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Abstract

This paper aimed to discuss the discourse offered by Hizbut-Tahrir about khilafah and the interpretation of
jihad that had been spread in Islamic teachings in various places, as well as the views of Islamic boarding
school clerics (kyai of pesantren) in South Sulawesi about the deviation of the infrinsic meaning of jihad.
This study was qualitative research with a sociological approach, with no intfention to generalize the results
of data analysis. The author conducted an in-depth study of the literafure on the concept of jihad,
especially in the perspective of Hizbut Tahrir Indonesia, and fraced the views of kyai of pesantren in South
Sulawesi about jihad in Islam. It was hoped that the views of these kyai could compensate and restore
the distorted meaning of jihad which had been misinterpreted to legitimize violence and radicalism as a
method to uphold khilafah, which was claimed as a Shari'a obligation. Kyai and pesantren in South
Sulawesi viewed that jihad is solely for the benefit and goodness of religion and people, not to mean war,
frightening, imposing opinions, and, let alone, enforcing the power in radical ways.
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Infroduction

Discourse about khilafah (Islamic State) has long been run until now. The current debate/discourse
explains Khilafah (Caliphate), which is an Islamic teaching that must be applied to Muslims. On
the other hand, it is understood as a historical fact because it contrasts with the Indonesian
natfional political system Religious groups that have
longing expressions of the existence of the Caliphate are identified as "radical" or "terrorist" groups.
Stigmatization of the Caliphate idea is a product of securitization of religious discourse that
develops in society . This war of ideas is nothing but illustrates a hard conflict in
terms of opinion between those who try to Islamize everything and those who try to limit the area
of Islam. In the perspective of Islamic thought, such a conflict is natural. What is regrettable,
however, is when differences of opinion continue and spread to the behavior of takfir (considering
others to be infidels) and radical efforts to impose certain ideas. What is unfortunate also is when
the discourse of Islamic political debate and encouragement to enforce political power in the
name of Islam penetrates into the campuses and schools. Ta'lim and tarbiyah activities carried
out on campus and student Islamic organizations appear to be positive activities. Observations,
instead, found that the activities that attract the interest of many of the young generation spread
a rigid and destructive understanding of religion. Currently, the concept of caliphate is one of
the substances of Islamic education learning in madrasas, and the development of its paradigm
towards a form of contextualization of the vision, mission and strategy of national education
development, namely in KMA 183 of 2019, the caliphate lesson has been transferred from Figh
subjects to Islamic Cultural History and policy making from various aspects, one of which is the
effort to contextualize the Islamic Education Study . One study suggests that there are
efforts by scholars of Islamic Studies from Indonesia to include Indonesian Islamic literacy as part
of the phenomenon of global Islamism manifestations in the development of contemporary
Islamic movement studies in order to understand the term caliphate . The
teachings offered, which actually should prioritize the nobility and perfection of worship to God,
precisely foster hard characters which are easily ignited by the agitation of distorted jihad to
establish Islamic political power called the khilafah. Actually, it is no longer urgent to debate the
necessity of establishing an Islamic State, in the context of the very lack of public trust in existing
power systems. The question emerging is whether or not the problems of the nation can
immediately be resolved by establishing the Islamic state. Have the initiators of khilafah prepared
a clear and complete concept of how and what is meant by the Islamic Caliphate? In general,
the Islamic khilafah sfill leaves assumptions in relation to the punishments in the form of cutting off
hands, stoning, ‘hijab’ obligation for women, and some highly normative juridical dogmas. The
politicization of the meaning of khilafah then makes this position more widely understood as a
form of authority of political power legitimized by religion. All policies and decisions issued by the
Caliph are considered as the decree of religion, in which Muslims must submit and obey. The
decision of the Caliph is seen as absolute truth which meant that opposition to it is considered as
disbelief act. Some contemporary scholars, including Ali Abd al-Raziq, reject this concept. Ali Abd
al-Razig's views were the claim that caliphate has no basis, whether in the Qur'an, the traditions
or the consensus (ijmac) and the assertion of separation between religion and political power

