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Abstract

This thesis examines the relationship between religiosity and the intention to buy luxury
goods, among young Muslims in Jakarta, the capital of Indonesia, a Muslim majority country.
In this city, luxury goods are on clear display, owned by rich Muslims and often by Muslim
religious campaigners, while the majority of the population struggles, with a very low
standard of living.

Based on the perceptions of its participants, this research seeks to ascertain whether
religiosity, religious orientation, and Islamic religious norms are related to the intention to buy
luxury goods. In this case, the intention to purchase is seen as the possible manifestation of
perceptions of religious norms or beliefs. From the perspective of social science, mainly the
field of consumer behaviour, this study also analyses several possible determinants of the
intention to buy luxury goods, such as the perceived value of luxury goods, influences of
social groups and global lifestyles, and materialism, as well as the degree of concern of the
potential buyers regarding inequality and the vast socio-economic gap evident in Indonesia,
particularly in Jakarta.

The analyses of the primary data, which were derived from 8 focus groups, 24 in-depth
interviews, and a quantitative survey among 510 respondents, show that nearly all of the
research participants perceived that Islam allows Muslims to own luxury goods as long as
they can buy them legitimately, and that owning these goods does not contradict Islamic
values in general. Most of the participants did not see the ownership of luxury goods as
having any social issues, even though they live in a society with a huge disparity in income
between rich and poor.

The results from binary logistic regression analysis indicate that there is a significant
relationship between the intention to buy luxury goods and (1) religiosity (negative
relationship), (2) experiential value perception (positive relationship), (3) symbolic value
perception (positive relationship), and (4) social group influence (positive relationship).
However, the last three variables have greater influence than does religiosity.

The majority of research participants, across all demographic variables, income strata and
educational levels, appreciated the symbolic and experiential value of luxury goods and
sought such items as a ‘ticket’ to enter elite social groups. They believed they could own
luxury goods, be members of the elite class in Jakarta, and feel religious at the same time. On
the other hand, the participants who did not harbour an intention to purchase these goods, yet
had higher religiosity mean scores, stated that they did not want to ignore their feelings of
guilt if they were to buy luxury goods while there are so many poor people in Indonesia.

This thesis argues that the majority of young Muslims in Jakarta who perceive that Islam
allows ownership of luxury goods and that such ownership has nothing to do with moral and
ethical concerns regarding the vast socioeconomic gap in Indonesia, would have the intention
to buy such items, if money were not an issue. Perceived external influences are seen have no
significant impact on their intention, except for influence from social groups.

vii



Chapter I

Introduction

This study focuses on the religiosity of young Indonesian Muslims in Jakarta. From the
perspective of social science, mainly the field of consumer behaviour, it examines the
possible influence of religiosity on the intention, among them, to purchase luxury goods. The
study also seeks to find the characteristic differences between those who have the intention to
buy luxury goods (the intenders) and those who do not (the non-intenders), in terms of
demographics and other variables (such as attitude towards socioeconomic disparity) related
to religious belief. The intention to buy luxury goods, if money were not an issue, is
revealing of young Muslims’ perceptions of what Islam says about ownership of luxury

goods and of how they follow Islamic guidance.

I.1 Background

The study is situated among contemporary Indonesian Muslims, living in a society with a
huge socioeconomic disparity. Most of the wealthy Indonesian elite, including Muslim
politicians and some well-known Islamic religious campaigners, own various luxury goods,

while the majority of the population struggles with a very low standard of living.

In the last decade, young Muslims in Jakarta have been exposed to ever increasing quantities
of luxury goods, as well as to greater emphasis on religious aspects of their lives. In the
public sphere, luxury goods are seen to be owned by Muslim preachers and Muslim
politicians. Various types of luxury goods are on display in many prestigious malls in
Jakarta. There is some indication that in Asia’s big cities, such as Jakarta, the sector of
buyers of luxury goods is tending to shift to a younger age group (Chada and Husband,
2006).

According to the study undertaken by JWT MENA, as cited by Temporal (2011), Indonesian
Muslims tend to willingly adopt new products or services in order to obtain benefits or
experiences from them as consumers, or to be accepted as a part of the communities of other
consumers of these products or services. On the other hand, religious expression by Muslims
in Indonesia has increased significantly, and is evident in, for example, the use of Islamic

symbols, religious behaviour, appearance, participation in Islamic study groups, Islamic



publications, preaching and ritual practices in the public sphere, as well as in the consumption
of Islamic-labelled products and services (Howell, 2001; Watson, 2005; Fealy, 2008;
Hoesterey, 2008; Jones, 2010).

Indonesia has been identified by producers and exporters from many countries as one of the
most attractive Muslim markets in the world (Marinov, 2007). Indonesia is the world’s most
populous Muslim country. According to Pew Research Centre’s Religion and Public Life
Project, the major proportion (87 per cent) of Indonesia’s population (more than 204.8
million in the year 2010) is Muslim (pewforum.org, 2011). Although 43 per cent of the
Indonesian population living on less than USD 2 a day (data.worldbank.org, 2014), there are
a considerable number of wealthy people and those in the upper middle class
(capgemini.com, 2013), including those who are affiliated to Islam, have become the target

market for luxury goods.

Indonesia has proven itself to be an attractive marketplace for companies selling luxury
goods and is likely to become even more attractive. Datamonitor (datamonitor.com, 2010)
has reported the positive growth of the branded clothing, accessories and luxury goods
market sector in Indonesia from 2004 to 2009. Euromonitor International (euromonitor.com,
2014) stated that “the availability of luxury goods in Indonesia was higher than ever in 2013
due to the continuous expansion of the number of labels and product selections offered.”
Furthermore, Euromonitor International predicted that luxury goods in Indonesia are “set to
grow at an increasing rate towards the forecast period (2013-2018) due to the growing
number of people capable of affording luxury goods as well as the general rise in demand for

luxury labels.”

Muslim scholars, such as Choudury (1983), Mannan (1984), An-Nabhani (1990), Siddiqi
(2000) and Mawdudi (2011 [1969]), have stated that Islam has inherent ethical considerations
and sets moral standards for the consumption, ownership or utilisation of economic resources.
Without moral standards, since humans are self-interested, people may consume anything, at
any price, and in whatever quantity (as long as this is within their budget), in order to achieve
maximum satisfaction. According to these scholars, Islamic principles concerning
consumption suggest that spending is not to be aimed at maximum satisfaction for an

individual, but at maximum benefit for both the individual and society.



The Qur’anic verses to which these scholars referred, in explaining Islamic principles for
consumption (including discouraging a life of luxury and indulgence) include: Al-Furqan: 67;
Al-A’raf: 31; Al Isra: 16; and Al Mu’minuun: 64, which states, “until when We seize those of
them who lead a luxurious life with punishment, behold, they make humble invocation with a
loud voice.” These Muslim scholars stated that, by referring to the Qur’an and the Prophet’s
traditions, Islam promotes modest spending, yet prohibits or condemns showing off or

attempting to gain a perceived social status by possessing luxury goods.

Given that expensive branded products and luxury goods are also being sold in Muslim
majority countries such as Saudi Arabia, UEA, and Indonesia, and many rich Muslims in
those countries own luxury goods, Muslims may argue over what actually constitutes luxury
goods, the purpose of owning such things, and the interpretation of the Qur’anic verses
concerning whether or not they are prohibited by Islam. In Indonesia, some Muslim religious
campaigners openly, even ostentatiously, display their luxury possessions, such as very

expensive and exclusive luxury cars.

As stated above, there are verses in the Qur’an relating to luxurious lifestyle and ownership
of luxury goods. However, not all Muslims are capable of interpreting the Qur’anic verses
and may need to refer to Muslim scholars or Islamic religious teachers for guidance. This
thesis does not discuss the interpretation of Qur’anic verses and hadiths (the traditions of the
Prophet) concerning luxury goods ownership from a theological standpoint, but instead, seeks
to find the relationship between dimensions of religiosity, including religious norm, and the

intention to buy luxury goods.

Muslims may have different perspectives on religious norms concerning ownership of luxury
goods and they may also have different motives for owning these items. One of the major
theories regarding such motives was explained by Thorstein Veblen (1979 [1899]) in The
Theory of the Leisure Class. Veblen, by observing and referring to socioeconomic changes in
the United States at the end of the nineteenth century, notes that the urgency for becoming
rich and being recognised as such by other members of society has increased. He argues that
wealth accumulation has become more important, and even though it is perceived as
something which leads to status recognition, it is a requirement, for those who want to secure
their social status, to ‘communicate’ their wealth by displaying it ostentatiously in the form of

goods that conform to a certain quality, price and exclusivity.

3



Veblen (1979 [1899]) describes the behaviour of people, in accumulating wealth or material
possessions, as being motivated by the desire to show their ‘powers’. The goods accumulated
(such as luxury cars, luxury houses, exclusive attire, and various expensive but unessential
items) reflect conspicuous consumption. He found that the rich often spent lavishly simply to
demonstrate to others that they could afford to do so. The higher the price, the more the
expensive purchase is seen to conform to the ‘the Veblen effect’. According toVeblen, the
main motive for owning luxury goods is the need for a status symbol that demonstrates social

distinction.

I.2 Objectives

This research seeks to ascertain whether there is an intention among young Indonesian
Muslims in Jakarta to buy luxury goods, and whether such an intention is related to
religiosity. It will seek to gain a better understanding of the religiosity of these young
Muslims by examining their own self perceptions and religious awareness, their religious
orientation, behaviour and Islamic religious ritual practices, their perceptions of Islamic
religious norms relating to ownership of luxury goods, and their concern regarding the
ownership of such goods by Muslims who are living in a society with a vast socioeconomic
disparity and inequality. The intention to buy luxury goods, and these aspects of outlook and
attitude, are explored with a view to providing evidence related to theories concerning

religiosity and consumer behaviour.

This study also investigates the motives or reasons behind the intention to buy luxury goods,
and identifies determinants of the intention to purchase. In the course of this research, in
focus group discussions and quantitative surveys, young Muslim participants determined the
criteria for luxury goods and chose the types and brands they would have liked to buy. These
included luxury cars (e.g. Mercedes Benz, Jaguar, Ferrari), luxury bags (e.g. Luis Vuitton,
Hermes, Prada), and luxury watches (e.g. Rolex, Tag Heuer, Girard Perregaux), among

others.

