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            Introduction

         
    	
         This book is intended as a primer on Islam in Indonesia, which is home to more Muslims than any other country on earth. Indonesia is also the world’s fourth most populous country and its third largest genuine democracy. Interest in Indonesian Islam has increased since the events of September 11, 2001, but most people know little about the country and much less about Indonesian Islam. Even those who know something about Indonesia tend to be in the grip of contending stereotypes. The first is that Indonesian Islam is “moderate,” quite different from the frightening Middle Eastern variety. The second is that, notwithstanding the moderation of its Islam, Indonesia is a soft state, at risk of succumbing to a theocratic, extremist, sometimes violent Islamic minority.
         

         To go beyond the stereotypes and make sense of what is happening today, it is necessary to know something about Indonesian society and especially about certain historical events which have great explanatory force. To draw a parallel: suppose you were an Indonesian trying to understand the social fabric of modern Europe, as it pertains to the health and stability of the continent. You would need, as a starter, to comprehend the significance of the term “Protestant Reformation,” to know something about the Enlightenment and why it still influences perceptions today, and to understand the trauma of World War I and its stepchildren, the Great Depression and World War II. It would help to understand the great explorations, colonization, the wars of decolonization, and the migration of formerly colonized people to Europe in recent years. Without such understanding, however minimal, you would be lost.

         Most readers will be interested primarily in the politics of Islam, and its ability to co-exist with, or even help nurture, a modern democratic state. With that in mind, the book is not about the theology of Islam, except insofar as doctrine relates to political culture, which of course it quite often does.

         The first four chapters aim to provide base-level understanding of the history which has conditioned the development of Islam in Indonesia. The fifth chapter explores aspects of Islamic institutions in Indonesia which are of particular interest to foreigners, including Islamic law, Islamic education, and two mass organizations unique to the country, Nahdlatul Ulama and Muhammadiyah. The final three chapters examine two current topics of paramount importance: first, the sectarian and regional violence that followed the fall of President Suharto in 1998 and seemed to presage the disintegration of Indonesia, and second, the question of whether or not Indonesia’s new democracy is at risk of being subverted or co-opted by an Islamic extremist minority. While I have tried to make the historical chapters as impartial as possible, my discussion of current and near-current events in the final three chapters reflects my personal opinions as to what can be concluded from the historical record, and – equally important – from the nature of Indonesia’s diversity.
         

         It is a fundamental premise of this book that Indonesian Islam cannot be understood apart from the complexities of Indonesian history and culture. I have therefore concentrated on national factors which in my view will continue to be important and in many cases determining. This does not mean that global factors are not also important, but it is the Indonesian element that is least understood outside the country and it is that deficit which this book is designed to address.

         I have occasionally used parallels from American history, partly because I know something about it, but more because Indonesia and the United States are comparable in many respects. Both are large, multicultural democracies, often disorderly, hardly immune from violence or the inefficiencies that come with large size and complexity, but also endowed with considerable underlying cohesion. It is not an accident that the national mottos of Indonesia and the United States mean the same thing, in Old Javanese and Latin respectively. Equally fruitful comparisons could probably be made with other multicultural states with large Muslim populations – Pakistan, Nigeria and Iran all come to mind – but such comparisons would be far more difficult to present to a generalist audience.

         I have necessarily compressed much material into little space. Some readers, including students, will want to know more, and there are several features of this book intended to make it easier for them. Instead of a full bibliography, there is a guide to further reading: a limited list of books and on-line sources annotated to explain why each is helpful or simply interesting. In order to make the book more useful as a desk-top reference, there is a glossary with a sentence or two about major institutions and foreign-language terms. In addition to the glossary, there is a list of major Indonesian political parties. Following this Introduction there is a note on the vexing issue of terminology, which almost no one seems to use the same way. Footnotes have been kept short and used sparingly. Finally I have taken special, personal care to make sure that the index is comprehensive.
         

         This book is based on a combination of training in Southeast Asian history, service as a US diplomat in Jakarta from 1970 to 1974, and research (mainly interviews) in Indonesia and Australia in 2001 and 2007–2008. While it is not designed for scholars or other experts on Indonesia, it could not have been written without their writings and generous help. My exceptional debt to certain individuals requires special mention. In the case of Chapter 4, on the Suharto era, I have drawn particularly on Robert W. Hefner’s Civil Islam: Muslims and Democratization in Indonesia and R.E. Elson’s Suharto: a Political Biography. Chapter 6, an outline of post-Suharto sectarian violence and terrorism, leans heavily on the work of both the International Crisis Group and the UNDP’s Crisis Prevention and Recovery Unit in Jakarta. Martin van Bruinessen and Julia Day Howell were instrumental in helping me to understand the renaissance of Traditionalist Islam and Sufism, a phenomenon of far-reaching significance only now being fully appreciated. The ongoing research of Saiful Mujani of the Lembaga Survei Indonesia in collaboration with Bill Liddle has been equally important in helping me to understand current trends in political Islam. Jamie Mackie, who encouraged me from the start, also arranged contacts in Australia, where there is now a critical mass of scholarship on Indonesia. Ambassador Chan Heng Chee did the same for me in Singapore, another hot spot for Southeast Asian studies generally. Jim Fox of the Australian National University introduced me to his talented cohort of Indonesian graduate students and offered much helpful advice himself. Julia Day Howell was similarly helpful and generous at Griffith University in Brisbane. My work also benefited greatly from the friendship and help of Merle Ricklefs, not to mention my reliance on his two remarkable volumes on Islamization in Java, and his indispensable History of Modern Indonesia. Some of those mentioned above read and offered advice on various chapters, as did Dick Baker, Judy Bird, Mary and Filino Harahap, Barbara Harvey, Al La Porta, and Margaret Sullivan.
         

         Among the many others who were generous in sharing their knowledge and/or hospitality were Amin Abdullah, Taufik Abdullah, Rukmini Abidin and her family, Heddy Shri Ahimsa, Dewi Fortuna Anwar, Bahrissalim, Ramang Basuki, Anes Baswedan, T. Bramyanto, R. Philip Buckley, Robin Bush, Harold Crouch, Adjie Damais, Darni Daud, Nia Dinata, Hermawan Kresno Dipojono, Don Emmerson, Gregg Fealy, Michael Feener, Abdullah Gymnastiar, Sandra Hamid, Hal Hill, Virginia and M.B. Hooker, Harris Iskandar, Fuad Jabali, Dorodjatun and Emy Kuntjoro Jakti, Sydney Jones, Yudi Latif, Tim Lindsey, Burhan Magenda, Nono Anwar Makarim, Syafi‘i Ma’arif, John MacDougall, Goenawan Mohamad, Ahmed Muttaqin, Melinda Nathan, A.D. Pirous, Douglas Ramage, Zainul Abidin Rasheed, H. Jusny Saby, Emil Salim, Palgunadi T. Setiawan, Shofwan Karim Elha, Sabam and Toenggoel Siagian, A’an Suryana, Dr. Sulastomo, Mely Tan, Will Tuchrello and Mestika Zed. This list cannot be comprehensive and I apologize for any inadvertent omissions. Despite all this help, there will have been errors of fact and interpretation, and they are entirely my responsibility.