. In his book, the ftitle is al-Islkam wa Usul al-Hukm: Bahs fi al-Khilafah wa al-
Hukumah fi al-lslam, he argues that khilafah is not an obligation in Islam .The
concept of khilafah has in fact experienced distortion throughout the political history of Muslims.
Hizb ut-Tahrir as the organization that drives the caliphate movement in Indonesia. The tensions
between HTl and other elements of Indonesian society regarding state regulation symbolize the
ongoing competition between Islamist and nationalist groups, as well as tensions
with the government so that HTI as an organization has been disbanded.According to Vernie Liebl
in a journal that the Khilafah was abolished 85 years ago; there have been several attempts to
revive it since then . The real khilafah (in the sense of the successor of the Prophet in
maintaining the religious continuity of Muslims after his death) is a system of government that took
place in the early days of Islam, more precisely the rules of Abu Bakr, Umar bin Khattab, Uthman
bin Affan, and Ali bin Abi Talib. They were all the Caliphs of the Prophet who carried out the tasks
of continuing and preserving the religious life of the early Islamic community. However, in its
development, the term khilafah experienced a narrowing of meaning, which is to indicate to the
party or someone who is in charge of maintaining the people and practicing the teachings of
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Islam in certain places. Ironically, political fendencies and Arab primordialism (‘ashabiyah) have
encouraged Arab rulers to claim themselves as Caliphs and distort the values of khilafah to
establish aln absolute power over their people. The scholars, both Salaf and Khalaf, agreed on
the obligation to uphold religious leadership inspired by the concept of al-imamah that in a Muslim
community there must be an Imam (leader) who is deemed capable of resolving religious matters
(ri'ayat syu'un al-ummah) . Likewise, the obligation of conducting amar
ma’ruf and nahi munkar is very dependent on the presence of leaders. Muslims must be united in
one leadership (imamah). But it must be understood that the ‘illat is a political, not a religious,
reason. The obligation to have an Imam must be positioned as a political and social obligation to
preserve Muslim communities, not as religious obligation or God’'s command.When the doctrine
that khilafah is an obligation becomes “hard™ and find a condition which, according to the views
of its warriors, has deviated from the teachings of the Prophet in the early days of Islam, its warriors
start to offer the concept of jihad as both an instrument of justification and a means of struggle to
enforce the establishment of khilafah. The practical logic is that jihad is a struggle to uphold the
Shari'a of God and redlizing the amar ma'ruf nahi munkar is mandatory. Khilafah is also
established to uphold the Shari’'a of Allah and facilitate the implementation of the amar ma'ruf
nahi mungkar. So, if jihad is mandatory, then Khilafah is absolutely mandatory. If khilafah must be
upheld, then there is no other way, jihad must be performed, and that is the command of Allah
through His sacred verses. Consequently, denying Allah’s commands is considered as disbelief
(kufr) and disbelief must be confronted with violence (asyidda’ ‘ala al-kuffar) so, for this reason, it
is considered lawful to kill and fight infidels. Regrettably, Islamic teachings and da'wah have been
contaminated by efforts to divert the meanings of khilafah and jihad into political agitation and
divisions of the people. There is a great deal of confusion in the West regarding the meaning of
Jihad and the role it is playing in shaping the Muslim world . In some Islamic
education environments, the themes of khilafah and jihad are taught within the framework of
rejection of legitimated and democratic governance, becoming the legitimacy of violence to
take over the power and ultimately leading to radical actions that destroy the joints of peace.
Efforts to stem radicalism, which have so far been more focused on terrorists or warfighters, have
not been carried out much as an understood precaution and radical action

. This is very contrary to the ideals of religious education that strive to create social peace
and harmonious relations . Therefore, in this paper, the author describes a critical
study of the meanings of khilafah and jihad which are taught in a deviant manner and the views
of Islamic boarding school clerics (kyai of pesantren) in South Sulawesi about the distorfion of the
understanding, as well as their attifudes of rejection of the efforts and exireme radical
understanding in the name of jihad and the establishment of khilafah in Indonesia.

Literature Review

Jihad, Terrorism, and Legitimacy of Violence

A series of unforgettable big events in world history are representations of violence (radicalism) in
the name of religion. The Bali bombings and the afttack on the two World Trade Center (WTC)
skyscrapers in America, brutal shootings in Paris and England, ISIS violence, and other tragedies
that were no less sadistic have attracted the world's attention and made everyone aware that
violence is still regarded as ways to solve problems. ISIS has deployed the management of
savagery doctrine through acts of terrorism as part of its strategy to increase polarisation by
exacerbating fear and distrust among communities . Terrorism by certain groups by
spreading fear everywhere is now almost an international crime frend, even in Indonesia,
comparable fo the drug problem that has become part of the international crisis. Terrorism and
religious radicalism are actually not only a problem of the perpetrators, and not the people who
are victims of these actions, but terrorism and radicalism that must be paid attention to are
problems of theological beliefs, meaning that the perpetrators can be arrested, imprisoned, and
kiled, but ideological beliefs and doctrines are not easily abolished

stated that when terrorism has developed in such a way, security becomes some’rhmg very
expensive . The WTC and Pentagon cases have indeed formed an opinion that
Islam - precisely the fundamentalist Muslims - have become “accused” in various terrorist
incidents. According to Tjahjo, the media reality of the September 11 tragedy and the US military
aftack on Afghanistan is not identical in empirical reality because it involves factual issues
(accuracy and completeness of facts), impartiality (balance of sources), and frames (disclosure
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and concealment of facts). research results show that some people view the
aftack as a political problem, not a religious one
Such accusations are actually not new to Muslims. From the eorhes’r days when the hegemony of
Western civilization became increasingly widespread in various parts of the Muslim world, groups
of Muslims emerged who fried to carry out ideological resistance against the West, often in ways
that could provoke violence. Therefore, the concept of jihad is often linked, even used as the
legitimacy of various cases leading to terrorism.It is not entirely wrong to associate jihad and
terrorism because many facts prove that the meaning of jihad often involves elements of violence
that can be categorized as terrorism, although it must be admitted that violence in the name of
religion in modern fimes is mostly caused by political factors, for which religious legitimacy is
sought.Terrorism begins with a misguided understanding of jihad. Some moslems perceive the
concept of jihad simply on the perspective of political ideology. Jihad is understood as fight
againts external enemies. Refering to the classical literatures, the meaning of jihad, can be
corrected to be more conceptual and practical. Jihad should contain a concept of collective
stfruggle to overcome the actual problems faced by moslems such as economy, law, and
education . Jihad that should be interpreted as “hard effort and patience” then
turned into an ideological understanding that gave birth to puritanism, which has, at least, four
characteristics, namely 1) being intolerant of differences, 2) tending to think literally and ignore
the socio-historical aspects, 3) choosing the path of violence and hatred rather than dialogue
and brotherhood, and 4) being petty and exclusive and doing things without clear goals and
missions. Puritanism, slowly but surely, will foster radicalism which will eventually lead to terrorism.
argued that terrorism and acts of violence when associated with the

