
Chapter 5

Islamic Charities and the Protection of 

Underprivileged Women

Introduction

This chapter discusses the way in which Islamic charitable associations address women’s problems and how issues affecting women, such as domestic violence and human trafficking, have been included in recent Indonesian Muslim discourse and activism. The proliferation over the last three decades of NGOs that specialise in women’s empowerment in Indonesia suggests that public awareness of the problems faced by women in this country has increased. A variety of approaches and methods, ranging from providing development-oriented projects to advocacy, have been formulated by NGOs as a means of promoting gender equality, providing a broader space for women’s civic engagement, as well as of increasing the quality of women’s social and economic lives. Exploring the experience of Islamic charitable associations such as Dompet Dhuafa (DD), Daarut Tauhid (DT) and other development NGOs in addressing women’s issues, this chapter argues that the severe problem of poverty, which has put women in an unfavourable position, as some of them become the victims of human trafficking, has stimulated Islamic charitable associations to provide development projects that are oriented towards women. There are substantial differences between Islamic charitable associations and in the ways they formulate their approaches to the perceived problems and their strategies to overcome women’s poverty-related issues. 

Poverty, Human Trafficking and the Women’s Movement 

Poverty and Human Trafficking 

Ten years after the economic crisis that took place in 1997, Indonesian society still faced social insecurity and economic hardship, a problem compounded by the lack of comprehensive welfare policies for the grassroots. Thousands of teenagers leave school, notably junior high schools, for different reasons. Most of them cannot afford to stay at school, and must work in order to support their family members, who live in poverty in villages. As the main victims of economic hardship and unjust power relations, as well as gender-based cultural and political inequalities, underprivileged women also become vulnerable to exploitation, such as physical and psychological abuse, domestic violence, and human trafficking.
 According to UNICEF’s estimate, human trafficking in Indonesia remains major problem. Approximately 100,000 Indonesian women and children are sexually exploited for commercial purposes annually, and underage girls make up 30% of the country’s prostitutes.
 

It is believed that the acute poverty-related problems in some regions in Indonesia lie at the root of the problem of—and may lead to—human trafficking. In particular, rural and urban poverty may stimulate the exploitation of women and children. Lower-income households are believed to prioritise the education of boys, and at the same time, girls are forced to work instead of study. The low level of education among women due to poverty, therefore, becomes another factor that potentially leads to abuse and exploitation. Many girls are forced to work as labourers in factories, as housemaids in the cities, as migrant workers, or even as sex workers. They have to earn their living to support their families, while at the same time leaving school. In certain regencies of Java Island, there are a large number of girls who are forced by their families to work as sex workers or housemaids, 

Equally importantly, poverty and lack of education have also become major factors generating the high incidence of under-age marriages among girls living in poverty. This can be seen mainly in rural areas, where girls from low-income households are vulnerable to unjust gender bias according to social and cultural norms. In rural areas where farming dominates communities, early marriage is still a common phenomenon. It is suggested that parents remain instrumental in the practice of early marriage in rural areas, and some girls who marry before the age of 15 or 18 admit that they decided to get married because of their parents’ desires.
 The practice of marrying early has far reaching consequences for the future of the families in general, and the girls in particular. For example, early childbearing without sufficient nutrition may badly affect the health condition of mothers and infants, and this practice has greatly contributed to the increasing maternal and infant mortality in rural areas (see chapter 4). The unsteady economic foundations of new families living in poverty put girls in a risky situation, with regard to their reproductive health, domestic violence and exploitation. 

Moreover, in spite of their marginalised position, women are a vital part of the workforce in the informal sector, in rural as well as urban areas. For particular groups of society with limited skills and a low level of education, working in the informal sector in foreign countries seems the ‘best’ and most ‘promising’—but at the same time uncertain—option, which may or may not secure their economic futures or even their lives. As the acute poverty-related problems cannot always be effectively resolved, either by the government or civil society organisations, women in rural areas are still interested in work abroad to secure a better life. This is partly because the government, at both the national and regional levels, cannot provide sufficient workplaces for those less educated-people, and at the same time does not have an adequate system and economic development projects, especially in poor villages, that can prevent women from working overseas.

There are three categories of migrant workers who have left Indonesia to seek employment abroad: the first are high-skilled workers whose considerable expertise is very rare and needed by large companies in developed countries; the second are semi-skilled workers whose practical skills are rather common, and yet needed in both developed and developing countries, and which just requiring short-term training; and the last are ‘low’-skilled workers who are mostly assigned to the informal sector. Women migrant workers (Tenaga Kerja Wanita-TKW) from Indonesia, who are also termed ‘domestic workers’, are predominately lower-skilled compared with those from other Asian countries, such as the Philippines and Thailand, because most Indonesian workers have merely graduated from primary education and only a few have college diplomas. Working mainly as housemaids, Indonesian migrant workers are paid less.
 Men who are willing to work abroad are mainly appointed as labourers in various kinds of ‘dirty, dangerous, and difficult jobs’ (3-D Jobs) in the industrial and construction sector, while women are mainly employed in the informal sector. Women migrant workers’ vulnerability lies mainly in the uncertainty of gaining adequate protection from the state, not only during the course of recruitment by private agencies in Indonesia, but also during their work overseas. It has often been reported in the mass media that some domestic workers from Indonesia working in such countries as Malaysia, Singapore, and Saudi Arabia have had horrifying experiences, have often suffered sexual and physical abuse, and at the same time have received no adequate protection from the Indonesian authorities. 

Despite the gloom over these unfavourable conditions, the plight of domestic workers working as housemaids overseas continues. At the same time, the government is failing to develop the quality of human resources in Indonesia. Human trafficking and the dispatch of women migrant workers to work as housemaids overseas have increasingly become NGO concerns, along with the notion of women’s empowerment. In particular, the poor prospects faced by Indonesian women seem to have stimulated Islamic associations to speak up for them and show their dissatisfaction at insufficient government policies. For example, in 2005, the Indonesian ‘Ulama Council (MUI) enacted Islamic legal opinions (fatwas), according to which the plight of Indonesian women workers overseas was considered ‘illicit’ (haram) and should be avoided by any individual or institution. This fatwa also insisted that the Ministry of Manpower should stop sending Indonesian women to work overseas. Similar calls were made by some Islamic associations that urged the government to issue a regulation that could prevent women migrant workers leaving, notably to Saudi Arabia.

NGOs Efforts to Protect Women from Exploitation
Indonesia has witnessed the rise of an Islamic women’s movement since the early twentieth century. In 1917, the modernist Muhammadiyah founded an autonomous association called the Aisyiyah to facilitate the involvement of female activists in propagating Islam and running social activities. Since the 1920s, the Aisyiyah has been able to promote particular issues related to the wellbeing of women, children and families. In the same way, the women’s wings of PERSIS and the NU, Persistri (Persatuan Islam Istri) and Muslimat, emerged at almost the same time to represent women’s interests on the one hand, and to enlarge the scope of da’wa among their followers and sympathisers on the other.
 The long-established women’s associations, such as the Aisyiyah and Muslimat NU, pay attention to women’s engagement in public life and focus on strengthening women’s roles within families. Over the decades, these associations have been instrumental in running dakwah and social activities. They actively organise religious sermons or gatherings (pengajian), both in rural and urban areas, attended by female participants. 

In the 1980s and 1990s, corresponding to the growth of NGO development and advocacy programmes, the discourse on women’s issues among Indonesian Muslims evolved. The extent to which Muslim NGOs in Indonesia tackle social and economic problems affecting women is as varied as the types of Islamic associations. A variety of approaches and methods, especially those related to gender issues, have been formulated by NGOs as a means of fostering women’s roles in fighting ‘patriarchal culture’ and promoting gender equality. The newly founded Muslim NGOs, such as Rifka Annisa, the Fahmina Institute, Rahima, and Puan Amal Hayati, are renowned for their advocacy of women’s rights.
 These NGOs, founded mainly by Muslim NGO activists from the traditionalist circle, are acquainted with such issues as human rights in general, and women’s rights in particular. They have attempted to reconstruct the mindset developed within religious institutions and government policies. Together with other feminist groups, these Islamic feminist movements have also begun questioning male ‘domination’ in the public sector, criticising discrimination on a gender basis, re-examining religious tenets which are insensitive to women’s roles, and condemning government policies that overlook women’s empowerment.
 

