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Theforcesof economics, religion, and politicsweave atapestry in Indonesiathat issimilarin
complexity to thetextilesfor which the country isfamous. When discussing Indonesia, it isimportant
to understand how theseforcesinfluence one another, converge, or comeinto conflict. Removing just
one would be like unraveling the intricate weaving--1eaving the picture or design incomplete. In this
way, this paper attemptsto analyze and understand from amultidimensional perspective some of
Indonesia s experienceswith devel opment issues.

Onewill find any discussion on the nexus of economics, religion, and politicsin Indonesia
complex, difficult, and very much contextual regarding time and place. Thisis because the
relationshi ps between these three areas are frequently hard to define and identify. One such exampleis
the multifaceted relationships between the state and civil society concerning economic developmentin
Indonesia. Uncovering the motivations for and nature of cooperation or conflict is often difficult, asis
delineating organizational or systematic characteristics such as who does what and when or how. A
few things, however, are clear, though: first, certain ssgments of civil society such asreligious
organi zations have closer and deeper rel ationshipswith the state than others. Second, these
organizationsinteract with the statein different waysthan other civil-society organizations--as
opposed to al civil-society groupsinteracting with the state in amore uniform manner. Third, an
accurate, detailed account of the nature of these rel ationships and why they have devel oped asthey has
yet to emerge. Thispaper provides 1) adescriptive account of civil society, religiousorganizations,
and the state in Indonesia, and 2) a preliminary explanation for why the Indonesian government often
actsthrough and with religiousorgani zations. Specifically, thegovernment frequently interactswith
religiousorganizationsand in different ways than with secular civil-society organizations in areas such
aseconomic and social development. This paper by no means provides an exhaustive description or
explanation of thistopic but rather offersageneral framework from which to start analyzing this
thesis. Although the paper hasyet to be empirically tested, there is strong substantive data that
provides acompelling, nuanced story. It can therefore be most useful for theory-building and pointing
out in particular directionsfor future research and testing.

Civil Society

The civil-society sector in Indonesia has grown immensely since the collapse of the New Order
government in May 1998. Paul M cCarthy explainsthat thisvibrant growth is“testimony to both the
dynamism of Indonesia scitizenry and the degree of repression exercised by the political and military
apparatus of the Soeharto regime.”* Soeharto’ sgovernment restricted and controlled most aspects of
civil society during aperiod of about thirty-two years (1966-1998). For example, bureaucratic barriers
such asacumbersomeregistration process required organi zationsto pledge alegianceto Pancasila
(the set of state principlesthat many consider the state ideology) and only undertake programsthat
directly supported the REPELITA (aseries of five-year development plans). There were even laws and
regulationslimiting unauthorized gatherings of morethan three people. Therefore, amere 600 civil-
soci ety organi zations (CSOs) werelegally registered and established aslate as 1995. Professional
associations and labor unionswere rel egated to one government-recognized group.? Whether religious

! Paul McCarthy, A Thousand Flowers Blooming: Indonesian Civil SocietyinthePost  -New Order Era,
(OttawalJakarta, March 2002), 1. (Report prepared for Global Philanthropy; The Synergos Institute: New Y ork;
formal date and number unavailable; http://www.synergos.org/).
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organizationswere required to register as CSOs isunclear, but Soeharto’ sgovernment kept tabson all
organizations and so religious groups did not escape surveillance, were carefully watched, and even
punished if they were perceived to be athreat to Soeharto. Thegovernment’ srelationshipwithMuslim
organizationsin particular will be discussed later in this paper.

One possible explanation for the existence of such harsh controls may have been that Soeharto
feared the potential political implications of CSOsthat might challengehisrule. Thisfear of CSOs can
be seen in acalculated decision to change the use of the term “ non-government organization” (NGO)
to “self-reliant community development institution” (Lembaga Pengembangan Svadaya
Masyar akat/Lembaga SvadayaMasyarakat  or LPSM/LSM) in development terminology in 1983. It
was said that “non-government” could be perceived as“ anti-government.” “LPSM/LSM,” on the other
hand, supposedly maintained asense of “popular self-determination” and carried “ amore authentic
ring interms of national history and culture.”® Theterm “NGO” isstill widely usedin Indonesia,
however.

Before proceeding further, we need adefinition of civil society. It would be an
oversimplification to definecivil society asanything “ not the government.” Some have simply said
that government ispolitical and civil society isnot. Such definitionsaretoo broad. L. Diamond’s
narrower definition of civil society isafrequently accepted alternative:

Civil society istherealm of organized social lifethat isvoluntary, self-generating,
(largely) self-supporting, autonomous from the state, and bound by alegal order or set of
shared rules. It isdistinct from “society” in genera inthat it involves citizens acting
collectively inapublic sphereto expresstheir interests, passions, preferences, and ideas
to exchangeinformation, to achieve collective goals, to make demands of the state, to
improve the structure and functioning of the state, and to hold state officials accountable.*

Under such adefinition, religious organizations may be understood to be apart of civil society
and are considered atype of CSO. Their classificationisnot neat because religiousorganizationscan
involvetheindividual, community, and the state at the same time, overlapping private and public
spheres. Charitable, poverty, and educational programs, such as pesantren (Islamic schools),
demonstrate cases of public goods provided by religious groups and can at timesinvolvethe state. Ina
similar vein, Muslim organizations may beinvolved in civil society and economic society (as separate
from civil society or the state), when there is a public-good component to their behavior, for example,
banks operating on the basis of shariah (Islamic laws) or zakat (religioustax) collection and
distribution.