This study does not aim to investigate the intention to buy or consume products or services
with Islamic labels or attributes in particular, but the intention to purchase luxury goods
and/or branded luxury products. This intention is driven by certain criteria determined by the
research participants, and by current industry practices, and is the focus of certain theories

(Veblen, 1979 [1899]; Campbell, 1987). In order to obtain empirical evidence as to whether
4



or not religiosity, religious orientation, and perceived religious norms have a relationship

with the intention to purchase luxury goods, the study conducts statistical tests.

1.3 Research questions

The main question for this study is: ‘How does religiosity affect the intention to buy luxury

goods?’ In this study, religiosity refers to the several constructs and/or dimensions which

were based on social science theories and on the perspective of Muslim scholars. The
constructs include: (1) religiosity (Strayhorn, Weidman and Larson, 1990), which was

adapted to a Muslim context with an additional dimension of Islamic ritual practice; (2)

religious orientation (Allport and Ross, 1967); and (3) perceived religious norms (Choudury,

1983; An-Nabhani, 1990; Siddiqi, 2000; Mawdudi, (2011 [1969]) (i.e. the intention to buy

luxury goods per se can be seen as the religious consequence (Stark and Glock, 1968) or the

possible manifestation of the perception of religious norms or beliefs). The detailed research
questions related to the main question are as follows:

1. How do young Muslims in Jakarta define religiosity and luxury goods?

2. From their perspective, what constitutes religiosity and luxury goods?

3. What is their perceived religious norm in relation to the ownership of luxury goods
among Muslims?

4. Do young Indonesian Muslims in Jakarta, who live in a society with a huge
socioeconomic disparity, have the intention to purchase luxury goods, if money were not
an issue? If so, what proportion have such an intention? What are their motives?

5. Is arelationship/correlation between the intention to buy luxury goods and religiosity,
religious orientation, and perceived religious norms evident in the results of this study?

6. What, if any, are the statistically significant determinants of the intention to purchase
luxury goods among young Muslims in Jakarta?

7. In what aspects are young Muslims who have the intention to purchase luxury goods (the
intenders) different from those who do not (the non-intenders)?

Even though religiosity, religious orientation and perceived religious norms are the

independent variables, and the intention to buy luxury goods is the dependent variable, the

subject of this research is not luxury goods, but religiosity and its related constructs. The

intention to purchase can be seen as a religious consequence, as stated above.



1.4 Problems and urgency

As the growth of luxury goods sales in Europe and America has slowed since the global
economic crisis in 2008, producers of these luxury goods have become more aggressive in
exploring potential markets among young consumers in Asia, including in some countries
with significant Muslim populations. Euromonitor International (marketwired.com, 8
October 2013) indicates that the main contributors to the increasing Asian markets are the
emerging markets such as China, India, Indonesia, and Malaysia. According to Doran
(2013), in her reports from the FT Business of Luxury Summit 2013, it was predicted that the
N11 economies/countries, which include Indonesia, will significantly contribute to the future

growth in sales of luxury goods.

One type of potential consumer purchases luxury goods for the sake of gaining a perceived
social status (Veblen, 1979 [1899]). According to Chada and Husband (2006) and Chevalier
and Mazzalovo (2008), this type usually comes from the middle classes who have lavish
spending behaviour, and this behaviour occurs not only in developed countries, such as Japan
and South Korea, but also in developing countries, such as India and Indonesia, which have a

low level income per capita and huge socioeconomic disparity.

There has been a tendency, particularly in Asia, for the biggest customer base for luxury
goods to shift from the older, wealthy customers to the younger middle class, especially those
who earn high incomes but are not yet rich (Chada and Husband, 2006; Doran, 2013). This
tendency is evident even in Indonesia, a Muslim-majority country. This phenomenon can
lead to problems related to allocation of money and economic resources. It can create a debt
trap among young consumers and put greater pressure on the national current account deficit
(since most luxury goods are imported), as well as resulting in a lack of shared values among
Muslims and other members of society (Choudury, 1983) concerning a social situation where

a vast socioeconomic gap exists between the rich and the poor of the country.

Because of the problems mentioned above, both existing and potential, there is an urgent
need to conduct a study such as this, which investigates the possible effect which several
constructs related to religiosity, as well as some other potentially influencial factors, might
have on young Muslim’s intention to buy luxury goods in the context of Indonesia as a
growing market for these goods. This study will provide empirical evidence as well as

reflections and recommendations.



I.5 Research design and methodology

This study employs mixed research methods (Morse and Niehaus, 2009) among young
Muslims in Jakarta, aged from 25 to 34 years. The research design includes qualitative and
quantitative methods/stages which are modified to suit the research purposes. The initial
stage of this research, which involves 40 participants in 8 focus group discussions, aims to
explore participants’ understanding of Islamic religiosity, and identify criteria for designating

things as luxury goods, as well as motives for owning such items.

The second stage involves quantitative research, through a self-administered questionnaire
survey among 510 respondents. By this method, the proportion of the participants who have
intention to purchase (the intenders) and those who have not (the non-intenders) can be
ascertained. This method quantifies behaviours and attitudes, tests the relationship between
religiosity and the intention to buy luxury goods, and classifies young Muslims in Jakarta
according to religiosity and other significant determinants, in order to divide them into groups

with distinctive characteristics.

In exploring the pros and cons of luxury goods ownership and its related personal and social
implications, this research employs a third methodology—in-depth interviews among 24
participants representing the groups of intenders and non-intenders, whose religiosity mean

scores were higher than the average.

This study uses three statistical analyses: t-test, cluster analysis and binary logistic analysis.
Binary logistic analysis tests the possible influence of religosity, as well as materialism, on
the intention to purchase luxury goods; cluster analysis divides the respondents into several
groups according to their major similiarities; and t-test explains the possible differences
between groups of respondents, mainly from demographic perspectives such as gender,
income and education. Before performing analyses that involve subscales, in which a group
of questions or items represents one particular dimension or construct, validity and reliability

tests need to be conducted.

1.6 Original contribution to knowledge
In spite of the considerable volume of research in the area of religiosity and its relation to

aspects of economics, such as studies that refer to Max Weber’s theory in The Protestant



Ethic and the Spirit of Capitalism (1930), it is very rare to find studies which have looked at

religious considerations affecting the intention to purchase luxury goods.

This study does not follow the ‘Weberian tradition’. Max Weber (1930) discusses the
possible effect of religiosity on work ethics, or the relationship between religiosity or
religious belief and the principle of hard work and thrifty spending, resulting in the rise of
capitalism. This study tends to follow the ‘Veblenian tradition’ (as described by Veblen
(1979 [1899])), which, instead of focusing on working hard and spending less, focuses on
intention and/or behaviour concerning extravagant spending on luxury goods, in relation to
religious considerations. The main difference between this study and Veblen’s (1979 [1899])
is that the subject of this study is religiosity, while the intention to purchase is treated as a
possible reflection of religious consideration, or a possible manifestation of religious belief.
In Veblen’s study (1979 [1899]), the purchase or consumption behaviour is the subject and

the aspects of behaviour that related to religion or religiosity were not discussed.

As previously stated, this study aims to provide empirical evidence related to theories of
religiosity and consumer behaviour in a Muslim context. Studies which have examined the
relationship between aspects of religiosity and the purchase of luxury goods in Muslim
majority countries, such as Indonesia, are still very rare. This study aims to pioneer a social
scientific exploration of Muslims’ intention to purchase luxury goods, and their motives for
doing so, in connection with their religiosity, mainly from the perspectives of consumer
behaviour and Islamic religiosity in a Muslim majority country which has a serious
socioeconomic discrepancy between its rich and poor. The study may also be used as a
reference in developing educational materials, conducting similar or further studies, and in

developing policies related to consumption in Muslim, or other religious societies.

1.7 Limitations

This study has limitations in connection with two of its major objectives. The first objective
is to obtain an understanding of religiosity and its potential relationship with the intention to
purchase luxury goods, from the perspective of young Muslims in Jakarta aged from 25 to 34
years. This age group refers to the young workers/income earners as defined by Badan Pusat
Statistik (BPS), the Indonesia’s Central Statistics Agency. Therefore, this research will not

be able to explain phenomena beyond this limited demographic group and geographical area.



This study focuses on young adult Muslims based on the studies conducted by Doran (2013)
and particularly Chada and Husband (2006). Based on their studies, it can be seen that
young adults, including those who live in Muslim-majority countries, are the promising
market or potential customers for luxury goods. From a Muslim society standpoint, young

adult Muslims are important as they represent the developing trends in Islamic practice.

Second, this study focuses on gaining empirical evidence of the relationship between
religiosity (as represented by selected religious constructs), significant determinants beyond
religiosity (if any), and the intention to buy luxury goods. Even though this study uses an
interdisciplinary approach, not all types of religiosity construct from previous studies can be
statistically tested in one model at the same time as they may have similarities in representing
certain factors but in different frameworks. The discussion may also be limited to several
significant determinants only (and then only from the disciplinary perspective that relates to
the nature of each significant item). For instance, if religiosity is a significant determinant,
the discussion will not cover religiosity from Islamic theological aspects nor be able to cover
various disciplines in social science. Instead, the discussion will mainly focus on certain

theories relating to consumer behaviour from Western and Muslim scholars’ standpoints.

Islamic values, as interpreted by the participants in this study in connection with Islamic
norms relating to consumption, or as exemplified by Islamic religious campaigners described
in this research, are not the object of any theological judgement. Any such judgement of
values, such as cultural values (and their possibilities for infiltration), which can be
considered as not being in line with Islamic values, is beyond the scope of this research. This
study does not cover ‘right or wrong’ discussions from a theological perspective. Instead, it
discusses religious norms as they are perceived and constructed by the young Muslims who

participated in it.

1.8 Thesis structure

Chapter Il is a review of literature concerned with religiosity and luxury goods (including the
concepts and criteria) and related studies. It includes the explanation of the constructs and/or
dimensions of religiosity, studies regarding the relationship between religion or religiosity
and purchasing and/or consumer behaviour, as well as factors potentially influencing an

intention to buy luxury goods.



