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9 Marketizing Piety through Charitable Work:
Islamic Charities and the Islamization
of Middle-Class Families in Indonesia

Hilman Latief, Muhammadiyah University
of Yogyakarta

This chapter underscores how the marketization of spirituality is evident
Islamic charitable practices in Indonesia. In particular, it analyses the phi
thropic activities of Daarut Tauhid (DT) and their incorporation into the ¢
try’s social-economic enterprises. DT is an Islamic organization that o
educational activities and training in both leadership and entrepreneurshi
represents in part a manifestation of what pious Muslims in Indonesia
to as modern Islam: a mode of religious practice and spirituality charag
istic of the urban middle classes in Indonesia. DT was founded by Abdul
Gymnastiar, a popular preacher who is widely known as “Aa Gym” (Aa m
elder brother in the local Sundanese language). Aa Gym has received exten
coverage in the media, and his sermons have often been broadcast live by
eral national television stations.! Owing in large part to Aa Gym’s visibility,
charitable foundation has become a popular medium through which mi
class Indonesian Muslims fulfil the third pillar of Islam, the payment of
or almsgiving. y
Since its inception in 1990, DT has been active in collecting charity fundy
maintaining a relationship with the middle class, whose members have in
profoundly contributed to its social, religious and economic development
jects. A reciprocal relationship between DT and the Muslim middle class
materialized in DT’s response to the growing middle-class demand for Isla
childcare and Islamic education more generally. Through its zakat and chut
organization, called Dompet Peduli Umat-Daarut Tauhid (DPU-DT), fous
in 1999, DT provides middle-class families with morally and professionul
reliable childcare workers, who are a labour force in high demand. As a mul
of fact, young women trained in both childcare and the basic tenets of Islu
practice contribute to the Islamization of their employers.
This chapter proposes two central claims. First, Islamic charity (in the forim
DPU-DT) draws on religious principles to create a spiritual economy wher
the religiously motivated contributions of pious middle-class Muslims fu

196

Marketizing Piety through Charitable Work 197

(he training of young women from rural parts of Java. wo.og.av this %5?&
«conomy is premised on equipping these women not only with the technical
Wkills required of childcare workers, but also with a considerable amount wm
Islamic expertise. That is to say, the value of the young women’s labour is
wnhanced through the acquisition of Islamic knowledge that they can then pass
un (o the children in their care. Thus, the chapter shows how the enhanced
display of Islamic piety by middle-class Muslims in Indonesia today is instru-
mental to the emerging Islamic spiritual economy.

Charities, Market and Islamic Spiritual Economies

Ihe significant growth of the Indonesian economy in the 1980s and 1990s
jesulted in the concomitant growth of the middle class, many of whose mem-
lers were employed either in government bureaucracies or E.Zmﬁ companies
and enjoyed wider leeway for religious practice in their daily lives follow-
ing reduced constraints on Islamic piety during the later years of the Suharto
iepime. At the same time, an intensified process of Islamization occurred not
unly in the social sector, but also in the economic and political spheres (Hefner
_;.? Salim 2008). The emergence of a wide range of Islamic-inspired eco-
lic activities and of market-motivated religious movements is one of Ea
it visible examples of enhanced piety among the Muslim middle class in
Indonesia. ]

The overlap between the market and religion in Indonesia today is m<a9.=
in the emergence of a new pattern of Muslim popular culture and economic
hehaviour. The daily presence of popular Muslim preachers on :m:wnm_ 8._-
¢vision (Howell 2008; Sunarwoto 2013), the expansion of an Em::n music
industry (Barendregt 201 1) and the popularization of Muslim Hnmmfos.m and cos-
ics among the youths (Jones 2010; Afriani 2013) are all indications of an
Islamization of popular culture (Fealy 2008; Hoesterey No_.mv. Moreover, .Sm
development of Islamic financial institutions — from Islamic banks to Baitul
Mal wa al-Tamwil (BMT)? — and the growth of Islamic businesses and Q:.Q.
prises suggest that Islamic norms have been combined with economic moaos
(Ariff 1991, 1991b; Sakai 2008). Different forms of Islamic @23@85@.:5:6
linve had a significant impact on the production and consumption practices of
Indonesian Muslims. These can be seen in the expansion in the provision and
popularity of products such as Islamic tourism, Islamic media, Shari’a hotels,
Il foods and more (Fealy 2008). . .
The interaction between religion and the economy has been of sociologi-
val interest for more than a century. Max Weber is one of the most influential
wholars who have contributed to debates concerning relationships between
religious and economic behaviours and practices. Max Weber’s wx&m&ai
L'thic, which discusses the impact of Protestantism on economic action and
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the eventual development of capitalism, has been widely debated by schol
Weber argues that Protestant asceticism has had a profound impact on the w
Protestants acted in the world and on the formation of the ethical dispositio
characteristic of capitalism in the North Atlantic. While Weber’s thesis remai
popular, especially among sociologists and religious studies scholars, his ar;
ment about the Protestant ethic remains a subject of debate. Questions abo
how Protestant ethics function among marginalized groups in the United Sa
is one example of the complex relationship between religion and econo
behaviour (Bruce 1990).

Asking whether or not other religions, including Buddhism, Catholicis
and Islam, are conducive to a rational and economically motivated way of li
can be another avenue to examine Weber’s approach (Weller 2008). Likewi
Finke and Stark’s exchange theory approach, which underscores notions
rewards and costs underpinning religious life, has been taken up in recent d
cussion of the commodification of religiosity (Hamilton 1995; Finke and S
1988; Van der Veer 2012), lending support to the formulation of what Bry
S. Turner calls “the religious markets approach” or “the economic interpre
tion of religion” (2008: 32-33). The religious markets approach goes beyo
the secularization theory. It particularly addresses “the resilience of religion®
and how religious communities attempt to compromise between the mode
world and religious beliefs and practices. The approach also pays attention
the function of the “spiritual market” and how religious values and spiritual
are marketized (2008: 34).