concept of jihad will raise the issue of the boundary between justifiable and unjustifiable violence.
The grouping is very relative and very much depends on the desire of the interpreting party.
Something that is considered justifiable by certain groups may be unjustifiable by the others

. The case of Al-Qaeda and the Taliban is a clear example. Both of these
infernational organizations are seen by many, especially the West, as terrorists, unjustifiable. Other
parties, meanwhile, view Al-Qaeda and the Taliban as a representation of Muslims who struggle
from oppression, thus considered as justifiable.l n addition, the phenomenon of terrorism in the
name of Islam in the form of suicide bombings has been very troubling this nation in the last ten
years. Many parties criticized and blamed Islam for the incidents, which by the perpetrators were
considered a struggle to defend religion or, in other words, “jihad”. One thing that is highlighted is
the weakness of Islamic education and, at the same time, the involvement of Islamic education
institutions in  spreading extreme and dangerous understandings through non-formal
channels.Sociology and education experts have mentioned that there are certain communities
that carry out Islamic preaching and teaching activities both on campus and public schools, using
the term tarbiyah and ta'lim, which play a notable role in indoctrinating students to carry out
“violent jihad"”. The meaning of jihad according fo them, based on reading from radical
references, is terror, resistance, extermination, destruction, murder, and, even, wilingness to
commit suicide (intihar), as an expression of hatred towards others and a way to seize the
domination of ideological and territorial power. The murabbis (mentors) deliberately divert
students from the conception of jihad agreed upon by scholars throughout the ages, namely jihad
as a concept of the struggle to defend religion in Islam. This is the beginning of why terrorism is
identified with Islam. In fact, the model of jihad practiced by terrorists by suicide bombings and
kiling of innocent people is very different from the concept of jihad which is actually in
accordance with the Qur'an . These actions are nothing but a form of religious
radicalism by a number of adherents.

Khilafah and the Distortion of the Meaning of Jihad

Indonesia, with Pancasila as the basis of nationhood and state, has established itself neither a
religious state nor an anti-religious (secular) state. But, all the religions and beliefs recognized for
their existence can coexist among their adherents without mutual hostility between fellow citizens.
The Indonesian state system, based on Pancasila, is in accordance with the state system adopted
by the Prophet in Medina in the midst of a pluralist society. The Medina Charter (Mitsaqg al-
Madinah) as a formal constitution agreed upon by all parties included a state system that is
concerned with the importance of religion towards unity and justice. It, as a constitution, in fact,
did not mention certain ‘religions’, let alone the khilafah system. In one of his writings, Cholil Nafis,
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chairman of the Central MUI Da’'wah Commission, stressed that the Qur'an does not mention a
state system based on khilafah but calls it a human obligation to carry out the function of the
caliph in his life on earth. Being a caliph is the duty of individual humans to build the earth and
society in accordance with the capacities and conditions that allow for the good of mankind,
while the pattern depends on the conditions and situations, as well as the benefits to be achieved
. One important clause in the Medina constitution stated that Muslims and non-
Muslim citizens agreed to defend the city of Medina and to be united in resisting attacks of the
enemies together. This implied the value of nationalism the Prophet instfilled in the soul of the
people of Medina, at that time. He, despite being a unifying figure and respected by all elements,
did not order the formation of a “religious state” system belonging to Muslims. There was no
counfry name that appeared in his traditions. Islamic Shari'a applied but the life of society went
according to the agreement in terms of folerance, humanism, and pluralism.Al-khilafah,
etymologically, is not synonymous with power or government . Khilafah means
something that comes later or follows. It can also mean replacing someone in the place he left
behind. A caliph is a person who replaces another one in carrying out a business or job. Ibn
Khaldun, more specifically, said that khilafah is infended to mobilize and bring the people to the
goals desired by religion (shar'i). In essence, a caliph is someone who replaces the position of the
Prophet in guarding and maintaining religion and worldly affairs .Referring to
opinion, imamah or khilafah is intfended to take over the role of the
Prophet in preserving religion and regulating the people life arrangements in the world, as was the
life of the Muslim community in the early period in Medina .The phrase
“successor to the Prophet”, in view, does not mean replacing
Muhammad's position as a prophet, but in the sense that the caliph is both a religious leader and
also a government.The khilafah system in the Islamic world collapsed in 1924. Since then, the
application of the concept of khilafah turned intfo a shadow that has always been infiltrated with
memories of past wounds, wars, cruel authoritarian leaders, glamorous royal elites, and so on
. However, on the other hand, the golden age of Islam was on the stage of
khilafah. The beginning of the progress of Islam in various disciplines of knowledge was in the era
of Khilafah . This historical reality has led to the ambiguity of Muslim clerics in
addressing the khilafah discourse. Some Muslim scholars reject the concept of khilafah based on
the argument of historical relevance, that its concept is no longer in line with political
democratization and modern governance. Several other scholars indicate that the concept of
khilafah carried out by several groups after the Arab Spring phenomenon has the complexity of
socio-political problems, which requires them to adapt between Islamic norms and modern
democratic values . According fo the author, the concept of imamah or khilafah in
Islam must be interpreted within the framework of leadership in general, without referring to the
system and culture of a certain locality. Imamah or khilafah functions as hirasatuddin wa
sivasatuddunya, which is to preserve religion and regulate world life, in the sense that if religion
and community life have been protected, so that there is no pressure or obstruction to carry out
religious teachings, and the life and welfare of the community is well guaranteed, then the
substance of imamah or khilafah in Islam has been aspired. So, the term khilafah is not sacred in
religion. The most important thing is the nature and purpose of ensuring the sustainability of the
religion and the benefits of the people. However, today, the concept of khilafah is distorted
towards narrow and formalistic legal interpretations, which impact on the same distortion of the
meaning of jihad as its main pillar. The concept and idealism of the establishment of khilafah were
re-raised by Tagiyuddin Al-Nabhani, and in the 1980s were brought info Indonesia by
Abdurrahman al-Baghdadi, which in furn formed the basis of the organization which was very
keen to voice the Khilafah government, Hizbut Tahrir Indonesia (HTI). This organization itself is an
extension of the Hizb ut-Tahrir (HT), which was founded in 1953 in Palestinian Quds and is a
transnational movement.Khilafah according to Hizbut-Tahrir is understood as general leadership
(riasah ‘ammah) for all Muslims in the world by enforcing Islamic laws and preaching throughout
the world . While the caliph is a person who represents the people in carrying
out government and power and implementing sharia laws . Ontologically, khilafah in
this version necessitates great ideals and a serious struggle to uphold political ideals, which some
consider to be a utopia. Therefore, HTI views that efforts to uphold khilafah, both in the form of
thoughts, campaigns, and real actions, are “holy” jihad with the pretext of upholding the
sentence of Allah on earth. In interpreting jihad, refers to books written by its founder,

