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Abstract: This article aims to examine the Salafi commitment to only
refer to practices and beliefs based on evidence, which has two
consequences at once, namely the potential for conflict and the process
of religious literacy. Conducted in the Kampar area, this study uses a
qualitative research method and is divided into two petiods. The first is
from September to December 2016 and the second is in 2022 after
Covid-19. The second period focuses on the aspect of deepening and
revalidating some important information about Salafism in Kampar
through observation. The results of the research show that Salafi renewal
includes aspects of beliefs and practices that are categorized as pollutants.
The basis of legitimacy in the purification process is the normative
argument contained in the Qur’an and authentic hadith. Embracing a
religion in this context is a process of literacy, not imitation. In the end, it
can be concluded that Salafi has encouraged the process of shifting from
a little tradition to a large tradition in the Islamic community in Kampatr.
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Introduction

One of the important points of divergence between various
Islamic movements in Indonesia is related to the religious patterns
adopted. On the one hand, there are groups considered religious
because of cultural factors, inherited from their parents without
investigation of the normative basis of the beliefs and rituals they
carry out. On the other hand, there are groups who strongly
emphasize the textual-normative basis of every religious belief and
rituals and reject various popular religious practices that are
developing in society. This article will discuss the second group
represented by Salafism, which is classified as a purification
movement by many scholars.'

This article will show that the commitment of Salafis to refer
only to dalil-based practices and beliefs has two effects at once. Firstly,
it creates tension and even conflict with groups accused of not having
a valid normative basis for worship, and secondly it plays an important
role in the religious literacy process of Muslims so that they are
encouraged to know the normative arguments for the religious
practices they carry out. In this regard, it can be seen further that the
consistency in referring all beliefs and actions only to propositions
that are considered valid has led to a change in religious patterns from
only culturally based beliefs to those based on textual arguments.
From an anthropological perspective, this shifting is also often
referred to as the process of moving from a little tradition to a great
tradition. These two concepts will be used as analytical tools in this
article with reference to the case of Salafism in the Kampar, Riau,
Indonesia.

The Salafi emerged in Riau in 1980 when Buya Jufri Effendi
Wahab, from Pangean, Taluk Kuantan, returned from Saudi Arabia

! Said Ramadhan Bouthi, A~Salafiyah Marbalah Zamaniah Mubarakah, 1.a Mazhab
Islamy (Beirut: Dar al-Fikr., 1998); Adonis, A/-Tsabit Wa Al-Mutabawwi! (Damaskus:
Dar al-Saqi, 1998); Roel Meijer, Global Salafism, Islam’s New Religions Movement (New
York: Columbia University Press, 2019); Noorhaidi Hasan, Isian, Militancy and the
Quest for Identity in Post-New Order Indonesia (Cornell: South East Asia Program, 2006);
Jajang Jahroni, “Saudi Arabia Charity and the Institutionalization of Indonesian
Salafism,” AlkJami'ah: Journal of Islamic Studies 58, no. 1 (July 3, 2020): 35-62,
https://doi.org/10.14421/2jis.2020.581.35-62; Eva F Nisa, “Embodied Faith:
Agency and Obedience among Face-Veiled University Students in Indonesia,” The
Asia Pacific Journal of Anthropology 13, no. 4 (2012); Din Wahid, “Nurturing Salafi
Manbhaj: A Study of Salafi Pesantren in Contemporary Indonesia,” Wacana: Journal of
the Humanities of Indonesia, Vol. 15, No. 2 (2014).
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upon completion of his studies at Medina University.” Buya Jufti lived
in Pekanbaru, the capital city of Riau province, and from here, he
started to deliver his sermons in mosques. In addition, he also formed
a pengajian (Islamic teachings) at his home which was open for all
seeking religious lessons. People from neighboring regencies, such as
Taluk Kuantan and Kampar, regularly followed his pengajian, and as
numbers grew, he established an Islamic boarding school, Pesantren
al Furqan, funded by endowment funds from Saudi Arabia.

