
Saefudin: The Shift in The Tradition of Islamic Education...  (page 1-23)Saefudin: The Shift in The Tradition of Islamic Education...  (page 1-23)Saefudin: The Shift in The Tradition of Islamic Education...  (page 1-23)Saefudin: The Shift in The Tradition of Islamic Education...  (page 1-23)Saefudin: The Shift in The Tradition of Islamic Education...  (page 1-23)

 | 1DOI: https://doi.org/10.24090/ibda.v19i1.4391

The Shift in The Shift in The Shift in The Shift in The Shift in The The The The The TTTTTradition of Islamic Educationradition of Islamic Educationradition of Islamic Educationradition of Islamic Educationradition of Islamic Education
in Indonesia from The 19th Centuryin Indonesia from The 19th Centuryin Indonesia from The 19th Centuryin Indonesia from The 19th Centuryin Indonesia from The 19th Century

to The Early 21st Centuryto The Early 21st Centuryto The Early 21st Centuryto The Early 21st Centuryto The Early 21st Century

Saefudin
Biro Kepegawaian, Sekretariat Jendral, Kementerian Agama RI,

Jl. Lapangan Banteng Barat 3-4, Jakarta Pusat
E-mail: saef.syafii@gmail.com

Abstract: Abstract: Abstract: Abstract: Abstract: This paper examines the Indonesian Islamic education tradition
from the 19th Century to the early 21st Century. The data in this paper
were obtained from written sources as well as several previous studies.
The results reveal that the Islamic education tradition begins with reli-
gious recitation, which is taught individually (not collectively or in a
classical system) in a teacher’s house, langgar, or surau. The relationship
pattern between Islamic (pesantren-madrasah) and the regular education
system is associated with Indonesia’s Islamic education system develop-
ment. This pattern occurred in the 19th to the beginning of the 21st
Century and is divided into two episodes. During the first two centuries
(19th and 20th centuries), the Islamic education system (religious sci-
ences organized by individuals, organizations, or government institu-
tions) was still differentiated (convergence or synthesis) from the ordi-
nary school education system (general sciences). At the beginning of the
21st Century, the relationship between the two education systems has
indicated knowledge integration, although it is still minimal. So far, it
has been rigidly divided between “religious sciences” on the one hand
and “general sciences” on the other, leading to an integrated knowledge
discourse. If this pattern is desired, an Islamic boarding school for higher
education will be created. Where “general knowledge” is given during
the day, and “religious knowledge” (The Qur’an and Kitab) is taught in
the evening. This tradition has become a model for curriculum synthesis
between the religious sciences and the general sciences to form the Is-
lamic higher education institution.
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A. INTRODUCTION

With a decree dated March 18, 1819, Governor-General Van der Capellen
ordered research on the education (Islamic) of the Javanese people, in
particular, intending to improve reading and writing skills among them. From
these studies’ results, it is hoped that the implementation of education laws
and regulations can be improved (Stenbrink, 1994: 3). About a century later,
Brugmans discussed the official report of research on Java, as cited by
Stenbrink (1994: 3) and suspected that Governor-General Van der Capellen
wanted to carry out a type of education “based purely on indigenous people,
on a regular basis and adapted to the village community, which was closely
linked to pre-existing Islamic education.”

The first figure among Dutch colonial government employees who
worked fully for education was the Indigenous Education Inspector, J.A. Van
der Chijs. In 1865, a year after serving as Inspector of Education, he had
already refused to adapt the existing Islamic Education, based on technical
(not substantial) educational reasons. One of which was the bad habits of
reading Arabic texts, which are only memorized, without giving meaning
(Stenbrink, 1994: 3). At the same time, in Minahasa and Maluku, there are
many schools established and managed by zending, which receive subsidies
from the government. This school is 100 percent focused on religious
education (Christianity) (Stenbrink, 1994: 4). If The Qur’an written in Arabic
is the main book for some types of Islamic education, then in zending schools,
the Bible’s translation in Malay is the most important book. Van der Chijs then
proposed that the quality of general lessons in the school (zending) be repaired
and improved, while religious lessons are reduced.

In 1888, the Colonial Minister refused to provide Islamic school
subsidies because it did not benefit the colonial government. As a replacement,
they established what was called village schools, a simple educational
institution that paved the way for general education (Stenbrink, 1994: 7). At
that time, the proposal to incorporate Islamic education was rejected. Since
then, Islamic schools have taken their path independently apart from the
governorship, where they stick to their traditions but are also open to changes
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to an integrated education system.
Since the beginning of the 20th Century, Islamic education has begun to

develop its education model that is different and separate from the Dutch
education system and the education system implemented by the Indonesian
Ministry of Education and Culture. Indonesia’s general education system does
not arise due to its adjustment to the traditional Islamic education system. On
the other hand, as it is today, the Islamic education system is the one that is
gradually adjusting itself and entering the general education system
(Stenbrink, 1994: 7).

Based on the description above, the short article explores the shift in the
tradition of Islamic education, which was initially differentiated from general
education - from the 19th to the early 21st Century.  More precisely, from the
colonial era, the era of Indonesian independence, until the era of development-
towards an integrated Islamic education system, generally in Indonesia,
especially in Java.