specifically al-Saykhsiyyah al-Islamiyah, and to other references written by

circles, such as the book of al-Jihad wa al-Qital fi al-Siyasah al-Syar’iyah by
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and the book Diskursus Islam Politik dan Spiritual (Political and Spiritual Islamic Discourse) written
by , one of the Indonesian syabab.
In the perspective of Hizb ut-Tahrir, jihad is:

Al e gl g 5 sl o Ol A s 5 p8le ) Qs 8 JUED 5 s sl
“Jihad is to exert all abilities in war in the way of Allah, both to go to war directly or to provide
assistance for war, for example assistance in the form of assets, opinions, increasing the number
of froops, and others”

Jihad with wealth is giving away property for everything related to war directly (mubasyarah), for
example giving funds, clothing, and medicines to the mujahideen on the battlefield. Dedicating
wealth to something that is not directly related to war such as helping the poor and orphans,
helping victims of natural disasters, helping Islamic financial instfitutions, building religious
education institutions, and so on, cannot be called jihad, according to sharia
understanding.Likewise, jihad with opinion is only providing opinions related to war directly
(mubasyarah), such as giving an opinion on setting the location of froops on the battlefield, and
those on what weapons are used in an aftack and so on. An opinion that is not directly related to
war, such as writing a book of figh, commentary, hadith and so on, cannot be called jihad in the
sense of sharia . Thus, in the view of Hizb ut-Tahrir, the main
problem (mihwar) is not the implications or benefits of an action that is categorized as jihad, nor
is the difficulty factor (masyaqgqgah), nor is the mobilization of all power (bazl al-juhd), but the legal
meaning contained by a word in Islamic texts. So, Hizb ut-Tahrir defines jihad in its legal meaning
that is specifically only to be used in the sense of war and all those related to physical war directly
Here the connection between jihad and war (qgital) is clear. Jihad is
essentially a war that specifically carried out by Muslims against infidels who do not have
agreements with Muslims. However, it can also be in the form of other activities than war, as long
as there is a direct connection with war, such as giving financial assistance to the mujahidin who
are at war and so on. Included here is if the struggle to enforce khilafah gets terror, threats, or
obstacles, then jihad is also required in the form of physical warfare to those who block it. Any
party who does not support or obstruct the establishment of khilafah may be seen as an “infidel”
who must be fought otherwise no jihad has been carried out. However, it was also explained that
sometimes the Islamic legal texts, both the Qur'an and the Hadith, use the word jihad in
terminology, but etymologically. According fo Muhammad Khair Haikal, jihad can be interpreted
as majazi (figuratively), which is not interpreted according to the meaning stipulated by sharia,
but interpreted according to the literal meaning, because there is garinah (indications) that divert
it from its original meaning (hagigah). Qaidah ushul (the basic rule), in this case, states “al-ashl fi
al-kalam al-hagigah wa laa yusrafu ila al-majaz illa bi al-garinah” (the origin of a word is its intrinsic
meaning, it is not transferred to the meaning of majazah unless there is qarinah) An
the same source, Haikal also emphasized that defining jihad as war as its specific meaning, as
practiced by Hizb ut-Tahrir, was not new. The opinion of is actually in line with the
opinion of the Four Schools (al-mazahib al-Arba’ah), which are the models of the maijority of
Muslims. All schools agree, according to ., that jihad actually means war.ln ifs
method of struggle to re-establish khilafah, only carries out da'wah in political
activities (a’'mal siyasiyah), such as criticizing the authorities, organizing peaceful demonstrations
(masirah), sending delegations to politicians, and so on. These kinds of political struggle are not