Perhapsthe biggest controversy regarding how to define civil society and how religious
organizationsfit into the pictureiswhether or not civil society and religious groups have apolitical
dimension and if they do, what doesit look like? Aswab Mahasin’ sopinionisthat it is“against the
nature of NGOsthat they compete with othersin winning the voting in general elections, and
campaignfor certain political parties,” and “ NGO membersmay enter politics, but their organizations
can never do the same thing.”® There are otherswho believe that civil society does participatein the

% Philip Eldridge, “NGOs and the State in Indonesia’ in Sate and Ci vil Society in Indonesia . Edited by Arief
Budiman. (Clayton, Victoria, Australia: Centre of Southeast Asian Studies, Monash University, 1990), 506.

* L. Diamond. Developing Democracy: Toward Consolidation . Baltimore, MD: Johns Hopkins University Press,
1999, 221. Cited in Keiko Hirata, Civil Society in Japan: The Gro wing Role of NGOsin Tokyo's Aid and
Development Policy . (New York: Palgrave, Macmillan, 2002), 10.

°> Aswab Mahasin. “Empowering Civil Society: The NGO Agenda,” in Thelndonesian NGO Agenda: Toward the
Year 2000 . Edited by Rustam Ibrahim. Indonesia: CESDA-LP3ES, 1996, 9.
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political spherein both direct and indirect ways. Emma Porio asserts, “ Civil society, ingenera, isthe
political space between the state and society. In particular, it isthe space occupied and created by the
non-profit sector between the state and the market.” Porio continues, “ ... civil society encompasses
masses of citizens engaged in public protest, social movements, and NGOs acting in the public
sphere.”® Somebelievethat it isapolitically active sector, but there are disagreements about the level
of autonomy from the state and political parties. While people come out on different sides of the
debate, we ought to be careful about what isit that we mean by terms such as*“politically active.” It
can be argued that “ politically active” does not necessarily mean “partisan.” In thisway, there may be
more room for CSOsto operatein the political sector without sacrificing their distinct characteristics,
functions, and membership.

When discussing Indonesia, aricher, more complex definition of civil society isrequired
becausereligion permeatessociety. Religionisintertwined with everyday living, social organizations,
economics, political life, and even the state. Inthisway, it would be misleading to claim that CSOs
such asreligious organizations do not or should not enter into the political sphere. Given Indonesia’s
diverse history and experiences (both domestic and international), to discount the social, political, and
economic contributionsof CSOs would beincorrect.

For the purposes of this paper, categoriesare useful (although not absolute) when analyzing the
nature of civil society and itsrelationshipsto the state. Civil society organizationsin Indonesiamay be
grouped into one of two ways. First, Paul McCarthy categorizes CSOsinto four groups: non-
governmental organizations, theacademic community, religiousnetworks, and labor movements.
McCarthy adds, however, that the independent media, political parties, and international NGOsare
also prominent in I ndonesiaa though they are arguably not apart of civil society (strictly defined).” L.
Diamond provides an alternative approach to categorizing CSOs. Diamond states that civil society
consists of economic associations; cultural groupsthat promote collectiverights, values, faiths, and
beliefs; information and educational groups; interest groups designed to advance mutual interests of
their members; devel opmental organi zations; i ssue-oriented movements; civic groups designed to
improvein nonpartisan fashion the political system; and organizationsand institutionsthat promote
autonomous, cultural, andintellectual activities.® Both approaches describe CSOs in quite broad terms,
but are still applicableto Indonesia’ s case. It may also be noted that “ cultural groups’ inthis paper
includesreligiousorgani zationsin the context of Indonesia. In general, both McCarthy and Diamond’ s
categoriesareflexible enough to accommodate for the diversity of CSOsin Indonesia, but limitingin
that some associations such as government programsor political partiesare excluded.

However, religion does not fit precisely into abox. The presence and role of religionin Asian or
devel oping countries may mean that a different conceptualization of civil society isneeded (as
opposedtotraditional “Western” conceptions). Civil society in these countriesisnot alwaysformal,
andinformal relationshipsand blurred boundariesdo exist. Religious groups can easily blur the
boundaries of Diamond and McCarthy’ s categories, and can al so enter into stateissues such as
government programs, political parties, economic and social development, due to the formal and
informal presence of religion in Indonesian society and the state. Examplesinclude local and national
religious organizations, the Department of Religion, and individual |eaderswho balancereligious,
political, and economic roles. Former President of Indonesia Abdurrahman Wahidisjust oneexample

® Emma Porio, “Civil Society and Democratization in Asia: Prospects and challenges in the new millennium,” in
Indonesia: in search of transition , edited by Henk Schulte Nordholt and Irwarn Abdullah (Y ogyakarta, Indonesia:
Pustaka Pelgjar, 2002), 110-111.

" McCarthy, A Thousand FlowersBlooming , 5-6.
8 L. Diamond, “Rethinking Civil Society: Toward Democratic Consolidation,” Journal of Democracy , 1994, 5(3), 5-

17. Cited in Keiko Hirata, Civil Society in Japan: The Growing Role of NGOsin Tokyo’ s Aid and Devel opment
Policy. (New York: Palgrave, Macmillan, 2002), 11.
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of thelatter point. Gus Dur, asheis popularly known, was the chairman of Nahdlatul Ulama(NU), a
national Muslim organizationinIndonesia, from 1984-1999 and is said to have maintained closeties
with the organization even after stepping down from NU to become the country’ s president.