B. THE TEACHING OF THE QUR’AN, THE TEACHING OF THE RELI-
GIOUS BOOK (KITAB), AND ISLAMIC BOARDING SCHOOL (PE-
SANTREN) AS THE EARLY TRADITION OF ISLAMIC EDUCATION

Since the beginning of the Islamic era, there have been two educational
traditions, apart from primary education and higher education (Rahman,
1984: 264). The first was royal school education, which was held for royal born
children to prepare them for future government leaders. Although this
educational tradition includes religious lessons, it only emphasizes the
formality side, such as speeches, literature, etc. The second was adult school
education, the main purpose of which is to teach them about The Qur’an and
religion, not reading nor writing skills. In this education system, religious
studies have become substantial, no longer formal. From this second
educational tradition, high-level schools grow through halaqah-halaqah or
groups, namely students who gather around a particular teacher (Rahman,
1984: 264). By teaching The Qur’an and the classical books (popularly known
as Kitab Kuning/yellow books), the halaqah system was later adopted by
pesantren architects in Java, particularly after studying in the Middle East,
especially Mecca, in the 19th Century (Mas’ud, 2006: 109-268).
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1 .1 .1 .1 .1 . The The The The The TTTTTradition of radition of radition of radition of radition of TTTTTeaching eaching eaching eaching eaching The QurThe QurThe QurThe QurThe Qur’an’an’an’an’an

The most basic Islamic education is entirely centered on The Qur’an and
is called The Qur’an recitation (Rahman, 1984: 263). This educational model
is in the form of a tradition of reading several parts of The Qur’an. For starters,
the surah Al-Fatihah is taught, and then it is followed by short surahs (juz
‘Amma), which are essential for performing worship. Thus, the teaching of
worship in early Islamic education is highly prioritized; consequently, the
knowledge of laws (fiqh) on worship is the earliest subject taught (Stenbrink,
1994: 10). In this recitation, the students learn Arabic letters and memorize
the texts contained in The Qur’an. Besides, the rules and regulations regarding
obligatory prayers, ablution, and other forms of daily prayers are also being
taught. All of the subjects taught in these recitations are very dependent on
the teacher’s cleverness, and thus the characteristic of the early Islamic
education model is still individual (Stenbrink, 1994: 10).

These educational traditions are taught individually at a teacher’s house,
langgar, or surau. However, in some cases, it is also carried out in the student’s
house, especially if the parents have an important position (Stenbrink, 1994:
10). There are often large differences in learning time in this individualized
education system, where there are fast students. However, some are slow in
completing their education. The main goal in this individual type of primary
education has been achieved if the student has finished reading The Qur’an
as a whole for the first time (Stenbrink, 1994: 10). Reading here has the
meaning of pronouncing verses from The Qur’an because, at this phase, the
textual content of this holy book has not been taught. When this recitation is
finished, usually a khatam ceremony will be held. This event is complemented
by the male circumcision, which is considered an important starting point in
Islamic life. After this event, students are considered puberty (adults) and are
obliged to perform worship such as prayer, fasting, and so on (Stenbrink, 1994:
10). This type of education is still developing today, especially in certain areas
where there is still a strong sense of respect for an individual who has
advantages in the field of religion. In later developments, this pattern created
the concept of “kyai center” or “ajengan center,” where kyai as a person is the
center of the Islamic boarding school (pesantren), instead of the education
(Stenbrink, 1994: 10). It is the charisma of an individual kyai that measures
a pesantren’s quality, not the knowledge it teaches.
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The tradition of reciting religious books (Kitab) is different from The
Qur’an recitation that has been mentioned above. According to Stenbrink
(1994: 12), this difference can be seen from three aspects: First, students of
this book recitation generally enter a dormitory within an Islamic religious
education institution called pesantren. Second, the first phase of the Kitab
recitation education generally begins with language education. Third,
education is no longer given individually, but also in groups or classically. In
this phase, there has been a shift from reciting The Qur’an to the teaching of
Kitab. In turn, this shift has changed the style of education from an individual
to a classical style.

According to Stenbrink (1994: 171), the first level of reading the Kitab
is learning the Arabic language. Students must read and memorize the Arabic
text without error, and then the teacher explains the contents and meaning of
the text word for word to them. The hallmark of the pesantren education
tradition is thus muhafazah (memorization or rote). Although this language’s
teaching does not directly concern religious matters, the pesantren
atmosphere, where the students live, is thoroughly permeated with Arabic
teaching, making Arabic teaching regarded entirely as religious teaching
(Stenbrink, 1994: 171). The bad implication is, there is a correlation
identification that Islam is Arabic, and Arabic is the language of Islam.

The length of time studying the language (for example, nahwu science)
can vary, from six months to six years, depending on the students’ respective
kyai and talents. Language teaching that takes years is then deemed
ineffective. In addition to the length of time it takes, the religious material
studied is limited to tools, not the content, because the latter is the most
important (Stenbrink, 1994: 171). To break through this deadlock, lately, there
have been many concise methods of reading the yellow book, either in the
form of a special Kitab or offered by Arabic language course institutions.

If the students have completed some of these Arabic grammar branches,
they will begin the actual religious lessons. The first and most important are
usually fiqh, tawhid, and tafsir (interpretation) of The Qur’an. After
completing the three main types of lessons, the students can take a side or
additional lessons, such as tasawuf (Sufism), hadith, hisab (reckoning), or
falak, which all depend on the expertise or attention of pesantren’s kyai



IBDAIBDAIBDAIBDAIBDA’: Jurnal Kajian Islam dan Budaya’: Jurnal Kajian Islam dan Budaya’: Jurnal Kajian Islam dan Budaya’: Jurnal Kajian Islam dan Budaya’: Jurnal Kajian Islam dan Budaya

6 | Vol. 19, No. 1, Januari-Juni 2021 - ISSN: 1693-6736; E-ISSN: 2477-5517

(Stenbrink, 1994: 171).
Apart from being given individually, subjects are also given in groups,

commonly in a circular seating to several students at once, which is called the
halaqah system (classical) (Stenbrink, 1994: 171). In this system, a teacher
reads the book line by line, translates, and if deemed necessary, the teacher will
explain. In this way, a student can study a particular Kitab broadly and deeply
for several years. Such a teaching system is called a Kitab subject teaching
system, not a system of object studies, as found in conventional schools. Apart
from getting blessings from the mu’allif or the author of the book, a thorough
study of the book, to the point of being able to finish it, supports the khatam
culture, which is usually known as the end of as-sanah (year) (Stenbrink, 1994:
171).