The marketization of spirituality is a fruit of a dynamic and intensifi
encounter between the logic of capitalism and the ethics of religion. It signi
the intervention of “market mechanisms” in conceptualising and expressi
religious values and in turn in resolving the hardship faced by communiti
especially among the poor. As a form of modification and convergence betw
religion and the market ethic, religiously motivated social and economic actiV
ties within society have been characterised by and attached to such terms
entrepreneurship, economic development, productivity, wealth and w
Anke Schwittay speaks of “the marketization of poverty”, by which she refl
to the way that poverty is made the object of market mechanisms (Schwilt
2011: S72). I build on Schwittay’s approach by documenting the marketis
tion of piety in contemporary Indonesia. Whereas Schwittay focuses on he
poverty is remediated through market mechanisms, I have shown how a c&
tain marketized spirituality is seen as the antidote to poverty in contempor
Indonesia. In the attempts to overcome poverty problems, religious denoming:
tions and charitable organizations such as DT persuade and urge poor families
to be part of the market and to adopt the market ethics.

Despite modernist presumptions that secularization is an inherent featum
of modernization, the use of religion and religious symbols for both sociul ,
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and economic purposes is a pervasive feature of the contemporary world. This
challenges scholars to sharpen their analysis of the role of religion in shaping
market logics and the power of economic action to elicit new forms of religious
expression, The prevailing debates on the interaction between religion and the
market are stimulated partly by the fact that religion and the economy are
ireated as incompatible. Religion is often associated with the holy and sacred,
spirituality, piety and morality, while the economy is related to the profane,
self-interest, capital accumulation and market (see Livingstone 1989; Hefner
1998). However, the distinction between a spiritual domain and the economic
sphere is not always applicable to all religious traditions. Secular approaches
may have developed in western Europe, but they are not a universal feature of
plobalization, and indeed, if Weber is correct, may not even accurately char-
icterize the West. In many Muslim countries, religious symbols and Islamic
spirituality often are mobilized toward social and economic objectives.

In recent scholarship, the increasing role of religiosity in public life and the
consequent convergence between economic and religious practice has been
discussed in terms of “the business of spirituality” (Carrette and King 2005),
“the economics of religion” (Obadia and Wood 2011) or the emergence of
“spiritual economies” (Rudnyckyj 2010). The notion of spiritual economy
indicates a particular response or engagement with neoliberalism and glo-
halization, whereby, to borrow Rudnyckyj’s expression, “religious practices
are conjoined to broader project of economic transformation as workers are
enjoined to compete in an increasingly global economy” (2009: 105).

To narrow the analysis of the interaction between religion and the market,
(his chapter focuses on Muslim charities, and the way charitable action simul-
tnneously shapes and is shaped by market ethics. Charity in the form of paying
‘wkat (alms) is an important Islamic obligation and, in fact, is one of the five
pillars of Islam: ritual activities required of all Muslims. Thus Muslims whose
wealth exceeds a set amount are obliged to pay zakat annually to a trustworthy
collector so that it can be dispensed for public benefit, particularly to assist
ihe poor (Benthall 1999; Singer 2008). Beyond the rise of zakat organizations,
st Muslims provide zakat independently to poor relatives or neighbours.

In Indonesia, the popularity of zakat has increased considerably in the past
(wo decades, indicated, for instance, by the growth in numbers of zakat collec-
lor organizations established by the government, private companies and civil
society. During the Suharto regime, which is also known as the New Order era
(1967-1998), Muslim civil servants were required to pay zakat, or alms, to
ihe government-sponsored foundations or agencies. The imposition of zakat
on Muslim civil servants by the local government is still occurring in some
repions of Indonesia (Fauzia 2013; Latief 2013a). This growing engagement
with organized forms of charitable giving goes alongside, and is related to the
proliferation of, various types of Islamic voluntary organizations, including
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those that I define as hybrid voluntary organizations. These are Islamie

untary organizations whose objectives are inspired or even driven b
economic and socio-religious interests. Thus, hybrid Islamic voluntary
izations might run businesses and charitable activities in parallel with
other (Ibrahim & Sherif 2008; Latief 2013b).

After the fall of Indonesia’s long-time authoritarian president, Su
in the late 1990s, Indonesia witnessed a significant growth of philant
organizations. During the early years of the reformasi era,’ Islamic ¢
table organizations became increasingly active in public life, not onl
dakwah (religious proselytizing) and social activities, but also in the o
tion of economic enterprises. Whereas in the past charities were man
by mosque-based voluntary committees, they increasingly became st
by skilled volunteers. These charitable organizations have gained exte
support from the public, especially the middle class, which increasi
channels most of its zakat (alms), sedekah (charity) and wagqf (endow
donations through them (Latief 2013b, 2014).* At the same time, in the
ten years large firms and multinational companies have increasingly con
uted to Islamic charities. Islamic charities, in fact, have received not
donations from individual Muslims through zakat and sedekah, but also
port from corporations and business organizations as part of corporate §
responsibility programmes.

Urban Muslims and the Marketization of Piety

Since the early 1990s, DT has been a magnet for university students and
Muslim middle class seeking Islamic knowledge and spiritual guidance, ¢
ing as one of the most popular Islamic spiritual training centres in urban
of Indonesia. DT stands out for its innovative ways of interpreting Indone
Islam through a mixture of piety, entrepreneurial skills, human resou
development, leadership training and education, as well as by promoting I
as an easy, simple, and practical faith.’

