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KETEDASAN TERJEMAHAN
AYAT-AYAT IMPERATIF BERNUANSA BUDAYA

Mohamad Zaka Al Farisi
Universitas Pendidikan Indonesia
Email: zaka@upi.edu

Abstract

Each language has its own uniqueness because of the existence of cultural concepts
that exist in it. To bring clarity to the translation of the nuanced cultural speech,
including those contained in the imperative verses, often becomes an obstacle in
translation. The study, which used a qualitative-evaluative approach with the
design of embedded case study research, aims to reveal the clarity of the translation
of imperative verses that have cultural nuance meanings. Samples were selected
purposively regarding imperative verses that have specific pragmatic meanings.
The clarity of the translation of the imperative verses relies on the techniques
and procedures of translation applied in dealing with micro-translation units.
Couplet procedure that combines literal and amplification techniques may fulfill
clarity aspect in translation.

Setiap bahasa mempunyai keunikan tersendiri berkat keberadaan konsep-konsep
budaya yang ada di dalamnya. Dalam penerjemahan, menghadirkan ketedasan
terjemahan tuturan yang bernuansa budaya, termasuk dalam ayatayat imperatif,
seringkali menjadi kendala tersendiri. Penelitian ini, yang menggunakan
pendekatan kualitatifevaluatif dengan desain studi kasus terpancang, bertujuan
untuk mengungkap ketedasan terjemahan ayat-ayat imperatif yang bernuansa
budaya. Sampel penelitian dipilih secara purposif berupa ayat-ayat imperatif yang
memiliki makna pragmatik tertentu. Ketedasan terjemahan ayatayat imperatif
tidak terlepas dari teknik dan prosedur penerjemahan yang diterapkan dalam
menangani unitunit mikro terjemahan. Prosedur kuplet yang memadukan
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teknik literal dan teknik amplifikasi dapat menghadirkan ketedasan terjemahan
yang berterima.

Keywords: clarity; imperative passages; translation

Pendahuluan

Larson (1998) menekankan pentingnya aspek budaya dalam penerjemahan.
Menghadirkan ekuivalensi dalam penerjemahan tidaklah mudah, sebab
ekuivalensi tidak hanya berhubungan dengan aspek bahasa tetapi juga dengan
aspek budaya. Mengalihkan pesan teks sumber yang relatif sepadan dalam
teks terjemahan itu memerlukan keperigelan khusus. Selain menyangkut
penguasaan bahasa/budaya bahasa sumber (BS) dan bahasa target (BT), mutu
sebuah teks terjemahan juga bertemali dengan kemampuan transfer yang
andal. Yang terakhir ini antara lain berkaitan dengan penguasaan teori-teori
penerjemahan. Menurut Larson (1998), menerjemahkan berarti (1) mengkaji
BS dari aspek leksikon, struktur gramatika, situasi komunikasi, dan konteks
budaya; (2) menganalisis BS untuk mendapatkan makna yang dikehendaki
penulisnya; (3) mereproduksi makna tersebut dengan memakai leksikon, struktur
gramatika, dan konteks budaya yang sesuai dalam BT. Dalam praktiknya bisa
dipastikan penerjemahan selalu melibatkan aspek-aspek bahasa dan budaya.
Keterlibatan bahasa dan budaya meniscayakan penerjemahan bukan semata
merupakan pengalihan bentuk dan makna, melainkan juga pengalihan aspek-
aspek budaya. Thriveni (2002) berpendapat bahwa makna yang berkonteks
budaya terajut sangat rumit (intricately woven) dalam tekstur bahasa. Penerjemah
harus mempunyai ketelitian dalam menghadapi dan menyikapi dua budaya
yang berbeda. Sudah menjadi keharusan penerjemah dapat menangkap aspek-
aspek budaya yang terdapat dalam BS seraya menuangkannya kembali dalam
BT yang berterima menurut pembaca target.

Kesenjangan bahasa dan budaya pada gilirannya menyisakan persoalan
ketakterjemahan (untranslatability). Akan ada aspek-aspek bahasa dan budaya
yang tidak teralihkan dalam BT. Supaya bisa menerjemahkan tuturan ber-
nuansa budaya secara tedas, menurut ash-Shawi (2013), penerjemah harus
mempunyai pengetahuan tentang budaya BS dan BT. Penelitian Shanmugam
(2010), misalnya, menyebutkan bahwa peribahasa dalam pantun berbahasa
Malayu boleh jadi mencandrakan pemikiran yang bersifat universal. Namun,
peribahasa-peribahasa tersebut seringkali dikemas dalam penggambaran bahasa
metaforis yang unik dalam bahasa Melayu.
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Sekaitan dengan penerjemahan al-Quran, penelitian Al Farisi (2010)
menyebutkan bahwa terjemah Kemenag (alQur’an dan Terjemahnya) menggunakan
teknik literal lebih dari 60,0% dalam menangani ayat-ayat iltifat. Menurut Al
Farisi (2015), kecenderungan literal ini tidak terlepas dari ideologi forenisasi
terjemah Kemenag yang mendasari penerjemahan ayat-ayat iltifat. Menurut
Huzairi & Ibrahim (2009), terdapat perbedaan mendasar sekaitan dengan
penerjemahan wacana keagamaan antara umat Kristen dan umat Islam. Yang
pertama lebih berorientasi kepada BT, sedangkan yang kedua lebih berorientasi
kepada BS. Di satu pihak umat Kristen memandang bahwa terjemahan Injil
memiliki kesucian yang sama dengan Injil dalam bahasa aslinya, dan di pihak
lain umat Islam memandang terjemahan al-Quran sama sekali tidak sepadan
dengan al-Quran dalam bahasa aslinya. Terjemah al-Quran hanya dipandang
sebagai upaya untuk menjelaskan al-Quran, terutama kepada pembaca yang
tidak memahami bahasa Arab.

Penelitian Garces (2008) menyebutkan bahwa ungkapan-ungkapan yang
berhubungan dengan khayalan, perasaan, dan humor yang terdapat dalam
buku Harry Potter ternyata tidak selalu terterjemahkan ke dalam BT, bahkan
ada yang sama sekali tak terterjemahkan. Al Farisi (2013) mengungkapkan
bahwa 93,3% pembaca terjemah Kemenag tidak memerlukan upaya pemrosesan
(processing effort) yang rumpil untuk memahami maksud terjemahan ayat-ayat
kinayah yang memuat ungkapan tabu tentang berjimak. Penelitian Seong
(2011) menerangkan sulitnya mencari ekuivalensi makna verba bahasa Cina
dalam bahasa Melayu. Sebuah verba dalam bahasa Cina yang bermakna
mengemukakan kata-kata ternyata memiliki ekuivalensi yang beragam dalam
bahasa Melayu, yaitu bercakap, berujar, berkata, atau menyebut. Oleh sebab
itu, pendekatan rasionalis terhadap makna sulit dijadikan pijakan dalam
penerjemahan. Masalahnya, sebagaimana diungkapkan Xiao-yan (2013),
kesalahan terjemahan lazim diakibatkan oleh keputusan penerjemah yang
tidak tepat dalam mereproduksi konsep-konsep budaya yang bersifat spesifik
dalam BT.

Aspek Ketedasan dalam Penerjemahan

Teks terjemahan yang tidak memenuhi aspek ketedasan bisa dipastikan
sulit dimengerti atau tidak dapat dipahami sama sekali. Aspek ketedasan
berhubungan dengan seberapa mudah/sulit pembaca memahami informasi
yang termaktub dalam BT. Dengan kata lain, aspek ketedasan bertemali
dengan keterbacaan (readability) sebuah teks terjemahan. Teks terjemahan yang
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memiliki derajat ketedasan yang tinggi tentu mudah dipahami. Sebaliknya, teks
terjemahan yang memiliki derajat ketedasan yang rendah tentu sulit dipahami.
Menurut Sakri (2006), ada dua istilah yang berhubungan dengan keterbacaan
sebuah teks, yaitu ketedasan dan kejelahan. Ketedasan berhubungan dengan
keterbacaan bahasa yang ditentukan oleh pilihan kata, konstruksi kalimat,
susunan paragraf, dan unsur ketatabahasaan yang lain. Sedangkan yang kedua,
kejelahan, berhubungan dengan keterbacaan tata huruf yang mencakup
besar/kecil huruf, kerapatan baris, lebar sembir, tata letak, tipografi huruf,
dan unsur tata rupa lainnya.

Ketedasan terjemahan antara lain dipengaruhi oleh panjang-pendek
konstruksi kalimat. Lazimnya panjang-pendek kalimat dalam sebuah teks
terjemahan dipengaruhi oleh panjang-pendek kalimat yang terdapat dalam teks
sumbernya. I[dealnya konstruksi kalimat dalam sebuah teks terjemahan bersifat
semenjana dari segi pilihan kata, struktur kalimat, dan terutama panjang-
pendek kalimat. Kalimat rumpil yang terlalu panjang cenderung mengganggu
ketedasan terjemahan. Menurut Flesch (2005), rerata panjang kalimat yang
terdiri atas 17 kata bisa menghadirkan wacana dengan ketedasan yang baku.
Selain itu, ke(tak)tedasan terjemahan boleh jadi juga disebabkan oleh faktor
ketaksaan, baik pada tataran leksikal, gramatikal, maupun stilistika. Dalam
pandangan Al Farisi (2011), derajat ketedasan terjemahan bersinggungan
dengan aspek-aspek linguistik semisal penggunaan kategori sintaksis (verba,
nomina, ajektiva, pronomina, numeralia); penempatan fungsi sintaksis (subjek,
predikat, objek, keterangan, pelengkap); serta pemilihan diksi, preposisi,
kopula, kolokasi, pungtuasi, dan semacamnya.

Dari paparan tersebut tampak bahwa ketedasan terjemahan berhubungan
dengan unsur-unsur yang hadir dalam sebuah teks terjemahan yang meliputi
penggunaan diksi, konstruksi kalimat, dan sebagainya. Penggunaan diksi
yang berasal dari kata-kata asing atau daerah yang kurang popular jelas
akan memengaruhi ketedasan terjemahan. Istilah efektif dan efisien yang
berasal dari bahasa asing, misalnya, lebih populer ketimbang kata sangkil dan
mangkus yang berasal dari bahasa daerah. Penggunaan diksi efektif dan efisien
sudah barang tentu lebih menghadirkan ketedasan ketimbang diksi mangkus
dan sangkil yang kurang populer. Konstruksi kalimat yang panjang-panjang,
sebagaimana disebutkan, juga dapat mengganggu ketedasan terjemahan.
Richards dkk. (2005: 238) berpendapat bahwa ketedasan sebuah wacana,
termasuk terjemahan, bergantung pada “how easily written materials can be read
and understood”. Ketedasan terjemahan bisa ditelaah dengan mengukur rerata
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panjang kalimat, kerumpilan struktur kalimat, dan jumlah kosakata baru yang
dipergunakan. Untuk mengukur derajat ketedasan, penerjemah dapat meminta
tanggapan sejumlah responden yang tidak menguasai BS untuk mengikuti
uji komprehensi atas sebuah teks terjemahan. Uji komprehensi bertujuan
untuk mengetahui pemahaman pembaca terhadap sebuah teks terjemahan.
Menurut Larson (1998), uji komprehensi terjemahan seyogianya didesain
untuk menggali sejauhmana sebuah teks terjemahan mengomunikasikan
informasi yang dikehendaki oleh penulis teks sumbernya. Uji komprehensi
dimaksudkan untuk mengungkap sejauhmana pembaca dapat menceritakan
kembali informasi yang terdapat dalam sebuah teks terjemahan. Dalam hal ini
pembaca diminta untuk menjawab sejumlah pertanyaan yang berhubungan
dengan teks terjemahan tersebut. Hasil uji komprehensi dapat digunakan
untuk meminda teks terjemahan supaya menjadi lebih tedas.

Aspek ketedasan juga berkaitan dengan segmentasi pembaca target.
Lazimnya pembaca target menjadi pertimbangan penerjemah dalam menentukan
diksi, konstruksi kalimat, dan sebagainya. Sebagai contoh terjemahan yang
diperuntukkan bagi segmen pembaca anakremaja tentu harus lebih mengutamakan
diksi yang akrab dengan dunia mereka, menggunakan kalimat yang pendek-
pendek, dan menghadirkan konstruksi kalimat tidak rumpil. Dalam praktik
boleh jadi penerjemah mesti menyederhanakan sebuah kalimat yang rumpil
ke dalam dua atau tiga kalimat yang lebih semenjana dalam BT. Cara ini akan
lebih mangkus dan sangkil apabila ditunjang tataletak yang jelah, termasuk
pemilihan ukuran kertas, lebar sembir, spasi, tipografi huruf, dan semacamnya.

Tuturan Imperatif dalam BA dan BI

BA (bahasa Arab) mengelompokkan kalam (tuturan) ke dalam dua
kategori, yaitu kalam khabariy dan kalam insya’iy. Yang pertama, kalam khabariy,
adalah tuturan yang mengandung kemungkinan benar atau salah. Istilah
kalam khabariy relatif sepadan dengan tuturan konstatif yang dikemukakan
John Langsaw Austin pada 1960an. Tuturan konstatif adalah tuturan yang
mendeskripsikan atau melaporkan suatu peristiwa atau keadaan di dunia.
Dalam hal ini tuturan konstatif mempunyai kemungkinan untuk dikatakan
sebagai tuturan yang benar atau salah (lihat Cummings, 2005). Matahari terbit
dari timur termasuk kalam khabariy lantaran menghadirkan kemungkinan
benar atau salah. Disebut benar, jika proposisi tuturan tersebut sesuai dengan
realitas yang ada di luar bahasa; disebut salah, jika proposisi tuturan tersebut
tidak sesuai dengan realitas yang ada di luar bahasa.
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Kedua, kalam insya’iy, adalah tuturan yang tidak mengandung kemung-
kinan benar atau salah. Istilah kalam insya’iy relatif sepadan dengan tuturan
performatif yang juga digagas John Langsaw Austin. Berbeda dengan tuturan
konstatif tersebut, tuturan performatif tidak mendeskripsikan dan tidak
melaporkan suatu peristiwa atau keadaan di dunia, dan karenanya tidak
memiliki kemungkinan benar atau salah (lihat Cummings, 2005). Tuturan
imperatif, “Masuk!” merupakan kalam insya’iy lantaran tidak menghadirkan
kemungkinan benar atau salah. Dengan kata lain, kalimat tersebut tidak
memiliki kemungkinan untuk diverifikasi kebenarannya. Kita tidak bisa
mengatakan, kalimat Masuk! sesuai atau tidak sesuai dengan realitas di luar
bahasa. Yang ada, tindakan masuk itu belum terealisasi saat tuturan tersebut
diucapkan, sebab jika tindakan masuk sudah terealisasi, niscaya penutur
tidak akan mengatakan, “Masuk!” Hal yang sama juga berlaku, antara lain,
untuk kalimat interogatif, “Apakah si fulan sudah masuk?” Kalimat ini juga
tidak mengandung kemungkinan benar atau salah. Dalam hal ini penutur
bermaksud untuk mencari tahu apakah si fulan sudah masuk atau belum.
Sekiranya penutur mengetahui si fulan sudah masuk, niscaya ia tidak akan
bertanya, “Apakah si fulan sudah masuk?”

Selanjutnya kalam insya’iy terbagi lagi ke dalam dua kategori, yaitu insya’iy
thalabiy dan insya’iy ghair thalabiy. Pertama, insya’iy thalabiy adalah tuturan
yang digunakan untuk meminta sesuatu yang menurut keyakinan penutur
belum terealisasi pada saat tuntutan tersebut dikemukakan (al-Hasyimi, 2001).
Insya’iy thalabiy, yang notabene merupakan kajian utama dalam ilmu Ma’ani,
mencakup lima wujud tuturan, yaitu alamr (imperatif), alnahy (prohibitatif),
alistifham (interogatif), altamanniy (optatif), dan alnida’ (vokatif). Kedua,
insya’iy ghair thalabiy adalah tuturan yang tidak menuntut sesuatu tindakan
yang belum terealisasi saat tuturan tersebut dikemukakan. Insya’iy ghair thalabiy
mencakup bentuk-bentuk tuturan almadhu wa aldzamm (pujian dan celaan),
al‘uqud (akad), alqasam (sumpah), atta‘ajjub (kekaguman), alraja’ (harapan),
dan sebagainya.

