
Islam in south sulawesi is a phenomenon of Islamic modernism.

This is certainly true for KPPSI; it was the global impact of Islamic

modernism at the beginning of the twentieth century that signifi-
cantly shaped strong formalist Islamic idealism and later shaped

the movement. KPPSI is an excellent example of how one aspect of

regional Islam, formalism, has always been shaped by aspects of

the history of the Islamic community itself.

Studin lslarnika, Vol.1'4, No. 1,2007
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The Road to KPPSI's Establishment
In South Sulawesi, shortly before the fall of Soeharto, some

Muslims saw that considerable potential existed for radical change
in Indonesia. Those who picked up on this potential included
student activists, who had long been growing increasingly fed up
with the 'stagnant' situation brought about by the New Order's
policies. It may be argued that Muslims in South Sulawesi
responded to the mood for change by offering an alternative vision
aimed at relieving the nation's suffering, caused by the multi-
dimensional crisis of the New Order government which led to its
fall in 1998.

Many Muslim activists in South Sulawesi believed that the New
Order had failed to improve the lives of the Indonesian people.
Abdul Aziz Kahar Muzakkar argues that the state failed to meet
the people's need in every respect: politically, economically, and
culturally. Furthermore, he detailed the New Order's failure by
pointing out the failure of law enforcement, the economic crisis,
the hegemony of secular and western culture, the arrest of many
Muslims, and the widespread nature of corrupt practices.l3 Ah-
mad Ali, a law professor at the University of Hasanuddin and
well-known Muslim intellectual states:

The failure of the New Order was mainly caused by the failure of its national
law to defend the integrity of the nation which was endemic with corruption,
nepotism and collusion...la

Aziz's and Ali's criticism of the New Order's corrupt regime
can be seen as a relevant argument in the context of the need for
an Islamic form of special autonomy in South Sulawesi. However,
this kind of argument is risky. If , for example, such special auton-
omy also failed to deliver good governance, would it be reason-
able to blame Islamic teachings? This is an important question of
which to be aware, since the argument of these formalists is that
the failure of the New Order was mainly because Islamic teach-
ings were not well-implemented in the Muslim community.

Besides the perceived failure of secular law, some Muslim ac-
tivists also argued that Islam struggled culturally during the New
Order regime. Muslim intellectual Abdurrahman A. Basalamah
criticised what he saw as the achievement of cultural Islam, saying
that while Islamic ceremonies were taking place, the substance of
Islam was neglected:

Studia Islamika, Vol. L4, No. 1, 2007
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At maulid lAt. maultd, the Prophet Muhammad's birthdayl celebrations,
Muslims celebrate the moment everywhere, but what do we gain from the
ritual other than eggs [eggs are freely given out, decorated and coloured]?
This tradition does not contribute to the Islamic enlightenment.ls

Jalaluddin Rahman, another local Muslim intellectual, also points
out the cultural struggles of Islam:

Muhammadiyah and Nahdlatul Ulama are mainstream mass Muslim or-
ganisations.which have struggled for Islamization through cultural ways
and did not achieve any great results. These organisations have fought for
cultural Islamization in Indonesia for more than 50 years but the result is no
more than what we see today. Islam has only changed the numbers of its
adherents; the values of Islam are not well actualised.

... The endemic corruption among Muslim people in the bureaucracy and

.criminality in society are part of the failure of cultural Islam. The problem of
the cultural method is that Islamic values were only practised beyond the
state, while certain Islamic teachings had to be reinforced by the state; therefore,
to make Islamic law effective it has to be formally implemented, a situation
in contrast to the New Order regime's interference in the enforcement of the
law through the use of formal regulations.l6

However, both Basalamah's and Rahman's criticism of cultural
Islam appear to neglect the fact that that many Islamic activists in
Indonesia, including formalist activists in South Sulawesi, also had
a background in such orgarrizations as Muhammadiyah and Nah-
dlatul Ulama (NU). Furthermore, Basalamah and Rahman seem

not to be aware of the fact that the emergence of cultural Islam in
contemporary Indonesian Islamic history was the resPonse of
Muslim thinkers who recognised the failure of the political Islam
that was active prior to the Soeharto regime (1966).1? If cultural
Islam failed in the New Order, what can these Islamists say for
the performance of political Islam before the Soeharto regime in
its effort to create good governance? One may say that there was
not much success/ if not an outright failure.

The emergent belief in the need to implement Islamic law in
South Sulawesi was further triggered by broader Political events

in the country. Soon after the reformation era began, the Habibie
government (Soeharto's successor) introduced decentralisation
plans in which local government would have greater Political and

economic autonomy to build and improve their own local areas.

Islamic law activists considered this policy to be an effective way
of facilitating their participation in local and regional processes'

They, therefore, hoped to be able to bring about change in local

areas, despite the fact that local autonomy regulations did not in-

Studia lslamika, VoI. 14, No. 1,2007
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clude religion as an area to be managed by local government.l8
This is related to what Morrell states:

Rebuilding local cultures is a means of overcoming the weakening of the
daerah (regional communities), which occurred during the Soeharto years,
when members of those communities had little control"over their own affairs.
and were permitted only limited political participation.le

Although Morrell seems to refer to local cultures more as re-
gional identities, among Islamists, they saw that South Sulawesi
might not be separated from Islamic culture. Therefore, when they
recognized the importance of Islamism in the post-Soeharto era,
they saw it as part of their efforts to rebuild their local culture. In
addition to this, another political event that provided some impe-
tus to the push for Islamic law in South Sulawesi was the autono-
my given to Aceh to implement Islamic law through the Special
Autonomy Regulation No. L8 2001..20

To realise the perceived need for a vehicle for the implementa-
tion of Islamic law in South Sulawesi, a mass organisation called
Forum Ukhuwah Islamiyah, (Islamic Brotherhood Forum, FUI) was
formed. This body was led by Basalamah, who had long been
known as a formalist Muslim. The fall of Soeharto and the
emergence of the reformation era also encouraged the Forum to
enhance dialogue among Muslim activists to discuss possible steps
to be taken in response to this radical change. Through dialogue,
a perception emerged among local Islamists of the need to
implement Islamic law. These Muslim activists thought that now
was the time to offer the formal implementation of Islamic law as

the best solution for the multidimensional crisis that the country
faced.2i According to them, the enforcement of Islamic principles
could solve the corruption that plagued the government and
bureaucracy, the corruption of the legal system, and the
degradation of morality caused by uncontrolled modernisation
and globalisation.22