         The book was made possible by a generous grant from the Smith Richardson Foundation. The United States-Indonesia Society (USINDO) administered the grant, and, thanks to its rich array of visiting Indonesian speakers, was an ideal venue for keeping up with Indonesian affairs while in Washington. In addition, the talented staff of USINDO’s Jakarta office headed by Tricia Iskandar saved me many hours of time and effort arranging appointments and paying bills. The Inter-Library Loan staff of the Alexandria (Virginia) Public Library system worked miracles prying rare volumes away from their homes so I could use them. Michael Anderson, old friend and Public Affairs Officer at the US Embassy, was an unstintingly generous host and advisor in Jakarta. My son Jamie provided indispensable technical advice and routinely exorcised computer demons. My wife, Barbara, who has shared my interest in Indonesia from the beginning, was, as ever, a wellspring of good judgement, moral support, and tireless, rigorous editing.

      

    

  
    
      
         
         
 
         
            A Note on Terms and Spelling

         
 
         Specialized writing on Islam in Indonesia is daunting for the uninitiated. Hardly anyone seems to use the same terms in the same way, and the terms themselves are often opaque and sometimes apparently senseless. My own non-favorite is “Islamist,” meaning some sort of political radical and/or someone who believes in an Islamic state, a subject about which there is no clear agreement even among its advocates. The word is vaguely pejorative, suggesting a desire to throw bombs, but an absence of courage to do so. (People who do throw bombs are “terrorists.”) The problem, of course, is the wretched ambiguity of that terminal “–ist,” which suggests a desire to be or to do whatever the root implies, as in “anarchist,” “hedonist” “extremist” and so on. But how can one be a reasonably devout Buddhist, and not be a Buddhismist? The same goes for “Islamist.”
         
 
         In the case of Indonesia, the term “Muslim” is also problematic. It usually means anyone whose faith is Islam, about 85% of the population. But it is also often used to mean someone who is politically a Muslim, as opposed to being a nationalist or a secularist, and votes for an Islamic political party. In this sense Muslims have always been a minority of the Indonesian population and remain so, despite the increase in Islamic religious observance in recent years.
 
         The very diversity of Indonesian Islam, reflecting the complexity of the country itself, makes it hard to label. Until recently any serious discussion of the subject would have started with two terms, abangan and santri, popularized by anthropologist Clifford Geertz in his book The Religion of Java, published in 1960. By “abangan” Geertz meant the nominally Muslim peasantry of Java, whose religion, incorporating elements of ancestor worship and animism, centered around communal village feasts. By “santri” Geertz meant a pious or “observant” category of Muslims, mainly clerics, small merchants and landowners. A third Geertzian term, “priyayi,” never as widely used, meant the mainly non-observant Javanese aristocracy, especially its lower ranks, which became the bureaucratic class of the Dutch East Indies. The priyayi were in large degree simply wealthier, higher-class abangan. Based on his own field work in East Java, Geertz used these terms to describe, not religion alone, but categories of lifestyle and economic class: broad in nature, shifting and evolving over time, varying from place to place and restricted to the ethnic Javanese of East and Central Java.
         
 
         Educated foreigners and many Indonesians were delighted by the Geertzian categories, especially abangan and santri, because they provided respectable labels with a cachet of scholarship for a subject which up to then had typically been described with colonial pejoratives. Sir Stamford Raffles, for example, referred in 1817 to nominal Javanese Muslims as ignorant of their own religion, while those who knew more and took Islam seriously were “bigoted,” or fanatical. (Raffles also noticed that even in the early 1800s Islam was intensifying as it continued to spread.)1
         
 
         The Geertzian terms were soon distorted to denote religion only, and often applied to Indonesians in general, not just Javanese. The misuse was understandable because, as the Dutch understood, there was indeed an Indonesia-wide dichotomy between two styles of Islam, albeit more obvious in Java than in Outer Indonesia. This division was similar in its vagueness to the broad divide between “red” and “blue” political cultures in the USA, and, as in the American case, it has proved to be of enormous and enduring political significance. The distinction has been evident from the early days of Islamization, and its history on Java is now better understood thanks to the writings of historian Merle Ricklefs. While the underlying causes of this social and religious polarization are complex, they surely include geography (coastal versus inland), employment (commercial versus agrarian), social class, degree of education, and intensity (or absence) of Hindu-Buddhist penetration in the pre-Islamic era. Bipolarity has never implied lack of change, and neither end of the spectrum is today what it was half a century ago. One must grapple with this phenomenon, inexact as it is, to understand modern Indonesia, or Islam therein.
 
         At the end of the day, some kind of label is still useful, if not necessary, to describe Indonesia’s socio-religious bipolarity. I would have happily remained with abangan and santri, which had come to mean, rather usefully,
          something more than Geertz had intended. This, however, would have invited loud cries of “Gotcha!” from some in the academic community, upon which I have depended heavily in writing this book. The problem, they have pointed out, is that the abangan category of nominal Muslim Javanese peasant practically no longer exists, at least not in a religious sense. It has been swept away, with a little help from the government, by the Islamic piety boom of the Suharto era. So I have resorted to the use of “Traditionalist” and “Reformist” to describe the two poles of Indonesian Islam. Others sometimes use “Modernist” to describe what I am calling “Reformist,” but “Modernist” is increasingly confusing due to the fact that the Traditionalists, regarded in Geertz’s days as political and religious has-beens, are today pulling ahead of their counterparts in accommodating to the challenges of modernity.
          
 
         The terminological issues do not end with Traditionalist and Reformist. Within each broad category of Islam there are some who are more pious than others. Thus terms like “devout,” “nominal” and “observant,” inexact as they are, remain useful as indicators of the extent to which the practice of Islam is a core principle of personal life. Obviously this kind of distinction is found in all faiths, not just Islam.
 
         The specialized writing on Islam is also replete with terms like Jihadist, Salafi, Salafi Jihadist, Neo-Sufi (“neo” can be attached to almost anything; e.g. neo-santri, even neo-Modernist), Wahabi and more. I have attempted to avoid such words wherever possible, but some of them are unavoidable. Partly for that reason an extensive glossary is included in this book.
         
 
         Another problem arises with “conservative” and “radical,” which can signify either political or religious attributes. Religious conservatives are doctrinally radical if their religious views diverge greatly from mainstream religious thought, but of course this a matter of judgment. Religious conservatives can also be politically radical if they are willing to support their religious conservatism through the use of force or intimidation, as was the case in the European Inquisition. The term “fundamentalist” is similarly familiar in western usage, connoting a return to the letter of scripture for guidance, often on politicized issues such as marriage and homosexuality. In Islam as in Christianity, fundamentalists can cite scripture for all kinds of ideologically divergent objectives.
 