Dari paparan di atas tersebutlah bahwa alamr (imperatif) dalam BA
termasuk tuturan insya’iy thalabiy. Secara umum al-amr berisi thalab (tuntutan)
supaya mitra tutur melakukan sesuatu tindakan yang dikehendaki penutur.
Dalam BI (bahasa Indonesia) terdapat beberapa istilah yang lazim dipakai
untuk menyebut alamr. Verhaar (2008) dan Rahardi (2010) memakai istilah
imperatif. Istilah imperatif, selain merujuk kepada kalimat imperatif, juga
digunakan untuk menyebut bentuk verba yang dipakai dalam kalimat imperatif.
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Alisjahbana (1978), Keraf (1980), dan Moeliono (1992) memakai istilah
kalimat perintah sebagai padanan alamr. Pakar lain seperti Slametmuljana
(1959), Poedjawijatna & Zoetmulder (1964), dan Ramlan (1987) menyebut al
amr sebagai kalimat suruh. Dalam BI, wujud formal imperatif bisa dibedakan
berdasarkan verba yang hadir dalam suatu kalimat, yaitu imperatif pasif dan
imperatif aktif. Imperatif berdiatesis pasif digunakan untuk mengungkapkan
derajat suruhan yang relatif rendah. Imperatif aktif, baik aktif taktransitif
maupun aktif transitif, bisa dibentuk dari tuturan deklaratif dengan cara-cara
berikut. Pertama, melesapkan subjek berupa persona kedua (lihat Verhaar,
2008). Kedua, memertahankan bentuk verba yang dipakai dalam tuturan
deklaratif. Dan ketiga, menyisipkan partikel -lah guna memerhalus tuturan
(Rahardi, 2010).

Menurut Ghalayaini (2010), takrif alamr adalah tuntutan direalisasikannya
suatu tindakan yang belum terealisasi pada saat tuntutan tersebut disampaikan.
Realisasi wujud formal imperatif dalam BA bisa berupa:

1. Verba amar (fi'l ua Lamr) sebagaimana kata 3 yang termaktub dalam surah
Maryam: 12, ( ; _,bg_&& 122 5225) [Yahya, ambillah Kitab itu dengan kuat!].

2. Verba mudhari* yang disertai lamu alamr seperti frase 3a2) yang ada pada
surah ath-Thalag: 7, (<2 o2 2353 3a2)) [Yang berkemampuan hendaklah
berinfak sesuai dengan kemampuannya).

3. Ismufi'li alamr seperti & (Diamlah!), ;i [Kabulkanlah!], Ji53 [Turunlah]),
153 [Susullah!], dan lain-lain. / /

4. Masdar pengganti verba amar, seperti kata \.Z2) yang ada dalam surah
al-Isra’: 23, (CaZ2) 455 ) [Dan berbaktilah kepada kedua orangtual.

Namun, Giv (2016) menyebutkan bahwa dalam al-Quran wujud lingual
imperatif bisa beragam, tidak hanya menggunakan keempat variasi tersebut,
tetapi boleh jadi berupa kalimat deklaratif atau interogatif. Bahkan, tuturan
imperatif yang menggunakan bentuk interogatif terkadang mengantarkan
makna yang lebih tegas dan kuat karena menghadirkan implikatur tertentu
yang tidak bisa dihadirkan dalam bentuk imperatif biasa.

Sedikit berbeda, al-Hasyimi (2001) serta al-Jarim & Amin (2007)
menakrifkan imperatif sebagai tuturan yang berisi tuntutan supaya mitra tutur
merealisasikan suatu tindakan sebagai pengejawantahan superioritas penutur.
Sekaitan dengan ini boleh jadi penutur benar-benar berada dalam - meminjam
istilah Eggins (2004) - kontinum power yang lebih tinggi atau sekadar merasa
dirinya lebih tinggi ketimbang mitra tutur. Dalam hal ini kontinum power
mencandrakan ke(tak)setaraan relasi sosial antara penutur dan mitra tutur.
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power
setara - » tak setara

Gambar 1. Kontinum Power (Eggins, 2004)

Dalam pemakaian, makna sebuah tuturan tidak selalu bergantung pada
konstruksi kalimatnya. Tuturan imperatif juga tidak selalu menghadirkan
makna imperatif berupa perintah atau suruhan, tetapi adakalanya dimaksudkan
untuk menghadirkan makna pragmatik tertentu. Makna pragmatik imperatif
ini ditentukan oleh koteks (siyaqu alkalam) dan konteks (qarainu alahwal) yang
melatarinya. Kehadiran koteks dan konteks dalam suatu peristiwa tutur sangat
penting lantaran berkaitan dengan pemahaman mitra tutur terhadap maksud
sebuah tuturan sebagaimana yang dikehendaki penuturnya. Mey (2008: 38)
mendefinisikan istilah konteks sebagai “the surroundings, in the widest sense, that
enable the participants in the communication process to interact, and that make the
linguistic expressions of their interaction intelligible.” Sekaitan dengan inilah ‘Utsaimin
(2013) menegaskan bahwa makna sebuah tuturan imperatif dalam BA boleh
jadi bergeser dari makna asalnya bila terdapat indikasi tertentu, baik berupa
koteks maupun konteks yang melatari tuturan tersebut. Istilah koteks lazim
merujuk kepada unsur-unsur yang bersifat intralinguistik, sedangkan istilah
konteks lazim merujuk kepada faktor-faktor yang bersifat ekstralinguistik atau
berada di luar bahasa. Yang terakhir ini meliputi peserta tutur (penutur dan
mitranya), situasi tutur, maksud tuturan, lingkungan tutur, dan sebagainya.

Keberadaan koteks dan konteks tertentu dapat menggeser makna sebuah
tuturan imperatif dari dalalah ashliyyah (basic meaning) kepada dalalah tabiyiyyah
(secondary meaning) yang dikehendaki tuturan tersebut. Sekaitan dengan ini
Rahardi (2010) menggunakan istilah wujud formal imperatif dan wujud
pragmatik imperatif. Wujud formal imperatif digunakan untuk menyebut
realisasi maksud imperatif menurut ciri strukturalnya. Namun, kehadiran
konteks tertentu dapat menyebabkan tuturan imperatif mempunyai makna
pragmatik yang beragam. Karena itu, wujud formal imperatif bisa berbeda
dengan wujud pragmatiknya. Demikian pula tuturan imperatif dalam BA
adakalanya mempunyai dalalah tabi‘iyyah yang berbeda dengan dalalah ashliyyah-
nya. Di satu sisi dalalah ashliyyah dapat dipahami dari konstruksi kalimat
yang membentuk suatu tuturan. Di sisi lain dalalah tabi‘iyyah atau makna
pragmatik dapat dipahami dari koteks atau konteks yang melatarinya. Menurut
al-Hasyimi (2001), kehadiran dalalah tabi‘iyyah dalam suatu tuturan imperatif
dapat dipahami dari allafzh (kata), alisyarah (isyarat), alkitabah (pesan), al-‘uqad
(alur), dan alhal (konteks).
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Pendapat al-Qazwaini (2011) menyatakan bahwa dalam BA wujud formal

imperatif adakalanya tidak digunakan untuk mengungkapkan maksud thalab
(tuntutan) lantaran keberadaan koteks atau konteks yang melatarinya, tetapi
digunakan untuk menghadirkan aneka makna pragmatik seperti at-tahdid
(mengancam), alihtigar (menyepelekan), dan sebagainya. Lebih lengkap al-
Hasyimi (2001) menyenaraikan aneka makna pragmatik tuturan imperatif
sebagaimana berikut ini.

1.

10.

Ad-du’a (berdoa), sebagaimana firman Allah swt. yang termaktub dalam
surah anNaml: 19, (33 ZEesii i 5225) [Tuhanku, mohon limpahilah aku
rahmat untuk senantiasa mensyukuri nikmat-Mul.

Aliltimas (meminta), misalnya tuturan Anda kepada kawan sebaya, el
#3 Ll alall [Tolong berikan balpoin itu kepada saya, kawan!]. )
Alirsyad (membimbing), sebagaimana firman Allah swt. dalam surah al-
Bagarah: 282, (3 ,iig‘ﬁui_{ﬁ‘}éfﬁ;g:\, (f\;;\:é\il) [Jika kamu mengadakan
utang-piutang untuk jangka waktu tertentu, hendaklah kamu mencatatnyal.
Attahdid (mengancam), sebagaimana firman Allah swt. dalam surah
Fushshilat: 40, (G L5, 2| HGELE) [Berbuatlah sekehendakmu! Sungguh
Dia Maha Melihat apa yang kamu perbuat].

Atta’jiz (melemahkan), sebagaimana firman Allah swt. dalam surah al-
Baqarah: 23, (L4222 35,2 i58) [Coba buatlah satu surah saja yang semisal
dengannyal.

Alibahah (memperbolehkan), misalnya firman Allah swt. dalam surah al-

Baqarah: 187, ((ai(ze 5581 115, J081 LRI & 1556 185) [Bolehlah
kalian makan-minum hingga jelas benang putih daripada benang hitam,
yaitu fajar].

Altaswiyah (mempersamakan), seperti firman Allah swt. dalam surah
ath-Thur: 16, (,’K’_ﬁﬂ;ﬁ L{,/u;: Bl E/\;ﬁ) [Maka bersabarlah atau janganlah
bersabar itu sama saja bagi kalian].

Alikram (memuliakan), sebagaimana firman Allah swt. dalam surah al-Hijr:
46, (Gealt JLG125T) [Silakan masuk ke dalam surga dengan aman sentosa].
Alimtinan (menganugerahkan), misalnya firman Allah swt. dalam surah
an-Nahl: 114, (L’;}ﬁﬁ;ﬁ\ﬁgjj 2. 1K%) [Maka makanlah yang halal lagi
baik dari rezeki yang telah dianugerahkan Allah kepada kalian].
Alihanah (menghinakan) sebagaimana firman Allah swt. dalam surah al-

Isra’: 50, (5ua 3\ e 158) [adilah kamu batu atau besi!].

-
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11. Addawam [menyinambungkan] seperti firman Allah swt. dalam surah
al-Fatihah: 6, (’(:gi;’ji 172060 ) [Tunjukilah kami senantiasa di jalan yang
lempang].

12. Attamanniy (berangan-angan), seperti syair Umru’ al-Qais berikut ini.
dasl W1 skl Ll Ll T [Duhai malam yang panjang, janganlah engkau
menyingsing] # Jisls clis »lusl Loy zuuss [karena subuh, sebab penampakan
subuh terhadap engkau tiadalah sebanding].

13. Ali‘tibar (memberi ibrah) sebagaimana firman Allah swt. dalam surah
al-An‘am: 99, (4553 <3 Tz ; {j\;\'jj.ﬁﬁ) [Coba perhatikan buahnya ketika
berbuah].

14. Alidzn (mengizinkan), seperti tuturan Anda kepada seseorang yang mengetuk
pintu, “Jaul” [Silakan masuk!].

15. Attakwin (menjadikan), seperti firman Allah swt. yang terdapat dalam
surah Yasin: 82, (L55 0’5 [Jadilah! Maka ia pun jadi].

16. Attakhyir (memilih), misalnya tuturan, “lgiad 5 laia z 9337 [Nikahilah Hindun
atau saudaranyal.

17. Atta’dib (mendidik), misalnya tuturan, “eLl Lee K” [Sebaiknya makanlah
makanan yang dekat denganmul.

18. Atta’ajjub (menakjubkan), sebagaimana firman Allah swt. dalam surah al-
Isra’: 48, (JENTE 575 &8 ;%0 [Lihat saja bagaimana mereka membuat
perumpamaan untukmul.

Sedikit berbeda dengan al-Hasyimi yang hanya menyebutkan 18 makna
pragmatik, as-Suyuthi (1966) mengemukakan bahwa dalam BA tuturan
imperatif mempunyai 20 makna pragmatik sesuai dengan koteks atau konteks
yang melatarinya. Tambahan yang dikemukakan as-Suyuthi adalah makna
pragmatik alindzar (memberi peringatan) seperti yang termaktub dalam
surah al-Mursalat: 46, dan makna pragmatik alihtigar (menyepelekan) seperti
yang termaktub dalam surah Yunus: 80. Dalam menentukan jumlah makna
pragmatik ayat imperatif, penelitian ini merujuk kepada pendapat as-Suyuthi
yang mengatakan bahwa ayat-ayat imperatif al-Quran mempunyai 20 makna
pragmatik.

Metode Penelitian

Pada dasarnya penelitian ini merupakan penelitian tentang penerjemahan
yang bersifat deskriptif dan berorientasi kepada terjemahan sebagai produk
kognitif. Rancangan penelitian ini menggunakan pendekatan kualitatif-evaluatif
dengan desain embedded case study research (penelitian studi kasus terpancang).
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Sampel penelitian dipilih secara purposif sesuai dengan tujuan penelitian
dan ditetapkan berdasarkan kriteria tertentu. Sekaitan dengan ini sampel
penelitian berupa 20 ayat imperatif bernuansa budaya yang masing-masing
memiliki makna pragmatik tertentu.

Penelaahan berfokus pada terjemahan ayat-ayat imperatif yang terdapat
dalam terjemah Kemenag (AlLQur’an dan Terjemahnya). Ada dua kategori data
yang digunakan dalam penelitian ini. Pertama, data berupa kata, frase, dan
klausa yang terdapat dalam 20 ayat imperatif al-Quran beserta terjemahannya.
Analisis terhadap data ini dimaksudkan untuk mengungkap penerapan teknik
dan prosedur penerjemahan yang digunakan dalam menangani ayat-ayat
imperatif bernuansa budaya. Kedua, data berupa persepsi responden ihwal
ketedasan terjemahan ayat-ayat imperatif, yang dihimpun dengan menggunakan
kuesioner derajat ketedasan terjemahan. Dalam hal ini ketedasan berhubungan
dengan keterpahaman bahasa terjemahan yang ditentukan oleh alur pikir,
susunan paragraf, konstruksi kalimat, pungtuasi, kolokasi, diksi, dan unsur-
unsur ketatabahasaan lainnya. Ketedasan terjemahan juga diukur dengan
menggunakan uji rumpang yang mencakup kriteria independen (benar >50%),
instruksional (benar antara 30%-49%), atau frustasi (benar <30%).

Temuan dan Pembahasan

Penerjemahan dapat dipandang sebagai pengalihan informasi yang terdapat
dalam BS ke dalam BT. Pengalihan informasi ke dalam BT meniscayakan
terpenuhinya aspek ketedasan. Dalam penerjemahan, menghadirkan ketedasan
sama pentingnya dengan menghadirkan keakuratan. Bukan tidak mungkin
sebuah teks terjemahan sudah memenuhi aspek keakuratan, tetapi tidak
menghadirkan ketedasan yang memadai bagi pembacanya. Ketaktedasan
menyebabkan informasi BS tidak tersampaikan secara utuh karena teks
terjemahan sulit atau tidak dapat dipahami. Aspek ketedasan berhubungan
dengan keterbacaan dan keterpahaman informasi yang terdapat dalam sebuah
teks terjemahan.

Ketedasan Terjemahan Ayat-ayat Imperatif

Derajat ketedasan berkenaan dengan seberapa mudah pembaca
memahami informasi yang terdapat dalam sebuah teks terjemahan. Sebuah
teks terjemahan dikatakan mudah dipahami pembacanya manakala memiliki
derajat keterbacaan yang tinggi. Jadi, aspek ketedasan berkenaan dengan
keterbacaan bahasa terjemahan yang mencakup unsur-unsur yang hadir di
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dalamnya seperti alur pikir, konstruksi kalimat, dan unsur-unsur ketatabahasaan
lainnya. Tanggapan responden sangat bermanfaat untuk mengetahui derajat
ketedasan terjemahan ayat-ayat imperatif. Dalam kapasitas sebagai penutur asli
BI, para responden mengemukakan tanggapannya atas terjemahan ayat-ayat
imperatif yang termaktub dalam terjemah Kemenagdengan memberi penilaian
tedas, kurang tedas, atau tak tedas. Pertama, suatu terjemahan ayat imperatif
dipandang tedas manakala alur pikir, konstruksi kalimat, dan unsur-unsur
ketatabahasaan yang ada dalam terjemahan tersebut dapat dipahami dengan
mudah. Kedua, suatu terjemahan ayat imperatif dipandang kurang tedas
manakala secara umum terjemahan tersebut dapat dipahami, tetapi masih
ada alur pikir, konstruksi kalimat, atau unsur-unsur ketatabahasaan lain yang
kurang dapat dipahami. Ketiga, suatu terjemahan ayat imperatif dipandang tak
tedas manakala alur pikir, konstruksi kalimat, dan unsur-unsur ketatabahasaan
yang ada dalam terjemahan tersebut sulit dipahami.