Influenced by both Western feminist ideas and progressive feminists from the Muslim world, Muslim feminist movements in Indonesia have engaged in advocacy on behalf of underprivileged women by formulating a more liberal Islamic view of women’s rights. At the discursive level, a number of Muslim feminist thinkers and activists from other parts of the world, such as Riffat Hassan, Fatima Mernissi, and Amina Wadud, become known in Indonesia. Their theological perspectives have often resounded among Muslim feminist groups that, in the past three decades, have attempted to bring gender issues into the mainstream, so as to address the social, economic and political problems in Indonesian society. A series of training programmes and workshops on a wide range of women’s issues, such as gender equality, reproductive health, empowerment, the protection of migrant workers, and women’s leadership and social and political engagement, have become part of Muslim feminists’ discourse. Building awareness of gender issues and women’s problems among Indonesian societies is their counter-hegemonic discourse against injustice and patriarchal culture.
 Beyond their vibrant discourse on women’s empowerment, Muslim feminist movements have also been very active in advocating for underprivileged women who have suffered mistreatment, such as sexual harassment and domestic violence. 

 It appears that the very complex array of poverty-related problems in Indonesia which have put particular groups of Indonesian women, notably the less well-educated, in unfavourable condition, have challenged the above-mentioned NGOs and feminist movements to formulate an effective strategy on overcoming these problems. The advocacy NGOs and feminist movements mentioned above have voiced their concerns partly by criticising the government’s weak policies on protecting Indonesian migrant workers.
 This kind of voice represents, to borrow Susan Blackburn’s expression, not only people’s ‘humanitarian concern, but also their repugnance at Indonesians working overseas in what were regarded as menial capacities.’
 These NGOs also deal with gender-related issues, such as women’s rights, unemployment, human trafficking, reproductive health, and the welfare of families. Feminist movements mainly believe that the roots of problems lie in the overwhelming ‘patriarchal culture’, injustice and gender inequality within society. Due to this, NGOs and feminist movements have incorporated notions of gender justice and women’s rights in a perspective for addressing problems affecting women. 

While human trafficking and the protection of female migrant workers have occupied almost the entire public discourse among NGOs and current studies on women, Indonesian social activists have realised that in the main problems affecting women are to be found in their home towns. These organisations often cooperate with other women’s NGOs locally and internationally, and utilise Islam as a perspective to address a wide range of women’s issues. Islamic young women’s organisations such as Nasyiatul Aisyiyah (Nasyiah) and Fatayat NU, for example, have focused on building awareness of women’s problems. These two associations are concerned with women’s issues, such as gender equality, domestic violence, reproductive health, empowerment, family law and leadership, by laying emphasis on the re-interpretation of Islamic precepts on relations between men and women.
 The prevention of abuse of women, including TKW, seems to have become their major agenda.
 
Since 2000, the Aisyiyah and the Nasyiah have been paying attention to human trafficking.
 Their activities and projects operate on two different levels. The first level relates to the government and public policies that have an impact on women’s prosperity. At this level, public hearings, research, workshops and training on gender issues have become core activities. The Aisyiyah has a Standard Operational Procedure (SOP) for overcoming the problem of human trafficking, and to implement this SOP, it established cooperation with Indonesian embassies in certain countries to handle migrant workers. In 2006, the Nasyiah in particular, in collaboration with foreign NGOs, such as the International Catholic Migrant Commission (ICMC)
 and the United Nations Population Fund (UNFPA) took the initiative to address human trafficking issues. The publication of a handbook for the struggle against human trafficking, which is disseminated in regions in Indonesia known as major suppliers of women migrant workers, reflects another approach utilised to overcome women’s problems in local areas. It is expected that through the dissemination of knowledge about human trafficking, people will become aware of the precarious nature of illegal work overseas.
 

At a discursive level, together with other women’s NGOs, the Aisyiyah was active in encouraging the government and the Indonesian Legislative Assembly (DPR) to legalise laws that can protect women in a more comprehensive way, such as the Laws on PKDRT (Penghapusan Kekerasan Dalam Rumah Tangga, The Abolition of Domestic Violence), and PTPPO (Penghapusan Tindak Pidana Perdagangan Orang, The Abolition of Unjust Deeds of Human Trafficking). At another level, the Nasyiah deals with practical activities, developing skills and knowledge for vulnerable women in urban and rural areas. In the social and economic sphere, the Nasyiah operates BUANA (Badan Usaha Amal Nasyiatul Aisyiyah), a social economic enterprise in the forms of cooperatives (koperasi), Islamic savings and loan cooperatives (BMT), catering businesses, and so forth, that are expected to support the economic life of law-income families in the grassroots. By way of offering knowledge and skills, they expect to reduce the numbers of women interested in working abroad as domestic servants, which in many cases is very risky, and at the same time attempt to encourage the provision of more reasonable choices in the home country. Yet, it is acknowledged that providing and sustaining income-generating projects is not easy for many women’s movements, including the Aisyiyah.
 
In the same way, in 2010, the Fatayat launched a book relating to migrant workers, entitled ‘Mari Kenali Hak-hak Buruh Migrant Indonesia: Perspektif Islam dan Perempuan’ (Let Us Recognise the Indonesian Migrant Workers’ Rights: the Islamic and Women’s Perspective).
 This book aims at providing guidance for migrant workers on knowing their rights while working overseas, especially in non-Muslim regions, such as Hong Kong. It consists of material that reveals the status of migrant workers as Muslims, as professional workers, and as Indonesians. This book begins with an introduction to the principles of women’s rights according to Islam by explaining the position of women in Islam, their possibilities for public engagement and their ability to change their lives. Accordingly, while many might see becoming migrant workers overseas (BMI) as a destiny, human beings have been blessed with the ability to make some efforts (ikhtiyar) to change their fates. Becoming migrant domestic workers may be one of the choices available for the time being to improve the quality of life for Indonesian women, but they can improve their lives in the future during the course of working overseas, or notably after they return to their home countries.
 According to this book, as ‘professional’ workers, prospective migrant workers should also know their rights from the beginning, before they take jobs in the workplaces. These rights include being given an adequate place to stay and sufficient meals in the shelter pre- or post-departure, avoiding sexual harassment, and communicating with their families.
 The issues relating to domestic migrant workers are very complex, and the Fatayat, in this respect, attempts to give guidance and provide knowledge beforehand to diminish the impact of the state’s regulatory failure to protect Indonesian women working in other countries.

It should be noted, however, that when it comes to the economic arena, Muslim feminist movements and women’s NGOs have often been faced with many difficulties in providing development-oriented programmes that can generate income for women living in poverty. Despite the fact that Islamic NGOs have demonstrated a willingness to create development-oriented projects, they have also found that capital is very hard to come by. It is under these circumstances that Islamic charities that have strong financial support from the public hint at the potential role that Islamic development NGOs can play. They can become new actors that pay attention to women living in poverty. Islamic charities have also been transformed by the social and economic goals they have embraced, acting as both relief agencies and development-oriented NGOs. In their respective ways, Islamic charities have attempted to provide assistance for underprivileged women, either in rural or urban poor areas. 

The enduring problems faced by women have apparently stimulated Islamic charitable associations to provide assistance for women. DD and Dompet Peduli Umat-Daarut Tauhid (DPU-DT), for example, have attempted to take part in alleviating poverty by addressing poverty-related issues affecting women and, in turn, by operating development-oriented projects and providing assistance for those who have already left the country (Indonesia) and face difficulties overseas. Beneath the surface, there are different factors fuelling Islamic charitable associations to address particular beneficiaries, notably women. The first factor is the current extensive discourse on gender issues among Indonesian Muslim feminists. The Muslim feminist movement, represented in part by women’s NGOs, has been instrumental in voicing notions of women’s empowerment and, at the same time, in building awareness of the problems faced by Indonesian women in the grassroots. The second factor that compels zakat agencies to work on women’s issues is women’s increasing participation in social and charitable enterprises and in the management of philanthropic associations. It has been suggested that increasing opportunities for women’s engagement in Islamic philanthropic activism has opened up opportunities for philanthropic organisations to include women as targeted beneficiaries.
 