         “Orthodox” is occasionally used in discussions of Indonesian Islam. It is not a helpful term because it suggests a significant, uniform standard of religious doctrine which doesn’t exist beyond Islam’s most basic tenets. A scholarly argument can be made that Orthodox Islam, at least for Sunnis, is grounded in one or more of the classical legal schools or mazhab: Shafi’i, Maliki, Hanafi and Hanbali. But for many years the big debate in Islam has not been about the classical jurisprudence itself, but about whether it can be reinterpreted in the light of modern circumstances, and if so how. Thus to be “orthodox” or not is, in real-world terms, a purely theoretical distinction. John Esposito has usefully pointed out that in Islam what matters is not orthodoxy (correct doctrine) but orthopraxy (correct action).2
         
 
         The words “terrorist” and “terrorism” have been debased in current usage to mean enemies who fight by irregular means. Friends and/or allies are almost never described as terrorists. On the whole I believe that “violent extremism” is preferable to “terrorism,” but “terrorist” and “terrorism” are so embedded in current usage that not using these words entirely may convey an unintended political statement. I have used them sparingly and only to describe episodes of illegal violence against civilians carried out for the purpose of spreading fear or promoting a political agenda (e.g., the various bombings in Bali, Jakarta and elsewhere between 2002 and 2005, and again in 2009).
 
         Finally, a note on spelling, especially of Arabic or Arabic-derived Indonesian words. T.E. Lawrence once said about Arabic spelling that “[t]here are some ‘scientific systems’ of transliteration, helpful to people who know enough Arabic not to need help, but a wash-out for the world. I spell my names anyhow, to show what rot the systems are.”3 My own system has been mainly to follow the spelling used in Voices of Islam in Southeast Asia4 and to refer any questions to the authors of that invaluable work, compiled by experts on both religion and Arabic orthography.
         
 
         
         

      

            1 Thomas Stamford Raffles, The History of Java, London: John Murray, 1817, Vol. II, p. 2.
            

         


            2 John L. Esposito, What Everyone Needs to Know about Islam, Oxford: Oxford University Press, 2002, p. 140
            
 
            3 T. E. Lawrence, Seven Pillars of Wisdom, New York: Doubleday, 1935, p. 25.
            
 
            4 Greg Fealy and Virginia Hooker, eds., Voices of Islam in Southeast Asia: A Contemporary Sourcebook, Singapore: Institute of Southeast Asian Studies, 2006.
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            How Islam Arrived
            

         
 
         Indonesia has about 205 million Muslim inhabitants, more than any other country. But Islam was Indonesia’s second world religion, following Hindu-Buddhism, and conversion to Islam was both gradual and incomplete.
         
 
         Think of cloves and pepper as the fifteenth-century equivalent of oil and natural gas, and you will be on the way to understanding why Islam came to Indonesia when it did. Demand for spices, both as medicines and as preservatives, helped to fuel the European Age of Exploration, Christopher Columbus towards the west, Vasco de Gama towards the east, both of them and many others looking for spices. The result was a boom in fiercely contested international trade, through the Red Sea and then by way of India to what would become Indonesia. At the beginning, when full-scale European colonialism did not yet exist, Muslim merchants proliferated along the trade routes in tempo with the trade itself. The growing Islamic presence was not, for the most part, some sort of jihad, although Southeast Asian rulers used Islam not only to resist the Portuguese intrusion, but also to expand their realms at the expense of an older, pre-Islamic ruling order. The resulting religious and social change was in some ways similar to that which accompanied the expansion of commerce and the Protestant Reformation in Europe.
 
         The Terrain Where Islam Settled
 
         Island Southeast Asia covers a vast area, roughly triangular in shape. It includes the modern Philippines at its northern apex, and the states of Malaysia and Singapore to the west. However, most of this great triangle of islands is today the Republic of Indonesia.
 
         Indonesia is a blend of powerfully unifying and dividing elements which tend to come in pairs. Its flag is two horizontal bands, one red and one white, representing land and sea, suggesting that they are equally important. The sea divides the Indonesian islands but it also unites them. Until very recently the ocean was a highway, while mountainous interiors resisted travel and even habitation.
         
 
         The island of Java occupies a central location. Java looks small on a map of modern Indonesia, but on it lives more than half of Indonesia’s population of 240 million people. Indonesian Borneo – not counting Brunei and the Malaysian states of Sabah and Sarawak – is, by contrast, relatively huge, over four times the size of Java but with only one-twelfth of its inhabitants.1 The reason is that Bornean soils, like most tropical soils without volcanic enrichment, are very poor – but paradoxically able to support some of the world’s most spectacular (and rapidly disappearing) tropical forests. So another of Indonesia’s paired contrasts is Java and the Rest, or Java and the Outer Islands; cramped but fecund versus spacious but infertile, mostly devoid of soil nutrients.
         
 
         Indonesia has about 17,000 islands spread across more than 3,000 miles; the Dutch enjoyed comparing it to a girdle of emeralds around the equator. Only a handful of them are geographically obvious: Sumatra, larger than California; Kalimantan (or Indonesian Borneo), even bigger; Java, the densely settled hub of the nation; Sulawesi, with its contorted, ink-blot form, once known as “The Celebes,” and the great expanse of Papua, Indonesia’s half of the island of New Guinea. Some of the smaller islands are historically well known: Bali for its culture and tourism, and of course the Spice Islands, once “the Moluccas,” today the Indonesian provinces of Maluku and North Maluku. These islands were the source of cloves and nutmeg, while pepper, a plant of Indian origin, was grown primarily in West Java and Sumatra.
 
         As one might expect, insular geography spawned cultural and linguistic diversity, but once again there is an important unifying twist. Indonesia has hundreds of languages, but most of them are first cousins within the Austronesian (Malayo-Polynesian) language family, much as French, Italian and Spanish are closely related within the Romance language family. But this linguistic affinity stops short in portions of eastern Indonesia and above all on New Guinea, half of which belongs to Indonesia, where radically different Melanesian languages hold sway and diversity has run amok (amok being a good Indonesian word). There are only about ten million Melanesians, in and beyond Indonesia, but they speak roughly one-third of the world’s languages, for reasons that scholars still cannot adequately explain.
          
 
         That leaves the rest of Indonesia, plus Malaysia and the Philippines, speaking closely related languages, one of which, Malay, became the national language of both Indonesia and Malaysia. The reason for this relative linguistic unity lies in the timing of migration into the archipelago. “Java Man,” a pre-human species of uncertain origin, lived in Indonesia as much as 1.5 million years ago.2 Much later the first Homo sapiens, who were the ancestors of modern negrito and Australian aboriginal populations, migrated from the north into portions of the archipelago and beyond it to Australia. For our purposes, however, the big event in the peopling of Indonesia was the arrival of the Malayo-Polynesians, now renamed Austronesians just to confuse everyone. The Austronesian stage was important because it set the linguistic and social foundations for subsequent history. It began only about six thousand years ago, a short time in ethno-linguistic terms. The Austronesians probably came to Southeast Asia from Taiwan, where hill tribes still speak Austronesian languages.
         
