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Ihsan Ali-Fauzi

The Politic of Salt, not the Politics
of Lipstick: Mohammad Hatta

on Islam and Nationalism

Abstraksi: Artikel ini mencoba mengemukakan pembahasan tentang
gagasan dan pemikivan Mobammad Hatta, wakil Presiden pertama R,
yang oleh sebagian kalangan —dalam hal ini penulis mencontobkan media
Suara Hidayatullah—dianggap sebagai seorang nasionalis sekuler. Hatta,
dalam hal ini dianggap telah “mengkbianati” dan “menyakiti” ummat
Islam karena turut mendorong dibapuskannya tujub kata dalam Piagam
Jakarta, yang menekankan “...kewajiban menjalankan syariat Islam bagi
pemeluknya”. Hatta, menurut Suara Hidayatullah, tidak berbeda de-
ngan beberapa tokoh nasionalis sekuler lainmnya yang menolak penerapan
syariat Islam.

Melalui pembabasan secara kronologis dan analitis terhadap gagasan
dan pemikiran Hatta tentang Islam dan nasionalisme, artikel ini ingin
menegaskan bahwa terlalu sederbana menganggap Hatta sebagai seorang
nasionalis sekuler hanya gara-gara ia menolak tujub kata dalam Piagam
Jakarta tersebut. Sebaliknya, Hatta lebib tepat dianggap sebagai seorang
nasionalis-agamis. la memang menolak konsep negara Islam, karena menu-
rutnya, konsep itu “tidak bijak” jika dijadikan sebagai landasan oleb se-
buah negara yang kondisi keberagamaan masyarakatnya sangat plural se-
perti Indonesia.

Dijelaskan bahwa figur Hatta dibesarkan di kalangan keluarga Mi-
nangkabau yang sangat agamis, babkan memiliki tradisi tarekar. Hatta
tumbub dan menjalani keseluruban hiduprya sebagai seorang Muslim yang
saleb, termasuk ketika ia menempub pendidikan di luar negeri. Ia, oleh
karenanya, bisa dianggap “lebib Muslim” dibanding beberapa tokoh na-
sionalis Muslim lainnya, seperti Soekarno, Sutan Sjahrir atan Tan Malaka.
Hanya saja, dalam hal ekpresi keislamannya, Hatta adalah seorang Mus-
lim yang lebih menekankan substansi daripada bentuk. Tak heran jika
dalam beberapa kesempatan, Hatta seringkali melontarkan kritik atas
stkap dan perilaku sebagian kalangan Muslim yang cenderung menonjol-
kan bentuk luar keislamannya. Dengan demikian, kesalehan Hatta tidak
menghalangi pilibannya untuk menjadi seorang nasionalis tulen.
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90 Ihsan Ali-Fauzi

Saat masa-masa awal kemerdekaan Indonesia misalnya, tanpa kera-
guan sedikit pun Hatta menerima Pancasila sebagai dasar negara. Menu-
rut Hatta, Pancasila sudah dianggap akomodatif terhadap aspirasi
ummat Islam, kavena kalimat “Ketubanan Yang Mabaesa™ tercantum
sebagai salab satu sila di dalamnya. Kalimat tersebut niscaya akan
melandasi empat sila berikutnya. Apalagi, bagi Hatta, konsep Ketuha-
nan Yang Mahaesa “..tidak lagi hanya dasar hormat-menghormati
agama masing-masing, seperti yang dikemukakan oleh Bung Karno,
melainkan jadi dasar yang memimpin ke jalan kebenaran, keadilan,
kebaikan, kejujuran, dan persaudaraan”. Sikap ini semakin menun-
jukkan jatidiri Hatta sebagai seorang Muslim yang moderat.

Bagi Hatta, tidak penting Indonesia menjadi negara Islam, karena
yang lebih penting adalah bagaimana nilai-nilai Islam bisa melandasi sikap
dan perilaku bernegara seorang Muslim. Pada periode tahun 1950-an,
Hatta mengecam sikap tokoh-tokoh politik Islam di Parlemen yang cen-
derung memaksakan aspirasi untuk mendirikan sebuah negara Islam,
yang akhirnya menjadi kontraproduktif terbadap keberadaan dan peran
mereka sendiri dalam kancab pemerintahan. Pada periode tersebut, Hatta
juga menolak, babkan mengecam, keinginan tokoh-tokoh Muslim di be-
berapa daerah di Indonesia untuk memisabkan diri dari Negara Kesatu-
an Republik Indonesia, menjadi negara Islam merdeka. Kendati demiki-
an, dalam salab satu artikelnya, Hatta menegaskan babwa negara harus
menjamin dan melindungi kebebasan seseorang untuk beragama dan
menjalankan kewajiban-kewajiban agamanya itu.

Dengan demikian, melalui argumen-argumen yang dikemukakannya
ini, penulis mencoba menjelaskan babwa “tuduban” Suara Hidayatullah
babwa Hatta adalah seorang nasionalis sekuler sama sekali tidak berdasar.
Tuduban itu lebih mencerminkan sebagai “Sikap gelisah” sebagian kelom-
pok Muslim Indonesia yang menghendaki berdirinya sebuah negara Islam,
ketika mereka berhadapan dengan berbagai pemikiran dan gagasan Hat-
ta tentang Islam dan nasionalisme yang ternyata berseberangan.

Tuduban tersebut juga menunjukkan bahwa Suara Hidayatullah
pada dasarnya barnya mengikuti kecenderungan umumnya para sarja-
na yang secara sederhana membuat dikotomi tokoh-tokoh nasional
menjadi kelompok kebangsaan—yang kemudian dicap sekuler—dan
kelompok Islam, dengan parameter menolak atau menerima gagasan
Islam sebagai ideologi negara, sehingga karenanya Hatta dikelompok-
kan sebagai tokoh nasionalis sekuler. Padabal, seperti tampak dalam
pemikiran dan gagasan Hatta tentang Islam dan nasionalisme, dikoto-
mi semacam itu sangat tidak berdasar, kalau tidak menyesatkan.
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The Politic of Salt 93

O ne of the things to be taught to the Islamic communities is that they should apply
the science of salt, which is felt but not seen, rather than the science of lipstick,
which is seen but not felt.
- Mohammad Hatta!