The pesantren environment usually consists of a kyai’s house, a place of
worship (mosque or musalla), which also functions as a place of education, one
or more lodgings that the students make themselves, one or more rooms for
cooking, and a pool or a room for bathing and ablution. In order to infuse the
Islamic spirit into the heart of the students (santri), the pesantren’s atmosphere
is made in such a way that it is not only respected as a place for learning but
is more emphasized as a place to live filled with religious values. There is no
other place where obligatory prayers are established so strictly as in pesantren.
As an illustration, during the daylight, people in the pesantren’s vicinity may
hear the continuous recitation of The Qur’an from the students (Stenbrink,
1994: 171).

For more in-depth religious study during the 19th Century, Mecca
remained as the destination for studying. Thus, during this period, many
pesantren kyai came from Mecca-style education (Stenbrink, 1994: 18). Before
then, it shifted to other Islamic countries, such as Iraq, Yemen, and Egypt. The
students never pay school fees and the like for their education because religious
knowledge cannot be bought and sold for money (Stenbrink, 1994: 18).
Likewise, they do not pay the rent for the buildings available at the pesantren.
On the other hand, the relationship between santri and kyai is generally a
relationship of infinite obedience. Furthermore, the values of equality and
brotherhood are the central values taught in pesantren-style education.

3 .3 .3 .3 .3 . Islamic Boarding School (Pesantren)Islamic Boarding School (Pesantren)Islamic Boarding School (Pesantren)Islamic Boarding School (Pesantren)Islamic Boarding School (Pesantren)

In terms of terminology, it can be explained that the Islamic boarding
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school (pesantren) education, in terms of form and system, originated from
India (Wirjosoekarto, 1968: 40; Atjeh, 1957: 43; and Poerbakawatja, 1970: 13-
21). Before the spreading of Islam in Indonesia, this system was generally used
to teach Hinduism in Java. After Islam entered and spread in Java, the system
was then adopted by Islam through cultural acculturation or syncretism of
cultural values. Like the term mengaji, the term pesantren does not come from
an Arabic language term but rather from India. Likewise, the term pondok is
not an Arabic term, but a term found in India (Dhofier, 1982: 17).

Besides the terminological reasons, the similarity in form between Hindu
education in India and pesantren in Java, for example, can be considered as
a guide to explain the origins of the pesantren education tradition. Soegarda
Poerbakawatja (1970: 18-19), for example, mentions the similarity (Hindu
education in India with Islamic boarding schools in Java) is in the model of
the surrender of land by the state for religious purposes that are contained in
the Hindu tradition. Furthermore, the researcher looked at several elements
found in the Hindu education system and the pesantren-style education system
in Indonesia, which could not be found in Mecca’s original Islamic education
system. These elements include; the whole education system is religious,
teachers do not get a salary, great respect for teachers, and students go
“begging” outside the cottage environment (Atjeh, 1957: 43).

Some of the elements put forward by Soegarda, which stated that the
pesantren education system originated entirely from Hinduism and not from
Islam, is inaccurate because this system can be found in the Islamic world
(Soebardi, 1972: 334). Likewise, the habit of the santri to travel frequently,
which was found in pre-Islamic times in Java, can also be found in the Islamic
tradition. In this context, Mahmud Yunus (1960: 31), for example, states that
the origins of individual education used in Islamic boarding schools, as well
as education that begins with Arabic lessons, can be found in Baghdad when
it was the center and capital of the Islamic region.

Related to the tradition of surrendering land (perdikan) by the state for
religious education, for example, can be found in the Islamic tradition in the
waqf system. Furthermore, other elements can also be found in Islamic culture.
Meanwhile, regarding the term used, it is not from the Arabic term, although
the origin of the term pondok, perhaps comes from the Arabic word funduq,
which means lodging or lodging for people who are traveling (Yunus, 1960: 31).

Regarding the tradition of handing over land, for example, in the
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historical context of the Indonesian Islamic education system, especially in
Java, before the 19th Century, amid the significance of the role of Islamic
boarding school ulama, its relationship with the rulers of the kingdom or palace
at that time, was Sultan Agung. He offered the land to the santri community
in pesantren to develop their educational institutions, including 300 pesantren
(Stenbrink, 1984: 165-172). The perdikan land itself is a free piece of land
with certain privileges, usually associated with a religious location where the
ruler removes taxes and burdens from the state (palace). In the following period,
the land of perdikan developed into a special village with certain religious
functions, such as guarding holy places, maintaining Islamic boarding schools
and mosques (Stenbrink, 1984: 165-172).

These pesantren are at least divided into large pesantren and “mother
pesantren,” namely the Takhassus pesantren with a specialization in Islamic
knowledge and the Tarekat Pesantren (Darban, 1988: 32-38). Thanks to the
dynamic process of Islamic education before the 19th Century, in Java in
particular, along with the increasing number of pesantren, it might not be an
exaggeration if Mahmud Yunus (1960: 226-227) considered learning activities
during the Mataram period as the “golden age” of the Indonesian Islamic
education system. From the Walisongo period in the 15th and 16th centuries
to the Sultan Agung period in the 17th Century, there was no difference
between the palace community and the pesantren community (Yunus, 1960:
226-227). As a result of their harmonious relationship, in the 18th Century,
several prolific writers worked for the sultan, who had a clear pesantren
education in Java. Even though there was no better support from the Dutch
colonials or the sultans to rectify the quality of traditional Islamic education
in the 19th Century in Java, there has been an embryonic growth (embryo) of
Islamic educational institutions.

There are almost no sources of information regarding certain develop-
ments in pesantren, especially in the 19th Century. The pesantren showed a
more vivid picture in the following period, with their success in responding
to various internal and external challenges. It should be noted that pesantren
functioned more as a cultural and educational institution, continuing the
Walisongo tradition, rather than a political institution (Dhofier, 1982: 100-
101). However, the relationship between the two elements, as happened
before, is always inseparable. It should be remembered that the pesantren
community’s struggle in cooperating with pious sultans to fight against the
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Dutch colonialism should be seen as a community inspired by their effective
religious leaders than as an institution (Dhofier, 1982: 100-101).