Al Furqon is the central Salafi educational institution that
produces Salafi preachers in various regions in Riau and West
Sumatra. This Islamic boarding school was founded in 19806, initially
located at Jalan Bintan, and then moved to Jalan Duyung, Pekanbaru.
At the beginning, only a few students came to study. However, as
time elapsed, the number of students continued to increase until it
reached hundreds of people. In the context of the emergence and
development of Salafism in Riau, this Islamic boarding school plays a
very important role. This can be seen from the current facts, that the
majority of Salafi ustadz or preachers in Pekanbaru are alumni of the
Al Furqon Islamic Boarding School who are continuing their tertiary
studies at LIPIA Jakarta or the Islamic University of Madinah.

Apart from delivering sermons at various forums and mosques,
some of these preachers have established new educational
institutions, resulting in the emergence of new Salafi education
centers in various regions in Riau and West Sumatra. Some important
institutions to mention here are the Ibnu Katsir Islamic Boarding
School in Minas led by Ustadz Abu Zubair, several educational
institutions under the al Ubudiyyah Foundation in Pekanbaru, several
educational institutions under the Dar el Iman Foundation in Padang,
and the al Bayyinah Educational Institution in Pekanbaru.

Apart from Pekanbaru and Padang, Buya Jufri’s students also
founded educational institutions in Kampar. One of the important
Salafi educational institutions in Kampar is the A’zhomul Sunnah
Islamic Boarding School which was founded by Ustadz Zul Akmal,
one of the leading and early disciples of Buya Jufri during the first
decade of his da‘wa in Pekanbaru. Located not too far from the
Rimbo Panjang highway, the A’zhomul Sunnah Islamic Boarding
School educates several dozen students who come from various

2 Andri Rosadi, “The Dynamics of Salafism in Pekanbaru: From Deprived Muslims
to a Community of Memory” (Thesis: Western Sydney University, 2020).

192 | RELIGIO: JURNAL STUDI AGAMA-AGAMA



Moving from a Little Tradition to a Great Tradition: Salafi Reform in Indonesia

regions in Riau, West Sumatra, and Jambi. Some of the roads leading
to the location are still not paved. The existing buildings still use
wood, are not painted, with the roads and premises between the
buildings are not paved or paving blocks. The students who study and
live in this Islamic boarding school every day wear robes in various
colors, dominated by dark colors.

Salafism, originating from early 20™-century reformist
movements in the Arabian Peninsula, has established a significant
presence in Indonesia, the country with the world’s largest Muslim
population. Characterized by a return to the practices of the sa/af (the
first three generations of Muslims), Salafism in Indonesia emphasizes
strict adherence to the Quran and Hadith, advocating the purification
of Islamic practices from local cultural influences. This movement
distinguishes itself through its rigorous textualism and rejection of
syncretic traditions, positioning itself as a purist alternative within the
diverse Indonesian Islamic landscape.” The spread of Salafism has
been facilitated by transnational networks, educational institutions,
and charismatic preachers, contributing to its dynamic growth across
various regions.”

The province of Riau serves as a pivotal region for the
development of Salafism in Indonesia. The movement gained
momentum in the 1980s with the return of Buya Jufri Effendi Wahab
from Saudi Arabia, where he completed his studies at Medina
University. Buya Jufti’s pesantren, Al Furqon, has become a central
institution for Salafi education and propagation.” Al Furqon played a
critical role in training a new generation of Salafi preachers, many of
whom pursued further studies at prestigious institutions such as
LIPIA Jakarta and the Islamic University of Madinah. The
establishment of Al Furqon and subsequent Salafi institutions in Riau
facilitated the entrenchment of Salafi ideology, fostering a robust

3 Nootrhaidi Hasan, “Salafism in Indonesia: Transnational Islam, Violent Activism,
and Cultural Resistance,” in Routledge Handbook of Contemporary Indonesia New York :
Routledge, 2018.: Routledge, 2018), 24656,
https://doi.otg/10.4324,/9781315628837-20.