Introduction

In its edition of September, 2000, a hard-line Islamic magazine
Suara Hidayatullah makes a strong accusation that Mohammad
Hatta, former Vice-President of the Republic of Indonesia, had be-
trayed the Jakarta Charter (Piagam Jakarta). The date of this be-
trayal was August 18, 1945, when, in the morning before the begin-
ning of the session of the Committee for the Preparation of Indo-
nesian Independence (Panitya Persiapan Kemerdekaan Indonesia or
PPKI), Hatta approached Ki Bagus Hadikusumo, A. Wahid Hasyim,
Mr. Kasman Singodimejo, and Mr. Teuku Hasan for them to agree
with him in replacing the words “dengan kewajiban menjalankan
syari'at Islam bagi pemeluknya” (with the obligation to carry out
Islamic shari’a [Islamic law] for its adherents) with the words
“Ketubanan Yang Maha Esa” (Belief One God) in the preamble of
the drafted Constitution. The wording later known as the seven
words (in its Indonesian version) of the Jakarta Charter, while the
replacement was later known as the first principle of the Pancasila
(Five Principles).

The reason behind this change has been well known in Indone-
sian history, and it has also been widely accepted: it was to main-
tain the unity of the new-born nation. This was so because, ac-
cording to Hatta’s recollection, on August 17, 1945, after the proc-
lamation of independence, he received a Japanese naval officer who
came as an envoy of the Kaigun (Japanese navy). The officer said
that representatives of the Protestant and Catholic communities
of eastern Indonesia, an area under Kaigun administration at the
time, were “very disturbed” at the inclusion of the seven words in
the preamble. They felt, the officer said, that the “the inclusion of
such a requirement in such a vital part of the Constitution im-
plied a form of discrimination against minorities.” If such “dis-
crimination” was to be retained, they felt that they would be bet-
ter off outside the Republic of Indonesia. Though he argued that
there was no discrimination in the Jakarta Charter, Hatta decided
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94 Ihsan Ali-Fauzi

it would be wise to remove the sentence in order to prevent “split-
ting” the new nation. After obtaining the agreement from the four
Muslim leaders mentioned above, the matter was brought to the
PPKI session on the next day, where the change was unanimously
approved.?

It is this recollection of Hatta that Suara Hidayatullah ques-
tions: how could Hatta, who was known as a very careful and
thorough person, miss examining critically the information that
reached him through a Japanese naval officer? “This incident,” the
article continues, “has caused a deep dissatisfaction and resentment
in the hearts of Indonesian Muslims, because the tireless effort to
compromise that had been achieved [thus far] was cancelled by the
secular nationalists precisely at its final stage before it was approved
as the Constitution.”

I will return to this accusation and discuss its historiographical
meaning in the end of my paper. As for now, suffice it to say that
this accusation significantly marks the uneasiness that certain groups
among Indonesian Muslims, especially Muslim leaders and activ-
ists who have been working to establish an Islamic state in Indone-
sia, have to encounter in understanding or, to be more precise, in
accepting Hatta’s thought on Islam and nationalism. This uneasi-
ness encourages them, including the editors of Suara Hidayatullab,
to view Hatta as a “secular nationalist,” an attribution that would
probably be instantly rejected by anybody who has ever read even
the shortest account of the man. Compared with other Indone-
sian Muslim nationalist leaders such as Sukarno, Sutan Sjahrir or
Tan Malaka, Hatta’s Muslim-ness was very much more apparent
and publicly well known. He might be less Islamic in his outward
appearances than traditional Muslim leaders in Indonesia, but he
certainly was not a secularist. He always preferred substance rather
than form. As a matter of fact, it was one of his criticisms of
Indonesian Muslims in general that they have been too mesmer-
ized by outward appearances.

In view of this, a refutation to the above accusation is in order.
By describing chronologically and analyzing Hatta’s ideas about
Islam and nationalism, this article will try to show that Hatta was
consistently a religious nationalist, but one who also rejected the
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The Politic of Salt 95

idea of an Islamic state. Born in a devout Muslim family, Hatta
grew and had always been a devout Muslim in his entire life. But
his being a devout Muslim had never been a problem for him to
be an astute proponent of Indonesian nationalism. If anything, it
even encouraged his nationalist stand. When Indonesia’s indepen-
dence was still in its early stage of preparation in the 1940s, he
made it clear that he accepted Pancasila as the basis of the future
state, particularly when the “Belief in God” was finally put as the
first principle of this state’s basis. For him at least, this meant that
this principle would become a moral ground that would color the
other four principles. Later on in the 1950s, he condemned Mus-
lim leaders who aspired to an Islamic state during the Constitu-
tional Assembly, although they knew that their seats in the As-
sembly were not strong enough to support that aspiration, accus-
ing them of causing Soekarno’s turn to Guided Democracy. He
also rejected, even condemned, the call for the establishment of a
separate Islamic state by Muslim leaders in several parts of Indo-
nesia during this period. The only time when he directly enhanced
a formalistic form of Islamic politics was when he, in the mid
1960s, attempted to establish the Partai Demokrasi Islam Indone-
sia (Indonesian Islamic Democratic Party or PDII). However, as I
will discuss below, this unsuccessful attempt was not meant to be
an Islamic party and was not meant to work for the establishment
of an Islamic state.

The Making of a Muslim Nationalist

Hatta’s thinking about nationalism and Islam was deeply rooted
in his childhood and family background. He was born on August
12, 1902, in the town of Bukit Tinggi, once a Padri stronghold in
West Sumatra, but by the beginning of the twentieth century a
Dutch administrative center and military outpost, referred to as
Fort de Kock. He was named Attar, a Persian word meaning per-
fume, also the name of a renowned Persian poet and distinguished
Sufi, Fariduddin Aththar. The speech pattern of Minangkabau
people altered the sound of the boy’s name into Hatta.*

Hatta came from a well-off and devout Muslim family. His
grandfather had established a su7au at Batu Hampar, a village about
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96 Thsan Ali-Fauzi

fifteen miles from Bukit Tinggi. This surau in itself was a religious
community, a tarekat of Nagsyabandiyah branch, the initial aim
of which was to guide its followers along the pathway to a closer
understanding of God. Hatta’s father, Haji Djamil, who died when
Hatta was an eight-month-old baby, was also an ulama (religious
scholar). He combined trade with his religious duties, for an ulama
was expected to be self-sufficient, and only assisted the work of
the surau.