Temuan penelitian ini menunjukkan bahwa secara umum terjemahan
ayat-ayat imperatif bernuansa budaya dalam terjemah Kemenag mempunyai
derajat ketedasan yang tinggi. Hal ini ditunjukkan oleh rerata ketedasan ter-
jemahan ayat-ayat imperatif yang mencapai 84,8%. Artinya, terjemahan ayat-ayat
imperatif dalam terjemah Kemenag ini dapat dipahami oleh pembaca dengan
mudah. Derajat ketedasan terjemahan ayat-ayat imperatif dalam terjemah
Kemenag tercandrakan dalam tabel berikut.

Tabel 1. Ketedasan terjemahan ayat-ayat imperatif

No. Terjemahan Ayat Imperatif Derajat Ketedasan
Bernuansa Budaya (%)
1 Q.S. al-Baqarah: 201 90,0
2 Q.S. Lugman: 17 83,3
3 Q.S. Ibrahim: 30 82,2
4 Q.S. al-Baqarah: 23 87,8
5 Q.S. al-Baqgarah: 168 93,3
6 Q.S. al-Mulk: 13 80,0
7 Q.S. al-Hijr: 45-46 88,9
8 Q.S. an-Nahl: 114 90,0
9 Q.S. alMu'minun: 107-108 83,3
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10 Q.S. al-Fatihah: 6 92,2
11 Q.S. Yunus: 101 83,3
12 Q.S. al-Isra’: 48 83,3
13 Q.S. Ghafir: 68 86,7
14 Q.S. Yusuf: 9 75,6
15 Q.S. azZukhruf: 77 82,2
16 Q.S. Yusuf: 21 82,2
17 Q.S. al-Mursalat: 45-46 84,4
18 Q.S. Yunus: 80 83,3
19 Q.S. Qaf: 23-24 71,8
20 Q.S. Ali Imran: 93 85,6
Rerata 84,8

Selain meminta tanggapan responden, dalam penelitian ini derajat
ketedasan terjemahan ayat-ayat imperatif juga ditelaah dengan menggunakan uji
rumpang. Penggunaan uji rumpang dimaksudkan untuk mengungkap apakah
ketedasan terjemahan ayat-ayat imperatif bernuansa budaya berada pada level
independen, instruksional, dan frustasi. Level independen menunjukkan bahwa
pembaca dapat memahami terjemahan ayat-ayat imperatif secara mandiri; level
instruksional menunjukkan bahwa pembaca dapat memahami terjemahan
ayat-ayat imperatif dengan bantuan orang lain; dan level frustasi menunjukkan
bahwa pembaca mengalami kesulitan dalam memahami terjemahan ayat-ayat
imperatif bernuansa budaya.

Secara keseluruhan, terjemahan ayat-ayat imperatif dalam terjemah
Kemenag yang menjadi sampel penelitian memuat 2.660 kata. Dalam
penelitian ini, pelaksanaan uji rumpang melibatkan 40 responden. Setelah
memelajari terjemahan ayat-ayat imperatif tersebut, responden diminta untuk
melengkapi bagian-bagian teks terjemahan yang dikosongkan secara sitematis.
Hasil uji rumpang menunjukkan bahwa 78,9% responden dapat melengkapi
bagian-bagian terjemahan yang dikosongkan dengan benar. Persentase ini
menunjukkan bahwa terjemahan ayat-ayat imperatif bernuansa budaya dalam
terjemah Kemenag berada pada level independen, sebab jumlah jawaban yang
benar lebih daripada separuhnya. Level independen ini berarti pembaca dapat
memahami terjemahan ayat-ayat imperatif bernuansa budaya dalam terjemah
Kemenag secara mandiri tanpa memerlukan bantuan orang lain.
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Ketedasan terjemahan ayat-ayat imperatif bernuansa budaya tidak terlepas
dari penerapan teknik dan prosedur penerjemahan yang digunakan dalam
menangani unitunit mikro terjemahan. Misalnya ketika menangani pronomina
_» pada frase 2350 yang terdapat dalam surah Yusuf: 21, terjemah Kemenag
menerapkan teknik literal, hatta frase tersebut diterjemahkan menjadi membelinya.
Penerapan teknik literal ini ternyata mencederai ketedasan terjemahan ayat
imperatif tersebut. Pembaca terjemahan boleh jadi mencari-cari anteseden yang
menjadi rujukan pronomina nya dalam terjemahan tersebut, sebab pronomina
nya yang bersifat anaforis ini merujuk kepada Yusuf yang termaktub pada ayat
sebelumnya. Contoh lain terkait dengan penanganan frase (3 1:23fyang terdapat
dalam surah al-lMu’minun: 108. Dalam hal ini terjemah Kemenag menangani
frase (3 juga dengan menerapkan teknik literal. Hasilnya, penggalan ayat ini
diterjemahkan menjadi tinggallah dengan hina di dalamnya. Keberadaan frase di
dalamnya ternyata dipandang mencederai ketedasan terjemahan ayat imperatif
tersebut, sebab pronomina nya yang bersifat anaforik ini juga tidak merujuk
kepada unsur linguistik yang jelas dalam terjemahan ayat tersebut.

Selain dengan menerapkan teknik literal, upaya memertahankan
unsur-unsur BS dalam BT juga dilakukan terjemah Kemenag dengan
menerapkan teknik kalke. Teknik kalke yang lazim diterapkan pada tataran
frase ini sesungguhnya tidak begitu berbeda dengan teknik literal dalam hal
kesetiaannya kepada BS. Sebagai contoh dalam terjemah Kemenag, frase
adjektif ?\;.ZJ\ L7 yang terdapat dalam surah al-Fatihah: 6 ditangani dengan
teknik kalke, frase tersebut diterjemahkan menjadi jalan yang lurus. Ketedasan
terjemahan frase ini sesungguhnya relatif kurang berterima jika ditangani
dengan menerapkan prosedur tunggal, yakni hanya menerapkan teknik kalke.
Berterimanya ketedasan terjemahan frase ini diperoleh berkat penerapan
prosedur kuplet yang memadukan teknik kalke dengan teknik amplifikasi.
Penerapan teknik amplifikasi hadir dalam bentuk pemberian catatan kaki yang
mengorak lebih jauh maksud dari jalan yang lurus, yaitu jalan hidup yang benar,
yang dapat membuat bahagia di dunia dan akhirat. Berkat keberadaan catatan
kaki, terjemahan ayat ini mempunyai derajat ketedasan yang tinggi. Hal ini
sejalan dengan penelitian Syihabuddin (2005) yang mengungkapkan bahwa
keterpahaman teks terjemahan antara lain dapat dilakukan dengan memberi
penjelasan terhadap ungkapan-ungkapan yang bersifat khusus.

Penerapan teknik penerjemahan berimplikasi terhadap derajat ketedasan
terjemahan. Temuan penelitian menunjukkan bahwa transposisi termasuk
salah satu teknik penerjemahan yang relatif dapat meningkatkan derajat
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ketedasan terjemahan. Teknik transposisi lazim dipergunakan untuk mengubah
kategori gramatikal, misalnya keterangan menjadi verba (lihat Molina &
Albir, 2002). Perubahan kategori gramatikal dilakukan lantaran perbedaan
BS dan BT, terutama yang berasal dari rumpun bahasa yang berbeda, pada
tataran gramatika. Perbedaan BS dan BT meniscayakan terjadinya penyesuaian
(adjustment) dalam penerjemahan, baik pada tataran level, struktur, maupun
kategori. Sebagai contoh, makna pragmatik alibahah (membolehkan) bisa
lebih terhadirkan dalam terjemahan penggalan ayat: (u'fff\ 3 ook
C.;ES&K) yang terdapat dalam surah al-Bagarah: 168 dengan menerapkan
teknik transposisi. Verba 15 yang secara literal berarti makanlah, dengan
teknik transposisi dapat diterjemahkan menjadi kalian boleh makan. Meskipun
penerapan teknik ini menyebabkan pergeseran kategori dari verba imperatif
menjadi verba aktif biasa, tetapi makna alibahah dalam terjemahan terasa
lebih hadir. Dengan begitu, terjemahan ayat ini akan lebih tedas apabila
diterjemahkan menjadi, Wahai manusia, kalian boleh makan sebagian makanan
yang halal lagi baik.

Simpulan

Terjemah Kemenag menangani ayat-ayat imperatif bernuansa budaya
dengan menggunakan strategi source language approach. Penggunaan strategi ini
menyebabkan nuansa BS terasa hadir dalam terjemahan. Namun demikian,
ketedasan terjemahan ayat-ayat imperatif dalam terjemah Kemenag hadir antara
lain berkat prosedur tunggal yang menerapkan teknik transposisi. Selain itu,
penerapan prosedur kuplet yang memadukan teknik kalke dengan teknik
amplifikasi juga dipandang menghadirkan ketedasan yang tinggi. Dengan teknik
kalke, sebuah frase yang terdapat dalam suatu ayat imperatif diterjemahkan
secara harfiah dengan meminjam bentuk ekspresi yang digunakan BS. Dengan
menerapkan teknik amplifikasi, terjemahan harfiah ini kemudian diorak lebih
jauh dalam sebuah komentar, baik dalam bentuk penjelasan dalam kurung,
taklikat, takarir, hasyiah, catatan kaki, ataupun catatan akhir. Secara umum
terjemahan ayat-ayat imperatif bernuansa budaya dalam terjemah Kemenag
mempunyai derajat ketedasan yang berterima. Hal ini juga diperkuat dengan
hasil uji rumpang yang menyebutkan bahwa ketedasan terjemahan ayat-ayat
imperatif bernuansa budaya dalam terjemah Kemenag berada pada level
independen.

Secara teoretis, menghadirkan ketedasan terjemahan tidak selalu harus
dengan menerapkan teknik-teknik penerjemahan yang berorientasi kepada
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BT, semisal modulasi, amplifikasi linguistik, dan semacamnya, tetapi bisa
juga dengan menerapkan prosedur kuplet yang memadukan teknik literal
dengan salah satu teknik penerjemahan yang berorientasi kepada BT. Cara
ini dipandang tidak hanya dapat menghadirkan ketedasan terjemahan, tetapi
juga keakuratan terjemahan. Dalam praktik, menakar ketedasan terjemahan
dengan meminta tanggapan pembaca BT dipandang lebih efektik ketimbang,
misalnya, hanya menggunakan uji rumpang atau indeks kabut saja.
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Abstract

In Java, the existence of penghayat—believing in the One Almighty God—has
grown significantly during the early reign of President Joko Widodo. This is
supported by the Regulation of Ministry of Education and Culture Number 27
in 2016 about education services related to the belief in the One Almighty God
at schools. Paguyupan Hati Suci Kasampurnan is one of penghayat groups in
Cilacap which implements the teaching of budi pekerti (good behaviors) towards
its adherents. This is a qualitative research examining the hidden meaning
contained in the guidance book of Paguyupan Hati Suci Kasampurnan through
semiotic analysis. This study results in two findings. First, the main source used
at this paguyuban is Kitab Adam Makna. Second, the main teaching of this
paguyuban is the teaching of good behaviors towards the adherents in order to
reach the level of perfect life which is known as manunggaling kawula gusti.

Di Jawa, keberadaan penghayat terhadap Tuhan Yang Maha Esa mengalami
perkembangan yang cukup signifikan pada awal pemerintahan Presiden Joko
Widodo. Hal ini dikuatkan dengan terbitnya regulasi Menteri Pendidikan dan
Kebudayaan Republik Indonesia Nomor 27 Tahun 2016 tentang layanan
pendidikan kepercayaan terhadap Tuhan Yang Maha Esa pada satuan pendidikan.

Paguyuban Suci Hati Kasampurnan merupakan salah satu kelompok penghayat
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di Cilacap yang ikut berperan aktif dalam mengimplementasikan ajaran budi
pekerti kepada pemeluknya. Melalui pendekatan kualitatif, penelitian ini
berupaya mengkaji makna yang tersirat dalam kitab ajaran Paguyupan Hati
Suci Kasampurnan melalui analisis semiotika. Hasil penelitian berupa dua
temuan. Pertama, sumber ajaran Paguyuban SHK adalah Kitab Adam Makna
(berupa simbolsimbol yang terdapat di jagat raya). Kedua, bahwa intisari dari
ajaran paguyuban ini adalah mengajarkan budi pekerti luhur sebagai dasar
untuk memperoleh kesempurnaan dengan Tuhan (manunggaling kawula gusti).

Keywords: good behaviours; Kejawen; Paguyuban Suci Hati Kasampurnan.

Introduction

During the reign of President Joko Widodo, the existence of “penghayat”
groups has grown rapidly not only in society but also at schools. The case of
a student in SMKN 7 Semarang who did not pass the grade because he is an
adherent of “penghayat” attracted public interest (Rofiudin, 2016). Such case
will not happen in Cilacap because the local government of Cilacap provides
the students of “penghayat” some spesific schools. According to Muslam (the
teacher of “penghayat” in Cilacap) there are 14 schools in Cilacap which
are specific for the students of “penghayat”. Those schools are SDN (State
Elementary School) Bojongsari 3, SDN Margasari 1, SDN Margasari 3, SDN
Gandungmanis 3, SMPN (State Junior High School) Kedungreja 3, SMPN
Cipari 1, SMPN Gandungmangu 3, SMPN 1 Jeruklegi, SMPN 1 Adipala,
SMPN 2 Adipala, SMK (Vocational School) Yos Sudarso, SMAN (State Senior
High School) Bantarsari, SMAN Atap, and SMAN 1 Cilacap (interview, 29
November 2016). The education for “penghayat” is under the guidance of
Majelis Luhur Kepercayaan terhadap Tuhan Yang Maha Esa Indonesia (MLKI - a
council for “penghayat” people).

According to MLKI, “penghayat” groups whose main teaching is the
belief in the One Almighty God (attached to no religion) have been existed in
Nusantara for a long period of time and have been inherited from generation
to generation. Therefore, the teachings of “penghayat” groups do not contradict
with the spirit of Pancasila and UUD 1945 (Hartini, 2014)

In Cilacap, there are 29 “penghayat” groups registered to MLKI. They
define the term “belief in God” similarly with other groups. Here are some
definitions of “belief in God” according to Paguyuban Sumarah, Sapto Dharmo,
Kapribaden, Himpunan and Penghayat Kepercayaan.

el Harakah Jurnal Budaya Islam Vol. 19 No.2 Tahun 2017



Mustolehudin and Siti Muawanah 179

According to Sapto Dharmo, “belief in God” is a spiritual belief which
requires the adherents to worship God the Almighty and live their lives based
on seven sacred duties (dharma) in order to gain happiness both in the world
and hereafter. The spiritual revelation of Sapto Dharmo was revealed to
Hardjosapoera in 1952 in Pare Kediri (East Java) (Rosidi, 2011: 15).

The teaching of “Kapribaden” is a spiritual act (laku) which teaches
the adherents to know himself before knowing God. The main goal of this
doctrine is to teach the adherents to deeply know “urip” (life) and serve it
because the majority of human enslave the “urip” so that the life is broken
(Fauziyah, 2014: vii).

Paguyuban Suci Hati Kasampurnan (PSHK) is a “penghayat” group in
Cilacap which few articles talk about. This article will discuss the sources used
in this paguyuban and its main teachings.

Theoretical Review

Actually, the most important teaching of PSHK is good behavior with
which the adherents can gain “kasampurnan” (the perfection of life) in order to
reach higher level of manunggaling kawula gusti. Therefore, the theories applied
in this article are ethics and moral.

The word ethics is derived from Greek word “ethos”, which literally
means disposition or the spirit of community. Bertens (2007: 6) said that ethics
is a set of moral values and norms which functions as the moral guidance for
certain community, while Syukur (2010: 11) stated that ethics is something
related to moral theory. Musthofa, on the other hand, argued that ethics
is closely related to philosophy. Philosophy is a means to understand and
emulate the deeds of God as their best. According to al-Kindi, human beings
can reach virtue by conducting good behaviors which can be implemented
through hikmah (wisdom), an-najdah (courage), and iffah (purity).

According to Aristotle (cited in Suseno, 2003: 78), ethics is not influenced
by various mystical beliefs. In his opinion ethics is a branch of science which
talks about moral philosophy.

Similar to previous philosophers such as Socrates, Plato, and Aristotle,
Shand (cited in Tjahyadi, 2004: 70) stated that the essence initiated in ethics
is that the final destination of human beings is eudaimonia (happiness), because
human will do not need anything else as long as they are happy. The concept
of ethics in Aristotle’s view also explains more on how humans achieve euzen
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(good life) as much as possible. Therefore, in Aristotle’s opinion, humans will
gain a good life if they can reach their final destination, namely happiness.

According to Aristotle (in Mu’thi, 1992: 52-53) sufficient knowledge
is not enough for humans to gain the happiness, because they need to take
proper actions which are actually the realization of typical human ability: ratio
and reason. Therefore, the more humans act by involving ratio and reason
the happier they will be.