Different groups of people, including high school students, the eld
academics, senior managers and executives from national as well as mu
national firms, regularly attend DT’s training centre in Bandung, West Ja
Here they participate in Islamic leadership and human resource training, cal
Manajemen Qalbu (MQ, Management of the Heart). This training is inten
for human resources development and is a capacity building programme
draws on Aa Gym’s interpretation of Islamic doctrine. MQ training inclu
motivation and mental and physical (outbound) training. Aa Gym uses u di
tinctive approach by emphasizing the necessity to “manage” the heart and ¢
tivate Islamic dispositions. Some groups seek to cultivate their religiosity
spending a weekend at DT’s guest house, where they perform prayers toget
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\Wihajud berjama’ ah) and attend Aa Gym’s lively Sunday morning religious
srmons. .

Aa Gym’s popularity can be attributed to his focus on morality given E.m
diversity of Islamic orientations in Indonesia and, in particular, the split
Iwiween so-called modernist and traditionalist schools. The modernist is partly
wpresented by Muhammadiyah and the traditionalist by Nahdlatul Ulama
(Noer 1973; Feener 2007). Indonesian Muslims adhere to different strands of
Islam and many Muslims are still sensitive to the discussion of &Roasng in
il practice, but themes of ethics and morality are less nos:o<o@w_.

An example of Aa Gym’s message about cultivating religious faith for eco-
ic success was evident in an address he delivered in October 2008. At the
iime, Indonesians were anxious about the impact of the financial crisis that
hud affected major European, American and Asian countries. Following Friday
prayers in DT’s mosque in Bandung West Java, Aa Gym stood up in front of
ihe audience and delivered a brief speech, saying

With regards to the news about the world’s economic crisis that we have recently heard,
ave to remain undaunted because Allah is extraordinarily merciful. When we were
mother’s wombs, our livelihood and fortune had already been scripted. What we
{o do is fulfil God’s orders. ..Our fortune and livelihood cannot be blocked by any-
' except by our own violation of God’s law. Therefore, we have to be more confident
il this crisis. Truthfully, this crisis encourages us to work wholeheartedly and to
‘liow our forbearance and attitude of resignation.

Ihis speech was delivered in response to anxiety about the impact of the cri-
+iv on Indonesian society. Aa Gym sought to remind worshippers in the DT
isque to draw on religious lessons to confront social and economic crises.
In his eyes, Muslims should strive to improve their faith and mo:.oosmaw:om. to
luce adversity. Thus, Aa Gym attempted to foster the engagement of H_am:mm_m:
Muslims in strengthening their Islamic faith, self-assurance, mentality and
ability to confront problems. As I demonstrate in the next section, _.ua has Q.o-
aled a wide range ‘of programmes dedicated toward the marketization of spir-
ituality to redress the problems of poverty and economic ::%&96_%8@.2.
Two decades since its inception, Aa Gym’s pesantren (Islamic educational
institution akin to a madrassah) has expanded considerably and now includes a
wide range of facilities, including a mini-market, student dormitories, Qm%m&n
and kindergarten, guesthouses and a convention centre. Aa Gym strives
(i cultivate professionalism and discipline among the employees of DT. At
(e same time, he has built up the Manajemen Qolbu Corporation (MQC), a
Iding company that manages a number of subsidiary companies that he and
liis organization established in fields including media, tourism m:a. consumer
poods, His umbrella organization, DT, is not only an Islamic educational __:mc-
ftion, but also a successful business conglomerate, attesting to his business




202 Hilman Latief

acumen. Alongside those activities, DT has expanded its core activities by
ning a charitable organization that collects and distributes zakat to suppo
provision of social services for the poor, as well as for the organizati
emergency relief activities.

When he first started out as a religious leader, Aa Gym’s main supp
were mostly women. His first wife was highly visible and was referred
the familiar “Téh” (elder sister). However, when in 2006 it became k
that he had taken a second wife — a DT staff member — his popularity am
women declined sharply. Although Islamic law permits a man to marry uj
four wives, polygamy is frowned upon by most Indonesian Muslims. Aa
decision to take a second wife led to a drop in enthusiasm for his educa
and social activities, as well as a dwindling base for DT business enterp
The volume of visitors to his pesantren dropped- and only a few travel
cies continued to organize trips to Aa Gym’s spiritual training progr.
The staff who managed DT’s charitable organization admitted that during
period following Aa Gym’s second marriage zakat collections almost
up completely. When I did my initial fieldwork at DT in 2008, the chil
training had just recently been revived after having been suspended in 2007
lack of funds and prospective trainees. Reflecting on the consequences of
polygamy scandal, Hoesterey (2008: 96) notes

him and his polygamous marriage became the subject of national scandal,
shows and gossip magazines circulated stories of former admirers shredding his
tures, boycotting his television shows and cancelling weekend pilgrimage to his p
ren and a ‘spiritual tourism’ complex, Daarut Tauhid.

The situation deteriorated further when Téh Ninih, Aa Gym’s first wife, annou
in June 2011 that she wanted a divorce. However, a year later Aa Gym and
first wife reconciled. Since then, Téh Ninih has become a very active wao
preacher and leads some of DT’s programmes in Bandung. Although Aa
is not as popular as he was at the zenith of his stardom prior to 2006, he still
broad appeal among many middle-class Muslims in Indonesia.

The Formation of DPU-DT

In 1999, Aa Gym established a-charity division called Dompet Peduli U
(DPU-DT) whose main task is to collect and manage zakat. Like o
community-based zakat organizations operating in Indonesia, DPU-DT ¢
nels charity to a variety of social enterprises, ranging from poverty reliel
community-based entrepreneurship training. A few years after its incept
DPU-DT became a national zakat organization following formal recogni
and authorization by the Ministry of Religious Affairs,
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DPU-DT consists of three divisions: the Centre for Community Self-
tiovernance (Pusat Kemandirian Ummart), the Centre for Education and
Community Training (Pusat Pendidikan dan Pelatihan Ummat) and the Centre
lor Social and Humanitarian Affairs (Pusat Sosial Kemanusiaan). DPU-DT
was recognized as a Regional Zakat Organisation (LAZDA) by the governor
ol West Java Province and as a National Zakat Organisation (LAZNAS) by the
Ministry of Religious Affairs in 2002 and 2004 respectively. Since 2006, DPU-
DT has worked with the Muslimah Centre, the women’s wing of DT that was
ulso founded by Aa Gym, to run a joint programme called “Baby Sitter Mitra
Ibu” (BSMI ~ childcare workers and mothers’ partnership), whose participants
ure mostly teenage women.”