Whenever civil society isthetopic of discussion or debate, especially in Indonesia, the extent to
whichcivil society isredly “outside” of governmental control (i.e., autonomy issues) isof major
concern. Philip Eldridgeillustratesthisdilemmain histitle of a1989 working paper: “NGOsin
Indonesia: Popular Movement or Arm of Government?’ During Soeharto’ sregimeand even today,
CSOsfind themselves constantly entangled in questions of autonomy. Fear of government cooptation
has alegitimate basis since there has been along pattern of hegemony, but thereisaso a history of
resistancein Indonesia. Although the country isnow democratizing, CSOsare till often wary of
relations with the state. While government regul ation and control of CSOs hasvaried in intensity and
with thetimes, issues such aslegal status, funding sources, types of interactionswith the state,
efficiency, and effectiveness have been consistent challengesfor Indonesian CSOs. Further details
about mattersrelated to autonomy and religious organizations' relationshipswith the state will be
touched on in the next sections of this paper.

ReligiousOrganizations

The “officia” religions of Indonesiaare Buddhism, Catholicism, Christianity, Hinduism, and
Islam. Muslims make up the overwhelming majority of the country (between 80-90%), but thisis not
to say that they practice ahomogenousform of thereligion. Customs and beliefswithin Islam, aswith
other religions, vary acrossthe region depending on cultural and historical influences.

All of thereligious groups have along history of providing public goodsto their followersand larger
communities. Education and charity are very much adaily part of their religioustraditions. Because
more dataand researchiscurrently availableregarding Muslim organi zations, however, this paper
specifically focuses on Muslim groupsthat contribute to economic and social welfare.

Before going further, it isimportant to present abackdrop for Indonesian Islam. First, the main
trends and movementsin Indonesian Islam belong to the Sunni branch of orthodoxy. This branch
originated inthe Arab hinterlands. Thisisdifferent from the splinter branch of Shi’ism, which spread
to parts of Persia. Indonesian orthodoxy has cometogether into two major movements: the kaum muda
(“young group”) or santri moderen (modernists) and kaumtua (*“old group”) or santri kolot (the
traditionalists).® Two Muslim organizati ons--Muhammadiyah and Nahdl atul Ulama--represent the two
schools of thought and practice.

The status of Muslim organi zations, namely Nahdlatul Ulama (NU) and Muhammadiyah, has
fluctuated over theyears. Theseare arguably thetwo largest and most influential mass organizations
inIndonesia. They arepresently engagedin educational (mostly pesantren), socia, charitable, and
some political endeavors. Thefollowing tableismeant to provide cursory background and
comparativeinformation about thetwo groups™:

® Background information found from Donald J. Porter, Managing Politicsand Islamin Indonesia . London, U.K.:
Routel edgeCurzon, 2002, 40.

19 I bid., specific page numbers are provided in parentheses in the table itself.
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Name

Member ship

Founders

Key

L eader ship
Masyumi
Party

History

Structure

Poalitics

Nahdlatul Ulama (NU) —
traditionalists

“ Awakening of Religious Scholars” or
“Revival of the Religious Scholars’

- 30 million, rural Java, loosely tied to
organization

- Heterogeneousin terms of social
origins, political affiliation, and religious
outlook (107)

Kiai Hagim Ag’ ari and Kiai Wahab
Casbullah, 1926 (40)

*Kiai refersto “religiousscholar.”
Abdurrahman Wahid, 1984-1999

- Joined at founding in 1945 to represent
Musliminterestsin competition with
newly forming parties, especialy the
Indonesian National Party (PNI)

- Withdrew in 1952 (41)

- Rivalry with modernist organizations
based on political and religiousdisputes
- Founded in order to protect the
economic and socia-religiousinterests
of pesantren and Islamic traditionalism
from modernism at home and abroad
(40-41)

Individual kiai have authority to run
traditional pesantren inrural Java(41)
- Merged with other organizationsto
form PPP (United Development Party)
in 1973 (43)

- Formal withdrawal from PPP in 1984
in effort to return to social-religiousroots
(49)

- Backed Pancasilarather than Soeharto
in 1990s (110)

- “pesantren must remain independent”
(113)

Muhammadiyah — moder nists

- 28-30 million
- Urban Javacities, Outer Islands, strongin
Sumatra (40)

K.H. Ahmad DahlaninY ogyakarta, Central
Java, 1912--traditionalist scholar who
became inspired by the reformist ideas of
Muhammad Abduh (40)

Amien Rais

- Joined at founding in 1945 for similar
reason asNU

- “formal withdrawal” from politics,
Masyumi and Parmusi (Indonesian Muslim
Party) in 1971 (42)

- Founded at the same time as Sarekat
Idam (S, United Islam) [Another group,
Persatuan ISam (Persis, Unity of Islam)
wasfounded in 1923 and isalso a part of
this*school”] (41)

- Catered to a socioeconomic class of
educated urban elites and merchant traders
- Gave priority to education, socia welfare
programs, and dakwah (religious
propagation activities) (40)

- Islamic modernism
- Supported student demandsin favor of
political and economic reform (202)

Although both branches began as socia organizationswith religiousfoundations, they
eventually becameinvolvedinthe political sphere. Muslim organizationsentered politicsprimarily
because of differences of opinion on stateideology, the constitution, and public policy. Their
involvement with the Masyumi (Majelis Syuro Mus limIndonesi a--Consultative Council of Indonesian
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Muslims) did not last long. While Masyumi had strong grassroots support, itsrelationship with the
statewas marked by disagreement and conflict. Army leaders during the 1960s and 1970s objected to
its political-ideol ogical goalsfor an Islamic state that included the Jakarta Charter, which required all
Indonesian Muslimsto adhereto Islamic law. The New Order a so suspected Masyumi of supporting
Darul ISamin arevolt for an Islamic state in West Java. The government blamed Masyumi for its
leaders’ support for rebellionin Sumatraaswell.