Furthermore, Aristotle stated that the typical activities of ratio can be
classified into two categories: theoria and praxis. Theoria here does not mean
“theory” as a deep rational thinking about certain problem, but theoria here is
contemplation. Theoria here means considering and contemplating the nature
of reality deeply. According to Suseno (2003: 33), contemplation is a very
highly human activity, even divine activity. Contemplation is philosopher’s
activity, while the meaning of philosopher itself is philo-sophia (a person who
loves wisdom). Therefore, activities which make human happy are philosophical
activity, thinking as well as contemplating eternal and divine matters.

Based on the aforementioned definitions about ethics, it can be concluded
that ethics is a common moral behavior which determines good and bad, right
and wrong in societal life. Ethic values in human life can be achieved through
both intellectual virtue (ratio) and moral virtue.

Research Method

This research is basically library research because research objects,
references, and documents are based on resources obtained from library and
“penghayat” community. The main research object is the guidance used by
PSHK in South Cilacap, Central Java.

Because of the stated problems, this research will not examine statistical
data, use mathematical logic, or generalize research data. Therefore, this research
can be categorized as qualitative research (Moehadjir, 1996: 9). According
to Lincoln and Denzin (2009: 2) qualitative research is focusing on various
methods which cover interpretive and naturalistic approaches in the study.

This research is specifically discussing the meanings contained in the
guidance books used by PSHK and applying content analysis which is a
strategy to catch the messages of a text (Endraswara, 2008: 161). The use of
content analysis in this research is aimed to gain the results which lead the
researcher to make a generalization. The meaning of generalization here is
that the results of the research contain theoretical contribution (Moehadjir,
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1996: 77). Meanwhile, Holsti (1969: 601) assumed that content analysis is a
random research technique to make a conclusion through identifying certain
characteristics of messages systematically and objectively. Therefore, content
analysis is researchers’ attempt to understand and reveal extrinsic aspect of the
literature such as moral, educational, philosophical, religious, and historical
messages.

Research data were collected through documentation by tracing and
seeking the guidance books of PSHK as the main resource for the group. In
addition, the researchers also collected additional information from other
books, magazines, articles, and other kinds of resources discussing about
PSHK. In the research field, the guidance book of PSHK is called as primary
data while other information from other kinds of written materials are called
as secondary data (Hadi, 1983: 9)

In order to analyze the data, the researchers used semiotics, namely trying
to find hidden meaning contained in the guidance book of PSHK. By using
semiotics, the researchers were eager to know the signifier and signified in the
book. Signifier can be classified into icons, indexes, and symbols (Pradopo

et al., 2003: 68).

Results and Discussion
Social Setting of Paguyuban Suci Hati Kasampurnan (PSHK)

This “paguyuban” was founded by Nadam Wirjamhardja on July, 19,
1939 in Notog Banyumas. Nadam received ilham (spiritual inspiration)
about kasampurnan (the perfection of life) from God. This teaching then was
taught to the people in Banyumas, Cilacap, Purbalingga, dan Banjarnegara.
As the time flies, the teaching spreads to Jakarta, Bogor, and outside Java. At
that time, this “paguyuban” was not well-organized vyet; this “paguyuban” has
gradually become well-organized since 1971, just prior to the time of general
election (Hartini, 2014).

There are many adherents of this “paguyuban” who are living in different
districts. Here are the numbers of the adherents of PSHK in Cicacap.

Table 1: The number of people believing in the One Almighty God in Cilacap

No  District Male Female Total
1 Kedungreja 20 21 41
2 Kesugihan 14 14 28
3 Adipala 41 41 82
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4 Binangun 29 32 61
5 Nusawungu 39 40 79
6 Kroya 10 7 17
7 Maos 22 11 33
8 Jeruklegi 8 6 14
9 Kawunganten 65 57 122
10 Gandrungmangu 110 99 209
11 Sidareja 59 64 123
12 Karangpucung 0 0 0
13 Cimangu 6 2 8
14 Majenang 9 5 14
15 Wanareja 71 76 124
16 Dayeuhluhur 3 1 4
17 Sampang 5 3 8
18 Cipari 66 58 124
19 Patimuan 9 11 20
20 Bantarsari 88 103 191
21 Cilacap Selatan 12 4 16
22 Cilacap Tengah 26 17 43
23 Cilacap Tengah 6 10 16
24 Kampung Laut 6 7 13
Total 724 689 1.413

Source: Ministry of Religious Affairs Cilacap (2016, 33).

The Sources of PSHK

Actually, there are similarities among various “penghayat” groups in terms

of guidance book. Most of them use Kitab Adam Makna as the main source
of their teachings. So does PSHK. In addition to “Kitab Adam Makna”, this
book has also various names such as: Kitab Wujud, Kitab Jagat Gumelar,
Kitab Teles, and Kitab Turki or Turni.

1.
2.

e

Here are the explanations why the book is called as such the names:
Kitab Adam Makna. Adam means existence, while Makna means meaning;
Kitab Wujud means all the existences in this world are a created by God
and they are essentially God’s book which contain meaning;

Kitab Jagat Gumelar means that everything in this world has meaning;
Kitab Teles means that all God’s creatures, including humans, are the
evidence of God’s existence;
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5. Kitab Turki/Turni is an abbreviation of “Pituture si Kaki/Piturure si Nini”. It
means that the book contains valuable advices, proverbs, and utterances
from ancestors (HP and Sariwardhani, nd: 20)

Those five sources are sastra tanpa tulis. It literally means unwritten
literatures, or it can also be called as oral tradition because at that time people
had not come into written civilization; they had not recognized Javanese
letters, cuneiform, Chinese letters, or other kinds of alphabets. Therefore,
people used various symbols neatly wrapped in ritual offerings, ceremonies,
fairytales, folklores, songs, dances, art performance, and so on (interview with
Muslam, 29 September 2016).

The Teachings of PSHK
Human Concept
According to AD/ART (statutes/ articles of constitution) of PSHK, there

are five main teachings of this group. They are conducting good behaviors,
committing no ma lima but performing ma tiga, becoming strong and tough
human, royal to the government, and becoming human beings completely.
The explanation about ma lima are as follows. Ma lima means five ma
from which Javanese people in general, or the adherents of the PSHK in
particular, have to stay away. The first ma is madat. It means “opiate”. Madat
is getting addicted to addictive things such as marijuana, crystal meth, and so
forth. The term madat here means that the adherents of PSHK are not allowed
to consume addictive things in order to achieve high position by behaving
well. The second ma is madon which literally means “woman”. The term
madon here means that the adherents of PSHK are forbidden to have a special
relationship (in love) with other women (could be friends, working colleagues,
and so on) except their wives because having such relationship is illegal. In a
more clear statement, it is strongly forbidden for PSHK adherents to be close
to prostitution. In other words, they are not allowed to commit free sex. The
third ma is maling which literally means “to steal”. By categorizing maling as
one of the term ma in the concept of ma lima, it means that the adherents of
PSHK are not allowed to take others’ property without permission. The fourth
ma is main which literally means “to play”. However, the term main here does
not mean that the adherents of PSHK are not permitted to play games. On the
contrary, the term main here means that they are forbidden to do gambling in
its various forms. The last ma is minum which means “to drink”. It does not
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mean that the adherents of PSHK are not allowed to drink water, milk, juice
and so forth, but it is forbidden for them to get drunk.

The concept of ma lima is considered as ethic theory which according to
Syukur is synonymous with moral ethic. Musthofa also said that ethics always
relates to philosophy, even al-Kindi stated that in order to gain virtue, humans
have to uphold morality. Therefore, morality becomes the main teaching in
PSHK in order to prepare its adherents and young people to face modern
era which are full of challenges, particularly to face negative behaviors and
cultures which are not appropriate with the norms.

Another teaching of the PSHK is the concept of ma tiga (it literally
means three ma). In contrary with ma lima which have to be avoided by the
adherents, the concept of ma tiga is three ma which has to be conducted
by the adherents. By performing ma tiga, humans can strongly combat ma
lima. Similar to ma lima, ma tiga is the concept relates to ma, but different in
numbers. If ma lima consists of five ma, ma tiga consists of three ma which are
originally Javanese words. They are madhep, mantep, and mituhu. The first ma is
madhep, which literally means “to face towards a certain direction”. However,
the term madhep here is meant to worship the One Almighty God and obey
Him. The second and the third ma are mantep and mituhu. Mantep literally
means “steady, firm, being convinced”, while mituhu means “to obey, loyal”.
These two concepts teach the adherents of the PSHK to trust their parents
and obey them. Therefore, the adherents of PSHK have to obey not only the
One Almighty God but also their parents. In addition, they also have to be
honest, tell the truth, not hurt others, and be humble people as well as have
other positive personalities.

The two concepts of ma lima and ma tiga have been set in the statutes
of PSHK. In the statutes, it is clearly stated that the requirement to become
the adherents of the PSHK are as follow: 1) Indonesians, male or female,
promise to obey the rules of the PSHK; 2) follow the group consciously, neither
influenced by others nor under the threat; 3) not a member of political party;
4) obey the advice and instructions of the PSHK elders; and 5) not a criminal
which is shown by a certificate issued by the police (intervew with Rahardjo,
29 November 2016).

Based on the teachings and requirements to become an adherent of
PSHK, it can be said that the group actually demands each adherent to be
good person, to be a perfect human, to be a strong person, and to be a major
warrior. Human in the PSHK’s concept is depicted as a warrior. Warrior is
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a strong and tough figure who will never give up in dealing with his duties,
no matter how hard they are. In sequence, PSHK examines the adherents
not only by employing spiritual exercises but also by using the physical ones.
In terms of physical exercises, they are trained a kind of self-defense which is
called as gerak rasa Antasena (gerantas). Antasena is a strong figure who is very
tough in facing many problems, challenges, and dangers for the sake of truth
and justice. He is also known as a figure who always keeps his words.

Moreover, PSHK also teaches the adherents to obey the regulation
issued by Indonesian government and give their high loyalty to Pancasila and
UUD 1945 as the basic principles of Indonesia. They also teach the adherents
to willingly sacrifice for the nation and the state. They are all conducted for
creating a good generation who have good characters and perform good
actions and behaviors.

According to Basuki (2015: 22) humanity is part of the human attributes
in its function as a living being created by God in the process of living in
the world. Humanity consists of three main elements: the mind or thought,
intention, and feeling. Thus it can be explained that the concept of human
according to the adherents of the PSHK is the most respected creature, because
he was given the ability to determine their will and choices.

The doctrine of ma tiga in the concept of ethics or moral philosophy
as described above teach people, especially the adherents of PSHK, to always
madep (testify and be convinced) to the One Almighty God as the source of
life who creates humans. According to Rahardjo (interview, 28 November
2016) humans are basically there as the proof of the existence of God, then
he should nyembah (worship, prayer) Him to achieve kamulyan (happiness).
Sembahyang which is the activity of nyembah can be conducted in sentong (a
certain place for the adherents to perform prayer/sembahyang), pasemon,
paseban, and other sacred places. In addition, they also have to mantep (obey)
their parents. These teachings are taught to all humans without any exception
including the adherents of PSHK.

In Islamic ethics, the teaching of devout and being good towards parents
is clearly stated in the Holy Qur’an at least in two verses of the Surah al-Isra’.
The verses say as follow:

“And your Lord has commanded that you worship none but Him, and
that you be good to your parents. If either of them or both of them reach
old age with you, do not say to them a word of disrespected, nor scold them,
but say to them kind words. And lower to them the wing of humility, out of
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mercy, and say, “My Lord, have mercy on them, as they raised me when [ was
a child. (QS. Al-Isra, 23-24) (http://www.clearquran.com/017.html, accessed
on January, 30, 2017)

In the teachings of PSHK, the obligation to be devout to the parents
is a requirement to gain good characters, because they are the people who
gave birth to their children, nurture them, feed them, and provide them with
education. According to Mu’thi, the doctrine of mantep taught in PSHK is
actually relevant to the theory of ethics proposed by Aristotle, namely achieving
happiness. People can be happy if they perform good behaviors and characters,
one of them is obeying their parents.

The other concept of ma tiga is mituhu which also means to obey, to be
obedient. Different from the second concept in which the obedient is addressed
to the parents, the obedient in the concept of mituhu is addressed to teachers.
Whoever obeying his/her teachers will get the perfect life. By implementing
mituhu to the teachers someone has conducted one form of good characters as
a branch of ethics. In the KBBI ethics is described as a brand of science which
deals with good and bad, right and wrong, and moral obligation. In short,
ethics is a set of values in human life. Therefore, the doctrine of mantep is a
set of moral values which is learnt by the adherents of PSHK then internalized
and implemented in their daily lives.

God in Concept

The concept of God is called as purwo madiyo wasono. It becomes the core
teaching of PSHK. The meaning of this Javanese puwo madiyo wasono is that
the nature of everything does not exist, and then they exist and will no longer
exist. The explanation of the concept of God can be found in the teachings
of the group; everything is a symbol that actually would be understandable
for the seeker who has received wejanganawejangan (suggestions and advices)
directly from the elders, teachers, or the wiku of PSHK.

The best symbol in the concept of God is warongko manjing curigo that can
also be understood as lenggahing kawula gusti. By understanding this symbol,
the adherents will know the position between gusti (Lord) and kawula (servants)
well. People who have been able to accept and understand what the meaning
of purwo madyo wasono will understand that life consists of four main aspects:
1) dzat, 2) shifat, 3) asma, and 4) apengal. These four elements exist at the
same time as humans are born. Before humans are born the four elements
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did not exist yet. When the humans do not exist anymore, these four elements
will disappear as well. They must be also returned to their respective origins.

These four elements will also result four aspects. They are 1) lakune rogo
(physical exercises), 2) lakune budi (reasonal exercises), 3) lakune ati (spiritual
exercises), and 4) lakune rasa. Among the four, it is lakune raga that always
harmonizes others in order to stay healthy. This is the so-called memayu hayuning
pribadi or always being introspective.

According to Basuki (2016: 55), the fundamental basis for “penghayat”,
such as the adherents of PSHK, is spiritual exercises which are addressed
to pure their life and to increase their spiritual level by implementing the
following principles. The first is holding strong determination. Determination
is a self-process in certain “laku” which is together with the reason guide a
person to the right way. The second is belief. Believing in God purely which
marks humans’ life will lead them to “sangkan paraning dumadi”. The third
is total submission. Humans have to surrender and submit to God totally
(either physical, mental, or spiritual) after receiving the touch of living dzat
and understanding it.

Laku raga (physical exercises) in the teaching of the group means that
the adherents will always show positive attitudes in their life, such as being
confidence, polite, forgiving, discipline, responsible, and care to others
(Hartini, 2014), while laku budi (rational exercise) means that all people in
general, and the adherents of PSHK in particular, have to perform good
characters and behaviors. This teaching is also called as satria (knight). Good
knight is a person who is well-mannered and well-behaved, brave enough,
heroic, helpful, and friendly. In a clearer explanation, a good knight is a
perfect and complete human being, both physically and spiritually. Satria is
formed from three syllables: sa, tri, and ya. Sa means sawiji, manunggal (unity),
tri means tiga (three), and ya means lokaya, jagad (worlds). So, the person who
is considered as satria (knight) is a person who is able to unite three worlds,
guruloka, hendraloka, and janaloka (Hartini, 2014: page).

Guruloka (head) is a place of thought and mind. In Javanese daily language,
the guruloka is also called as kawruh (knowledge), while hendraloka is a place of
passion which is located in the chest. It means that hendraloka is a part of the
three worlds which has to manage humans’ desires. The third, janaloka, is a
world which relates to genital and reproductive organs. The responsibility of
this world is producing new generation who is better, more productive, and
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more qualified than previous generations. This is the so-called as rahayuning
tedhak turun in Kejawen (Hartini, 2014).

In conclusion, laku raga and laku budi is a group of people or the
adherents of certain ”penghayat” groups who is able to harmonize body and
soul in order to stay healthy. In addition, they have to be patient and berbudi
bawa laksana, which means being able to differentiate between good and bad
and understand the difference between God’s kodrat and wiradat.

The other two teachings of PSHK, laku ati (spiritual exercises) and laku
rasa (feeling exercises), mean that a person in general or the adherents of PSHK
in particular have to submit themselves to God totally and obey Him. They
have to become pious people and also understand the position between the
worshipper and the worshipped; understand the difference between kawula
(servant) and gusti (lord) (rangka manjing curiga).