From the age of seven, Hatta had been spending short periods
at the surau in Batu Hampar, where his uncle, Syaikh Arsyad,
assumed the leadership on the death of Hatta’s grandfather, Syaikh
Abdurrahman.’ Besides his education at the surau, Hatta was also
educated in a government-run People’s School (Sekolah Rakyat).
However, in 1913, Hatta moved to Padang to continue his educa-
tion in Europese Lagere School (ELS) and Meer Uitgebreid Onderwijs
(MULO).¢

Hatta’s move to Padang had as its root the debate among his
family and religious teachers concerning his future career, which
deserves a discussion here. Syaikh Arsyad urged Hatta’s mother
to allow her son to follow in his father’s footsteps and undertake
religious studies in Mecca, Saudi Arabia, and later at university in
Cairo, Egypt. However, Hatta’s mother totally rejected the pro-
posal. The most they would support was that Hatta should re-
ceive further instruction in Arabic in case he should wish to un-
dertake religious studies in the future. She preferred to follow the
suggestion of Hatta’s religious teacher in Bukit Tinggi, the mod-
ernist Syaikh M. Jamil Jambek, who had a different viewpoint on
Western education from Syaikh Arsyad. In line with his modern-
ist inclination, Jambek encouraged Hatta to learn from the West
in fields of science and technology, including economics.

It was this last idea that brought Hatta to Padang. However, in
spite of his happiness with being educated in modern European
schools and his support for the spirit of Islamic modernism, Hatta
personally felt that there was an element of conflict in the Islamic
modernist viewpoint. The modernists suspected that the guidance
provided by the Sufi tarekat leader contravened the Islamic law
that a man should have a direct relationship with Allah (tawashshul).

Studia Islamika, Vol. 9, No. 2, 2002



The Politic of Salt 97

They viewed this idea and practice as unlawful bid @b (innovation)
and they wanted to “purify” Muslim societies from these sort of
ideas and practices. But Hatta, as the member of a family renowned
for its spiritual guidance to the surau community, could not eas-
ily condemn the rarekat and its leader.

We may suspect that, as Mavis Rose noted, “this religious di-
lemma may have influenced Hatta’s decision to become involved
in nationalist rather than Islamic brotherhoods and may explain
his reluctance to identify fully with modernist Islamic political
parties in the future, remaining most of his life religiously neutral
in politics.” In his memoir, Hatta seemed to identify his ideal of
a religious leader with his uncle, Syaikh Arsyad, as if he wanted to
suggest that the educated traditionalist would have more under-
standing and wisdom of the needs of the people than the urban
modernist. He asserted that it was Syaikh Arsyad who taught him
to be socially aware and to minister to the needs of his own people,
stressing that “as God loved us, so we must love one another.”
Hatta’s description of his uncle presents an Islamic leader who was
puritanical and ascetic, but also considerate, balanced and humane,
a man of peace rather than a religious fanatic leading a jibad.? It is
also instructive to consider here that, in the beginning of his mem-
oir, Hatta made a strong comment on the Padri movement:

The religious teachers, who just came back from Mecca and were influ-
enced there by the strict and puritan attitudes of the Wahhabists, wanted to
purify Islam in Minangkabau from adat law. ... They viewed that some parts of
adat laws contradicted the Islamic laws. They forgot that the highest law in
Islam is peace. Peace brought prosperity to all human groups and increased a
sense of devotion to God.’

While finishing his secondary school in Padang, Hatta became
a treasurer of the Union of Young Sumatrans (Jong Sumatranen
Bond or JSB), a local nationalist organization, which marked the
beginning of his life-long involvement with Indonesia. When he
moved to Batavia in 1919, to continue his study at Senior Com-
mercial School (Prins Hendrik Handels Schools or PHS), his in-
volvement with the JSB continued. This chance made it possible
for him to meet important nationalist leaders of Sumatra origin
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in the city such as the two leaders of Sarekat Islam, Abdoel Moeis
and Haji Agus Salim. Of special importance here was his meeting
with Salim, which deepened his belief in socialism:

H. Agus Salim said that he learned about socialism from his economy teacher.
... This teacher was a social-democrat. When Salim went to Jeddah in 1906, he
already had in his heart a belief in socialism. The Islam that he learned there
deepened his belief in socialism. Islam was a socialism that Allah ordered. Marx’s
teaching [on how] to achieve socialism was different with that in its character.
This teaching misleads Muslims. But what he [Marx] wanted to achieve had
been rooted in Islam since 12 centuries ago. ... H. Agus Salim’s description
deepened my belief in socialism that had already rooted in my heart.®

In 1921, Hatta went to Holland to continue his study in
Rotterdam. When he went back in 1932, he was already an experi-
enced and renowned nationalist leader. His eleven years in Hol-
land was an extremely productive and enriching period: he fin-
ished his study successfully, he wrote articles that were published
in Holland and in home country, he involved in debates and po-
lemics, he run an important organization, he gave lectures in many
associations in Europe, and he was actively involved in interna-
tional movements that attempted to end colonialism. At the cen-
ter of these laborious days was his membership in and later on his
leadership of the Indonesian Association (Perhimpunan Indonesia
or PI), the Indonesian students’ organization in Holland that pro-
duced would-be Indonesian nationalist leaders such as Sjahrir, Al
Sastroamidjojo, and Sukiman Wirjosandjojo, in addition to Hatta
himself.