Soeharto was actually less anti-party than othersin the military than we might haveinitially
expected. He sympathized with Muslimswho wanted to establish their own party and in due course
allowed the formation of Parmusi (Indonesian Muslim Party) in 1968. Soeharto ensured aweak
Parmusi through sel ection and manipulation of itsleaders, however. Muhammadiyah leaderswere
initially appointed as party leaders and Secretary General.

Theregimelater sought to dismantle Masyumi ’ s political base and re-attach it to Parmusi . In the
1971 election, Masyumi allied with Golkar (Golongan Karya --Government Party) and the army
against NU and PNI (Partai Nasional Indonesia --Indonesian National Party). The alliance and
opposition effectively split the Muslim political community. Before the election that year,
Muhammadiyah formally withdrew from politics, disassociateditself from Masyumi , and then
withdrew from Parmusi aswell. As aresult, Soeharto succeeded in weakening Islamic modernism as
anindependent political force.

NU had itsown difficultiesand issues.*! At one point, the Golkar political party attempted to
split NU by winning the allegiances of pesantren. Thisaroused resentment and retaliation by NU
members. “ Although adominant, pro-army faction in NU assisted Soeharto’s New Order to cometo
power, it soon becamethe party in opposition asit vigorously resisted Golkar 's campaign and
restrictionson the partieswhich hurt NU’ selectoral prospects.” NU’ sturnout in the 1971 election
convinced Soeharto that the party represented “ an | slamic bloc that posed afuture threat to the New
Order’ smonopoly on power.” Asoneresponse, Soeharto introduced the “ floating mass’ concept in
order to restrict organization below the district level where most of NU’ sconstituency lived. The
phrase“floating mass’ refersto official government policy that treated the Indonesian massesasan
apolitical group. No organized grass-roots political action and criticismsfrom below were allowed.

In 1973, the Muslim groups NU, Perti (the Association of Islamic Education), Parmusi , and
PS1 merged to form the United Devel opment Party (PPP). PPP was then apart of the Golkar (plus-
two-parties) system, but considered an unequal and distrusted partner in devel opment. For awhile,
PPP managed to negotiate opposi ng tendencies between the moderni st and traditionalist camps.
Battle-lineswere | ater drawn between the Muslimin Indonesia (MI--former Parmusi under a new
name) and NU factions. These tensions and disagreements appear to have been part of adeliberate
strategy by Soeharto to foster conflict within the partiesin order to fragment them, while at the same
time seeking to minimize any conflicts between Golkar and other political parties. Soeharto sought to
weaken Muslim organizations’ capacitiesfor independent political activity through state intervention,
€l ectoral manipulations, intimidation, and coercion. He did so because of concern over PPP’s growing
vote share. NU in particular defied Soeharto through walkoutsfrom the Majelis Permusyawar atan
Rakyat (MPR — People’ s Consultative Assembly) and by declining to endorse Soeharto for athird
presidential term. NU’ schallenge convinced Soeharto that moreinterventionswere required to push
NU to the political margins.

Nahdlatul Ulamaand Muhammadiyah eventually found it more advantageousfor their
organizationsto returnto their “original causes,” although they did not leave politics completely
behind. Many economic and socia-wfareissues such as education and poverty involve palitics, and
someinteraction with the state was and is necessary. Muhammadiyah, for instance, isinvolvedin civil
society through its 100-plus sponsored universities. Itisalsointhe political realm throughits

M Ibid., 40-45. All political history about NU and Muhammadiyah are taken and summarized from Porter,
Managing Politicsand Islamin Indonesia , 40.
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representation by political leaders who happen to be members (or former memberswith closeties) of
thereligiousorganization. NU findsitself inasimilar position.

Thishistorical-political background showsthat Muslim organizations have had both
convergencesand hardshipswith the lndonesian government. There were plenty of cases of mutualy
benefiting partnerships, but also times of outright conflict. Inthisway, religious organizationsand the
state appear to havelonger and deeper rel ationships than secular organizations and the state. One
potential explanation isthat Soeharto feared political challengesto hispower. He could have tied
religious groupsto the government in order to “keep hisenemiesclose.” At the sametime, however,
we see a conscious decision on the part of Muslim organi zations to enter the political arenaand
maintain dual rolesas both religious and political actors. Unlikethesereligiousorganizations, other
CSOs, particularly NGOs, tended to (and still) avoid politics or have limited encounters. These groups
may not have had the numbers or resources to take on the state apparatus directly, or they simply
wanted to “ go about their own business.” Inthisway, other CSOs and NGOs did not seem to develop
adeep relationship with the state. 1n addition, other religious groupslike Christians, Catholics,
Hindus, and Buddhists may not have had parallel experiencesto the Muslim organizations since these
groups arefirst aminority of the population, and second, could have faced similar concerns or
experiencesas secular CSOsand NGOs.

In Indonesi a, religious groups, particularly Islamic ones, then find themsel vesembedded in the
political realm to agreater degree than secular CSOs. This embeddedness can proveto be a
comparative advantage for religious organizationswhen it comesto the distribution of public goods by
the government, but participation in the political sphere can aso be ahindrance since the advantage
dependsin part on the state and its perceptions and treatment of religious organizations.

Stateand Civil-Society Relationship in Indonesia

At times, the rel ationship between the state and civil society in Indonesiahas been lessthan
congenial. Thistension isevident in the discussion above. Muhammad Atho’ illah Shohibul Hikam
helps clarify the state-civil society relationship further:

The devel opment of state and societiesin non-western devel oping nationshashistorically
become abottleneck for the development of an autonomouscivil society whichisa
precondition for agenuinedemoacratic polity. The uneven development of the state and
society hasresulted in asituation where the former has become overdevel oped, to use
Alavi’sterm, at the expense of thelatter’ srelative underdevel oped and rather static
condition.*

Soeharto stifled much of civil society, which resulted in the problem of overdevelopment by the state
and underdevel opment of civil society in Indonesia. Economic and social development waslargely left
to Soeharto’ sregimeto figure out. Soeharto knew, however, that economic and social devel opment
requireinput and services provided by civil society organizations. Although such groups may have
been considered underdevel oped, they were certainly not powerless. The state cannot necessarily “do
itall,” and so the question for strong states like that of Soeharto’sis how to balance the need for
cooperation with and the possible opposition from CSOs such asreligious organi zations.