The efforts of these Muslim activists and thinkers to implement
Islamic law began, to some extent, to spread throughout the wid-
er Muslim community. Furthermore, the newly established FUI
forum included activists from Islamic mass-organisations, and not
only from pro-formalist Islamic organisations, but also from main-
stream Islamic organisations such as NU and Muhammadiyah.23
FUI activists in 1999 created a committee called Komite Persiapan
Pembentukan Syariat Islam (Preparatory Committee for Uphold-
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ing Islamic Law, KPPSI) with the express Purpose of implement-
ing Islamic law.2a This small committee was described by Kalmud-
din, the vice secretary of KPPSI, as part of the long dialogue re-

quired to bring about the formal implementation of Islamic law'
Kalmuddin stated that the discussions even touched on the issue

of a model for the implementation of Islamic law. Discussions on
making an effort to support an Islamic political party that had a

program of implementing formalist Islamic law also emerged.
According to Kalmuddin, this discourse was strengthened by the
idea that forming or supporting a political party would make the

movement more inclusive, because the supporters of formalised
syariat from secular parties or other elements of society could also

be embraced.2s Furthermore, he stated that existing political par-
ties were not attractive as they did not gain sufficient votes for
parliamentary seats.26 This is in line with the view of Jamaluddin
Amien, the prominent leader of Muhammadiyah, who said that
the Islamic syariat movement had to be formulated to include all
political and social elements.2T

These Muslim activists intensified their efforts to create an Is-

lamic formalist movement. On May 28,2000 FUI conducted an

open forum on Islamic law. The aim of the dialogue was to strength-
en the commitment of syariat activists to struggle for the formal
implementation of Islamic law. This dialogue was an important
phase in the struggle for Islamic formalism in South Sulawesi' First,
these activists brought together Muslim intellectuals and figures
from various areas to discuss the significance of establishing Is-

lamic law. Tuan Guru Haji Abd. Hadi Bin Haji Awang, the former
Chief Minister of Trengganu (in Malaysia) and the current presi-
dent of the Islamic Party of Malaysia (PAS), offered the model of
political Islam in Malaysia through the example of the PAS victory
in Trengganu; Mattulada, the well known Muslim anthropologist
and historian, discussed the historical perspectives that suPport-
ed the need for Muslim people in South Sulawesi to implement
Islamic law; Ahmad Ali emphasised the importance of formalising
Islamic teachings from a legal viewpoint; Abdurrahman A.
Basalamah, an economist and chair of the UMI Foundation, talked
about the nature of Islamic teaching from an economic perspec-

tive; and Husein lJmar, General Secretary of DDII, focused on the

political aspects of Islamic teachings.28
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A possible criticism of the dialogue among these figures is that
it represented much more of an effort to strengthen the ideas of
the Islamists, rather than looking at the feasibility of implement-
ing Islamic law in South Sulawesi. Most of these people were known
to be pro-formalist Islam. Even Mattulada and Ahmad Ali, de-
spite being known as Muslim intellectuals, were known to be in
favour of formalist Islam. If these activists had wanted to be more
objective in the dialogue and therefore more genuinely inclusive,
they would have done better to invite intellectuals such as Qasim
Mathar and Hamka Haq, who were well known opponents of Is-
lamic formalism. It may have been feared that the participation of
these intellectuals in the dialogue might have caused too much
dissent, which would have blurred the perception of formalist Islam
among the dialogue participants.

Despite this criticism, the open dialogue resulted in a recom-
mendation that strengthened the importance of enforcing formal-
ist Islamic law in South Sulawesi. The recommendation stated that
"Every social problem faced by Muslim peoples was mainly caused
by their having left Islamic principles."2e The recommendation
added:

It should be realised that today saw the beginning of the setting into motion
the enforcement of Islamic law and an effort to actualise it through the
conduct of the Kongres Umat Islam Sulawesi Selatan [South Sulawesi Islamic
Community Congress].30

The Kongres Umat Islam was conducted in October 2000 and
KPPSI was formally established.3l lor Islamic law activists in South
Sulawesi, the emergence of KPPSI in South Sulawesi could be seen

within the framelyork of the long journey of Islam and the nation
state. Abdul Aziz Kahar stated:

The phenomenon of KPPSI is a variant of the long dialogue between
nationalism and Islam which has taken place in South Sulawesi. It is the
result of the effort of some local activists to employ formalist Islamic teachings
in national affairs. It is a meeting point of the long logical seeking between
national politics and Islamic politics.32

Jalaluddin suggested that KPPSI and the idea of formalised Is-
larnic syariaf owed their launch to a democratic sphere which cre-
ated the opportunity to express constructive ideas to address the
crisis faced by the nation. He stated, therefore that Indonesian
people should embrace and appreciate this democratic sphere.33

However, this statement would appear to be overly idealistic if
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applied to many other Muslims in South Sulawesi. As will be seen
in the next chapter, many activists and activities of KPPSI are stig-
matised as being undemocratic.

Inside KPPSI: Factions and Worldviews
The key figures in KPPSI are a diverse group. The movement

has been coloured by figures from different backgrounds that, in
turn, have shaped their worldview. It is important to recognise
the various factions within KPPSI in order to understand that this
formalist Islamic movement is not monolithic. Furthermore, it was
through the diverse nature of the people involved that the move-
ment was able to strengthen its efforts to avoid being labelled
'fundamentalist'.

This section attempts to group KPPSI activists according to their
ideological orientations. The ideological groupings of activists were
determined by external factors, such as their educational back-
grounds, which considerably shaped their worldview. The fig-
ures included in this discussion are those who have a strongly
formalist orientation, some with intimidating qualities, to moder-
ate factions, and even to those who were associated with DI. The
four factions discussed here are: young formalist constitutionalist,
Laskar Jundullah, old Islamist, and moderate wings.