called jihad, because the meaning of jihad, legally, is war and everything related to it, while
does neither use physical force (al-quwwah al-maddiyyah) nor take up arms against the
ruler or anyone who opposes and blocks the propaganda of All this was done by
in order to emulate the Prophet, especially in the da’'wah phase in Mecca, in which

the Prophet only preached without taking up arms. Here we see the attitude and mindset of
which tends to be contradictory and ambiguous. It, on one side, calls for the establishment
of khilafah on the basis of strict sharia enforcement but, on the other hand, it abandons jihad,
which should be the main way of establishing political power. Without political power, it is
impossible for sharia to be upheld. Strangely, views that jihad is an absolute obligation.
That is, whether or not khilafah exists, jihad is still mandatory. So, if there is no khilafah, then who is
authorized to organize jihad or war?2 Will this, in effect, give anyone the freedom to fight another
who is seen as an “enemy of religion” on the basis of jjhad? At this point, the problem of the

ambiguity of the concept of jihad of the supporters of khilafah in the view of lies.
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Substance of Jihad: Persistence and Patience

After the exploration of the interpretation and meaning of the term jihad in popular literature, it
can be argued that, in totality, the ideology of jihad represents a religiously sanctioned aggressive
war to spread and maintain the faith (religion). Countries or communities that reject the teachings
of Islam are considered as dar al-harb, namely areas that must be fought. As quoted from
Khadduri and Bassutil, the basis of such a meaning of jihad is the division of the world into two
categories, namely dar al-Islkam and dar al-harb in the concept of Islamic international law

. Jihadis the real struggle whether with the soul, materials, verbal acts and thoughts
in order tfo up hold the religion and Islamic values peacefully. Instead of terrorists is an act of
terrorizing, threatening, frightening the masses with certain motives and goals
Here, the meaning of jihad, by some writers and scholars, has been radically narrowed down to
being limited to physical warfare. As a result, jihad is more identical as expansion and holy war,
deviating from the substance as a peaceful path in da'wah. From the research of Rif'at and
Muttaqgin that Ibn Qayyim explained that jihad consists of 13 levels. These levels can be reduced
to four parts, which one of them is fighting the infidels. Jihad against the infidels is not using the
weapons. There are several steps that must be passed, so that jihad fo infidels can be done. Of
this division is also seen that the jihad war is not the only . The basic aim
of jihad in Islam, according to , is actually to direct and make people worship Allah
alone, avoiding them from worshiping to others, eradicating oppression, cruelty, and destruction
on earth. Therefore, studying religious knowledge (tafagquh fi al-din) is also part of jihad, which is
to do something seriously and hard work , to avoid ignorance and achieve
knowledge and perfection in religion. It can be concluded that, in essence, Islam is a religion that
invites humanity fo fight for justice, equality, responsible freedom, social benefit, and global
respect. The concept of jihad, for this reason, should be interpreted correctly and proportionally.
Two things that really need to be considered in interpreting jihad are, first, that the current global
condition is very much different from the condition at the time the revelation was revealed.
Categorization of the people sfill pivots on three groups, namely Muslims (the people of the
Prophet Muhammad who believe), infidels (religious people or other faiths other than Islam, and
hypocrites (those who hide disbelief while showing their Islam). This categorization is very difficult
to apply now, so automatically determining the goal of jihad is not as easy as imagined. Secondly,
jihad in the sense of war can only be carried out on countries or territories that are considered dar
al-harb, namely regions or communities that are legally legitimate to be attacked. The problem is
who has the right and authority to determine the status of dar al-harb? It is impossible to break
away from political tendencies in the current state relations system. Jihad, referring to its origin,
namely jahada yajhadu, means hard effort to overcome difficulties .So, jihad
is not necessarily and not always synonymous with war and violence. Jihad can be interpreted as
striving fo achieve a better and more humane life, in peaceful and wise ways. Jihad can also be
interpreted as war and bloodshed in only three contexts, namely, first, the meeting of two froops
when fighting; secondly, the country is occupied by enemies, and; thirdly, the priest (leader of the
state) commands war. Besides these three, jihad must be released from the connotation of
violence. The commentary put forward by Muhammad Said Ramadhan al-Buthi, one of the
leading Middle Eastern scholars and thinkers, about the essence and historicity of the concept of
jihad in Islam is very interesting. Many people assume that jihad, as a very fundamental part of
Islamic teachings, is prescribed (enacted) in Medina after the hijrah of the Apostle, as evidenced
by the wars that occurred against the Quraish infidels. This means that there was no Shari'a about
jihad in the Islamic period in Mecca before the hijrah. The Messenger of Allah and his Companions
performed ‘jihad’ in Medina only, not in Mecca.This is a very wrong view. According to al-Buthi’s
view, the period of the Prophet's life in Mecca was inseparable from jihad. In fact, it was jihad that
was very dominant in the attitude of Islamic defense and preaching at that time. Jihad in Medina
is as effective as that in Mecca. The verses of the Qur'an commanded Muslims to perform jihad
bothin Mecca and Medina, in the same substance, but with different phenomena
In Q.S. Al-Furgan (25): 52, Allah Almighty commanded His Messenger to strive as much as p055|ble
against the infidels,