 
         The Austronesians brought with them metal tools, a distinctive artistic style and perhaps more advanced agriculture. They were above all skilled seafarers. They spread throughout the Indo-Pacific region, deep into the Pacific itself (Hawaii, New Zealand, and the rest of Polynesia) and even as far west as Madagascar, off the coast of East Africa. They formed enclaves in mainland Southeast Asia, including Austronesian hill tribes in Vietnam. The oldest inscription ever found, written in a language closely related to modern Indonesian, dating from the fourth century CE, comes from the lost Hindu-Buddhist kingdom of Champa, in what is now Vietnam.3
         
 
         The Austronesians in time developed complex bronze-age communities across what is now Indonesia, with broad similarities, including house styles and other art forms like ceremonial axes and kettle drums, the “great bronze drums of Southeast Asia.” These classic Austronesian styles are still visible in (for example) traditional house and textile design and are an important  element of Indonesia’s cultural heritage. Early Austronesian religions blended animism, the worship of local spirits of earth and water, with cults of ancestor worship. Judging from surviving animist societies, these pre-Hindu-Buddhist Austronesians surely had extensive oral literatures, but if they possessed writing no evidence of it has survived. They engaged in long-distance, “international” trade, no surprise considering their foreign origins and proven sea-faring capacity. We know, for example, that some of the great bronze drums, superb examples of which can be seen in the National Museum in Jakarta, were made in what is now northern Vietnam; while others, probably more recent, were made locally. The Austronesians were ruled by high chiefs, some of whom, by two thousand years ago, were ready for a more sophisticated political system, one that could formally extend beyond village borders. That was probably the key factor in the coming of Indonesia’s first world religion.
          
 
         Indonesia’s Hindu-Buddhist Era (Sixth to Sixteenth Centuries)
 
         Scholars have long debated why Indian religion came to Indonesia. The first thing to bear in mind is that “India” did not yet exist as a state. Indian culture was, on the other hand, already a pan-Asian phenomenon. Indian Buddhism had arrived in China by the second century CE. Beginning in the fifth or sixth century every part of Southeast Asia became partially “Indianized” with two exceptions: Vietnam, which remained in neighboring China’s cultural orbit, and the Philippines. While the much-debated causes of this conversion were no doubt multiple, and varied from place to place, the overriding motive was probably political.
 
         Indian religion offered ambitious rulers the wholly new concept of religiously sanctioned universal kingship, limitless in geographic scope, as opposed to the parochial, kin-bounded world of the animist chief, no matter how wealthy or powerful. In many cases the primary agent of change was probably the high-caste Hindu (brahmin) advisor, who brought with him not only a new world of literacy, but also a variety of legal and technical skills, elaborated in written manuals, invaluable for an ambitious ruler striving to get ahead.
 
         There was no significant Indian colonization or conquest. International trade with or by way of India facilitated the spread of Hinduism, but traders do not seem to have been agents of change, in contrast to the role of Muslim port officials a millennium later during the transition to Islam. In some cases, wandering Brahmins may have ingratiated themselves with local rulers and then promoted conversion. Or the initiative may have  come mostly from local rulers. One historian suggests a hypothetical  moment when a Southeast Asian ruler, eager to equip himself with the  latest route to religious power and more effective governance, and aware  that Indian religions were coming into vogue elsewhere, would summon a  high priestly advisor to his court.4
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               Bas reliefs on the ninth-century Borobudur temple show the kinds of ships that Indonesians were using at the time, centuries before Islam arrived. This one has been caught in a storm; terrified passengers huddle on deck while a crew member tries to furl the sail. | Pringle photo
               

            

         
 
         As it developed, Indian religion in Indonesia included cults dedicated to major Hindu deities, such as Shiva and Vishnu, as well as Buddhism. To modern ears, the words “Hindu” and “Buddhist” suggest wholly different faiths, but that assumption is incorrect for this time and place. In Southeast Asian practice, the difference between Buddhism and Hinduism was often no more profound than the distinctions among the various cults dedicated to Hindu gods and goddesses. Either Hinduism or Buddhism could become the vehicle for royal cults. Kings identified with gods, deifying themselves in the process, and merged with them after death. Royal temples became royal tombs dedicated to royal ancestor worship.
 
         Majapahit, in the fourteenth and fifteenth centuries, was indeed both  Hindu and Buddhist. Its royal cult was the worship of “Shiva-Buddha,” through which the ruler could assume the attributes of both deities, and modern Balinese Hinduism retains both Hindu and Buddhist aspects.
          
 
         By the eighth century major Indianized states were established throughout Southeast Asia. In Indonesia they were of two types: inland-agricultural and coastal-commercial, another Indonesian duality that would survive into modern times. The early interior states, located in the rich, rice-growing plains of Central Java and elsewhere, produced some of the most magnificent “Indian” art anywhere. The most famous example is the ninth-century Borobudur, a Buddhist monument which, contrary to the general rule, was a pilgrimage site and not a royal cult monument. It portrays the life of the Buddha and symbolizes a religious progression toward enlightenment, and it is striking testimony to the sophistication of Indonesian culture at this early date.
 
         The most noteworthy example of the coastal-commercial state model was Srivijaya (seventh to thirteenth centuries). Built like a wooden Venice over water in Palembang, South Sumatra, Srivijaya left no spectacular ruins; indeed its very existence had been forgotten until less than a century ago, when French historian Georges Coedès and his colleagues rediscovered it through extraordinary detective work among ancient inscriptions and Chinese records. Srivijaya was the first in a succession of states built to control and profit from the main sea route linking India with China through the Straits of Malacca. Its geopolitical descendants have included Malacca, which featured prominently in the Islamization of Indonesia, and the modern city-state of Singapore.
 
         Java was the most thoroughly “Indianized” region of Indonesia. In time and for unknown reasons (earthquakes? political upheaval?) its political center would shift from central to eastern Java and then back again. However, the history of Javanese art strikingly illustrates how Indian religion became Javanized over time. It began in the eighth and ninth centuries with “pure” styles based on classical Indian prototypes. It evolved into forms in which Javanese folk elements, often dating to pre-Hindu times, resurfaced and became dominant, not long before the advent of Islam. The integration of Hindu and pre-Hindu culture created a strong, multi-layered foundation which in time would greatly influence the practice of Islam on Java.
 
         The last powerful Hindu-Buddhist state, Majapahit, was based in eastern Java. Interestingly, its founding in the late thirteenth century coincided closely with the establishment of the first Muslim states in Indonesia, located about a thousand miles away in northern Sumatra. Majapahit endured until about 1510, leaving the island of Bali as Indonesia’s only Hindu realm.
         