The Muslimah Centre seeks to train women to become “good Muslims”
by teaching them how to be Islamic role models in their families and com-
munities. In this respect, one of the major planks of the Muslimah Centre’s
«lucation system is the notion of a woman’s “golden age” (masa »mm.sga:v.
Itaining specifically directed to women older than fifty years of age is called
‘Muslimah’s Golden Age Schooling” (Bimbingan MuslimahMasa Nmmmsnﬁi,
iolden age” here refers to the period in life when women are to Uomi ,S&‘
drawing from “worldly affairs” and focus instead on cultivating pious Q_m.g,ﬁ-
fions by studying Islam and performing religious duties.® Normally training
iv conducted in DT’s complex and caters to groups of women from different
wcial and ethnic backgrounds, although private classes are also offered for
individual women or single families. Vol v

Another meaning of the term “golden age” by the Muslimah Centre, though,
iefers to the early years of life, when a basic knowledge of Islam should v@
arted, providing children with both religious and moral guidance that §.=
shape their adult lives. The training of childcare workers by the DPU-DT in
tooperation with the Muslimah Centre (to which I return later) works Sém&m
supporting children’s religious learning during the “golden age” vmama. d.@a
cooperation, I argue, underscores a novel intersection between Hmwm::o.um:m_-
osity and market action. The fulfilment of middle-class demands for childcare
workers with skill in teaching religion signifies how Islamization ensues as
a result of the inclusion of spirituality into the market. DT has attempted to
rketize not only childcare the usual domestic skills of childcare workers,
but also their talent in teaching Islamic basic tenets. Therefore, it can be mmﬂ
that organizations such as Aa Gym’s DPU-DT epitomize a substantial mEm in
(he orientation and practices of Indonesian Islamic philanthropic Emaﬁccos.m.

Alongside “traditional” charitable activities, such as distributing groceries
(0 those in need, providing wheelchairs or prostheses for people with disabili-
ties and delivering basic healthcare for the poor, DPU-DT has engaged the
Muslimah Centre to create development-oriented projects directed towards
providing training and employment for rural young women. The lack of live-in
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domestic workers to provide child care and perform household chores is a pet
sistent complaint among middle-class Indonesians; thus the training of child
care workers not only addresses problems of rural female unemployment, b
also provides a much-sought service to Aa Gym’s legions of middle-class fo
lowers. DT appeals for charitable donations in Islamic terms to support
childcare workers’ scheme and to provide employment to these young wome
once they have completed training that is both vocational and religious if
orientation.

Childcare Training

The history of the childcare training scheme begins with the needs of the DT
female staff who, in the early days of the pesantren, had to Jjuggle their pro
fessional duties with family responsibilities. As their numbers increased, D
set up a daycare centre in the Muslimah Centre so that, as one of my researcly
participants explained, “babies could receive the best nourishment from thef
own mothers’ milk, and at the same time the mothers could dedicate them
selves to their careers and religious proselytising.” The childcare workers we
appointed at both the daycare centre and kindergarten to look after the childre
of the DT’s staff. While the main objective of the daycare centre and kindergg
ten was to support staff members and clients, after 2006 DT began recruiti
childcare trainees from low-income households, which allowed DPU-DT:
collect and utilize charitable donations to finance the training.

However, other factors contributed to DT’s decision to establish the child
care worker training programme, in particular the economic crisis in the la
1990s and the increase in unemployment, especially among young womel
whose limited formal education and skills was deemed to make them vulner
able to human trafficking. The DPU-DT aimed to provide training that might

DT’s way to materialize its vision of an Islamic community (ummah) by helps
ing poor teenagers, and to disseminate Islamic principles into society at large
the training programme seek to address the economic needs of unemployed
women and the religious sensibilities of the middle classes while allowing
DT to expand its business activities, but it also moulds childcare workers into
agents of religious change. :

According to DPU-DT’s promotional materials, the objective of childcare
training is the “empowerment” of Muslim women who are eligible as zakat
beneficiaries. DPU-DT advertised childeare training as a way (o communicute
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with the public and in turn to welcome people’s zakat payments and charitable
obligations through DPU-DT. A volunteer working for DPU-DT repeatedly
emphasized that a zakat organization should address specific problems that
people really face. According to him, childcare training can provide a means of
carning a living wage to those from low-income families who have left school
carly and have few career prospects. Prospective trainees originate mostly from
West Java, where both early marriage among teenagers and the recruitment of
lemale migrant workers for placement abroad are widespread. Thus, it offers
| means to prevent poorly educated teenagers who lack marketable skills from
leaving to work as housemaids overseas and protects them from the threat of
human trafficking.

While I was conducting the research, the participants in the training pro-
pramme were predominantly teenagers younger than eighteen years of age,
ilthough a few of the trainees were in their twenties and had experience work-
ing in factories or in the informal sector. Two of the trainees explained:

lirst trainee: “I was working as a salesgirl in a big supermarket in my hometown when
| found brochures about this babysitter training. This coincided with my intention to
lind a new job that did not require me to use a lot of cosmetics like what I have done
i% a salesgirl. I decided to come to the address mentioned in the brochure and meet
some other girls in the DPU-DT office to sign up for the training. Some of my friends
nitted that they knew about this training from radio advertising, while others were
med by their relatives who found out ahout the programme from the Internet.”

Second trainee: “There was a gentleman from DPU-DT, who came to my village to
look for prospective participants for the baby sitter training programme. At that time,
I had been unemployed for one year after I finished high school. I needed a job and
iked my friends and relatives who were in the same situation like me in my village to
apply to join the programme, Twelve girls from my village are joining this programme.”

