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Kuntowijoyo

Between Mosque and Market
the Muslim Community in Quiapo,
Metro Manila

Abstraksi: Komunitas Muslim merupakan bagian minoritas davi
keseluruban bangsa Filipina. Sensus tabun 1975 menunjukban babwa
poprlasi mereka banya sekitar 5 persen davi selurnh pendudufk negeri ini,
Kebanyakan komunitas Muslim bevdiam di propinsi-propinsi bagian
Selatan: kepulavan Mindanao, Sulu, Basilan, Palawan, Balabac, Tawi-
lawi dan sebagainya. Secara linguistik dan etmik, mereka terdini dari
Maguindanao, Marano, Franos, Sangir, Kalagon, Tausog, dan Samal.
Sejarvab menunjukkan babwa komunitas Muslim selalu terlibat dalam
perjuangan melawan kekuatan-kekuaian asing, seperti Spavyol, Amerika
Serikat, fepang, dan swku-swku lain di Filipina sendivi. Sampat terbentiuk
negara Filipina, bahkan sampai sekarang, merveka teiap terus terlibai
dalam perinangasn membebaskan dire,

Masyarakal internasional sudab mencoba membaniy memecablkan
konflik aniava pemerintah Filipinag dan komunitas Muslin, Negara-
negara yang mayoritas pendudsskya Muslim, seperti Saudi Aralna, Lilrya,
dan tevakhir Indonesia, telah mencoba menjadi penghubung antarkedua
[faksi tersebur. Babkan negosiasi yany diadakan di Libya pada 23 Desember
1376 telab pula mencapai basil yang tertnany dalam Perjanjian Tripoli
(Tripoli Agreement) yang membabas proses otonomisasi wilayah Mus-
lim di Filipina, Namun, perjanjian ini kandas oleh sebuab referendum
yang kemudian diadakan sebagai proses awal penentuwan siara. Komunitas
Kristen tidak setujn kalan pemerintah pusat memberi otonomi kepada
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komunitas Musiim Filipina yang populer dengan sebutan Moro tersebul.
Mutlai saat itw, konflik kembali pecab dan memaksa sebagian Muslim
uniuk hifrah ke Metro Manila.

Komunitas Muslim sudah sejak lama hadiv di Metvo Manila, Namun,
konflik fisik yang akut di wilayah Selatan semakin kuat mendorong proses
hijrah penduduknya ke kota ini. i satw sisi, mereka ingin mrenghindari
tekanan hidup yang berat di wilayah asal meveka daw, di sisi lain, kota
Merro Manila dipandang dapar memberikan kehidupan yang lebib layak.
Merveka mendiami bebevapa wilayabyang tersebar di Metre Manila. Salab
saiu wilayah penting yang dyadikan Sendela pandang” feindow dis-
play) artikel tni adalab Quixpo. Secara bistorissosiolegis, Quiapo
memiliki arti yang sangat peniing. Quiapo mwupa;.’ecm tempat
perampungan Muslim pendatang dart wilayah Selatan, Meskipun larar
belakang etnik dan linguisick bevagam, hesarnaan nasib sebagai perantan
dan sebagai Muslim membuat kevagaman budaya tni tdak begiin menjadi
faktor vang penting. Mereka disatukan oleh kesamaan identitas yang
dipevkuar melalil institusi agama, seperei masjid, Kontak meveka dengan
orang asing, termnasuk kalangan non-Mustim Metro Manila sendire, juga
intens, Hal tni lebih diperkuat lagi dengan adanya pasar Rajah Suniziman
Yang meripakan aktivitas ekononti tutanta komunitas Muslim setempat.

Pada tingkat tevtentn komunitas Muslim Quiapo merepresentasikan
karaktervistik wmum umat Slam Filipina. Pengalaman sejavah, strukiyy
sosial, dan dinamika Muslinn Filipina, rsncul dalam bentuknya yang
rer'sz..z,-r bary. Komuniias Cndapa masih PRI SA Y ﬂcgun tradisi sema Hrl
keagamaan nenek moyang meveka dil Selatan. Agama, bagi komunitas
Quiape, menjadi kekuatan integracif yang menyatukan komunitas, batk
secava spivitual, kulteval, masupun sosial, Secava spivitssal, agama memberi-
kan dorongan untuk menghadapi bebidupan perkor‘mrz vang bersifar
anomik. Secara kultwral, agana menghubunghan nilai-nilai pedesaan-
tradisional-agraris dengan pandangan dunia yang bersifal wrban-mod-
ern-industrral, Secara sosial, agama juga mengembatikan perasaan me-
nailikivang sangat ventan bagi komiinitas yang cendering menyebay ini.

Meskipun denmikian, strakinr komunitas Mustim cenderung buvang
mendukung levcapainya pevinangan vionomi. Fakla vang paling menonjol
adalah kelanghaan suatu ovganisasi yang dapat menjanglan wmat Elam
secara nasional. Lembaga Dakwab Idam Filypina (the fslamic Da‘wab
Conncil of the I’szf:pf;'meg} memang mevapakan organisast lslam bertaval
nasional, Sayangnya, lembaga ini tidak memiliki pencarah kuat terbadap
selwrsih komunitas Muslim di Fifipina, meskipun relal mendapathan
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Berween Mosque and Market 27

pengakuan luas dari dunia Islam. Berbeda dari Malaysia atan Indonesia,
setiap komunitas Muslim di Filipina cenderung berdiri secara otonom
dan memiliki pemimpin sentralnya sendiri-sendiri. Keragaman ini tidak
hanya dilatarbelakangi oleb perbedaan etnik atan babasa. Pengalaman
politik dan perbedaan sejarah juga memainkan peran yang sangat penting.
Tradisi kesultanan di wilayab Selatan menunjukkan kecenderungan pada
pola distribusi kekuasaan yang lebib luas, seperti terlihat dengan banyak-

nya sultan dan datu, yang masing-masing memegang kekuasaan sendiri-
sendiri.

Studia Islamika, Vol. 1, No. 3, 1994
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nila has attracted the attention of the government as well as

that of private circles. The government has provided them wath
the beautiful Golden Mosque, administered by the Mimstry of Mus-
lim Affairs. The Golden Mosque is also a diplomatic symbol of the
Philippines’ relationship with Middle Eastern Countries that offers
it many economic opportunities. Most importantly it is a symbol of
the national integration policy advocated by the government, in pur-
suit of the Tripoli Agreement 1976, The government has also pro-
vided the community with a market place in which to trade, the
Rajah Sulaiman Traders' Association Market, The Market gives them
access to buyers in the busy center of Quiape.

Private circles, especially journalists, have covered the Quiapo in
the news —though, unfortunately, more often than not, 1n 4 negative
manner. Most of the wme, the community has received unfair news
reportage. ['he problems of poverty, common to all refugees wher-
ever the}r comeg frcun, have se far not attracted the attention of the
citizens. During elecrion years e.g. 1984 poliucal parties were inter-
ested in collecting the Quiapo’s votes, and the community responded
positively to all attempts to integrate them into the political machine,
despite all the odds.

The Muslim community in Manila is 2 community in the making,
They number approximately 50,000, mostly residing in the Barangay
648 in San Miguel, where this study was conducted. The other Mus-
lim community locations, Maharlika Village and Taguig, show more
characteristics of settled communities. Maharlika Village is certainly
the most stable, since its population are mostly professionals work-
ing in Metro Manila. Quiapo constitutes an "emergency exit” for Mus-
lims coming from the South, meaning that the place offers them op-
portumuties as well as challenges.

In the first place this study is an attempt to complete a sociological
study of Islam in the Philippines, namely its “windew display” en-
clave in Quiapo, Manila. Such studies are numerous, especially re-
garding works on Indonesia (Wertheim: 195%; Geertz: 1971; Castle:
1967; Peacock: 1978; Nakarmura: 1980}, vet little has been written on
Muslims in the Philippines, The relevance of the sociology of Max
Weber in Southeast Asian countries has been discussed by Syed
Hussein Alatas {Alatas:1963), especially the “Protestant Ethics™ the-
sis. The concept is popular among scholars because of 1ts ability to
explain the rise of the Islamic bourgeoisie in the modernizing world

T he influx of Muslims from Southern provinces to Metro Ma-
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in respective countries. The anti-Marxist flavor of the thesis seems
more appropriate to the basic religious orientation of the population
in the area. The Malay world, including the Philippines, constitutes
the fourth zone of Islam (Nasr; 1977), which in many respects shows
sitnilarities, especially those related to the sheri'sh school, in which
the Shafi'l school of shar{'«h is predominant.

"The historical context of the Philippine Muslims is, however, very
different from their Muslim coreligion in the Malay world. The re-
formist movement which has so far become the backbone of the Malay
world’s nationalism is nearly absent in the Philippines. I'he differ-
ences between conservative and modern Muslims that may exist do
not even justify the labels, so the question of reformist psychology
and “Protestant Ethies” common to the Malay Muslims (Peacock:
1978) seem to bear little relevance 1o the Philippine Muslims, In this
case, Max Weber’s sociology of religron sull offers some other useful
cenceptual frameworks with which to work. In his discussion on [s-
lam, Weber mentioned the existence of a2 “warrior psychology” that
diametrically opposes the Puritan psychology (Weber: 1963, pp. 262-
266). In the light of the sociology of Max Weber, we therefore want
to observe whether or not such a “warrior psvchology” prevails among
the community being studied.

Though the Weber's description of lslam depends so much on sec-
ondary and “Orientalist” literature, it is still worthwhile locking at
its relevance. As the history of the Filipino Muslims shows never
ending wars of resistances against the Spanish, the Americans and the
Philippines government (Majul: 1978; Gowing: 1983; Georpe: 1980;
Tan: 1977), one might wonder whether in the course of the five cen-
turies there emerged among the Muslims a “warrior psvchology™, even
if this psychology 1s not an inherent value in Islam. Curremly, 1alk
abour the fibid (holy war) psyche 1s still around {(Mastura in Jocano:
1983); a good indicator of the prevalence ol the spinit of religious
struggle. Thoungh the jibid psyche in the Philippine context is more
historical rather than doctrinal, the writer will take the liberty to use
the Weberian coneept, wherever applicable.

If ic is true thav the warrior psyche is relevant to the Philippine
setting, how is the psyche reflected in the religious, social and eco-
nomic behavior of the Muslim community in Quiapo? This prelimni-
nary study possibly offers no more than a glance at the Filipino Mus-
lims in general. Quiapo is the only place in the Philippines where

Sruadia fj.;.:r.-:t:'&.;: Lol T, o, 3, 1004
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Muslims show their reaction to the modernizing process in 1ts {ull
complexity and extremity. An advantage of the location is thar Mus-
lims in Metro Manila tend to be a multi-ethnic group in which ethnicity
is the secondary factor after religion. Thus here we can speak of the
Muslims as such, rather than the Maranao, Maguindanao or Tausog,
Of course, further study might reveal how the various ethnic groups
show their peculiar ethnic traits in the course of social transforma-
tion.

The second question dealt with this study is the problem of mod-
ernization, on which there is already an ample literature in the Phil-
ippines. The migration of the rural population te urban centres has
resulted in the rransformation of behavior among rural migrants, One
such study (Guthrie: 1970) shows that if the urban condition is pre-
sented as an operant-conditioning process and the change in locality
as a change in reinforcement contingencies, the medification of be-
havior becomes mare comprehensible. It is suspected thar the people
under study, Muslims, will react differently to their Christian com-
patriots in response to the modernizing process. The Guthrie study
was undertaken among the Filipino rural population who have the
same cultural and religious background as urban people, but this is
not the case for the Muslims. Nevertheless, it is necessary to first look
at the general expectation of changed values when the rural popula-
tion migrate to the city, especially regarding their religious lite. Though
Islam is not especially a religion of the rural population, for it was
indeed colored from the first beginning by urban hie (Turner; 1974,
pp- 93-106), the urban character of early Islam has been transtormed
into a rural one in many parts of Southeast Asia. Indeed, the arrival of
Islam in the Philippines was also marked by the rise of cities, yet its
urban character was soon submerged by the rural background of its
adherents. The ruralisation process took place for centuries so that
we no longer see the urban character of Islam in its present day form
in the Phulippines.

Thus we can assurme that the displaced Muslims of Quiapo moved
from pre-industrial urban communities and rural communities to the
Metro Manila metropolitan civilization with a great shock. For Milton
Yinger {Yinger: 1966, pp. 17-38) who assumes that all major religions
in the world originated in the rural societies, the urban setung poses
enormous problems to religious adherents and institutions. Contact
with strangers often resules in disenchantment, as strange environments

Staiavo folomekar, Vol A, M 3, 1994
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in the cities disturbs homogeneous ideals. The same contacr also re-
sults in secularization, as contact with people from different religious
persuasion demands adjustments in behavior. Religious tolerance can
be the beginning of religious secularization. Another problem is the
loosening of kinship ties, The close-knit community in rural surround-
ings is broken into pieces by the urban individualizing process, This
process might entail a situation of anomie, in which former institu-
tions tend o diminish while new urbanized institutions have not been
fully adopted. The birth of sectarian religions may be expected from
urbanization process. In the case of Muslims it is interesting to see
whether such general cxpectations occur. The short history of the
Quiapo community might not a5 vet reveal such tendencies, but signs
of this development might have arisen.