 
         The Pioneers of Islam
 
         There is a gap of about five hundred years between the earliest evidence of a foreign Muslim presence in Indonesia and the first indication that substantial conversion of Indonesians to Islam was taking place. A Muslim colony may have existed in Canton, China as early as the seventh century, not long after Prophet Muhammad’s death.5 From the tenth to the mid-twelfth centuries, envoys with Muslim-sounding names traveled to China from Srivijaya, the great entrepot port on the Straits of Malacca.6 A tombstone with a Muslim date found in Leran, East Java, dates from 1082. Much more of this kind of scattered evidence exists, but it has limited meaning. Old grave markers were sometimes used as ships’ ballast, thus could have originated elsewhere, and in any case there were no doubt colonies of Muslim traders resident in Indonesia’s polyglot port communities well before any substantial religious change.
         
 
         The first evidence of a Muslim ruler in Indonesia does not appear until 1211, at Lamreh in northern Sumatra. By 1292, Marco Polo, on his way back from China, reported that Perlak, across the Malacca Straits in what is now Malaysia, was Muslim, but two nearby states were still Hindu. At about the same time the ruler of Pasai, also in northern Sumatra, in what is now Aceh, became a Muslim. From this point onwards the pace quickens. Rulers elsewhere in the archipelago begin to convert, first in Sumatra and what is now Malaysia, then in the far eastern Spice Islands, by then the focus of international trade, and finally, in the fifteenth century, on Java itself. But the Hindu-Buddhist era did not end abruptly, and in most cases the old and new religions continued to co-exist. Among the earliest evidence on Java of Indonesian (as opposed to foreign) Muslims are tombstones dated in the Hindu calendar to 1368–1369 CE. This was at the height of the Majapahit empire, and the graves are located at Trowulan, the site of its Hindu-Buddhist court, south of modern Surabaya.
 
         
         
 
         Burgeoning Trade and Religious Globalization
 
         The spread of Islam to Southeast Asia was a symptom of globalization, slower but not fundamentally different from the modern variety. Trade grew first and foremost as the result of increased demand for Indonesian spices and other luxury goods in China as well as in the West. Increased capital resulting from gold and silver discoveries in the New World played a role. So did the growing importance of a sea route to Asia which was increasingly in the hands of Muslim rulers, and the advance of Islam under the Mughal Empire in India, a critical intermediate stop, beginning in the early sixteenth century.
 
         Until the end of the thirteenth century spices and other Indonesian exports to Europe followed a route from Asian ports (including those on the north coast of Java) via Indian ports to the Persian Gulf, thence by land to Baghdad, from there onward to the eastern Mediterranean coast, and then by sea to Venice and other European ports. Several things combined to change that: the Mongol conquest of Baghdad and the Abbasid caliphate in 1258; the end of the Crusader presence in the Mediterranean (Acre, the last Crusader stronghold, fell to Muslim forces in 1291), and the rise of the powerful Mameluke Sultanate in Egypt (1250–1517). Under Egyptian dominance, a new trade route developed, running from Indonesian ports to Cambay in Gujarat, north of modern Mumbai (Bombay); from there to Aden and other ports in Arabia, then across the Red Sea and down the Nile to Alexandria.
 
         From India eastwards the shipping was mainly in the hands of the fervently Muslim Gujaratis. Egypt controlled the western end of the route and was a great beneficiary of it.7 As the trade grew due to the European demand for spices, and with Muslims in control of both ends of the trade route, so did the importance of Indonesian ports and the presence in them of Muslim traders and entire Islamic communities.
         
 
         By the fifteenth century, Srivijaya, the dominant port on the Straits of Malacca, had fallen into decline. Conquered by Majapahit in 1377, its ruling family fled elsewhere, and its old capital at Palembang on the Sumatran coast degenerated into a pirate lair. Then, sometime not long after 1400, a Hindu prince named Paramesvara, a descendant of the Srivijayan ruling  family, founded a new port at Malacca, on what is now the Malaysian side of the straits. At first Paramesvara, aided according to tradition by warlike “Sea Gypsies,” may have forced passing traders to visit his new city-state, but force would not have worked for long. To succeed and prosper, Malacca, like Srivijaya before it and Singapore after, had to be strong enough to eliminate rather than practice piracy, and well-governed enough to offer foreign traders a safe, congenial place to reprovision, exchange goods and store them. Most important, and the key factor in explaining the need for such a port, traders needed a place to await the seasonal change in monsoonal winds which determined what direction they could go at any given time of year, whether toward China and the Spice Islands or toward India.
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               Islam spread slowly and sporadically across the archipelago. By the end of the sixteenth century the rulers of most major population centers had become Muslims.
               

            

         
 
         Shortly before his death in about 1414, Malacca’s founder converted to Islam and took the name Iskandar Shah. Under his successors Malacca quickly became the new Muslim Srivijaya. Javanese traders who had once shipped directly to India now stopped over in Malacca. It was a pure entrepôt port, living wholly on trade, without even growing its own food. Many foreigners lived there, including a large colony of Javanese.
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               Muslim control of the western end of the spice trade route helped to stimulate the spread of Islam into what is now Indonesia.
               

            

         
 
         Malacca maintained close ties with China. The famous Ming Dynasty Admiral Zheng He visited Malacca in 1409 on one of his epic “treasure fleet” voyages and bestowed a crown and robes of office on Iskandar Shah. Zheng He was a Muslim, but although his voyages were remembered in local folklore he is not, unlike some other Chinese, credited with having played a significant role in Islamic conversion.  
 
         As it prospered, Malacca’s prestige stimulated the spread of Islam to smaller ports throughout the archipelago, including those on the north coast of Java. But in 1497 the Portuguese explorer Vasco de Gama reached India, and in 1511 Alphonse d’Albuquerque conquered Malacca. He built a new fortress there, in part with Islamic tombstones which he pillaged from its cemetery.  
 
         It might be assumed that the Portuguese conquest of Malacca inhibited the further spread of Islam. Instead it had the opposite effect. The Portuguese were not strong enough to monopolize the spice trade, as the Dutch later did. Not all Muslim traders ceased coming to Malacca, but, like fragments flying from a shattered rock, many of them, including the critically important Indian (Gujarati) element, scattered to other locations. Some went to Aceh, at the tip of Sumatra, already developing into a major pepper exporting port and center of Islamic learning. The rulers of Malacca, Iskandar Shah’s descendants, eventually settled in Johore, at the tip of the Malay Peninsula, which also became a strong trading state in its own right. Others went back to the trading towns along the north coast of Java from which they had come to Malacca.
         
 
         At first Malacca continued to prosper under Portuguese control and an astute Portuguese commentator, Tome Pires, could justifiably observe, “Whoever is lord of Malacca has his hand on the throat of Venice.”8 But by the end of the fifteenth century Muslim ports, most notably the new state of Demak on Java, were challenging the power of Majapahit, and before much longer Portuguese-controlled Malacca was also under Muslim siege.
         
 
         Was There a Race with Christianity?
 
         It is tempting to infer that the competition between Muslims and Christians for control of the spice trade was a race between religions, if not a clash of civilizations. One respected Dutch historian has written that the Portuguese expansion “must be viewed as a sequel to the Crusades.”9 The Christians had just reclaimed control of Spain from the Moors, and Portugal’s aggressive campaign to capture the spice trade could have been seen by all concerned as an extension of that struggle.
         