4 Jamhari Makruf and Saifudin Asrori, “In the Making of Salafi-Based Islamic
Schools in Indonesia,” ALJami’ab: Journal of Isiamic Studies 60, no. 1 (June 28, 2022):
227-64, https://doi.org/10.14421/ajis.2022.601.227-264.

5 Wilaela, Hasbullah, and Nur Aisyah Zulkifli, “Prosopography of Teachers’ Roles
as Change Agents in Riau in the Twentieth Century,” Jurnal Ilpiah Peuradenn 11, no.
2 (May 30, 2023): 729, https://doi.org/10.26811/peuradeun.v11i2.882.
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network of educators and activists dedicated to the movement’s
expansion in the region.

Extensive research has been conducted on Salafism at the
national level in Indonesia, highlighting its impact on religious
practices and inter-sectarian dynamics. Chaplin® explores the rise of
Salafism as a response to the perceived cultural dilution of Islamic
practices, emphasizing its role in promoting a return to foundational
texts. Similarly, Hasan” analyzes the interaction between Salafism and
local Islamic traditions, noting both cooperative and confrontational
dynamics. Studies by Jahroni® delve into the transnational influences
shaping Indonesian Salafism, particularly the role of Saudi-funded
institutions and global Salafi networks. These works collectively
underscore Salafism’s significance in reshaping religious discourses
and practices across Indonesia, while also addressing the movement’s
challenges in harmonizing with Indonesia’s pluralistic society.

Research specifically focused on Salafism in Riau reveals the
province’s unique position as a hub for Salafi thought and education.
Rosadi’ examines the resurgence of Salafism in Pekanbaru, Indonesia,
focusing on the phenomenon of Muslims who have re-embraced
Islam as a remedy for their perceived sense of deprivation. Nabil"
provides a comprehensive overview of Salafism’s emergence in Riau,
emphasizing the strategic role of educational institutions like Al
Furqon in disseminating Salafi ideology. Hasbullah investigates
society’s acceptance of the presence of Salafi groups in Riau, noting
its influence on local religious practices and community structures.''
Additionally, they explore the educational trajectories of Salafi

¢ C. Chaplin, Salafism and the State: Islamic Activism and National Identity in Contemporary
Indonesia (Copenhagen: NIAS Press, 2021).

7 Hasan, “Salafism in Indonesia: Transnational Islam, Violent Activism, and
Cultural Resistance.”

8 Jahroni, “Saudi Arabia Charity and the Institutionalization of Indonesian
Salafism.”

% Andri Rosadi, “Deprived Muslims and Salafism: An Ethnographic Study of the
Salafi Movement in Pekanbaru, Indonesia,” Religions 13, no. 10 (September 29,
2022): 911, https://doi.org/10.3390/1el13100911.

10°M Nabil, “Diaspora Salafi Di Riau: Identitas, Ideologi Dan Perlawanan Dari
Pinggiran,” Konfrontasi: Jurnal Kultural, Ekonomi Dan Perubaban Sosial 1, no. 2 (2012):
40-58, https://doi.org/https://doi.org/10.33258 /konfrontasi2.v1i2.79.

11 Hasbullah et al., “Acceptance of the Existence of Salafi in the Development of
Da'wab in Riau Islamic Malay Society,” Cogent Social Sciences 8, no. 1 (December 31,
2022), https://doi.otg/10.1080/23311886.2022.2107280.
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preachers from pesantren in Riau, including Al Furqon, highlighting
their contributions to regional and national Islamic discourse.
Sarifandi explores the attitude of a Salafi group in Riau, including its
interactions with other Islamic movements and its role in fostering
religious literacy.”” However, these studies often focus on institutional
and macro-level analyses, leaving gaps in the understanding of
grassroots dynamics and localized expressions of Salafism.