The urbanization process may also affect social solidarity. As city
dwellers composed of the whole mass of people, the massification
process occurred within formerly intact communiry. i in such an
event the defence mechanism of the vanishing communities does not
emerge, the community will fall apart, which is the distinctive qual-
ity of urban society. Urban dwellers tend to lose the desire for a com-
munity, the desire for engagement and the desire for dependence
(Slater: 1971). This means that communal solidarity is replaced by a
more rational type of solidarity, the kind that Durkheim called “or-
ganic solidarity”, In this type of solidarity, people are organized
through their interests, not through their common localities, eulture
or ethnic denominations. The lost of engagement is caused by the
highly individualized urban setting, so that individual interests rake
tirst priority in social relationships. The feeling that there is some
kind of interdependence diminishes, replaced by feelings of self-inter-
est and self-confidence, in terms of one should be his own sclf before
anything else,

In religious matters, the process of sccularization may be both ob-
jective and subjective (Berger: 1969). Objective secularization happens,
when the soaal nstitution that was formerly loaded with religious
values 15 split into several elements, with each continuing according
to 115 own dynamics. Such secularization is noted in economic life in
which the liberated economy often becomes the major foree in social
allairs. Subjective sccularization is a sense of personal daily experi-
ences being unrelated to religious values. Religious feelings unsub-
stantiated by social facts that are experienced by individuals may be-

Sruclia Tebgmka, Vol 1 Np. 3, 1994
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come meaningless. I'hus the anomic quality of city life becomes a real
threat to the very foundation of religion, the very meaning of life.
The search for meaning is likely to lose its ground in the midst of city
massilication,

In general, such development is the process of change from whar
Weber called the wertrational way of life to the zweckrational one. If
such a process has been the destiny of the Western civilization, we
may legitimately ask whether such a process is not alse taking place
in the Fastern World. One of the most serious consequences of this
change is the formation of a class socicty. In other words, the forces
of the market have replaced the religious values related to social life.
The study of the Philippine value system {Guthrie: 198C) shows that
there is indeed change to pakibisama {(communality) even 1n the vil-
lages. The “market situation” of each member of the communivy be-
comes the main determining force in his social relationships, thus
disorganizing communal as well as religious social relationships. The
question to ask is how the Muslim community —being religiously
oriented— reacts to the process of rationalization of social relanons.

Another important modernization phenomenon is monetization.
This process involves individuals’ judgement of the value of their prop-
erties, time and labor. The highest monetized sector of sociery is trade
and induscry which, in a fully monetized socicty, becomes the model
of social behaviar. In this case, the Quiapo example provides a good
cxample for such a Siud}', for many of its members undertake some
business in the commercial center there, in the Rajah Sulaiman "I'rad-
ers’ Association Market, selling various kinds of Southern products
and imported materials. The question of whether they tend to be
highly economized in such a situation is interesting to consider.

In the meantime, modernity also involves contact wath legal-ratio-
nal institutions, the bureavcracy and political parties. The inclusion
of the communiry in the Metro Manila administration has made them
an incorporated community with its own bureaucracy, the Barangay
658, San Miguel. 'I'he same process also occutred in the two other
locations in the Maharlika Village and the Muslim community in
Taguig, both in Rizal. Meanwhile, other communities, such as 1n San
Andres, Pasay City and Dasmaraninas, are still in formation, Though
these communities are in different parts of the Merro Manila, it seems
that they in fact form a single large community. It 1s in the Barangay
648 that the typical characteristics of the Muslim community are well

Sindin fSlaarigs, Vol £ Na F, Beed
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represented, and where the social elements are nearly complete, Hassan
has described how the social networks in the community comprise of
the Barangay, the Mosque and the Market (Hassan: 1983). In addition
to the Barangay bureaucracy, there is also a bureaucracy in the Golden
Mosque in the commercial center of Quiapo, However, this study
found that the most important development towards a rational insti-
tution is the Islamic Centre management in the Barangay, comprising
of the madrasah, the Grand Mosque and the Jama‘ah. Religious ac-
uvites in the Islamic Center are organized in a way that makes it
look more like a bureaucracy than a loosely-structured community
institution. An association type of solidarity emerges among the com-
munity, alongside the more traditional social relations. It is interest-
ing to see how far the associational institutions really exist in the
community and also in the Rajah Sulaiman Traders’ Association mar-

ket,
The Social and Historical Backgrounds

The estimated number of the Filipino Muslims or the Moros in
1975 was 2,188,000 less than 5% of the whole population —despite
the claim of the Moros that they were greatest in number. The com-
parauve size of number of Moros ameongst the rest of the population
in selected years was: 4,19% in 1918, 4.11% in 1939, 4.11% in 1948,
4.86% in 1960 and 4.31% in 1970 (Gowing: 1979, pp. 252-258). The
rate of population growth has been low, due 1o economic disadvan-
tages, poor health conditions, and the prolonged social, political and
military conflicts.

The Moros predominantly occupy the provinces in the Southern
regions; on the islands of Mindanao, Sulu, Basilan, Palawan, Balabac,
Tawi-Tawi, Cagayan Sulu, Pangutaran, Sibutu and Sarangani. The
Moros are a multi ethnic and muld linguistic group of people. In
terms of ethnie and linguistic groups, the Maguindanac, the Maranao,
the Iranon (Tlanun}, the Sangir, the Kalagon, the Tausog and the Samal
live in Mindanao, the largest island in the Southern provinces; the
Tausog, the Samal, the Jama Mapun and the Bajac live in Sulw; the
Yakan, the Tausog, the Samal, the Maranao, and the Maguindanao
live in Basilan; the Palawani, the Tausog and the Samal live in Palawan;
and the Molbog or the Malebuganaon can be found in Balabac (Saber:
1975, p. 5; An Anatomy: 1970, p. 12). In 1575 the population sizes of
the larger groups were 674,000 Maguindanao, 492,000 Tausog, 429
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Tlanun, 241,795 Maranao, 202 Samal and 93,000 Yakan (Gowing: 1979,
p. 2). Though there is a demographic mixture among the groups, the
principal locauons of the larger groups show that the Maguindanao
live mainly in the Cotabato region, the Tausog in the Sulu Archi-
pelago (mainly on the island of Sulu), the llanun on the Southeastern
shores of Mindanao, the Maranao in Lanao, the Samal in the Sulu
Archipelago, and the Yakan on Basilan Island.

Despite their common rehigion, their Iinguistic barriers make the
groups almost mutually exclusive. Oral communication is difficulr,
save for those who are multilingual. With this background in mind
one can understand that any new place such as that of (Quiape oflers
a challenge to the various ethnic groups. In Quiapo the majority is
Maranao and the natural language is also Maranao, both in the
Barangay or in the market.

Among the displaced groups the Maranao possibly has an economic
advantage. The Maranao, though agriculturalists, are famons for their
okir or brasssorks so they have something to ofler 1o the Metro Ma-
nila market. The trading activities of the Maranao have so far been
extended to niost of the important cities in Luzon. The Maguindanas,
who most of the time are agriculturalists, see little opportunities for
them in the city, except as urban workers. This is also the case for
other ethnic groups from the South, except those who have managed
to become government employees or professionals, such as many of
the Tausog.

The feeling of being strangers in Manila is not easily located. They
were born in the traditional culture, in which kindred systems, resi-
demial ties, mosque affiliations, and attachment to legitimate author-
ity have been their way of life (Saber er al.: 1975; Kicfer in Madale:
1981). In Quiapo, not only are their cultural and structural back-
grounds uprooted, but they also have to tind a place 1n the new envi-
romment as minority groups. In addition to culture they carry with
them the history of the whole Southern provinces that have been
marked with mutual prejudic::s between them and the rest of the popu-
lation, Separated for four hundred years from the Northern part of
the country, they now have to find a living there.

In short, the history of the Moros started with the Islamization of
the Southern provinces. Literature on this process is plenuful. Saleeby
(Saleeby: 19C3) was among the first historians to study the tarasila
(genealogical accounts) of the Moros. The history of the Southern
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provinces was written in a definitive work by Majul (Majul: 1973),
The following description of the Islamization process is taken from
Sarangam (Sarangami in Madale: 1981), as it has summarized the exist-
ing hirerature. All the literature agrees that Islamization was under-
taken in a peaceful manner, by teachers, traders or statesman. The
Sulu island was the first to undergo Islamization, starting with the
arrival of a person called Masha'tka who was possibly a religious teacher
but ubout whom further derails are not known. The second relevant
person was Makhdum who arrived in 1380. He was an Arab who had
previously served as a judge in Malacea. Then come Rajah Baginda
who arrived in 1390, Rajah Baginda was a prince from Minangkabau,
Sumatra, who came with a company of followers. Knowing that Ra-
jah Baginda was a Muslim, the people received him and his company,
and he was made a local chief, The Islamization of Sulu was consid-
ered decisive with the arrival of Abu Bakr, an Arab Muslim from
Palembang, Sumatra, in 1430. He was appointed as the kdd: (judge)
and the smdém in the Rajah Baginda court. Having no sons, Rajah
Baginda appointed Abu Bakr as his successor. The rule of Abu Bakr
marked the rise of the Sulu Sultanate.

In Tawi-Tawi Islamization began in 1310 when an Arab Muslim,
Sayid Alawi Balpakir came to the island. In Mindanao Islamization
took place about the same time as that in Sulu. Sharif Kabungsuat]
arrived in Cotabato about the rime Rajah Baginda arrived in Suhu. He
was the founder of the Sultanate of Mindanao. His mission was con-
tnued by his brother, Sharil Alawi, who went to north Mindanao, in
Lanao. The spread of Islam continued [ollowing trading activities. In
the Northern Philippines, Rajah Sulaiman was noted to have been
establishing a settlement in Manila in 1521, and Rajah Lakandala was
mentioned to as having settled in Tondo, but no further account was
found.

There is a theory that siff people had played an important role in
the Islamization of the Philippines, as they had in the other Malay
zones (Sarangani in Madale; 1981). However, since the existence of
strong sff movements in the Philippines, the theory seems to be too
speculative. The evidence that there is a kind of syncretism is not a
sure 1ndicator of the existence of séff movements. For many of the
adat practices which do not contradicr the sharfzh ace tolerated.

The later history of the Sultanate of Sulu and Mindanao and their
peoples, was a history of wars against the Spanish power. The Sulu
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sultanate’s resistance only terminated in 1876 when the Sparush were
able to climinate its power, Lacking organized resistance. however,
the population offers only small group or individual resistance, Such
resistances were exemplified by the rise of the sabilullih or juramentado
during the last quarter of the nineteenth century.

The transfer of power from the Spanish to the Americans did not
much change the history of the Muslims. The “pacification campaign™
of the American against the sabilullih during the first part of the
American occupation up to 1913 made a negatlve impression upon
the Muslims. (Asiri in Jocano: 1983). The period of the American
occupation at that time could be divided in three phases, in which the
first (18991913} was the time of enmity towards the American muli-
tary rule, during the second (1913-1935) there was a less antagonistic
attirude towards civil government, and approaching the end of the
American rule there was a feeling of pro-Americanism among the
Muslims. This latter period was the time when the Muslims elite be-
gan to acquire Western educaton (Tan: 1977).

The strategy adopted by Muslims during the first part of the Amers-
can rule was a continuation of the methods they emploved against
the Spanish, These were the sabiluilih, which were desperate artacks
in great numbers; the jibdd of small bands attacking troops or raiding
settlements; and the kutab or fortified defense against the march of
American troops (Tan: 1977, p. 63). Though the animosity Loward
the Americans decreased in the later years of their occupation, the
policy of the Filipino rulers after 1935 was to the disadvantage of
Southern Muslims. The march to the South encouraged by the Com-
monwealth Government for “colonization” and “development” prac-
tically lead 1o the deprivation of the Southern provinces’ natural re-
sources. The migration of the Northern population was given prior-
ity, partly as a solution to the economic problems in their area
(Gowing: 1979, pp. 165-176}.

There was some progress toward understanding n the post-gue-
rilla period after the Japanese occupation. Gowing (1979, p. 183) noted
that guerilla experiences encouraged Mushm-Christian alliance. Sev-
eral Muslim leaders were appointed to high offices, Attempts were
made towards greater participation of Muslims in the government. In
the meantime war-damage payments and backpay awards brought
econornie revival to the South, The wealth was used to finance the
resurgence of Islam after the war and to shilt the basis of the Moro
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economy from barter to cash. Discontent continued, however, as more
people from the North came to the South, taking the adar land and
exploiting economic resources.

The conflict is called “separatism” by the Philippine Government,
while the Moros see it as a religious war in the context of 430 years of
Muslim-Chrisuan confrontation (Schlegel in Tiamson: 1979). The
source of the conflict is both economic and religious, Economically,
the Moros have been in a defensive position when the law of the
Philippines did not respect adat traditional law on land ownership
(Saber: 1975, p. 15). The occupation of all arable land by the North-
ern peaple, the closing of free trade with Borneo, and competition
from non-Muslims in fishing homeland warters, has resulted in the
limitation of economic opportunities. As is well-known, the govern-
ment declared all unregistered land to be public or military land re-
serve (Gowing: 1979, pp. 188-197).

Thus there has been practically no peace in the South for the past
four decades. The Kamelun Uprising tock place in Jola in 1951, only
a few years afrer World War Il ended. The present military conflicr,
however, only commenced at the end of the 1962, In March 1968,
28 Muslim recruits were executed by Philippine Army personnel for
no apparent reason, The event, called the “Corregidor Incident” named
atter the location, the Corregidor Island or the *Jabidah Massacre”
(afrer the name of the military “Jabidah Commandos™ unit), horri-
tied the Muslim population in the South. The commandes were alleg-
edly wained in preparation for a military operation against Sabah.
The 28 executed members were against the plan, for they refused to
fight their Muslim brothers in Sabah. One commando who managed
to escape the killings reached safety and told the story, stirring up
popular sentiment amongst Muslims,

The Southern leaders soon reacted. On 1 May 1968 former Gover-
nor Datu Udtog Matalam declared the formarion of the Muslim Inde-
pendence Movement in Cotabato. He intended to establish an Islamic
Republic in Mindanao and Sulu. In the meantime, in 1968 and 1969,
the Bangsa Moro Army was organived and guerilla warfare against
the Philippine government took place on the island of Suly. Thereal-
ter, armed bands were organized among the Muslim and Christian
populations in the South (Tan: 1977, p. 118). violance was a daily
event in the South in the vears of 1971-1972. On 1 Scprember 1972,
the Government announced the Martial Law with the purpose of

Steler flergir, Vol 1, Mo, I, 1834



HBetwern Mosgue and Markar 41

ending, the armed conflicts, but the violance continued (Glang: 1971;
Gowing: 1979; Tan: 1977).