Spiritual Symbols of Kejawen Tradition

The teachings of PSHK are really associated with ritual symbols which
are regarded as a way of life. Spiritual symbols in Java or Javanese tradition
are called as sastra tanpa tulis (spoken literatures). Sastra means “a lesson” or
“knowledge”, tanpa means “no” or “without” and tulis means “writing”. Thus,
sastra tanpa tulis is doctrine or knowledge which is not written because it has
not been created yet. Sastra tanpa tulis takes the form of emblems, symbols or
ciphers, rituals, ordinances, ceremonies, traditions, songs, oral stories, and
so on. (HP and Sariwardhani, nd: 20)

Sastra tanpa tulis is also known as the Kitab Adam Makna. Kitab Adam
Makna comes from “Kitab” means the book, Adam means exist, and Makna
means meaning. Thus it can be argued that Kitab Adam Makna is the book
that exists, unfolded in the universe, unwritten, and it becomes a symbol of
the Javanese communities’ mores. The following are the examples of spiritual
symbols for the believer in particular and Javanese society in general. They are
the terms rangka manjing curigo (seith inside dagger), tumpeng (rice served in
a cone shape), ambeng (fragrant rice dish consists of white rice prepared with
chicken curry or chicken cooked in soy sauce, vegetables, fried noodles, some
salted fish, fried coconut flesh, and so on), jajan pasar (various traditional snacks
bought from market), kembang (flowers), wedang/unjukan (drinking water),
bubur/jenang (porridge), janur kuning (young coconut leaf), kemenyan (incense),
cemara (cypress), pala gumantung (kinds of fruits on the trees, not buried under
the earth), degan (young coconut), diyan dlepak (traditional light), the head of
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buffalo, cikal (young coconut tree), pisang raja setangkep (two bunches of raja
banana), pisang Ambon (Ambonese banana), suruh ayu temu rose (certain betel
with specific criteria, usually betel whose leafs segments meet each other),
sego golong pitu (seven rolled rice which is served in the cylinder), ingkung
(chicken served in its complete parts, without being cut), and so on (HP and
Sariwardhani, nd: 20-28).

Such symbols, either in the form of language expression or ritual
symbol, actually have a deep philosophical meaning for Javanese community.
For instance, tumpeng, it can be divided into three parts, the base is called as
purwa, the middle is called as madya, and the top is called as wasana. In the
puppet show, tumpeng which is symbolized with gunungan (which literally means
mountain) is also performed three times, in the beginning, in the middle, and
at the end of the performance. In Kejawen, the three parts of tumpeng can be
considered as the symbols of life periods: namely the beginning, the process
or life itself, and the end. In addition, tumpeng is also a symbol of divinity in
which it is only God who has absolute right to create the world, manage and
rule it, and destroy it as well (Judgment day) (HP and Sariwardhani, nd: 20).

Concerning its level has four levels, namely heneng, hening, huni, and
hani. The first level, heneng, which is symbolized by the base part of tumpeng
consisting of various dishes, means that ethnic, racial, customs, culture,
ordinances and ceremonies, and religious rituals are different. This basic level
in kejawen tradition is referred to syariat (law) level. The second level is hening
(silence) which is symbolized by rice. The rice is viewed from all directions.
This second level includes someone or group of people who have reached the
degree of tarekat. Then the third level is huni (occupied) which is corresponding
to the second level. If tumpeng is seen from different angles, it is the same, but
the shape of rice will become smaller (narrower). The third level is referred to
hakekat. The fourth level is hani which is symbolized by the peak of tumpeng
which leads to the highest point. The top of the tumpeng is also called as
puncet. It means being closer to God the Almighty as the culmination of the
masters of universe. In Islam, hani is also known as makrifat.

Tumpeng is a symbol manembah (to worship) to God. In semiotic theory
tumpeng is a symbol and the meaning is a signifier for “penghayat”. Levels in
tumpeng actually describe the spiritual journey of Javanese people in worshiping
God. The first level can be described as common people who worship God
limited to the meaning of the shari’a. An adherent of “penghayat” then can
reach the top after climbing the other next levels: tarekat, hakekat, and makrifat.
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According to Kejawen teaching people who can reach the top position is
considered as being on the level of manunggaling kawula gusti.

Actually, the sources of Kejawen teachings cannot be separated from
the philosophical meaning of Javanese life itself. Javanese community, in the
practice of social life, economy, ritual, and culture always deal with philosophical
values which are implemented in daily lives. Javanese philosophy as described
by Wibawa (2013: 328) in Serat Centini are as follows: First, the Javanese values
in Serat Centini reflects the content of Javanese culture and philosophy as well
as the state of the Javanese community in the time Serat Centini was written.
Javanese philosophy in Serat Centini is reflected in ngudi kasampurnan (seeking
the perfect life) and the philosophy of sangkan paraning dumadi (the philosophy
about the origins and the goals of existing lives).

The second, philosophy of Serat Centini is reflected in ontological,
epistemological, and axiological levels. The sources and the teachings of PSHK
are actually similar to Serat Centini in terms of ontological, epistemological,
and axiological. In the review of the ontology aspects, the teaching of PSHK
is trying to find the hakikat (essence) of thing that is God. According to
Bergson (cited in Praja, 2010: 178) the form of the highest belief is mysticism.
Thus, the highest achievement in PSHK is achieving spiritual mysticism by
performing various mystical rituals in order to gain kasampurnan sejati (the
real perfection). By performing laku rasa, a seeker will meet God which is
also known as manunggaling kawula gusti. According to Achmad (2014: 153), a
person who wishes to reach the level of manunggaling kawula gusti has to unite
himself to the God. In a wider context, the person has to conduct all His
orders and stay away from His prohibitions. If he/she can do it, the person
will be happy both in the world and hereafter.

The intimacy between human and God is a metaphor between kawula
(servants) and gusti (lord) (Endraswara, 2015: 229). In the context of Javanese
culture, the term manunggalaing kawula gusti is usually used in two contexts:
social cultural and religious spiritual. For Javanese people the term is actually
infinite personal experiences which are difficult to describe through words.
In addition, the experiences also relate to mental (feeling) of a person who
reached the ascetic with God.

Javanese people can achieve the perfection of life if they have knowledge
(epistemology) and actualize the knowledge into good actions. The good actions
are addressed not only to human beings but also to the universe which are
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actually the parts of unwritten book. This unwritten book does in fact contain
meaningful symbols and philosophical meaning.

The adherents of PSHK maintain natural ecosystems by preserving the
universe which is known as memayu hayuning bawana in Javanese language
(HP and Sariwardhani, nd: 34). Preserving the universe is actualized in the
forms of ritual and ceremonies, such as rawat bumi/selamatan bumi (a ritual of
slametan which aims to have earth safety), ruwat banyu (certain ritual to have
water safety), ruwat kewan/barit rajakaya (a certain ritual to have animals safety),
bersih desa (certain ritual to get a clean village), ruwat langit (certain ritual to
have sky safety), and so on.

Conclusion

Based on the previous explanations about the sources and the teachings
of PSHK, it can be summed up as follows: 1) the source of the teachings used
by Paguyuban Suci Hati Kasampurnan (PSHK) is not only from written book, but
also from Kitab Adam Makna in the form of symbols found in the universe. 2)
The core teaching of PSHK is performing good actions in life which can be
implemented through laku raga, laku budi, laku ati, and laku rasa. By performing
those four laku, it means that the adherents of the PSHK have practiced ethical
and moral values and implemented those values in their daily lives.
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Abstract
In articulating the visual elements of Keris we will find the concept of symbols,
each of which corresponds to the typology of signs. The relationships among the
trichotomy signs associated with the codes represent the horizon of the Javanese
society regarding the Keris culture. All the Keris signs establish the abstracts
relationship model that never has any function before being associated with the
code. Principally, people who become the message recipient can perform decoding
act by associating the signs with certain conventions. The expression articulation
through the Keris elements is a symbol in the typology of signs. The Javanese
society’s response or appreciation concerning the invented conventions needs to
be investigated to conversely understand the system of signs production. The word
kris, as an example, is semiotically classified into other words; keris, dhuhung,
dhuwung, curiga, wangkingan, duwung, curiga, and katga, all of which refers
to the same sign, which is the tipped stabbing weapons and covered in scabbard.
This study found the cultural event of the ideological masking which represents
certain period i.e. the deconstructive meanings on the luk of keris (kemba and
rengkol) illustrated the ideological transformation from Hinduism to Islamic era.

Dalam mengartikulasikan unsur visual Keris kita dihadapkan dengan konsep
simbol, di mana setiap simbol sesuai dengan tipologi tanda-tanda. Hubungan
antara trikotomi tanda-tanda yang terkait dengan kode mewakili cakrawala
masyarakat Jawa tentang budaya Keris. Semua tanda-tanda Keris membangun
hubungan abstrak model yang tidak akan pernah memiliki fungsi apapun
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sebelum dikaitkan dengan kode. Pada prinsipnya orang yang menjadi sasaran
penyampaian pesan bisa melakukan decoding dengan cara mengaitkan tanda-
tanda pada keris dengan konvensi-konvensi tertentu. Artikulasi ekspresi melalui
unsurunsur dalam Keris memanfaatkan simbolsimbol dalam tipologi tanda.
Respons maupun apresiasi orang Jawa terkait dengan konvensi-konvensi yang
telah diciptakan para leluhur perlu diketahui untuk melihat secara terbalik
dalam sistem produksi tanda. Pemaknaan kata kris misalnya, secara Semiotis
dapat diklasifikasikan berdasarkan beberapa kata referensial di antaranya
keris, dhuhung, dhuwung, curiga, wangkingan, duwung, curiga, dan katga
semua menunjukkan petanda yang sama yaitu senjata tikam yang berhulu
dan berwarangka. Penelitian ini menemukan terjadinya peristiwa budaya
berupa penopengan (masking) ideologi yang mewakili zaman tertentu, misalnya
dekonstruksi pemaknaan bentuk luk keris (kemba dan rengkol) menggambarkan
transformasi ideologi zaman Hindhu menuju zaman Islam.

Keywords: convention; Keris; semiotics; sign

Introduction

Keris or a traditional Javanese dagger has become the world nominated
heritage of UNESCO in November 25, 2005. Indonesians are supposed to
provide as much as possible all the information regarding Keris to the world
societies. The question is why Keris can exist since 700’s. Keris from time
to time had never changed significantly; in fact, they were just developed in
other variants. Approximately, there are 800 dhapur Keris found throughout
the archipelago.

Dhapur Keris is a technical term to name various types of Keris, seen
from the ricikan (blade) on a Keris that can be respectively seen on the numbers
of each curvaceousshaped (Harsrinuksmo, 2008: 136). Its various names
characteristically based on the dhapur which indicate the need and high attention
of the community on the existence of Keris itself. In other words, Keris is part
of Indonesian’s life, especially the Javanese society. The deployment of Keris
covered the area formerly known as the archipelago, except Papua in which
no Keris tradition is found (Jensen, 2007: 2).

Keris represents history, born by history, and created through history.
Various historical stories and legends marked the birth and the involvement
of Keris in the social, culture, politics, and economic context of Indonesia
nation and the archipelago. The Javanese Keris has undergone a long journey
proving the fact that Keris was born in Java, experienced a golden age in Java,
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and met its destruction in Java. Keris was first appeared in the land of Java.
[t is approximately introduced in 230 AD as a means of a defense system
of Medangkamulan kingdom which geographically located in the complex
of Mount Lawu in the reign of the Buddhist Mahadeva (Arifin, 2006: 4).
Although this information requires more in-depth study, the reference as
found in several inscriptions and ancient literatures indicates that the culture
of Keris is subsequently very old.

The golden age of Keris was in Java. People believe that the peak
of Keris creation was at Sultan Agung period (1613-1645), in which Keris
was manufactured in this period (known as tangguh or tough), its beauty is
supported by the finest materials, and contained powerful magical sense
(interview with Basuki Teguh Yuwono, March 6, 2016). Conversely, Keris’
deterioration was also in Java. Many of them have been sold in street stalls at
reasonable prices. Moreover, there are frauds in Keris transactions which is
based on the economic interests. There certainly is a knowledge gap between
the intermediaries (known as a broker or pengempit) and buyers who actually
wish to own the Keris as an achievement of their maturity in individual, social,
and spiritual factors. Eventhough this unfortunate situation can be, literally,
“saved” by the UNESCO award, various motives of fraud in Keris transactions
remain a great challenge until today.

The causes of Keris’ existence in the resurgence of cultural flow certainly
deserve critical view. The shapes (dhapur), pamor and accessories of Keris such
as the hilt, mendhak, selut, and pendhok have never changed over time. Among
so many ancient Keris, some of them still exist now, i.e. Keris dhapur Sangkelat
first manufactured at the reign of Majapahit. Keris dhapur Anggrek which was
first manufactured at the time of Kahuripan has been well-maintained through
generations of each Javanese rulers. This creates a sense that several variants of
Keris Anggrek come into existence. Similarly, Keris dhapur Jalak is renowned
for its many variant (no less than 21 variants) compared to other dhapur.

Knowing little insight of Keris and its attributes including the styles, we
will easily find out how the Keris had been distinctively interpreted throughout
the ages. According to Maisey (2013: 2) the classified history of Keris divided
into three phases: a) pre-Islamic, b) the Islamic, and ¢) post-Islamic periods.
Keris, in the pre-Islamic and the previous period (known for zaman kabudan
until the collapse of the Majapahit reign), had different function compared
to the Islamic period. The conspicuous difference of both periods is shown in
the pre-Islamic period; Keris functioned as a means of worship and weapons.
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The works of Keris in the Islamic period mainly functioned as the media of
communications to deliver advice (piwulang kautaman). In other words, Keris
as an artifact remains the same in shapes, although each of them may reflect
the different function and meaning.

Methods

This study applies a semiotic analysis to reveal the meaning reflected from
the text. Through semiotic analysis, a large number of sign systems manifest
in Keris can comprehensively reveal the equivalences and visual characteristics
of the features. The data collection technique employs documentation. The
information is mainly obtained from direct observation to informants (the
expert of Keris) concerning the philosophy, the shapes, and other types of Keris,
both as a personal belonging of inheritance and as a property documentation
of Kraton (primary data). The resource person is Basuki Teguh Yuwono,
40 years old, a Master (Empu) of keris living in Wonosari village, district of
Gondangrejo, Karanganyar Regency. In addition, several documents such
as textbooks, journals of relevant studies on Keris (secondary data) highly
contribute to the analysis on the objects of discussion in this paper.

The Trichotomy of Sign

Keris, both as a means of worship and a means of expression, has the
elements of sign which require further study. The science of signs, the interpretive
semiotics in particular, directs the researcher to interpret and understand the
code (decoding) behind these signs (Piliang, 2012: 313). Additionally, Semiotic
method works on two levels of analysis, namely the individually sign and a
group or combination of sign. The individually sign is specified according to the
trichotomy of sign, signified, and signifier in Semiology (Martinet, 2010: 64).

Signifier is a kind of image of sound or visual representation while the
signified is the explanatory concept. Signifier and signified concern the idea of
a relationship in which a sign interrelated between the signifier and signified
is acceptable. This assumption brought the principle that the sign concerns
the expressive element (not a physical entity) and is a cornerstone meeting of
various independent elements (Eco, 2009: 70).

The elaborated terms shall be used as a point of departure to create map
of signs individually on Keris and the meanings are interpreted contextually.
Another important thing that should be emphasized is that the articulation
of expression through elements of the Keris is a symbol in the typology of
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signs. Symbol in the Semiotics is the arbitrary nature of the relationship
between signifier and the signified. The relationship among the trichotomy
of signs will then be presented and associated with the codes representing
the horizon of the Javanese society and are characteristically conventional.
The composition of the related codes of sign reflects something or represents
particular ideology. By this method, the puzzle of a short overview of Keris
shall be revealed. Considering the given scope, this article limits its discussions
on the sign system related to the shapes of Keris.

The Signifier and Signified on the Terms of Keris

The naming of Keris can be found in the inscription of Karangtengah,
indicated in written number of the year 824 AD. The term ‘patuk kres i’
is written on that inscription which is reinforced by the testimony on the
inscription of Poh (907) mentioning the word kres as part of the process of
ritual offerings (Arifin 2006: 13). The word kris further evolved into the word
‘Keris’. Another term for Keris or dagger in the pre-Islamic period is dhuhung
that is still a widely used term in Bali. Balinese proverbs dhuhung manjing
warangka and warangka manjing dhuhung imply that the position of Keris as
the top part and warangka as the bottom part. The union between these two
elements described in Panjingan Keris reflects a dichotomous unity, i.e., the
union between Gusti and Kawula, the heavens and the earth, day and night,
and so on. The word dhuhung itself is a variant (lira-liru) and its meaning equals
to the word luhung and luhur in Javanese language. The next word dhuhung in
the Javanese language varies with the word dhuwung. Thus, the word dhuwung
introduced in Javanese is currently a term given to the dagger, which is a
continuation of the previous period. Another name for Keris is katga which
is rarely used.