Despite the substantial body of work on Salafism in Indonesia
and Riau, significant gaps remain, particularly in ethnographic studies
that delve into the lived experiences of Salafi communities in specific
locales like Kampar. Existing literature predominantly addresses
institutional roles and broader socio-religious impacts, but there is a
paucity of research exploring the micro-level processes involved in
the transition from culturally embedded religious practices to those
grounded in normative textualism. Additionally, the dual effects of
Salafi commitment to dalil-based practices—namely, the tension with
culturally rooted groups and the enhancement of religious literacy—
are underexplored. This study seeks to fill these gaps by providing an
in-depth ethnographic analysis of Salafi reform in Kampar, examining
how local practices are being transformed and the resultant socio-
religious dynamics.

This research contributes to the existing literature by offering a
nuanced ethnographic perspective on the Salafi movement’s
evolution in Kampar, Riau. By focusing on the shift from little
traditions (culturally based practices) to great traditions (normatively
based practices), the study provides a detailed examination of how
Salafism reconfigures religious landscapes at the grassroots level.
Utilizing concepts from anthropological theory, such as the transition
from little to great traditions, the study bridges theoretical
frameworks with empirical observations, enriching the understanding
of Salafism’s adaptive strategies in Indonesia. Furthermore, by
highlighting the role of educational institutions like the A’zhomul
Sunnah Islamic Boarding School, the research underscores the
importance of localized educational efforts in sustaining and
proliferating Salafi ideology. The study also addresses the broader

12§ Sarifandi, “Sikap Toleransi Beragama Jama’ah Salafi PP. Umar Bin Khattab Kel.
Delima, Kec. Tampan, Pekanbaru, Terhadap Jama’ah Muslim Lainnya,” Toleransi:
Jurnal — Ilmiah  Komunikasi Umat  Beragama 6, no. 2 (2014),
https://doi.otg/http://doi.otg/10.24014/ trs.v6i2.904.
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implications for religious literacy and inter-group relations, offering
insights into the complex interplay between reformist movements and
established religious practices in contemporary Indonesian society.

Research Method

This study used qualitative research methods where the data
used are in the form of statements, behavior, and documents, each
sequentially obtained through interviews, field observations, and
literature studies. Field research was carried out in the Kampar area.
The duration of my research was divided into two periods: the first
from September to December 2016 and the second in 2022 after the
subsidence of Covid-19. This second period is more concerned with
aspects of deepening and re-validating several important pieces of
information about Salafism in Kampar through observation. The
number of informants is 5 people, with different professions and
socio-cultural backgrounds, but they are all Salafi members. All
informants were male because there were very strict restrictions on
meeting female informants for religious reasons.

Popular Religion in Kampar: An Ethnographic Survey

Kampar is located along the Kampar River, approximately 51
km. from Pekanbaru. Historically, Kampar is an old region that was
mentioned in Kedukan Bukit inscription. It was also mentioned in the
book Sulalatus Salatin that Kampar had a strong relationship with
Malaka. Centuries ago, there were several small Islamic sultanates in
this region, such as Tambusai and Kuntu.

The native inhabitants of Kampar are Malay ethnic, mostly
living along the riverside. The total population of this region is
approximately 688.204, and its total size is about 10,928.20 km?2.
Currently, immigrant flow from other regions of Indonesia is
continuously growing, mainly concentrating as workers in rubber and
palm plantations. Economic activities are primarily based on
agricultural and forestry sectors. In religious life, society’s religious
patterns are closer to the traditionalist type than the modernist type.
Various religious beliefs and practices grow, develop, and become
integrated with traditions and daily life without ever questioning the
normative foundations that form the postulates or arguments for
these practices.
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The practice of popular Islam in Kampar takes many forms and
is conducted by individual laymen, or group of fariga (Sufi order)
followers. Regarding the practice of popular religion, it can generally
be divided into two categories: beliefs and practices. The first aspect
relates to beliefs that are abstract but can be known from the daily
words and behavior of Muslims. Meanwhile, the second relates to
aspects of rituals, ceremonies, and various traditional practices in
society.