Dompet Dhuafa: Relief and Development for Underprivileged Women

Micro-finance and Poor Relief: Domestic Projects

As noted previously, there has been a lot of public concern over women’s poverty, trafficking and the plight of migrant workers. Like other development NGOs, DD has extended its social programmes in order to deal with poverty issues in general and women’s empowerment in particular. In fact, DD as a growing zakat agency has so far operated both relief and development oriented projects in the national and international arenas. For this Islamic charitable association, underprivileged female migrant workers (TKW, see below) can be regarded as one type of zakat beneficiary who need assistance from Islamic organisations. There are a variety of expressions in Indonesian that can be used to refer to female migrant workers, the most popular of which are Tenaga Kerja Indonesia (Indonesian Workers, TKI), Tenaga Kerja Wanita (Indonesian Women Workers, TKW), Buruh Migran Indonesia (Indonesian Migrant Labours, BMI), or even PRT (Pembantu Rumah Tangga, domestic servants). While these terms are perceived in Indonesian society as referring to occupations that are of an ‘inferior status’, ‘less respectable’ and are even associated with a ‘subordinate’ occupation, DD has endeavoured to employ the more neutral term,‘perantau’ (‘migrant’). 

The term ‘perantau’ in the Indonesian context has a strong Minangkabau connection, as this term is mainly used by people from West Sumatra who migrated to other parts of Indonesia to run businesses, notably restaurants, and to build their careers. Despite its ‘neutral’ connotations, which avoids disgracing women migrant domestic workers, the term perantau in Islamic literature can also be translated into, and associated with, one of the zakat beneficiaries, called ibn sabil (‘wayfarer’, traveller). The concept of perantau in this respect can mean those who are struggling to make a living overseas. It is also worth bearing in mind that, in practice, ibn sabil (wayfarer) is an entity that is rarely included as a zakat beneficiary. The existence of the concept of ibn sabil is even commonly put aside in the whole discussion of du’afa or mustad’afun (those who are oppressed).
 Arifin Purwakananta, the programme director of DD, for example, suggests that DD aims to act as a ‘small general consulate’ of Indonesia, an association that may support migrants by giving them both social and legal assistance. He considers the disadvantaged migrants as representing mustad’afin, oppressed entities that need both short-term service and, more particularly, long-term political and legal assistance.
 

The dispatch of ‘low’-skilled workers to other countries is simply a result of poverty. Before leaving the country, TKW mainly encounter vicious poverty in their hometowns and they do not have alternative solutions to escaping poverty and supporting their families. This means that the main factors that cause low-skilled women to leave their country (Indonesia) and work overseas as housemaids certainly lie at the domestic level, such as limited access to financial resources, lack of education, being overlooked by the authorities for skill development training, and so forth. Therefore, providing development-oriented programmes in areas where many poor and defenceless women reside became DD’s top priority. 

Under the banner of Masyarakat Mandiri (‘Self-governing Society’), DD operates income-generating projects and small economic enterprises to support women’s livelihoods. The types of activities to support income-generating projects are contingent upon the characteristics of the targeted beneficiaries. In the coastal areas, such as Sidoarjo on East Java, where many fishermen live in poverty, DD provides training for women to create home industries and to give added-value to their fishery products (processing, packaging and distributing). This income-generating project, known as the Self-governing Cluster Programme (Program Klaster Mandiri), was set up for villages in the coastal area of Sidoarjo as a means of providing entrepreneurship skills for women (the wives of sailors).
 Likewise, for those living in rural areas with agricultural production, DD has organised low-income households to set up home industries, such as producing chips made from cassava, potato and melinjo-fruit. Despite the fact that this kind of development project is not a trivial matter, its impact is still limited and can only be achieved by very limited groups of beneficiaries. Because of this, DD prefers extending its projects by providing assistance as well as arranging development-oriented programmes for female migrants working abroad.

It appears the intensified encounters between DD volunteers and women living in poverty have led to the enrichment of DD’s social enterprises, by including underprivileged women in rural and urban areas as targets. In cooperation with the Mitra Pesona Foundation, an NGO working on women’s empowerment, DD also focuses on women and poverty issues in urban areas. In order to reduce poverty in rural areas, DD considers that women’s access to financial resources should be opened up as a means of giving broader roles to women in strengthening the economic condition of families. In this respect, DD as a philanthropic association focuses on providing financial access, assistance, and building partnerships with local institutions. Unlike in rural areas, the types of DD project to develop women’s participation in family economics in urban areas are related to microeconomic enterprises run by an individual or communities. In short, the above-mentioned activities encompass DD’s concerns about poverty alleviation among communities in urban and rural areas, and at the same time they are effective. DD aims at reducing the severe impact of poverty on women and families. 

Another domestic project run by DD, which directly relates to women’s issues in general and migrant workers in particular, is known as the Migrant Crisis Centre (MCC). Launched in 2011, the MCC aims to provide assistance for female migrant workers who face significant difficulties before, during or after their work overseas. According to the director of the MCC, the organisation’s presence is intended to ‘give protection, advocacy, and mentoring to Indonesian migrant workers, who are fighting for their basic rights.’
 Like the Aisyiyah and Fatayat, DD started to build societal awareness society of the advantages and disadvantages of becoming migrant workers overseas. DD volunteers have come to believe that the MCC currently remains necessary due the absence of state protection for migrants. MCC offices were set up in two main ‘gates’ or cities where migrant women workers leave for abroad, and MCC projects provide legal assistance and campaign for the protection of migrant workers though radio talk shows (especially via community radio stations) and the dissemination of information through newspapers in certain recruitment for Indonesian migrant workers, such as East Java, Central Java, West Java, and Banten.

Assistance for Migrant Workers: Overseas Projects
Since 2004, DD has had a branch office in Hong Kong, one of the largest and most cosmopolitan cities in Asia, and home to approximately 150,000 Indonesian migrant workers. The branch office has cooperated with a number of Indonesian migrant associations.
 Various reasons, mainly humanitarian and religious ones, have been given by DD to explain its presence in a city such as Hong Kong. Humanitarian issues relate to the actual conditions and prospects of migrant workers who have been placed in inopportune and weak positions, especially in facing conflicts between themselves and their employers. A variety of problems have mark the lives of many female migrant workers, problems such as sexual abuse, inappropriate breaking of the terms of the contract by both employers or job providers, and wrongful dismissal. At the same time, the employees, predominantly women, are in a weak position due to their status as migrant workers or ‘foreigners’, in spite of their legal status as residents. The second reason given by DD, religion, is also instrumental in shaping the typical social activities carried out by DD in Hong Kong. Unlike Indonesian female migrant workers in the Middle Eastern countries, who are very close to ‘the cradle of Islam’, in Hong Kong, the migrant workers’ religious life, as far as DD officials are concerned, has become the target of religious missionary activities. Apart from this, there are a number of Indonesian female migrant workers who fall into the trap of becoming commercial sex workers in Hong Kong.
 The third factor is the political openness in Hong Kong, which makes it possible for the NGO sector to develop, unlike in other countries such as Saudi Arabia and Malaysia, two Muslim countries that are quite resistant to the NGO sector. In fact, in these two Muslim countries, Saudi Arabia and Malaysia, the situation of Indonesian domestic workers appears to be considerably worse than that in Hong Kong 

DD has created a variety of activities pertinent to the migrants’ needs, ranging from providing shelters for those who are homeless due to having been driven from their dwellings, to facilitating the establishment of migrant associations and supporting their activities. Female migrants, in particular, are in great need of support and assistance from not only the government, who may provide a legal umbrella for the protection of migrants, but also other parties like NGOs, who may offer practical and psychological assistance. For example, there are five ‘shelters’ for Indonesian migrants in Hong Kong and two in Macao that have been managed by various Indonesian associations. ‘Shelter’ in this respect means a place in the form of an apartment rented out by NGOs or associations to temporarily accommodate migrant workers who are facing difficulties, such as losing their jobs, something that automatically causes them to become ‘homeless’ during their stay in Hong Kong. Religious institutions, notably Muslim and Christian ones, are among the most active institutions providing assistance to TKW in Hong Kong. Some shelters, therefore, have been sponsored by Christian congregations, others by Islamic associations, while none are supported by the Indonesian government. 
 