12 Muhammad Atho'illah Shohibul Hikam, The State, Grass -roots Politics, and Civil Society: A Study of Social
MovementsUnder Indonesia’ sNew Order 1989  (Unpublished dissertation (Ann Arbor, Michigan: University
Microfilms International, 1995), 44.
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Theproper role of government regarding national economic development isregularly contested,
but in the neoclassical view, the essential economic functions of government areto™:

1. maintainmacroeconomicstability

2. provide physical infrastructure, especially that which has high fixed costsinrelation to
variable costs, such asharbors, railways, irrigation canals, and sewers

3. supply “public goods,” including defense and national security, education, basic
research, market information, thelegal system, and environmental protection

4. contributeto the development of institutionsfor improving the marketsfor labor,
finance, technology, etc.

5. offset or eliminate pricedistortionswhich arisein cases of demonstrable market failure
6. redistribute incometo the poorest in sufficient measures for them to meet basic needs

Thislist of functionsisuncontroversial for the most part. The controversy usually comes at the
step of recognizing market failuresin practice and deciding what to do about them.* In the past,
Soeharto controlled the course of economic devel opment in the country, aswell asmany social and
political developments. Although CSOs played apart in economic and social development, they were
usually rel egated to specific sectorsand limited in what they could actually accomplish. While CSOs
attempted to assist and improve points 3 and 6 above, their progress varied from setting to setting.
Sincethe end of Soeharto’ sgovernment, things have changed for the better (primarily concerning
freedom, autonomy, and agency —both in economic and political spheres), but therelationship
between CSOs and the state has yet to be totally elucidated. State-civil society relationshipsstill
remain confusing and are often opaque. Asstated earlier, certain civil society groups have closer and
deeper relationshipswith the state than others, especially when welook at the economic functions of
government, points 3 and 6 in particular, but the relationships are not always positive. They may be
antagonistic, but in general, amutual dependence of some kind seemsto be present. This dependency
manifestsitself becausethe state and religious organi zations depend on one another to some degreefor
social and political power, legitimacy, and efficacy.

ReligiousOrganizationsand Development | ssues

Inaninterview concerning Indonesia’ sreligiousbodiesand economic development, not too
long beforethe end of Soeharto’ sregime, the Minister of Religious Affairs, Tarmizi Taher, noted “In
the past ten years Indonesia sreligiousinstitutions have shown great concern over the economic
devel opment of their members.” He believed that two examples — banks utilizing shariah and the
pesantren —wereindications*that religiousinstitutions do encourage economic development.”
Tarmizi Taher stated, “Nearly al religiousinstitutionsin the country are committed and very highly
motivated to raisethe level of welfare of their members.” He added that Muslimsdo indeed influence
Indonesia seconomic growth: “The mgjority Islamic community clearly hasasay in our economic
growth, both in macro and in micro terms. Thisis clearly apparent from the large number of major
playersin the economy who are Muslims and have alarge commitment to devel op our community.
Although Muslim organizations have had ups and downswith the state in political issues, they have

»15

13 Robert Wade, “States, Markets, and Industrial Policy” in Governing the Market: Economic Theory and the Role of
Government in East Asian Industrialization  (Princeton: Princeton University Press, 1990), 11.

¥ pid.

15 Indonesia’ sEconomy: Enteringthe Third Millennium ~ (London, U.K.: International Quality Publications &
Ronald Cicurel, 1997) vol. 2, 510.
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received more (formal) credit regarding economic and social development. There have been moments
of convergence and conflict with the state, but overall, Muslim organizations have gained ground
when it comesto social welfare. A few short case studieswill provide some detail and evidence of
some of the successes and challengesrel ated to religious organi zations and economic and social
development. Debates on family planning and education policy will be discussed in this paper. There
areother casesthat involve public goods provisions by religious organizations, but are beyond the
scope of this paper.*®

Theroleof religioninthelivesof Indonesiansisquite powerful, especialy regarding families.
The Indonesian government has struggled with family planning. State effortsto control population
growth and improvefamily health have had mixed results. It isclear that popular logansalonelike
“Duaanak cukup” (“ Two childrenisenough.”) cannot solvefamily planning problems. Sufficient
cooperation amongst civil society organizations and the stateisvital to the success of policy change
and public understanding. Taher acknowledged--perhaps reluctantl--that formal approaches used by
government officiasinintroducing family planning during the early seventieslargely failed.'” He
explainsthat the state approachesfailed because they did not involvereligiousleaders. The
government took for granted that their planswould succeed. At the time, the state overlooked the fact
that the ulama (religious scholars/leaders) were not yet convinced about family planning, and
underestimated the far-reaching authority of the ulama. Many ulama had informed Muslimsthat
family planning equipment like lUDs and birth control pillscontradicted | slamic teachings. It was
therefore haram (similar to“unlawful” or “ prohibited”) for Muslims to cooperate with government
programs to practice family planning of thiskind. Inthe early 1980s, the Junior State Minister for the
Demographic and Family Planning Program, Dr. Haryono Soeyono, and other ministry researchers,
concluded that policy makershad neglected the role of religious community leaders. The state
essentially required the backing of the ulama. Otherwise, peoplewould not respond positively to any
government policy, rules, or regulationsthat involved religious questions.