The pesantren in the 19th Century had a different panorama. The
background of the establishment of Pesantren Tebuireng, Jombang, East Java,
as the oldest Islamic boarding school in Java, in 1899, for example, reflects the
symbolic relationship between ideological, cultural, and educational
dimensions (Dhofier, 1982: 100-101). Nobody denies that Hasyim Asy’arie
(1871-1947) aimed to establish the Pesantren Tebuireng was primarily to
disseminate the knowledge he had acquired, both from Java and Arabia
(Mecca). Moreover, it could not be denied that his career and institutional
development have a political dimension in narrow and broad meaning
(Dhofier, 1982: 100-101). It should be noted that there is a sugar factory there,
namely the Cukir Sugar Factory, approximately 5 miles from the Tebuireng
Islamic boarding school. The Dutch founded the factory in 1853. At that time,
sugar was a source of foreign exchange for the colonial government. This
factory indeed became a symbol of modernization and industrialization for the
colonial government. The establishment of the Pesantren Tebuireng vis-a-vis
sugar factory owned by foreigners can be seen as an effort by the pesantren
community to face Dutch hegemony. In reality, this master plan was followed
by a series of non-cooperation, autonomy, and resistance to the colonialists
(Dhofier, 1982: 100-101). During the same time, the pattern of conflict
relations between pesantren-madrasah as a symbol of tradition, and the sugar
factory (school) as a symbol of modernization occurs.

Pesantren Tebuireng is an example of the style of the emergence of the
Islamic education system, which is not only for disseminating Islamic
religious knowledge with traditional systems and methods but also for
establishing an Islamic boarding school as an economic-political front to resist
Dutch colonialism. Thus, one cannot draw a linear straight line, regarding the
cause of the establishment of other pesantren, to the estuary of perfom
uniformity (Mas’ud, 2006: 98). In other words, the establishment of an Islamic
boarding school is not only for reasons of maintaining and disseminating
Islamic-style education.

Researchers such as Soegarda (1970: 13-21) and Amir Hamzah (1968:
40), for example, hope that the pesantren tradition will remain sustainable, in
addition to the education system (school) originating from the West. Apart
from the two, the closer relationship between Indonesian Islam and Islamic
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centers, especially Mecca, occurred since the steamship operation and the Suez
Canal opening. All of this evidence proves that the practice of Islamic
education in the 19th Century was, in general, an attempt to adapt to the
Islamic education given in Mecca. As Mecca is the city where all the thick and
thin books come from, all the pesantren’s leading guru in Indonesia gets their
education (Stenbrink, 1994: 18).

C. SHIFTING THE TRADITION OF THE CONVENTIONAL SCHOOL AND

MADRASAH EDUCATION

1. Individu1. Individu1. Individu1. Individu1. Individualsalsalsalsals

The 1906 report provided a detailed and interesting picture of a madrasah
in Surakarta;1 “The Islamic high schools (madrasah) established by Susuhunan
Pakubuwono, which are combined with the mosque, have 14 teachers and 325
students. Religious lessons consist of reading and memorizing The Qur’an,
Safinah Kitab, and Umm al-Barahain. Furthermore, lessons are given in
Arabic, with several additional lessons being taught: astronomy, knowledge
of the sun’s circulation, calculations of solar eclipses, algebra, and logic. At
that time, this school could be considered a pioneer in reforming Islamic
education in Indonesia, including incorporating several Western education
elements into the curriculum of Islamic education in Indonesia (Stenbrink,
1994: 18).

In 1907, Abdullah Ahmad2 established a school in Padang Panjang,
Minangkabau, West Sumatra. In contrast to education in Surau, in the
Adabiyah school, the classical system was applied and implemented
consequently (Stenbrink, 1994: 37). Apart from religious lessons, lessons on
reading and writing Latin letters and arithmetic in this school are also
provided. Abdullah Ahmad included four Dutch teachers and two Indonesians,
who also had certificates to teach at the HIS level. In 1916, the Adabiyah

1 Algemeen Verslag van bet Onderwijs, is a general report on education during the Dutch
East Indies period. The report is not very interesting because the information about Islamic
education is provided in general nature and often far from complete.

2 Is a figure of Islamic reform in Minangkabau. In 1895, at the age of 17, he went to Mecca
to perform the pilgrimage and to study religion. When he returned to West Sumatra in 1899, he
went straight to Padang Panjang to help his father teach in Surau. Long story short, under the
influence of the educational idea of Thahir Jalaluddin, a friend from his area, who had studied
at al-Azhar, Cairo, founded the Adabiyah school in Padang Panjang.
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school was recognized by the government as the first HIS founded by a
Muslim. The following year, the school received full subsidies from the
governorate. The difference between the Adabiyah school and HIS is the
provision of 2 hours of religious instruction per week, provided by Abdullah
Ahmad himself. HIS schools are generally only open to children of employees
and certain families, while Adabiyah schools are open to those who can pay
tuition fees (Stenbrink, 1994: 37).

In 1916, Zainuddin Labai3 founded Madrasah Diniyah, an afternoon
madrasah for religious education organized based on a classical system and
did not follow the traditional individual recitation system (Yunus, 1960: 59).
Likewise, the lesson structure is different from the others, namely starting with
basic Arabic knowledge before starting to read The Qur’an. Apart from
religious education, general education was also given, especially history and
geography. The Egyptian method is used in the implementation of education
(Yunus, 1960: 59).

2. Islamic Organizations2. Islamic Organizations2. Islamic Organizations2. Islamic Organizations2. Islamic Organizations

In 1919, Zainuddin Labai took the initiative to establish the Association
of Islamic Religious Teachers (PGAI)4 in Minangkabau and became the first
head of this organization. Unlike Sumatra Thawalib, PGAI is more involved
in religious matters, especially in modern religious school education. A few
months after reformist teachers in Minangkabau founded PGAI, more
traditional teachers founded the Sumatran Ulama Association (Yunus, 1960:
82).