The young formalist constitutionalist group are figures found
mainly in the Executive Body of KPPSL This is the group that, due
to the vocal nature of promoting its ideas, has been most com-
monly associated with KPPSI. These leaders applied an open ap-
proach to voicing their demands for the implementation of syariat,
even calling for the implementation of Islamic law without further
explanation of the nature of Islamic law itself. Their ability to voice
their demands in an articulate manner was largely due to their
background as Islamic activists. This grouping is made up mainly
of graduates of secular universities, where they had previously
used the campus organisation as the base of their Islamic activism.
The main supporters of KPPSI from the youth group were the ac-
tivists of the hardliner faction of the Muslim Student Organisa-
tion, HMI-MPO.34

F{owever, they saw that their struggle for formalist Islam was
not to be directed to revolutionary means and resorting to vio-
lence. They see DI, for example, as an effort to establish religious
authority. They did not agree with this strategy of rebellion against

Studia lslamika, Vol. 14, No. 1, 2007



60 Hamdanluhannis

the republic.3s Therefore, in conducting their struggle for syariatl
the young constitutionalist group prefers peaceful and legal means,
such as through writings or gaining political positions for the im-
provement of their movement's bargaining position.36

The main figures in the group are the chair, Abdul AzizKa}:.ar
Muzakkar, the secretary Aswar Hasan3T and the deputy secretary,
Kalmuddin.3s

At the time of writing this thesis in 2006, the element of Laskar

Jundullah was no longer part of KPPSI. The militia group Laskar

Jundullah was not exclusively connected to KPPSI, as the name/
meaning 'God's Soldiers', has been used by numerous paramili-
tary groups throughout such conflict zones as Poso, Central Java
and Maluku.3e However, in spite of the term's widespread use,
the largest and best known Laskar Jundullah was the one that
appeared as the paramilitary wing of KPPSI. a0

Laskar Jundullah members were recruited from various back-
grounds. ICG reported that they had backgrounds in radical Is-
lamic groups and maintained several networks of recruitment.
First, members were sourced from youths who were sympathetic
to Kahar Muzakkar's DI, especially from the faction of Sanusi Daris,
Kahar Muzakkar's Defence Minister. The second group was those
who were from the hard line faction, known as HMI-MPO.a1 Greg
Fealy of the Australian National University holds a similar opin-
ion to iCG on the relationship between the laskar and DI, quoting
tl:re laskar's claim that members were also members of local gangs
in South Sulawesi who acted as semi-criminal vigilante groups.a2

Both ICG's and Fealy's reports, however, fail to paint a com-
plete picture of Laskar Jundullah. Like the figures of KPPSI in gen-
eral, Laskar Jundullah was not monolithic, at least in their recruit-
ment patterns and religious attitudes. Concerning Laskar Jundul-
lah's recruitment, it has already been seen that many members
had some paramilitary experience in Maluku and Poso. It is true
that some Laskar Jundullah members had a gang background, es-

pecially those members who usually guarded KPPSI congress. Many
of them came from KPPSI branches where they were not necessar-

ily from gang backgrounds. For example, members of Laskar Jun-
dullah of Parepare who often participate in guarding KPPSI's con-
gresses were recruited from several Remaja Mesjid (Mosque
Youths).
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There has been an effort on the part of KPPSI to overcome the
stigma of Laskar Jundullah. This has been especially apparent since
the entry of many moderate intellectuals, many of whom proposed
to modify the youth wing of the organisation.a3 A committee mem-
ber registered his objection to joining KPPSI if Laskar Jundullah
was still supported. At the Second Congress, it had already been
proposed that Laskar Jundullah be changed into Laskar Penegak
Syariat Islam (Islamic law Enforcement Brigade) to obviate the
impression that the paramilitary wing was focused on war. When
the Second Congress board was launched; Iaskar was no longer
mentioned. The youth wing of the organisation was plainly re-
ferred to as kepemudaan (youth department), whose members were
nothing to do with Laskar Jundullah.

The old constitutionalist group is another group of KPPSI ac-

tivists who have a long history of involvement in Islamic activism
in South Sulawesi. In KPPSI, they sit mainly as members of the
Majelis Syura. The Majelis Syura, besides doing conceptual work,
also oversees the young activists in Lajnah Tanfidziyah so that the
latter do not act rashly.aa It is no exaggeration to say that for many
of the young radical activists in KPPSI, this group of senior Islam-
ists has been the most influential in the organisation. Besides be-
ing more experienced, this group is considered by the young ac-

tivists to be critical to the movement's authority, and, therefore,
to the credibility of their struggle. Many young formalists often
seek advice from activists of this group before conducting activi-
ties related to the implementation of Islamic law in the province.

Old constitutionalist Islamists have often expressed concern at
any sign of unjust treatment of Muslims or unfounded negative
statements of Islam from followers of other religions, be it in the
political realm or the economic realm.as This group has been la-
belled constitutionalist because of their abandonment of any ef-
fort to enforce syariat through revolutionary or forceful means.
There are several 'old Islamists' who can be placed in this group.
They include the late Abdurrahman A. Basalamah,a6 Noer Abdur-
rahmanaT and H.M. Sirajuddin.a8

Finally, a moderate group exists within KPPSI, and their influ-
ence on the organizations is mostly in an ideological sense.ae

Although some of the activists in this group studied at secular
educational institutions, th.e majority consists of academics and
graduates of the State Islamic Institutes. Many have specialised in
Islamic sciences, such as Islamic law, renewal of Islamic thought,
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Islamic history or Islamic education. Most are professors in Islam-
ic institutions, especially the Institut Agama Islam Negeri (State
Institute for Islamic Studies, IAIN). Quite often these individuals
have studied'Islam since childhood and continued through primary
school up to university level.

The moderate group in KPPSI is knor,rm as such because of their
flexible approach to interpreting Islamic teachings. Unlike those
who seek the full replacement of national secular law with Islamic
law, this group focuses more on the efforts to Islamise national
law in a gradual manner.so Rather than criticising the western
hegemonies, the moderates tend to focus on consolidating the
Muslim community from within in order to challenge western
hegemony. Therefore, they see the role of KPPSI as not only to
gain special provincial autonomy, but also to voice the needs of
the Muslim community, which includes the adoption of Islamic
1aw.

The 'moderation' of this group is also evident from its efforts
to argue for and defend the relevance of Islamic syariat in the
modern world, using modern interpretations. This includes their
guarantee of the safeguarding of religious minorities if syariat were
to be formally implemented.sl They emphasise the need for KPPSI
to employ modern systems of campaigning for syariat, including
the necessity to avoid terms of struggle that depict images of force
or violence.s2

The most prominent figures of the KPPSI board who belong to
the moderate faction are Abdul Muin Salim (Chair of the Consul-
tative Council),s3 Jalaluddin Rahmansa (Vice Chair of the Consulta-
tive Council), Ahmad Ali5s (chair of the Intellectual Body), and
Fuad Rumis6 (vice chair of the Executive body),s7 Hasyim Aididss
(Secretary of the Intellectual Body) and Ahmad M. Sewang (a
member of the Majelis Syura).se

Political House for Formalized syariat
\A/hen KPPSI was first established, an issue which emerged was

whether KPPSI would be as obsessive about establishing an Is-
lamic state as Kahar Muzakkar's DI had been. This issue was raised
understandably due to the fact that the leader of the Executive
Body of KPPSI is Abdul Aziz, the son of Kahar Muzakkar. Also,
many KPPSI sympathisers were from former DI areas. However,
KPPSI has already emphasised that its struggle is not to create an
Islamic state, but to gain a province with special autonomy for the
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implementation of Islamic law. This target was re-emphasised in
its Second Congress. The question next often addressed by those
who are not in favour of KPPSI's demands is how Islamic law
should be implemented in the pluralistic society of Souih Sulawesi
today.