After aseries of intense discussions, seminars, workshops, and meetingsthe government and
key Muslim leaders cameto an agreement on the need and benefits of family planning. Most
importantly, the agreement was based on religiousgrounds.*® The Department of Religion (at that time
the Ministry of Religious Affairs) formed coalitionswithreligiousorganizations. Inthisway, national
development and the success of family planning practi ces depended on participation and leadership
from Muslim organizations both at thelocal and national levels. Because of theintimaterelationship
of religionto daily Indonesian life, it isunlikely that any secular organization (e.g., the state or secular
NGOs) could have been asinfluential or successful inthiscase. An alternative explanation for the
success of the family planning program might be the active participation of women during the
program’ simplementation. Whilethis certainly helped, women’ sroles may be understood asan
integral part of the combined efforts of several groupsto bring population rates down, but not
necessarily asufficient condition for success since debates concerning reproduction had aprimarily
religious rather than a gendered tone.

Unlikethe state, secular organizations, and women’ s participation broadly speaking, Muslim
groups and leaderswere far more effective and efficient in reaching alarger audience sincereligion
was acommon denominator in the population. Much of the success also came down to the fact that the

18 For example, zakat collection and distribution and assistance for the hajj are two additional cases where the state
and Muslim groups work together. Religious groups also provide health care, such as hospitals, clinics, and
education. Such groups also donate to charities for various causes. Collectively, they furnish alternative means for
dealing with poverty as well.

17 See: Dr. H. Tarmizi Taher, Aspiring for the Middle Path: ReligiousHarmonyinIndonesia  (Jakarta, Indonesia:
Center for the Study of Islam and Society, IAIN Jakarta, 1997), 27-28.

8 1pid.
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ulama were deemed | egitimate authorities of religious doctrine, especially asit related to personal and
family issues. Assuch, Muslim organizations proved to have acomparative advantage over thissocial
welfareissue compared to both the state and secular groups.

Likefamily planning, Indonesians have struggled education issues. During the New Order
government (1966-1998), few educational interest groups were ableto represent their interests at the
state level. Muslim |leaderswerethe exception, however. Thisisof particular interest, given the
history of Muslim leaders’ political activitiesand the precarious rel ationship between religious
organizations and the state in competitionsfor power. Muslim leaderspresently continuetheir efforts
in education policy, but they often remain reactive instead of proactive.

Muhammad Sirozi, Director of Graduate Studies at the State Institute for ISlamic
Studies (IAIN), Raden Fatah Palembang, outlined the evolution of the relationship between
modernist Muslims and the New Order government, which has gone through two very
different periods. This may help explain the varying degrees of convergence and conflict over
policy formation and implementation, particularly on the issue of education. During the first
20 years of the New Order era, 1965-85, the relationship is generally said [to] have been
uneasy or tense, but since the mid-1980s until the crisis of early 1998, the relationships were
said to have been getting better.™

Like Muhammad Sirozi, many writers suggest that the rel ationship between modernist Muslim
leadersand the New Order government became closer whilethe government’ srelationship with
secularistsloosened: “ There wasasignificant changein the attitude of Soeharto and ABRI [the
military] towards|slam.”*° Unexpectedly, Soeharto began to show amore positive attitude towards
religious|eadersand started to incorporate their religious and political interests and even embraced
some of their favorite issues. The Minister of Religious Affairs (1983-1993), Sadzali, wrote: “ The
New Order government hastaken many steps/policiestoinvolvereligionin national lifeand
development, and in enhancing serviceto thereligious ummah (Muslim community) for the perfection
of their ibadah or ritual duties.”?* Empirical evidenceincludes state permissionin 1991 for Muslim
school girlsto wear jilbab (head scarves), the national |ottery PORK AS was banned, an Islamic
banking system was allowed, Soeharto and hisfamily went on apilgrimage to Mecca, and Soeharto
supported the ICMI (Ikaten Cendekiawan MuslimIndonesia --Muslim Intellectuals Society of
Indonesia).”?

Why was there a shift in government perception and treatment of Muslim leadersand
organizations? Prior to these changes, the government appeared to fear an “Islamic state” and now the
government waswilling to hear and support Muslim interests. Accounts of why this happened vary.
Some Muslim leaders saw these changes asthe state’ sgood intention towards |slam. Others believed
that Soeharto’ seffortsindicated amovefrom secularization to | slamization. There were critics who
remained skeptical. They wanted more substantial changesand not “ small candy.”** William Liddle
suggestsfour possible explanations: 1) The changeswere consistent with Soeharto’ srealistic appraisa

19 Muhammad Sirozi, “Islam and Education Policy Production in Indonesia: Muslim Leaders Experiencesin the
New Order Era,” 4. Paper presented at an Ohio University conference — Children and Islam: Faithand Social
Changein Africaand Southeast Asia , Athens, Ohio, April 10-12, 2003.

20 |bid., 9. Here Sirozi quotes a writer by the name of Santoso (1995, p. 5), but does not provide bibliographic
information for this source.

2L |bid., 9. Sirozi, “Islam and Education Policy Production in Indonesia,” writes that this source is from 1991, 136.
22 |pid., 9.

2 |bid., 10-11.
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of the growing number of influential (and pious) Indonesian Muslims. 2) The President was
attempting to coopt another constituency. 3) Soeharto had become more devout in hisold age. 4) He
needed to balance declining loyalty from themilitary.** Another possible explanation for the change
may bethe shift from political to cultural approachesin Muslim effortsto promote I slamic values.
Syafi’i Anwar suggeststhat NurcholisMadjid sideaof “Islam, yes; Partai IsSlam, no!” provided
rationaleto eliminate the* conceptual tension” between | slamic thinking and the social and political
ideas of the state.® Changing from an orientation of “ politics’ to one of “cultural issues’ may have
allowed for Muslim organi zations and |eaders to be closer to the government and military. It also may
have hel ped Indonesian Muslimsto better balancethe stateideology of Pancasila with their religious
beliefs and practices.