“So do not obey the disbelievers, and strive against them with the Qur’an a great striving”
In another verse, Q.S. Al-Nahl (16): 110, Allah says, meaning
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“Then, indeed your Lord, to those who emigrated after they had been compelled [to renounce
their religion] and thereafter fought [for the cause of Allah] and were patient - indeed, your
Lord, after that, is Forgiving and Merciful”

The two verses above, according to jumhur ulama mufassirun, are makkiyah, revealed and
applied in Mecca before the Prophet emigrated, precisely when the Prophet and his companions
underwent severe ftrials and cruel treatment from the Quraysh infidels. History explains that
throughout the life of the Prophet in Mecca, there was absolutely no war, acts of terror, or armed
resistance by Muslims against the infidels. But, in such conditions, they have in fact applied Allah’s
command to do jihad. Patience, firmness, and endless efforts to eliminate polytheism and invite
the ignorant community to monotheism is jihad, which is even the most important jihad in Islamic
history itself. The Holy Prophet and his Companions were treated inhumanely, with persecution,
without mercy, and with immeasurable interference. But all of that did not make them tremble
but, instead, increasingly persistent in challenging the danger of spreading Islam and maintaining
faith. The Prophet strove in Mecca with patience and perseverance, not with weapons and war.
Even if there are wars (gazwah) in the history of da’wah, it must be noted that these wars were
defensive in nature and were to respond to the threats, aggression, and actions hampering
preaching, not to force people to believe. Ibon Rushd, in his Mugaddimah, put forward four types
of jihad, namely jihad with heart, words (speech), hands, and sword. Jihad by words is amar ma'ruf
nahi munkar and is infended for hypocrites. The jihad with the sword is for infidels

In QS. Al-Taubah (9): 73, In QS. Al-Taubah (9): 73, Allah commands His Prophet to perform jIhOd
towards both groups and, of course in different ways.

“O Prophet, fight against the disbelievers and the hypocrites, ..."

Related to the above verse, al-Buthi gave an explanation that jihad with the sword, in the sense
of physical resistance, to infidels was carried out after they were properly charged and given an
argument (hujjah) for their error. Moreover, war is carried out if the opposing party has openly
displayed hostility towards Muslims, obstructing da'wah, and threatening the safety of Muslims

Shaykh Manshur bin Yunus al-Bahwati, in his view of the meaning of jihad, stated that
jihad in the general sense is a collective obligation (fardh kifayah) of Muslims which includes the
implementation of Islamic da’'wah accompanied by rebuttals to all accusations directed to Islam
(syubhat) and the establishment of industries that meet the needs of the people both religious,
worldly, physical, and economic needs . Diverse opinions about the meaning and
scope of jihad are actually arguments that deny the notion that narrows the meaning of jihad to
mere violence.Fundamentalist radicals, especially those who espouse the concept of khilafah or
imamah ‘ammah, pay aftention to the da’wah efforts that lead to coercion, blasphemy, threats,
and ferror to realize social change radically, far greater than their attention to contribute to
developing education Islam, constructing pesantren and madrasa, providing social services, and
strengthening the people’s economy. Educating Muslim children to avoid disobedience and
helping the poor do not engage in illicit professions has far more values of jihad than raiding and
destroying immoral places without regard to applicable laws.

Methodology

This study was qualitative research with a sociological approach, with no intention to generalize
the results of data analysis. The author conducted an in-depth study of the literature on the
concept of jihad, especially in the perspective of Indonesia, and traced the views of
kyai of pesantren in South Sulawesi about jihad in Islkam. It was hoped that the views of these kyai
could compensate and restore the distorted meaning of jihad which had been misinterpreted to
legitimize violence and radicalism as a method to uphold khilafah, which was claimed as a Shari'a
obligation.

Findings and Discussion

In principle, all Islamic educational institutions, both pesantren and non-pesantren, firmly reject
any act of violence against humanity. The problem is, in terms of violence in the name of Islam or,
in other words, violence to defend Islam (li i'lai kalimatillah hiyal ulya), there are still views that
legitimize the importance and the possibility of attacking and even taking up arms fowards the
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parties who are considered “enemies” of Islam. Here is where jihad becomes the justification for
the radicalization of religion that has been raging lately, especially among the younger
generation of Islam. Jihad is interpreted in various meanings and interests . Forthem,
jihad fi sabilillah is just as compulsory as other worship which is condemned by Allah; leaving it is a
grave sin. They are obliged to do so even anarchically, causing bloodshed, and violating human
rights.
In the view of kyai who manage Islamic boarding schools in South Sulawesi, jihad does not have
to be synonymous with acts of violence, especially if it is linked with the rights and freedom of
belief. This phenomenon is inseparable from the mistake of defining jihad as a religious obligation
and militancy that is not accompanied by a complete understanding of the extent to which Islam
tolerates violence in the name of religion. What is deeply regretted is that, in reality, militancy and
misguided understanding are accompanied by political fendencies and ambitions, not purely for
dak'wah lillah ta'ala. Muzakkir Arif, one of the main managers of Darul Istigamah Maccopa
Islamic Boarding School, shared the same opinion, that tafagguh fi al-din is an important
foundation in fostering a tolerant, polite, empathic, and pluralist attitude. Regarding the behavior
of radicalism in the name of jihad, Muzakkir, a well-known pesantren leader in South Sulawesi,
contributed in the form of thought, as he said:

The groups identified as radical groups need coaching, no need to force Western ideas and
thoughts of pluralism to be embraced by society. Tafagquh fi al-din is more important. Jihad
should be performed based on its elements, namely conditions, knowledge, and manners.
Everything is clear in the fradition (turats) of knowledge of our scholars. Here is the role of
pesantren to study, formulate, and socialize the true conception of jihad.

In this case, kyai as pesantren managers have a firm aftitude and perception about the possibility
of jihad in the present. The meaning of jihad must be based on a deeper understanding of the
historicity of the jihad itself and aims at achieving peace and mutual benefit, not aiming at
superiority or favoring the party itself while destroying other parties. Several studies also agree with
the view of the kyai, namely denying the accusation that Islam, especially the Qur'an, teaches its
adherents to commit acts of violence with the concept of jihad, that war is actually part of the
final solution currently in force in international disputes and is recognized by international law.
Performing worship, helping the poor, being patient and all good deeds are also jihad
. The dullness of thought and absolutism towards an idea from a particular group
resulted in the disparity of the meaning of jihad, resulting in radicalism based on the teachings of
jihad . The interpretation of jihad texts must be carried out comprehensively and
not ignore the socio-political historical background of the text, so that it can be fully absorbed in
the understanding of jihad . Jihad today must have a direction to advance Islam
for the benefit of humans and the universe. The position of Jihad by studying religion or other
sciences is more important than jihad by taking up arms . Therefore, jihad should not
be used as a political propaganda ftool to impose a system of power in the name of religion or
khilafah. Maintaining peace and human rights is the tfrue meaning of jjhad. Admittedly, radicalism
and terrorism that emerge in the modern world today are also motivated by ideological or
religious factors. However, the error lies not in religious teachings or texts, but rather in inaccuracies
in inferpreting texts and applying religious ideology and tfeachings. Here pesantren play a role in
the anti-radicalization of religion through education. in his research suggests that
the role of Islamic boarding schools in preventing radicalism is the planting of a wasathiyah model
of understanding Islam in the curriculum, a sense of nationalism, and tolerance taught since the
first santri in Islamic boarding schools, then the most important thing is the reorientation of the
meaning of jihad In observing and fracing informants, the author found that
pesantren in South Sulawesi had a clear attitude about religious radicalism, or rather radicalism in
the name of religion, which led to the distortion of the meaning of the concept of jihad. The three
pesantren agree on the conclusion that violence, in any form, which is carried out in the name of
religion or on the basis of the subjectivity of the truth of certain religious groups, is contrary to Islam.
The informants viewed that jihad is not synonymous with violence and anarchism, but rather is a
conception of how fo try as hard as possible to create benefits for the people. Islamic boarding
schools educate their students with moderate values .
The Islamic boarding school community strongly rejects terrorism and all other forms of violence.
They believe that Islam is a religion of rahmatan lil alamin that does not spit violence
.This interpretation of jihad is socialized by pesantren in every opportunity, both in formal
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learning, in the study of books, and in discussions in students’ daily life. Santri in pesantren equate
understanding violence in the form of radicalism, fundamentalism, terrorism, war, demonstrations;
and distinguish it from the meaning of jihad because jihad in Islam has certain rules that aim to
gain goodness to humans That ruan guru, guru (teacher), dan santri (pupil at
pesantren) have a perception in the widw meaning. Not only discussed about war and
assasination but also for fighting, fight a bad desire that lead someone to negative and
desteructive deeds In the view of Abunawas Bintang, radicalism in any formis strongly
opposed by Muslims, especially members of pesantren. Radicalism, which is the main trigger for
various acts of terrorism in various parts of the earth, is not jihad. Hard attitude, over-militantism,
rigid thinking, and rejecting plurality in religion are actually not in line with the spirit of Islam itself.
He explained:

| as the manager of the As'adiyah Islamic Boarding School do not agree on radical methods in
religion. In Islam, indeed, there is jihad. But terrorism is not jihad. Jihad does not frighten people
and does notf impose. Jihad aims to convey true Islam. If one does not accept, then he is not
forced: the Qur'an says el (86181 Y. If nothing hinders the next steps of jihad, both in agidah and
figh opinions (ijtihadi), then there is no compulsion.

A relatively similar view was expressed by Amir Jannatin. According to him, jihad cannot be
connoted to bloodshed or any means that endanger others in preventing munkar. In his interview,
he stressed:

Jihad is a spirit of religion. Without it, religion is just like a puppet without power. But, jihad is not
meant to justify all kinds of means to achieve goals. The Prophet gave instructions in preventing
munkar, namely by hand (strength or power), words, and heart. There is a relationship between
the meaning of power with the advice of da'wah with wisdom. Strength does not always mean

violence. Strength and wisdom must be in parallel. If you are not able to do that with your
power, then prevent that with words of mouth and mind.
Abu Nu'aim al-Ashbahani in Hilyat al-Awliya’ wa Thabagat al-Ashfiya’ mentioned a hadith
narrated by Ali bin Abi Thalib:
Osinldl) gy yuall ) ga A Baall g Sl e g g gralls el )l leall

meaning
“Jihad is fourfold: enjoining goodness, preventing evil, acting rightly in a place that demands
patience, and hating the wicked.”