Regarding the first category, it can be seen that this issue is
more related to the faith aspect. For example, there is a general belief
among Muslims in Kampar regarding the view of God sitting on a
throne (Arabic: istawa). As an area that adheres to the Shafi’i school of
jurisprudence and the Ash’ariya school of thought, there is a general
interpretation believed by people that the meaning of Zszawa here is to
rule (Arabic: istawld), not to sit. In addition to this case, there is also
another view spreading in society that the verse of the Koran which
says that Allah has a face must be interpreted so as not to get caught
up in the personification of God. The Salafi criticism on these issues
is that a Muslim’s obligation is only to believe in the holy book, not to
discuss or interpret it. If the Prophet never interprets it, then a
Muslim is also not fit to interpret it. According to Salafis, this
problem should stop at the level of normative texts; there is no need
to discuss or interpret it. The complexity of these divine issues is
much more intricate than the second category which relates to the
practical or ritual aspect.

In addition, there are also other beliefs related to shamanism
and superstition in Kampar. In everyday life, shamans still play an
important role, especially in the medical aspect and as a reference in
solving problems. On the medical aspect, it is found that the medical
practices carried out do not refer to those practices carried out by the
Prophet, but more refer to supernatural powers combined with
readings from holy books or Arabic texts. Moreover, the existence of
amulets and mantras that have developed in society shows the belief
that there is something other than Allah that can provide benefits and
harm.

Salafi criticism of the beliefs above is the weakness or absence
of a normative basis that legitimizes these beliefs. Because,
normatively, the existing arguments show the opposite facts. For
example, one of the Salafi ustadz quoted a hadith of the Prophet
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which said that whoever comes and asks a shaman, even if he does
not confirm it, his worship will not be accepted for 40 days. If he
confirms it, it means he has left Islam. Therefore, to the Salafis, the
prevalent practice among people to visit or refer their problems to
shamans is not valid according to Islamic teachings.

The second category is related to the religious practice which
can be seen from various festivals and rituals conducted by Muslims
in Kampar. It is known that people in Kampar are strongly attached
to Islamic practices and beliefs, and therefore, it is also known as the
Serambi Mekah of Riau. One of the most obvious features of
Muslims in this area is their strong attachment to the Sufi order. In
this region, various kinds of tariqa can be found. Many sufi tarigas
exist and gain thousands of followers. The largest sufi tariqa in
Kampar is Nagsabandia. In addition to five prayers, this tariqa guides
its followers to perform a su/ik (literally means paths) in a particular
manner."

The procession of performing su/ik begins with preparations
before Maghrib, followed by Maghrib and Isha prayers in the
congregation at the mosque. After that, the participants had dinner
together, followed by the installation of white cloth (kelanbn) guided
by the tarigat caliph. The mosque hall is divided into several blocks,
each is separated with a white cloth. It looks like a small mosquito
net. Every block, which is only available for one person, is then used
for reciting particular zikr. After the “mosquito net” is installed, the
tariqat caliph will read out the rules or guidelines for performing
sulnk. At 12 o’clock at night, all participants are required to take a
bath, which is called a penitential bath to cleanse the body and spirit
from all impurities. The water used is mixed with lemon that has been
recited a prayer by the tariqa caliph.

Suliif is practiced for different durations, according to the
intention and ability of the person. The usual time for performing
sulnk is 10, 20 and 40 days, under the guidance of a murshid. There
are three popular types of sulik practices, namely sulik ibadah by
increasing prayer and zikr; sulik riyad}ah which is related to efforts to
purify oneself from dependence on worldly desires, one of which is
by fasting; su/ik suffering so that those who do it know or return to

13 Vinola Syawli Zahra, “Tradisi Sulak: Studi Pada Jama’ah Tarekat Nagsyabandiyah
di Desa Gunung Sahilan, Kecamatan Gunung Sahilan, Kabupaten Kampar,” JOM
FISIP 7, no. 1 (2020).
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know the essence of themselves which are lowly before Allah, far
from arrogance and pride.'* Among these three types of sulik
practices, the first is the most popular, carried out in the mosque
under the guidance of a murshid. It is commonly known that certain
rituals practiced within tariqa, including su/ik, are not in line with the
spirit of purification declared by the Salafi movement. According to
Salafis, tariqa and all sw/ik practices in it have no basis in Islamic
beliefs and practices. Therefore, by referring to the textual arguments,
the Salafis then reject the tariqa, calling all its adherents to return to
the pure Islam.