These quotations indicate how DPU-DT programmes were advertised and
marketed not only in urban centres but also in smaller villages. In addition to
advertising the programme in the media and press, the recruitment process
was conducted through direct visits to villages. The participants were teenag-
¢rs who had just graduated from junior or senior high school and did not have
Access to jobs in their hometowns.

Despite Aa Gym’s popularity and association with Islam, the DPU-DT
lound it difficult to recruit prospective childcare workers, a problem confirmed
by a DPU-DT staff member responsible for the recruitment of trainees in
iural areas:

[L15 not always easy to convince parents to let their daughters join the childcare worker
programme because of fears about human trafficking. ... The parents were afraid that

aughters might be sent to work abroad or outside Java. I know that some par-
vattempted (o convinee their parents that they would not have trouble with this
training because they often see Aa Gym, the leader of DT, on television.
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Although the parents of the prospective trainees worry about human traffi
ing, and therefore sometimes hesitate to let their daughters enter the DPU-

programme, Aa Gym’s reputation as a popular preacher and religious leade
many cases has assuaged these concerns.

Spiritualization of Childcare Training

The childcare training programme was implemented in 2006, When T ¢
ducted fieldwork in 2008 and 2010, DPU-DT had already completed ej
cycles of training, each one involving thirty young women, mostly from Wi
Java. Once they passed an initial screening, the participants were invited

cal assessment and a medical examination to ensure that they were free fr

tuberculosis and were not pregnant. As DPU-DT expects the childcare wor
ers to become agents of Islamic renewal amongst urban middle-class famili
trainees were tested on their ability to read the /

institutions such as the nursing school associated with the Indonesian Air For
Nursing Academy, which provides teaching material on health and childcar
and the Indonesian Education University, which supplies didactic support o
family life, domesticity, psychology and other relevant practical matters.
The childcare worker training is conducted in two locations: the Muslima
Center Building of Daarut Tauhid Complex and the nursing school associate
with the Indonesian Air Force. The Muslimah Centre is located in front o
Aa Gym’s house in the Daarut Tauhid complex and was constructed in 2004
with financial support from former participants of DT Hajj
It functions as both a dormitory and training centre, with some rooms used
as classrooms. Meanwhile, the nursing school of the Indonesian Air Force iy
located in another area quite far from the DT complex, During the course of

and Umrah Travel,
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: icipants are
\walihcare training in this nursing school, o<oQQBo_,M_M : Mww mwﬂm_ozm school.
imah Centre to depart for 1
o ﬂoa Swmz_uw_ﬂmso_mﬁmgoa and laboratory for the childcare
e nursing school provides 7
ng. . ori ion, formal
:_cm:mmizm is divided into three stages (marhalah): onwiﬂmwaza i
hing and apprenticeship. In the first and second mm.mmom, t am ; _ww: e
Wil __.cm sets of subjects. The first stage deals with topics B_m_aa . SOmmEozm 3
directed ﬂoémam,oc_a?w::m the R:mﬁ:m i Bo_ﬁwgwmmﬂa women,
ildcare workers, with the goal of producing not ol Mo<oc0m elytizing), after
It also competent religious teachers. Islamic %:.S AE v\zm ormm:mzo
[ __,. thema driving force behind DPU-DT’s mon~ \MMM%% =ﬂ_.”ao_om< (‘aqi-
4 § ] i 4
E . : 24 Islamic ethics (akhlag), ¥
Livices. Specific subjects — such as : " : inees
\:\, v_?_”a mﬂmam?:amzmo (figh) — are taught intensively every E.me M_eroa
dul) a
.._\..:so:ma in Qur’anic recitation and are encouraged to memorize bo
LA
Uur'anic verses and daily prayers. : onday and
_.n,_;::oom are encouraged to perform a on:SJ\ fast o.,\on Mm . H,WooB-
Ihursday. In a Muslim community, @oa..o_,BEm these <oE=SwQ ﬁmiaﬁm_ o
. _,__ca m% Tslamignadition andpieoiegs rmmr.mﬁ %mwamawaﬂwm the month of
is i llenging than fasting only ’
uitly because this is more cha il the earl
_:._____«_%: Every Monday and Thursday, all trainees are E:mwm m”m o »,mmw
, .5 woﬂ breakfast (sahur) before sunrise, and they may Mm b
. éwmﬂ Even women who are menstruating (and are there oMo o
__ ___ __.:w:sm.v are encouraged to take part in the oﬁ_%.gwmﬁm_&m 8.:%: ; vmﬁoﬁ-
_ :_:_E,.E\.: As there are differences mBo:m Indonesian Z:MEM :_&: il
.___ ice of rituals such as daily prayers, oEEoE& C,5%.2m Eo_o mwm. Ho.:mwosm
.Z.:z of ritual practices so that they adjust to their employ
Vi "
itions. ; : ills related
_.___r.:ﬁooo:a section of the training focuses on subjects m%mcmwmﬂmac% of
4 _.__::,Q and domesticity (kerumahtanggaan) that are taug . W@mmwm i
I _.___.c? from a state-run university in Bandung. UoBom_ﬁ s how to oper-
| _;J\_o,ﬁ .o_.. middle-class Indonesians. Thus &o g mww,mrimmswa and
e ,_::%E domestic appliances, such as washing M.mnswwwwvmay at ﬁ,ro super-
, taught how to purchase ;
vacuum cleaners. They are also A er. how to act in a
o in an appropriate manner,
arket, to prepare food and cook in a paeah .
s ‘ant mﬂa _quR generally, how to co:mé. o E_a&o-o_mmw oo_ﬂww“m@ Here
gwliich D NGU PSS jects no:m_s_:w.ﬁo Emmmwm_mm_ and or.zaoﬁo
; . . i d practical teaching on i .
iinees receive both theoretical an i st ith
____. _____+A yr this reason the training takes place at the nursing mowooﬂ mmmmoow ot
it D N 1 ’
(hie Indonesian Air Force in Bandung. In the ”gﬂg\mmzsmao ww%vm_,oa with prac-
o theories t infant health and care,
ses learn basic theories abou \ e ; -
___Zx erience under the supervision of lecturers from the ﬁcﬁm_sw Wi
[} Fo v] x 2 ETE) -m . )
_____ _. _”‘::_i_::_.. of various sizes, from newborn to about three y
sing mi !

il
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Figure 9.1. DPU-DT childcare trainees practice how to care for i
mannequins.
(Photo Credit: Hilman Latief)

they practice bathing and dressing, providing food and measuring nutrients
detecting illness and offering first aid (see Figures 9.1 and 9.2).