The military resistance of the Muslims was in better shape after the
foundation of the Moro National Liberation Front (MINLF), some-
time 1n 1969, with the concept of an independent Bangsa Moro Re-
public. The movements recruited young leaders, like Nur Misuary of
Sulu and Abul Khayr Alento of Lanao del Sur. The military forces of
the MNLIEF were in operation in many parts of the Southern prov-
inces. The movement was well received by sympathetic Muslim coun-
tries in the Third World, so the Moro problem became an interna-
tional 18sue.

Meanwhile the conflict tock its toll on the lives of the people in
the South, Up to the end of 1971, the “Mindanao War” had taken 800
lives and made 120,000 people into refugees, and between 1973 and
1979, 15,000 or more lives were taken (Gowing: 1979}

Manv attempts have been made to solve the “Moro Problem”. Early
in 1913, Najeeb Saleeby, the historian, had suggested a form of “indi-
rect rule” for the Muslim minority in the Southern provinces, but
thus was ignored by the American. Later, in the midst of heightened
conflict, moderate Muslims took the same stand as that of Saleeby,
suggesting some form of “autonomy™. This was the position of, among
others, Majul (1972) and Tamane (1973). In his argument Tamano (In
Madale: 1981, pp. 310-322) summarized the problems of the Moro in
a list of fears, These are:

1. Fear that they will be eliminared from their religion.
Fear that they are being displaced fram their ancesrral land.
Fear that they have no future in this country because they can-
not really participate in the government nor share in the eco-
nomic benefits derived from exploitation of natural resources.

4. Fear of losing their cherished values, customs and traditions.
The Philippine Government has also shown several gestures of good
will. A Presidential task force group was formed in order Lo compre-
hensively study the problems and to create a master plan tor recon-
struction and development (Reconstruction and Development: nd.).
On 28 May 1973, the President issued an instruction for the establish-
ment of an Islamic Center in the University of the Philippines (Presi-
dential Letrer of Instructuon No. 82), and on 2 August 1973, the Presi-
dent issued a decree on the establishment of the Philippine Amanah
Bank (PAB) (Presidential Decree No 264). Further a concession was
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made for Muslims in the form of the establishment of the Ministry of
Muslim Affairs with its comprehensive structures,

The conflict was approaching a peaceful solution when an agree-
ment towards autonomy was signed, alter the concerned Muslim coun-
Lries made several atrempts to render their services 1o the Manila Gov-
ernment and the Muslim groups (Gawing: 1979, p. 204; Noble: 1981),
The parues met for the first time in Saudi Arabia (January 1975), then
in Tripoli, Libya (December 1976 and February 1977), and in Manila
(April 1977}, The Tripoli Agreement dated 23 December 1976 was to
become an historic document towards the solurion of the conflict.

Political processes, however, caused the agreement o fail in attermpt-
g to end the contlict. The autonomy [ssue was defeated in a referen-
dum, apparently because the Christian population rejected such idea
(Marcos in Tiamson: 1979). This was the historical background that
led ro the migration of the Southern Muslim population 1o Metro
Mamla, As we shall see, these migrants are still the same.

Accarding to Gowing (1979, p. 200), their minds are strongly im-
bedded with the ideas of psychological identity, the Islamic ideal of
{mmah, and the concept of dir al-Islim. The last concep, dir al-
fsldm, 1s an emphasis on the difference between the dir al-Jslim (the
abode of Islam) in which Islam was made an official religion and dér
al-harh (the land of the enemy) (An Anatomy: 1973, p. 41).

Social Life

Looking ar the development of the Muslim community in the
Barangay 648 area, one may be assured thart Islam can still become an
integrating force, not only in uniting the people, but also in the for-
mation of social institutions. In this community Islam really appears
to provide a toral, comprehensive way of life. Just as Esposito says
about Islam in general (Esposito: 1980, p. ix), Islam in Quiapa has an
integral, organic relationship to politics and sociery. The setting of
Buarangay 648 wsell, in which you have to pass through a five meter
wide allay in order to get into the Barangay behind the massive build-
ings, reveals an enclave community in the midst of a strange environ-
ment. The settlement reflects a struggling community in search of
survival,

The Barangay has grown in stages. Although its origins go back to
1924, when the Muslims in Metro Manila purchased a plot of land of
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400 square meters 1n Quiapo, 1s present location was only started in
the 1952°s, when 800 square meters of land was purchased from Con-
tnental Qil by the foreign [slamic Embassies in the Philippines, in
particular by the then United Arab Republic. Fver since, the settle-
ment has been administered by the Tslamic Center or the Philippine
Islamic Cultural Foundation Inc. The housing rent from the settle-
ment goes to the Muslim Association of the Philippines, while the
Islamic Center has been active in estab]ishing the mmfmmf), student
hastel, playground and the mosque. The Mosque 1n the compound,
the Manila Grand Mosque, was formerly a small prayer house. [t was
designed to become the present mosque in 1979, and has been reno-
vated several times. The Grand Mosque is now the second largest
mosques, after the Golden Mosque which was built by the govern-
ment just across the river,

The present 3.6 hectares land was settled by as many as 7,002 people
in 1978 (Africa: 1578, pp. 11-12) and 20,000 1n 1980 (Decanay: 1983)
or possibly 23,000 according to the Barangay Captain, retired Colo-
nel Capal Macalangeom. However the official figure in the 1980 Cen-
sus (Census of Population; 198C) showed only a total of 3,819 for all
the private houschold population, The number of households was
735, This striking difference in numbers is made possible by the tem-
porary status of most of the area’s inhabitants. Indeed, since 1969 the
Barangay has virtually been a refugee camp due to the insecure condi-
tion of the Southern provinces, In early 1984, as many as 3,000 people
were homeless due to a fire that occurred in April 1983. The fire
victims were then sheltered in vards and inside the Golden Mosque,
this place was being relatively spacious. The Quiapo area, especially
the vicinity of the Golden Mosque, 15 now full of makeshift homes of
3 X 4 meters in size, formerly intended as stalls, but later becoming
makeshift residences cum-shops. In short, the Barangay 648 and the
vicinity of the Golden Mosque became one extended community,
with its own religion, culmre and institutions.

There 1s no dependable information on the ethnic composition of
the Barangay 648 nor on the surrounding Muslim populace. A presi-
denrtial commuission survey produced certain {igures, but since the cen-
EUE WS taken frDrﬂ Sa.lllp‘]f hDuSEi‘lDldS, J'.t did not .'I.'EQJ.].}" IEPIESﬂﬂt E].]e
exact numbers. According to Hassan (1983, pp. #7-68), 61 % were
Maranaon, 29 % Maguindanaon, and the remaining 10 % Tausog,
Samal, Yakan and [ranon, The Barangay captain, however, estimated
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that in the Barangay 90 % were Maranaon and the remainder com-
prised of other ethnic groups. In fact, in the Barangay the common
language is Maranaon, used in daily activities, the madraseh and in
mosque sermons during the Friday praver. One may not be surprised
that many people do not speak Tagalog. In the market they speak
Maranaon, with some broken Tagalog. Only young shop attendants
try to speak English, especially when dealing with foreigners. This
just emphasizes their status as an enclave communiry.

Talking of language, however, those who do not know Tagalog
may surprise us when they speak Malay or Indonesian. The researcher
found that many bajjis were able to speak Indonesian. The Irmdm of
the grand mosque who has completed as many as nine pilgrimages,
speaks almost fluent Indonesia, having learned this while in Mecca.
Fluency in Indonesian almost correlates to the frequency of haji pil-
grimage that a person has made. A young government officer in the
post office department 15 able to speak broken Indonesian after only
two Aajj pilgrimages. Yer, an old Aajji of 65 who had made the pil-
grimage as many as five times speaks less Indonesian. Apparently while
in Mecca they frequently visited Southeast Asian restaurants, where
Malay is the lingua franca for Southeast Asian pilgrims. It is through
such lingual contact that Muslims in the Philippines possess a sense of
internationalism.

On the ethnic question, despite the fact that ethaicity still play an
important role in daily life —like the choice of going to an ethnic
restaurant as reported by Hassan— there 15 a strong will toward unity,
The manager of the Rajah Sulaiman Traders' Association marker,
Panangan T. Pangandaman, who is also the elected Sultan for the
Ummah in Taguig, stated his firm intention that Muslims in Manila
should be the model of the unity of the Ummiah, regardless of ethnicity,;
a rmussion that has partly been fulfilled. In this respect, the Golden
Mosque shows a certain dimension of the Lmmah integrarion. Ad-
ministered by the Ministry of Muslim Affairs, the Golden Mosque
has as its Jrmdm, a 28 vear old Maguindanao from Cotabato, Ustadz
Abdul Cader. His cthnicity means that the Maguindanao minority
group is given equal opportunity to be involved in the running of the
mosque. However, since the Golden Mosque in fact has no compact
territorial base but belongs to the Metro Manila community in gen-
eral, the Lstadz haslivle to do. The importance of the Golden Mosque
lies more in the integration berween the newly converted wmmah of
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the Northern provinces and their Southern brother, rather than unit-
ing the inter-ethnic #mmab. Such an integrating activity also exists in
the Muslim area in San Andres with its mosque in Kaliz Street, and
the Tandangsora Salaam Mosque, in which small Muslim inter-ethnic
communities are in the making. It 15 ume 1o see whether religious
solidarity could overcome parochial, class, regional and ethnosectarian
cleavages (Hudson: 198C, p. 15} in the Philippines.

The Barangay 1s far from becoming a slum, culturally speaking,
though many of its inhabitants certainly experience poverty. The
housing facilities are inadequare, vet it is a reasonably clean place.
Most of the houses are wooden, but some are made from a mixture of
sand and cement. There are also several houses in two sites of con-
struction. The houses are crowded, only separated between the rows
by small alleys. In each house there are usually four to five families,
The majority of the working population are engaged in trading, and
some in government services. Many of the woman open [ood stalls
selling Southern delicacies, and many farmlies open restaurants in the
compound. Everyday, but especially during the holidays, the Barangay
looks like a busy carmival place, in which people sit on the verandas,
alleys and recreation area in the Baranpgay, a reminder of casy village
life. The Barangay is a self-sufficient kind of place, with its own res-
taurants, shops, services and even lodgings. Indeed, many transitory
people travelling from and 1o the South stay in the Barangay in order
to be close to the mosque and to their own folks. It is a safety valve
for Muslims who have lost their old world in the South.

The usual slum vices, like violence and drunkenness (Jocano: 1973),
are absent from the Barangay. The youth do not also create ganglike
groups, and only ethnic groups exist. Regarding the often cited view
that Quiapo is insecure, as far as police records indicare, this allega-
tion is unfounded (Dacanay: 1983). The realiry is that the area may
possess strong community feelings and be suspicious of faoreigners.
The people's solidarity was demonstrated in January 1983 when the
Barangay sent some 500 people to petition the mayor's office to dis-
charge the allegation that their area had become the hiding place for
the armed men of the Moro National Liberation Front. Any incident
relatng (o a member of the community will be taken care of collec-
tively. For example, the death of a Muslim —who 1nitiated the inci-
dent— 1n the neighborhood of the Raja Sulaiman market on 14 April
1984, was dealt with cautious action. The body was flown to the South,
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and a petition was made o arrest the Christian stabber without caus-
ing a trouble between the Muslim and the Christian communities.

The only slum-like problem strikes that the researcher is “suffer-
mng”. In such a conditon, however, the people still exhibit a decent
moral condition; evidence of high morality and decency. Minor vices,
such drunkenness, do occur among the youngsters, for which ciry life
15 mainly responsible. Their poor condirions do not prevent the com-
munity from displaying hospitality, charity and the many religicusly
approved virtues. The mosque is full of attendants, many of whom
come from all over Manila, The mosques have become the excellent
places to rest and for people to meet their kinfolks. It is the mosques
that have become community centers, not beer houses as in many
other communities in the cities. The contrast between the rural-reli-
grous culture of the South and the urban-secular sphere of Metro Ma-
nila 1s sharply apparent in Quiapo.

In the Barangay law and order is well preserved. The elected
Barangay Captain has held office since 1977. He is a man of 62 with
wide experience in both military and civil services, and served as chair-
man of the Philippine Muslim Pilgrim contingent during the 1975
haff season, He has also served as General Manager of the Philippine
Islamic Cultural Foundation, Inc., before this responsibility was trans-
ferred to the present manager. The Caprain is assisted by six council-
men, asecretary and a treasurer. In law enforcement there is a Barangay
court consisung of 20 members. Due to the orderliness of the com-
munity, the court only has to deal with quite a small number of cases.
It deals with two or three cases a vear, mostly minor problems, such
as tamily disputes and quarrels between neighbors. In each case, three
members of the court are in charge, assisted by the Barangayv secre-
tary.

Locally the Barangay 1s a self-managed community. The houses are
managed by the Musaphil (Muslim Association of the Philippines)
which charges 40 pesos per month. Religious activities are managed
by the Islamic Center. The Captain himself is 2 member of the Ma-
nila Grand Mosque Jama®ah, a formal organization of the attendants
of the mosque established in 1981. It is through the combination of
the formal and informal institutions in the Barangay thar a sense of
social life is preserved in the otherwise chaotic conditions of a tran-
sient population.