 
         The Portuguese were interested primarily in profit, not converts, but it was during their presence in the Spice Islands that St. Francis Xavier, a Spaniard and co-founder of the Jesuit order, appeared on the scene in 1546. He did not like the Portuguese, remarking that their knowledge was restricted to one verb, rapio, “to plunder,” in which they showed “an amazing capacity for inventing new tenses and participles.”10 But Xavier founded a mission in the spice-producing east and his successors carried it on. It was to be the one area of Indonesia where Portuguese religious and cultural influence endured, in the form of musical styles, words in the modern Indonesian language, and a large Christian minority.
         
 
         Elsewhere at the same period, in both the Philippines and Vietnam, Catholic missionaries were making much more significant gains for Christendom. Everywhere the rule held that once people converted to either Islam or Christianity they rarely changed allegiance to the other new religion, implying that a race of sorts was indeed going on. The Spanish, hoping to get a portion of the spice trade, began to occupy what is now the Philippines in 1565. They found Islam already entrenched in the southern islands and beginning to spread north. Had they arrived even a decade or two later the Philippines might have ended up as a primarily Muslim country, not a Catholic country with a perennially restless Muslim minority in the south.
          
 
         The Portuguese attacked the ships of Muslim traders, often killing Southeast Asian pilgrims enroute to Mecca. At one point the rulers of Gujarat and Yemen complained about this practice to the Sultan of Egypt, who sent an envoy to the Pope, who wrote a letter to the King of Portugal, who predictably did nothing.11 Later, during the reign of Suleiman the Magnificent, the Acehnese sought and received military assistance from Turkey, probably in about 1540, against the pagan Batak people of the interior, and certainly in 1568, against the Portuguese.12 On Java the Islamization of the north coast ports, already underway before the Portuguese captured Malacca, helped to prevent them from forming alliances with their potential allies, the remaining Hindu-Buddhist states in the interior.
         
 
         While there is little doubt that Indonesian rulers sometimes used the banner of Islam as an ideological weapon, or that appeals to allies in the name of Islam could be effective, the struggle for the spice trade seems nonetheless to have been primarily a matter of power politics and commercial rivalry, not a religious race. Throughout the period under discussion, there were frequent conflicts among the new Muslim states in Indonesia and also among the Christian intruders, exemplified by the murderous early seventeenth century brawl between the Dutch and English for control of the Spice Islands, which happened despite the fact that the two countries were allies in Europe.13
         
 
         Aceh was already a rising power when the Portuguese captured Malacca, and one expert on the subject believes that if the Portuguese had not captured Malacca, the Acehnese might well have tried to do so. Later a three-way conflict developed among the Catholic Portuguese, the rising Muslim state of Aceh, and Muslim Johore, where the former ruler of Malacca had established himself. After barely surviving constant attacks on Malacca, the Portuguese felt it necessary to form an alliance with Islamic Johore. At the end of the day they lost all interest in promoting Christianity. The Dutch arrived later with a similarly secular, mercenary perspective, but they were better financed, organized and equipped, hence were able to stay the course.
          
 
         The Dynamics of Conversion
 
         Why did Indonesians convert to Islam? Not all of them did, and certainly not right away. There is little evidence of exactly what happened, and the dynamics of conversion no doubt varied from place to place. We do know that people in small settlements or remote rural areas, far from the centers of trade, kept their blend of animism and ancestor worship. Elsewhere, while most Hindu-Buddhist rulers changed faiths, the speed of their followers’ conversion was gradual and its intensity varied.
 
         As had been the case with Hinduization eight centuries previously, Islamization presumably began at the top, among a diverse panoply of rulers. On Java these rulers were often heirs to a rich and complex civilization. Their ancestors had abandoned bronze-age religion because the Indian faiths offered literacy, technical skills and expanded political horizons. For their descendants, Islam offered no similar new and desirable features. Islam’s major political distinction, the theoretical equality of all believers, probably did not appeal at all to the Indonesian aristocracy.
 
         On the negative side, Islam did require practitioners to abandon alcohol and pork. Because pork was an important source of protein, forgoing it may have been a real problem for animists in remote, forested areas, but such populations were irrelevant in the initial stages of conversion focused on port cities. Conversion also required Hindu rulers to stop cremating and start burying their dead, which was likely to have offended the priestly class at first.
 
         However, Islam was the religion of the booming trade routes, and it brought exciting new political as well as economic opportunities. As the ports expanded, a new class of officialdom, in which Muslims played key roles, was required to govern them. The most important was the shahbandar, or harbormaster. There were four of them in pre-Portuguese Malacca, each responsible for traders from different regions.14
         
 
         With time, these officials gained status, and with status came the possibility of marriage with ruling families.15 It seems likely that, despite an absence of documented examples, intermarriage would have required conversion to Islam. In some cases it may have been the familiar story of a threadbare aristocracy trading status for money. In other cases the rulers themselves received some of the profits of the trade and participated in it, directly or through royal agents. As rulers converted to Islam, and became sultans, and as word spread of powerful new Islamic realms in India and elsewhere, Islam itself gained status. When Europeans entered the region, Islam offered a unifying, international bond of partnership and some degree of protection against these dangerous, well-armed rivals.
         
 
         Once converted, rulers might or might not try to convert their neighbors by force. If they did, in most cases political ambition rather than religion seems to have been the primary motive. The classic case was the north coast of Java. Tome Pires visited the area not long after 1511 and described a complex, multicultural society in the throes of change. There were animists and Muslims (including Chinese Muslims). Some Javanese leaders were Islamized, in varying degrees, while others remained entranced by the courtly prestige of the old Hindu-Buddhist order.16 The Muslim rulers of the coastal ports could not compete with the old aristocracy in terms of pedigree, but they had money and ambition, and some of them used religion to help them topple what was left of Majapahit.
         
 
         The first truly powerful of the new Islamic city-states on the north coast of Java was Demak, which may have been founded in about 1470 by a foreign, probably Chinese, Muslim. Demak and its offshoot states are credited with the extinction of Majapahit and the other remaining Hindu-Buddhist regimes in Central and West Java. One of the last to fall was Banten, a pepper port on the western end of the north coast. Banten’s Hindu-Buddhist ruler, anticipating trouble at the hands of Demak, sought an alliance with the Portuguese in 1522. The agreement gave the Europeans permission to open a post at Sunda Kelapa, the site of modern Jakarta, but the Portuguese sailed away without acting. When they returned five years later, they found that Muslim Demak had conquered Hindu Banten in the intervening period, and they were not allowed to remain.
 