However the change actually came about, the dynamism that resulted from the attitudinal shifts
by the state allowed for particular interactions between the state and Muslim organizationsthat were
not open to secular organizations. In thisway, religious organizations had acomparative advantage
over secular groupsin supporting economic and social development through education. Although the
interactionswere not always positive and some resol utions took years, the Muslim organizations
showed that they could be a powerful influence on the state, at least in the realm of education. Three
major |slamic education policies — Ramadhan school holidays, Muslim schoolgirls' right to wear
jilbab, and the state’ s five-day school policy proposal — illustrate both the power and limitations of
religiousorganizationsin socia development. Withtheseinitial breakthroughs, there may befuture
opportunitiesfor religious groupsto further influence economic or political policies.

Thefirst education policy debate occurred in the late 1970s. The state declared that the month
of Ramadhan wasto bea*“learning time.” Thus, school holidaysfor religiousreasonswould be limited
to only three daysfor the beginning of Ramadhan and seven days around the great day of Idul Fitri .
Many Muslim leaderswere critical of the policy, claiming that it was an example of the state
devel oping secular education policiesand that it deprived Muslim children of their right to fully
practice their religion. Despite arguments between Muslim leaders and state representatives, Muslim
groupsfailedto achievetheir preference.®® A superficial reading of thissituation would suggest that f
Muslim leaders failed to push their concernsin government effectively. If welook at the problem from
adifferent angle, we can seethat it was significant that Muslim groups werein the position to debate
theissue at all. Thefact they had had the floor is notable since other organizations did and do not have
similar opportunities.

The second education issueinvolved government school uniforms. Controversiesarosein the
mid-1980s over therights of Muslim schoolgirlsto wear jilbab. Statelaw prohibited the use of any
clothing or accessoriesthat were not official partsof the school uniform. Some Muslim girls
experienced strong restrictionsfrom their teachersand principals. Some were forced to moveto
private schools, while otherswere banned from attending school exams. A few Muslims protested and
took their cases to court. Some succeeded inthelocal judicia system, but it would take several more
years before the government would acquiesceto Muslim interests. Thejilbab was legalized asan
alternative uniform for Muslim schoolgirlsin 1991.%" Here we find initial antagonism, but eventual
concessions by the state.

24 |bid., 12. Sirozi, “Islam and Education Policy Production in Indonesia,” takes quotes from Liddle, 1997, 308
(Sirozi does not provide complete bibliographic information for this source).

2 |pid., 13.
26 |pid., 19.

27 |bid., 21.
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Thethird education policy wasa 1995 plan for afive-day aweek school policy to replace the
existing six-day policy. The Minister of Education at thetime, Wardiman Djojonegoro, explained that
the policy aimed “to devel op five efficient and effective school daysaweek and allow school children
to have sufficient weekly holidays and adisciplinary use of their time.”?® Three groups of Muslim
leaderswho represented ForumUkhuwah Islamiyah  (FUI --1slamic Brotherhood Forum),
Muhammadiyah, and NU immediately criticized the proposal and demanded itscancellation. One
major concern wasthat longer daily school hourswould limit Muslim children’ s opportunitiesto
attend afternoon religious school sthat were run by Muslim organizationsthroughout Indonesia. After
widespread controversies, government representativestried to convinceleadersthat thefive-day
school policy would not disturb Islamic activities. The government eventually realized that they could
not forcetheissue, and the policy plan was cancelled. Muslim leaders claimed that this change
occurred because of their pressure: “1t wasgood that we reminded [the Minister]. If we did not warn
him, the policy would have gone on,” said one leader L atief Muchtar.?® Others contend that the
government did not pursue the plan because of itsinfeasiblity, not pressurefrom Muslim
organizations. On the other hand, the plan’ s successwould have depended to alarge extent on Muslim
approval.

These debates over education policies demonstrate the close rel ationship between the state and
religious organizations. The close relationship was not always characterized by agreement, but the two
werecommunicating nonethel ess. These examplesalso show how Muslim leaders havetraditionally
played fivetypesof rolesin civil society and the state: representation, participation, education, agenda
building, and program monitoring.*® Over theyears, better relationshipswith the state increased
Muslim groups’ accessto policy processes. They were ableto react earlier to government policy plans
and intensified their relationshipswith the state when their interests were at stake. According to
Muhammad Sirozi, “ Aboveall, better relationships gave them acompetitive advantage over other
interest groups who weretrying to bring information to the attention of the policy makers.”*" This does
not mean that Muslim groups can change government policy overnight or that the government will
willingly represent their interests, but the state is paying attention to and at timesworking with
Muslim organizations.

Mutual Benefits

In analyzing therel ationshi p between the government, religious organizations, and economic or
social development, it isnecessary to inquire what the government getsin return for supporting
religiousorganizations. Likewise, what do religious organi zations obtain for supporting the
government? Whileit is as yet empirically difficult to answer these two concerns definitively, we can
reason that the state and religious organi zations mutually benefit from acloserelationship. The state
may recognize and appreciate one or more of thefollowing:

1. Religious organizations have along-standing history of providing public
goodsand are largely successful.

28 | id. Quote from Panji Masyarakat , October 1-10, 1994, 20.
29 1hid., 21-23. Last quote taken from an interview, April 12, 1994.