Nine (9) years later, on May 5, 1928, to be precise, the Sumatran Ulama
Association merged with the establishment of the Islamic Tarbiyah
Association (PERTI), at the house of Sulaiman ar-Rasuli, a Tariqah
Naqsyabandiyyah murshid. At the meeting, the association also decided to
take some classical education elements to improve their education. The person
who strongly defended this change was Shaykh Abbas, where he was the only

3 The reform of Islamic education, which has drawn reactions from outsiders, does not start
from big cities, but from small cities. The most important motivation comes from a strange
character, but has a strong personality, one of which is Zainuddin Labai (1890-1924). In 1906,
while still a student and helping to teach Hamka, he founded Madrasah Diniyah

4 PGAI is an association of religious teachers formed by the young people. Several months
later, a group of religious teachers from the elderly founded the Sumatran Ulama Association.
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old cleric who had used the classical system, by establishing the Arabiyah
School in 1918, and in 1924 establishing a second school in Bukit Tinggi
with the name Sekolah Islam/Islam School (Yunus, 1960: 82).

On November 18, 1912, Ahmad Dahlan founded the Muhammadiyyah
organization (Hamzah, 1968: 87). In addition to establishing schools that
followed the governorship model, Muhammadiyah, in a short time, also
established schools that were more religious in nature (Hamzah, 1968: 87).
The schools like madrasah diniyah in Minangkabau are intended to replace
and improve the traditional Qur’an recitation method. For the recitation of
religious books (Kitab), Muhammadiyah is also looking for a replacement in
accordance with the demands of modern times; this effort can be seen as a
realization of the Sarekat Islam plan, which since 1912 has been trying to
establish a religious education school, which can compete with the colonial
governor’s teacher education school.

In 1901, the Arab community in Jakarta established schools and
madrasah, intending to provide better general and religious education. This
first attempt failed. However, in 1905 the al-Jami’ah al-Khairiyyah organi-
zation succeeded in establishing the first school for the Arab community in
Jakarta. In Indonesia, al-Jami’ah al-Khairiyyah was the first organization
founded by non-Dutch people, whose overall activities were carried out based
on the Western system (Atjeh, 1957: 321). That way, the organization meets
the requirements for official recognition from the government. The curricula
of these first madrasahs consisted of general subjects (English) and religion
(Arabic).

In 1913, a group labeled as reformists or modernists from the al-Jami’ah
al-Khairiyyah organization, because they did not respect the title of sayyid,
founded the organization Jami’ah al-Islam wa al-Irsyad al-’Arabiya, which is
generally referred to as al-Irsyad, led by Ahmad Surkati (Noer, 1963: 96-100).
Because this organization’s school equipment comes from the Middle East,
the education system is also applied according to the Middle Eastern model,
especially in Egypt and Tunisia. The schools managed by the two orga-
nizations (al-Jami’ah al-Khairiyyah and al-Irysad) are no different from the
governorship’s education system, although both provide more religious
education opportunities. In this way, Arab community groups also contri-
buted to accepting the Islamic education system’s reform, according to the
Western system (Stenbrink, 1994: 62).



Saefudin: The Shift in The Tradition of Islamic Education...  (page 1-23)Saefudin: The Shift in The Tradition of Islamic Education...  (page 1-23)Saefudin: The Shift in The Tradition of Islamic Education...  (page 1-23)Saefudin: The Shift in The Tradition of Islamic Education...  (page 1-23)Saefudin: The Shift in The Tradition of Islamic Education...  (page 1-23)

 | 13DOI: https://doi.org/10.24090/ibda.v19i1.4391

In 1916, Abdul Wahab Hasbullah, after returning from Mecca, founded
the Jami’ah Nahdah al-Watan, with Haji Mas Mansoor, who had just returned
from studying in Egypt. Egypt at that time could be considered a more modern
center of teaching than Mecca. This Jami’ah aims to improve religious
education through a well-structured system, including the classical system
(Stenbrink, 1994: 65). In 1922, Mas Mansur entered the Muhammadiyyah
organization, so he left his education duties, and he also left Jami’ah Nahdah
al-Watan.

Meanwhile, Wahab Hasbullah, related to the issue of the abolishment of
the Turkish caliphate at that time, and to defend the independence of the
Syafi’i school of thought in the city of Mecca, which was then controlled by
Wahhabis,5 formed its committee called the “ Committee for Deliberating
Hijaz” (Stenbrink, 1994: 68). Starting from this committee, on January 31,
1926, the Nahdah al-’Ulama’(NU) was founded. NU did emerge as a protest
against the reformist movement and the need to have an organization that
defended the Syafi’i school and rivaled the Muhammadiyyah and al-Irsyad
organizations (Atjeh, 1957: 471-472).

The initiative to reform the education system in Islamic boarding schools’
style did not come from NU’s elders, but rather from the oldest student of Hasyim
Asy’arie’s himself named Mohammad Ilyas, nephew of Hasyim, and Abdul
Wahid Hasyim, his own son (Atjeh, 1957: 83-99). In 1925, Mohammad Ilyas
completed his HIS education and later settled in Tebuireng to study religion.
After staying for some time, he was assigned as the general supervisor of some
part of the boarding school and became the Salafiah Islamic Boarding School
leader in 1929 at the age of 18. Madrasah Salafiyah is a madrasah with a classical
system, founded in Tebuireng in 1916, for the recitation of The Qur’an. With
the approval from K.H. Hasyim, Mohammad Ilyas includes general subjects
such as reading and writing Latin characters, geography, history, and Malay.

5 At that time, the title Wahabi was given to all modernists, who no longer wanted to pledge
to a particular school of thought. Therefore the followers of the Syafi’i mazhab are afraid that
the station of Imam Syafi’i will be dismantled, and that his teachings should no longer be taught
in Mecca. Even though Mecca, for traditional groups at that time, was still the most preferred
college.