Chapter III describes moral or ethical consumption and luxury goods ownership from an
Islamic perspective, based on the thoughts of Muslim scholars. This chapter also includes a

general perspective of luxury goods ownership and of the socioeconomic gap in Jakarta.

Chapter IV covers the methodology used in this study. This includes the mixed method,
sampling techniques, step by step recruitment and data collection procedures in both the
qualitative and the quantitative stages, criteria for selection of participants, and statistical

tools for quantitative analysis.

Chapter V presents the findings from the qualitative stage (focus groups) regarding young
Muslim participants’ perspectives on religiosity and luxury goods, as well as their intention to

buy such items, and whether or not ownership of luxury goods contradicts religious norms.

Chapter VI classifies the participants in focus groups according to their perceptions regarding
the ownership of luxury goods and religiosity, and explores their reasons for owning, or not

owning, luxury goods.

Chapter VII presents the statistics related to the types of luxury goods young Muslim
participants would like to buy, and the potential determinants of the intention to purchase.
The chapter includes testing for bias associated with demographic variables, i.e. gender,

monthly income and education.

Chapter VIII presents statistics regarding the aspects of religiosity of young Muslim
participants and empirical evidence of the relationship between religiosity and the intention to
buy luxury goods. This chapter also discusses the impact of the significant determinants on

the intention to purchase.
Chapter IX presents respondents grouped according to similarities in the aspects of religiosity
that influenced their intention to purchase, and their perception of religious norms concerning

the ownership of luxury goods and the socioeconomic gap in Indonesian society.

Chapter X discusses the findings of the research comprehensively, and Chapter XI provides

conclusions and reflections and makes recommendations.
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Chapter 11

The concepts of religiosity and luxury goods

This chapter is a review of literature concerned with the concepts of religiosity and luxury
goods (including their criteria) and related studies of those areas in the social sciences. The
constructs and/or dimension of religiosity and its measurement will be explained, as well as
its relationship to economic behaviour. The factors influencing an intention to buy luxury

goods (especially a materialistic attiude) will also be addressed.

I.1 Religiosity: The concept and related studies

Studies regarding religion and religiosity in relation to people’s behaviour have been
conducted for several decades, including some which have focused on consumption.
Religion and religiosity have been identified as a useful group discriminator of purchasing
and consumption behaviour, as well as of attitude towards product offers and marketing

campaigns.

According to Delener (1990: 1), religiosity can be defined as “the degree to which beliefs in
specific religious values and ideals are held and practiced by an individual.” McDaniel and
Burnett (1990: 110) define religiosity as “a belief in God accompanied by a commitment to
follow principles believed to be set forth by God.” Religiosity represents an individual’s
adherence to his or her religious faith and its teachings. Concepts of religiosity deal with a
person’s expressing a relationship with God in society and following religious teachings in
many aspects of life. This may include an individual’s allocation of economic resources or
using his or her wealth for the purposes of saving, charity or consumption that will impact on

society in accordance with his or her religious values.

Religiosity is a complex matter and consists of several dimensions. The construct of
religiosity dimensions developed by Stark and Glock (1968) includes religious belief,
religious knowledge, religious practice, religious experience, and religious consequences;
while the construct of the dimensions of religious orientation or motivation to practise
religious teachings per see was developed by Allport and Ross (1967). These two studies

could be seen as the most influential until now, as many scholars refer to them or develop
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their own religious constructs based on them. Various religious constructs used to measure

religiosity, and the studies in which they were developed, can be seen in the following table.

Table II.1 Religiosity constructs

Study

Year

Constructs/Dimensions

Allport and Ross

1967

Religious intrinsic orientation

Religious extrinsic orientation

Stark and Glock

1968

Religious beliefs (belief in God, a holy book, and life
beyond death)

Religious knowledge (knowledge and understanding of
religious principles)

Religious practices (participation in prayer and worship
services, reading religious literature)

Religious experience (being in the presence of God)

Religious consequences (religious role in family, social and
political aspects)

Wilkes, Burnett and Howell

1986

Church attendance

Perceived importance of and confidence in religious values

Self-perceived religiousness

Strayhorn, Weidman and
Larson

1990

Self-perceived religiosity

Religious awareness

Religious behaviour

McDaniel and Burnett

1990

Self-perceived religiosity, importance of religion

Church attendance, giving money to religious institutions

Delener

1994

Self-perceived religiosity

Expression of religious affiliation

Sood and Nasu

1995

Self-perceived religiosity

Belief in basic tenets

Perceived importance of and confidence in religious values

Religious behaviour

Francis and Kaldor

2002

Belief in God

Frequency of church attendance

Frequency of personal prayer

Worthington, Wade, Hight,
McCullough, Berry, Ripley,
Berry, Schmitt, Bursley and
O’Connor

2003

Behavioural religiosity

Intrapersonal/motivational religiosity

Khraim

2010

Attitude towards Islamic financial services

Attitude towards current Islamic issues

Attitude towards sensitive products and food consumption

Religious education

Islamic ethics

Muhammad and Mizerski

2010

Religious affiliation

Religious knowledge

Religious orientation

Religious consequences

Religious commitment (the degree to which beliefs in
specific religious values are held and practised by the
individual)
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Many studies have elaborated on the elements or dimensions of religiosity. Those studies,
referring to Allport and Ross (1967) and Stark and Glock (1968), divided religiosity into
several dimensions: religious affiliation, religious behaviour (including religious ritual
practice), religious orientation, religious experience, and religious consequences. Most
scholars and researchers have striven to measure the level of religiosity mainly by using the
above mentioned dimensions, in total or separately, depending on their research objectives.
They have also tried to explain the relationship between one of several dimensions of

religiosity and one or more aspects of attitude and behaviour in certain social disciplines.

The dimensions of religiosity, as explained above, can be studied as one whole religiosity
measurement or as separate ones. Following are short explanations regarding the religiosity

dimensions that are commonly found in the literature of the social sciences.

Religious affiliation is the claim by a person that he or she follows a certain religion,

regardless of whether or not it is voluntarily.

Religious orientation is either intrinsic or extrinsic motivation in following or practising the
religion. Intrinsic motivation is about matters of inner spirituality, such as developing a good
relationship with God, including performing good deeds for the sake of God’s blessing.
Extrinsic motivation is more related to aspects of a worldly or personal agenda, such as doing
good deeds to gain a better social status or acknowledgement from a specific audience.
According to Argyle (2000: 159), from a psychological perspective, “intrinsic religiosity is

related to good mental health.”

Religious behaviour is a habit of conducting good deeds and religious ritual practices

according to one’s affiliated religion, regardless of the motivation behind the actions.

Religious experience is one’s feeling about the existence of God, and God’s role in one’s

daily life.

Religious consequences are the manifestation of religious belief and knowledge, or how a
person uses religious beliefs and teachings in determining his or her standpoint, attitude, and
behaviour towards many things in life, including social matters which may have a direct or

indirect personal impact.
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Researchers may focus on some specific dimensions related to the objectives of their studies,

bearing in mind the limitations of the constructs or measurement criteria to be used.

Studying religiosity dimension by dimension, teasing apart its complexity, also shows that
not all of its above mentioned dimensions may be expected to be found in harmony in one
person. For instance, a person may have a religious affiliation without conducting any ritual
practices, or even without having any basic knowledge about how to conduct ritual practices
in that religion. In another scenario, someone who is voluntarily affiliated with a certain
religion and has knowledge about its religious teachings and its ritual and social aspects, may
not necessarily be inclined to allocate his or her economic resources in accordance with the

spirit of the teachings of that religion.

Regarding the influence of religiosity on consumption, McDaniel and Burnett (1990), Sood
and Nasu (1995), and also Essoo and Dibb (2004) found that religiosity influences
consumers’ shopping behaviours. Solomon (2007), from a behavioural perspective, says that,
religious factors have a significant impact on consumers’ buying decisions. This means that
consumers who are affiliated with and committed to a religion are concerned about ethics or

norms of consumption drawn from the teachings of that religion.

Khraim (2010) identifies some of the dimensions most frequently used in measuring
religiosity. These include affiliation, behaviour, identity, orientation, and commitment. He
also argues that, from an Islamic perspective, there are basic elements of belief, such as the
belief in one God and the belief in the holy Qur’an, but that these are not good indicators of
religiosity in a Muslim context, simply because they should apply to every Muslim.
Therefore, he proposes to measure religiosity according to the dimensions of attitude towards
various matters such as Islamic financial services, current Islamic issues, Islamic ethics,

sensitive products and food consumption, and religious education.

Muhammad and Mizerski (2010) state that religiosity consists of five dimensions: religious
affiliation, religious commitment, religious orientation or motivation, religious knowledge,
and religious social consequences. Muhammad (2008) elaborates the religious orientation
dimension in relation to the intention to consume certain items which are determined as

unlawful by Islamic scholars in one particular state in Malaysia. It is proven that religious
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orientation is one of the factors that determine the intention to consume or not to consume

particular items.

Since religiosity can influence consumers’ preferences and how they decide to spend or
allocate their economic resources, the impact of religiosity on economic behaviour can be
quantitatively measured, using religious constructs (Wilkes, Burnett and Howell, 1986).
Wilkes, Burnett and Howell (1986) found that the cognitive and behavioural commitment
aspects of religiosity, which were represented, respectively, by belief in religious teachings
and church attendance, have a significant influence, among religious believers, in

determining their choices of retail stores.

According to McDaniel and Burnett (1990), the greater the belief in religious teachings, the
greater the preference towards stores selling good products. On the other hand, a study
conducted by Sood and Nasu (1995) concluded that the more religiously committed
consumers tend to be more economic shoppers. These studies showed that religiosity
influences consumers’ preferences and shopping behaviour. However, they did not include
variables which represent perceived religious norms or attitudes toward religious rules.
Therefore, though a religious person may tend to be a more economic shopper, it is not
necessarily clear whether this is because shopping economically is in line with the person’s

perception of the rules of his or her religion.