Veneration of saints is one of the common practices among
tariqa followers for the purpose of seeking baraka (blessing). The
most popular pilgrimage tradition is the pilgrimage to the grave of
Syech Burhanudin which is located in Kuntu Village, Kampar Kiri,
Kampar. Syech Burhanudin came from West Sumatra, but died in
Kuntu and was buried on the banks of the Sebayar Kuntu River.
There is much debate about what year he died. Apart from that,
Syech Burhanudin’s grave is also found in Ulakan Pariaman Village,
West Sumatra. On normal days, this tomb is visited by quite a lot of
pilgrims from various circles, especially followers of the religious
order. The visit reached its peak on the 6th Eid al-Fitr holiday. Apart
from local people, pilgrims also come from outside the area. This
practice is commonly known as fawassul (intercession). According to
Salafis, intercession has no basis in Islamic sharia. The Salafis believe
that the incorporation of certain elements of local cultures has
polluted Islam, thus leading to the need for purification.

In addition to the veneration of saints, another important ritual
which can be considered a popular religion is the practice of baliman
kasai. Baliman kasai means bathing using water and lime, mixed with
turmeric, rice, and various flowers, usually take place in the river and
is conducted massively by villagers in the afternoon to welcome the
Ramadhan (fasting month). Balimau kasai is conducted to purify a
body as a pre-condition before conducting soul purification during
Ramadhan. In addition, this ritual also aims to strengthen the bonds
of brotherhood among villagers. In the eyes of some members of the
community, this bathing is considered mandatory, therefore, the
banks of the Kampar River are always filled with residents in the
evening before the arrival of the month of Ramadan. As an important

14 Thid.
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tradition, the baliman fkasai event is always attended by local
government officials. At the end of the procession, they usually sail
along the Kampar River in a rubber boat to officially start the ritual.
Another tradition that is also popular among the Kampar
community is the graveyard feast which falls on 8 Shawwal. This feast
is celebrated after Muslims have finished fasting for 6 days in the
month of Shawwal. The Kampar community calls it @y; ayo onam (sixth
feast). On this day, they collectively make pilgrimages to graves, hold
informal religious studies (pengajian) and hold parties with their
extended families. Sometimes, they also add music entertainment.

Little Tradition and Great Tradition

The late of Buya Jufri is the central figure of Salafism in Riau. It
is his disciples who spread and teach Salafism across villages in Riau,
including in Kampar. His sermon covered various aspects of Islamic
belief and practice aiming at purifying the current beliefs and practices
of Muslims in Riau, some of whom still believe in aberrant rituals,
such as veneration of saints’ graves, or providing offerings for some
festivals or ceremonies. In their daily life, many people still use
amulets, charms, and oracles. One of the most popular amulets is the
writing of certain Quranic verses or Arabic words on paper, then
keeping it with them wherever they go. They believe that this amulet
has a supernatural power, which protects them from bad luck. This is
an example of popular Islam, which is quite prevalent within Muslim
communities in Kampar.

Gaffney defines popular Islam as a “set of phenomena
presumably associated with the populace or the masses over against
another set joined to the elite.””> Many scholars believe that popular
Islam is a product of superstition and symbolizes a lack of knowledge
of Islamic science on the one hand, and the way in which Islam
incorporates local cultures on the other. Popular Islam is always seen
in relation to the official version of Islam embraced by the elite. The
former is referred to as the “little tradition” which reflects the
blended version of Islamic teachings that have come about as a result
of continuous dialogue between both sides, Islam and local cultures.
The other version of Islam is the great tradition and relates to the elite