It was in his capacity as the Chairman of PI that Hatta, in 1927,
was arrested on a charge of encouraging armed struggle to Dutch
rule in Indonesia. After over five months in prison he was tried in
Hague in March 1928 and was acquitted to the embarrassment of
the authorities. Hatta used his defence speech to make a sweeping
denunciation of Dutch rule and justification of Indonesian nation-
alism, a goal of which was openly suggested in the title of the
speech: “Indonesia Free.” This speech was also an important docu-
ment that recorded Hatta’s thinking about nationalism and the
future of Indonesia, which also became the ideology of PI and,
later on, Indonesian National Education (Pendidikan Nasional In-
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donesia or PNI). The opening remark of this speech was Hatta’s
point of departure:

Indonesia Merdeka has become the voice of Indonesian Student Youth, a
voice which is perhaps not yet listened to by those in power, but which will one
day be heard. Not with impunity shall the voice be ignored, because behind this
voice lies the firm will to continue ti regain right and, sooner or later, to set up
and establish in the world an Indonesia Merdeka (Free Indonesia)."!

But what should be the substance of this would-be free coun-
try? Here the plan should be drawn and the social and political
activities should be undertaken. And since the Dutch East Indies
as a political reality should be totally transformed, Hatta called
for the national unity and solidarity, with the non-cooperation
and self-help as its uncompromised way to achieve the desired in-
dependence.”? Hatta also stressed that the imagined Indonesia would
be a democratic country, where kedaulatan rakyar (people’s sov-
ereignty) would be fully guaranteed.

During his stay in Europe, Hatta remained a devout Muslim.
This was suggested by his friends. Subardjo described him as “a
true nationalist and an anti-Communist because Islam had pro-
vided him with a strong faith based on the firm belief in Allah and
His messenger Mohammad.” Ali Sastroamidjojo described Hatta’s
lifestyle as “ascetic.””® That Hatta was an ascetic and a simple per-
son was also implied by Sunario when he said: “Once Hatta came,
any discussion about dance with Dutch girls and about other non-
senses would suddenly be disappeared, to be replaced with discus-
sion about cooperation and non-cooperation or other political is-
sue.”' Hatta’s other friend, Ichsan, wrote that many foreign girls
were attracted to Hatta. A beautiful polish student was asked by
her friends to tempt Hatta, “but she couldn’t make it, and came
back with the total failure.”®® And Hatta, as Burhanuddin suggested,
was a man with a rare smile. Nevertheless, when he smiles, his was
a “prophet smile.”?¢

To the best of my knowledge, other than in those friends’ rec-
ollections of his personality, which included Hatta’s Muslim-ness,
there were only in two occasions that we can find his mentioning
of issues related to religion and state. One is in the so-called Semaun-
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Hatta “Convention”. The outbreak of the rebellion in November
1926 made Hatta feel the urgent need to replace the banned Indo-
nesian Communist Party (Partai Komunis Indonesia or PKI) with
a new party where religion and foreign ideology must be subordi-
nated to Indonesian nationalism. According to his memoir, it was
this intention to ensure the supremacy of nationalism that he en-
tered, on December 5, 1926, into this “convention” with the ex-
iled PKI leader, Semaun, informing only a few PI members about
his strategy.

Another hint of his thinking on religion from this period was
found in an article published in 1931. Here Hatta said:

The freedom of religion and the freedom to advance [each group’s] culture
should be protected. Each group should be free to practice their religion and to
organize it. They must also be free to establish their own schools to improve
their cultures. ... The schools the government would build should be based
purely on scientific consideration, without religious interference.'®

Back to his home country, Hatta was entrusted to lead the In-
donesian National Education (Pendidikan Nasional Indonesia or
PNI), a political party that stressed on political education in order
for people to understand their sovereignty. Although the party
was established in 1931, when he was still in Holland, its character
and goal were heavily influenced by his ideal of a party struggling
for the Indonesian independence. After two years of active par-
ticipation in this party (1932-1934), he was exiled for seven years
(1935-1942).

From his articles published during this period, we know that
Hatta learned much from world affairs that happened during the
period, as if all of it were a thick and colorful textbook from
where he could compare and contrast to finally make his own. We
also know that, while editing Daulat Ra’jat, the official publica-
tion of PNI, Hatta continued to contribute articles to various jour-
nals, including the journals published by Muslim groups such as
Pedoman Masyarakat of Medan and the Muhammadiyah journal
Adil of Solo. However, here again we find no single treatment on
the relation between Islam and state in these publications.
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This is an intriguing puzzle especially given the fact that the
subject was hotly debated during that period, between the so-called
kelompok kebangsaan (nationalist group) and kelompok Islam (Is-
lamic group).” Deliar Noer suggested that Hatta did not want to
be involved in discussing problems such as this for it was too
controversial at the time.” This is a reasonable suggestion, espe-
cially considering Hatta’s priority on the people’s unity against
the Dutch.

Nevertheless, we can infer his thinking about nationalism and
Islam from the editorial note of Danlat Ra’at which he edited.
On January 10, 1933, this note suggested that PNI, from its incep-
tion, had always tried to make religion a personal matter.”' In an-
other article published in 1939, Hatta read as if he was a reformed
Sufi, where a call for peace was coupled with a call for activism:

This world is created by God for us to make it better, a place where we use
our reason and heart to bring about a better life for Allah’s ummat. [Tt is] not
to be left out simply in order to obtain the happiness in our own souls. Let’s try
our best to make this world a better place, as a stair way to the hereafter, so that
the real peace could be attained, which is a real demand of Islam. Isn’t peace the
highest law in Islam?Z

And finally, in 1940, Hatta published an article where he openly
stated his inclination toward socialism and Islam’s compatibility
with it:

The foundation of Islam, had it thought consequently, will undoubtedly
incline toward socialism. For if he think that he would follow the will of God,
a Muslim will devote his life and his struggle to the brotherhood of human
being and the justice among them. Since this could only be achieved through a
socialistic structure of society, the struggle for socialism for Muslims is like
Allah’s order that they couldn’t deny.?