Muhammad (2008) adopts the construct of religious orientation developed by Allport and
Ross (1967), which was used by Essoo and Dibb (2004), and makes some alterations to the
questions to fit a Muslim context. She then examines the relationship between religious
orientation and the intention to consume certain items which are determined by Islamic
scholars to be unlawful for Muslims. This is an example of involving the concept of religious

norms in a study which is related to consumer behaviour.

By using the already defined constructs of religiosity, researchers can focus on specific
dimensions related to the objectives of their studies. For instance, Muhammad (2008)
focuses only on the dimension of religious orientation. For studies which measure the
religiosity of Muslims, it is recommended that a set of measurements specific to Muslims be

included, such as Islamic religious ritual practices (Godazgar, 2007; Khraim, 2010).
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Godazgar (2007) and Khraim (2010) claim that this approach is more appropriate than using

general criteria.

People of the same religion may have similar behaviour in avoiding those things considered
by their religion as unlawful for consumption. When their behaviour is contradictory to the
teachings of their own religious, for example in the consumption of unlawful items, people’s
religiosity can be questioned. However, people affiliated to the same religion may differ in
their attitudes towards one particular issue, depending on the above mentioned religiosity
dimensions or on other parameters which may exert a stronger influence. Many issues can be
seen and treated differently from a Muslim perspective. These may range from smoking,

electing non-Muslims as government leaders, to ownership of luxury goods.

For this study, the most appropriate religiosity constructs/dimensions were identified by
referring to Islamic religiosity principles, distinguishing existing constructs in relation to the
objectives of this study, and nominating existing constructs. Eight focus group discussions
were conducted in order to learn the criteria, in day-to-day terms, which informants use in
defining religiosity (and perhaps identify the discrepancy between theories and young Jakarta
Muslims’ perspective on religiosity). After a construct has been determined, its validity and

reliability should be examined before it is used for testing a hypothesis.

II.2 Luxury goods: The concept and related studies

In the Oxford English Dictionary, luxury is defined as a thing that is expensive and enjoyable
but not essential (Hornby, 2000). Campbell (1987) states that modern consumption
behaviour includes luxury consumption, and that the meaning of a ‘luxury’ is something
superfluous to needs. Although people may feel that the pleasurable experience of ‘luxury’
can be obtained from ordinary activities or goods (even though still difficult for certain
people to attain due to limitations in their available time or access to such activities or goods),
Campbell (1987), in his study focusing on the spirit of modern consumerism, determines that
luxury is spending in excess of what is necessary—necessities are, by definition, necessary to
maintain human existence, while luxuries are things that can provide pleasure beyond this
subsistence. Campbell’s (1987) view of modern consumption is that luxury is found in
things, rather than in activities. For example, ‘luxury cars’ or ‘luxury houses’ are referred to
in explaining the concept of luxury, rather than ‘sunbathing’ or other ordinary activities that

may still be difficult to indulge in due to various constraints, such as climatic conditions.
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This study focuses only on tangible luxury items. Luxury goods are understood as expensive,
enjoyable, and superfluous to everyday needs. On the other hand, luxury goods are of
excellent quality, have uniqueness, aesthetic and emotional value, and are usually marketed
under prestigious brand names. According to Berry (1994), rarity is another feature that can

be associated with luxury goods.

However, Tungate (2009) argues that scarcity is not necessarily associated with all luxury
goods, because there are two sorts of luxury goods: the difficult to access and the mass
produced. The latter can be created to satisfy a high demand from a wider or worldwide
market. They can be of lesser quality than the ‘top brands,’ but are still priced far above

products which fulfil an equivalent function.

Atwal and Williams (2009) are of much the same opinion as Tungate, believing that,
nowadays, most luxury products are available to anyone who can afford them and that
scarcity is no longer an issue. They propose the use of the term ‘new luxury’ to cover
products and services that are of a higher level of quality and tastefulness, and are more

aspired to, than other goods in their category, but are not so expensive as to be out of reach.

Vigneron and Johnson (2004) state that, regardless of the relativity of degree in defining what
constitutes ‘luxury goods’ or ‘branded luxury’ goods these days (as argued by Tungate
(2009) and Atwal and Williams (2009)), such goods are definitely not necessities—they are
superfluous—but they have the ‘superiority factor’. Vigneron and Johnson (2004) further
claim that branded luxury goods can be categorised according to perceived conspicuousness
(related to social representation and position), perceived uniqueness (related to scarcity or
limited supply), perceived quality (related to superior product qualities and performance),
perceived extended self (to be distinguished from non-affluent lifestyles) and perceived

hedonism (personal fulfilment through emotional benefits derived from the product).

In luxury industry practice, as reported by Datamonitor (datamonitor.com, 2010) and
Euromonitor International (euromonitor.com, 2013), several product categories are
commonly associated with luxury. These include the exclusive ‘ready-to-wear’ category for
women’s and men’s clothing, fashion accessories (e.g. handbags, shoes, belts, ties, glasses),
jewellery and premium watches, perfumes and cosmetics sold through selective distribution

channels, high-class automobiles, and high-end personal communication and technology-
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based devices. These reports can be used as a good reference in defining luxury goods
generally and globally. The key point is that the categorisation and type of luxury goods may
vary from time-to-time and across different cultures and socioeconomic groups. The criteria

for luxury goods, however, are seen to be constant.

From the concepts and theories outlined above, luxury goods can be described as having
certain characteristics, including being non-essential items, being symbols of wealth and
status, having high quality and a high price, and bringing enjoyment to the owner. This study
takes into account the definitions of luxury goods based on the above theories, especially that
of Campbell (1987) (see above), and the categorisation based on current industry practices.
In this research the participants were also asked to define the criteria for luxury goods and
their types, as well as to determine the minimum price that each type would cost, based on
their current standards. Therefore, the argument that what constitutes ‘luxury’ goods differs
from person to person is not relevant in this study, since the participants define their own
criteria, which are then evaluated by the researcher with reference to the theory mentioned

above and to current industry practices.

According to Thorstein Veblen (1979 [1899]), an economist known as the founder of the
Institutional Economics school of thought, luxury goods are a symbol of high social status
and ownership of them is a demonstration of social distinction—the rich often spend
extravagantly simply to demonstrate their purchasing power. The phenomenon whereby the
more highly priced an item is, the more willingly the rich will buy it, is known as the ‘Veblen

effect’.

Veblen (1979 [1899]), in The Theory of the Leisure Class, explained aspects of the attitude of
that class related to the motives behind, and the patterns of, people’s consumption behaviour.
According to his observation, American society was dominated by people who tended to
prioritise their own interests above the public interest. He saw that many people from the
upper socioeconomic class in that society were concerned only with themselves as they
competed to acquire money and other forms of wealth. Once wealth was accumulated, these
people had plenty of leisure time, and this, in turn, became another means of demonstrating
their status. Wealthy people competed to buy goods which they used to show off their

affluence, a tendency which led Veblen to use the term ‘conspicuous consumption’. For the
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consumer, the benefit of this behaviour does not come directly from the consumption of the

goods themselves, but from the impact on others of their display.

Veblen believed that the overt display of wealth is related to status and prestige. Furthermore,
he saw that this display becomes a self perpetuating process. People tend to want to keep
particular expensive items exclusive, in order to maintain their high status. The more
exclusive and expensive things people own, the higher their perceived status. Thus a sort of
relentless race ensues, using economic resources for unproductive matters. People who are
frustrated or tired of staying in the race lose their position in the elite class of society if they
opt out. Hence, people tend to continuously try to outperform others in displaying wealth
through accumulating luxury goods. This means that a new standard of wealth and goods

will always be required to display one’s status.

Adam Smith (1937 [1776]) stated that people act and consume rationally, due to their nature
as ‘homo economicus’. For Veblen, what he observed can not be explained by this
assumption of rational economic behaviour. According to this assumption, the ultimate goal
of consumers is the maximisation of utility. People will always choose the best consumer
option available in order to obtain maximum satisfaction from the functional aspects of

goods, and their decision will be based on rationality not emotion.

Veblen noted that the ‘conspicuous consumption’ he observed among Americans was not
consistent with the rationality assumption, as people tended to spend lavishly and squander
time and resources, and were not focused on functionality. He found that the members of the
wealthy ‘leisure class’ bought many luxury goods which were intended to display their social
status and impress other people. He saw that for these consumers the benefit of consumption
did not come directly from the functionality of the goods per se but from their impact on
others. Such consumption of luxury goods by the leisure class was perceived by Veblen as

weakening social harmony.

According to Campbell (1987), the fundamental function of consumption is to fulfil needs
and deliver satisfaction. He supports Veblen’s argument concerning the consumption of
luxury goods. Campbell argues that consumers are not merely driven by their internal needs
or motives, but are also influenced by other people. He refers to this behaviour as the

‘bandwagon’ and ‘snob’ effects. The ‘bandwagon effect’ refers to an individual’s demand
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for goods or services being increased by the fact that others are seen to be consuming them,
and the ‘snob effect’ refers, conversely, to an individual’s desire for goods or services being

decreased by the fact that others are consuming them.

Veblen’s standpoint was also supported by other western economists and sociologists, such
as John K. Galbraith (1958) in the The Affluent Society, Vance Packard (1959) in Status
Seekers, Juliet B. Schor (1998) in The Overspent American: Why We Want What We Don’t
Need, and Professor Robert H. Frank (1999) in Luxury Fever: Money and Happiness in an

Era of Excess.

In Veblen’s era, the ownership of luxury goods was the largely the domain of American
capitalists who possessed the necessary capital and other economic resources, as well as the
‘power’ to obtain business licenses from the government, and were thus able to purchase

luxury items as symbols of their wealth and status.

Mason (1981) argues that the motives and behaviour associated with the ownership of luxury
goods are not phenomena that emerged only with the era of early capitalism and/or

globalisation. He says:

The existence and consequences of conspicuous consumption had been recognised long
before publication of Veblen’s The Theory of the Leisure Class at the end of the
nineteenth century. Luxury consumption at the time of the Roman Empire was seen as a
problem so serious that sumptuary laws were introduced to suppress it. Throughout
medieval times such ostentatious display was condemned primarily for moral reasons (it
was considered sinful in the eyes of God to indulge in excessive consumption) but also
because ostentation was seen to be a possible threat to a set of class relations which the
medieval world considered it important to preserve. Up to 1600, legislation had at
various times been used unsuccessfully throughout Europe to forbid the consumption of
everything from clothes to food. (p.1)

However, before the era of globalisation, access to luxury goods was limited to aristocrats or
very wealthy individuals, while now, many people from various backgrounds and professions

have the opportunity to access these goods (Atwal and Williams, 2009; Tungate, 2009).