As a previous study (Hassan: 1983) has shown, the largest popula-
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tion in the Baranpay and in the outer vicinity 1s that of young men
between 26 and 35 years, many of whom are unmarried and driven
from the Southern provinces by the prolonged military conflict. Such
a young population is notable whenever one goes to the Barangay
and to the two maosques. With such a vouthful population that law-
lessness is nearly absent is in itself a record, an attribute to the au-
thorities 1o the community. Religion is certainly one form of social
control that persists within the commumnity. The community gives its
members a sense of belonging that may prevent them from behaving
in a way that may insult their common values, the muratabat (Saber
et al. in Saber: 1975), even if the offense is only minor. For example
many of the luckier members of the community regrctted the behav-
ior of the fire victims who temporarily took shelter in the Golden
Mosque, making the mosque a home, because of the possible inde-
cency that might have occurred and the possible desacralization of
the mosque. They would rather have encouraged them to go to the
relocation settlement made available in Dasmarinas, Cavite, Yet the
prablem of the distance between Dasmarinas and the market in Quiapo
is the reason for their reluctance and their decision to shelter in the
mosque. The Golden Mosque administrauen has recently atempred
1o speed up the process of relocation planned by the Natonal Hous-
ing authority,

Beside the Barangay Caprain, the /mdrm of the Islamic Center Grand
Mosque seems to be one of the most authoritative persons in the com-
munity. [mam Nasroddin Basman, 63, 1s an energetic old man, father
of seven children and grandfather of 23 grandchildren. He was in-
vited to serve as the /mdm of the Grand Mosque in 1977, receiving a
monthly salary of 500 pesos from the mosque treasury, an amount
which he apparently redonates to the ongoing mosque renovation.
His influence on the community 15 mostly in religious matters, in
which he leads pravers, especially the Jum'ah prayer, gives speeches
and sermons. He 15 assisted by a bifal, whose main job 15 to recite the
azan or praver call, but as the 4zan can be undertaken by any voung
man available, he may also serve as the prayer leader in the absence of
the fmdrm. It is worth noting that in the Grand Mosque a sense of
formal authority prevails, as in any other mosque in the Philippines,
The Imam is an institutionalized position within the Muslim com-
munity,

In Metro Manila, every mosque has its own #mdm, including even
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the smallest mosque, such as the Salaam mosque in Tandangsora. The
Golden Mosque has Ustadz Abdul Cader, a youngman of 28 vears
trom Maguindanao, as its fmdn. It seems, however, that the Imam of
the Golden Mosque does not have any real influence on the commu-
nity, since he 1s in fact an appointee of the government rather than
the community, In additon, the Golden Mosque does not have a
visible jama‘ah; it is but a place to pray, without a sense of commu-
nity. The lack of influence 15 possibly due to his ethnic background.
As a Magmindanaon, he certainly belongs to the minority group within
the Maranaon majority, The scattered residents in the vicinity of the
mosque attached themselves more to the Barangay 648 or 1o the day-
time community in the Rajah Sulaiman marlket. The Golden Masque
does not have a significant societal role, quite unlike that described
by Hassan (Hassan: 1983). The real Muslim community is in the
Barangay 648, not in the Golden Mosque.

It 15 in the Rajah Sulaiman marker thar the authority of the Man-
ager, Sultan Panangan T. Pangandaman, prevails. His title of "sultan”
which he writes before his name is something of which he is proud.
The utle is given by his community in Taguig, yet it is also effective
1n the Rajah Sulaiman market area. In other words, he carries the title
wherever he goes. The community of Taguig, some 2,000 Muslims,
live is a mixed Barangay in which Muslims constitute only 40% of the
total population, The Barangay majority is Christian as is the Barangay
captain, which makes the local Muslim inhabirants turn to him for
authority. Being an elected Sultan, he commands respect and his words
are measured heavily by the Muslim communiry. His responsibility
includes defending the rights of the Muslims, providing justice to the
community when needed, taking care of harassed and other victims
of unjust trearment. He had to go as far as llocos and Olongapo to
take care of Muslims suspected by the police, at his own cost. In the
middle of April 1984 he settled a legal affair between the two wives of
a demised major, one being a Muslim and the other a Christian. The
task was not an easy one, because he had to take into account the
question of the shariah, the future of the children of the two wives,
and Philippine legal codes. It was easier for him when he was asked to
settle the problem of two neighbors who quarrelled over the bound-
aries of their land. He is also consulted on political matters. The people
in the market waited for his word on whether to join the UNIDO
rally to be held in the market area, His college degree and his organi-
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zational experience seem to justify his position as a community leader,
manager of the Rajah Sulaiman Traders’ Association market, and Sul-
tan of Taguig. His office in the market compound becomes a commu-
nity center, where three to five people wait to consult him every
morning,

Tt secms that the Muslim community in Quiapo are well aware of
whom to go to and for what reason. There is a fair distribution of
authority among the community leaders. From simple problems to
most delicate questions there is always someone to assist. The ship-
ment of the body of the body of the Muslim youth of the April 14th
incident was taken care of by the Sultan, because the incident took
place in the vicinity of the market and becanse he was the right per-
son to deal with such a problem. The community leadership is united
by a single purpose, the survival of the Muslim community in the
midst of an inhospitable envirenment. In order to emphasize such
unity, the community often holds religious festivals together. The
Mawlid al-Nabi (the birthday of the Prophet) was celebrated in Janu-
ary 1982 in the market area. The celebration was arranged so as o
attract Muslims and non-Muslim alike. The media provided a glon-
ous report about the event, at a time when in the Southern provinces,
reports of wars were continues.

In addition to the Barangay Captain, the Imam and the Sultan,
many personalities acquire status and command respect. Though we
did not have an opportunity to undertake a quantitative assessment
of status and power, by virtue of common sense we could see that
people with military titles, sultans, attorneys, ustads and hajjis are
among the most respected personalities. In the Barangay, beside the
Barangay Caprain, who has retired from the military service, the Sec-
retarv General and Chairman of the Board of Directors of the Manila
Grand Maosque Jama“ah is also a colonel, Colonel Ara D, Cabugatan
Al-Haj, he is still active and resides in the military compound of Camp
Crame. His influential position in the community is, among other
things, indicated by his authoritative issue of certificates of Muslimness
for those who are locking for jobs in the Middle East. Though such
certificate could also be issued by the Imdm of Metro Manila, Ustadz
[ljas Ismail, or by other recognized Muslim organizanions in the city,
his military position seems to provide added value, In addition ro
military personnel, anybody with a permanent job in the govern-
ment also commands certain respect —despite the fact that many people
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blame the government for all their misfortunes, Government employ-
ees are considered o be persons of wide experience within the bu-
reaucracy, a quality needed by the community in times of necessity.
Many of the employees are elected to positions in the Barangay and
the Jama‘ah.

The tle of sultan frequently appeared in the list of donators to the
renovation of the Grand Mosque. These sulians, however, do not
necessarily have any connection with royal houses in the South, but
are more likely to have been village chiefs or dignitaries whase tarasila
(gencalogy) may go back to the Sultanare in the past. While the title
might have been effective at their places of arigin, the Metro Manila
life changes much their meanings. Uprooted from its origin, the title
becomes a mere label withour actual authority. However, since many
of the title holders are relatively older people, thev have a special
place in the community. At the least they command respect [rom the
small circle who know them. In the new location their position is
uncertain, even if they have better economic resources. The sufrans
are not usually refugees without a means of living. Nevertheless the
displaced sultans, resemble the rest of the population, except for their
own self-consciousness which is accasionally recognizable.

The title of ustadz or religious teacher is among the most respected
statuses i the community, such that ewner of these titles do not
hesitate to use them. The most respected wstadz in the Barangay is
Ustadz Abdul Majid Goling, a graduate of the prestigious al-Azhar
University of Egypt. He is President of the Islamic Center and Fead-
master of the Maelrasah or the Manila Islamic Insdiute (Mazhad Ma-
nila al-Islamie). His salary 1s said to have been paid by a Middle Fast-
ern da‘wab agency. His Middle Eastern connection makes him an
invaluable asset for the community, as he can serve as the link be-
tween the community and the source of Islam. The ather ustads in
the madrasab, eight people in all, including one woman, do not use
the title. Their ustadz-ness docs not as vet constitute a starus, but rather
15 just a job. However important the task of the sstadz is in the com-
munity, the title is reserved lor certain persons who really deserve it.
Among the young teachers, are graduates of the Islamic colleges in
Maraw: City —the highest of its kind— who are too young 1o enjoy
the status. Abdul Nasser M. Shariff, 23, is such an sstadz. He is well-
versed i English and in Arabic. Upon graduation from one of the
three colleges, the Maahad Marawi al-Islamie, he applied for the teach-
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ing position in the madrasab, while waiting for employment in the
Middle East, like his brother who then working in Kuwait. He works
almost without salary; in fact, he hesitates to mention the amount he
receives from the madrasab, but says that he still gets financial assis-
tance from his parentsin order to live normally in Manila. The young
teachers see teaching in the madrasab as an Islamic calling,

Fluency in Arabic is a qualification for respect. In the speeches
made in the mosque, the Maranao language is dominant, but Arabic
is inserted in between sentences by both the fmdm and the wstids.
Once in early March, a visitor, who was a former member of the
Egyptian Muslim Brotherhood but then acting as an smdsz of an Aus-
tralian mosque, came to recruit an Islamic teacher for his community
in Australia. He was well received and was asked to deliver a specch
before the audience at the noontime prayer {zuhr), At first he spoke
English, the he turned to Arabic. Later the il stood up before the
audience and translated the Arabic speech into Maranao in an clo-
quent manner to the satisfaction of the audience and the guest. Mas-
tering Arabic and the art of public speaking are among the ideal re-
quirements of community leaders. This is the reason why mosques
arg WE].J. EqﬁlPP‘E‘d 'W'lth good loudSpEﬂkers :-_'lﬂd Mummerous elet:tric Iﬂils
to make them good locations for public meetings. It is through such
Arabic speaking leaders that the communicy expressed their ideas and
feelings to the world outside, and such is the task of Ustadz Goling
who was then travelling to the Middle East,

Among the ustddz, seniority and degree are connected to author-
ity. The deference shown by the yvounger sstadz to Ustadz Goling
was much that they had to wait for an insiruetion from the Usradz to
determine whether to hold a graduation ceremony. The ceremony
was due at the end of March 1984, just before the children lelt for
vacations in the South. Suddenly a letter from the travelling Ustadz
arrived stating that the graduation date had to be delayed to be held
jast before the coming school year. The younger instructors took 1t
without complaint, even dutifully.

Other respected members of the community, as in any other [s-
lamic community with a rural background, are the bajjis. According
to the Barangay Captain, among the 23,000 people there are some
2,000 hajjis; a high percentage despite the apparent poverty. Further
elaboration of this information will make the figure clearer, The In-
ternal Secretary of the Grand Mosque fariea b, Hadji Isinail Pompong,
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explained that 25% of the 388 registered Juma ‘2h members are bajjis,
This 15 possibly close to reality, since among the list of 221 donators
to the renovation of the mosque as many as 105 are Aajiis, excluding
those who do not state the utle. In the Rajah Sulaiman market in
1979, when it had about 120 to 150 members, 60 people had hajii
titles, almost half of the traders. In the hajf season of 1983 there were
16 pilgrims from Metro Manila, mostly from Quiapo. The large num-
ber of Aajjis arises because they have acquired the titles before they
came to Manila as refugees, Doing the pilgrimage 1s a big event, for
the individual, the family and the community, When the researcher
visited the commumty for the first time in late 1983, a poster to wel-
come the arriving bajiss was still posted in one of the apartments.

The large number of bajjis may be possible because the cost is rela-
tively low. [n the 1982 season the Philippine Pilgrimage Authority
charged only 8,200 pesos for travel costs and 4,500 pesos Murawif
cost for food, lodgings and local transportation. From the later 1,500
pesos was returned to the pilgrims upon arriving back in the country.
The average cost of the hajj pilgrimage was then around 1,500 dollars.
It is relatively much less expensive compared to in neighboring coun-
tries, like Indonesia, which charge as much as twice this figure. In
addition, it is worth noting that the traditional pilgrimage by boat
was still cheaper. Beside the lower cost, pilgrims were able to carry
merchandise to trade, so that the travel cost could partly be repaid
through the profit, In the past, bajj pilgrimage was mostly combined
with commerce, that it was not really a “waste” as its critics argue.
Commercial or otherwise, the hajjis in Quiapo command respect, and
most importantly, self-respect and self-contrel, The white kaffyab may
not be there all the time, but the spirit is there.

Within the community, there are many others who hold the tradi-
tional ttles of datwus and shaykb. Dati is a title of a lesser nobility who
often plays an important role in society and community in the South,
especially in politics (Bonitez: 1969). Shaykb is a religiously learned
man yet ke m.ight be too old to pla}f amy role 1n the new communit}’
and the new setting. Their title and names do appear in the list of the
donators, but never in fact appear in the leadership of the commu-
nity, The title of sharifor salip, denoting genealogical descendant from
the Prophert, seems to be absent in the Quiapo community.

The question of community elites first attracted the researcher's
attention when the hist of donors to the renovation of the Grand
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Mosque was revealed, complete with the amount of money denated.
The names were written clearly on the upper gate of the mosque
building. This list included only 25 names with the amount of the
donations from the largest to the least. The rest of the list was dis-
played on the wall of the office. With ambivalent feelings about the
meaning of the list in terms of the religions ethics of not revealing
anything what one has donared in the name of God, the researcher
tried to find a reason behind this phenomenon. The committee de-
fended the arrangement, saying that it was just a matter of motivating
people to donate and of correct documentatien. What is certain is
that the list accurately described the elite among the commumty, Seen
that way, it shows that from the first 25 persons who appeared in the
list —after some clarification— 14 are businessmen. This means that,
financially speaking, businessmen are the most supportive members
in the community. This is interesting, because the records of the Ra-
jah Sulaiman market showed a decline in business, Despite the business-
men's support to the community, however, the leadership in the com-
munity is in the hands of the educated members with access o the
bureaucracy or to religious tradition.