At its First Congress, KPPSI activists argued that special autono-
my had to be granted first, then Islamic law could be further dis-
cussed by South Sulawesi Muslims. The importance of special au-
tonomy is that the autonomous state can act as 'a political house' for
the implementation of Islamic law. The house is filled first with the
most basic needs, such as a kitchen and beds. Then, it can be better
equipped later, according to the preference of its ovrmer.m

Based on this analogy, KPPSI activists argue that the importance
of a political house is that it is impossible to provide all the facilities
before the house has been built. Therefore, the implementation of
Islamic law must be preceded by a grant of special iutonomy. This
analogy gives the impression that Islamic law's implementation
should be based on the Muslim people's consensus.6l KPPSI was of
the opinion that it was not difficult to produce concepts of Islamic
law'since many of its committee members are experts on legal stud-
ies, including Islamic law,62 but the problem that KPPSI faces is that
if it produces a concept, people may be inclined to label laws as

being created by KPPSI alone. Other communities might then claim
that it was only KPPSI's version of Islamic law that was being im-
plemented, and that they themselves had a different understand-
ing of Islamic 1aw.6 KPPSI believes therefore that when Islamic law
is to be implemented, it should be done according to the consensus
of the community of South Sulawesi.

At first, KPPSI activists seemed to be reluctant to respond to
the challenges, but later, they began to talk and write more about
KPPSI's concepts of Islamic law. It was only when several gle-
ments of society responded to KPPSI by questioning its concepts
of Islamic law and challenged it by showing the complexity of
Islamic law that KPPSI began to work on refining the concepts
that it promoted. Even though the analogy of the 'political house'
was still used, KPPSI now realised the importance of stressing the
nature of the Islamic law. The provincial government had als.o

asked KPPSI to discuss concepts of Islamic law, because the gov-
ernment saw that KPPSI's analogy was insufficient to convince the
central government of the nature of KPPSI's demands. The former
chief of the provincial government's official research body, H.S.
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Ruslan, for example, in responding to their analogy, stated that
the implementation of Islamic law could not be granted by the
central government if the concept of this implementation was not
yet clear.il

Opposition from Muslim Intellectuals:
Which Version of Islamic Law?

Formalist Islamic groups such as KPPSI are often seen as un-
compromising on issues of doctrine and strategy. This perception
is evident in the frequency with which scholars and journalists use
terms such as'hard-line','militant' and'fanatical' to describe these
groups. KPPSI is no exception, and it has been the subject of much
criticism because of its uncompromising stance on certain ideolog-
ical issues. The criticism surrounds problems and/ or negative im-
pact that might result from the introduction of formalised Islamic
law in South Sulawesi. The most common criticism concerns the
effectiveness of formalised Islamic law in improving the lives of
Muslims in the province.

The response of Muslim intellectuals to KPPSI's struggle for
the formal implementation of Islamic law has also been a signifi-
cant challenge to KPPSI.6S Even though only a small number of
Muslim intellectuals have voiced their concerns, their ideas have
become known largely due to the fact that they were considered
to be authoritative in issues of Islamic law. These academics have
typically come from State Islamic Universities (Universitas Islam
Negeri, or UIN), with a background in Islamic law and theology.
The three best known liberal intellectuals from UIN Alauddin
Makassar who voiced concern over KPPSI's efforts to implement
Islamic law were: Hamka Haq (Professor of theology and Islamic
law), M. Qasim Mathar (PhD in Theology), and Harifuddin Caw-
idu (PhD in Theology).66

In general, these intellectuals have questioned KPPSI's inter-
pretations of Islamic law. The most productive and systematic
challenge of these intellectuals comes from Hamka Haq. In his book,
Syariat Islam: Wacana dan Penerapannya (Islamic Law: Its Discourse
and Implementation),67 Haq argues that people should understand
the nature of Islamic law if they wanted to formalise it, because
misperceptions would make their struggle ineffective:

The term law itself was part of the syariat.In other words, the wotd syariat
was not identical with law. Therefore, we can say that in Indonesia, syarint
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from the perspective of aqidah lAr. aq-tdah,

implemented, even though not yet to the

Furthermore, he states:

lslamic creed] and akhlak has been
maximum.68

Maybe the aspect of Islamic law which has not been iouched on is jinayah lAr.
jinfuah, criminal law] that cover sanctions such as qishash (retaliation), hadd
(prescribed penalty) and ta'zir lAr. ta'zrr, deterrencel, that is, the discretion-
ary penalties determined by judges. The jinayah was only a small part of
syariat.Therefore, it would easily be understood if the effort of upholding
Islamic law was merely defined as upholding the Islamic criminal law without
using the term syariat, which is larger in scope.6f

Haq also describes the application of the legal aspects of syariat
in the life of Indonesian Muslims. He pointed out the legalised ap-
plications of munakahat (marriage and divorce), tnawaris,
(Ar.mazudrith),hibah (Ar.hfuah), waqaf (Ar. zoaqfl which are all char-
itable endowment, as found in the regulations No. 1 1974 in the
Compilation of Islamic Law.70 Haq also discusses the application of
Islamic law in regards to muamalsh, in which the prevailing consti-
tution allowed the application of economic transactions based on
Islamic law, such as the establishment of syariat banks and insurance
institutions.tt Huq pointed out other aspects of national law such as

anti-monopoly regulations, environmental law, workforce regula-
tions and some parts of criminal law which reflected syariat.T2 The
only aspect which was not implemented is the jinayah, and there-
fore, as quoted initially, implementation of Islamic syariat should
only be directed to the effort of implementing the jinayah.