It appears that migrants who cannot find a new job within three weeks of being fired by their employers have to return to their home countries. In order to survive, and not be sent back to their home countries, migrants have to find new employers. It is in this critical period that they usually stay in the shelter while seeking a new job, contacting many agencies. In short, migrant shelters have become the place for migrants to go once they have been driven from employers’ residences. One such shelter is located in Kowloon. It accommodates about 20 domestic workers, whose ages range from 20 to 30 years, with various problems. This shelter is, of course, far from sufficient to accommodate all these unfortunate domestic workers. It is run by a lady who has been living in Hong Kong for more than 30 years. She came to Hong Kong as a domestic worker, and while there she became active in NGOs, such as the Hong Kong Coalition of Indonesian Migrant Workers Organisations (KOTKIHO) and the Coalition for Migrants’ Rights (CMR). She often acted as a ‘spokesperson’ in court, for the police, or even in public when Indonesian migrant workers have problems. Most of the workers staying in this shelter were looking for new jobs, while others were waiting for the result of jurisdiction processes in court. In some cases, some of the unfortunate migrant workers are the victims of dishonest employers; other migrant workers are fired due to their failure to adjust to a new social and cultural environment, and more importantly, their inability to do their jobs professionally.
 Another shelter is located in the Causeway Bay area. This shelter functions as an office of DD, sponsoring various philanthropic and development-oriented activities for domestic workers. Some domestic workers often visit this shelter, either to meet their friends or to become DD volunteers. In the month of Ramadan, shelters established or supported by DD and other Muslim associations become more active as religious gatherings are intensified during this period. On certain occasions, migrants, sponsored by zakat agencies like DD, even invite popular preachers from Indonesia, from whom Indonesian migrants may learn new insights on current issues involving Islam in Indonesia.
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Figure 5 A leaflet created by Dompet Dhuafa to mobilise zakat funds from, and to organise social and religious activities among, Muslim migrant workers in Hong Kong (source: author’s collection).

DD in Hong Kong has several objectives. First of all, it attempts to participate in solving the problems faced by migrant workers.
 Abdul Ghafur, head of DD’s branch in Hong Kong explains: 
For the time being we are dealing with the symptom or fateful result of the problem of poverty in our country (Indonesia). But in our recent programmes we have started to address the “cause” and the “symptom”; for our mission is to create the agents of social change [among female migrant workers or female ex-migrant workers] when they come back to their hometown.
 

Secondly, DD acts as an Islamic philanthropic institution that collects and distributes zakat and charity from and for migrant workers; and thirdly, it plays a role as a solidarity-creating and dakwah association that assists Muslim migrants who seek Islamic knowledge. As briefly discussed earlier, strengthening religious identity among female migrants is one of the main issues addressed by zakat agencies and Muslim community associations. 

The concept of female migrants’ vulnerability has many aspects, one of which is that when migrant women are faced with difficulties in coping with problems while doing their jobs, many decide to take a ‘short cut’ and become involved in the commercial sex trade. Religious study groups have functioned not only as a way in which zakat agencies and Muslim community associations can set up religious patronage for migrants, but also as a way in which migrant women can overcome their financial and social problems during their work in Hong Kong. This study group also aims to strengthen a female migrant’s initial reason for being present in Hong Kong, which is to earn money to support her family in Indonesia. Religious knowledge, therefore, becomes guidance for those workers to stick to authorised occupations and to avoid illicit and ‘dishonest’ jobs, and to prepare for their futures after coming back to their hometowns in Indonesia. 

Therefore, it can be suggested that the intention of DD’s branch in Hong Kong is also to preserve Muslim workers’ religious commitment to Islam. As a minority people who live far from their hometowns, social cohesion and solidarity among migrant workers is relatively strong. Migrant workers try to forge solid relationships, as they want to share similar—both sweet and bitter—experiences. Hence, the establishment of Indonesian migrant associations inevitably takes place in many countries; Hong Kong is not an exception. In Hong Kong, there are many Indonesian associations with various religious, social and cultural backgrounds. Fifty-two associations have made partnerships with and partly been supported by DD branch offices. DD has functioned as both a zakat collector and provider. As a zakat collector, DD has organised giving practice among Indonesian migrants, whose donations are used for wide-ranging projects. 

In the event of a crisis in Indonesia, which leads people to become impoverished and results in dreadful social and economic conditions, Indonesian migrants overseas in Hong Kong, as in many other countries, usually wish to provide assistance by sending money through humanitarian NGOs. However, the main objective of DD, in this respect, is to collect funds from migrant workers, or what can be referred to as ‘migrant philanthropy’ in Hong Kong, because the migrants’ contributions to DD office, in terms of financial donations, do not amount to much. Instead, DD aims to be a migrant partner, by channelling some portion of the social funds collected in Indonesia to migrants who face difficulties in Hong Kong.
 This objective is different from the establishment of DD’s branch offices in Australia and Japan, for example, which, in fact, is intended specifically to organise ‘diaspora philanthropy’, as Indonesian workers in developed countries such as Australia can usually expect better social, economic and legal conditions.

Mutual Help, Solidarity and Religious Gatherings

Like other Islamic philanthropic associations in Indonesia, religious study groups (pengajian) seem to have become one appealing way to disseminate Islamic messages on the necessity of building solidarity among migrants, and in turn these messages are gradually translated into more concrete actions. In order to run its branch office, DD has appointed staff knowledgeable about Islam and acquainted with development-oriented projects. Building solidarity among migrants has become the priority of the DD programme, under which social and moral awareness among migrants of the necessity of helping each other can evolve. Of course, DD is not the only Islamic association in Hong Kong. There are a number of long-established migrant associations whose concerns deal primarily with the welfare of Indonesian migrants. Therefore, the way in which DD engages in the public sphere of Indonesian communities workers in Hong Kong has been expressed through building partnerships with other Indonesian workers’ associations. This is partly because Indonesian migrants reside in various areas of Hong Kong, including other cities, such as Macao, and partly because other associations are already more familiar with the work and typical problems faced by migrant workers.
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Figure 6 Migrant workers raise their voices and aspirations in a demonstration held in Hong Kong

(source: author’s collection)

Like other zakat agencies that keep low profile and refrain from political criticism, DD portrays itself as a religious and development-oriented Islamic association. To be able to engage in social and economic enterprises, DD has set up three main programmes in Hong Kong that relate mainly to life-skills training and development. The first programme is ‘Self-reliance for Migrants’ (Migran Usaha Mandiri), under which DD attempts to cultivate and fortify the entrepreneurship mentality of migrants who may return to their hometowns and start new lives as entrepreneurs. The second is the ‘Migrant Institute’ that offers English and Mandarin courses, computer training, as well as sewing and cooking education. The third programme is ‘Blessed House’ (Rumah Berkah), in which migrants may practice their knowledge and skills in cooking, sewing and managing businesses. The migrants usually come to DD’s offices and shelters to participate in DD’s activities or attend a religious study group during a weekend or holy day, which is also known as a ‘Migrant Day’ (Hari Perantau). 


In order to translate and implement DD’s vision of social entrepreneurship, DD and a long-established migrant association called PERI (Perantau Indonesia) have embarked on a joint venture by setting up an Indonesian restaurant that also functions as a ‘social-entrepreneur laboratory’. This restaurant mainly targets the Hong Kong middle class and Indonesians. The aim of this project, besides promoting innovation in doing business and fulfilling the need of Indonesian migrants for halal foods, is to teach migrants how to run a business in an ‘Islamic way’ and, more importantly, how successful and economically established Indonesian migrants in Hong Kong can express their ‘social piety’ by supporting and becoming involved in social entrepreneurship for empowering Indonesian women migrants who work in the informal sector. Thus, it is worth bearing in mind that DD as a zakat agency has endeavoured to bridge the gap, at least socially, between Indonesian migrants who have successfully run a good business in Hong Kong, and those women migrants who are in temporary work as housemaids in Hong Kong. No less important is the fact that connecting charitable works with entrepreneurship, as is done by DD and Indonesian migrant associations, in part represents their efforts to translate the notion of social entrepreneurship into innovative action for social and economic development. DD seems to realise that women migrants are temporary workers who, within a few years, in accordance with their contracts, will return to Indonesia. As the migrants will then start new lives, DD prefers giving the migrants assistance in preparing to face new environments, by providing them with various kinds of life-skills training. 