15 Patrick D. Gaffney, “Popular Islam,” The ANNALS of the American Academy of
Political — and ~ Social ~ Science 524, no. 1 (November 1, 1992): 38-51,
https://doi.otg/10.1177/0002716292524001004.
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who are part of the literate culture. Salafism, characterized by its
strong emphasis on literate culture, can be classified as part of the
great tradition.'® This concept was initially used by Redfield, and then
used by various scholars to describe Muslim cultures.'” In general,
little tradition refers to local traditions, the mass-based culture, or
popular traditions. It is the unofficial version of Islam; while great
tradition is considered universal, textual, represented by the urban
elite; it is the ‘official’ version of Islam.'®

The concepts of pollution and purification are commonly
referred to in the study of religion, particularly in the anthropological
approach. Preston classified three forms of pollution, the first of
which is as a result of body excretions, such as blood, urine and feces.
Islam has specific treatment to manage this pollution. The second
type of pollution relates to human physical and mental developmental
stages, which are controlled by carrying out various rituals to protect
oneself from danger. Third of Preston’s forms is the “pollutant and
the maintenance of sacred boundaries”."”

With regard to Muslim communities, most pollutants are found
in the second and third forms. Zikr and #ahlil are examples of ritual
held by people to ensure that the dead person is blessed and
protected by God. However, according to Salafi, this ritual has no
foundation in Islamic precepts and therefore can be regarded as a
pollutant.

Polluted Islamic teachings undoubtedly require purification
action to be taken. In this respect, Salafi movement can be regarded
as a reform movement, aim to purify polluted religious precepts.
Reform means advance, progress, and in many cases refers to “a
return to older, more traditional ways of acting”.”’ From the Salafi
perspective, such reform can be achieved by a return to the past,
exemplified by the Prophet, his companions and pious predecessors.

10 Bambang Pranowo, Islam Faktual: Antara Tradisi Dan Relasi Kuasa (Yogyakarta:

Adicita Karya Nusa, 1998).
7 Redfield, Peasant Society and Culture: An  Anthropological Approach (Chicago:
University of Chicago Press, 1956).
18 Ladislav Holy, Religion and Custom: in a Muslim Society: The Berti of Sudan (Cambridge:
Cambridge University Press, 1991).
19 ]. Preston, “Purification,” in Mircea Eliade (ed.), The Encyclopedia of Religion (New
York: Macmillan, 1995), 92-95.
20 Peter M Blau, Marshall W Meyer, and Gary Rachman Yusuf, Birokrasi Dalam
Masyarakat Modern (Jakarta: Universitas Indonesia Press, 1987).
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Reform, or renewal, in this respect is ‘changes within a given religious
tradition™, which are implemented in various aspects of a following
which have fallen by the wayside, such as religious institution, moral
and social, as well as traditional practice.”” Salafi, as a reform
movement, covers all these aspects due to the impure, or polluted
condition of Islam in Kampar’s Muslim community.

In this study, Salafi is considered as a social movement.
Blumer® defines it as a continuous effort conducted collectively by a
group in order to reach their common goal. These efforts could be in
the form of modification, maintenance, replacement or destruction of
the existing social institution. Moreover, Blummer™ also classifies the
social movement into three: general, specific and expressive. A
religious movement, which is how Salafi is classified, is categorized in
the third group, the expressive movement.

The Salafi Reform

Reform is part of an effort to purify religious teachings and
practices from elements that are considered not original parts of the
religion. In daily Islamic religious practice, these external elements can
be called heresy, such as believing in superstition, practicing religious
teachings that have no evidence, or simply being a Muslim who
imitates without knowing the evidence for each belief and practice
carried out.

The Salafis employ various strategies to reform the Muslim
community in Kampar, from establishing religious schools to
providing informal religious preaching in the mosques and using
social media. Da‘wa (religious calling), which is employed by the
Salafis in Kampar, is solely based on the persuasive approach, and
strongly avoids any kind of violence. Using the terms of
Wiktorowicz™, they can be categortized as purists.