During my second visit to DT in 2010, the practical training was super
by three young women, all staff from the Muslimah Centre. Unlike the tral
who wore a more casual Muslim dress, the staff wore long black or blue aba
their uniform. One of the staff members led prayers and described the obje
of the training, which she said was to develop not only trainees’ skills, but &
their mentality. When the training began in the workshop class, the staff wi
around the class to make sure that the trainees understood the instructiony
followed procedures. These women also kept an eye on the trainees’ attitudes
giving first aid to the (baby) duhmy and reminded the trainees not to forgel
recite prayers before and after they accomplish their tasks. Yet, practically,
staff members’ body language and hesitations eventually betrayed their lack
experience. Despite their authoritative positions, none of them had any {0
training in childcare or any direct personal experience of raising babies,

On completion of the training, the trainees are required to practice w
they had learned during the apprenticeship period. During the apprentices
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Figure 9.2. Staff at the Muslimah Centre/DPU-DT (wearing black and blue
abaya) monitor childcare trainees practicing with infant mannequins.

(Photo Credit: Hilman Latief) A

DPU-DT or the Muslimah Centre staff observe and evaluate how the trainees
implement their skills in childcare, their social attitudes, and their discipline
in practising religious duties. The trainees spend four to six weeks as child-
vire workers in the homes of DT staff members. After passing this stage and
attending the graduation ceremony, they are deemed ready to work for middle-
¢luss Indonesian families outside the immediate DPU-DT network.

Marketizing Childcare Workers

I"I' Global Solutions Provider (GSP), DT’s commercial division, acts as a bro-
ker linking prospective employers and childcare workers, as the latter are not
allowed to seek employment by themselves. Families wishing to employ a DT-
irnined worker pay a fee to GSP to be put on their waiting list, and they are
iequired to take in Management of the Heart training programme and orienta-
during which time they are introduced to the childcare workers.'" The
(ruining programme, DT argues, ensures that care workers will not be subject
(0 any mistreatment by their prospective employers.
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The placement of childcare workers is a highly standardised and regul
process. The GSP determines a minimum monthly wage and the childe
workers’ rights that should be honoured by employers, all of which are sta
in the one-year contract signed by the three parties: the childcare wo
the provider (GSP) and the employers. Should GSP receive any compl
about the way the employing families treat childcare workers, GSP has
right to cancel the contract. Likewise, if a family complains about an childg
worker’s performance, GSP will offer a replacement. Every three months,
through GSP, organizes meetings with the childcare workers so that they
share their experiences and support each other. The meeting functions not o
to evaluate their performance, but also as a forum through which DPU-D'T §i
can give fausiyah (Islamic messages) and to make sure that the childcare wa
ers do not face a great deal of difficulties while working with their emplo
It is because of these arrangements that DPU-DT claims that the objective
childcare worker training is to help and protect unskilled and vulnerable yo
women from possible exploitation and trafficking.

The role of GSP as an intermediary between childcare workers and (ki
employers leads to ambiguities with respect to the determination of wages,
minimum wage for Indonesian workers, especially for labourers in factorl
has been a topic of conflict among trade unions, nongovernmental organi
tion (NGO) activists, employer associations and the government in the pe
Suharto years. There have been government efforts and NGO advocacy direcis
towards supervising the implementation of a regional minimum wage
labourers, but an overall agreement has not been reached. DPU-DT’s childe¢
providers have been excluded from wage agreements. Furthermore, workers
informal sectors such as childcare or housework have not been included eitl
in government policies concerning the minimum wage or in NGO advoe
As aresult, the DPU-DT, through the GSP, in 2009 determined unilaterally
childcare workers’ minimum wage, ranging from IDR 650,000 to IDR 750,00)
(US $65-75) per month, which according to the DPU-DT is higher than
received by ordinary childcare workers and housemaids. However, some (1
ees said that the employers should pay GSP IDR 1, 300,000 (US$120-130), i
Indonesia, childcare workers, especially those not employed through agene
are paid according to the individual agreement between employer and works
without any standardisation. ~ °

In response to this phenomenon, Yunianti Chudzaifah, chairperson of
National Commission for Women, has argued that the multitalented ¢hili
care workers trained by the DPU-DT actually deserve a much higher w
by virtue of the professional skills they have acquired (interview, Febiu
2010). She asserts that training these employees to teach religious rituals, ¥
as praying (salat), daily and short prayer recitation and Qur'anic reading
infants and children, are skills to their merit, different from those required |
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childcare or housework, thus requiring appropriate recognition and compensa-
tion, Chudzaifah also said, “this is unfair to pay the workers who have differ-
ent skills such as teaching Qur’an, prayer, and childcare with such amount
ol money. They should be paid more than that.” The statement implies that
ieligious knowledge and domestic knowledge are equally important and both
deserve appropriate compensation. Thus, the skill inherent in the ability to
leach religious principles and practices is part of a market for religious knowl-
vdge that adds value to the labour of childcare workers.