The widespread ownership of luxury goods, in the era of globalisation, can be seen as one
impact of the global lifestyle which is driven by big capitalist companies (Ritzer, 2011).
From an economic perspective, globalisation occurs when national economic systems
integrate with the world economic system, using free trade as ‘the base of faith’.

Globalisation is in line with the strategy of the development of capitalism, which would
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expand to dominate the world’s economic systems, with its political and cultural
ramifications, including disseminating a global lifestyle in consumption or ownership (Fakih,

2004).

According to Fakih (2004), although globalisation has been promoted as the way of the
future, promising growth of the global economy and thus bringing prosperity for all, it can
also be seen as a world economic order that will force countries to accept a set of global
standards and rules related to economics, politics and culture, in order to facilitate the

integration of their national economies into the global economy.

Fakih (2004) also considers that standards and rules developed for the purpose of economic
integration under one global economic order have little positive impact on people’s welfare
or social justice in the Third World, but are designed to facilitate capital growth and
accumulation of wealth (by the priviledged) on a global scale by allowing transnational
companies to expand and thereby gain further control of the world market. Fakih states that
the so-called process of integration from a national to a global economic level is, in fact,
driven by transnational companies seeking to further their own ends. Those companies
constantly require new strategies to accelerate their growth—including a free market, i.e. free
from all interference. Chomsky (1999) notes the execution of the new strategies of the free
market policy, which encourage private companies and consumer choices. This in turn leads
to the development and championing of a global lifestyle, which creates global consumer

demand for the various products, including luxury goods, produced by these companies.

A segmentation study conducted by Dubois, Czellar and Laurent (2005) in 20 markets,
mostly in Europe, classifies consumers into one of three major categories, according to
differences in their attitudes towards luxury goods: (1) those who believe that luxury goods
are useful and approve of them, (2) those who are not strongly opposed to luxury goods, and
(3) those who are very much opposed to luxury goods. One of the recommendations for
further research resulting from that study was for investigation of the role played by socio-
cultural factors (e.g. religion, social class, education, income) and psychological variables
(e.g. social compliance, desirability, self-monitoring) in consumer attitudes toward luxury.
Prior to this study, Dubois conducted several studies concering luxury goods, which deal with

the question of income versus culture (Dubois and Duquesne, 1993), attitudes toward the
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concept of luxury goods (Dubois and Laurent, 1994), and international luxury brands (Dubois

and Paternault, 1995).

Two aspects of the research in the present study are related to the research by Dubois et al.
(2005). First, the three categories for classification listed above can be applied in grouping
young Indonesian Muslims in Jakarta according to their attitudes toward luxury goods.
Second, Dubois et al. (2005) recommends elaborating socio-cultural factors, such as religion,
in further studies. In this study, the aspect of religion will be explored deeply within a single

religious affiliation group while involving several dimensions of religiosity.

From a marketing perspective, segmentation is the process of splitting customers, or potential
customers, in a market into different groups or segments. Marketers should investigate
customers’ differences and this should lead to a closer matching of customers’ attitudes with
the company’s proposals for products (McDonald and Dunbar, 2004). In relation to a
potential market for luxury goods, Danzinger (2011) sees that the categorisation could be
related to income or purchasing power on the one hand, and to intention to buy, on the other.
She argues that, in a market for luxury goods, it would be incorrect to simply assume that
people with a higher income have a greater intention to buy luxury goods than those with a

lower income.

From the attitudinal perspective, Danzinger (2011) identifies several segments of luxury
goods owners and potential owners in the US. She puts billionaire Warren Buffet and Ed
Begley Jr. into the group she calls ‘Temperate pragmatists,” because they spend very little on
luxury goods even though they can easily afford them, and appear to have little desire for a
luxury lifestyle. Oprah Winfrey, Bill and Melinda Gates, and Michelle Obama are classified
as belonging in a group she calls ‘Butterflies,” as they do enjoy a luxurious lifestyle but give
back to society in the form of charity donations and social activities. A third group is called
‘Luxury aspirers’. This group supposedly includes Jennifer Lopez and Britney Spears.
These two entertainers are highly materialistic and are eager to reach the status to which they
aspire, as is evident from the branded luxury goods they own or enjoy, which are displayed as
symbols of their success. Martha Stewart represents the group of ‘Luxury cocooners,’ as
most of her luxury goods are related to her home, and, for her, having these valuable objects

at home is more enjoyable than the display of status. The last group, the ‘Extreme affluent,’
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includes Ivanna Trump and Paris Hilton, who are self-expressive people, enthusiastically
involved in various activities, both hedonic and social. Buying luxury goods reflects their

impulsiveness, as well as their wealth.

The results of this market segmentation show that luxury goods purchasers vary considerably
in their attitudes to life and society in general. The existence of the ‘Butterflies’ segment, for
instance, may lead to the question of whether people who enjoy a luxurious lifestyle (such as
Oprah Winfrey or Bill Gates) are ‘ideal models’ for many people, including Muslims, as they

definitely appear to be socially responsible.

A study regarding potential determinants of luxury goods was conducted by Hung, Chen,
Peng, Hackley, Tiwsakul and Chou (2011), who identified, tested and successfully obtained a
valid and reliable construct of preconditions for the intention to purchase branded luxury
goods. Their construct consists of six dimensions—functional value, symbolic value,
experiential value, social influence, vanity—physicality, and vanity—achievement—which can
be considered to motivate this intention. The main contribution of the above study is this six-
dimensional construct that can be adopted in similar studies. Besides this construct, other
potential determinants, including socio-cultural factors and psychological variables, can be
introduced, depending on the context and objectives of the study being undertaken.
Religiosity and materialism are two variables which may play a significant role in influencing

the intention to purchase luxury goods, as is described in the following paragraphs.

Another study concerning determinants of the intention to purchase luxury goods was
conducted by Park, Rabolt and Jeon (2008). This study aimed to predict the intention among
young Korean consumers to purchase global luxury fashion brands, and it found that factors
related to personal values (i.e. materialism, conformity, and the need for uniqueness) had a

significantly positive influence on this.

Husic and Cicic (2009) conducted research in Sarajevo, Bosnia and Herzegovina to
determine factors influencing luxury consumption. The results show that the influence of
brand image and quality are significantly positive, while the influence of patron status is

significantly negative.
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Miremadi, Fotoohi, Sadeh, Tabrizi and Javidigholipourmashhad (2011) examined the
dimension of consumers’ need for uniqueness in luxury brands, focusing on the markets of
Iran and UAE. They concluded that consumers in both countries want to express their
individuality but they also want to maintain social norms. This study revealed Muslim
consumers’ demand for uniqueness in luxury brands. However, the study does not involve

any aspect of religiosity.

As stated by Veblen (1979 [1899]), the intention to buy luxury goods can be driven by
various motives that may be related to a desire for conspicuousness. However, in a religious
community, where such motives are considered to be contrary to religious teachings,
consumers can justify their intention with another motive. Veer and Shankar (2011)
investigated the intention to purchase luxury goods among religious Anglicans and
Protestants in New Zealand. To measure religiosity, they used the construct developed by
Strayhorn et al. (1990). The results revealed that an intention to purchase luxury goods is
stimulated in the religious consumers when advertisements emphasise the quality of these
goods. However, if the message communicated by the advertisement is more related to status
seeking or an attempt to be noticed by others, these religious consumers are less likely to be

tempted.

Materialism (or a materialistic attitude) has been identified as another influential factor (Belk,
1984; Dubois et al., 2005). Fournier and Richins (1991) concluded that consumers with a
very materialistic attitude are more inclined to purchase luxury goods. Park et al. (2008)
found materialism to have a significant positive influence among young Korean consumers

on their intentions to purchase global luxury fashion brands.

According to Belk (1985: 265), materialism can be defined as “the importance a consumer
attaches to worldly possessions. At the highest levels of materialism, such possessions
assume a central place in a person’s life and are believed to provide the greatest sources of
satisfaction and dissatisfaction.” Belk (1985) identifies and examines the materialism
construct, which consists of three subscales: possessiveness, non-generosity and envy. He
argues that the difference between materialistic and non-materialistic people is how they

value possessions.
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Materialistic people use possessions as an indicator of their own and others’ success (Richins
and Dawson, 1992). According to Richins (1994: 552) materialism is “a value that represents
the individual’s perspective regarding the role possessions should play in his/her life.”
Richins and Dawson (1992), who developed the valid and reliable materialism scale or
measurement questionnaire (the most frequently used across the world), determined three
criteria for materialism or for a materialistic attitude: (1) materialists place possessions and
their acquisition at the centre of their lives—this is called acquisition centrality; (2) they
consider constant acquisition as the pursuit of happiness; (3) materialists equate possession

with success, which leads them to accumulate luxury goods as the symbol of success.

Belk and Ger (1999) concluded that materialism is evident in both eastern and western
cultures, in developing and developed economies, and in collectivist and individualistic
countries. The study conducted by Lu and Lu (2010: 205) demonstrates that “Indonesian
consumers with a high level of materialism were more likely to benefit from both actively
and passively engaging in questionable (unethical) activities.” Activities of unethical
consumption in Indonesia include fraud, piracy, and identity theft, which also reflect such
consumers’ selfishness and a typical behaviour of gaining advantages through disadvantaging

others.

The research in this study will measure the level of materialism among young Indonesian
Muslims in Jakarta and examine this against their intention to buy luxury goods. The
influence of religiosity and other potential determinants, as identified in the above
studies,will also be analysed. The next chapter will present a review of literature dealing
with the perspective of Muslim scholars concerning consumption and ownership of luxury
goods. It will also present an overview of luxury goods ownership, socioeconomic inequality

and Islamic expression in Indonesia.
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Chapter 111

Consumption and luxury goods ownership in a Muslim context

This chapter discusses consumption and luxury goods ownership from an Islamic standpoint,
referring to the thoughts and opinions of Muslim scholars. An overview of Indonesia as a

large Muslim market is also included.