The seed of structural transformation is reflected in the formation
of associational organizations within the community. Among the
vouth, the most important organization is the Imustaphil (Integrated
Muslim Student Association of the Philippines), established by stu-
dents in the neighboring Manuel L. Quezong University (MLQ).
Around 100 students residing in the Barangay and in the vicinity of
the Golden Maosque are members, Many of them have migrated from
the South in scarch of a better place to study. They joined relauves in
the Barangay or in the Golden Mosque vicinity which is certainly less
thau a desirable place to stay. Most of them attended high school in
the “English” School, not in the madrasah, such that they have little
knowledge of religion. The ML} University is not the best in Metro
Manila, but it is there that they can afford to enroll. The organiza-
tional structure of the student association seems to be very simple,
though they claim to have a nation-wide organization, It looks more
like an informal organization, only having one corner of the univer-
sity building as their meeting place or tambayan. Nevertheless, the
organization appears to be effective. With merely a memo written on
the available blackboard, a meeting could be held at any time. During
their [ree time, the students integrate well with the population of the
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Barangay and that of the market.

Many of the alumni of the association have worked in the Middle
East. There, too, they join professional Muslitn associations, such as
thar in Saudi Arabia, One day early in 1984, a professional who wasa
former student was on vacation, circulated a pamphlet dated 22 Feb-
ruary 1984 supporting the attempts of the Secretary General of the
Rabitah al-Alam al-Islimi in Makkah al Mukarramah whe was try-
ing to unite all the Bangsa Moro Mujahedeen leaders of the southern
Philippines, namely Sultan Haron al-Rasyid Lueman, Nur Misnary,
Hashim Salamat and Dimas Pundite. It was stated that they were
dedicated to the cause of the Southern provinces and promised to give
as much as 10% of their monthly salary received in Saudi Arabia.
This professional, whom the researcher met in the office —or mare
accurately, restaurant— of the Rajah Sulaiman Trades' Association
market, was a special case. What is not openly revealed by the stu-
dents is that most do pay a lot of attention to the cause of Muslims in
general.

In political matters, the Quiapo residents appear to be well-in-
formed, both through oral communication and through distribution
of pamphlets. A pamphlet (dated 23 December 1983) on Islamic ide-
ology, entitled “[from] Sulanate 10 Local Goverment: A Political
Transformation toward Disunity” was circulated by the so-called Mus-
lim Unite for Salvation {MUSA) was, however, not locally known,
and no information could therefore be traced. The pamphler itself
was a sophisticared analysis of the political condition of the Southern
provinces in less than four pages. Most important is the high degree
of politization, despite the poor conditions,

Political socralization also occurs through visits by political leaders
from the South. In April 1984 an epposition leader from the South
visited the Grand Mosque and spoke to its audience, An incident ac-
cused during the visit. When the leader was speaking, a young man
tried to stop him, but the audience prevented him, and the young
man left, Later, the same young man returied with a gun in his hand
and climb the upper part of the mosque, shooting aimlessly at the
people below, Some people were injured, but no deaths were reported.
Apparently the young man was apposed to the political leader, and
he was drunk before he entered with the gun. How he acquired the
gun was unclear.

The specific reason behind the incident was not known, but it clearly

Sreelia Ifamika, Vol 1 Wa, 3, 1v94



Pretrswam Mague il Mar ket 55

shows the high degree of politicization of the community. The Quiapo
people and their respective influence on their home-base electors in
the South has been important factor. The political tension between
the government and the opposition party affects the population. The
dominant feelings appear to be on the side of the opposition political
parties for certain reasons. The Southern poliucal candidates always
took their time to visit the community. In the 1984 political cam-
paign, two candidates of the UPDP-LABAIN in the South had posters
with their names put in the entrance of the Barangay by “Muslim
Admirers in Metro Manila”. Pelitical actions occur more through
personal rather than organizational contacts. Indeed many of the
Southern political elites are the subjects of household discussions in
the Muslim area in Quiapo. Apparently, however, there 1s no instum-
tionalized political organization in the Barangay. The “Mushm All-
ance” in Metro Mamla 1ook part in the UNINDO campaign in the
nearby Plaza Miranda. Both the “Muslim Admirers” and the “Mus-
lim Alliance” were names given at that time, without having perma-
nent organizations, Support was recruited through the influence of
prominent members of community, rather than through political
relationships.

In order to clarify the personal nature of political inclinations, we
can cite an example. The decision to support the UNINDO was in
fact taken by the Manager of the Rajah Sulaiman Traders' Associa-
tion, after talking to his people in the market. Only a week before the
rally rook place there was no ralk about joining the UININDO. When
a2 UNINDO man came to see the Manager an agreement was made.
The young man in the market finally produced posters and yellow
ribbons, and joined the rally —a bit late, because they were only will-
ing to march to the plaza after the sunset prayer (nzaghrib). In the
rally, the Manager was twice invited on stage, but he himself did not
show up. Apparently he avoided fully joining political life in Metro
Manila. At the height of the political campaign in 1984, the commu-
nity was cast into in the middle of political uncertainty. The 10 April
UNINDO rally was just ane of the many possibilinies, reflecuve of
the political conditions in the Southern provinces proper. On the
election day, the Manager explained, the vote of the communicy was
divided, half for their candidate in Metro Manila, Thus many peaple
left for the South during the election day, in support of their hame-
base leaders.
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A civic association was introduced in the Muslim community in
Quiapo, the Basak Muslim Association in Metro Manila (Bufletin
Today, January 15, 1984). It was an organization for all citizens, with
a primary objective of assisting its members and, together with the
government of Metro Mamla, coordinating efforts towards the at-
tainment of a peaceful relationship berween Muslims and Christians.
The association was not the only one in Metro WManila, but the mast
striking phenomenon was the list of the officers. Many of the func-
tionaries were government employees, including military personnels,
a judges and a lawyer. All the military personnels were listed com-
plete with their titles, and the rest were preceded by the titles of datu.
[t 1s important to note that even those persons whose names appeared
in the list of the famiab without any titles were listed with datus in
the association's list. Each damu seemed to be representative of his
place of origin in the Basak area.

The civic character of the association was shown by the inclusion
of names {rom both the opposition and government parties, such as
Lininding Pangandaman of the opposition and Ali Dimapere of the
government party. However the induction held in the Islamic Center
was not successful. The expected guest speakers, the First Lady and
the Vice-Governor Ismael Mathay, did not take up their invitations.
Nevertheless, a two-day seminar on “Unity for Peace and Progress”
was held in the Islamic Center. No further news was heard about the
activities of the association.

The community seems 1o be oriented to the South rather than to
Metro Manila where they live. This was shown by the political candi-
date of Metro Manila’s relative unpopularity with the common mem-
bers the community. Asked whether they knew some of the candi-
dates in Metro Manila most of the people could not mention any
names. Even the Muslim candidate of the SDP in Quezon City. Firdaus
Abbas, was not known to the Muslim Community here. Their South-
ern orientation makes them ignorant of what is a happening in the
metropolitan area. The same orientation also makes them reluctant
to share in the educational system in Metro Manila,

The reason for this ignorance maybe due to their occupational sta-
tus, as most of them are businessmen who have no connection with
politics. Indeed, the backbone of the communirty is its businessmen.
Their businesses are spreading to the northern parts of the country,
In cities such as Baguio, llocos Norte, Tlocos Sur, Isabela City, Bicol,
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Pangasinan and Sanuago, we can find Mushim commumtes, mostly
comprising of businessmen, peddling Southern brassworks, handicrafts
and 1mported products, Most imported products come from the bar-
ter zones in Zambonga City and Jolo, or from Labuan, Sandakan,
Sabah, Malaysia. Tt is known that, for the benefit of the Southern
pravinces, the barter traded was legalized by Presidential Decree No.
93, in which merchanrs are allowed to go to the barter zones as often
as twice 4 month with no more than 5,000 pesos worth of merchan-
dise each tme. For the Metro Manila residents a smaller amount 1s
allowed, i.e. up to 1,500 pesos with of merchandise in direct trade
(according to the Manager of the Rajah Sulaiman Traders’ Associa-
tion market). For the Quiapo residents, such an amount is too small
to be profitable, and a petition has been raised to increase this figure,
However small the permitted allocation is, the traders of Quiapo each
manages to accumulate as much as 100,000 pesos worth, possibly
through intermediaries (Cf. Hassan: 1983, pp. 88-89; Kairan: 1983, p,
26).

The traders in Quiapo occupy the available space in the streets of
Globo de Oro and Arlequi. Since the macket was opened in 1979,
business had not been canstantly good. Of the 179 registered mer-
chant in 1979, only 40 vo 50 stalls were still in business in January-
April 1984, Many traders simply left their businesses because of the
decline of the market, while others intend to return to the market
after the economic recovery, Business was so poor that some traders
even did not pay their taxes and also the monthly contribution to
Association was barely collected.

Most of the traders belong to the Grand Mosque and the Golden
Mosque. In the compound of the Islamic center itself, many retail
grocery stores and restaurants are established. Considering that the
community is growing, and many of the residents are bachelors with-
out adequate facilities, restaurants are always required. The Barangay
indeed looks more like a bazaar, especially during the weekends when
the people get together in the restaurants or chat in the streets around
the shops, homes and the mosque.

It is the same businessmen who patronize the Grand Mosque, main-
taining and renovatng it. Tt is also the traders who make bajf pilgrim-
ages a hie ume ideal, to whom Aaji is much more then a religious
obligaton, and having certain societal values (Cf. Mehden: 1986, pp.
61-67). They were able to go to Mecca several umes before 1978, when

Sneclia Telamaifer, Vol 1, Mo, 2, 1934



58 Kumivwiivyw

they could go by boat. The first bajj they made was obligatory, so
none of them, would mix the pilgrimage with business. Only the
second time and thercafter, these pilgrimages being only recom-
mended, did th&}’ do business. However, such pilgrims-cum-business-
men are becoming fewer and fewer, no more than 5% of all the pil-
grims, due to the lack of places on the air transportation. The Philip-
pine Pilgrimage Authority (Philpa) has been discussing this problem
with the travel company in order to solve the question of the large
merchandise bapggage of the pilgrims and to avoid unpleasant inei-
dents in the departure area of Manila Airport. Considering the in-
creasing cifficulties in hajj-cum-business pilgrimages, we assume that
in the final analysis bag will be purcly an act of faith, with whartever
CONSeqUENCEs.

We mention at length the problem of business activities in order to
emphasize certain values among the Muslim community in the Phil-
ippines. Unlike the Malay Muslim community in Java, where the
priyayi or bureancratic elite do not usually engage in business, the
Muslim business community in Philippines composes of all classes.
In the Barangay 648 many people with the titles of sufrdn and darn are
in fact active in business, Whether this is due to emergency or to a
general pattern of social behavior is yet to be studied. Though we
have no information on the genealogical legitimacy at their suftdn-
ship and datu-ship, it is certain that entrepreneurial spirit is well dis-
tributed.

'The only rule to life is cleanliness. The stress on baldl and bardm in
the community ethics is the only restriction set by the community.
Tndeed 1t 1s recorded that concerned Muslims in the community, such
as the young wstddz of the madrasab, often spotted un-Islamic prac-
tices in businesses. A small research (Kairan: 1983) notes that some
businessmen in the market did engage in interest-taking activities.
Only 5 people out of 38 businessmen covered by the study collected
their capital in an Islamic way, that is by 50-30 profit sharing or that
is called mudbdrabab or givddh (Mastura: 1983a; Buat: 1983). Such
interest dealing, however, is not easily detectable by people outside
the business. It is widely practised, such that it appears quite toler-
able, particularly because they carry out this vice out of necessity.,

However, the more visible un-Islamic practices are punishable. ‘I'he
Secretary General of the Manila Grand Mosque Jama‘ah recalled that
in its three years of existence, the Jama‘ah had taken several discfplin-
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ary measures towards members whoe were considered to have tres-
passed apainst the shariah. Three people had been expelled from
Jama'ah membership, two for drunkenness and one for breaking
promises. The breaking of a promise was by a businessman who was
found guilty of this malpractice alter an investigation, He refused to
accept the Islamic court decision and withdrew his membership.

It seems that economic activities never become an end in them-
selves. 1Tassan (1983, p. 46) tells of an old man who was peddling
baoks on Islam in the Gelden Mosque compound who sad that prolit
was secondary for him, the propagation of Islamic faith being pri-
mary. Through this case maybe very individual, it more or less rep-
resents the sentiment of the community. Such economic ethic are
hardly in accord with the economic ethic of the capitalistic society,
and certain measures should be taken in order thar the Muslim com-
munity is able to participate in the present economic system of the
Philippines. To this effect, the Philippine Amanah Bank was estab-
lished ]}}F the goVernment 11 1973 by Presidential Decree No. 265,
and has been in operarion zince 1974.

The Philippine Amanah Bank has opened eight branches in South-
ern as well as in the Northern provinces, These are in Davao, Tligan,
Marawi, General Santos, Cotabato and Cagavan de Oro in Mindanao,
in Jolo in Sulu, and 1n Espana in Mamla. So {ar there is no study on
the participation of the Muslim community in Quiapo and Mertro
Manila in PAB Espana, a place not far from Cuiapo. One can only
ruess that many of the traders in Quiapo do not in sufficient reason
to deal with the Bank. The lack of information on the modern Is-
lamic institution is one factor, and that they prefer private loans 1s
another.