This hadith confirms that war is not the only choice in practicing jihad . The
war is carried out at moments and conditions that are indeed demanding, or arguably forced,
bloodshed against a real enemy of Islam. Amar ma'ruf nahi munkar, being patient, and instilling
hatred in wickedness are considered as jihad applied to the general condition of Muslims.Among
contemporary scholars who have this understanding is Yusuf Qardhawi. In his book, Figh al-Zakat,
he elaborated his views on the substance of jihad. tended not to broaden the
scope of jihad fi sabililah fo include all good and beneficial deeds, as it also does not narrow ifs
scope so that it is limited to war. Sometimes jihad uses pen and word, or sword or weapon.
Sometimes it is performed in the form of thought, educational, social, economic, or political
endeavors, or (if necessary) military actions . Furthermore,

argued that various forms of Islamic efforts, programs, and activities carried out seriously, although
textually not included as part of jihad according to the text, must be included as jihad (based on
qgiyas) because all of them are practices aimed at helping and defending the religion of Allah (li
nashri dinillah wa i'lai kalimatih), and fighting His enemies and eliminating polytheism and disbelief
from earth . Associated with the behavior of anarchism carried out by radical
Islamic groups, Amir Jannatin firmly stated:

That behavior is contrary to the ways and principles of the Prophet. Islam allows violence only to
those who clearly and openly declare hostility and endanger Muslims. People who want to live
side by side with Muslims peacefully are given a guarantee to live freely and practice their religious
teachings. Pesantren do not teach violence, coercion of wills or opinions, and such radical
behavior.

Regarding jihad and the propagation of religious authority (khilafah), Amir Jannatin said that jihad
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in the form of violence did not fit into the situation and condition of Indonesia. Da’'wah should be
done with an approach to thinking, not in radical ways to sacrifice self and others. In addition,
acts of violence in Islam must have legal reasons (such as jihad fi sabilillah, stoning for adultery,
and cutting off the hands of thieves). Radicalism aimed at politics by a small number of certain
Muslim communities is actually an unjustified egoism. There are laws and state rules that are
enforced and must be obeyed by every citizen. Therefore, the imposition of a political system by
means of violence, even though in the name of “jihad”, is not justified in Islamic law.In this
connection, has expressed his opinion that khilafah is legally found
in Islamic teachings. However, besides the normative flow, there is a substantive flow, which does
not require a formal form of power in the Khilafah system. He asserted that the essence of every
argument is the upholding of social justice, the loss of hostility, and the avoidance of people from
internal conflicts between fellow humans The developing discourse
in the pesantren environment views that radicalism in the name of Islam, both in the form of ideas,
thoughts, orafions, and real actions, actually has a close relationship with the postulations of the
distortion of the meaning of the concept of jihad. Jihad is often misunderstood as a holy war in
the name of religion. Jihad is interpreted as radical efforts in the defense of Islam, getting rid of all
that disturlos the sanctity and sacrality of Islamic teachings, and considering anyone who interferes
with Islam and Muslims as enemies who are lawful to be killed. Admittedly, military jihad with gun
resistance is one of Islamic teachings. When there are afttacks and aggressions that threaten the
existence of Islam and Muslims in a region, then Muslims must strive to defend themselves and their
religion physically. However, the principle in Islam is very clear: retaliation must be proportional
and forgiveness is prioritized. That's the noblest “jihad": jjhad against lust and anger.

Conclusion and Recommendations

Religious teaching, in fruth, is based on the principles of tasamuh (tolerance), humanity, and
peace. These principles does not aim to eliminate the teachings of jihad in Islam but to provide
an interpretation of jihad in a contextual and non-destructive manner, that is, jihad in the sense of
building civilization and prosperous life, full of love, compassion, and brotherhood of fellow
humans, not jihad to kill others or seeking death in the name of God, or scaring people. So it is
clear that political agitation to undermine legitimate and peaceful power by using the doctrine
of jihad with the aim of establishing the dominance of religious power is very vulnerable causing
chaos and division, which results in animosity between Muslims.in the pesantren “figh”
perspective, it can be explained that religious radicalism occurs due to a narrow and literal
understanding of jihad, exclusivism of religious understanding, rejection of pluralism, and lack of
embedded noble moral values. All this, in turn, has led to anfipathy, animosity, and stereotypes
towards different parties. In relation to the idea of khilafah, jihad should not be forced, but through
deep consideration. The use of jihad as an excuse fo act radically and fight people who disagree
is a distortion far from the essence of jihad itself. Khilafah is a mandate from Allah the Creator to
mankind to realize the benefit and goodness in their lives, not intfended to create hostility, power
struggles, let alone bloodshed in the name of religion. That noble value is the substance of jihad
exemplified by the Messenger of Allah as manhaj al-nubuwwah.
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