III.1 Consumption from the perspectives of Muslim scholars

Ayatullah Bagqir al-Sadr (1985), in his book Islam and School of Economics, explains that
Islamic economics is a school of economic thought that shares with other schools of thought
the same perspective in explaining economic phenomena and human behaviour in economic
matters. For instance, in farming production, additional allocation of resources in one
particular area of farming land, beyond a certain level, will lead to a lower incremental
output. In the area of consumption, additional consumption beyond a certain level, will lead
to lower incremental satisfaction. The differences between Islamic economics, or Islamic
consumption in particular, and other schools of economic thought lie in Islam’s moral

standards, which stipulate norms and/or laws that should be followed by Muslims.

Referring to the Qur’an and its interpretation, many Muslim scholars state that Islam has
norms, ethical considerations or moral standards. Muslim scholars who demonstrate this
perspective include Kahf (1978, 1980, 1992), Naqvi (1981), Choudury (1983), Hamka
(1984), Mannan (1984, 1992), Al-Sadr (1985), Siddiqi (1989, 1992, 2000), An-Nabhani
(1990), Khan, M.F., (1992), Khan, M. A. (1994), Chapra (1996), Qaradhawi (1997), Kamali
(2008), Al-Haritsi (2003), Anto (2003), Manzoor (2006), Godazgar, (2007), Azra (2010),
Rahardjo (2011) and Mawdudi (2011 [1969]). According to these scholars, consumption,
from an Islamic perspective, is an activity which fulfils needs in a permissible way. In
fulfilling these needs, maximum satisfaction may be obtained, but this is not the main
objective of the consumption per se. Consumption can be considered as a good deed if it is
achieved in an Islamic way. Islam teaches that ‘good’ consumption is not extravagant or
wasteful, and suggests Muslims use what remains of their budget, after satisfying needs, to do
good deeds as well as prepare for the uncertainty of the future. This practice will lead to
responsible and efficient consumption, as well as economically sound resource allocation,

which can improve the welfare of individuals and society.
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Al-Haritsi (2003) states that consumption from an Islamic perspective consists of four major
norms or principles, which are in line with the perspective of the above mentioned Muslim

scholars. The principles are as follows:

The first is the principle of sharia (Islamic law). This principle includes agidah, knowledge
and amaliah. ‘Agidah,” here, refers to consumption as a way for humans to serve their
creator. They should be trustworthy in the way they manage the resources on earth and be
responsible for everything they use. ‘Knowledge’ means that Muslims should know the rules
concerning halal (permissible) and haram (prohibited) in terms of the contents of the goods
consumed, the process by which the goods were produced and obtained, and their purposes of
usage. ‘Amaliah’ means Muslims should consume according to the right agidah and
knowledge, so that they will always manage the resources carefully while keeping themselves

away from unlawful goods.

There are four levels of consumption relating to halal (permissible) foods. The first level is
wajib (considered as a good deed when performed and as a sin if neglected). Included in this
context is the consumption of something that could save a person from sickness and death. If
people do not consume at this level (if they are capable of it) the omission can be categorised
as an act of mistreating themselves. The second level, the sunna (considered as a good deed
when performed, but not as a sin if neglected), is consuming more than is stipulated for the
wajib level in order to achieve better or even excellent physical condition, so that Muslims
can perform their activities well. The third level, the mubah (considered as neither a good
nor a bad deed), is consuming something more than for the sunna, or until one has the feeling
of being full. It is recommended to stop eating before this point, as the Prophet Muhammad
(peace be upon him) suggested Muslims should eat when they are hungry and stop before
they are full. The fourth level involves going past the stage of fullness. Muslim scholars’
opinions are divided regarding consuming in this way, considering it as either makruh (a

good deed if avoided, but not as a bad deed when performed) or haram (prohibited).

The second Islamic principle of consumption is the quantity principle. This principle limits
Muslims in their consumption of goods or services in terms of quantity. Muslims should be
simple and frugal, which means neither consuming extravagantly nor being stingy. They
need to be smart in managing their income and expenditure, so they can avoid burdening

others or provoking envy.
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The third is the principle of priority. It is assumed by both conventional and Islamic
economics that human needs are divided into three levels of priority: primary, secondary and
tertiary. Primary needs, such as food, water, clothes, and shelter, are those required for basic
human existence, and failure to obtain these things would endanger life. Fulfilment of
secondary needs leads to a better life. Secondary needs include effective and efficient
transportation and communication. Tertiary needs are those related to the enjoyment of life.
As Islam commands Muslims to control their worldly desires and not to spend extravagantly,
they must be careful in defining their tertiary needs. Art and recreation may be included, but
luxury goods are not. Things which are good in terms of quality are not necessarily luxury

goods.

The fourth principle is the social principle. In their consumption, Muslims should be
conscious of social and environmental harmony. This principle includes observing the public
interest, setting a good example, and not harming others. A Muslim needs to think about the
impact of his or her consumption or possessions on the whole of society and set a good
example of consumption behaviour. What Muslims consume and possess should not cause

any harm, either physical or mental, to themselves or society in general.

Mannan (1992) proposes five moral standards principles for ethical consumption in Islam:
justice, cleanliness, simplicity, generosity, and morality: ‘justice’ means consumption should
not harm individuals or society in general; ‘cleanliness’ is about hygiene and healthy aspects
of consumption; ‘simplicity’ means need-based consumption and avoiding extravagant or
wasteful spending; ‘generosity’ is related to using wealth for the benefit of society and not for
the sake of an individual’s personal satisfaction; and ‘morality’ means that spending or
consumption should be within the bounds of Islamic jurisprudence, in terms of transactions,

purpose and content.
Qaradhawi (1997), states that simplicity is a basic norm in Islamic ethical consumption. He
encourages modest spending, because this is consistent with the directive of the Qur’an, Al

Isra: 2627 and Al Furqan: 67, that teaches Muslims not to consume or spend extravagantly.

According to Kahf (1992), three fundamental Islamic principles form the foundation for

Islamic consumption behaviour theory: the concept of success, the belief in the hereafter, and
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the concept of the function and value attributed to possessions. These three concepts can be

described as follows:

First, success in the life of a Muslim is measured by Islamic moral fibre, not by the amount of
wealth accrued. The higher the morality of the person, the higher the success achieved.
Virtue and devotion to God are the key ideals in Islamic morality. Both can be achieved by
performing good deeds in life, and by devoutly obeying the rules determined by God in every

aspect of life, including consumption.

Second, a Muslim must have faith that on judgment day a person will go either to heaven to
or to hell, depending on the good deeds and bad deeds perfomed during his or her life on
earth. Thereafter, a person will enjoy life in heaven or endure life in hell, also depending on
their good or bad deeds. The concept of life is extended, because humans do not just live on
earth but also after death. This belief should affect people’s activities in connection with
consumption, since, depending on the motives and behaviour of the consumer, these activities
could be considered as good deeds or as bad deeds. Muslims are encouraged to use their
income and wealth for various permissible interests that provide benefits in this world and in

the hereafter.

Third, wealth is not a bad thing and is not necessarily to be avoided. If it is acquired legally
and through religiously permissible means, it is a godsend. Wealth is a supporting tool with
which to achieve a better life for both the individual and others in their society, and, used

properly and as God intends, it is a medium for performing good deeds. However, if wealth
is pursued for its own sake, and utilised in ways which are not in line with Islamic beliefs, it

can lead to disrepute and disgrace.

This study refers to the Muslims scholars listed above for Qur’anic interpretation as well as
for explanation of an Islamic standpoint regarding consumption and ownership in a Muslim
context. According to these scholars, the ultimate goal of consumption for Muslims is to
serve God. Consuming something with the intention to worship Allah and complying with
Islamic consumption guidelines makes consumption itself an act of worship. Through
worshipping God, Muslims achieve true happiness, and consumption is one means of
achieving the physical capability of perfoming all their activities in obedience to God.

Muslims are obliged to control their desires, including the desire for consumption. The
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controlled desire for permissible things can be referred to as a ‘need’ which is, or should be,

limited.

The Muslim scholars mentioned above emphasise that it is an Islamic principle that people
should exercise self control and also cooperate with others when consuming or utilising
resources, which, in most cases, are limited. Consumption, in itself, is not a measurement of
happiness. Islam is not about material or physical satisfaction but, rather, about the spiritual
satisfaction Muslims experience in fulfilling their tasks as servants of Allah. Material things
may, however, play a role in the fulfilment of these tasks. This principle demands a moral or

ethical standard for consumption.

II1.2 Luxury goods ownership from the perspectives of Muslim scholars

Private ownership of material possessions is allowed in Islam. Kamali (2008: 296), in The
Right to Life, Security, Privacy and Ownership in Islam, says that “no quantitative limits are
imposed on private ownership but the exercise of private ownership is limited by the

overriding concern to avoid inflicting harm on other individuals or the community.”