Haq, however, contended that the implementation of Islamic
law had to be discussed with the new spirit of ijtihad. Haq states:

The spirit of jihad in implementing Islamic law which is not equipped with
the spirit of the true ijtihad can make the effort appear threatening, forceful,
and thus, the spirit of Islamic syariat as rahmatan lil'alamin lAr. rah)matan lil
'alamTn, a blessing for all the world] was not well reflected.73

Direct criticism of KPPSI's understanding of the scope of Is-
lamic law was also voiced by M. Qasim Mathar,Ta who stated that
there are a number of different understandings of syariat.In his
view, Islamic law could be broken up into three parts: first, Islam-
ic teachingsi second, Islamic jurisprudence; and third Islamic crim-
inal law. Mathar's main concern is that many KPPSI members un-
derstand syfiriat only in terms of Islamic criminal law. Like Haq,
Mathar stated that the Islamic criminal law was only a small part
of syariat. However, Mathar was more specific in criticising what
he saw as the improper understanding of many KPPSI activists
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regarding the nature of syariat which they struggled to implement.
Therefore, he stated that a limited understanding of Islamic law
would only result in people maintaining a narrow and misguided
view that when criminal law was not upheld properly,Islamic law
itself was not upheld.Ts

Mathar also claims that the model of the implementation of
Islamic law in South Sulawesi demanded by KPPSI activists con-
tradicts the sociological method of the Prophet in practicing Is-
lam. He writes:

One of the characteristics of implementing Islamic law was through
sociological and cultural roots. We are of the Malay people, Bugis-Makas-
sarese, Mandar, Totaja, Sunda, Batak, Ambonese, Acehnese, Minangkabau
and others who are neither Arabs nor Barat (tNestetn people). Islam in
Indonesia has to be based on Malay nuances not on Arabic or Western ways,
because existing values based on sociological and cultural aspects of society
will last 1onger.76

Harifuddin Cawidu, another liberal and influential Muslim in-
tellectual in South Sulawesi has also voiced his opposition to the
idea of Islamic formalism. In a seminar paper, he dealt in detail
with the cultural struggle of Islamic law in Indonesia, as performed
by the NU, the organisation in which he is active. Like Haq, Caw-
idu describes the activists of cultural lslam in Indonesia as contex-
tual, not as many KPPSI activists understand the nature of Islamic
law, which had to be understood textually. Cawidu writes:

The implementation of Islamic law should not necessarily be translated in
textual ways, especially the hudud as found explicitly in the Qur'an...The
establishment oI hudud is not the substance of the religion but it motivates
the Muslim people to be properly Islamic. This means that if the Muslim
community could live well without being threatened by hudud, the wish to
implement Islamic law has been achieved.z

Cawidu's more obvious opposition to Islamic formalism was
found in another of his wdtings, in which he stated that holding
to formalistic Islam could also lead to intolerance by people with
different religious beliefs. He writes:

The existence of intolerant attitudes is due to the degradation of the under-
standing of basic Islamic values. Islam is only understood in the formal
meaning not in the substantial; Islam is only understood in a literal way, not
in the contextual meaning; Islam is only understood partially, not
comprehensively. It is these ways of understanding Islarn which create a
poor image of this religion, thus relating it to terrorism, fundamentalism,
and radicalism.TE
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Cawidu did not directly accuse KPPSI of being religiously in-

tolerant. Hriwever due to this characterisation of KPPSI as for-
malist, it may be concluded that he is inclined to opine that KPPSI

tends to degrade the substantial values of Islam. Unlike Mathar,

however, Cawidu's writings never openly opposed the existence

of KPPSL What is clear is that he was in favour of a cultural struggle

for the implementation of syariat, not a legalistic one'

The explanations of these three local Muslim intellectuals on

the nature of Islamic law showed a questioning of which mazhab

(school of Islamic jurisprudence) law should be supported by KPP-

sL Their explanation of the complexity of the definition of the

Islamic law, various methods of implementing Islamic law which

are historically justified, and the need to understand the substance

of Islamic law showed that they disagreed with an extreme inter-

pretation of aspects of formalised Islamic law. They believed that

ihere might be more excesses in the lives of Muslims who had a

low level of understanding of Islamic teaching and of a religiously

pluralist society. Furthermore, their questions on which Islamic

iaw should be implemented was based on their assumption that

many parts of Islamic law had been legalised by the Indonesian

government and further aspects of Islamic law are on the way to

being formalised.

Opposition from the Minorities:
Can Churches still be Built?

Religious minorities are another major source of opposition to

KPPSI. Even though 87.46 percent of the total population of south

Sulawesi (7,802,732) is Muslim, four other religions are also

acknowledged in Indonesia and all exist in South Sulawesi'7e

The protestant community as the largest minority (8.73%) has

been particularly strong in voicing their concerns ovel the efforts

of rpisl to struggle for formalised syariat in an area where other

religious adherents exist.
At least two prominent South Sulawesi Protestant clergymen

voiced their challenges to the efforts of KPPSI's proposals. They

were zakaria J. Ngelow and M. soepamena, both lecturers at the

sekolah Tinggi Teologi Indonesis Timur (East Indonesian Institute of

Theology) in Makassar. zakaria J. Ngelow is also well known as a

Christian theologian. Their ideas were expressed in a paPer which

they presented, as well as through research they conducted on

the discourse of implementing Islamic law. Often, they claimed
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that their ideas represent the perceptions of many Christian com-
munities in South Sulawesi.

'fheir concerns about Islamic formalism focused on whether it
could still guarantee the freedom of religious followers to per-
form their own religious rituals. Their concerns on religious free-
dom originated in the Islamic law activism in this country, which
was characterised by discrimination and violent behaviour towards
religious minorities. In commenting on KPPSI's demand for Special
Autonomy and formalised Islamic law, J. Ngelow states:

sulawesi selatan is not the same as Aceh. Aceh has almost a 100 percent
Muslim population but in south sulawesi, there are other relisious foilow..s.
Tana Toraja, one kabupaten in South Sulawesi, is even predominantlv Christian.
We were, since early times, part of the province and contributed to the
establishment of South Sulawesi's identity.8o

J. Ngelow fears that Christians might become second-class
citizens in south sulawesi. He stated that if Islamic law were to be
implemented, the Christian community and other religious minor-
ities would automatically be discriminated against because they
would have limited political rights compared to the Muslim ma-
jority.81 J. Ngelow's rejection of Islamic law can be put down to
the inclusion of one item of the Special Autonomy regulation pro-
posed by the Second Congress of KPPSI that clearly states that the
governor of South Sulawesi must be a Muslim.82 He criticised the
terrndilindungi (protected) which was often used by Islamists when
speaking about religious minorities, due to the connotations of
this term, representing these minorities as being ,weak, and
'second-class'.83

Soepamena similarly voiced his concerns over the possibility of
Christian people being discriminated against if Islamic law is in-
troduced:

In Islamic law there is a term dhimmi for the minority in the area of Muslim
authority. However, this referred to the time when Muslims were politically
dominant or when a non-Muslim group was taken by force by i Muslim
kingdom, while the Christian existence in South Sulawesi is different. We
have the same homeiand and we were equally colonised by the Dutch.sa

Soepamena supported J. Ngelow's rejection of a second class
community. Soepamena stated that dhimmi is not a concept incor-
porating sameness, because the concept is talking about melindun-
gi (to protect) and dilindungi (to be protected). He interpreted
protected people to imply that they were not equal to those who
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protected them.ss According to soepamena, in spite of the fact that

bhrirtiun, are a minority in South Sulawesi, equality with Mus-

iims is due to the need to acknowledge that the Christian cofiunu-

nity contributed to the building'of the nation in general and the

south sulawesi province in particular, along with the major Mus-

lim community. This acknowledgement enhances religious toler-

ance in.the area which can bring about peaceful relationships.