Other names that refer to Keris appeared more recently such as curiga,
wangkingan, and duwung, are conceptually different from “dhuwung” ‘to
entrust’ with additional character ‘h’ in the middle of the word to refer to the
connotative word ‘regret’ (keduwung) that always comes at last, literally after
the event or deed, like the traditional common use of Keris that is always
put at the back of a man. The word kris, keris, dhuhung, dhuwung, wangkingan,
duwung, curiga, and katga, all of which refers to the same signified, which is the
tipped stabbing weapons and have warangka in them (Harsrinuksmo, 2008:
233; Jensen, 2007: 12; Arifin 2006: vii). In addition to the initial name of
Keris, other words is a parable of the elaborated connotations of the use, i.e.
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the so-called curiga because it was worn at the front of a person representing
a symbol of the attitude to always be in vigilant; worn on the back then called
wangkingan or duwung. The word dhuwung was used for symbol in binary
opposition as opposed to warangka in which the dhuwung is at the top while
warangka at the bottom.

Connotation on the Shapes of the Javanese Keris

Various signifiers are in paradigmatic relations. The first layer functions
as a medium of connotations represented among the shapes of Keris. Visual
elements regarding the shapes of the Keris are also a text that has similar
expressive value as the written text (Bondanella, 1997: 55). In the written
text, the sign relations reflect both the paradigmatic and syntagmatic nature,
and the visual signs represent both paradigmatic and combination relation.

The shapes of Keris essentially nuanced with a poststructural phenomenon.
If the binary opposition of structuralism of the right is wrong, then this case
does not prevail to Keris. There are roughly two forms of Keris: first, Keris
in perpendicularshaped in the Javanese language is in paired with the word
leres and bener which mean ‘right’ (Prawiroatmojo, 1985: 304). Second, Keris
in curvaceous-shaped or wavy (luk). Thus, the binary opposition of leres or
straight is not wrong or lepat but mawa luk.

Figure 1. Perpendicular-shaped (unscalled image)

Keris in perpendicular-shaped according to Maisey (2013: 4), if it is
drawn the imaginary line, it will form a triangle. There is a triangle that
shaped symmetrical but mostly asymmetrical. The established wider triangle

el Harakah Jurnal Budaya Islam Vol. 19 No.2 Tahun 2017



Widodo Aribowo, Andrik Purwasito, Titis Srimuda Pitana 201

line at the bottom (called a sorsoran) and tapering to the top (called pucuk or
panetes) with normal height between 33 and 38 cm. The triangular blade of
Keris varies in shape, there is a relatively wide circular (buweng), wide and slim
tapered (ngrangin). If it is seen from the waist (wadidang), there is Keris which
is wide at the bottom but is getting smaller and tapered at the tip. This shape
is called indentation which is unlike the human waist. Most of Keris is the
waist shaped, though some may be triangle, but all of them seem to remain
curvaceous-shaped on the bottom up to the tip. The first shape - the un-waist
one is called mucuk bung.

The sharpened part of the Javanese Keris comprises four types: mbuntut
tuma (the tail of lice), anggabah kopong (the empty rice grains), ngudup gambir
(Gambir flowers), and nyujen (skewers). The tip of Keris mbuntut tuma and
ngudup gambir signify that a blade of Keris is three-dimensional (the thicker
blade) and the other two are two-dimensional. The blade of three-dimensional
shaped triangle if it is viewed from its side, front, or back. Unlike other sharp
weapons such as sword, both sides of Keris is straight and curvaceous-shaped,
which is the sharpest side.

Symmetrical triangle is commonly formed by other parts of Keris called
ganja (the bottom side of Keris), especially ganja with sepang motive. In addition
to ganja Sepang, all Keris are asymmetrical in which one side is front part or
the face (wadana). Both symmetrical and asymmetrical Keris-including Keris
in curvaceous-shaped- if it is laid on a standing position and compared with
the peksi (the bottom of Keris resembles a stick, a large part goes into the
top), such position does not standing but slightly front leaning (toward the
connotations as face). This position is a slightly leaning, traditionally called
condhong leleh. There is only one front leaning than other Keris, namely dhapur
mayat. Thus, Keris in curvaceous-shaped manifests secondary signs, namely:
triangular shaped
two and three-dimensional of triangular
wide-round, wide-tapered and slim shaped of triangular
tapered at the top
triangle that has and do not have a waist at the bottom
the tapered part is not one type, instead four types
the symmetrical triangle and mostly asymmetrical
there are the front sides (face) the back sides
both the front and the back are the sharpest side
j. leaning towards the front (face)

S e oo o

. .
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Keris in curvaceous-shaped (keluk) is the one which both sides are sharp
in wavy-shaped, to which the numbers of the curves always remain in the
odd number (luk 3, luk 5, 7, 9, etc.) (Harsrinuksmo, 2008: 262). Maximum
number of luk on certain tough Keris was 11, but after the end of Majapahit
kingdom, the number of luk varied into 13, 17, 19, 31, etc. Just like Keris in
perpendicular-shaped, Keris in curvaceous-shaped forms a triangle, wider at
the bottom and taper to the top.

Taking a closer look at the wide blade, there is Keris which is relatively wide
and curvaceous-shaped (birawa), some are slim, and others are moderate. Based
on the width and number of curvaceous-shaped, it generated a combination
of Keris in both deep (rengkol), and shallow (kemba) curvaceous-shaped and
moderate. Keris rengkol generally manufactured after the end of Majapahit era
before the Islamic period, while the shallow Keris ‘luk kemba’ manufactured
earlier. Keris luk rengkol, kemba, and the moderate led to a different imagery
of Keris.

Figure 2. Curvaceous-shaped Keris. Left: deep curved or rengkol, right: shallow
curved or kemba (unscalled image).

Keris in curvaceous-shaped may not always be even from the bottom
to the top. There are some with curvaceous at the bottom and perpendicular
at the top (dhapur bango dholog), curvaceous just at the middle (dhapur campur
bawur), there are also perpendicular at the bottom and then curvaceous at
the top (i.e. dhapur urubing dilah). Another combination resembling Keris in
perpendicular-shaped both in terms of type of tips, the front, condhong leleh,
but hardly found the Keris of mucuk bung curvaceous-shaped.
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In addition to reflect the secondary signs, as reflected from the
perpendicularshaped, Keris in curvaceous-shaped also characteristically
matches with the following criteria:

a. sharp blades in wavy-shaped

b. always consisting of odd number of curves

c. a wide blade, slim, and moderate-shaped

d. have a deep, shallow, and moderate curvaceous-shaped

All of these signs establish the abstracts relationship of Saussurean
model and shall never have any function before being associated with the
code (Piliang, 2012: 24). In the scheme proposed by Shannon and Weaver,
presentation of the symbols in informational resources is directed to produce
a message that must be transmitted to the receptor (in Martinet, 2010: 11).
Transmitters treat the message so as to create both the encoding-decoding signs
in order to get to the destination. The code is a way of combining the signs
that work within the social conventions to enable the message delivery from
one person to another (Piliang, 2012: 16). Piliang (2012) further elaborated
that according to Roland Barthes code is a game come across and interacted
with signs or quotations that form the illusion of structure. Thus, there is a
freedom in playing with signs or the existing visual elements.

The targeted people of a delivery message can perform an act of decoding
by associating the signs with conventions. Traces of the social conventions
concerning Keris spread out across many written and unwritten sources. The
written sources, for example, can be traced from many books or texts discussing
about Keris. The unwritten sources concern with the beliefs, histories, and
the legendary stories transmitted orally across many people and mainly as
traditionally transmitted among the Keris masters (empu) along with the
developed and myths associated with it. Thus, on the basis of such accounts,
shall reveal the following concerns.

1. That the triangle forming Keris in perpendicular-shaped is a picture of a
mountain or a tree that manifest in itself the ancestral spirits. The origin
of such Javanese belief was primarily in glorifying ancestral spirit. People
believe that their ancestors literally did not die; they are just living in the
spirit world, and live in large trees or in the mountains. Tree (tree of life)
and the mountain as something that stands out above all are considered
approaching a place where the supernatural power exist (Kartika, 2007: 23).

2. The original belief of Java had once developed at the time of Hindhuisme
and Buddhism. The belief in the dwelling places of the ancestors slowly
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replaced by the gods that the people worshiped on the mountain. In
India (as the origin of the belief bar) the gods lived on top of the Mount
Mahameru, and in Bali (for example) the mountain is symbolized by Meru
while in Java denoted with the mountains (Maisey, 2013: 5).

3. The symbolization of this mountain has further met with deconstruction
at the Islamic period, where the mountain symbolized a visualization of
Keris with the Mount of Tursina as described in joint with other parts
namely kembang kacang (Arifin, 2006: 85).

4. The sharp blades of Keris symbolize the sharpness of thought and the
human heart so that human can be a sensitive being in reading to the
signs of nature.

5. The front face of Keris is a symbol that Keris is a personification of the
stylized human in whatsoever so that it only appears as imagery. This
personification has been unified with the front leaning position; this
reflects an advice that in everyday life, human should always be submissive
and respectful.

6. Condhong leleh describes the attitude angron akung (like a leave that tends
to bend inside when separated from the stalk and exposed to heat). This
attitude is a submissiveness that is specific to the Javanese trait who is
supposed to always be in submission and respectful, not only to God but
also to other humans (Harsrinuksmo, 2008: 9)

7. Keris in curvaceous-shaped in which the number of curves must always be
odd number. An odd number means the picture of human life is always
in the process of achieving. No man is perfect, nothing is fulfilled. If it
is completed, it has finished. Human life should always be dynamic and
have a willingness to go forward (Harsrinuksmo, 2008: 262).

8. The wide, slim, and moderate blades which lead to the deep and shallow
curves represent the symbols for a dragon, snake, or fire. The shallow curve
(kemba) is a symbol for Sanghyang Basuki (the god in a dragon manifestation)
whose presence has always been believed by the community who embrace the
Hinduism as a source of safety for a person and his or her family (interview
with Basuki Teguh Yuwono, March 6, 2016). At the end of Majapahit
period, Keris has been subtly deconstructed by the Wali ‘trustees’ that come
along with the influence of Islam. Naga connoted as distress, and the figure
of the dragon changed into a snake that internationally referred to the
symbol of salvation. Instead the figure of a dragon interpreted as a distress
should be avoided. It is institutionalized in the form of science iladuni or
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sawerduni to the calculation in determining the days of survivors to travel
or go to a nice place in a metaphorical sense and the true meaning. The
science so called sawerduni described as a nagadina that threaten human
safety at the time they go into somewhere.

9. Keris luk kemba (superficial) is a metaphor of the dragon. This becomes a
belief system in Hindhuism that the higher the degree of something (life
force, the less motion. So, the god of the highest rank described was not
moving at all. This belief is visible in the imagery of puppets purwa where
the highest god Batara Guru portrayed his hands were steady. Likewise Shiva
as the supreme deity has meaning suwung or empty. Instead luk rengkol
symbolizing snake that has a lot of motion and requires a large force to
move. Snake in the postHindhuism is the description of human behavior
dynamics in living his life, had to move in order to stay alive (interview
with Basuki Teguh Yuwono, March 6, 2016).

10. The curvaceous-shaped or luk in a Keris is also a symbol of the fire and
is used specifically to describe the keris dhapur , i.e. urubing dilah (if it is
in the palace) or damar murub (if it is outside the palace). Keris luk kemba
symbolizes fire in the room (also reflects the controlled fire inside the
human) that is not affected by weather such as wind and air temperature
to be almost straight up. Conversely, the luk rengkol symbolizes the fire
outdoors or dynamic flame as a symbol of human life. It can be seen
that Keris along with the magical power that helps people in seeking for
fortune usually manifested in the luk rengkol (interview with Basuki Teguh
Yuwono, March 6, 2016)

Historical Facts

The above mentioned semiotic description is in line with historical facts
about the coming relation of Islam influence. That kind of deconstructive
meaning is estimated to occur at the end of Majapahit to Demak Bintoro
period. Evidences of cultural practices as a result of the flourishing of Islam
are realized in the artifacts of historical value as follows. First, in Islam
there is a ban on depictions of living things, especially animals and humans
realistically. Cultural practices in response to that ban appear in the elements
of sandhangan (dress) keris:

a. The creation of the nunggak semi (sprouting plant) shaped of deder which

is a stylized form of the human body by Sunan Bonang (Jensen, 2007: 2)
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b. The creation of the warangka shaped wulan tumanggal (crescent moon)
or in Yogya is called warangka tanggalan as an adoption of the symbol
in Islam
Second, the creation of new shapes in keris blades is different from

previous i.e.:

a. greneng (thorn) on the back side of keris that in the past formed the letter
“om” (Maisey, 2013: 28) to form the Arabic letter ‘syin’,

b. application of pamor tambal (pamor which is later attached to the blade)
sayings the Islamic utterance such as syahadah,

c. application of Arabic letters in tinatah motif previously in the form of
animals (elephants, lions, and dragons), lunglungan (tendrils), and lotus
flowers that connotes worship in Hindhuism,

d. the ganja can be found also in wulan tumanggal shape.

Third, there is a new meaning practice of keris function as a marker for
maturity where in procession of circumcision a teenage moslem get keris (the
smaller one) called seking (Yuwono, interview 22 July 2017). Seking type in the
past was a part of war device of Sunan Giri’s troops when fight the attacks of
Kadipaten Surabaya, as the following quote:

kalih atus winatawis | whose number is two hundreds

samya asikép sanjata | ready with all their weapons

nyothe séking (ng)gendhong towok | seking on back waist like so with small
spear

panganggene sarwa péthak | dressed in white

wus samya masuk Islam | all have embraced Islam

sabilollah unénipun | the unit is called sabilollah

ing wuri sang Endrasena | lined up behind Senapati Endrasena

(Sastra Lestari Foundation, 1986: 33)

Meanwhile, the keris community knows a master named Empu Modin
(real name Bekeljati). He comes from Tuban who is within the territory of
the kingdom of Majapahit. Bekeljati is a muazin. The word muazin gradually
changed into modin (Harsrinuksmo, 2008: 295).
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Figure 3. Artifacts that mark the relation of Islamic
civilization and Javanese keris

Description:

1. this greneng part forms Arabic letter ‘syin’ (Courtesy of Brojobuwono
Museum)

2. Hindhuism keris with its shallow curves (kemba) (Courtesy of Brojobuwono
Museum)

3. keris from Islamic Mataram era with its deep curves (rengkol) (Courtesy
of Brojobuwono Museum)

4. keris sheath wulan tumanggal shaped (Courtesy of Brojobuwono Museum)

5. seking type of keris (Courtesy of Brojobuwono Museum)

6. a Cirebon Sultanate keris with its 39 curves (Courtesy of Fadli Zon Library)

Conclusion

In articulating the visual elements of Keris, we found the concept of
symbols, each of which corresponds to the typology of signs. The relationships
among the trichotomy of signs associated with the codes represent the horizon
of the Javanese society regarding the culture of Keris. All the signs of Keris
establish the abstracts relationship of Saussurean model that shall never have
any function before being associated with the code.

There are roughly two forms of Keris, the perpendicular-shaped and the
Keris in curvaceous-shaped or wavy (luk). Most of Keris is in waist shaped,
though some may be in triangle, but all of them seem to remain curvaceous-
shaped on the bottom up to the tip. Keris along with its development and
myths associated with itself. The triangle that forms Keris in perpendicular-
shaped is a picture of a mountain or a tree that manifest in itself the ancestral
spirits. The sharp blades of a Keris symbolize the sharpness of thought and the
human heart so that human can be a sensitive being in reading to the signs
of nature. The front face of Keris is a symbol that Keris is a personification of
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human body as an imagery. Condhong leleh describes the submissive attitude
angron akung. The curvaceous-shaped or ‘luk’ in a Keris is also a symbol of the
fire and is used specifically to describe the keris dhapur, i.e. urubing dilah (if it
is in the palace) or damar murub (if it is outside the palace). Keris luk kemba
symbolizes fire in the room (also reflects the controlled fire inside the human),
and many other as has been elaborated in the discussion.

Last but not least, the Javanese conventions that have been built on
shapes of Keris by the ancestors have to be understood to unmask the signs
production system. Semiotic signs are in line with the historical facts found
in the research.
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Abstract

Sharia economy is one of the economic system, in addition to the other two systems
namely capitalist and socialist. Although the socialist system is no longer popular
at the global level, but in reality the Sharia Economy system is still outdone
by the secularistic capitalist system. In practice, the capitalist system contains
many weaknesses so that the world community began to look for other systems
as a solution, namely sharia economy. In Indonesia the development system is
relatively slow, so it is necessary to optimize the role of ulama and the function
of local wisdom. This is the literature research with data sources from various
literature and relevant issues. The results of the study show that with its authority,
contemporary ulama can perform the role as a giver of fatwas, enlighteners,
thinkers and economic actors. Enlightenment can be done through religious or
educational events, while business practices can be conducted in pesantren by
developing businesses, all of which are part and function of local wisdom.