‘The only economic organization in which the businessmen feel
obliged to participate 1s the Rajah Sulaiman Traders’ Associauon. The
association was founded in order to protect their business interests in
Quiapo. The government gave the association permission te settle
vendors in the 1,800 square meter location in the (Quiapo area. The
government wanted the area to be a shop window for the Southern
cultural tradition, especially its arts and crafts, The area can accom-
modate 150 stalls, each being 1 X 1 X 2.1C meters in size. Yet appar-
ently, in 1981 when business was good traders with longer capital
started to move in to the site, so that the small traders had to give up
their stalls (Hassan; 1983, pp. 64-81). Most of the stronger traders at
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the moment occupy the best sites in the area, especially along the
Alequi street. With regards to their future, however, even the richer
traders are sull uncertain.

Talking about business opportunities, the Manager of the market
complained that at the time the free trade zone in the South intended
tor Muslims was no longer in their hands, The merchandise of the
two free ports in the South falls into the hands of the Chinese mer-
chants, and only 10% is still held by Muslims. The opening of the
New Zamboanga flea market in the vicinity of Quiapo —no more
than 500 meters from the Muslim trade location— seems to give yet
more opportutity to the Chinese merchants, While the demand for
Southern brassworks 1s in decline due to general economic condi-
tions, free fort merchandise is hardly profitable, due to market com-
pelition.

The management of the Rajas Sulaiman market can not possibly
solve the economic problem of the community. The organization
wself appears to be the personal affair of the Manager, who is a very
busy person. The association is mere social rather than an economic
organizauon. The Manager is assisted by 15 employees, complete with
a lawyer, security staff and utility men. The formal relationship be-
tween the traders and the management only consist of the payment
of a membership fee, of 5 pesos daily, and a 1 peso emergency fund
tar members. Such 2 minimal financial relationship, however, becomes
a symbol of sclidarity, not 2 mere collection. The fee entitles the
members to practically everything available, friendship, consultation
and leadership, The Manager also acts as the “sultan” of the traders
comrmnunity, a person to consult at times of necessity. Economically,
the association secures nothing for its members, neither loans nor
their survival.

Religious Life

That religion is the center of daily life in the community could be
felt during the many times of azdn (prayer call) in the two mosques,
the government-run Golden Mosque and the communivy-run Grand
Mosque. The Golden Mosque was built by the government in 1977 in
preparation for the visit of the host of the Tripoli Agreement of 1976,
Colonel Muamar Gaddafi. The mosque was hurriedly built as only
40 days were need for the construction; an achievement of Philippines
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efficiency. Tt was designed by a Philippine architect. The only unex-
pected defect is the location, because the ground is not stable and thus
the floor of the mosque has been sinking (Dacanay: 1982).

While the visitors will certainly admire the beanty of the building,
the local population look on the Golden Mosque with an element of
unpleasantness. That the mosque was built by the government for its
own reasons, is cause enough for uneasy feelings. Nevertheless, the
mosque is fully attended, especially during the Friday prayer. Mus-
lims foreigners in Metro Manila prefers to visit the mosque, since the
Friday sermon is given in English and or in Tagalog, or on special
occasions in Arabic. Many Muslim foreign students and diplomatic
corps personnel regard the mosque as the j@m: (public) mosque of
Metroe Manila, while the Grand mosque look like local or ethme
mosque 1o foreigners —an allegation that is disagreeable to the com-
munity itself.

The Golden Mosque is administered by the Mimistry of Muslim
Affairs (MMA). The officers comprise ol the Chairman of the Board,
three members of the Board, an executive officer and a secretary. The
present secretary resumed the office in January 1984 in the western
part of the mosque compound. The daily activities of the mosque are
run by 17 persons, all paid by the Ministrv, but not as regular govern-
ment employees. The frmdm leads the daily prayers, the Friday prayer,
arranges the batib (ceremony deliverer), and takes care of the dona-
rion box. In addition to these daily activities, he can also solemnize
marriage contracts and conversions. Marriage and conversion cerufi-
cates are signed by the Imidm and two male witnesses. The 17 mosque
workers comprise of the &ildl, the security staff and the nulity men
who take care of the cleaning of the mosque and the compound. As
speakers for the Friday prayer, the mosque welcomes any learned
man who would like to deliver the sermon, vet the main responsibil-
ity lies in the hands of the fimdm.

T'he Ffmdm is also responsible for the seminar hours mostly given
o new converts. Sessions are held daily from Monday to Thursday, 2
hours in the morning and two hours in the afternoons. Seminars are
also held on Friday afternoons and Saturday and Sunday mormngs
and afterncon, The scheduled seminars, however, seems to be poorly
attended, so they are often delayed due 1o lack of attendants. New
convert usually already have someone 1o consult, or otherwise they
can purchase Islamic books made available in the mosque. Certainly
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the Golden Masque is more popular with outsiders than with local
community. The use of Tagalog and English in the sermon makes it
more conducive to outsiders than the seminar at the mosque in
Barangay. The only shortcoming of the Golden Masque is the ab-
sence of the commutted fard ‘@b as an institutionalized body. The at-
tendants of the Golden Mosque regard it mainly as a place to wor-
ship, without real commitment to its well-being,

The absence af the jamd #h can be felt in the way that the mosque
15 organmized. The main resource of the mosque activities is the MMA
budget, which is mainly spent to maintain the personnel. The com-
munity does not feel ownership of the mosque. One informant even
questioned the legitimacy of the mosque with regards to the shariah,
since the construction was mainly for political reasons. A religious
learned man would never pray in the Golden Mosque, according to
this informant. Such an exireme view may be shared by many peo-
ple, yet that the mosque 1s fully attended during Friday pravers, pro-
vides shelter for the homeless, and a place to pray and 1o rest for the
many Muslim in the area, seems to contradict this negative statement.
Indeed, many do not cven raise such a fundamental question.

A Community mosque 1s represented by the Grand Mosque in the
Barangay 648 which was designed to be a source of pride to the com-
mumty. The new construction was, however, a reaction to the con-
struction of the Golden Mosque. The construction and renovation
has been managed by the Philippine Islamic Cultural Foundations,
Inc., which, in addition to the community’s contribution, also re-
cerved substantial donations from other Islamic countries. The esu-
mated value of the present structure is approximately 2,5 million pe-
505,

The present mosque comprises of the main building, a veranda and
a two story madrasah. The dome reminds us of Middle Eastern archi-
tecture, but the style of Mediterranean window gives the flavor of a
modern Philippine mosque. The interior has a marble floor with a
high ceiling that makes the mosque cooler during the daytime. In
addition there are many electric fans hanging from the ceilings so the
mosque is cool all the time. Like rural mosques it provides the best
place to rest during hot days in the summer, so the unaccustomed
eves ol [oreigners will be startled by the leisurely life of the commu-
nity. The mosque has became 4 salety valve for the local community,
both physically and spiritually.
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Further renovation of the mosque will include the construction of
domes, floor, minaret, veranda and the madrasah. The total cost 15
expected to be another two millions pesos. The proposed minaret
alone will cost the community 850,000 pesos, an amount which they
believe they are able to collect in a short time. The officers of the
Jama‘ah look [orward to the completion of the mosque with great
enthusiasm, such that they talk about the spirit of jihdd. The Barangay
Caprain expressed the feelings of the community when he said that,
despire their poverty, the community was able Lo collect the money
because they want to “help to construct the House of God®.

The daily activities of the Grand Mosque are almost the same as
those of the Golden Mosque, in terms of regular and Friday prayers.
Daily prayers in the day time are short, while in the evening between
maghrib and ‘isha prayers there is a religious lecture for the jamaah.
Such lecrures are also held on Friday, just before prayers begin. The
community meet at 11 o’clock when an ustadz and the fmdm give the
lectures either taken from certain books or else spontaneous, The
mosque is always crowded with jama @b, It is estimated by the fmdm
that as many as 1,000 people attend the service, of whom about 300
are women. The number is not that impressive, considering that the
Barangay has a population of 23,008, It is believed that the remainder
of the people complete their Friday prayersin other mosques of Metro
Manila. On this martter, a member of the Board of the Manila Grand
Mosque Jama‘ah expressed his criticism that, unlike in the South,
Muslims i1 Metro Manila were not really good observant of religious
tenets. This is one of the reasons why the Jama‘ah is instituted as a
formal social organization, in order to protect the smvmak [rom the
nEga‘tiVE iﬂﬂllcllcf‘ OE Cit}r Cu]tl:lre.

The mosque is also active in celebrating Islamic holidays, At such
celebrations, usually a learned wstadz from outside the communiry is
invited in order to attract people to attend, In addition sengs or recit-
als are performed by the students of the madraseh. The celebration of
Mawelid al-Nabi in December 1983 was held in the Islamic Center over
three consecutive days, during which the program included Maw/id
songs and Qur'dn reading competitions. The climax of the celebra-
tion was the award distribution ceremony and speeches by learned
‘wlamd’. On such occasions, the community dignitaries and the lama’
are seated on the mounted stage, while the andience either sits on the
available chairs or on the floor of the mosque. The Mawlid celebra-
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tion is usually accompanied by a reading of the rarikh al-Nabi (the
Listory of the life of the Prophet) or of the barzan;i (lyrics in praise of
and the life story of the Prophet). The community, however, misses
the Southern traditional festivals. One informant noted the absence
of colored flags that would decorate the houses in the South at such a
testivity. Decoration and flags in small quantities could, however, be
found in the Maharlika Village, Bicutan, where Muslims are relatively
more wellto-do than those in Quiapo. Also absent is the Mawlid
celebration int household, which 1s commeon in the Southern prov-
inces, especially among the rich. Such household celebratians are called
kandori, undertaken with various kinds of rituals or simply with a
do‘a (supplication) (Cf. Inger Wulf in Madale: 1982, pp. 159-163). The
observance of the Ramadan tasting month also takes a more simple
form than that in the South, and with less symbolism. Only obliga-
tory and recommended rituals are observed, such as the tardwibh (night
prayer) and the {ailat al-gadr (twilight prayer), omitting also the kind
of Southern festivities and rites (Madale: 1982, pp. 164-171). The lack
of festival moods and practices is not always regretted, however, The
Imam of the Grand Mosque expressed his view that simple obser-
vance of religion was correct, for Islamic teachings should not enter-
tain bid %k (uncanonical practices),

People observe %d al-Fitr, the celebration of the end of the fasting
month, in different ways. Some like to go to the South to visit rela-
tives, but many older people prefer to stay in Quiapo, wating for
their younger relatives to visit them. The Fmdm, for example, would
stay in Quiapo, waung for his children and grandchildren to come.
For many people, travelling to the South is still considered costly, so
that they are likely to stay in the city.

The madrasah is the most regular activiry in the Islamic center,
involving many people. Though this is not the only madrasab in Metro
Manila —for there is one in Taguig and another in Maharlika Vil-
lage— it 1s the most organized one. The Grand Mosque madrasab is
well- attended with some 200 students from the kindergarten to grade
sevenl. Many students take the madrasab as their only education, but
it is expected that they will study at a public school as well. To meet
the need for double education, the madrasah meets only at the week-
ends, mornings and alternocons. The total hours are said to be equal to
an ordinary madrasab, of four school days. When the field work was
conducted, about halt of the students had lefr for vacations in the
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South. The madrasab is much more than an educational institution,
being a form of socialization and a way of life.

The madrasah is run by a headmaster, Ustadz Goling, and its teach-
ers were recruited from the Southern Islamic college in Marawi City.
For facilities, they are given free lodgings in one of the vacant mosque
rooms. Recruitment of these young bachelor teachers keeps the
madrasah cost very low, The teachers regard the job as part of jibdd —
as taught in a session of a Hadith class by one of the teachers. When
asked abour the future of the graduates of the madrasah in the Philip-
pine job market, none of the teachers really had any answers. In fact,
many of them were waiting for Middle Eastern job opportunities.
They have their college degrees in Islamic Studies and fluency in Ara-
bie to offer. But their future is determined by “the will of God”. The
young teachers do agree with some kinds of reform, which to some
degree has been tested in the madrasah. The madrasah teaches general
subjects, though withour reference to the curriculum set by the gov-
eromment.

In 1984 the madrasah had enough class room for its 200 students
cnrolled in that school year. Usually there are some 30 pupils in each
class, from the kindergarten to grade seven. The age of the students
varies greatly. In one class, grade one, for instance, their ages ranged
from 8 to 12, and some girls looked more mature that their real ages.
This variety in age can be explained by the security and socio-eco-
nomic conditions where the children grew up in the South. Or, alter-
natively, they deliberately enrolled in the madrasah in the later years
of their public schooling. In grade seven, one could find young girl of
between 6 and 17 years, who were brave enough to occasionally tease
their young teachers. Indeed the class of 1984 was numerically domi-
nated by girls and, as the average age of the girls was higher than that
of the hoys, they were also dominant in the daily activities. If one
classroom is representative of the rest, and the summer vacation sLmi-
lar to other times, in grade one there were only 13 students, of which
only two were boys. The regular occupants of the class numbered 40,
with 30 girls and 10 boys. As the girls were older, they were also
often the first to raise their hand 1o answer questions.

The girls in the madrasab are asked to wear long-sleeved blouses,
skirts down to their knees, and white scarves covering their heads.
The boys wear either short or long black pants and white shirts with
long or short sleeves. [n the summer 1984, the class was shorter, 20
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minutes for each session, quite lively and relaxed. The fluency in Ara-
bic was amazing, such that one may wonder, how such a relaxed class
could teach such good Arabic. In grade one, even an 8 year old boy
read with excellent pronunciation the Arabic text written on the black-
board. The students also clearly understood the meaning of the text.
Apparently, they had learned Arabic before joining the madrasab,

The cost of the tuition for the madrasab is kept low 1o suit the
financial abilities of the community. For the kindergarten and Grade
1, the mition costs 15 pesos monthly, for Grades 2 to 4 25 pesos, and
Grades 4 to 7 35 pesos. This is payable to the schoal administration,
to cover the costs of the teachers and maintenance of the school.