Hatta realized that many “dogmatic” #lama would have other
viewpoints. But he maintained, “who carefully analyzes the social
circumstances and position of those ulama will find the truth in
Marx’s suggestion, i.e. that the level of their societies will deter-
mine their consciousness - in this case, their religious conscious-

ness.”?
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Pancasila as a Moral Ground

Hatta’s thinking about Islam and nationalism was further de-
veloped in a more detailed fashion during his active involvement
in the preparation of Indonesian independence. As Anthony Reid
noted in his study of the Indonesian revolution, Muslim represen-
tatives in the PPKI had “always argued the need for a Muslim
state in which religious law would be enforceable.”” As I men-
tioned earlier, this had as its roots in the debates between leaders
of the so-called kelompok kebangsaan and kelompok Islam during
the thirties. However, with the approach of independence in 1945,
the place of Islam became the subject of an intense debate particu-
larly within bodies and committees established for the prepara-
tion of independence. In addition to the sessions in PPKI, these
issues were also debated in the sessions of the Adviser’s Council
(Dewan Penasihat).’® This time the subject of the debates included
issues as detailed as whether the president should be a Muslim,
whether or not Islam ought to be the state religion, the necessity
of having the state apparatus and agencies relevant for the imple-
mentation of Islamic law, and the possibility of Friday becoming
a national holiday instead of Sunday.”

This time Hatta could not remain silent. In one of the ses-
sions of the Adviser’s Council, he addressed his thinking about
the relation between religion and state, and the possible contribu-
tion of Muslims in a national state:

The Qur’an is especially the basis of religion, not a book of law. The various
legal needs of today find no regulation in the Qur’an. ... Of course the Qur’an
establishes a basis for justice and welfare, which must be followed by Muslims.
But this basis ... is only a guiding goal. ... The people of the state themselves
must establish orderly law by their mutual deliberations. Of course every per-
son will express his conceptions based on his religious convictions. But the
resulting law will be state law, not religious law. Possibly it will be state law
much influenced by religious spirit. ... We will not establish a state with a
separation of religion and state, but a separation of religious affairs and state
affairs. If religious affairs are also handled by the state, then the religion will
become state equipment and ... its eternal character will disappear. State affairs
belong to all of us. The affairs of Islam are exclusively the affairs of the Islamic
ummah and Islamic society.?
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This quote implied that Hatta positioned himself in the side of
the kebangsaan group; he rejected the idea of an Islamic state and
proposed the creation of a national unitary state in which affairs
of the state should be separated from affairs of religion. However,
in spite of his strong preference to a national unitary state, he
maintained that such a state would not be an irreligious one. In
the later years of his life, reflecting on the opening session of the
PPKI, Hatta recalled: “At that time, I said that if we established a
free state, don’t let us just have the same basis as European states;
there is no need to repeat the history of Western countries which
experienced opposition between religion and state.”?

This remains us of his belief in Islam as a system that penetrates
every corner of a person’s life, his thinking about the relation be-
tween Islamic law and adat law in Minangkabau, and his criticism
of the Padri movement. In traditional Minangkabau society, Is-
lam and adat had constituted separate yet interlocking system, Is-
lam providing the spiritual buttress required to enhance adat. This
case could be broadened into the national context. In the opening
chapter of his memoir, Hatta commented that “the Prophet
Mohammad permitted the use of customary law in Arabia which
ensured public well-being,”*® implying that it would be perfectly
in order to have a separate state and religious legal and governing
systems.

In the PPKI, which convened from late May to mid Au-
gust 1945, this issue was debated in its full-fledged fashion. Hatta
recalled that, in the beginning, the majority of the members were
reluctant to answer directly the question raised in the chairman’s
opening address: “What will be the foundation of the state which
we are about to shape?”®! If Islam was not directly designed as the
basis, what was the alternative?

The breakthrough came firstly from Soekarno, whose position,
which had been outlined in his famous Pancasila speech of June 1,
1945, was that the state should be based on “five basic principles,”
later known as Pancasila. The five principles proposed were:
kebangsaan (nationalism), internasionalisme or perikemanusiaan (hu-
manitarianism), mufakat or demokrasi (democracy), kesejahteraan
sosial (social welfare), and ketuhanan (belief in God). Soekarno
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hoped that the Muslims could accept this formula. If they wanted
more than this, he said, they were free to struggle for it through
the democratic process.

Hatta, according to Saifuddin Anshari, was not present at the
fourth and final day of the session when Sukarno delivered his
speech.’”? However, many years latter, in 1975, when reviewing
the committee’s deliberations, Hatta acknowledged that he had
always approved of the Pancasila. He pointed out that as long as
“Belief in God” was written into the basic principles of the state,
the Islamic tenet that God must be at the center of every Muslim’s
activities was ensured: “Belief in God is not just a way of respect-
ing each other person’s creed, as was first suggested by Bung Karno,
but is a basic principle which leads towards truth, justice, good-
ness, honesty, and brotherhood.”® It might be suggested here that,
for Hatta, the broad concept of “Belief in God” also allowed an
escape route from any obligation, as an orthodox Muslim and the
son of an #lama, to support the Islamic state.

However, the Muslim leaders in the committee were offended
by the fact that Soekarno treated Islam as merely one religion
among many.** To bridge the gap between Islamic and kebangsaan
groups, a subcommittee was set up, whose members consisted of
Soekarno, Hatta, Achmad Subardjo, Muhammad Yamin, Abikusno
Tjokrosujoso, A. Kahar Muzakkir, Agus Salim, A. Wahid Hasyim,
and A. A. Maramis.” This subcommittee drafted a “gentlemen’s
agreement,” which provided in one centrally important passage
that Indonesia would be a republic founded not only on the basis
of unity, a righteous and civilized humanity, democracy, and so-
cial justice, but also on the belief in God “with the obligation to
carry out Islamic syari'ab for its adherents.”