Ekonomi syariah adalah merupakan salah satu sistem ekonomi, di samping kedua
sistem yang lain yakni kapitalis dan sosialis. Sekalipun sistem sosialis akhir-
akhir ini tidak lagi populer di tingkat global, namun dalam kenyataan sistem
ekonomi syariah masih kalah cepat dengan sistem kapitalis yang sekularistik.
Dalam praktiknya, sistem kapitalis mengandung banyak kelemahan sehingga
masyarakat dunia mulai mencari sistem lain sebagai solusi, yakni ekonomi
syariah. Di Indonesia sistem ini perkembangannya relatif lambat sehingga
perlu mengoptimalkan peran ulama dan fungsi kearifan lokal. Wacana ini
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merupakan penelitian pustaka dengan sumber data dari berbagai literatur dan
isu yang relevan. Hasil kajian menunjukkan bahwa dengan otoritasnya, ulama
kontemporer dapat melakukan peran sebagai pemberi fatwa, pencerah, pemikir
dan pelaku ekonomi. Pencerahan dapat dilakukan melalui acara keagamaan
atau pendidikan, sedangkan praktik bisnis dapat dilakukan di pesantren dengan
mengembangkan usaha, yang semuanya itu merupakan bagian dan fungsi dari
kearifan lokal.

Keywords: sharia economy development; optimization of contemporary ulama
authority; local wisdom

Introduction

Recently, the sharia economic system has begun to be widely adopted
and developed by various countries in the world. One of the indicators is
that even secular countries are starting to develop Islamic banking and halal
tourism, both of which are the embodiments of the sharia-based economic
teachings with the main sources are the Quran and Su%PPhﬁﬁihﬁLEﬁ%PhﬁHaya Islam Vol. 19 N
saw. In relation to the banking business for example, Britain is said to be
ambitious to become the center of world-class Islamic finance. It seems that
they are beginning to understand that the sharia system is more justice and
safer than the threat of humanity tempest caused by the capitalist system that
has dominated the practice of the global economy.

Similarly, in the world of tourism, Taiwan, South Korea, Thailand and
Japan for example, they have begun to engage in a well-known tourist industry
with Muslim tourists (Republika, May 12, 207, 9; Republika, May 12, 2017,
18-19). In business, these countries have been able to calculate that in the
future the halal tourism industry will be profitable economically. Based on
the 2016 Globalcard-Crescent Rating Global Muslim Travel Index (GMT)
study, the total number of Muslim tourists worldwide reaches 117 million by
2015. The number is expected to grow to 168 million tourists by 2020, with
spending above 200 billion dollars (Republika, May 12, 2017, 9).

Of the two kinds of banking and tourism business above, until now the
position of Indonesia is still far behind those countries. As the largest Muslim
country in the world, Indonesia must be the forefront and should be a Mecca
of sharia economic development in the global level. Does not Indonesia have
little potential and carrying capacity that can be explored and developed? Among
others, its large numbers of the population (about 255 million people) and
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natural wealth are so abundant. Both of these power sources are very potential
carrying capacity for the vital national economic development.

However, in reality, especially for sharia banking, for example, until now
in Indonesia only has a market share of about five percent of the amount
available. Practically, the rest is still dominated by the riba of conventional
banks. Similarly, related to the tourism industry so far obtained by Indonesia
is still not too large as expected.

This fact is certainly an irony that should not be sustainable, and at the
same time a challenge for the government as the stakeholders as well as for
the ulama who have moral responsibility to guard all activities of sharia-based
industries in Indonesia.

In this case, the ulama have a very strategic role to teach the sharia rules
related to the world muamalah (business industry), because the authority of
science. Moreover, sociologically, they hold a respectable position in society
so their fatwa become a lot of reference. According to Mohammad Iskandar,
a Professor of History at the Faculty of Cultural Sciences of the University of
Indonesia, “The fatwa of a kiai is much more heard than a bupati’s appeal by
society.” Even in many cases, he argued again, the problems faced by society
cannot be answered by bupati (regency major), but can be answered by the
ulama (Republika, May 14, 2017, 17).

The central position of the ulama among the ummah, especially the
Muslim community in the countryside, is so high and honorable. This kind
of attitude is respected to be part of local wisdom that has long existed in
Indonesia. Indeed, the position of ulama in the middle of Muslim community
is the front buffer of the existence of local wisdom that developed in the
community. A few religious traditions are still alive among the people who need
their presence, for example in tahlilan event, aqiqah, the marriage ceremony,
hajj departure event (hajian) and others that always presenting tausiyah (religious
speech) of da-i of the ulama. Thus, the position of the ulama is a vein, as well
as the strength of the continuity of local wisdom in various places.

This is one proof that however in reality there is a touch between the
role of ulama and the growing local wisdom among Indonesian Moslems.
Even the enthusiasm of the community to send their children to pesantren
educational institutions in Indonesia is also a part and local wisdom that
continues to survive until the modern century.

Therefore, the institution of local wisdom that is nuanced religiosity as
mentioned above is a medium of teaching about Islam to the wider community
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which actually became part of ulama role. The lessons which should be taught
are iman (faith), Islam, and ihsan. Moreover, the teaching of Islam is not only a
matter of worship, in the sense of teaching the relationship between man and
his God (vertical), but also concerning the relationship between human beings
(horizontal), such as, economic activities to meet the needs of human life.

Therefore, the focus in this article is how contemporary ulama can
play a role in promoting the development of sharia economy in Indonesia in
accordance with the authority that they possess. To make it more intensive
and effective, the activity should be done through various religious activities
which is the potential of local wisdom that is still alive in the community that
needs to be utilized optimally.

In accordance with the focus, this article is a literature study with data
(materials) extracted from various relevant literature sources (documentation),
both in the form of manuscripts (references-maraji ‘) and discourses or issues
published in the media.

The collected data are then analyzed critically, reinforced by theories
or opinions of competent experts: Nikki R. Keddie, lik Arifin Mansurnor,
Hiroko Horikoshi, Kuntowijoyo, Muhammad Syafii Antonio and M. Quraish
Shihab. From the analysis, it is expected to get a formulation of discourse of
ulama participation which is more concrete through utilizing the potential of
local wisdom that contributes the development of the future sharia economy
in Indonesia.

Sharia Economics as a Solution

The development of sharia economy has developed quite rapidly. This
development is not only in various countries based on Islamic sharia as in
various countries in the Middle East or the majority of Muslim population
such as Indonesia and Malaysia for example, but also began to penetrate to
various secular countries that are not politically and culturally untouched by
the principles of sharia, such as England, Italy, Hong Kong, China (Republika,
May 17, 2009).

Secular state societies in the region of Europe have recently begun trying
to design to implement the non-riba economic system. It seems that they
are beginning to understand that the uluhiyahrabbaniyah system really puts
forward real justice and puts forward the value of humanity in the Economics
world. They start to make sharia economy as one of the subject, specifically in
Islamic Studies which can connect Islam and Western (Republika, October
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8, 2017: 16). In addition, it is also applied in the business world (corporates).
For example, the British state is now ambitious to be the center of Islamic
finance at the world level as has been mentioned in other parts of this article.

Presumably, the global economic crisis that often affects many
countries in the world has changed the worldview of the sharia economy
which is considered more attractive, simple, universal, and very profitable
(Antonio, 2009: iii-iv). Even in times of worst global crisis, the sharia system
remains stable which in this case can be seen and the performance of sharia

banking that is not affected by any crisis (Antonio, 2009: iii-iv).
Therefore, Budiono, former Governor of Bank Indonesia and former

Vice President of the Republic of Indonesia declared:
“Sharia economy could be the key for Indonesia to be exit from the impact
of the current global financial crisis. One of causes is that the non-riba-based
economic system is a real pro-sector.” Sharia economics is a serious option for
our economy compared to conventional systems, transactions in sharia economic
systems are based in concrete economic activity, which is different from the
conventional system that may base its activities on derivative transactions’

(Republika, June 9, 2009).

Absolutely, in accordance with the evolving reality, Budiono’s opinion is
still relevant. Therefore, to encourage the growth and development of Islamic
banks, according to Antonio, the strategy should be proposed is to promote
the concept of halal, more elastic, cooperative system that can encourage
small and medium enterprises (Antonio, 2009: iii-iv). Therefore, according to
Antonio, for Islamic banking continues to grow, it should continue to increase
and improve its performance to look more and more Islamic. The teachings of
Islamic economics should not be understood only on the level of the contract,
but also at the level of value (Republika, June 11, 2009: Djakfar, 2015: 12).

However, it should be realized that the economic progress of a country
cannot be separated from the business progress. Business activity is the main
engine that will carry the carriage of economic progress of a nation (Djakfar,
2015: 13). In other words, the business activity is similar with real sector that
determines the economic progress of a country when it is associated with
conventional Economics (Panggabean, in Republika, 18 April 2007). This
has become a common opinion, as well as an indicator, that the economic
progress of China, Japan, South Korea, Singapore and others cannot be
separated because of the real sector movements conducted by small and
medium enterprises in their countries.
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Nevertheless, if we have a strong intention to make sharia-based Economics
as a system of economic solutions in Indonesia, however, all business activities
carried out must always be in the atmosphere of Rabb’s guidance sourced from
the teachings of revelation, namely the Quran and Sunnah of the Prophet
saw (Djakfar, 2015: 13). The trick is to stay in the behavior and mindset of the
subject as his locomotive, namely the behavior that is bound or has a strong
commitment to the Illahi Rabbi’s teachings (aqidah) (Djakfar, 2015: 13).

Above all, the faith can engage a person’s heart about what is believed
- that Allah swt is the Almighty God who must be obeyed by all His creature,
including in economic matters (Djakfar: 2015: 14). The engagement seems
to be inextricably linked with the concept of istikhlaf which places man as the
representative of God, as well as prospering on the face of this planet (Djakfar,
2015: 14, Qardhawi, 1995).

In Indonesia the implications of this sharia system is not only limited
in the form of sharia banking that has been more widely known by the
public, but also manifested in the form of other business institutions such as
pawnshops, insurance, capital markets, cooperatives, and so on, all of which
are guided by the sharia principle. Lately, in accordance with global trends,
in Indonesia also began to penetrate the world of tourism industry, hotels,
restaurants, and travel which basically aims to anticipate market demand, in
this case the Muslim tourists, both domestic and abroad.

Especially for halal tourism, the Indonesian government should work
seriously as a halal industry with truly professional, so that our country can
win the competition at a sharper global level. This industry hopefully will be
able to give the most important foreign exchange for the country after other
sources such as oil, gas, and coal that began to thin out or even been over to
be explored.

Ulama, Local Wisdom, and Economics

As a country with the largest Muslim population in the world, Indonesia
has many experts in the field of religion, in this case Islam, which is generically
known as the ulama. However, in line with so many ethnic groups that exist,
the title of the religious scholar that causes unequal nicknames between regions
with one another. It seems that the respective nicknames are the impact of
the local wisdom process of each region though and the substance is the same
thing that is a figure recognized by the community as a person who mastered
the science of Islam.
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In a local perspective, in West Java, they are called by Ajengan, while
in Central Java and East Java, called Kiai. The title of Kiai in these last two
areas as an honorary title given by the people to someone who is an expert in
the field of Islam who generally lead boarding school (pondok pesantren) and
teach the classical Islamic books to his pupils (santri) (Dhofir, 1982: 55; Arifin,
1993: 14 ). However, among the Maduranese who are known to be religious,
the title of the cleric is called “keyae” which generally has or leads a boarding
school. However, a person of Madura can also get the title of keyae because
of lineage (Djakfar, 2009: 133, Mansurnor, 1990: xix-xx).

The role of kiai or religious teacher (read: ulama) in Madura is very
dominant. The institutionalization of kiai and religious teachers is pesantren
or langgar (mushalla) (Kuntowijoyo, 1993; Anwar, 1996). They seem to be
working to keep the religion of the people. Religious culture (local wisdom)
is a culture that, influenced by a religion that manifests itself in the form of
spirituality, ethics and symbols (Anwar, 1996). As long as pesantren is still
needed by the community, however, the role of religious leaders (ulama) will
still be great (Anwar, 1996). And in this pesantren, ulama can continue to
develop the values of spirituality and ethics in doing muamalah (economic)
and even can actualize in the form of building business (uswah) in real terms
in each environment.

In another Muslim-majority region, the title is different. For example
in West Sumatra, known as Buya. While in Aceh which is famous with the
nickname Serambi Makkah, someone who is knowledgeable enough religion
called the title Tengku. In Lombok, West Nusa Tenggara - known as the island
of a thousand mosques - people who have competence in the science of religion
and pesantren is usually called as Tuan Guru (Master Teacher). There will so
many variations of predicate for every person who has the knowledge of Islam
in various regions of the archipelago, so they are respected and considered to
have authority in the form of religious roles in the community.

The number of titles given to ulama in each of the above areas indicates
that the prophet’s heir has a respectable position in every Muslim region. It
also indicates that there is a relation between ulama and local wisdom and
they perform their main function in daily life. In this case, the ulama act as a
buffer of solid local wisdom in each region. Because without the support of
the ulama, especially those that touch religious life, it is impossible for local
wisdom to survive, especially in the modern era today which is not infrequently
there has been a shift in secularistic values.
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Many parents in Indonesia entrust their children to be educated in various
pesantren, both salaf and modern. In reality, this habit of sending children to
the pesantren has long been going on for generations and has become part
of the local wisdom of the Muslim community in Indonesia. This is one of
the unique characteristics of the Muslim community in Indonesia that often
prefers religious education rather than general education which seems to
have become a worldview for them, especially after pesantren in Indonesia
try to integrate religious curriculum with a general curriculum which in the
end this educational institutions is increasingly to be the choice of the wider
community. The local wisdom is a very long process and then become a
philosophical reference and the guidance of a society (Fitri, 2012: 2).

As has been mentioned previously, the stakeholders of pesantren education
institutions in Indonesia are the ulama (Republika, May 14, 2017, 17). This
institution of course, in accordance with its function, can be used as a media
or infrastructure to conduct socialization related to economic issues to the
wider community, in addition to its main function of teaching religious issues.

This is presumably the main pillar of sustainability of local wisdom that
has long been the source of the way of life for a certain community in society.
Absolutely, the form of expression rather than local wisdom is not limited only
in terms of educational issues alone, but also touches the domain of birth,
marriage, economic, social, religious, and so forth.

The concrete form of expression is generally packed in the form of a
religious event (spiritual) so it is not uncommon to involve the role of the ulama
as a lightening member who becomes part and main authority in society. And
here finally it is understood that there is such a strong relationship between
the authority of ulama, local wisdom and economic development.

For that reason, the true authority of that role for contemporary ulama
has not been entirely limited to preachers, preachers and teaching books of
turats as they were before. But in today’s modern world they should be able
as well as thinkers and thinkers in contemporary problems and be able to
actualize it in the real world.

The Strategic Role of Ulama: Reinforcing Authority

According to Nikki R. Keddie, ulama are seen as a group of respected
people, who have a number of personal and corporate wealth and have a
great influence in shaping Islamic society. The ulama has a duty as a lecturer,
preacher, or gadi, even receiving an appreciation for his services in various
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forms (Keddie, 1978: 2). He further argues that ulama are not only managing
a certain amount of wealth, but also have influence as a guardian in the field
of law, learning, and religious orthodection. In addition, they also manage
educational institutions from basic level up to universities, judiciary, hospitals,
and other charitable institutions (Keddie, 1978: 2).

Therefore, by referring to Keddie’s opinion, it can be concluded that the
ulama’s authority is not only a matter of religious (spiritual), but also touches
the contemporary realm needed by the people. In other words, the presence
of ulama in their midst is so urgent (meaningful) because of its strategic and
multifunctional role. Ulama. In addition to its main duty as a guardian of
belief, but in reality they can serve as a place of community consultation in all
aspects of life. For example in political issues, social relations, family, health,
economy, and so forth (Djakfar, 2015: 229).

Furthermore, in relation to that role, the ulama task is to provide
guidance and instructions to overcome disagreements, social problems that live
and thrive in society (Shihab 1993: 375). Among other things is the problem
of sharia-based economic development needs as a solution to overcome the
economic problems that twist the society today in the mid of domination of
capitalistic economies in various parts of the world.