Regarding ownership of luxury goods, An-Nabhani (1990), in The Economic System of Islam,
clearly states that Islam prohibits a life of luxury and indulgence. He refers to the Qur’anic
verse: “Until when We seize those of them who lead a luxurious life with punishment,
behold, they make humble invocation with a loud voice” (Al Mu’minuun: 64). Other verses,
also, prohibit or discourage indulging in luxury goods or a luxurious life, including the
following (translation from Arabic to English by Dr Muhammad Ta’qi-ud-Din Al Hilali and
Dr Muhammad Mubhsin, 2002):

And those who, when they spend, are neither extravagant nor niggardly, but hold a
medium [way] between those [extremes]. (Al-Furgan: 67)

O children of Adam! Take your adornment (by wearing your clean clothes) while
praying (and going round (the Tawaf of ) the Ka’bah), and eat and drink but waste not by
extravagance. Certainly He [Allah] likes not Al-Musrifin [those who waste by
extravagance]. (Al-A’raf: 31)

Verily, the spendthrifts are brothers of the Shayatin (devils), and the Shaytan (devil-
Satan) is ever ungrateful to his Lord. (Al-Isra: 27)

And those on the Left Hand—how unfortunate will be those on the Left Hand?; In fierce

hot wind and boiling water; And shadow of black smoke; (That shadow) neither cool nor
(even) pleasant; Verily, before that, they indulged in luxury. (Al-Waqi’a: 41-45)
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Mannan (1984) claims it is the right of everyone to enjoy all lawful and beautiful things in
this world as a blessing from Allah. However, he says that Islam does not tolerate
conspicuous consumption, which is seen typically through luxury goods ownership among
the rich. He argues that this is a clear example of misallocation of economic resources, which
creates a demarcation between the ‘haves’ and the ‘have nots,” which leads to legitimising
different rights for different people according to their material possessions. On the other
hand, he fears that the Islamic teaching of moderate consumption and plain living may be
used as an excuse by Muslims to live in poverty or at subsistence level without striving for a
better life. He points out that the concept of moderation in Islam should not be used as an
excuse for unproductive economic behaviour, nor for perceiving poverty as fate. In the
contemporary context of the poverty prevalent among the vast majority of Muslims,
especially in poor or developing countries, he further emphasises that economic agenda
should prioritise raising the standard of living (consumption) of these poor Muslims to a

moderate level, and not endorse the consumption of luxury goods by the rich Muslims.

Masudul Alam Choudury (1983: 101), professor of Economics and Finance, says that “it is
widely agreed upon by many Islamic scholars that the production and consumption of
luxuries is prohibited in as far as this is tantamount to israf (excessive or wasteful
consumption).” He also states, with regard to Islamic investment-consumption behaviour,
that “excessive production and consumption of any type of good is not recommended, for this

creates wastage of factors of production and of produced goods.”

Choudury is thus in agreement with Dr Muhammad Nijatullah Sidigqi (2000: 99), who says
that “Islam has strictly forbidden indulgence in luxuries as foreign to the Islamic way of life,”
and with Abul Ala Mawdudi, a Muslim revivalist leader and political philosopher, and a
twentieth century Islamist thinker. In First Principles of Islamic Economics, Mawdudi (2011
[1969]: 112) says that ‘israf’, as a behaviour that contradicts Islamic norms, includes
“crossing boundaries of a good sense and balance when spending on one’s legitimate needs,
either by going beyond one’s means or by consuming his riches on personal aggrandisements
and luxuries.” These scholars conclude that Islamic consumption principles suggest that
spending is not aimed at maximum satisfaction for an individual, but at maximum benefit for
both the individual and society. The Islamic term for this concept is ‘maslaha’. 1t refers to

the harmony of a society where economic resources can be managed effectively and
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efficiently for the fulfilment of the needs of humankind according to the guidelines given by

Allah through the Qur’an and exemplified by the Prophet (pbuh).

The following are examples of hadiths concerning the Prophet Muhammad’s (pbuh) simple

life (Ibrahim, 1997):

Sahl Ibn Sa’ad, one of Muhammad’s (pbuh) companions, said, “The Prophet of God
(pbuh) did not see bread made from fine flour from the time God sent him (as a prophet)
until he died.” (as quoted from Saheeh Al-Bukhari, #5413, and Al-Tirmizi, #2364)

Aa’isha, Muhammad’s (pbuh) wife, said, “The mattress of the Prophet (pbuh), on which
he slept, was made of leather stuffed with the fiber of the date-palm tree.” (as quoted
from Saheeh Muslim, #2082, and Saheeh Al-Bukhari, #6456)

Amr Ibn Al-Hareth, one of Muhammad’s (pbuh) companions, said that when the Prophet
(pbuh) died, “he left neither money nor anything else except his white riding mule, his
arms, and a piece of land which he left to charity.” (as quoted from Saheeh Al-Bukhari,
#2739, and Mosnad Ahmad, #17990)

According to Khan (1992), the term ‘maslaha’ can be translated as ‘public or common
interest,” which can mean goodness and also collective goodness. It is used to clarify the
objective of consumption from an Islamic perspective. Kahn argues that ‘maslaha’ is
different from ‘utility’ (satisfaction derived from consumption), even though both relate to
the benefit derived from products or services consumed. According to Anto (2003), in the
context of consumption, the concept of maslaha is more objective than that of utility because
maslaha is based on the fulfilment of real needs, not of mere wants or desires. Maslaha also
means that the fulfilment of an individual’s needs should not benefit that individual alone, but

should have a beneficial effect on society as a whole.

The criteria for maslaha are set in accordance with Islamic laws and apply to all Muslims.
For instance, someone may consider drinking alcohol as something which provides (personal)
maslaha or goodness, but since Islamic law prohibits it, the individual’s judgment is not valid

or applicable.

Maslaha for the individual should always be consistent with maslaha as a collective benefit
for all people under sharia. When, or if, an individual tries to raise his or her level of
consumption or wealth, it should be done without decreasing that of others.

The concept of maslaha becomes a basis for all economic activities in society, including

production, distribution, and consumption. Delivering maslaha in every economic activity
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can be considered a religious duty. Maslaha is different from utility and satisfaction because
while not every good or service that can deliver utility or satisfaction will necessarily deliver
maslaha, everything that is within the concept of maslaha has a certain level of utility or
satisfaction. Where there is a choice to be made between two options for possession, or
consumption, or capital utilisation, both of which have benefits for the individual as well as
for society, it is suggested that priority be given to the one which is more beneficial for

society.

According to Khan (1992: 175) every economic undertaking by Muslims should be beneficial
for society in general. He says that “the concept of maslaha underlies all economic activities
in society. Thus, it is the objective underlying consumption as well as production and
exchange.” Therefore, maslaha should be the main objective of Islamic consumption,
ownership, and business. This does not mean that making a profit is forbidden in Islamic

business, but it should be done bearing the concept of maslaha in mind.

As Khan (1992) points out, assuming that each individual derives a different level of utility or
satisfaction from consuming goods and services, it will be difficult, without considering
maslaha and its traits, to determine what are ‘necessities’ and what are ‘non-necessities,’
since what one person considers as necessary may be seen by others as unnecessary. In
determining what are ‘necessities’—which, by definition, are vital for everyone—Muslim
philosophers applied the concept of maslaha to classify types and set criteria for each type.
Not all halal (permissible) goods deliver maslaha (i.e. if they are consumed extravagantly or
in a way that may be detrimental to social harmony). Within the concept of maslaha, tertiary
needs (i.e. those relating to the enjoyment of life, rather than the mere physical needs for
existence) do not include luxury goods, as luxury goods are defined as those which go
beyond the necessary. Examples of tertiary needs, from an Islamic perspective, include art
and recreation, or even a higher quality of ‘necessities,” which can still be afforded by the

majority of the population.

Professor Azyumardi Azra (2010: 110), an Indonesian Muslim scholar, instructs Muslims

that
Islam prohibits Muslims to practise any excessive attitude and act (israf) in any aspect of

life...Islam urges Muslims to live in a modest and middle way (wasat). Islam also
encourages Muslims to feel satisfaction (gana’ah) with what they have gained through
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halal, permissible or lawful, means...Islam is also opposed to ‘greed’. Those Muslims
who fail to control their greed, especially to material things, are regarded as having
downgraded their own humanity even to the level of animals.

According to Choudury (1983), Mannan (1984), An-Nabhani (1990), Siddiqi (2000), and
Mawdudi (2011 [1969]), Muslims should avoid leading a luxurious life even if they can
afford to, not only because such a life is wasteful but also because it symbolises the worship
of material possessions. Muslims should also consider consumption as a means for worship,
enabling them to perform their noble worldly tasks and religious obligations in this world,
and thus receive rewards from God in the hereafter. In the Qur’an and hadiths, these rewards
are explained as gratifications to be enjoyed in a quantity and quality far beyond that of those
available in the present world. Therefore, budget allocations for various types of

consumption should be in accordance with Islamic guidance.

The opinions of Muslim scholars, in terms of their disapproval of luxury goods consumption
and their concern for modest consumption in order to maintain social harmony, are to some
extent in line with the thoughts of some western economists and sociologists, such as Veblen
(1979 [1899]), Galbraith (1958), Schor (1998) and Frank (1999), who argue that luxury
goods ownership creates social division and provokes envy, and can erode the strength and
unity of the society. Writing about economic ethics from the perspective of religion, Wilson
(1997), in Economics, Ethics and Religion: Jewish, Christian and Muslim Economic
Thought, explains that Jews, Christians and Muslims share similar principles regarding

‘collective goodness’.

II1.3 Inequality, luxury goods and Islamic expression in Indonesia

Contemporary Indonesian society has a huge socioeconomic disparity. Extreme wealth and
extreme poverty exist side by side (Vltcheck, 2012). Most of the wealthy Indonesian elite,
including members of the Indonesian parliament and some well-known religious campaigners
own luxury goods, especially expensive cars such as BMW, Mercedes-Benz, Hummer,
Lexus, Ferrari, and Lamborghini while the majority of the population struggles to live, with a
very low standard of living. Hedonic consumption and religiosity in Indonesia are two
apparently paradoxical aspects of life faced by Indonesian Muslims (Chadha and Husband,
2006).
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Badan Pusat Statistik (BPS), Indonesia’s Central Statistics Agency (2014), reported that, in
March 2013, 11.37 per cent of Indonesians were living below the poverty line (the national
poverty line). The line was drawn at IDR 289,041 (urban) or IDR 253,273 (rural) per
household member per month, or less than USD 30 per month or USD 1 per capita per day.
According to the World Bank (data.worldbank.org, 2014), about half of Indonesia’s
population existed on less than USD 2.25 a day. By using USD 2 as the standard for the
poverty line, it can be seen that the proportion of poor people in Indonesia is 43 per cent of

the total population.

According to the World Bank Poverty and Equality Database (povertydata.worldbank.org,
2014) and Indonesia’s Central Statistics Agency (bps.go.id, 2014), the Gini index (which
measures the extent to which the distribution of consumption expenditure or income among
individuals or households within an economy deviates from a perfectly equal distribution) for
Indonesia, based on consumption expenditure, increased from 0.292 in 1990 to 0.411 in 2013.
Historically, Indonesia’s income Gini has been 4 points higher than its consumption Gini. A
Gini index of O represents perfect equality, while an index of 1 implies perfect inequality. In

other words, the higher the Gini index, the greater the inequality in the society.