6 Due to Rabindranath Tagore’s influence with his “Shantiniketan”, Abdul Halim chose
the countryside as the ideal environment for his school. As a memory for Tagore, the name of
the school was given a name similar to “Shantiniketan”, namely Santi Asrama.
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Although K.H. Hashim Asy’arie is quite conservative, reforms at the pesantren
have caused quite strong reactions (Stenbrink, 1994: 71).

In 1932, Abdul Halim succeeded in establishing “Santi Dormitory,”6

namely a boarding school (Stenbrink, 1994: 75). Besides being given
religious and general lessons in these schools, students are also given
education in skills, such as agriculture, carpentry, and wood carving. The
motive for establishing a school with such a distinctive curriculum is that the
governor’s school only prepares students for office work. Most of the gra-
duates of this school in the 1930s did not find jobs in public and private
offices. By equipping students with special skills, it was hoped that they could
live independently (Stenbrink, 1994: 75).

On November 30, 1930, in Medan, Jami’ah al-Wasliyyah was founded,
aiming to develop religion in a rather broad sense (Alfian, 1969: 358-382).
Jami’ah al-Wasliyyah is a conservative group of the Muhammadiyyah orga-
nization, which is considered modernist. Jami’ah al-Wasliyyah adheres to the
Syafi’i school. What is different from Muhammadiyyah was Jami’ah al-
Wasliyyah places much emphasis on madrasah, namely schools that prioritize
religion (Alfian, 1969: 358-382).

3. The Government3. The Government3. The Government3. The Government3. The Government

At the beginning of the 20th Century, there were several changes and
reforms in Islam in Indonesia,7 which in outline can be described as enligh-
tenment (Stoddard, 1966: 295-323). One of the most important driving factors
for Islamic change in Indonesia at the beginning of this Century is Islamic
education renewal (Stenbrink, 1994: 26). Because many Muslims and Islamic
organizations were dissatisfied with traditional methods (pesantren) in
studying The Qur’an and religious studies, individuals, organizations, and

7 According to Aboebakar Aceh, for example, the patterns of reform that occurred in
Indonesia during the 20th century were divided into three (3) groups: First, the salaf movement
(the movement of previous people who wanted to return to the tracks of the salaf ulama which
was also chosen by Jamaluddin al-Afgani to name his movement as the salafiah movement. In
discussing the salaf movement in Indonesia, special attention is paid to Abdullah Ahmad and
his Adabiyah school, the Arab Muslim organization (Jami’ah Khairiyah and al-Irsyad). Second,
the modernist movement which is political in nature. Third, modern movements that do not agree
with critical views of Islamic history, and do not need to return to the true teachings of Islam.
This movement simply wants to expect outside change, not the soul of its teachings. The modern
movement being discussed is the Islamic Ummah Majalengka Union, Jami ‘ ah al-Wasliyah, Perti,
and Nahdah al-Ulama‘.
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state institutions (Ministry of Religious Affairs) tried to improve the Islamic
education system both in terms of method and content at the beginning of the
20th Century. They also worked out the possibility of providing general
education for Muslims (Stenbrink, 1994: 26).

In this section, related to the efforts to reform the Islamic education system
in the 20th Century, the author only explores the role of the Republic of Indonesia’s
government since 1945, and in this case, especially the Ministry of Religious
Affairs (during the New Order Government it was called Departmen Agama or
Department of Religious Affairs) which was established on January 3, 1946. This
Ministry’s formation is a policy that has been planned for a long time and is not
a 100 percent new Ministry (Boland, 1971: 37). Several government activities
related to religion, which had existed since the colonial era and the Japanese
occupation, were continued by establishing a religious Ministry.

During the Dutch colonial era, a religious office was established, with the
official name “Kantoor voor Inlandsche Zaken.” Meanwhile, during the
Japanese colonial period, it was named “Shumuka,” which served as a general
advisor in religious matters. In its later development, the Ministry of Religious
Affairs, apart from being tasked with appointing the penghulu, also developed
new activities, which were different from those carried out before. In a short
period, this new task became the government’s core task (Atjeh, 1957: 598). The
government’s participation in religious matters, which at first was only in
administrative matters and security supervision, was then developed with
several activities aimed at providing a positive impetus for the appreciation of
religion, especially in the field of education (Atjeh, 1957: 598).

In the field of religious education, in mid-1944, for example, K.H. Abu
Dardiri had suggested that religious instruction be given in all village schools
in his regency (Karesidenan Banyumas) so that students would become good
people in the future (Atjeh, 1957: 598). The central religious office in Jakarta
later approved this proposal. The same approval was given to other regencies,
such as Kediri and Pekalongan.

From the data that has been presented, it appears that a positive line of
religious education policy began with the religious office in the Japanese era.
The Ministry of Religious Affairs vigorously continued this policy after 1944.
In one of the notes on Islamic Education in Indonesia, compiled by the
Ministry of Religious Affairs education department on September 1, 1956, it
is described as follows: First, giving religious lessons in public schools and
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particulars. Second, provide general knowledge in madrasah. Third, holding
Religious Teacher Education (PGA) and State Islamic Judge Education
(PHIN) (Atjeh, 1957: 632-633).

The first and second types above are linked to the dualistic education that
emerged in Indonesia, since the end of the 19th Century, due to the Dutch
government not paying attention to existing Islamic educational institutions,
which leads to the independent establishment of the local Islamic education
system. This education system is then called the school system, separated from
the education system that specifically pays attention to religious education.
In the Indonesian government, this school system was then included in the
Ministry of Education and Culture (Atjeh, 1957: 632-633).

We have seen several Islamic education initiatives to conform to general
education, using policies and legislation and subsidies from the Dutch colonial
government. However, most Islamic educational institutions choose another
path, for example, where a number of simple Qur’anic recitation institutions
and Islamic boarding schools did not make changes before 1945. However,
many others are increasingly developing by changing methods, incorporating
the classical system, regular school years, changing the content of education,
providing general education, and religion, which is the most important part
of the curriculum (Stenbrink, 1994: 88).