It was soon apparent that the formula was much easier to for-
mulate than to sell. When the draft was debated in the PPKI, the
Islamic group maintained that it was not strong enough to uphold
their aspiration. For this reason, Wahid Hasyim suggested that
Islam be adopted as the state religion. He also suggested that “only
Muslims could be elected as Presiden or Vice-President of the Re-
public.”* In addition to that, in order to push further toward the
direction of Islam as the basis of the state, Ki Bagus Hadikusumo
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demanded that the theological principle be stated as “Belief in God
with the obligation to carry out Islamic syari’ah,” without the con-
dition that it was only applicable to Muslims.” On the other hand,
however, the kebangsaan group, particularly those with non-Is-
lamic origins, objected to this compromise. Encouraged by their
fear of possible discrimination against other religions and the
growth of religious fanaticism, they demanded that the state must
be unconditionally neutralized from being associated with any
religion.’®

It was only after Soekarno’s appeal to both sides to make great
sacrifices that the debates cooled down. The PPKI “agreed” that
the future independent state would be based on the principle of
“Belief in God with the obligation to carry out the syari’ah Islam
for its adherents.” They also “accepted” Islam as the state religion
and that the President of the Republic must be a Muslim.”* This
decision was incorporated into a special document entitled the
Jakarta Charter, which was to serve as a Preamble to the Draft
Constitution. “Although well short of Muslim hopes,” as Reid
notes, “this was to prove the highest point in their pursuit of an
Islamic state.”*

However, soon it became obvious that the compromise was
basically founded on unstable ground. As stated in the beginning
of this paper, encouraged by the information he received from a
Javanese naval officer, Hatta approached four Muslim leaders and
they agreed to replace the Jakarta Charter with “Belief in One
God.” Here, said Suara Hidayatullah as quoted above, lay Hatta’s
betrayal of Indonesian Muslims.

Whether Hatta had betrayed the Muslims or not is a difficult
question to answer, if not impossible. But one thing is definitely
clear. In contrast with the accusation above, Hatta knew the cir-
cumstances surrounding the coming of the Japanese officer. In his
memoir, Hatta said that he wanted to meet the officer because
this officer was brought to him by Nishijima. The latter was the
assistant to Admiral Maeda, and Hatta knew him well as some-
one, like his superior, sympathetic to the Indonesian independence.*
As to his meeting with the four Islamic leaders, Hatta has this to

say:
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If a serious problem, and a problem that could endanger the national unity,
can be resolved in a small discussion that took only about 15 minutes, it meant
that those leaders at the time really prioritized the national unity and its future
fate.

At that moment we realized that the spirit of the Jakarta Charter did not
necessarily disappear by the delete of the sentence “with the obligation to carry
out the Shari‘a Islam for its adherents,” and its replacement with “Belief in
One God.” In a country that later on established under the motto of Bhinneka
Tunggal Ika (Unity in Diversity), any law in the context of Islamic Sharia,
which will only be enforced upon Muslims, could be proposed as a drafted law.
After its being accepted by the House of Representatives, the proposed law
could be enforced upon Muslims.*

There were various explanations as to why the four leaders of
the Islamic group so quickly accepted Hatta’s proposal. However,
the reasons they suggested were mostly close to Hatta’s recollec-
tion of the event. Besides the inclusion of the word “Belief in One
God” in the Pancasila, they felt that the circumstances following
independence required them to stand united in facing other prob-
lems. In addition to that, there was a sense of electoral optimism
in their side: they believed that through a general election, to be
held soon in the future, they would have another chance to struggle
for their aspiration of an Islamic state in Indonesia. For this rea-
son, Ki Bagus Hadikusumo (at the encouragement of Kasman
Singodimejo) reluctantly agreed to accept Hatta’s proposal.”

I would suggest that Hatta committed no betrayal at all. First
of all, he knew and trusted the channel through which he received
the information on how the Protestant and Catholic leaders in the
eastern part of Indonesia felt about the Jakarta Charter. Secondly,
his recollection of the event suggests his firm position on the issue
of the relation between religion and state. As he had raised this
position before, it should be clear to us that he didn’t make up the
case in his recollection. Corroborating this point was the fact that,
although he believed that religious affairs should be separated from
state affairs, he did leave room for Muslims to have their own
Shari‘a through democratic process in the future.

Studia Islamika, Vol. 9, No. 2, 2002



The Politic of Salt 107

“Islamic State” Group and
Soekarno’s Guided Democracy

On August 18, 1945, Hatta became Indonesia’s first Vice-Presi-
dent. After the fall of Amir Syarifuddin Cabinet, Soekarno ap-
pointed him Prime Minister on January 30, 1948. He was cap-
tured by the Dutch in the Second “Police Action” (December 19,
1948), but headed the Republican delegation at the Round Table
Conference (from August 23 to November 2, 1949), and signed
the transfer of sovereignty in December 1949 on behalf of the
Republic. In September 1950, Hatta resigned as Prime Minister to
begin his second term as Vice-President. However, on July 26,
1956 he also resigned as Vice-President.

In spite of his involvement in various political positions dur-
ing the post-independence period, however, it can be said that
Hatta’s influence on Indonesian national politics shrank sharply.
It turned out that he differed with Soekarno, the President, over
many issues. It also appeared that he dissatisfied with the perfor-
mance of political parties, which he accused of serving mostly their
own group’s interests, particularly after the general election in 1955.
What disturbed him most was inter-party rivalry at the expense
of stable government: “Political parties are intended to be an or-
derly means of representing public opinion,” he said in 1951, “but
in the development of our parties, the party is the goal and the
state becomes its tools.”* These difficult years culminated in 1957,
when Soekarno called for a system of Guided Democracy
(Demokrasi Terpimpin) to replace what he saw as the tyranny of
the majority in a conventional parliamentary system. Soekarno
played an active role in forming government after the fall of the
second Ali Sastroamidjojo Cabinet in 1957 and in 1959, with army
backing, took over the prime ministership and instituted his sys-
tem of Guided Democracy.

The dissolution of the elected Constituent Assembly and the
reversion to the 1945 Constitution demanded for Hatta’s recall to
the Vice-Presidency, which it pointed out as an intrinsic part of
that Constitution. However, Sukarno ignored these and Hatta
didn’t have any intention to again working directly with Sukarno.
Hatta was overseas at the time, but his response to the dissolution
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of the elected Constituent Assembly was, surprisingly, mild
enough. I would argue that this mild response reflected the di-
lemma he was facing: in addition to the poor quality of political
parties at the period, the dissolution of parliamentary democracy
was at least compensated by the reenactment of the 1945 Constitu-
tion. He knew that he had included the principle of kedanlatan
rakyat in this Constitution. He was also no doubt relieved that
the state philosophy remained the Pancasila, which for him was
the basis of religious socialism and, in contrast with communism,
was avowedly “theistic.”