Even though childcare worker’s duties differ from those of a housemaid, in
ctice for Indonesian families who employ them this is seldom the case, and
vhildcare workers are often assigned general domestic duties as well. Ordinarily
childcare workers, who are quite common in middle-class Indonesian families,
ure not responsible for teaching religion or religious practices to the children in
their care. In addition, newly trained care workers have little or no knowledge
ol working hours and salary, as neither is included in the contract signed by
vare workers, GSP and the employers, a contract that, according to DPU-DT,
should ensure fairness and reduce abuse or exploitation.

Nevertheless, to ensure that care workers receive the agreed on wage, in
1009 GSP introduced a new policy requiring employing families to pay sala-
ties directly to the GSP, which it then transfers to the workers themselves. The
workers are encouraged by GSP to open a savings account with the baitul mal
wa al-tamwil (BMT, an Islamic financial cooperative) owned by DT. According
(0 DPU-DT, childcare workers may withdraw their money whenever they wish.
Childcare workers are also encouraged to practise voluntary giving (sedekah)
for dakwah. DPU-DT’s effort to train pious Muslims who are economically
productive is not simply a marketization of spirituality, but could also be seen
us part of a broader spiritual economy, in which religious and economic ethics
ure promoted through distinctive forms of training (Rudnyckyj 2010).

The aggregate of religious charity and market practices can be seen in the
ielationship between the families who draw on GSP’s services and DPU-DT.
I'he families are, for the most part, followers or admirers of Aa Gym. They fre-
(uently attend religious gatherings or pengajian (Islamic study groups) at DT
mosques to listen to Aa Gym’s sermons. Over the years, they have contributed
heavily to DPU-DT’s charity funds. Not surprisingly, DPU-DT seeks to main-
tnin good relationships with these benefactors, whose individual contributions
are regularly announced during the pengajian.

On one hand, DPU-DT provides middle-class families with morally and
professionally reliable childcare workers, who are a labour force in high
and. On the other hand, DT, in general, and its charitable organisation,
DPU-DT in particular, rely on middle-class financial contributions for sus-
tnining and developing its religious and social activities, as well as its busi-
ness initiatives, Furthermore, DTy religious proselytization responds to the
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growing middle-class demand for Islamic childcare and Islamic educa
more generally. Young women trained in both childcare and the basic tenets
Islamic practice will contribute to the Islamization of their employers. Hen
the marketization of spirituality has become part of — and cannot be detac
from — the process of Islamization engineered by DT to fulfil the demands
the growing Muslim middle class. By addressing specific needs of the mid
class, DT accomplishes three objectives: it provides assistance to those
have not completed their primary or secondary education and to unemplo
young women; it sustains dakwah; and it draws support from potential fund
In the meantime, charitable organizations such as DT, supported and fun
by the middle class, eventually work towards reinforcing existing middle-¢
networks by providing services to the latter (see Clark 2004).

Conclusion

This chapter has addressed the interaction between religion and labour mar
in contemporary Indonesia and illustrated the complex social and econo
dimensions of Islamic charity. I have shown how DT through DPU-DT
Muslimah Center ascribes market value to religious knowledge and piety
the childcare training programmes that it has developed. These program
are intended to help the poor by amplifying the religious piety of those
seek to assist. Thus, the enhancement of religious practice is a critical me
through which poor women from rural parts of Java are able to partici
more intensively in Indonesia’s growing economy. Increasing the value of
labour of female teenagers from rural villages by cultivating religious ski
such as reading the Qur’an, and domestic skills, such as childcare, illus
the marketization of piety.

Economic growth in Indonesia in recent years has fostered the growth
Muslim middle classes and stimulated the proliferation of charitable organi
tions whose activities focus on overcoming the hardships faced by the h
number of poor Indonesians. To this end, especially in the aftermath of
nomic crises in the late 1990s that caused tremendous upheaval in a coun
already characterized by social and economic disparities, a number of cha
ble organizations have attempted to provide various schemes (o aid the p
DPU-DT is one of many Indonesian Islamic charities whose duties are, am
others, collecting zakat (almsgiving) and sedekah (charitable giving) and &
porting disadvantaged segments of society, including orphans and the ne
Thus, charities such as DPU-DT illustrate the convergence of religious
economic objectives.

Daarut Tauhid (DT) has developed a reputation for its dakwah-based ¢
mercial enterprises and managing a wide array of businesses, ranging |
spiritual training to Islamic media. D'T’s founder, Aa Gym, has effecti
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translated Islamic ethics and values into business practices. However, DT
marketizes spirituality not only for commercial purposes, but also for social
poals. Charitable activities run by DT and by its autonomous zakat agency,
DPU-DT, are deeply influenced by market forces and economic interests. On
the one hand, the training of skilled childcare givers stands for DPU-DT’s
efforts to address rural poverty and to protect vulnerable young women from
exploitation and human trafficking. By doing so, DT responds to the demand
among middle-class Muslim families for childcare givers who are simultane-
ously skilled in childcare and Islam. On the other hand, DT seeks to fulfil its
dakwah mission through a re-Islamization of middle-class Muslim families.
I'his is enabled, among other means, by training pious caregivers who enable
raising children in an Islamic manner and environment. DPU-DT thus com-
hines market principles, spirituality and charity activism in its childcare worker
(raining programme. It should also be noted that DPU-DT has acted as an
“intermediary” between the employees from poor families and middle-class
employers in promoting mutual benefit between the two, in eradicating poverty
and in marketizing piety among middle-class families at the same time. In this
respect, DPU-DT has adopted and followed the market ethics in its charitable
enterprises and poverty alleviation projects.

With reference to the roles played by DT’s charitable organization, we may
arpue that the religiously motivated tradition of giving cannot be separated
from economic and political interests. The process of marketizing Islam in
Indonesia is still prevalent and even increasing. In this respect, religion is
1 means through which ethics conducive to market action are configured.
leligiously inspired charity activism among Indonesian Muslims illustrates
(he reciprocal relationships between religious and market action, the ways in
which religion is valued in the context of economic development and the extent
i which religious ideas are translated to be in line with the increasing demand
lor specific types of labour, It is under these circumstances that Islamic charity
activism and the efforts of Muslims to materialize notions of benevolent action
«hould simultaneously be negotiated with the recent dynamic development of
tconomic enterprises in their daily lives.