This religious institution did develop in a direction similar to the school
system. However, it is different because it emphasizes religious teaching. This
kind of education system is what we later call the madrasah system; both have
added general lessons or still maintain 100% religious lessons (Stenbrink,
1994: 88).

The madrasah system and religious teaching provided with the school
system fall under the Ministry of Religious Affairs’ authority. This Ministry’s
policy objective is mainly to eliminate the dualistic differences between the
general school system and the madrasah system. On the other hand, the
Ministry does not really interfere with the pesantren education system. It only
advocated modernizing and taking over the madrasah system. Consequently,
on the one hand, providing wisdom to include as much religious teaching as
possible in the school system while also paying attention to general sciences
in the madrasah system (Stenbrink, 1994: 88). Through the slowly expected
convergence, the two separate or dualistic educational systems, since the
beginning of the twentieth Century can be united or integrated again.
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a. Religious Education in Schoolsa. Religious Education in Schoolsa. Religious Education in Schoolsa. Religious Education in Schoolsa. Religious Education in Schools

The Ministry of Religious Affairs’ policies consistent with the school
system, which are regulated under the Ministry of Education and Culture, are
intended so that existing religious education is expanded and developed. In
colonial times there were laws that allowed religious education in public
schools. Several schools that use the Western education system are given very
little religious lesson. Only a small proportion of the Gubernemen-paid schools
provide Islamic religion lessons—moreover, the Ministry of Religious Affairs’
desires to improve this situation.

On the other hand, the Ministry of Education and Culture does not like
to increase religious education because there are quite a number of people who
are only willing to provide limited opportunities for religious education in this
Ministry. Until a prominent figure whose thoughts underlies the Ministry of
Education and Culture’s attitude in the future, namely Ki Hajar Dewantara,
leader of Taman Siswa and the first Minister of Education and Culture (13
August-27 November 1945), conveyed his thoughts (Stenbrink, 1994: 90). He
views religious education, especially as merely moral education (akhlaq), and
disagrees with religious education (formally) as an introduction to fiqh in
general in Islam (Poerbakawatja, 1970: 55).

On December 27, 1945, the Central National Committee Worker Body
(BPKNP) held a discussion on the national education outline. The results of
these discussions formed a special commission to formulate the outline of
education in Indonesia in more detail. In the report compiled by the
committee, it is proposed about religious education, four of which are related
to religious teaching. First, religious teachers are also required to be proficient
in general education. Second, there are exercises for religious teachers. Third,
the quality of pesantren and madrasah must be improved. Fourth, teaching
Arabic is not needed (Poerbakawatja, 1970: 37-45).

The first official regulations regarding education can be found in the
Education Law of 1950, number 4, and the Education Law of 1954 No. 20.
The Ministry of Education and Culture’s joint regulation and the Ministry of
Religious Affairs’ issued on January 20, 1951, also stipulated that religious
education should be given from grade IV of the People’s School (SR) for 2
hours per week. Meanwhile, the curriculum and religious learning materials
are stipulated by the Minister of Religious Affairs and the Minister of
Education’s approval.
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In the 1960 MPRS session, it was also stipulated that religious education
should also be included in public universities by giving students the freedom
to follow or not participate in this religious teaching (Said, t.t .: 530). Until
1967, the MPRS changed the 1960 decree by requiring students to attend
religious teaching or lectures and not allowing them not to attend them. Since
then, religious teaching has also played an essential role in the assessment of
pupils and students. This education’s implementation began to be required
from grade 1 elementary school (Ekowardono, 1970: 276). The MPRS
decision was then followed by a joint regulation by the Minister of Religious
Affairs and the Minister of Education and Culture on October 23, 1967.

In the late 1970s, the Minister of Religious Affairs attempted to change
the religious teaching curriculum. All the highest SD and SMP grades had 6
hours of religious instruction per week. However, this effort was not successful
because the Ministry of Education disapproved of it (Stenbrink, 1994: 94).
However, this latest effort proves that the Ministry of Religious Affairs’ policy
regarding schools is relatively consistent and continues to realize that the first
part of the convergence to expand religious education in schools.

As reflected in the Ministry of Religious Affairs and the Ministry of
Education and Culture, the dualistic education system has originated from the
colonial era as an anti-Islamic effort by the Dutch (Stenbrink, 1994: 94).
Therefore, from within the Muslim community, there was an attempt to negate
this colonial heritage by bringing the entire education system under the
supervision of the Ministry of Education and Culture (Stenbrink, 1994: 94).

Apart from the above views, other assumptions state that this different
type of education system’s emergence is a sign of decline for Islam itself. This
assumption gives a deep impression that Indonesian society has not accepted
Islam completely and fundamentally from the start. Thus, there are often
conflicts between groups who strictly and purely carry out Islamic religious
orders fully (kaffah) and groups that only implement Islam in bits and pieces
(Stoddard, 1966: 368). Apart from that, it cannot be denied that the reform of
the Islamic education system in Indonesia, with its various variants, has helped
accelerate Islamization in Indonesia.

b. General Education in Madrasahb. General Education in Madrasahb. General Education in Madrasahb. General Education in Madrasahb. General Education in Madrasah

The committee that formulated the educational policy, formed at the end
of 1945, in its report on the old and new forms of Islamic education stated that:
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Madrasah and pesantren, which are essentially a means and source of
education and intelligence for the common people, which are deeply rooted
in Indonesian society in general, should also get real attention and assistance
with guidance and material assistance from the government (Poerbakawatja,
1970: 38).

In the context of convergence, the Ministry of Religious Affairs
recommends that traditional pesantren be developed into a madrasah,
arranged classically, using a fixed curriculum and incorporating general
lessons in addition to religious lessons. In this context, the Ministry of
Religious Affairs only assists madrasas that also pay attention to general
education. On the other hand, formally, the Ministry of Religious Affairs has
benefited from Law 1950 article 10, which states that studying at a religious
school that has been recognized by the Ministry of Religious Affairs is
considered fulfilling the obligation to study (Poerbakawatja, 1970: 348).