Hatta thought on Islam and nationalism should be understood
within this general context. He was frustrated by the fact that the
Constituent Assembly, on which he had suggested his last hopes
for achieving constitutional reform, remained deadlock over the
old issue of whether to give more recognition to Islam or to re-
tain the Pancasila. When he recalled this period in a speech he made
in 1975, he was critical of the groups he called “Islamic state group”
for slowing up the deliberation, giving a more valid reason for the
Assembly’s dissolution. He commented: “How much better it
would have been if it had been more tolerant. Having earnestly
struggled and been outvoted, it should not have continued but
democratically accepted its defeat and reached a consensus on the
Pancasila, which was the original basis of the state.”*

In 1957, Hatta spent much of his time touring Sumatera, where
he received an enthusiastic welcome. He described regional revolts
that were taking place at the time as “explosion of dissatisfaction”
and “a psychological conflict between the center and the regions.”
However, he emphasized that he was not there as the leader of a
breakaway movement. In South Sumatera he declared heatedly:
“If it is the case that the movements in South Sumatra intend to
separate themselves from the unitary state, then I will never again
return to South Sumatra.”* This strong fait accompli reflected his
belief in the necessity to resolve conflicts in a peaceful way as well
as his belief in the superiority of the Indonesian national unity
over anything else. It is undoubtedly these same reasons that forced
him to deliver a strong comment on the rebellion under the ban-
ner of Islam in early 1950s: “It is no longer the time to play at
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being romantic heroes, we must get down to work.” He made
clear to the Muslim guerrilla groups still harboring the country-
side that they should cease fighting: “Rebellion is no longer a revo-
lution, but counter-revolution, which must be wiped out. There
must be no ‘state within the state.” The state within the state re-
ferred to those Islamic groups.”

In 1959, Hatta wrote an article where he publicly aired his per-
sonal criticism of Soekarno, pointing to his open disregard for the
Constitution and condemning his dissolution of the elected Con-
stituent Assembly and parliament. He made it clear as his opinion
that, by so doing, Soekarno had replaced democracy with dicta-
torship. In this classical text of the Indonesian democracy, which
later on was banned by Soekarno, Hatta suggested Islam as one of
three sources of social democracy ideals of Indonesian leaders, in
addition to Western socialist thought and Indonesian village de-
mocracy based on collectivism.*

The Case of Aborted PDII

In 1960, during the period of Guided Democracy, Sukarno out-
lawed Masjumi and Indonesian Socialist Party (Partai Sosialis In-
donesia or PSI), the two parties most opposed to his regime and
closest to Hatta, and also the two parties most under attack in the
PKI press during the 1950s. Hatta quietly set about organizing a
movement which would continue to promote his ideas about
kedaulatan rakyat.

As Rosihan Anwar wrote in his notes on the Indonesian politi-
cal scene during that the period,* Hatta began to invite selected
“non-cooperators” to his secluded villa at Megamendung in the
West Java hills. He suggested that a People’s Sovereign Party (Partai
Daulat Rakyat or PDR) or the PNI be once again established.
However, he suggested that this time the party should include
Islamic groups but have as its ideological basis the Pancasila, with
particular emphasis on democracy and socialism.”® What Hatta
seemed to be proposing was an amalgamation of Masjumi and the
PSI, the two parties most supportive of parliamentary democracy,
with the Masjumi participants encouraged to be more socially aware
than in the past. At this time many Masjumi and PSI leaders, in-
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cluding Sjahrir, were put in jail. Hatta probably realised the po-
tential of Islam to reach down the masses which the elitist PSI had
found it difficult to do.

Although admittedly he needed to make use of the ardour of
Muslim youth, in 1962, Hatta did not suggest the inclusion of the
word “Islamic” in the title of the proposed party. PNI, his long
time model of a political party, had always tried to make religion
a personal matter from its inception. The over-riding consider-
ation for Hatta was to institute a party that was prepared to con-
tinue to struggle for the unachieved goals of the PNI, that was the
struggle for kedaulatan rakyat.

However, the radical disruption of the Indonesian political scene
had changed the entire idea. Aborted Left-wing coups such as that
which took place on 30 September 1965 tend to trigger hard swings
to the right.*! In the Indonesian case, it was to a military regime
under the leadership of General Suharto. The two main exponents
of parliamentary democracy, the PSI and Masjumi, were not per-
mitted to be rehabilitated. For the modernist Muslim groups, who
had been supportive of the military action against Sukarno and
the PKI, this rejection of Masjumi came as a blow. The Suharto
government, which was named the New Order (Orde Baru), con-
ceded that a completely new Islamic party could be established.
As for the PSI, there was no reprieve for it.

As Mavis Rose wrote, Hatta must have realized that:

[1]f the PSI were debarred from politics, a party with similar roots and
overtly advocating parliamentary democracy and social reform such as the
proposed Partai Daulat Rakyat would never gain acceptence. The New Order,
following Sukarno’s example, prefered to appoint the majority of representa-
tives to the MPR and would also screen future election candidates for the DPR.
A party drawing attention to kedaulatan rakyat would have appeared hope-
lessly utopian, almost verging on the anarchical, in the prevailing political
climate.”

It can be suggested here that the alternative left for Hatta was
to continue approaching the goal to achieve the kedaulatan rakyat
through a party that would have as its name “Islam,” since Suharto
had agreed to the establishment of a Muslim party to replace
Masjumi. Hence, instead of reestablishing the PDR or PNI, Hatta
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was ready to establish the Indonesian Islamic Democratic Party
(Partai Demokrasi Islam Indonesia or PDII).

Considering these facts, it was not really surprising that PDII’s
constitution had much in common with that of the PNI. Its first
aim was to implement “Indonesian socialism.” The role of Islam
in character training was acknowledged but coupled with Hatta’s
former emphasis on political education. The cadre system adopted
by the PNI was also to be used, urging party branches to establish
political education clubs “to teach prospective members the aims
of the party and to educate party cadres.”