The IWMU: a ‘Movement NGO’

In the case of Hong Kong, Indonesian housemaids can raise their voices and protest against any exploitation and mistreatment by employers, criticising exploitative agencies and weak Indonesian government policies, by setting up a migrant association.
 One of the Indonesian NGOs in Hong Kong that has come to the fore and plays a pivotal role in creating solidarity is the Indonesian Migrant Workers Union (IWMU), an advocacy NGO organised directly by Indonesian migrant workers in Hong Kong. Having cooperated with other national and international NGOs basing in Hong Kong, whose overarching concern relates to migrant workers and women’s empowerment, the IWMU seems, to a lesser extent, to have a different approach to overcoming migrant problems, compared with Islamic philanthropic associations. This can be seen in the way in which the IWMU addresses the issues, makes its voice heard and expresses its social and political concerns. To the IWMU, Indonesian workers abroad face many problems in the workplace due to many reasons. The main cause relates to the government’s inability to provide an adequate welfare system in the home country, forcing disadvantaged groups in society to survive by working abroad as helpers. Their conditions have deteriorated with the weakness of regulation in Indonesia, enabling unprofessional and irresponsible agencies to act illegally, and in turn have caused female migrant workers overseas to suffer.
 In many cases, the activists of the IWMU also believe that the Indonesian government, including its representation abroad (the Indonesian Embassy), seems to be reluctant to intervene on behalf of TKW when there are problems. 
All volunteers working in the IWMU are part-timers; they spent their time taking care of this NGO during weekends only, either on Saturdays or Sundays.
 Despite gaining support from others, this NGO empowers itself by revitalising contributions from members. Every month, workers or helpers contribute a certain amount of money to the organisation. A pamphlet installed in front of the door of the IWMU Office in order to remind IWMU members, mentions: ‘A true workers’ union is a union funded by its members’ (Serikat buruh sejati ialah serikat yang dibiayai oleh anggotanya sendiri). Some other pamphlets and badges used by IWMU volunteers voice their concerns in ways that are redolent of labour movement slogans around the world: ‘Reject outsourcing’ and ‘Give us holidays and rest days’. In short, the IMWU, which was established in 1998, is actively part of the global labour and transnational women’s solidarity movement, whose concerns include the minimum wage, exploitation, labour rights, and the protection of female migrant workers from abuse.
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Figure 7 IMWU slogans promoting female migrants’ rights 

A number of women’s and labour solidarity groups and NGOs operate in Hong Kong, notably on behalf of domestic workers from Indonesia, the Philippines, Thailand and India. The IWMU often engages with other labour unions such as the Hong Kong Coalition of Indonesian Migrant Workers Organisation (KOTKIHO), the Asian Domestic Workers Union (ADWU), the Filipino Migrant Workers Union (FMWU) coalition and OXFAM, enabling the IMWU to enrich its insight and reinforce its views on resolving migrant workers’ problems. In building awareness among migrants to organise demonstrations, the IWMU has also engaged other Hong Kong-based advocacy NGOs and pro-democracy movement in order echo their aspirations, addressed either to the labour department in Hong Kong, to the public and employers, or even to the Indonesian Embassy as a representative of the government of Indonesia. Participation in the IWMU conference on labour affairs organised by the International Labour Organisation (ILO) in various countries indicates the active participation of Indonesian migrant workers in fostering migrant workers’ rights. 

Compared Islamic associations, it appears that secular workers’ movements such as the IWMU are more progressive in building awareness of how to represent workers’ interests. This workers’ movement can voice aspirations and rights by engaging other workers’ movements in Hong Kong. Slogans used by the IMWU to carry their message to the authorities (i.e. both those in Hong Kong and the Indonesian government) are also stronger than those voiced by Islamic associations. While Islamic charitable associations and movement NGOs have their own way to overcome domestic workers’ problems, cooperation between charitable associations and movement NGOs has taken place, characterising the dynamic relationships between these two types of associations. In the Ramadan month of 2011, Dompet Dhuafa, the IMWU, Liga Pekerja Migrant Indonesia (LIMI-Indonesian Migrant Workers League) and others organised a seminar entitled: ‘Dengan Semangat Ramadhan Melawan Perbudakan Modern untuk Mewujudkan Perlindungan Sejati bagi BMI’ (With the Spirit of Ramdhan [we] Fight Against Modern Slavery in order to provide a Comprehensive Protection for Indonesian Domestic workers). 

Daarut Tauhid: 

Protecting Underprivileged Girls from Human Trafficking

We have so far discussed the attempts of DD and other NGOs to reduce women’s vulnerability to any abuse while they are working overseas. DD seems to have encouraged female migrant workers who will come back to Indonesia to be well-prepared mentally, spiritually, and of course economically. Yet, another approach has taken by the Daarut Tauhid Foundation, which has expressed its concern about women’s issues and trafficking prevention by offering temporary jobs, such as becoming an infant care worker, by which, as it is expected, female teenagers will be less threatened by the prospect of human trafficking and labour migration, despite the fact that their work remains in the informal sector.

The Daarut Tauhid Foundation (DT) is an Islamic dakwah institution in Indonesia that has attracted much public attention in recent years. The establishment of this foundation, as noted previously (chapter 3), was on the initiative of a young, popular preacher from Bandung-West Java, Abdullah Gymnastiar, better known by the familiar appellation of ‘Aa Gym’ (‘Aa’ = elder brother). Since the early 1990s, Daarut Tauhid has become a magnet for people, notably university students and the Muslim middle class, seeking Islamic knowledge and spiritual experience. It is one of the popular spiritual training centres emerging in urban areas of Indonesia, along with the popularity of other young preachers who frequently appear on television and can capitalise on their potential.
 It has a ‘new’ dimension of interpreting Islam in Indonesia by combining spirituality with entrepreneurship skills, human resources development, leadership training, and education, as well as by promoting Islam as an easy, simple, and practical faith. 

Different groups of people, ranging from high school students to the elderly, from educators in universities to senior managers and executives in national, multi-national, private and even government-owned corporations, come to Daarut Tauhid’s training centre in the city of Bandung.
 They attend Daarut Tauhid to participate in spiritual-based leadership and human resource training, called Manajemen Qalbu-MQ (‘Heart Management’). Groups of people and individuals even attempt to nurture their spirituality at the weekend in Daarut Tauhid’s Guest House. During the course of this ‘pilgrimage’, the visitors perform nightly prayers together (tahajud berjama’ah) and attend Aa Gym’s Sunday morning religious sermons. Aa Gym’s teachings and speeches are favoured not only by various Muslim groups, but also by non-Muslims. This is partly because Aa Gym promoted notions of peace, brotherhood, social unity, and individual integrity in an enthusiastic and popular way.
 Interestingly, AA Gym’s main supporters in the past were women. Many women admired him because he seemed such a considerate, loving husband. His first wife was highly visible and referred to by the familiar ‘Teh’ (elder sister). In 2006, this popularity went into steep decline when it became known that he had taken a second wife, a female staff member working in Daarut Tauhid. This decision generated controversy and led to Aa Gym being ‘abandoned’ by his keen female admirers, as well as having a great impact on his social and religious activities and economic enterprises.
  
Most of his preaching concerns the Islamic morality (akhlaq) of society, rather than Islamic jurisprudence (fiqh). His criticisms of economic injustice, government corruption, community disorder, and the country’s poverty rate are conveyed decorously and yet combined with his great sense of humour. In order to be closer to his audiences, Aa Gym often opens with dialogue and a question-and-answer forum as part of his public speeches.
 In October 2008, at a time when the Indonesian people were anxious about the impact of the ‘global economic crisis’ that had struck major countries in Europe, America and Asia, Aa Gym stood up and delivered the following brief message after the Friday Congregation in the Daarut Tauhid’s Mosque: 

With regards to the news about the world’s economic crisis that we have recently heard, we have to remain undaunted because Allah is extraordinarily merciful. When we were in our mother’s wombs, our livelihood and fortune had been penned. What we need to do is accomplish God’s orders ... Our destiny would not be wrongly exchanged and our fortune and livelihood cannot be blocked by anyone except by our own violation of God’s law. Therefore, we have to be more confident about this crisis. God is The Riches. Truthfully, this crisis encourages us to work wholeheartedly and to show our forbearance and attitude of resignation. As God has promised us, Wa man yatawakkal ‘ala Allah fahuwa hasbuhu... [Who relies upon Allah, for he is sufficient...].