The curriculum of the madyasab is like that of Southern mradrasah
(Madale: 1982, Part 1V). Arabic is taught from basic level, from the
kindergarten level. The Kindergarten (Level A and Level B) subjects
are Reading Arabic, Writing Arabic, Spelling Arabic, Memorizing
the Qur’dn, Arabic Translation, and Arabic Grammar: for Grade 1:
Hadith (Tradition), Quriinic 7afsir (Commentary), Mutdlaeh (Dis-
cussion, Reading and Writing), Hisib (Mathermatics), T (Sciences),
Sirdt al-Nabi (Social Science and History), Akblig (Islamic Fthics),
Tawhid (Theology), *mid’ (Dictation), Figh (Islamic Law). For Grade
2 the curriculum is the same as that for Grade 1 but with the addition
of Nabw and Sarf (Arabic Grammar). For the higher Grades Arabic
Composition and Geography are added, which make a total of 14
subjects.

With the heavy religious subjects, it is certain that the madrasab
system could hardly be integrated into the Philippine educarional sys-
tem. The teachers at the madrasah explain that the students in Quiapo
could go to Islamic colleges in the South, or later, when a college is
available in Quiapo, they can continue to study here in Quiapo. Af-
ter the Islamic College in the South, they can go to universities in the
Middle East, for such opportunities have extended lately. It is certain
that the educational aim of the madrasab is to serve the Philippine
labor market, in addition to the office within the Ministry of Muslim
Atfairs. If the madrasab system is to be reformed and the shari'eh
court made constitutional, the religions school and college graduates
will have many opportunities. In traditional society, the madrasah
has been functional in the educauon of good Muslims and recruit-
ment of community leaders. Abdulnasser, the English speaking
teacher, representing his colleagues, cited a sentence which he believed
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to be from Rizal, “youth is the hope of the country”, predicting the
time when Muslims will have a good education system for the younger
generation.

If this young teacher was sincere, and his ideas are shared by the
athers, the plan of the Ministry of Education (Bufletin Today, 8 May
1982) to reform the madrasab is possibly in the right direction. The
Minister said that the madrasab system would be retained, but would
be strengthened with courses in mathematics, language, art and cul-
ture, and a “sense ol nationhood”, According to the Minster, the
problem was that not all the teachers in the madrassh were college
graduates, It is known that in 1982 out of 4,119 reachers in 1,500
madrasab in Central and Western Mindanao, only 2.3% had college
degrees, 25% secondary madrasah, and the rest had just avended high
school preparation course (Bulfetin Today, 11 September 1982). In
Quiapo, a plan to recruit qualified teachers has been established. The
question 1s whether the Muslim community in general is likely to
accept the educational reform plan proposed by the government. The
answer much depends on the outcome of the political settlement of
the recent conflict.

One of the most outstanding phenomenon of religious life in the
community is the existence of formalized mosdque attendants, the
Manila Grand Mosque Jama‘ah. They are recruited from the general
jamd wh, who have been regular attendants in the mosque, but not
necessarily residents of the Barangay. Such an institution is on (nno-
vation in itself, since there is no example in the traditional mosque
organization. The Jama 4h was founded in 1981, in order to inculeate
deeper religious responsibilities to its members. Haji lsmael Pomponeg,
the Internal Secretary, remarked that despite the many difficulries
that the communiry had undergone, the community aimed to be a
best community (kbayr al-ummiab) — a catchphrase that 1s regularly
heard [rom the community leaders.

The Jama‘ah comprise of five sectors, each headed by a board of
directors. The sectors are the professional sector, the datz, the wlamd’,
yvouth, and the businessmen. Thus there are 25 board members in all.
The General Secretary is the Chairman of the Board of Directors. He
is assisted by an Internal Sccretary and an External Secretary, There 1s
also a Secretary, a Treasurcr, a public relation officer and other oftic-
ers. It is an all male organizacion, yet a chapter for the female mem-
bers (Jamaatun Nisa) is projected. The Sccretary General is Colonel
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Ara D. Cabugatan, who lives in a constabulary camp, not in the
Barangay itself,

Not everyone is accepted to be a member. They should be endorsed
by the board of directors of the sector ta which the candidate be-
longs. The members of the Jama‘ah should never be involved in un-
Islamic conduct. Thus in 1984 the membership was limited to 388
persons, but was due to increase over time. In order to become a full
member a person is on the waiting for six months, while an investiga-
uon is conducted regarding his characters. When his application is
finally accepted, he is inducted through on oath-taking ceremony.
The cath-taking is usually on Friday, so that it can be witnessed by
the artendants at the Jum‘ah prayer. The members are expected to
present the best examples of religious observance in the community.
There are sanction {or transpressions of the code of behavior.

There is obvious difference between the ordinary jaméwh and a
member of the fama zh. During Friday prayers, however, they wear
different attire. M any of the members, especially the functionaries,
appear in their uniforms, white polo barong with the "Manila Grand
Mosque Jamaah" badge. Such was the attire of the Imam during Fri-
day prayers, with ma/ong and his white bejj cap. Apparently, not all
the officers feel obliged to wear the uniform, and one officer was even
proud of his Malay-Indonesian kafiyah which he acquired while in
Mecca.

The most important project of the Jama‘ah is the collection of con-
tributions for the ongoing renovation of the Grand Mosque and the
adrasab, By the end of March 1984, 221 permanent donators were
Listed in the file of the committes. The contribution campaign was
started in January 1984, when the permanent donators were asked to
make regular contribution, twice a month, of at least 50 pesos each. It
seems that all denators comply with the propasal. It is suriking that
even people with limited income have donated large amounts of
money, as if their donations are the first priority in their lives. Many
government employees appear to overspend when one sces the fig-
ures for the collection on the wall of the mosque. The “List of the 25
Most Concerned Muslim” that appear on the wall says something
about the degree of the sacrifices. The Secretary General of the Jamaah,
a colonel at the police headquarters, channelled around 4,300 pesos of
his monthly income to the mosque during the four months since Janu-
ary 1984. Ustadz Goling denated 3,500 pesos monthly, and an immi-
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pration officer of the Manila International Airport gave nearly 2,000
pesos monthly. A businessman who has been to Mecca nine times,
donated more than 1,000 pesos monthly, while 2 Barangay council-
man and a 4] of the Golden Mosque each donated 400 pesos monthly.
The Imam had given up all his monthly stipend that he received from
the mosque, even adding a small amount from his pocket. Though
nohady is reported to have starved himsell for the sake of the renova-
tion of the mosque, there is the feeling of a jibdd psyche in the way
they use their money.

There are vet other examples of sacrifices that sound irrational. In
the compound of the Golden Mosque the researcher met someone
who had responsibility for the care of 3C new converts (s 'aflaf).
Taking care of a mu'allaf is much recommended, yet this man had
taken way seriously. He had spent 150 pesos a day for the people
under his responsibility, in spite of his wate’s protests. He was cer-
tainly not a rich man, for the money that he spent, was that which he
had saved after a year of contract labor in Saudi Arabia. He lived in
San Andres, Bukid. Such an uneconomic practice was also undertaken
by a young attorney in Metro Manila who spent some 8,500 pesos to
publish an Islamic magazine, without even one centavo i return.
This irrational spending are unexplainable without turning to the
psvchology of the Muslim community. For explanation [ refer to one
of ustédz Abdulnasser’s badith class which I attended. At the time he
related a badith entitled, “The Obligation of Jihad in the Path of Al-
lah and Its Importance®. It was explained that jibdd is among one of
the best deeds in Islam, These deeds are the belief in Allah and His
Messenger, the jihdd in the path of Allah, and the accepted haj
pilgirimage. He further elaborated that there are five kinds of jibdd,
namely the jihdd for knowledge, the jihid for the spread of religion,
the political jibdd, the jihid with one’s wealth, and the jihdd with
one's soul. With this explanation in mind, the irrational spending of
the community can be seen as acts of jihid with one’s wealth (jthdd bi
al-mal).

Other forms of spending, such as for festivities, are not noticeable
in Quiapo. The many festivities that hold the community together in
the Southern rural areas are absent in Quizpo. The Imam even said
that in the South such practices were also of the past. He atributed
the process to the decrease in bid'4h, though as we know, the fight
against bid uh has never become a rallying point for a religious move-
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ment in the Philippines.

The religious observance of the communiry 1n Quiapo seems ta be
different from the practices of Islam in the formerly Hinduized parts
in the Malay world, especially that of Java, The allegation that Islam
in Mindanao and Sulu assume the nature of “Little Tradition” with
divergent patterns similar to the Philippino “folk Carholicism” (Tan:
1977, p. 148) does not seem to apply to the Quiapo community. The
ritualisue practices among the Yakan, especially the life cycle rimaals,
that remind us of a folk religion, are not abservable in Quiapo. The
community seems to have simplified their ritualistic practices to the
minimum. Whether this trend is one of religious puritanism is hard
to determine.

The puritan tendency was mentioned by the Imam in the Friday
prayers. He said that “what is hefaf (lawful) in the Qur’in is baldl,
What hardm (unlawful) in the Qur'an is hurdm”. This is certainly the
ideclogy of the reformist movement in the Malay world. The Imams
willingness to accept the biséb (astronomical caleulation) for deciding
the first day of the month of Ramadan also showed his leaning to-
wards the reformist spirit. However, the question of biséh and e ‘yah
(the observation of the new moon} is never a serious issue here. Thar
is to say, there is no polarization in matters of religion. The reform
movement which 1s common in the Malay world with consistent dif-
ferences between the the kawm tua (elder) and kaum muda (youth)
holds no ground here.

Also absent from this community is the s brotherhood. Religion
is observed with simplicity, clarity and sobriety. Only the recom-
mended do 'z, tasbib and fszighfir are recited together after the pravers.
The fmin: explained that there is a zarfgab community in the Philip-
pines, as 1s common in other Malay Islamic communities. An infor-
mant, however, stated that in the Maharlika Village such a group
exist but considers of quite a small number of people. In Quiapo,
Islam is practiced within the shari'ab tradition, not within mystcal
tradition of sufism. This is the reason, we assume, why here is also no
call for a reform movement.

The emphasis on simple and pristine Islam tenets is also shown in
the way the community mourns deceased relatives. People visit the
house of the deceased to chant the Qur'in for three consecutive days,
and nothing more thereafter. Excessive practices are considered bid b,
Such an opinion is not only expressed by the Imam, who has com-
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pleted the Aaji nine times since 1947 thus being influenced by the
Wahabi's theology, but is also shared by the younger teachers of the
madrasab. [t 1s possible that the relatively large bajii populauon has
something to do with the simplicity and purity of the religious prac-
tices, The fact that the word bid'ab is not a popular catchword in the
madrasah’s classroom —1 have never heard it during the many class
that T attended— is a sure sign of the Jack of importance of the issue.

It seem that piety and the religious knowledge are almeost equally
distributed within the community, There is no visible difference be-
tween the young and the old, and between various ocoupational groups.
Unlike Javanese religious life described by the scholars (Geertz: 1963),
in which there was a categorical dilference between the sanirs, privay:
and abangan, 11 Quiapo the differences seen to be ol a quanutauve
rather than a qualitative nature, Thus the Jama‘ah association is not
an attempt towards an exclusive or sectarian organization. Govern-
ment -:a-mplo;-rea-.s, datus, wlama’, youny ;reupfe, and businessmen share
the same religious doctrines and culture.

The Worror Ethic

To some extent the Qruiapo community exemplifies the major char-
acteristics of the Muslim summah in the Philippines. The histarical
experiences, the social structure, and the dynamics of the Filipine
Mushm commnunity have been given a new form. Soime of the South-
ern social and rehgious imsniuuons have been retaned, and many
have been transformed. The urban environment poses with new prob-
lems for the community to cope with. At the same time, this case
stud}' finds that with regard to religiuus spirit the Muslim commu-
nity 18 sull a farthful representanve of the Southern tradition. In addi-
tion, a by product of the case study is an en passent view on the com-
parative sociclogy of religion of Muslim communities in the Malay
cultural zane.

In Quiapo religion is an integrative force which unites the commu-
nity spiritually, culturally and socally. Spirimally, religion provides
a reinforcenient against the anomic quality of urban life. Culturally,
1t provides a link betwreen rural-traditional-agrarian values and urban-
modern-industrial world views. Socally, 1t gives back a sense ol be-
]onging to the otherwise diasporic community. However, this 15 1ts
limit. The community-centeredness of Muslims in Philippines seems
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to have prevented the community —and all the Filipino Muslims—
from uniting in an nationwide Islamic movement.

The absence of natdon-wide movements in the Philippine Islamic
smmak is apparent. The Islamic Da*wah Council of the Philippines,
which has 23 chapters across the country and so far 15 largest of its
kind, has never become a nation-wide movement. The Council en-
joys certain recognition from the outside world and has on many
accasions represented the Philippine uninah at international forums,
yetitalso lack a commanding influence on the Muslim community as
a whale. The reason for this is that every community is an autono-
mous body, having its own central leadership. This multicentric ten-
dency (Growing: 1979, p. 50), which is very nature of the Muslim
communty in the Philippines, makes the Filipino wmmab different
from their Muslim neighbors in Indonesia and Malaysia. The lack of
such a nation-wide movement is due not only to ethnic difference,
but also to historical experiences. The history of the Sultanate shows
a tendency towards a wider distribution of power such that, espe-
cially among the Maranao, there were many power holders credited
with the titles of su/tdn and datw, each with his own sphere of influ-
ence (Growing: 1979, pp. 47-30). Indeed, there are many title holders
in the Quiapo community alone.

This multicentric tendency is revealed in its extremity in the for-
mation of the Manila Grand Mosque Jama‘ah, The Jama‘ah is an au-
tonomous Islamic community with no institurional connection with
outside Islamic movement, nation-wide or local. As a social body the
Jama'‘ah constitutes a complete institution with its own authnriry,
hierarchy and dismp] ine, [ts merit lies 1n the fact that the Jama‘ah s in
itself as a pioneering organization, a new form of association, for the
sake of an “experiment with faith”. If successful, the Jama‘ah move-
ment could be adopted by other mosques. The question that arises is
whether the formation of such a Jama'ah will, in the course of timne,
facilitate or hinder the formation of a nation-wide Islamic mavement.