Inequality is not a new issue in Indonesia. Even though the Indonesian economy grew
impressively in the early 1970s during the early years of the New Order era, driven by the
growth in overseas demand for Indonesia’s industrial raw materials such as oil and timber, in
the late 1970s the situation of inequality worsened (Asra, 2000; Miranti, 2010). Asra (2000)
states that after some improvement in the 1980s, in the 1990s inequality increased again in
rural areas and, especially, in urban areas. As reported by World Bank (2014), this trend

towards increased inequality trend has continued.

Miranti (2010) divides the Indonesian economic journey from 1984 to 2002 into four
chapters. The first and second chapters are the first liberalisation period (1984—1990) and the
second liberalisation period (1990-1996), respectively. These ‘chapters’ are characterised by
decreased reliance on oil and gas as the main export commodities, and rapid industrialisation.
During the periods 1984-1990 and 1990-1996, the annual growth rates of GDP (Gross
Domestic Product) were 6.3 per cent and 7.2 per cent, respectively. The third chapter is the
financial crisis period (1997-1998), when GDP contracted by 13 per cent. This crisis

reduced the size of the middle class significantly, as millions of people in the formal
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employment sector lost their jobs. The fourth chapter is the recovery period (1999-2002). In
this period the economy rebounded, with annual GDP growth of 4 per cent. According to
BPS, Indonesia’s Central Statistics Agency, after the crisis, Indonesia’s GDP grew around 6
per cent per annum. During period from 2010 to 2013 the growth rates per year were 6.1 per
cent (2010), 6.5 per cent (2011), 6.23 per cent (2012) and 5.78 per cent (2013). It seems that
Indonesia’s economy is growing. However, this growth has not led to any improvement in
terms of equality. In fact the situation has become worse. Yusuf (2014: 13) says that “the
rising trend in inequality [in Indonesia] is likely more about the very rich leaving everyone

behind rather than a growth of the middle class.”

Data from World Bank (povertydata.worldbank.org, 2014) show Indonesia’s Gini index at
the end of each of the four stages delineated above: 0.292 (1990); 0.313 (1996); 0.290 (1999);
and 0.297 (2002). In 2008, the year when the global financial crisis occurred, the Gini index
was 0.341. In 2011 it increased to 0.381. According to the Gini indexes during the period
1990-2002, Indonesia was categorised as a ‘low income, low inequality’ country. Other
countries in this category included Bangladesh, Pakistan and Egypt. In 2011, Indonesia
entered the group of ‘low income, high inequality’ countries, along with the Philippines, Sri
Lanka, Cameroon, and many others. Yusuf (2014: 6) notes that “among developing
countries, the increase in Indonesian inequality over the last decade is among the highest,
while most others declined.” According to Indonesia’s Central Statistics Agency, the Gini
index for Indonesia in 2013 was 0.411. These economic growth data and Gini indexes reflect
that the economic growth in Indonesia did not impact positively on people in the middle and

lower income groups.

Booth (2000: 90) writes of the period 1987-1996 in Indonesia that “the rapid growth of these
years was accompanied by increasing inequality, especially in urban areas, and this increase
in inequality reduced the impact of the growth on poverty decline.” She also notes that
urbanisation in large cities in Java Island, especially in Jakarta, led to sharper disparities. She
offers some hypotheses concerning the increase in inequality in Indonesia, citing the lack of
effective strategies and support for developing the agricultural sector and the non-Java
Islands manufacturing sector, as well as the failure to provide quality education facilities with
equal access for all. Richard Robison (1986), in Indonesia: The Rise of Capital, notes that
Indonesia’s economic growth during the New Order era was mainly enjoyed by business

groups and individuals connected to Suharto (the president of the regime), his family and his
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cronies. This connection enabled a small number of families in Indonesia to accumulate
wealth rapidly and put them at the top of Indonesia’s pyramid of income distribution, leaving

millions of other Indonesian families far below.

After the fall of Suharto’s regime in 1998, the Reformation Order started to implement the
policy of decentralisation, or provincial autonomy. This policy enables local leaders to
authorise exploration of local natural resources. The new policy concerning provincial
autonomy has led to the expansion of the businesses of forestry, mining and palm oil. This
expansion has been the major driver in the growth of the class of ‘new rich people’ in

Indonesia (SWA, 2009).

Capgemini, in Asia Pacific Wealth Report 2013 (capgemini.com, 2013), states that the
number of Indonesian High Net-Worth Individuals (HNWTI), or those who had USD 1 million
or more at their disposal for investing (this does not include the value of personal assets and
property such as primary residences, collectibles, consumables, and consumer durables)
increased over the period 2008-2012 from 18,700 to 37,600 individuals, who had a total
value of USD 7,369 billion in 2008 and USD 12,016 billion in 2012. Given that inequality in
Indonesia is increasing, the concurrently increasing number of Indonesian High Net-Worth
Individuals tends to contribute to society segregation based on wealth accumulated or on
material ownership, especially in Jakarta, where the Gini index (0.433) is higher than the

national level (0.411), and where most HNWIs live.

The vice governor of Jakarta, Basuki Tjahaja Purnama, who was elected in October 2012,
estimated that the number of poor people in Jakarta was 4.7 million, although BPS,
Indonesia’s Central Statistics Agency, stated that it was only 362,000. Basuki considered
access to medical services in hospitals as one of the important criteria in defining poverty,
while BPS used as its benchmark for a per capita income in urban areas of less than USD 30
per month, or USD 1 per day. At the end of 2012, with the governor, Joko Widodo, Basuki
launched a new health program to help poor people in Jakarta gain access to medical services.
It is projected that this program will be available for 4.7 million poor people who are

officially listed as Jakarta residents (merdeka.com, 23 November 2012).

In Jakarta, there are more than 170 shopping malls (jpnn.com/jawa pos national network, 21

September 2013). It is easy to find various luxury products in luxurious world-class
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shopping malls such as Grand Indonesia, Pacific Place, Senayan City, and Mal Pondok Indah.
The Louis Vuitton outlet next to Plaza Indonesia, on prestigious MH Thamrin Street, is one

of the biggest in the Asia Pacific region.

According to Datamonitor (datamonitor.com, 2010), between 2004 and 2009 there was
positive growth in the branded clothing, accessories, and luxury goods sector in Indonesia.
Euromonitor International (euromonitor.com, 2014) reported that “the availability of luxury
goods in Indonesia was higher than ever in 2013 due to the continuous expansion of the
number of labels and product selections offered” and the sector of “luxury goods in Indonesia
is set to grow at an increasing rate towards the forecast period (2013-2018) due to the
growing number of people capable of affording luxury goods as well as the general rise in

demand for luxury labels.”

Some well-known Muslim religious campaigners in Indonesia are frequently seen on
Indonesian televisions wearing or using luxury goods, such as expensive Muslim apparel, and
driving luxury cars. It is common for Muslim members of Indonesia’s parliament to have

expensive, or even extremely expensive, cars.

In 1978, a norm discouraging extravagance and luxurious lifestyles was ratified in Indonesia
by Majelis Permusyawaratan Rakyat (MPR), the Indonesian People’s Consultative Assembly,
as part of the guidelines for Pedoman Penghayatan dan Pengamalan Pancasila (P4), the
understanding and implementation of Pancasila, as the formal Indonesian ideology
(Mubyarto, 1987: 216). People were directed “not to use the right of private ownership in
any efforts that exploit others and for any matters that are extravagant and for a luxurious
life.” However, this norm has not been reflected in the lifestyles of the majority of members

of the government elite.

Mohammad Natsir (1907-1993), the first prime minister of Indonesia, expressed his
disappointment with Indonesian society in his last interview with George McTurnan Kahin in
1991. Kahin (1993: 165) reported that “he (Natsir) saw most of its (Indonesian society)
upper strata as having become grossly materialistic, selfish and shorn of social conscience;
with this development being accompanied by a widening gap between rich and poor.” Kahin
(1993: 159) described Natsir as an extraordinarily modest man who “always lived simply

with respect to house and attire, even in 1950 as prime minister.” Natsir, according to Kahin
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(1993: 165), also critised the Suharto government (1967—-1998), known as the New Order

regime, for “showing a stiflingly repressive authoritarianism.”

According to Bowen (1999), Suharto, the second president of Indonesia, was long seen as a
nominal Muslim, (i.e. a Muslim who does not regularly practice religious obligations), but in
1991 he and his wife, the First Lady, made the pilgrimage to Mecca. Following this, Suharto
supported a state compilation of Islamic law. Hefner (2002) notes that Suharto’s decision to
support Islam and Muslim leaders was a result of the crisis in his relationship with the
conservative secular nationalists. The warning given by Benny Moerdani, the conservative
Catholic commander of the armed forces, concerning Suharto’s nepotism in awarding his
family the contracts for many state-owned projects, was also identified as one of the triggers

for his change of stance.

Suharto’s subsequent adherence to Islam was evident in his involvement with various issues,
including allowing female high school students to wear jilbab (veils), and approving the first
bank to be run on sharia (Islamic law) principles (Hefner, 1996). In the late 1980s and early
1990s, Islam also inspired middle class youth, in Muslim youth movements, who proposed
moral criticisms related to materialism, consumerism, and hedonic consumption, and began

the fight against corruption and political repression (Hefner, 1998, 2000).

Contemporary Indonesian Muslim awareness of issues concerning consumption is related to
the rise of Islamic expression in Indonesia in the early 1990s, which increased significantly
after the fall of the New Order regime in 1998 (Fealy and White, 2008; Jones, 2010). Prior to
this period Islamic religious identity was associated with traditionalism. The tendency, in
rural and semi-urban areas, was for Muslims to express their religious identity through
pesantrens (traditional Islamic boarding schools), which were usually attended by poor
students from rural areas (Jackson and Parker, 2008). Since the early 1990s, modern Islamic
schools have been established in urban areas, some of which were classified as ‘elite’

schools, since most of thei