In a small survey (37 christian respondents in Makassar) car-

ried out by Soepamena,86 it was found that among the Christians

there were three main attitudes. First is the 'wait and see' re-

sponse. According to soepamena, this lesponse reflects conten-

ti,ousness in the Christian community. soepamena stated that this

response comes mainly from the Christians who are not sure what

Islamic law is and what is meant by formalised Islamic law. The

second view is to support KPPSI's agenda' According to Soepame-

na, the Christians who held this opinion are those who have a

solid understanding of the nature of Islamic teaching, including

an understanding of its teachings on religious tolerance. The third

opinion is fear of discrimination. soepamena stated this feeling

was based on Christians who saw the reality of many radical lslamic

movements, whereby the Christian minority became a popular

target.
so"pu*"nu stated that of these three opinions, fear of discrim-

ination is the dominant one. He offered several reasons for the

strength of this opinion. First, there is the fact that even with non-

formilised Islamic 1aw, churches were already difficult to estab-

lish; the assumption is that the establishment of churches would

be even harder under a full syariaf system. Second, Christian peo-

ple perceive many KPPSi members to be intolerant' Soepamena

,eferred to the rude and intolerant attitude of many KPPSI',s former

Laskar Jundullah towards people who had different beliefs con-

cerning Islamic law from those of KPPSI, as evidence of what it
will be like to live under KPPSl-formulated Islamic law'87 This is in

line with the comment of Anto obe, the adviser of the south su-

lawesi Indonesian-Chinese Association, who suspected that if syati-

at were to be formally implemented, then religious minorities and

Chinese-Indonesians would be trampled on in the future.88

KPPSI's Change of Strategies and Softening Stance

Frorn2002, KPPSI began to pursue a moderate agenda' Moder-

ation here refers to the efforts of the movement to show a softer
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attitude towards formalising Islamic law. For example, it has at-
tempted to control its activities so that it should not be identified
with resorting to violence. This moderate stance was observable
in KPPSI's qutline of actions in its second Congress in 2002. Even
in its Third Congress in 2005, when talking of various strategies
of Islamization. KPPSI was no longer strictly speaking speclal
Autonomy. It began to be more 4ware that struggling for formal-
ist Islam in South Sulawesi could be pursued better by employing.
various efforts rather than strictly focusing on efforts to win spe-
cial Autonomy.

There are several factors in KPPSI's change to a more moderate
organization. First, KPPSI was more aware that it was unlikely
that the central government would accede to their dbmands if they
maintained a hard-line app.roach. second, the increasing partici-
pation of mainstream elements in the movement contributed to its
moderation. Third and most important, the impact of criticism from
several elements of society as discussed above, on the nature of
the Islamic law for which KPPSI was struggling, inspired this move-
ment to re-orient itself.

KPPSI's new stance on the fight for the implementation of Is,
lamic law is summarized in the following discussion.

Not Emphasising the Implementatiotn of Islamic Criminsl Lazu
Some time ago, KPPSI activiits began to realise the complexi-

ties of formalising Islamic law, as voiced by liberal Islamic intel-
lectuals, such as Hamka Haq. Through discussions and debates
with those who challenged the formal implementation of Islamic
syariat, KPPSI began to become aware'of the implications of de-
manding the implementation of Islamic law in the context of the
South Sulawesi province.

The criticism of Muslim intellectuals, which previously many
KPPSI activists had considered to be destructive, was now slowly
beginning to be accepted as an instructive contribution. Jalalud-
din Rahman advised many other KPPSI activists to see criticism,
such as that which Qasim Mathar addressed to the organisation,
as a way to improve and to make KppSI more creative in its de-
mands.8e Part of this meant greater concentration on aspects of
Islamic law that could be upheld while waiting for the opportuni-
ty to gain a rumah politik (political house). The moderate views of
KPPSI are seen in its interpretation that the present constitution
permits the Muslim people to struggle to formalise most aspects
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of Islamic law. With the present constitution, the only aspect of
Islamic law that they could not directly struggle to uphold is Is-

lamic criminal law. KPPSI is now more aware that Special Autono-
my was needed only in upholding the criminal law of Islam.

KPPSI now realises that this struggle should not be given a
high priority, since the reality is that the Indonesian government
will reject their demands. Furthermore, it has found that it might
be more effective for the organization to achieve success in social

enforcement through formalisation of dakwah and the educational
system.

Another interesting development has been that of KPPSI's ef-

forts to enforce Islamic private law. Hartono Mardjono/ a prom-
inent Islamic legal expert, suggested parts of Islamic civil law that
could be implemented within sections of the national constitution.eo
Even though KPPSI continues to consider the importance of gain-
ing Special Autonomy for the implementation of Islamic law in
Islamic criminal law, it responded positively to Mardjono's con-

cept of Islamic private law within a national constitution, and its
significance by pioneering the establishment of an institution of
arbitration.el Mardjono's idea therefore encouraged KPPSI to be

more moderate in its strategy for implementing Islamic law in South

Sulawesi. For the purpose of the arbitration body, KPPSI first in-
vited MUI South Sulawesi to work together with them to estab-

lish the institution.e2 Mardjono's influence on KPPSI is also re-

flected in Aziz Kahar's statement that struggling for Islamic pri-
vate law could now be prioritised to make society more Islamic in
its daily activities,e3 and that to achieve this would depend on the

political will of the Muslim politicians and bureaucrats. Aziz Ka-
har said that to realise this, they must prepare concepts, provide
human resources and promote awareness of the issue within the

Muslim community.ea Momentum for this initiative, however,
waned somewhat with the passing of Hartono Mardjono in 2003'es

Nevertheless, this still demonstrates KPPSI's willingness and ef-

forts to draw on aspects of existing civil code to implement Islam-

ic law.