Aa Gym has an ability to supplement his teachings by offering supportive facilities, such as mini-markets, student dormitories, childcare and kindergartens, guesthouses, and conventioncentres, so that intellectual, spiritual, economic and social enterprises can be organised by his students (santri) in the area surrounding the Daarut Tauhid.
 He has transformed ‘corporate culture’ into his religious institution and strengthened his holding company under the banner of Manajemen Qolbu Corporation (MQC). Since then, under his supervision, both the Daarut Tauhid and the MQC have enlarged the scope of their operations by making partnerships with various corporations, ranging from telecommunications and mineral-water companies to travel agents and factories. 

Charity Activism, Dakwah and Women’s Issues 

In the 1990s, aware of the necessity of increasing the social function of the Daarut Tauhid and supporting its social and charitable works, Aa Gym established a new department called Dompet Peduli Ummat Daarut Tauhid (DPU-DT), which specialises in managing zakat, sedekah, and wakaf funds. Although the development of the Daarut Tauhid’s facilities and activities was financed in part by donations from the public, as well as support from Aa Gym’s economic enterprises (MQC), this new zakat agency has increasingly become an important player in the increasing zakat funds collected by the Daarut Tauhid.
 Like other community-based zakat agencies that operate in Indonesia, the DPU-DT provides zakat, sedekah and waqf funds to a variety of social enterprises, ranging from poverty relief to community-based entrepreneurship training. Having adequate social capital, which is partly due to people’s trust in the Daarut Tauhid’s profile and their admiration for Aa Gym, the DPU-DT can become a leading national zakat agency that caters to poor households by providing them with charitable and development-oriented social programmes. Officially launched on 16 June 1999, the DPU-DT has so far managed its branch offices in Bandung, Bogor, and Priangan Timur (Eastern Priangan) Regions, which includes Garut, Tasikmalaya, Banjar and Ciamis. Outside West Java, DPU-DT branch offices have been set up in Semarang (Central Java), Jakarta, Lampung, Palembang (South Sumatra), Pontianak (South Borneo), and Yogyakarta.
 

Since 2006, this zakat agency (DPU-DT) has worked with the Muslimat Centre, a women’s wing of Daarut Tauhid that was also founded by Aa Gym.
 Together, they run a joint programme called ‘Baby Sitter Mitra Ibu’ (infant care workers for mother’s partners), whose participants are mostly female teenagers. ‘Muslimat’ is an Arabic term that signifies Muslim women. The Muslimat Centre is concerned with women’s issues and provides tutorials on how to be a better Muslim and how Islamic regulation deals with women’s affairs. In particular, the Muslimat Centre provides training on how to be a courteous wife, how to educate children according to the Islamic tradition, and how to be a female Muslim leader. One of the major concerns of the Muslimat Centre’s education system is the notion of a woman’s ‘golden age’ (masa keemasan). There is training specifically for women aged above 50 years, called ‘Muslimat’s Golden Age Schooling’ (Bimbingan Muslimat Masa Keemasan) in which the term ‘golden age’ is defined as the period where women begin withdrawing from ‘worldly affairs’ and focus on ‘heavenly affairs’ by intensely studying Islam and performing religious duties.
 This training is conducted in classical and private coaching systems, which can last as longer as six months. In the classical system, the training is conducted in Daarut Tauhid’s area and the training participants come from different backgrounds. Meanwhile, in a ‘private system’, the class consists of only one person or a family. 

Another understanding of the term ‘golden age’ is that it refers to the early years of a person’s life, at which time a basic knowledge of Islam can be cultivated. In this case, children are provided with the knowledge that will shape their attitudes, and given adequate religious knowledge that will particularly strengthen their moral, individual and social integrity. The training of infant care workers by the DPU-DT in cooperation with the Muslimat Centre can seen in part as a complementary activity to realise the Daarut Tauhid’s notion of a ‘golden age’, a period when human beings can effectively cultivate and develop their spirituality.
 The cooperation between Daarut Tauhid’s zakat agency, namely the DPU-DT, and the Muslim Centre indicates a shift in the attitude of Islamic charitable institutions in determining and addressing their beneficiaries. Besides charitable services such as distributing groceries for those in need, providing wheelchairs or prostheses for people with disabilities, and delivering basic healthcare for the poor, the DPU-DT has engaged the Muslimat Centre to operate development-oriented projects by targeting female teenagers. In the following discussion, we will see that Islamic charitable institutions have attempted to link the problems of poverty and women’s problems so that this charitable institution can specify its targets. 


 The DPU-DT, as a zakat agency, has so far created and offered economic development-oriented programmes, such as the Community-based Microfinance project (Microfinance berbasis Masyarakat-Misykat) and scholarships, through which the goal of promoting people’s economic self-reliance seems to have been more promising than infant care training. Why then is the DPU-DT interested in producing infant care workers? What rationale lies behind this, and how is the infant care training project related to greater notions of gender inequality? The idea to set up the infant care training programme came from both the Muslimat Centre and the DPU-DT. The DPU-DT is a key financial supporter of this programme, as it has dispensed a certain proportion of its charitable funds for infant care training project, while the Muslimat Centre functions as a supervisory institution during the training. 

Why Infant Care Training? 

The story of infant care training begins with the needs of the Daarut Tauhid’s female staff. They have to fulfil their professional duties at Daarut Tauhid on the one hand, and take care of their families on the other.
 As a number of Daarut Tauhid’s staff began to manage new families, the Daarut Tauhid considered the establishment of a day-care centre in the Daarut Tauhid’s complex to be essential. With a day-care centre at the Muslimat Centre, the babies can receive the best nourishment from their own mothers’ milk, and at the same time the mothers can dedicate themselves to developing their professional careers and dakwah activities. Therefore, in its initial stage, the objective of infant care training was to fulfil the internal needs of the Daarut Tauhid as a dakwah and professional organisation. The infant care workers in turn were appointed at the Daarut Tauhid’s day-care centre and kindergarten to take care of the children of the Daarut Tauhid’s staff. This is similar to what was observed by Janine A. Clark in Yemen, where, despite offering services for disadvantaged groups, the middle-class women also benefited from their social enterprises, either materially or non-materially, including ‘friendships and self-confidence,’ and these are instrumental in ‘luring, securing, and retaining active women.’
   


A new development in the infant care training was introduced in 2006, as the Daarut Tauhid began targeting infant care trainees from low-income households. It is under these circumstances that the DPU-DT as a zakat agency began to be involved, using zakat and sedekah funds to finance this training. Consequently, the participants are among the legitimate zakat beneficiaries (mustahik). Several factors compelled the creation of this project. First of all, the economic crisis and the increase in unemployment in the country became the primary motivation for the DPU-DT to carry out infant care worker training. This is partly supported by the fact that unemployed school-leavers are predominantly women. Second, women with limited knowledge and skills in both urban and rural areas are vulnerable to abuse. Therefore, the DPU-DT aimed to provide training that might lead those school-leavers to have temporary jobs, allowing them to earn money to survive. Coincidently, there was high demand from the middle and upper-middle classes for infant care workers with strong moral and religious integrity. Third, the DPU-DT saw the training as a way to transform its vision of Islamic community and disseminate Islamic principles into society at large through the Islamisation of families. In this respect, infant care workers are a sort of ‘agent of spiritual change’. 

The DPU-DT clearly advertises that the aim of infant care training is to ‘empower’ Muslim women who are regarded as beneficiaries, so that they can extend and optimise their roles in society. The prospective participants in infant care training originate from various regions of West-Java, such as Cirebon, Cianjur, Ciamis, Garut, Kuningan, Tasikmalaya, Sukabumi, Subang, Sumedang and Bandung. The Daarut Tauhid targets particular areas in West Java where early marriage among teenagers is widespread. Some of the regions are places of recruitment of TKW for Saudi Arabia and of local prostitutes.
 The participants in the training programme are predominantly teenagers under 18 years old, some of whom are school-leavers with no experience of working with babies. A few of the participants are above 20 years old, with experience of working in factories or as employees in the informal sector. 