30 |pid., 24. Sirozi quotes Berry, 1997, 6-8 (Sirozi does not provide complete hibliographic information for this
source).

31 |bid., 23.
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2. Religiousorganizations have had alonger and closer relationship with
the state and various communities.

3. Religiousorganizationsare effective and often efficient. They are
organized, have awidereach, and are perceived as“ acceptable” (socially
and/or politically) and legitimate by the majority of the population. Paul
McCarthy notes, “Arguably, only the faith-based OrMas such as the NU
have the community-level networksin place to be of potential usein any
large scale devel opment effort.” *

4. Religiousorganizationsarewillingto use* constitutional” meansfor
accessing the state. In other words, they use personal connections,
bureaucratic agencies, and mass mediato get their point across. With the
case of educational policy in particular, Muslim organizations did not use
“coercive channels’ like strikes, obstructions, riots, or political terror to
exert their influence.®®

5. Other CSOsmay experience problems of their own, thereby limiting
their successif compared to religious organizations. CSOs currently face
problemsrel ated to governance and accountability, self-regulation,
financial sustainability, and professionalismand leadership. This may be
due to their size, inexperience or immaturity, and the lack of an enabling
legal environment.** Religious organizations, onthe other hand, often
have the advantage of size, local e, experience, and consistent financial
resourcesfrom members.

Thus, the Indonesian government hasincentivesto work through and with religious organi zationsfor
economic and social development, and not so much with other CSOs. Muslimorganizationsespecially
have resourcesthat the government can utilize. In addition, the government may realizethat itis
necessary to cooperate with religious organizationsif the stateitself lacks certain resources. Although
the state has been fearful of challengesto its power and authority, religious organizationstend to work
through more“ appropriate channels’ (e.g., legal methods) aswell. Muslim organizations do not seem
to challengethe state in the same manner as secular organi zations. One possible explanation might be
that their capacity to do so is somewhat hindered since they have such aclose relationship with the
government, but this does not mean that groups do not have any agency. Finally, cooperationwith
religious organizations could al so result in political support and legitimacy.

Religious organizations can a so benefit from a serious rel ationship with the state. Muslim
groups can achieve specific policy aimsthrough cooperation with the government. They can get their
voices heard, understood, and supported because they havetheir foot in the door, have the resources,
and/or people sitting at the policy tables along with government officials. Religious groups are not
necessarily in asubordinate position, however. Muslim organizations have debated with the state,
fought someissues, and win or lose depending on the situation. Finally, these groups can also receive
financial and infrastructure support for their own endeavorsfrom cooperation with the government. In
thisway, Muslims can accomplish their moral, ethical, and even political goalsasthey relateto

32 McCarthy, A Thousand FlowersBlooming: , 16.. McCarthy qualifies his statement and explains that anecdotal
experience suggests that even more established OrMas’ delivery mechanisms might be quickly overwhelmed by any
national scale initiative.

33 Muhammad Sirozi, 25. Terms in quotation marks are borrowed from Almond & Powell, 1978, 178, 185 (Sirozi
does not provide complete bibliographic information for this source).

34 McCarthy, A Thousand FlowersBlooming , 11-12.
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economic and social development. Put another way, Muslim groups can use politicsfor their religious
goalsinasimilar manner as politiciansusereligion for political purposes.

Conclusion

| have asserted and hypothesized in this paper that certain segments of civil society such as
religious organi zations have closer and deeper rel ationshipswith the state than other groups. The close
relationship isdueto religious organi zations, namely Muslim groupslike NU and Muhammadiyah,
entering and actively participating inthe political sphere. One can also see a change on the part of the
state to work with such groups. Members of religious groups may also be active in government. In this
way, civil society and the state overlap. Religious organizationsinteract with the statein adifferent
manner and have had adifferent history than other civil society organizations. A mutually beneficial
rel ationship between the state and Muslim groups has devel oped over theyears, and, although thereis
adegree of dependency between the two because of this, each continuesto haveits own agency and
agenda. Debates and conflict between the state and Muslim groups over issues like family planning
and education demonstrate this point.

How generalizableisIndonesia sexperience? Although Indonesiahasits own contextual
history and experiences, we may ask the same questions of other placeswherereligion and the state
interact closely. Placeslikethe Philippines, Israel, and other countriesin the Middle East may have
similar experiences concerning their rel ationships between CSOs--religious groups specifically--and
the state. Theremay even be policy implicationsfrom the Indonesian political story that are applicable
to other countries. If we believethat a state will work with and through religious organizationsfor
economic and social development, thismay have hugeimplicationsfor other organizationsaswell,
whether they aredomestic or international secular NGOsor minority religiousgroups.

This paper only touches on some of the numerous economic and social development issues
regarding CSOsand the statein Indonesia. Future research is necessary to provide more depth to this
topic and to determineif the analysis can be applied el sewhere. For example, religious organizations
are connected to the government, but are secular NGOs and those from minority religionsentering
more prominently into the political picture? Arethese groups changing the relationship(s) between the
state and religious organi zations regarding economic and social development? Another area of
possibleresearch liesin international NGOs and their relationshipswith other CSOsinincreasing
democracy and ensuring human rights. East Timor would be agood case study.

Overall, religious organizationsin | ndonesiahave managed to reinforce democratic principles
and positively contributeto economic and social development. While the state has resisted their efforts
at varioustimesthrough direct opposition or passivity, thereisstill significant progress. Only time will
tell if religious organizations and other CSOswill continueto have different relationswith the state
and who will be more effectivein termsof facilitating national development. We can continue to hope
for and work towards an ideal situation, however. Genuineand innovative partnershipsbetween more
CSOs and the state are possible. If it can be donein family planning and education issues, why not in
other areas where there can be even more far-reaching positive effects?
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