Islamising Peraturan Daerah (Regional Regulations, or Perda)

KPPSI saw the possibility of producing Perda to strengthen Is-

lamic law as a promising channel fot 'syariat-isation', without forc-

ing the issue of Special Autonomy legislation. KPPSI saw that
Regional Autonomy Regulation No. 22 year 1999, could be used to
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work with local governments to produce perda that uphold the
implementation of Islamic law.e6

KPPSI has directly supported the creation of Islamic perda in
several kabupaten in south sulawesi. In Bulukumba, south sulawesi,
for example, the local government had already produced four per-
da which banned liquor (Minuman Keras) and gambling (Judi), and,
enforced the wearing of the Yeil (lilbab) and giving alms (Zakat).sz k
is believed that a Perda onBaca Qur'an (being able to read eur,an)
is now being processed. Bupati of Bulukumba, A. patabai paboko-
ri, said that the creation of several Islamic Perda, such as on liquor
and gambling, significantly reduced crime in the region by up to B0
7o, especially among the youth. Patabai supported his statement by
referring to the statistics of the knbupaten police office.e8 similar state-
ments had also been made by other people in the region. Several
youths who had no connection to the syariat movement also acknowl-
edged the impact of Perda in that Kabupaten. Furthermore, there is
no other variable to explain the drop in crime in the area, except for
the introduction of the Islamic Perda.

It is interesting to note that Perda on liquor consumption in
Bulukumba does not forbid its consumption but legislates its us-
age. According to A. Patongai, the former member of the local
DPRD, the word 'prohibition' should not appear in the regula-
tion, to accommodate other religious followers who may wish to
consume alcoholic drinks, especially overseas tourists who visit
the area. The regulation required only that alcoholic drinks should
not be served less than five hundred meters from mosques and
housing. A. Patongai felt that this regulation should be sufficient
to preserve the Muslim community from consuming alcohol.ee
Asaad Salam, KPPSI head in the area, saw that even though this
regulation did not state that the consumption of liquor was hsrsm
(Ar. hlaratn. prohibited), it helped to protect the Muslim commu-
nity from this prohibited drink. He stated that there would no
longer be an opportunity for the Muslim community to consume
alcoholic drinks, because mosques and houses were no more than
500 meters away.100 Iwan, a youth in Bulukumba, stated that the
regulations had brought significant improvement in the security
of the people, since there were no more liquor parties held by
juvenile delinquents.lol

The seriousness of KPPSI in looking at the kabupaten as an im-
portant base for the implementation of Islamic law is the result of
meetings held on 12 - 13 June 2004 attended by all KppSI branch-
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es. They concentrated on anticipating political events in the coun-
try, following the 2004 legislative general elections. At this meet-
ing KPPSI focused on how other kabupaten in South Sulawesi could
produce more Perda like Bulukumba within two years. This ex-

pectation was based on the growing number of KPPSI activists
who were elected as members of the local DPRD and are expected

to help struggle for the introduction of more Islamic Perda.102 These

strategies anticipate that if local leaders and politicians are made

more aware of 'syariat-isation', they will support the position of
KPPSI with respect to the national government, to legislate for
Special Autonomy. Minimally, KPPSI will have set in place sup-
port for the common concern of South Sulawesi Muslims on the

importance of the implementation of syariat in the region. In addi-
tion to this objective, the above meeting was also aimed at pre-
serving the struggle for the formal implementation of Islamic law,
especially among activists who lacked this motivation.l03

However, the struggle for the implementation of Islamic law
through the channels of Perda was much criticised by many liber-
al intellectuals. Zakaria J. Ngelow criticised the issue of the Islam-
ic Perda in several areas, seeing it as a symbol, rather than as the

substance of Islamic teaching. He questioned the concern of the

kabupaten government supported by Islamic synriat activists, to reg-

ulate symbolic aspects of Islamic teachings such, as veiling regula-
tions rather than more urgent aspects of concern for Muslim peo-

ple, that is, corruption and collusion. Even though such issues are

covered by criminal law, it could only be upheld through the po-
litical will of |ne kabupaterx government, and there seems to be

more concern with symbolic Islam as opposed to these issues.l0a

Further criticism of the phenomenon of Islamic Perda was the

'insubstantial' aspect of its regulations. This view is, for example,

held by a well known Muslim intellectual, M. Dawam Rahardjo.

He saw the implementation of Islamic law as ridiculous. He point-
ed out that most kabupaten in Indonesia implementing Islamic law
produced Perda, such as the wearing of veils for the female staff

of the kabupaten government and the reading of the Qur'an before

starting work, a violation of Islamic teachings because they were
making obligatory that which was not obligatory in Islamic teach-

ings. Rahardjo pointed to the case of the reading the Qur'an; there

is no obligation to read it prior to work.105

Moreover, critics saw this Islamic Perda as a distortion of Is-

lamic Law. This is held, for example,by Azyumardi Azra who
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argued that the regulation will cause the spread of the wrong kind
of understanding of Islam, if it is to be limited to these regula-
tions.106 Azta, furthermore/ saw that such Islamic Perda was con-
tradicted by the national basic constitution, TJIJD L945, because
the constitution regulated freedom to perform religious rituals,
without specifying the implementation of Islamic law. Azra's opin-
ion on this issue seems to be contradicted by Mardjono's under-
standing based on the UUD 1945, since in his opinion, the term
ibadah in chapter 33 of the UUD 1945 would mean the implemen-
tation of Islamic law.

The criticism by these intellectuals of the symbolic nature of
syariat may be based on the political motives of several kabupaten
authorities in backing the Perda. However, criticism of the viola-
tion of Islamic teaching through Perda seems to be exaggerated.
Even though there is a little scientific data to prove the impact of
the Perda in Bulukumba, it is evident that many housewives are
very happy that their husbands no longer go out gambling or buy
alcoholic drinks.loT

Actiaating Formal Political Channels
Apart from the above strategy to implement Islamic law in dis-

trict areas, this last strategy shows KPPSI acting as a formalist
Islamic movement, that is, using political means to reach its ulti-
mate goal of Islamic autonomy. Through his DPD membership,
Abdul Aziz Kahar is expected to be a voice for the demands of
KPPSI.108 Many are pessimistic of the effectiveness of Aziz's pres-
ence in Jakarta, due to the lack of strong support for KPPSI's strug-
gle in the parliament.