The recruitment of prospective infant care workers is concentrated in West Java. Some trainees heard about the programme from radio advertising, pamphlets, or brochures in their hometowns, others from their relatives, who in turn found out about the programme through the Internet and mass media. Although Aa Gym is quite popular among the Indonesian people, including villagers, and has a good image and reputation in promoting Islam and entrepreneurship, the DPU-DT has had difficulties finding prospective infant care workers. As a matter of fact, it is not always easy to convince prospective infant care workers’ parents to let their daughters join the programme because of worries about the increase in human trafficking in the country. Therefore, it is quite risky to let one’s daughter be recruited by an unfamiliar employment agency. The prospective infant care workers’ parents are also afraid that their daughters might be sent to work abroad or beyond Java Island. Since 2006, the DPU-DT has conducted infant care worker training eight times, each of which involves 30 girls, notably from all over West Java. 
Creating Islamic and Talented Infant Care Workers 

The duration of infant care worker training is about three months. I had an opportunity to observe the ‘seventh batch’ of infant care worker training in 2008, when the prospective trainees were tutored on healthcare and Islamic tenets, and the ‘eighth batch’ in 2010 during the course of the trainees’ apprenticeships. In the following paragraphs, I will explore the way in which this training is managed. In running the infant care worker training, the DPU-DT and the Muslimat Centre are not alone, as they have made partnerships with other parties, such as the Nursing School of the Indonesian Air Force (TNI AU), which is responsible for providing teaching materials on health and infant care, and the Indonesian Education University (UPI) provides teaching materials on the family, ‘domesticity’, psychology and other practical matters.
 By and large, the infant care worker training project is divided into three stages (marhalah): the first stage (marhalah 1) is orientation; the second stage (marhalah 2) is schooling or teaching-learning processes (Kegiatan Belajar Mengajar); and the last stage (marhalah 3) is apprenticeship. 

The training materials provided in the first and second stages are mainly classified into three sections. The first section consists of religious materials. The trainees are obliged to be able to read the Qur’an properly, and to memorise short Quranic verses and daily prayers.
 These materials are offered by the Daarut Tauhid staff as a means of cultivating religious skills and a spiritual foundation for the infant care workers. Other subjects, such as Islamic ethics (akhlaq), theology (‘aqida), and jurisprudence (fiqh), are also taught intensively every night. The Muslimat Centre seems to be attempting to create sophisticated female Muslim and religious teachers. The infant care worker trainees are obliged to practice the Islamic knowledge they have received from their lecturers by demonstrating their good Muslim characters and conduct. Every Monday and Thursday, they also perform a voluntary fast (Puasa Sunnah Senin Kamis). In a Muslim community, performing voluntary fasts every Monday and Thursday, and on the other days, is recommended by Islamic tradition, and signifies a higher degree of individual piety. This is partly because practising voluntary fasting is more challenging than fasting in the month of Ramadan. Every Monday and Thursday, all trainees are woken up in the early morning to have an early breakfast (sahur) before sunrise, and they may break their fast after sunset. As all trainees live in a dormitory, even women who are menstruating and are therefore exempted from fasting are encouraged to take part in the early breakfasts, for reasons of ‘solidarity’. 

The second section of the training material is composed of matters related to the family and ‘domesticity’ (keluarga dan ‘kerumahtanggaan’), which are taught by a group of lecturers from a state-run university in Bandung. ‘Domesticity’ in this sense signifies the lifestyle of the middle class, with whom prospective infant care workers may work for many years to come. The trainees learn how to operate the modern domestic appliances that most middle class families use, such as washing machines and the like. Apart from being tutored on how to operate electrical appliances, the trainees are also taught how to purchase groceries in supermarkets, prepare food, cook, how to act in a restaurant, and how to behave within new social environments. 

The third section comprises material on infant healthcare (perawatan kesehatan bayi). In this section, the trainees receive both theoretical and practical teaching on health and infant care. For this reason, the training is conducted at the Nursing School belonging to the Indonesian Air Force (TNI AU) in Bandung.
 In the babysitting classes, the trainees study theoretical aspects of health and caring for babies, and obtain practical experience in the laboratory under the supervision of lecturers from the nursing school.
 Using dummy babies of various sizes, ranging from newborn to about three years old, they learned how to bathe and dress babies properly. They practise their knowledge of how to provide food, measure nutrients, detect baby sickness, and to provide first aid for babies. Apart from the above three kinds of material, there are other materials and activities such as outbound training, motivation, psychology, nursing, and basic English. 

In the final stage of the training, which is apprenticeship, the trainees become apprentice infant care workers for four weeks to six weeks in the houses of DT workers (santri) and DT parishioners (jamaah). The length of the apprenticeship is highly contingent upon the trainees’ performance. During the apprenticeship, the trainees do not get paid. Instead, the families send biweekly reports to the Muslimat Centre on the trainees’ progress. If the trainees pass the apprenticeship phase, they are then ready for their graduation ceremony and will meet with the users of the babysitting service.
 In 2007, the infant care worker training programme was temporarily suspended due to an increase in occurrences of calamities in Indonesia, which led the DPU-DT as a national zakat agency to focus on delivering humanitarian assistance. Yet, that was perhaps not the only reasons. Aa Gym’s ‘controversial’ decision to take a second wife, that is, to practise polygamy, resulted in a decrease of about 30-40% of zakat and social funds for the DPU-DT and led to the destabilisation of the Daarut Tauhid’s activities as a whole.

Professionalism or Patron-Client Relations?

By offering such an rich curriculum that develops multiple talents, the Daarut Tauhid seems to be striving to produce talented infant care workers who can, or at least are expected to, handle multiple duties, ranging from teaching religion and keeping house to nurturing babies. As this training of infant care workers has often been promoted publicly by the Daarut Tauhid, it is therefore unsurprising that there has been high demand from middle class families from such cities as Bandung, Bogor and Jakarta for Daarut Tauhid infant care workers. While the Daarut Tauhid can only produce about 30-35 infant care workers per year, there are hundreds of families on the waiting list for an infant care worker. A infant care worker cannot herself find the families for whom she will work. Instead, the Daarut Tauhid uses a sort of ‘agent’ called Global Solution Provider (GSP), a new institution set up within the Daarut Tauhid responsible for placing infant care workers with families.
 The families sign up and pay a certain amount of money in order to be put on the waiting list. Families who have already signed up are required to take part in a type of ‘training’ called MQ (Manajemen Qalbu, Management of the Heart) and orientation, through which they are introduced to the infant care workers. Through this training, the DPU-DT selects families in order to make sure that the baby care workers will not be subjected to any mistreatment. 
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Figure 8 

Staff at the Muslimah Center/DPU-DT show trainee babysitters how to take care of (dummy) infants 

(source: author’s collection)

No less important is the fact that GSP has also determined a minimum monthly wage and infant care workers’ rights that should be fulfilled by employers, all of which are stated in the one-year contract between the three parties: the infant care worker, the provider (GSP), and the users (the family). Should GSP receive any complaints about the way families (employers) treat infant care workers (employees), GSP can then cancel the contract. Likewise, should the families complain about an infant care worker’s attitude, GSP will replace the infant care worker with a new one. It is under these circumstances that Daarut Tauhid, represented by the DPU-DT and the Muslimat Centre, has claimed that the overarching objective of infant care worker training is to help and protect unskilled and vulnerable female teenagers. Every three months, the DPU-DT organises meetings with the infant care workers so that the girls can share their experiences with one another. Likewise, religious gatherings with benefactors, including the families who employ infant care workers, are carried out regularly as a means of preserving benefactors’ commitment (‘rawat donator’) to supporting the DPU-DT’s social enterprises. In this regard, it is arguable that, in some respects, the DPU-DT has endeavoured to set up patronage for both infant care workers and employers in its attempts to cater to the needs of middle-class families and protect infant care workers.