On January 11, 1967, Hatta sent a letter to Soeharto informing
him of this intention.** In view of the party’s social democratic
flavor and its methodology, it was not really surprising that Suharto
refused to sanction it. He fulfilled his promise that a new Islamic
party would be established, but he did not permit Hatta to lead
it.>> For Hatta, it was a bitter setback and one which he was pow-
erless to fight openly. He admitted: “For me, there was nothing
else but to accept the decision and so the Partai Demokrasi Islam

Indonesia never materialized.””® In his reminiscent on Hatta,

George McT. Kahin, who held discussions with him in 1968, noted
that he was still very hurt and disappointed that he had not been
given an opportunity to form and lead the PDII. Kahin person-
ally deplored the situation, noticing: “The reality that one of the
two people who had established a nation was not allowed an op-
portunity like that certainly constituted a tragedy in the history
of that nation.””

Hatta had to admit that there were also many Muslim leaders
who expressed that the newly established PDII is “not an Islamic
party but a Pancasila party.” Hatta defended the party, impatiently
asking: “Can the basis of ‘Belief in God,” which permeates the whole
Pancasila, not be put into practice according to Islamic concepts?”
He stressed that the party would be different from other Islamic
party because it would be based on “socialism which is sanctioned
by God,” a party for “Islamic youth of the 1966 Generation.”*
No matter how furious Hatta was in reflecting on the above com-
ment, he should agree with it. As the matter of fact, they were

telling only the truth: what Hatta attempted to established was
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not an Islamic party, but a party that would be based on the
Pancasila.

Hatta’s disappointment with the lack of support which he re-
ceived from his Muslim colleagues may have prompted his state-
ment quoted in the opening of this paper, which he made about
the aborted PDII in 1978: “One of the things to be taught to the
Islamic communities is that they should apply the science of salt,
which is felt but not seen, rather than the science of lipstick, which
is seen but not felt.”

Conclusion: Historiographical Significance

By the way of conclusion let me return to the accusation in
Suara Hidayatullah article mentioned in the beginning of this pa-
per. The article accused Hatta, as a secular nationalist, of betray-
ing the Jakarta Charter. As the above discussion has demonstrated
that Hatta was anything but a secularist, I would suggest that this
accusation is baseless.

Beyond this point of discussion, however, there is a more in-
teresting point to question and analyze further, a point that has a
historiographical significance. As Hatta’s Muslim-ness was strong
and publicly well known, we may wonder why certain groups
among the Indonesian Muslims called him a “secularist.” This re-
flects to an important degree, as I have mentioned, the uneasiness
that the proponents of the idea of Islamic state have been facing in
their dealing with Hatta’s thought on Islam and nationalism. I
would argue that this is more because of their unwillingness to
accept other forms of Islamic interpretation such as the one pre-
sented by Hatta than by Hatta’s being as a secularist. In other
world, the latter was made up to support the former. Another
article published in the same journal, i.e. Suara Hidayatullah, con-
firmed this suspicion. The article said that “the majority of the
members of BPUPKI were secular nationalists who openly op-
posed [the idea of] Islam as the basis of state. Among them were
Radjiman Widiodiningrat, Soekarno, Mohammad Hatta,
Muhammad Yamin, and Prof. Supomo.”

It is instructive to note here that, at this point, Suara
Hidayatullah basically only follows the long tradition of Indone-
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sian studies that dichotomized Indonesian nationalist leaders into
the kebangsaan group and Islamic group based on their respective
positions in the issue of Islam as the basis of state; the only inven-
tion Suara Hidayatullah creates is to identify the kebangsaan group
as “secularists,” which makes the matter even worse. My discus-
sion and analysis about Hatta’s thought on nationalism and Islam
above strongly suggested that this dichotomy is unhelpful at best,
if not misleading. A new way to more accurately identify those
nuances in the thoughts of Indonesian nationalist leaders is in need
here, although I bring no suggestion to resolve this complex prob-
lem. Nevertheless, it should be said that Hatta’s term “Islamic
state” group is a more accurate identification of Muslim national-
ists who strived for an Islamic state than the more general identi-
fication such as “Islamic group” that was employed in the above
dichotomy.

However, looking at the issue from a historiographical per-
spective, I would suggest that the Suara Hidayatullah’s accusation
has more to do with politics than with history. In this political
venture, Hatta’s firm and powerful thought about the compat-
ibility of Islam and nationalism became a handicap for the “Is-
lamic state” groups to express their version of Indonesian history.
It is interesting here to find out that the same issue of Suara
Hidayatullah publishes an interview with Sjafii Maarif, a source
they identified as an “expert in Islamic history.”® Below is the
passage from this interview:

Suara Hidayatullah (SH): There was time when the relation between state
and Islam in Indonesian political history was colored by the willingness of
Muslims to enforce the Islamic shari’a, as it was written in the Jakarta Charter.
Then, it was stopped (kandas) on August, 18, 1945 and during the Constitu-
tional Assembly. How do you see these [histories]?

Sjafii Maarif (SM): Yes, it stopped because the release of the Presidential
Decree on July 5[1956]. And why was that? [It was] because democratically
Muslim’s votes didn’t reach the [required] two-third [of the whole members of
the Assembly]. ... For me it meant that Muslims were losers.

SH: But it was so because of the sabotage of the [Indonesian] military?

SM: Even if there was no sabotage from the military, Muslim’s vote in the
Constitutional Assembly didn’t reach the [required] two-third percentage.
Therefore [it] needs an extra caution [in dealing with this issue]. Why? [It was
s0] because the shari’a that would be enforced at the time was the shari’a that
had been interpreted. ... So which [version of] shari’a [that we want to en-
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force]? It has to be made definitely clear. For if not, it would become a boomer-
Ch o

Maarif correctly touched the basic problem surrounding any
attempt to enforce Islamic shari’a in a certain historical context,
which Hatta had suggested times and again in his firm thinking
about nationalism and Islam. Now we may wonder if Maarif would
also be attributed as a “secularist.”***
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