         The new Muslim ruler of Banten was typically pragmatic about assimilating elements of the old religion where it would bolster his status, for example by using for his throne and city center a luminous rock which had been the meditation place of a famous Hindu holy man. It would be interesting to know if he was consciously emulating the Prophet’s use of the Ka’bah in Mecca, also the site of a sacred rock revered in pre-Islamic times.17
         
 
         Aside from Tome Pires’ account, there is little first hand or documentary evidence about this period in Javanese history. Unlike their Hindu-Buddhist forbears, the new Muslim rulers did not leave inscriptions chiseled on stone, and records written on perishable material have rarely survived. Javanese chronicles or babad, all of them written in their current forms centuries later, were intended primarily to legitimize and enhance the prestige of later rulers. They are nonetheless rich in historical implications filtered through centuries of re-telling. Among the main actors are the nine wali, teachers and holy men (wali is short for wali Allah, meaning “friend of God”). Some of them were historical figures.
         
 
         The stories about the wali include miraculous conversions to Islam and feats of derring-do. The wali created new characters for the wayang shadow puppet theatre, a pre-Islamic art form at the core of Javanese culture.18 Some of the wali, like Sunan Giri of Gresik, proselytized in the name of Islam. He and his heirs are credited with converting the island of Madura and much of eastern Indonesia. The Dutch inaccurately referred to his descendants as “the Mohammedans’ pope.”19
         
 
         As portrayed in the Javanese chronicles the wali always had illustrious ancestors, often from multiple sources, including China, Champa, the ancient, Austronesian-speaking Hindu kingdom in what is now Vietnam, and of course Majapahit. An American politician operating in such a mode would want to be descended from, among others, St. Peter, George Washington, Pocahontas and Booker T. Washington, and his creative genealogist would be able to arrange it for him, or her. The wali remain a vital component of Javanese Islam. Their tombs are still major pilgrimage sites, and books about them are still selling briskly.
         
 
         The early Javanese accommodation of Islam with older beliefs was quite striking, as can easily be understood by a visit to one of several ancient tomb complexes. One, that of Sunan Giri, wali and fervent crusading Muslim, is located in Gresik, near modern Surabaya on Java’s north coast. It is a good example of traditional Javanese pagoda-style mosque architecture, derived from Hindu-Buddhist practice and richly decorated with Chinese-influenced carvings. To the west, in Cirebon, is the tomb of Putri Cina, the “Chinese Princess,” who according to legend was the daughter of a Chinese emperor. As a convert to Islam, she features prominently in the life of another wali, Sunan Gunung Jati. In front of her grave in the Gunung Jati tomb complex are offering bowls with incense sticks, as in a Chinese temple, where women pray for enhanced fertility.
         
 
         The Potent Role of Islamic Mysticism
 
         Money and force might not have sufficed to convert the Javanese had Islam not been intellectually and aesthetically attractive to formerly Hindu-Buddhist Javanese rulers. Although the dynamics of conversion no doubt varied greatly from place to place, what might well have been most attractive to potential converts was the mystical content of contemporary Islam. Islamic mystics are called “Sufi” from the Arabic word for “wool,” referring to the rough woolen garb often worn by monks and holy men in Islam as well as Christianity.
 
         Sufism, like most mysticism, has less to do with religious doctrine than it does with the methodology of worship. Sufis believe, as do most other Muslims, that God is essentially unknowable, all-powerful and omnipresent. But Sufis also believe that if the proper devotional procedures are used, worshippers can more effectively approach God and achieve heightened awareness of Him.20 Such a feat cannot be accomplished by anyone; it requires expert guidance from a master practitioner.
         
 
         Sufism is not related to the division between Sunni and Shia Islam; it exists within both. However the vast majority of Indonesian Muslims have always been Sunni, with a small exception in modern times. Sufis have not always been tolerant or peaceful; they have also been violent jihadists, like the Sufi would-be Mahdi (a term roughly analogous to “messiah” in Judeo-Christian tradition) who massacred the British General “Chinese” Gordon at Khartoum in 1885, to cite one well-known example. In Indonesia, Sufis and their organizations participated in a number of uprisings against the Dutch in the late nineteenth and early twentieth centuries.21
          
 
         A Sufi order or brotherhood (tarekat) is a group of devotees assembled under the guidance of a master primarily to conduct religious observances. Historically these masters have been more than just teachers; often they have assumed holy status and passed control of their organizations to their own descendants. Although the religious aspects of the tarekat are best known, brotherhoods could serve other social functions, including charitable work, health care, and as trade associations or guilds.22
         
 
         Many Sufi orders were founded during the medieval period in the Middle East. It is likely that they arrived in Indonesia at an early date, certainly by the fifteenth century, although hard evidence of their presence is lacking.23 Sufi holy men and brotherhoods would have been concentrated in the variegated, multi-national communities that developed in the expanding port cities.
         
 
         Indonesian Sufis went to the Middle East to study and sometimes to live. Among the most famous was a sixteenth-century Sumatran poet and mystic named Hamzah Fansuri, who is among the first known poets in the Malay (Indonesian) language. There was another even earlier, possibly Sumatran Sufi scholar known to the Arabs as Mohammad al-Jawi, “Mohammed from Jawi,” Jawi meaning somewhere in the Indonesian Archipelago, not necessarily Java.24 Such scholars were active and sometimes prominent in centers of learning in southern Arabia, near the trade routes to the Far East, as early as the fourteenth century. Their presence is proof of an established Sufi intellectual connection between Indonesia and Arabia by that time.
         
 
         There seems to be little doubt that prominent Sufi masters would have been able to meet leaders steeped in Hindu-Buddhist traditions on their own terms. As we have seen, Indonesia’s Hindu-Buddhist rulers  typically sought access to supernatural power through religious practices. As Islam gained strength, local rulers could have viewed Sufism as the latest and most politically advantageous method of acquiring such power. Sufism meshed neatly with the Indian tradition of holy men, hermits and esoteric paths to knowledge. The holy status and hereditary features of Sufi leadership, including reverence for deceased leaders, was compatible with the powerful strains of ancestor worship featured in most pre-Islamic religion in Indonesia. Sufism also coexisted easily with a Hindu philosophy which viewed all other religions as part of one infinite stream, a universalistic outlook broadly characteristic of mysticism in general. 25
          
 
         The transition from Hindu-Buddhism to mystical Islam might have been easier had it not been for the inherently controversial nature of Sufism within Islam itself. Then as now, Islam was a religion without universally agreed-upon doctrinal authority beyond the Koran. Except for fundamental core beliefs, including the Five Pillars of Islam, many teachings and traditions have been subject to debate and interpretation, much as they have been in other major faiths.
 
         One complication for Sufism has always been that one of its main assumptions, that God is in all things, can slide easily into the conceit that man is personally divine and thereby collide with the central Islamic tenet that there is no God but Allah, which no Muslim accepts as open to re-interpretation. Thus the history of Sufism within Islam worldwide has been one of “thirteen centuries of controversies and polemics,” to quote the title of one scholarly book on the subject.26
         
 
         One famous Persian Sufi known as al-Hallaj, who announced that he had discovered “the truth” in himself, was executed as a heretic in 922 for claiming that it was possible to make a valid spiritual pilgrimage to Mecca without leaving home.27 According to tradition, there was an Indonesian equivalent of al-Hallaj, a mystic and wali named Siti Jenar, who was put to death by his fellow wali for (among other things) equating himself with God.28 He is nonetheless still revered by some Javanese mystics.
         