Islamic dakwah remains the ultimate purpose of the Daarut Tauhid’s social mission and charity practice. Although religious patronage characterises the relations between the Daarut Tauhid and infant care workers, Islamic materials offered by the Daarut Tauhid during the training seem to address wider families or users among the Muslim middle class. In recent times, there has been a rapid increase in interest among the Muslim middle class, both ‘nominal’ and ‘devout’ Muslims, in enrolling their children in Islamic schools.
 The types of Islamic schooling, ranging from kindergartens to high schools, are culturally and politically as diverse as the Islamic associations in Indonesia, ranging from traditionalist to modernist and Islamist. There are differences, for example, in the practice rituals such as prayer, in terms of style and prayer recital. Infant care workers have been taught different versions of ritual practices. They are also expected to be able to adjust to the families’ religious traditions as a means of reducing misunderstandings between themselves and family members. This is most notable in ritual practices such as prayer recital, during the course of their work.
 

The Minimum Wage, Workload, and the Question of Empowerment

The role of GSP as a broker between infant care workers and their employers puts it in an awkward position with respect to the determination of wages. The minimum wage for Indonesian workers, especially labourers in factories, remains controversial among NGO activists and the government, and yet those working in the informal sector have rarely been included in the debates. While there have been government efforts and a strong advocacy movement run by NGOs to supervise the implementation of a Regional Minimum Wage for labourers (UMR), infant care workers and helpers or housemaids, for example, are not included in either government policy or NGOs’ advocacy. In the case of infant care workers, the DPU-DT, through its broker, GSP, has determined the infant care workers’ minimum wage, ranging from IDR 650 to IDR 750 (US $65-75) per month. This amount, according to the DPU-DT, is higher than that received by ordinary infant care workers and housemaids. 

Despite the infant care workers’ apparent pride in having been educated in an Islamic way, in gaining knowledge on Islam, health issues and baby-care, and having an enriching experience during the course of training, they may wonder whether they will have an appropriate workplace and whether they deserve more salary than that which has been determined by their agents. Even though they realise that their function as infant care workers differs from that of a housemaid, in practice it is sometimes hard to distinguish between infant care workers and housemaids in Indonesian families, partly because ‘unprofessional’ infant care workers are often assigned to do what are called ‘domestic duties’. Some prospective infant care workers also wonder about the workload and working hours, as neither issue is included in the contract. Along with this, for example, Yunianti Chudzaifah, Chairperson of National Women Commission of the Republic of Indonesia, points out that the multitalented infant care workers produced by the DPU-DT actually deserve a much higher wage, if their job is viewed from the point of view of their professional abilities. This is because teaching how to practice religious rituals and Quranic recitation is a skill that has its own merit, and it has different practical functions from those of caring for babies or children, or even looking after a household.

In order to ensure that their infant care workers receive the determined wage, GSP recently introduced a new policy, endorsing a transparent payments system by requiring the employers (families) to transfer the infant care worker’s salary through GSP. In the same way, infant care workers are asked to create a savings account at a financial institution (Baitul Mal wa al-Tamwil-BMT), which is owned by the Daarut Tauhid. This policy was in response to suggestions by former infant care workers, who often spent their savings on ‘unnecessary items, and thus at the end of the programme did not have significant savings. Infant care workers may withdraw their money whenever necessary, and the Daarut Tauhid, as often emphasised by staff, never benefits from this policy. Infant care workers are also encouraged to practise voluntary giving (sedekah) for dakwah. 

Beneath the surface lie some difficult questions. One might say that what the DPU-DT and the Muslimat Centre have accomplished through the infant care worker training partly represents action for poverty relief, which attempts to prevent impoverished female teenagers from being socially and economically vulnerable. And yet one might also wonder what the dominant factor is in shaping the social and charitable works offered by the Daarut Tauhid. Some prospective infant care workers expect to continue their studies, so why does this zakat agency prefer an infant care worker programme to providing scholarships funded by zakat and sedekah funds? Is it that this zakat agency holds the ‘reciprocity’ principle to be most important when spending social and zakat funds, thus serving both impoverished female teenagers who need cash and wealthy middle-class families who need infant care workers through the babysitting programme? It can be suggested, therefore, that by operating this infant care project, this zakat agency can preserve relations with its benefactors while extending dakwah activities, and at the same time it can assist vulnerable teenager girls.

From another viewpoint, it appears that the infant care worker training provided by the Daarut Tauhid has become the way in which this association prevents lower-skilled and poorly educated teenagers from leaving to work as housemaids overseas, as well protecting them from the harmful effects of human trafficking. Apart from this, providing provisional job-oriented activities, as expected by the providers (Daarut Tauhid staff), may also prevent disadvantaged teenagers and female school leavers from entering into early marriage in their villages. Yet, how Daarut Tauhid classifies beneficiaries who deserve training for income-generating projects and those who can be included in the infant care worker training programme is far from clear. What is clear, as often emphasised by Daarut Tauhid staff, is that baby care worker training has reduced the number of female teenagers who can be exploited by untrustworthy private employment agencies that do not provide adequate protection for their employees. 
Conclusion 

There has been an increasing awareness of the ‘women’s empowerment’ agenda promoted by development and advocacy NGOs in Indonesia. Charitable institutions, community-based zakat agencies and Islamic development NGOs have also paid attention to women’s issues. They have proposed and executed different approaches to protecting women and to empowering them in the very complex relations between the state and society, domestic poverty problems and international interests. Nevertheless, some NGOs seem to focus on temporary solutions to the hardship faced by female teenagers and women migrant workers. In this respect, the protection of disadvantaged women has become a major issue that compels Islamic associations to carry out charitable activities, as evidenced by the associations’ focus on such issues as female trafficking, early marriage, domestic violence, sexual abuse and the like.

Addressing women as beneficiaries of charitable acts by Islamic charitable associations can be based on various factors, such as the needs of beneficiaries, the needs of benefactors, and the needs of both. The principle of reciprocity has, to some extent, often characterised the ties between benefactors and beneficiaries, as reflected in the DPU-DT’s infant care worker training programme. Charitable acts that aim to relieve and protect women are inadvertently putting the relationships between beneficiaries and benefactors in an asymmetrical position, with one higher than the other. Indeed, the notion of economic development among poor female teenagers who are willing to be infant care workers is publicly promoted, and the DPU-DT has also attempted to protect their infant care workers through certain regulations. However, further attempts to boost the careers of female teenagers seem to have been neglected by this institution, as it could, but has chosen not to, provide a more comprehensive approach, such as providing scholarships or training programmes, by which the trainees might find jobs and develop their careers in the formal sector. 

In religious texts, women are not specifically mentioned as a distinct category of recipients of Islamic charity, and the promotion of gender equality is not the main objective of the charitable work of zakat agencies. Women appear to have been targeted when charitable organisations have attempted to expand their scope of programmes by addressing a more specific problem that mainly involves women, such as the case of migrant workers overseas. The case of DD’s assistance for migrant workers overseas indicates that the primary objective of charitable works is relieving the poor. Seen from the perspective of women’s empowerment, DD’s approach to overcoming migrants’ problems is rather different from the DPU-DT’s approach, with its in-country infant worker training. 

Both the DPU-DT and DD are similar in their use of the ‘language of religion’ as a discursive centre in constructing notions of women’s empowerment. The use of religious language to address social issues and to envisage a better community is a common phenomenon within Islamic associations. In this respect, promoting gender equality, changing ‘patriarchal culture’, criticising government gender biased structural policies, or encouraging the authorities to provide a better and well-educated work force, may not be part of the zakat agencies’ main agendas, nor even their foremost objectives. Nevertheless, by using religious symbols and narratives which deal with individual piety, community and Islamic solidarity, DD believes that a better quality of life for the oppressed (mutad’afin), in this case female migrant workers, can be created, although with very limited results, and the aggravation of the oppressed’s social, cultural, and economic conditions can be prevented. 
However, the lack of discourse on gender inequality and discrimination against women has meant that Islamic charitable associations have not established long-lasting solutions to women’s problems. Yet, the roles played by women’s NGOs working on development issues, such as the Fatayat and Nasyiah, seem to be enriching the current discourse of relieving, protecting and empowering Indonesian women. Islamic women’s NGOs are instrumental in reconciling Islamic knowledge on women’s issues and current gender discourses, and consecutively in sharpening the goals of activities for supporting disadvantaged segments in the Indonesian female population. These endeavours have enriched the way in which Muslim associations formulate some key concepts in Islam concerning gender issues and women’s empowerment and in introducing broader communities to how Islamic precepts can be reformulated to combat human trafficking and lessen the impact of poverty on women. 
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