In the 8 Year Development Plan (1961-1969), which was passed by the
government to the MPRS, it was stated that madrasah (which also teach
general subjects) would develop to follow the type of public schools and would
eventually come under the authority of the Ministry of Education and Culture.
According to this concept, the Ministry of Religious Affairs’ task was
ultimately limited to education to meet the Ministry of Religious Affairs
staff’s needs. For this transitional period, madrasah must be guided more
intensively by the Ministry of Education and Culture to achieve the goal of
integration in schools (Poerbakawatja, 1970: 348). Nevertheless, the MPRS
itself, in 1960 and then 1963, stipulated that madrasah would remain under
the Ministry of Religious Affairs.

The policy of convergence or synthesis that has been carried out by the
Ministry of Religious Affairs has not yet reached its target (Stenbrink, 1994:
102). Because on the one hand, it is an open secret that in the field of general
subjects, the madrasah system cannot compete with the general school system.
On the other hand, the Ministry of Religious Affairs has also failed to develop
religious subjects that are given in public schools, nor can it compete with
those given in madrasahs. In addition, Arabic is not a compulsory subject in
public high school, in contrast to English, which is the first foreign language
at the school. In public high school, Arabic is only an optional subject that is
often not taught and is not an option in high school (Stenbrink, 1994: 102).

Recent developments show, especially in the early 21st Century, that the
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Ministry of Religious Affairs has carried out several policies related to
integrating the Islamic education system with the public school education
system. Three of them are as follows; First, there is an equality test for
madrasah alumni (Package C exam) to get an equality diploma and continue
their studies to college, to both Islamic universities and public universities.
Second, collaborating with the Ministry of Education and Culture, in the form
of sending madrasah alumni in Islamic boarding schools, to get scholarships
to study at favorite public universities, such as UGM, ITB, and IPB. Third,
changing the Islamic Higher Education (Madrasah) (IAIN) system to an
integrated school system (UIN). Thus, UIN is a kind of prototype, at least for
now, as the ideal form of an integrated Islamic education system. At which
the intermediate level, UIN is a combination of the education system in
Madrasah and Sekolah.

Based on the description above, there is an attempt to change education
in Indonesia, as seen by the new developments and changes from the pesantren
system to the madrasah system, the development from traditional methods to
classical education. However, it is often said that this effort is a manifestation
of the convergence and synthesis effort in the field of education, where
madrasahs are given the position as an educational institution, which fulfills
the balance between Eastern and Western education, pesantren (madrasah) and
schools, religious and secular (general ). However, so far, the impression that
has emerged is that this balance is increasingly heavy towards the public
school model, as a general education model that will be implemented
throughout Indonesia, which will result in the Islamic education tradition that
will begin to disappear.

D. INTEGRATION OF EDUCATION SYSTEMS THAT BECOME A TRADI-
TION AND ALTERNATIVE

Higher education (schools) and pesantren (madrasah) are two educational
system traditions that have many differences. Higher education (school) is a
symptom of a city; a pesantren (madrasah) is a symptom of a village. Higher
education is synonymous with modernity; pesantren is synonymous with
traditionality. Higher education places more emphasis on a liberal approach;
pesantren emphasizes its conservative attitude. This kind of dualism-
dichotomic perception may not be very precise because, in reality, many
Islamic boarding schools have also made changes, both culturally and
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structurally (Fadjar, 2006: xxi-xxvii).
If recently we have witnessed a convergence or synthesis between

pesantren and higher education institutions, then this can be seen as a cons-
tructive development. As we know, recently, many Islamic boarding schools
have established universities, and vice versa, universities have established
Islamic boarding schools. Alternatively, in some cities, Islamic boarding
schools with a sense of higher education have started to be established.
However, in them, no form of education is formally called higher education.
One example is the Nurul Jadid Paiton Probolinggo Islamic Boarding School,
which has established an institute of higher learning. In Malang, for example,
there is Pondok Pesantren al-Hikam, whose attendees are university students
(Fadjar, 2006: xxi-xxvii).

The above phenomenon, where the two educational systems, which
reflect differences in institutional terms and philosophically and culturally,
suddenly approach each other, thus leading to convergence. Perhaps this is
what is called the post-modern era in the 21st Century. In this era, we witness
a form of world reality that begins to show unity, but at the same time plurality.
The most common example is the great tendency of globalization to make the
other world transparent. Nevertheless, in this globalization, we face plurality
matters, where the world is no longer divided in a dualism-dichotomic way
(Fadjar, 2006: xxi-xxvii). In cultural life, we witness the close each other
between traditional discourse (pesantren and madrasah) and modern discourse
(school). The world of education seems unable to get away from this big
current. So the old pattern of education, namely traditional education
(pesantren) on the one hand, and modern education (school) on the other are
now starting to be criticized by many people because it only presents a lame
personality or even split personality.

E. CONCLUSION

Based on the explanation above, the authors conclude that the rela-
tionship pattern between Islamic (pesantren-madrasah) and the regular
education system is associated with Indonesia’s Islamic education system
development. This pattern occurred in the 19th to the beginning of the 21st
Century and is divided into two episodes. During the first two centuries,
namely the 19th and 20th centuries, the Islamic education system (religious
sciences) - whether organized by individuals, organizations, or government
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institutions - was still differentiated (convergence or synthesis) from the
school education system (general sciences). At the beginning of the 21st
Century, the relationship between the two education systems has indicated
the integration of knowledge, although it is still constrained. So far, it has been
rigidly divided between “religious sciences” on the one hand and “general
sciences” on the other, leading to an integrated knowledge discourse. If this
pattern is desired, an Islamic boarding school for higher education will be
created. In which “general knowledge” is given during the day, and “religious
knowledge” of religious (yellow) Kitab is taught in the evening. This tradition
has become a model for curriculum synthesis between the religious sciences
and the general sciences to form the Islamic higher education institution.
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