In an effort to overcome this perceived hurdle, KPPSI person-
nel travelled to Jakarta on 8 October 2004 to approach the newly
elected government. The KPPSI team was represented by figures
from various organisations in the province, such as Muhammad-
iyah, NU, Wahdah Islamiyah, Badan Komunikasi Pemuda dan
Remaja Mesjid Indonesia (Communication Body of Indonesian
Mosque Youth, BKPRMI), MUI and Forum Masyarakat Islam (Is-
lamic Society Forum, Formasi), which was led by the chairman of
Majelis Syura, Abdul Muin Salim. This team successfully met the
speaker of MP& Hidayat Nurwahid and newly elected Vice pres-
ident, Jusuf Kalla accompahied by the elected vice chairmen of
MP& A.M. Fatwa. KPPSI's objective was to renew its demand and
to remind the newly elected government of the aspirations of the
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Muslim community in South Sulawesi for formalised syariat, as was
permitted in Aceh.

It's understandable that KPPSI used this opportunity to push
their demands since the Speaker of the MPR is from an Islamic
political pafty, PKS, and the elected vice president is from South
Sulawesi; he knew of the nature of the demand and once opened a

KPPSI congress. The trip, however, appears to have brought little
benefit to their struggle.

Another of KPPSI's activities to pursue political channels for
implementing syariat is its active role in campaigning for the need
for South Sulawesi to elect political leaders; a governor and bupati
who will support the formalised syariat in South Sulawesi. As found
in its political recommendation in the Third Congress, KPPSI called
for the Muslim community to vote for candidates for Governor
and Bupati who are Islamic and supportive of syariat. This recom-
mendation was issued close to the time of elections for the bupati
in South Sulawesi.

Regarding the political moves of KPPSI, it can be argued that
this will be risky for KPPSI's Islamic formalism commitment due
to the possible suspicion that the movement is now busy thinking
of political power rather than religiosity. At the end of 2005, KPP-
SI's rhetoric was loaded with discourse on candidates of South
Sulawesi for the governorial elections to be held in 2007, and there
are those among KPPSI activists who are concerned that KPPSI
may become entrapped in the political jungle and thus forget its
main goals. Since this is a new development, this thesis cannot
report on the result of KPPSI's move.loe

Conclusion
This article has examined the dynamics of the formation of

KPPSI, its emergence and the character of its supporters. It can be

concluded that the legacy of DI is clearly observable in the former
DI followers'who supported the establishment of the movement.
Aziz Kahar Muzakkar is the son of Kahar Muzakkar. However,
the DI factor cannot wholly explain the emergence of KPPSI. My
discussion has shov,'n that there were many other Islamists in KPPSI
who had'no DI ties. This attests to the continuing influence of
Islamic modernism, including the role of Muhammadiyah educa;
tional training in the radicalisation of Islamism in the region. Fur-
thermore, young Islamists have begun to be shaped by broader
Islamist movements due to their access to global Islam. To some
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extent, KPPSI also attracted young activists with attitudes of in-
tolerance to others.

In looking at the activists of KPPSI, one can state that they have
various organisational and professional backgrounds but were
brought together by their shared belief that the only way to max-
imise the implementation of Islamic teachings was through for-
malist Islam. This awareness was triggered also by their belief
that the failure of the New Order Regime in 1998 represented the
failure of secular law to manage Indonesian society effectively.
Syariat was the alternative.

This writing has also covered religious opposition to the ef-
forts of promoting formalist Islam in South Sulawesi, launched by
KPPSL As shown above, the moderation of KPPSI is significantly
influenced by the existence of this opposition. Therefore, my con-
cluding point is that the existence of the opposition cannot be seen
as a destructive aspect of the promotion of formalist Islam in South
Sulawesi. They did not reach the stage of seizing the demand for
formalist Islam in the province. Instead, they have provided con-
structive input that directed the movement to be more moderate.

KPPSI holds a belief in the importance of political power to
implement Islamic teachings. This is clear in KPPSI with its ulti-
mate goal of gaining Special Autonomy for the implementation of
Islamic law, and where Muslim people in South Sulawesi will be
given legitimate power to run a governmentbased on Islamic teach-
ings. Another part of the Islamic formalist orientation is that KPP-
SI has the idea that Islam has to be implemented in the public
sphere rather than being a purely private matter. This is, for ex-
ample, seen in the Perda introduced in recent times, much at the
behest of KPPSI. This movement has also emphasised the impor-
tance of the open acknowledgment of Islamic expressions, such as

that an Islamic greeting should be red before public announce-
ments or printed in every letter.
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Ukhuwah Islamiyah.

Abdurrahman A. Basalamah was well-known for his academic and social
and activities. He was a prominent economist, the former Rector of UMI Makassar,
and until his death he was the chair of UMI foundation. In social organizations,
he was also the vice-chair of ICMI, South Sulawesi. He was very active in local
and national seminars. His thought contributed much to efforts to establish
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the dynamics of Islamic intellectualism in South Sulawesi and particularly KppSI
activism, the movement that he pioneered.
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organizations, he was active in lkatan Majelis Muslimin lndonesia Mujtahidah
(IMMIM) an organization working on da'l (Muslim speakers) and in other religious
activities. He is a weekly columnist for the newspaper Fajar. His main interests
are the topics of "wahyu and akal" (revelation and reason). He is a retired academic
of the Hasanuddin University. He was a graduate of engineering and a former
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studying with his grandfather, who was a well-known ulama in Selayar, South
Sulawesi. His thorough understanding of Islam is reflected in his mastery of the
Arabic language. Interview with Noer Abdurrahman, 16 March 2005.

49. Sirajuddin was vice-secretary of the Consultative Body of KPPSI. He attended
secular schools and finished his studies at Teacher's Training College in
Yogyakarta. Due to his background in teaching he once served as an instructor to
the PLN, the state electricity company in Makassar, where, because of his concern
for Islamic activism he stopped working as a permanent employee. His Islamic
knowledge was gained through cultural education. His father was an activist of
Muhammadiyah in South Sulawesi during the time of the Dutch, and Siraiuddin
was also a Muhammadiyah youth activist. At the time this thesis was written,
he was the vice chair of Muhammadiyah, Makassar Branch.

It was through his involvement in Muhamadiyah that Sirajuddin's views on
formalist Islam became more pronounced. Muhammadiyah, as a modernist
organization, had been working to modernise Muslims' understanding of their
religion through education. Since this was only a culturally-based struggle, he
saw that it could not implement Islamic teachings well. Tderefore, he s'aw that
KPPSI's struggle for the formal implementation of syariat was in line with his
ideas.
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