21 Ostebo, Localising Salafism: Religions Change among Oromo Muslims in Bale Ethiopia
(The Netherlands: Brills, 2012).

22 Blau, Meyer, and Yusuf, Birokrasi Dalam Masyarakat Modern.

23 Herbert Blumer, “Collective Behavior” in Alfred McClung 1ee (Ed.) Principles of Sociology
(New York: Barnes and Noble, Inc, 1969).

2 Ibid.
2 Quintan Wiktorowicz, “Anatomy of the Salafi Movement,” Studies in Conflict &
Terrorism 29, no. 3 (May 2000): 207-39,

https://doi.otg/10.1080/10576100500497004.
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The purists always refuse to use violence in preaching.
Therefore, they choose education as the main method. One of the
important Islamic boarding schools is the A’zhomul Sunnah Islamic
Boarding School in Rimbo Panjang, led by Ustadz Zulakmal. The
students do not only come from the local community but also from
outside the region. In this Islamic boarding school, the students learn
about the normative foundations of Islamic teachings that are
considered in accordance with the Sunnah. The jargon of returning to
the Quran and sunnah is a trademark and the main identity of the
Salafis. Returning to the evidence found in the Quran and Sunnah is a
way to filter the understanding and religious practices of the
community. When the Salafis invite the Muslim community to return
to the Sunnah, there are two things they would expect to happen.
First, the purification of those deviated or corrupted religious
practices. Second, changing the mode of beliefs and practices, from
mere imitation to a more rational pattern, based on authoritative
normative evidence, not on practices that are passed down from
generation to generation. At this level, it can be said that those who
respond to da‘wah and routinely attend Salafi studies will experience a
shift in the two things above. Therefore, it can be said that Salafi
da‘wah has led Muslims who are traditionally religious, imitative, and
not based on a solid normative foundation, to experience a change,
from what is called a little tradition to a great tradition.

Regardless of the general response that occurs, the pattern of
religiosity among Salafis emphasizes the normative side by inviting
Muslims to base themselves more on literacy than tradition. Salafis
tend to question almost all daily religious practices, from how to
perform prayer, ablution, zikr after prayer, the process of handling
corpses to simply reading 7z ‘awndz before starting to read the Quran.
It can be said that the Salafis dismantle cultural Islam and offer
normative Islam that directly refers to the Quran and hadith as an
alternative.

The main jargon of Salafis in carrying out this purification is to
return to the Quran and Sunnah. Religious practices and
understandings that are considered valid are only those that were
practiced by the Prophet during his lifetime. If they have never been
practiced by the Prophet, they are considered heresy, invalid and must
be rejected. Therefore, all cultural religious innovations that emerge
and develop without referring to explicit normative texts are
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considered as something that must be rejected. The Salafists’ rejection
of the practice of bathing in Balimau or Balimau Kasai, s#/ik tariqa,
visiting graves on the sixth day of Eid because these popular practices
have no normative basis. These practices are pollutants that harm the
purity of religious teachings. There are many religious practices that
are rejected, such as believing in fortune-telling and shaman
treatment, going to graves and believing that there is something other
than Allah that can provide benefits and harms, reflected in the
amulets and spells used. Rejection and purification of these practices
are carried out through educational institutions, social media managed
by Salafi activists, lectures in mosques and Salafi study groups.

Conclusion

From the description above, it can be seen that Salafi reform
includes both belief and practice aspects that are categorized as
pollutants. The basis of legitimacy in the purification process is the
normative evidence contained in the Qur’an and authentic hadith. If it
is not found in the two main sources, whatever the practice and
understanding, it will be considered a pollutant, more popularly
known as bid‘ah.

The process of referring religious practices to authentic
normative evidence has encouraged a shift: from an imitative (faq/id)
pattern, following what has been inherited by culture, to a more
critical one by always looking for the basis of its normative
arguments. Adhering a religion, in this context, is a process of literacy,
not imitation. In the end, it can be concluded that Salafi has
encouraged a shifting process from little to great tradition in Islamic
society in Kampar.
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