In the rest of Malay world, though every mosque has some kind of
internal structure, an organized famd‘zh is practically nonexistent.
The task of organizing the wmmab and the jamd ab which usually
rests with social and religious movements or is dependent upon cer-
run personalities, such as kyaés or gurus. Thus the creation of the
Manila Grand Mosque Jama‘ah is peculiar to the Quiapo conditien,
for such an organization is absent in the South. Nevertheless, the
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origin of the Jama®ah idea, is in the social structure of the Philippine
Muslim community. It is known that the local community of the
South is organized under the datus or suftdn with their religious shari'ah
enforced by the agamia courts, each being compased of the local #nam
and the dars. The lormation of the Jama 5h in Quiapo in fact a repli-
cation of the social organization of the Southern background. In the
same manner, the formation of the “sultanate” of Taguig, where the
people are eager to have their own institutionalized authority, is also
a remnant of old tradition. We suggest that this is evidence of the
tendency towards an authority-centered community in the Southern
Filipino Muslim community (Pendapatan: 1982, pp. 47 - 48).

The initiative towards the formarion of the Jama‘ah or of the “sul-
tanate” of Taguig did not come from the holders of sultdn or datu
titles, but from the local community at large, government employ-
ees, the local intelligentsia and businessmen, Thus the new commu-
mity in Quiapo had left behind the genealogical tradition at author-
1ty. In the new settlement it is the religion rather than the adar pre-
scription which survives the challenge. In the case of the Jama'ah, the
leadership is in the hands of rising social groups, the educated class of
the community. It is important to note authority is equally distrib-
uted among the social groups or sectors within the Jama‘ah, Govern-
ment employees, businessmen, datus, wlamd’ and young people. Thus
it reminds us of a democratic institution. INevercheless, it is the search
for authority that generated the Jama‘ah and the “sulranate” of Taguig.
This confirms the historical experience, that Muslim collaboration is
more of a vertical than a horizontal form (Tan: 1977, p. 93).

To the community, the attempt to establish the Jama‘ah may look
like elitism, in which only a selected few can become members while
the rest of the ummab belong to the jamd'ah of the Grand Mosque
but not to the Jama‘ah. In religious term, it is the creation of a broth-
erhood in which piety become the standard of excellence and the
shari'ah obeisance becomes the route to a religious meritocracy. The
behavioral codes of the Jama‘ah and the oath-taking ceremony re-
mind us of warrior ethies, in which courage is the standard of excel-
lence and loyalty a route to success. If this is the case, then, a form of
warrior ethic prevails among the communiry.

The establishment of the Jama‘ah means that the organization of
the Barangay alone is considered to lack an effective means of pre-
serving the value system of the community. Likewise, an ordinary

Stwecliax Tebomitea, Vol 1, Mo, 3, 1994



74 Kunrowifoyo

mosque organization does not sausfy the needs of the community.
The creation of a comprehensive structure like the Jama‘ah is a con-
tinuation of the historically roated tradition of a relogio-civil society
{ddr al-Lilim), the exclusive characteristic of the Muslim community
since pre-Spanish period. The need for a legitimated power with which
to enforce the Islamie shariab 15 a century-old demand of Muslirns
Philippines. In this sense, it is worthwhile noting that there 1s no
separation of politics and religion in the Islamic doctrine, It is impor-
tant that such an institution can exist side-bv-side with the legal consti-
tutional civil organizations of the government.

The Jama‘ah and the jamiah (hereafter the ffilimed ab) serve as a
defense mechanism against the secular society of Metro Manila’s ur-
ban civilization, which has pulled apart the very fabric of the reli-
gious and social institutions of the migrant population, The Jilamd wh
provide the members with communal as well as religious solidarity.
The lost of desire for community, dependence and engagement de-
scribed by Slater (1971) 15 compensated by the existence of fflamd ab.
One may feel secure, lor nstance, that in case ol death the filamd b
will take care of burials in a proper Islamic way. The community 1s a
safery valve for Muslim struggling for their life and their faith in a
strange environment. With this explanation in mind, 2 structured
Jamd'zh would not be needed at the home base Le. in rural communi-
ties which already have built-in security systems. The famdzh 15 an
urban-modern phenomena, or that Durkheim maght call a mani-
festation of “organic solidarity™.

Tslamically speaking, the famzi @b implies that lslam need a struc-
ture 1n order to exist. It serves as an embodiment of and a means to
the observance of religious virtues and a collective deterrent vices. It
is interesting to note that the community tend to take their legal af-
fairs, cspecially family matters, to the authority of the JTama‘ah and
the Sultan rather than going to the secular Barangay authorities. This
mean that the community stll prefers to live under the shariah.

The emphasis on shariab in the religious life 1n the Philippines
shows a strong tendency toward an ethical religion. In an ethical rel-
gion, religion s the guardian of law and order in society —compared
o a salvanon religion 1n which religion serves as individual salvation.
Of course Islarn 15 a comprehensive system in itself, but specific his-
torical experiences inflience its observance. In this case the Philip-
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pine Muslims place more stress on the ethical side, while in many
parts of the Malay zone the esoteric aspects are emphasized. It is ab-
served, for instance, that the mystical element is predominant in Java,
so that even such a reformist movement as the Muhammadiyah is
influenced by wiff teachings (Nakamura: 1980). If history can help in
the explanation, the lack of esoteric, contemplative and mysucal di-
mensions in the Phibippine Mushim community may be due to the
long lustory of wars, most significantly the wars against the Spanish
colonial expansion. In this process relizion becomes more utilitarian
in character in order Lo serve historical necessity, Here too, we are
reminded of warrior ethics.

Unlike in other Malay zones, Philippine Muslim also lack reform
movements. Tt has been observed that in Quiapu, due to the stress on
the shari'ah, bid'sh practices are absent. Tribal-traditional pracuces
have been neglected for various reasons. There is no reason for the
birth of a relormist movement. Reforms might have been taught by
the wlarna’ on hmited oceasions but not as a movement such as such.
For example, discouragement of the use of the drum (rabs) in the
mosque has recently been launched by the ‘ulami’ in Maranao (Madale:
1981, p. 219}, vet this never becomes an issue between the conserva-
uves and the reformsts.

The lack ol natton-wide [slamic movement, though regretted, is to
some extent beneficial to Muslim in the Philippines. After being torn
apart by tnbal and varicus other means of power distriburion, Mus-
Lim simply could not afford further division of the community, How-
ever, the lack of at least one nationally recognized body makes 1t
ditticult for concerned parties to affect change and development pro-
grams. The attempts of the Mintstry of Muslim Affairs to establish an
‘wlamd’ council in the Philippines is hard to realize, considering the
multicentric tendency of Muslims here. The suggestion of the forma-
tion of a monolithic structure designed after the Catholic Church
(Tan: 1977, p. 154) 1 only pardally acceptable, since such a mono-
lithic structure is not compatible with Islamic teachings which do not
give room for the existence of clerical authority. Attempts of the Is-
lamic Da*wah Council of the Philippines have resulted in a federa-
tion of lacal Tslamic bodies. A nauonal umbrella organization, whether
government or comniunity based, so far seems to have faced difficul-
ties.
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Such difficulties can also be seen in the relorm movement of the
madrasah. 'The madrasah in Quiapo 1s shaped after the Southern
madrasak, but it is an independent educational institution without
any organizational link to thase in South. Presently, there is no na-
tionally recognized educational system for Muslims, The madrasah
curriculum i Quiapo 1s also inspired by such insuwnons in the Middle
East, being brought in by the madrasah headiaster who is graduate
of al-Azhar University in Egypt. It is more of a personal or commu-
nity effort, rather than part of the educanonal system,

Despite the uncertain future, enrollment in the madrasah, in Quiapo
as well as 1n other parts of the Philippines, is quite high. Pandapatan
(1982) argued that this high enrollment rate has a rational justifica-
tion, Economically, the madrasah enrollment is increasing because of
the expansion ol the job market 1n the Middle East. Socially, the 1n-
fluence of parents, daius, religious teachers, leaders and peer groups
are such thar traimng increases students status 10 the communiry.
Culturally, the teaching of Arabic serves as the natural symbol of
educated people 1n a religiously oriented community. The fact that
many of the children enrolled in the weekend madrasah of Quiapo
are also studying at public schools is a sign of a new path an emerging
in education. 8o too is the fact that the madrasah itself is held at the
weekends, Public schools in Philippines often give unacceptable teach-
ing materials to Muslim children (Madale: 1981, pp. 248-255) in arder
to discourage their enrollment. Thus the Quiapo cxperiment is a pio-
neering effort towards a solution of the dilemma between faith and
progress. It 1s also a step towards fair disinbunion ol resources within
the present economic system in order to make Muslim manpower
marketable in the national economy.

The problem of manpower marketing is crucial to the position of
Muslims in national community. The burcau of Economic Atfairs of
the ministry of Muslim Affairs has made great efforts ro involve Mus-
lim in a variety of vocational training in Metro Manila. Tu seemns that
the real problem of Muslim, in economic terms, 1s not berween Mus-
lims and Christian government, but between Muslim c-:;-mmunit}' and
the [ree enterprise economy. The economy idenlogy of the Mushim
community does not match the present capitalistic economic of the
Philippines. Even if the present solution, based the Tripoli Agree-
ment of 1976, were successful, resulting in some kind of political au-
vonomy in the South, many political economy problems are still likely
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to arise. Muslims will never enjoy a competitive advantage in cco-
nomic affairs (Mastura: 1983, p. 12), remaining an “oul-group™ of cor-
porate wealth and holding low economic status.

The Mushim community’s lack of economic competitiveness 1s due
ta their inability to accumulate capital. Lengthy wars have certainly
affected the nnderdevelopment and the drain on the savings of Philip-
pine Muslims, Observers may also blame Aajf pilprimages as a waste
of economic resources, for example, Castle (Castle: 1967, p, 90) re-
garding Indonesia, The former explanation may offers the best an-
swer, since in the past the Southern provinces were economically well
developed due to trading activities.

The second allegation, despite having some benefits (Mehden; 1986)
as seen from the present arrangements is only partly true. In the past,
one may imagine that hajf pilgrimages may have resulted in a boom in
the travel industry, not for the benefit or foreign capital, but for Mus-
lim community itsell. In the present siwuation, the vransfer of wealth
from pilgrims ta travel companies, could be prevented if proper ar-
rangements were undertaken. In this case, Islam might envisage an
econormic system of 1ts awn. It is the principle of an Tslamic *middle
e-:onu::m}-'” (.rfrmrmmn -E&‘.ﬁmian} that 1s confronted b}' the present eco-
nomic paradigm based on productivity and the creation of capiral
(Mastura; 1983a). The Quiapo traders, and the Hagjis can be expected
to be homo economices of the capitalist type.

There is nothing in religion that prevents Muslims from engaging
11 economic activities, except for the prohibition of r#bd or interesi-
taking. Unlike Javanese Muslims, where the priyays have the ceriain
narm -.-lg:ainai Ll‘ading activities, 1o Quiapo the sultin and the datws do
not abstain [rom business. Trade may even be their main ocenpation.
This means that in the Muslim community in the Philippines bureau-
cratic ethics could never present an obstacle to an enterprise spirit,
There 1s o sharp distinetion between bureaucratic clites and business
elites, This reminds us of the combination of warrior activities and
trading activities that occurred in the past, when nakbuda (ship cap-
tains) undertaok the role of both warriors and traders (Gowing: 1979,
p. 52). A successtul nakbuda enjoyed certain favors from the Sultan
and received bureaucratic appointments as rewards.

This 1s the economic ideclogy of the enclave of the Muslim com-
munity i1 Quiapo. The Rajah Sulaiman market s a real and symbolic

Stwelin filamika, Vol I Nz 3, iWye



R Koniom :‘;‘u_!.'{:'

presentation of the Filipino Muslim economy within the capitalist
economy, The free ports of Zambonga and Jolo are a concession given
to Muslim alter a long period of “illegal” trading activities. However,
this is certainly not an econamic solution for the Muslim commu-
nity, since such a concession only makes them more alienated. More-
over, the largest share of the free ports trade is now in the hands of
Chinese merchants, so the free ports certainly do not benefit the com-
munity, In the midst of a free market, the Rajah Sulaiman 'I'raders’
Assoriation can never become like the merchant guilds of the middle
ages. It cannot protect its members from the many ailments of a com-
PETITIVE CONOMTY.

That the enclave community, enclave religion and enclave economy
find their own reasons 1o exist in an inhospitable environment has
been clearly manifested in the social and religious life of the commu-
nity. The jibad psyche that they possess resembles the civil counter-
part of the mibtancy of MNLF. Echoing Matsura {in Jocana: 1983)
we share the optimism that there is a certain compatibility between
the jehid psyche and developmental effores. By the same token, we
share optimism on the convergence between the ideology of the *re-
bellion of the poor” of the Marcos government and Islamic ideals
(Cruz in Forum, July 19, 1982). 'This can be undertaken through a
mature understanding of the religious, social and economic values of
the Muslim communities.

The Quiapo experiment is a step towards the fulfillment of Islamic
duties. With Majul (1983, p. 61}, we can say thar Allah promises Mus-
lim the following:

“You are the best commumivy {wrmab) thar has been raised tor manking,
Yem enjoin correct conduct and forbud indecency; and you believe in Allah™.

This 15 indeed the very dyah (sign of God) thar the Sultan of Taguig
and the Secretary General of the Manila Grand Mosque Jama‘ah of-
ten cited as the (Qur'inic justification [or the establishment of the
model communitics,
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