 
         The history of Islam in Indonesia has been one of fluctuation and tension between two broad religious styles: Sufi-influenced Islam, coexisting relatively easily with many older elements in local culture, and a less forgiving, more legalistic style emphasizing the requirements of doctrine as interpreted by the latest trends in global Islam. Historian Merle Ricklefs has described how Javanese Islam at first reflected the Sufi-influenced religious culture, a “mystic synthesis” which prevailed until the nineteenth century. After that a polarization gradually developed between Sufi-influenced Islam and more doctrinaire Islam.29
         
 
         The contrast between two styles of Islam, more or less influenced by mysticism and local custom on one hand and by legalistic doctrine on the other, has never, if judged impartially, reflected a distinction between “good” and “bad” Islam. Nor have the two styles ever been static or exact. The differences between them have been stimulated and changed over time by many factors: constant waves of new thinking from the Middle East, the quest for modernity through education, the exigencies of the anti-colonial struggle, and the political impact of economic growth. We are talking about another Indonesian duality, hard to parse but obvious nonetheless, comparable to the equally imperfect distinction between “red” and “blue” political cultures in the United States, or the contrast between Protestant and Catholic political cultures in some regions of post-Medieval Europe. It is a duality that has had an enduring influence on Indonesia’s political life, especially with regard to underlying assumptions about the role of Islam in human affairs.
 
         Throughout the rest of this book I have used the terms “Traditionalist” to indicate the Sufi-influenced style and ”Reformist” to refer to the more doctrinaire style. Although divisive to a degree, the Traditionalist-Reformist duality has also been positive and creative, a characteristic of Indonesia’s broader diversity. Today it finds its most prominent expression in two great, mainstream Muslim organizations, Nahdlatul Ulama (Traditionalist) and Muhammadiyah (Reformist), both of them diverse within themselves. They will be frequently discussed in the pages ahead.
  
         Today many Indonesians point out that Sufism meets the need for a  religious “inner way,” providing space for individual devotion and  search for truth, complementing the outward manifestation of Islamic piety expressed through formal worship. They use the words batin (inward) and lahir (outward) to express these contrasting but equally valid aspects of Islam, while the word for mysticism is kebatinan  (innerness). Just as the Sufi style once aided conversion to Islam, so  even today there are probably some, mainly Javanese, who would not be  Muslims without it. Recently Sufism has taken on new forms and greatly  strengthened Indonesia’s modern Islamic revival.30  But its humanistic appeal is nothing new; it is palpable in a  sixteenth-century verse on the nature of God by Hamzah Fansuri, a good  example of mysticism’s lyrical side:
         
 
         
            
               He is the greatest of kings…
 
               He constantly conceals himself within a slave…
 
               He is both mother and father…
 
               Now He is a [merchant] traveler
 
               Now a comrade working in the fields
 
               Now His wealth is of no account
 
               Always sailing onto the reef31
               

            

         
 
         (Ecological aside: Perhaps because Hamzah traveled a great deal, images of coral reefs occur frequently in his poetry, not for their aesthetic or environmental interest, but because they were a mortal threat to the sail-powered ships of the time.)
         
 
         Indonesia on the Eve of Dutch Rule
 
         One might have thought that with Islam in the ascendancy, Javanese power would have remained centered on the commercial north coast, where Islam had taken root. Instead a new Muslim state founded in the old Hindu-Buddhist heartland of Central Java became the first major Javanese power since the fall of Majaphit. It became known as Mataram, the same name used by a pre-Islamic kingdom in the same area seven centuries previously. Its most powerful ruler, Sultan Agung (reigned 1613–1646), began by eliminating Muslim rivals on the coast (the last one, Surabaya, fell in 1625), and then turned against the Dutch, who had planted their  headquarters at Batavia (Jakarta) in 1619 under a tough new commander, Jan Pieterszoon Coen.
          
 
         Sultan Agung besieged Batavia twice, in 1628 and 1629, marching his elephant-equipped armies hundreds of kilometers across hilly, almost roadless terrain, and failed to achieve victory by only a narrow margin. It would take the Dutch the better part of two centuries to subdue Mataram and establish complete control over Java, and almost another century to complete the job beyond Java. Nevertheless, the failure of Agung’s offensive marked  the beginning of something approaching real colonialism in Indonesia.
 
         Throughout Indonesia most of the old Hindu-Buddhist states were by then at least nominally Muslim. The last major shift from Hindu-Buddhism to Islam took place in 1605, when Makassar in South Sulawesi converted. The island of Bali remained Hindu and would not be completely controlled by the Dutch until early in the twentieth century, and there were still pockets of Hindu-Buddhism mingled with animism in East Java. In areas where Hindu-Buddhism had put down deep roots, mainly in East and Central Java, the older heritage remained strong and the resulting tension between religious styles would have political implications throughout the colonial period and beyond.
 
         There were still important communities practicing animism and bronze-age lifestyles, mostly in remote interior regions little affected by either Hindu-Buddhism or Islam. These included the Bataks of Sumatra, the Toraja of South Sulawesi, most of the interior peoples of Borneo and many others. Many of them would remain untouched by world religion until the arrival of Christian missionaries in the nineteenth century. The western half of New Guinea was still virtual terra incognita, not even part of Dutch (hence eventually Indonesian) territory until 1848, and without a serious Dutch presence until the twentieth century.
         
 
         At the beginning of the seventeenth century, Indonesia remained very thinly settled, perhaps four to five million people in Java and Bali, compared to 124 million today, and five million in the Outer Islands.32 Beyond the settled areas, vast expanses remained forested, even on Java. Wars were still fought to gain control of population, which, unlike land, was a scarce commodity, a situation which seems unimaginable today.
         
 
         Having bested the British (who, being preoccupied with India, were  not really interested in Indonesia), the Dutch moved toward an effective monopoly of the spice trade, something the Portuguese had never achieved. In so doing they would resort to such draconian measures as forcibly restricting spice production in the eastern islands, but they soon discovered that they remained dependent on Indonesian middlemen and suppliers, usually Muslims. Except when rebels raised the banner of Islam against them, as they were to do fairly often, the Dutch cared little about Christian-Muslim distinctions. Always focused on profit, the Calvinist Protestant Hollanders thought it quite proper to ally themselves with Muslim Johore in 1641 in order to snatch Malacca from the Catholic Portuguese.
          
 
         Other Muslim states within today’s Indonesia, including Aceh and the emerging Buginese state in southern Sulawesi, were still independent international players. All this would change, but gradually. Only after the mid-nineteenth century would the Dutch see Islam as inherently dangerous, a cause of rebellion rather than simply the religion of most rebels, who were never in short supply. Meanwhile, the colonial rulers were creating economic conditions that nurtured the spread of Islam. The next chapter will explore these topics as well as the brief but critically important period of Japanese rule.
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