Notes

| The emerging roles of preachers, including Aa Gym, on national television in
Indonesia has been regarded as the rise of what Julia Howell calls “on-screen evan-

ism” or “televangelism” (Howell 2008: 51).

' These are extremely popular cooperative lending institutions that offer small-scale
loans based on Islamic economic restrictions.

I Reformasi refers to the period of Indonesia’s political reform, marked by the fall of
(he Suharto regime in 1998, Suharto had ruled Indonesia for thirty-two years after he
usurped power from Sukarno, Indonesia’s first president.
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4 Both zakat and sedekah are practiced to assist the poor. Wagf are endowments by
the deceased to benefit society. These are the three main forms that Muslims use (0
finance charitable activities.

5 There are other Islamic training programs in Indonesia that resemble Aa Gym’s DT,
such as Ary Ginanjar’s ESQ (Emotional and Spiritual Quotient) and Yusuf Mansur'y
Wisata Hati (“the Journey of the Heart™).

6 Tobserved and recorded this speech on 10 October 2008 at DT, :

7 Muslimah is an Arabic term for Muslim women, The Muslimah Center was origis
nally named Daarul Akhwat (“the House of Sisters”) and founded by female stus
dents who lived in the dormitory near Aa Gym’s house in 1995, Daarul Akhwil
Em.: .mo:zm:w became a division of DT in 20035, specifically to facilitate women's
activities. ,

8 Interview with coordinator of childcare worker training and the staff of the Muslimaly
Centre, 10 and 11 November 2008, in Bandung.

9 Thad the opportunity to attend the seventh childcare worker training in 2008, whef
the prospective trainees were tutored on healthcare and Islamic tenets, and the
eighth training in 2010, )

10 A similar type of training can also.be seen in the ESQ (Emotional and Spiritusl ,
Quotient) project founded by Ari Ginanjar Agustian, a prominent and popular motf+
vator who also attempted to incorporate spiritual approach into work and business .
(Rudnyckyj 2010). :
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[0 “A Poor Muslim Cannot Be a Good Zcmmﬁzu
Islam, Charitable Giving, and Market Logic
in Sri Lanka

Filippo Osella, University of Sussex

In an article published in the 1970 Silver &:ERm @E&.Eﬁ of the Hw\._wo.a
[slamic Home, H. S. Ismail (1901-1973), a prominent Sri Lankan mx.v EQ.M:
who became the first Muslim Speaker of Parliament, Bvcm& H.ro Zcm._sd mi m
dle class in Colombo for its apparent lack of oosomg.moH social éwwwmﬂmrégr
amongst the Muslims.” Citing a recent newspaper .mm:ﬁ.,\_w, he wrote, “Alt owmo :
the big commercial element of the Muslim con:_mﬁ._os is about three cﬂ Mom &
(he total...the popular impression of the Z:m:.Bm is that they are a zm a m g
community.” The wealthy Muslim elite lives “in _SEQ and oonw,z .»_W\mm EW
vast amounts of money on lavish marriage ceremonies so that “mi _Msm mﬁ
rupees are literally thrown in the drain every year.. .@&nm@wo_ﬁo_v\ no mw:w i
{or the community at large.” While those who live in ._SEQ and MoB omH
spend lavishly to keep up their prestige, ,.,%o near 85:«8. the orp m:mm.c w
needy and the wayfarers get pittances which drag them into the .@M.o Ho.#u Mmma
pary.” The shame of “beggary” is made worse by the way zakat Hma _M_Hw Mz J
during Ramadan, “when thousands of Muslims — men, women and ¢ w I i
roam the streets for the collection of their doles. The well-to-do E:mm‘ ear the
hlame for this sorry exhibition of poverty of our masses and our utter failure to
maintain our so-called Islamic brotherhood” (Ismail 1970: 67-69). :

That H. S. Ismail encouraged “the well-to-do” to pool resources to mnos%
ussistance “for those genuinely in need” should not come as a mcsu.:MJ >~w
carly Tablighi Jama’at follower,' in 1956 bhe mo.:sama %m.no.%_on wm_w u HMmN
l'und,? an organization devoted to the oo:oo:o:.m:&:aaq_ga.o: m\_ Nw. na”m
(obligatory almsgiving) and sadaga (voluntary charity) 8. mmm@a.,\._:m acm _E
in Sri Lanka.” After more than fifty years and moments of Emm&.ﬂ:? :m ay the
I‘und has a pool of regular donors from évoB it collects millions 0m E_UMMW
every year. Donors’ zakat and sadaga mcm@s a ::EG.Q ﬂu programs for p
Muslims: scholarships and vocational training, oo:Q.;.E:osm :.V G@ mxmm:mmm
ol marriage ceremonies, assistance 6 rural communities, mo@EmEo: 0 MMM
ing machines for widows, and financial help mo.n unforeseen _._mm omaamﬁw:_doﬁo.
[n recent years, alongside these programs, Baithulmal has introduce
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Since the collapse of the Berlin Wall, there has been a widespread
affirmation of economic ideologies that conceive the market as an
autonomous sphere of human practice, holding that market principles
should be applied to human action at large. In the wake of the 2008 -
financial crisis, the ascendance of market reason has been countered by
calls for reforms of financial markets and for the consideration of moral
values in economic practice. This book intervenes in these debates by
showing how neoliberal market practices engender new forms of religiosity,
and how religiosity shapes economic actions. It reveals how religious
movements and organizations have reacted to the increasing prominence
of market reason in unpredictable, and sometimes counterintuitive, ways.
Using a range of examples from different countries and religious traditions,
the book illustrates the myriad ways in which religious and market

moralities are closely imbricated in diverse global contexts.
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