Thus, the presence of ulama in the Muslim community, especially among
the traditional people who are mostly domiciled in the countryside, is like a
supermarket that provides everything the people need. It means that they will
come to kiai to consult their various problems. Among other problems mate,
santri community usually ask for prayer and blessing from their kiai (Djakfar,
2015: 229). It is often found that the students visit their kiai in their previous
pesantren just for asking his blessing on their new business. They believe that
kiai’s blessing will bring luck in their project.

According to Hiroko Horikoshi, the ulama relationship with the village
community is called by the term of patron with the client. According to him,
many factors that cause the closeness between the patron with the client,
among others because of its scholarship and moral credibility, in addition to
the ulama as community protector (Horikoshi, 1987: 148-188). In the face of
society, in various regions, ulama are seen as consultants, both with regard to
religious spiritual issues as well as worldly issues.

Therefore, in the eyes of the people, especially in the rural environment
so far, ulama (kiai) still have a great influence on the ummah. Thus according
to M.A. Mannan, ulama need to be involved in development. Among others
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participated in the socialization of agriculture as conducted by church leaders
in the United States (Mannan, 1995: 390). Of course this task can be done by
the ulama in Indonesia as close to the community in all social status.

Furthermore, it seems that the strategic role was felt by Sudanese people
some time ago during the economic crisis with inflation figures up to three
digits. Therefore, we can learn from the Sudanese nation as one of the countries
in the Middle East that the implementation of sharia economy can be said to
be advanced. In fact, the entire banking system has adopted the total sharia
system (Bakhri, 2004: 72).

In this correlation, according to Ahmad Ali Abdalla, a Sudanese Islamic
banking expert, the ulama in Sudan take a very important role in the application
of sharia economy and banking as a solution of the economy and riba banking
(Bakhri, 2004: 72). A key accomplishment after Sudan implements sharia
economic and banking system is the increase of national economic growth
which reaches an average of six percent per year (Bakhri, 2004: 72).

More concretely, how the role of ulama in developing a sharia-based
economy. In this case, as stated by Muhammad Syafii Antonio, among others
related to the problem of supervision, socialization, and product development
(Antonio, 1999: 283-289). The first role is supervision, as is done by the
Sharia Supervisory Board (DPS) and the National Sharia Board (DSN).
DPS is in charge of making pesantren regularly that its supervised bank has
been running according to sharia provisions, as well as making new product
recommendations from supervised banks.

While the duty of DSN, serves to oversee the products of Islamic financial
institutions in accordance with the provisions of sharia. Even this council also
oversees other institutions other than sharia banking (Antonio, 1999: 283-
289). In addition to studying, complaining of fatwas, and recommending who
will be assigned as DSN members (The set of Fatwa of DSN-MUI, 2006 &
2010). In addition also entitled to give warning against financial institutions
that deviate from the provisions of sharia (The set of Fatwa of DSN-MUI,
2006 & 2010).

The second role, to socialize, among others contributed to explain to the
public that sharia banking is basically the application of the figih muamalah
maaliyah. While the third is the intended product development, according
to Syatfii, at least the ulama play a role to absorb the aspirations and financial
needs of the ummah. Further it is formulated with the management of Islamic
banks and disseminating them to the community (Anonymous/The set of
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Fatwa of DSN-MUI, 2006; Anonymous/ The set of Fatwa of DSN-MUI,
Volume 2, 2010; Djakfar, 2015: 229).

Based on the above description, it can be understood that the role of
ulama is as strategic as possible in the development of revelation-based economic,
as is done in Indonesia as well as international experience, such as in Sudan.
Even in the United States, known to the Christian majority, it is also done
by religious leaders, in this case church leaders to promote agriculture that
can drive their economic progress.

Roles Actualization

The ulama in performing their role can do it verbally (lisanul magal), in
addition to the form of an example of deed (action-lisanul hal). With the first
method of the ulama through speech in places of worship in various events.
Or through routine recitation in various community of ta’lim assembly and
religious events that exist in the community. Even the speech can also be in
classroom through teaching and learning process of yellow book (turats) in
pesantren and madrasah (religious-based school). Through these various ways, the
ulama can explain how true sharia-based economics is part and the teachings of
muamalah in Islam. By this way means the ulama in socializing sharia economy
is only a theoretical-normative that can be used as a theological basis to apply
it in the real world (real) in the community.

However, such normative forms of teaching (socialization) have not yet
been enough to make the people understand, because they still need to be
given a real example (uswah). The method brought by Rasulullan saw covers
two aspects, those are hadis (Prophet saw’s saying) and uswah (Prophet’s
exemplary action).

In other words, in the teaching of economic matters (muamalah),
Rasulullah saw does not only do the verbally theoretical-normative, but he
also practices it directly how to do business in accordance with the guidance
required in Islam. Even recorded in history, the duration of his time in the
business world (tijarah) reaches approximately 25 years (Djakfar, 2012: 329.,
Alzalurrahman, 1982). Beyond the duration of doing his nubuwah/mission for
approximately 23 years can be categorized into two phases. The first phase is
known for the period of Makkah (about 10 years) which teaches a lot of tauhid
(faith) so that the people of Jahiliah will worship only to the One God, Allah
Almighty. While the second phase is known as the Medina period (about 13
years) which teaches a lot about muamalah.
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The ulama as the heirs of the prophets, it is fitting for them to follow
in the footsteps as practiced by the Messenger of Allah. That is, in terms of
economic problems, they are in reality, not limited to teaching verbally, but also
need to practice it directly in the middle of the wider community. Currently
the ulama are beginning to realize that in reaching the world of education for
example, must be supported by adequate financial independence. If not, it is
difficult to develop all educational programs that built maximally because of
constrained funding factors that are less supportive.

Such a strategy has been exemplified by Rasullah and his Companions.
Sayyidah Khadijah ra was a wealthy merchant who became known as a
conglomerate of Mecca in his day. However, the wealth is not solely for the
benefit of himself and his family, because most of them to back-up the struggle
of the Prophet in teaching Islamic sharia. Similarly, the Messenger of Allah
himself as a trader is also including the rich, as well as his companions. Of
course, that his possessions were merely a mandate. They also understand that
in essence his wealth belongs to God alone. That’s why they confers all his
wealth is for jihad in the way of Allah swt in the struggling for Islamic Sharia.

Presumably in the effort to follow uswah Rasulullah saw, not a few ulama
(kiai) in Indonesia who perform the business world, both individually and
institutionally on behalf of pesantren of their management. Nowadays it is not
a small pondok pesantren that develops its business. The business they developed
is not in the form of conventional business that is lacking or even without a
system, professional management. But in fact, they are able to develop modern
businesses such as supermarkets, cooperatives, gas stations, and so forth that
can be observed by unassisted eye.

Among the pondok pesantren that can be an example is Pondok Pesantren
Sidogiri Pasuruan East Java, Pondok Pesantren An-Nur Bululawang Malang
Regency, and Pondok Pesantren Assirojiyyah Sampang Madura (Djakfar,
2015: 235-242). The order of this pesantren illustrates the amount of business
developed so far to achieve economic independence. Absolutely, there are
still many pesantren who have businesses that are not raised in this discourse.

Therefore, based on the above facts, it seems that the pesantren
entrepreneurs feel not enough just to teach science and encourage Muslims
for entrepreneurship that is only normative. But it should also be followed
by uswah (bilhal) as the implementation of Islamic teachings in concrete that
must be real grounded in life.
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In other words, that the participation of ulama is not only teaches
normatively, but they also practice the doctrine in the real sector. At the
same time trying to cadre their students to have insight and experience in
the world of commerce (entrepreneurship). This is the true contribution of
salafi pesantren that should be appreciated in support of sharia-based economic
development in Indonesia in the future. And with the role played, society and
the Government should give a high appreciation to the pesantren through the
care of the ulama who have become the “agent” of real sector development in
order to support the progress of sharia economy nationally.

Furthermore, in terms of his duty as a guardian of the problem, the law,
ulama who joined in the DSN-MUI until 2016 has managed to produce fatwa
as many as 108 units. The last is about the Guideline of Tourism Based on
Sharia Principle No.108 / DSN-MUIL / X/2016. The existence of this product
will certainly strengthen the development of halal tourism industry in the
country as an implication of sharia economic values idealized and taught.

Furthermore, in relation to the role of ulama in the effort of developing
sharia economy is to socialize the results of his thoughts in the form of
written works. Among these are Didin Halidhuddin (Djakfar, 2014: 163-
189), Adiwarman A. Karim (Djakfar, 2014: 189-217), Muhammad Syafii
Antonio (Djakfar, 2014: 217-239), and much more. These three experts are as
representatives of contemporary ulama who are very competent in the field
of Islamic economics, his writings have long and many references, both in,
academics and practitioners, therefore their services need to be appreciated.

New Flow of Indonesian Economics: Initiating Sharia-Based Solutions

The ulama who joined in the forum of the Indonesian Ulama Council
(MUI) on 22-24 April 2017 have held the People’s Economic Congress (KEU)
with the main mission to build a new economic flow of people in Indonesia.
This Congress needs to be held because the ulama see the economic condition
of Muslims who are objectively still apprehensive, so it needs to find a solution.
Indonesia is as a country with the largest Muslim population in the world, in
fact is really it turns out the economic cake has not been able to be controlled
by Muslims themselves. (Republika, March 31, 2017, I, Amin, 2017).

According to the projection of the MIDI Economic Empowerment
Commission, so far the economic wealth of Muslims is still less than 20 percent,

although the number of Indonesian Muslims reaches more than 80 percent
of the total number of people (Republika, 31 March 2017, 1). Even on the
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basis of Oxfam’s report, in the last two decades, inequality in Indonesia has
increased more rapidly than other countries in Southeast Asia. As reinforced
data suggest that the collective wealth of the four richest people in Indonesia
reaching 25 billion US dollars (equivalent to Rp. 335 trillion) is far greater
than the total wealth of 100 million people in Indonesia (Republika, 31 March
2017, 1). Of course this worrying condition cannot be sustained, but it needs
to be initiated to further execute the solution.

According to the projection of the MIDI Economic Empowerment
Commission, so far the economic wealth of Muslims is still less than 20 percent,
although the number of Indonesian Muslims reaches more than 80 percent
of the total number of people (Republika, 31 March 2017, 1). Even on the
basis of Oxfam’s report, in the last two decades, inequality in Indonesia has
increased more rapidly than other countries in Southeast Asia. As reinforced
data suggest that the collective wealth of the four richest people in Indonesia
reaching 25 billion US dollars (equivalent to Rp. 335 trillion) is far greater
than the total wealth of 100 million people in Indonesia (Republika, 31 March
2017, 1). Of course this worrying condition cannot be sustained, but it needs
to be initiated to further execute the solution.

The lack of large Muslim entrepreneurs in the list of the richest people
in Indonesia can be trickled by various ways (Republika, 29 Maid 2017, 1),
among others, networking and communication (Republika, 29 March 2017,
1). In addition, according to the ulama need to be balanced by changing their
mindset, in order to be able to break the dominance of conglomerates from
other groups, as well as have the mindset of being rich (Republika, March
29, 2017, 9).

Therefore, based on the real economic condition of the people as mentioned
above, the KEU produces declaration points and five recommendations
(Republika, 25 April 2017, 1). The seven points are as follows: 1) To affirm
a fair, equitable and independent national economic system in overcoming
economic disparities; 2) Accelerate the redistribution and optimization of
natural resources wisely and sustainably; 3) Strengthening competent and highly
competitive human resources based on the benefits of science and technology,
innovation, and entrepreneurship; 4) Mobilize cooperatives and micro, small
and medium enterprises become national economic entrepreneurs; 5) Creating
equal partners of large enterprises with cooperatives and SMEs in integrated
production and market system; 6) Mainstreaming of sharia economy in the
national economy, still in the framework of Pancasila, 1945 Constitution,
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Bhinneka Tunggal Ika, and NKRI; and 7) Establish an Economic Committee
of the Ummah to guard the new economic flows of the Indonesian economy
(Republika, 25 April 2017, 1).

The recommendations presented include: 1) The division of duties in
collecting data centers and studies of empowerment of the people; 2) Distribution
and cooperation in various studies of the economic empowerment of people
related with issues of business environment development, both internal and
external, national, and global; and 3) The formulation of recommendations
of economic action steps of the people that can be implemented in synergy, as
a real effort to empower the people’s economy (Republika, 25 April 2017, 1).

Among the seven contents of the declaration that should be underlined
is to position the sharia economy as a major player of the national economy
that is expected to realize justice and economic equity among people who
have been far from expectations. This idea of thought will be executed and
will continue to be guarded by the ulama as part of their role in building the
nation.

Conclusion

Starting and the above description can be understood that the contemporary
ulama actually are not a little role in participating in developing the nation’s
economy based on sharia. Their strategic role does not seem to be replaced by
other communities in Indonesia that still uphold the values of Islamic teachings.
In reality, they can perform their roles, both individual (independent) and the
structures as compiled within the vessel of the Indonesian Ulama Council.
Or, more broadly, they can be gathered also in the religious social community
that exists in this beloved country.

In reality, there are not few roles that can be done by ulama in Indonesia
according to their competence (authority) in the effort to participate in
marketing sharia economic values in the wider community. Among others,
to provide enlightenment in the form of maw’idah hasanah (religius speech)
through existing local wisdom institutions, as well as tangible legal products,
thoughts or also in the form of paper that has been done for so many. Even
with bilhal dakwah (concrete uswah) by developing a real business in their
pesantren environment.

Hopefully the helping hand of the ulama continues to sustain the
future of Indonesia’s sharia-based economic that is now being developed
in many countries. And with the optimization of the ulama’s authority by
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exploiting the potential of local wisdom that has long lived, it is expected
that the development of sharia economy in Indonesia, no longer stagnant or
slow as it is today. For that reason, the future of sharia economy is expected
to accelerate faster, with the support of the entire Indonesian people on the
basis of their own consciousness and choice.
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Abstract

This research aimed to develop an innovation of empowerment strategy on ESQ
Power—Based. It was designed through a phenomenology deductive, a case study
and the methodof research and development or the procedure of member check.
The three of them were used eclectically in order to design an ideal formulation.
The research findings indicated that the actors and actresses of poverty overcoming
in Kendari City have not had the emotional intelligence and spiritual intelligence
yet as ESQ Power. As a result, they were not optimal in performing their duties,
roles and responsibilities. Therefore, the urgency of empowerment paradigm
on ESQ Power—Based that has been formulated and validated by the skillful
validator must be used in the future to increase the sense of responsibility of the
actor network in overcoming the pauperization and poverty.

Penelitian ini bertujuan untuk mengembangkan sebuah inovasi strategi pemberdayaan
berbasis ESQ Power. Hal itu dirancang melalui deduksi fenomenologis, studi
kasus serta metode penelitian dan pengembangan atau prosedur member check.
Ketiganya digunakan secara eklektik untuk merancang formulasi ideal. Temuan
penelitian menunjukkan bahwa aktor dan aktris penanggulangan kemiskinan
di Kota Kendari belum memiliki kecerdasan emosional dan kecerdasan spiritual
sebagai ESQ Power. Akibatnya, mereka tidak optimal dalam menjalankan tugas,
peran dan tanggung jawabnya. Oleh karena itu, urgensi paradigma pemberdayaan
berbasis ESQ Power yang telah dirumuskan dan divalidasi oleh validator ahli
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tersebut harus mulai digunakan ke depan untuk meningkatkan rasa tanggung
jawab jaringan aktor dalam mengatasi pemiskinan dan kemiskinan.

Keywords: ESQ power; innovation empowerment; strategy

Introduction

A critical and skeptical analysis towards developmental paradigm with
its various implications has taken place rapidly. However, all of them still
show the unsatisfaction so that some discourses of the mind in which people
emphasize more on the development of human’s welfare and justice. It is no
more avoidable that methodology of participatory training having orientation
on dimension of social power, political power or bargaining position, and
psychological power (Friedman, 1992; Chambers, 1996; Sugandhi, 2008;
Glor, 2005; O’Connor, 2005; Bajraktari, 2015).

A variety of the empowerment programs have been developed in Kendari
City Government, Southeast Sulawesi Province, but the empirical statistics
showed that among ten areas and sixty four areas in Kendari, 25% of them
is classified as poor family NPIUSE of Kendari City, 2014). On the other
hand, conversely, The Government of Kendary City proved that the the rate
of poverty has decreased until 6.4 % since 2012, the rate of the poverty has
decreased until reached 6.4 % (National Team of Poverty Overcoming Program
(NTPOP)/TRPOC of Kendari City, 2015). The difference does not only confuse
many parties but also become the indicator of the dysfunctional TRPOC as
the coordinator of poverty overcoming in The Government of Kendari City.

The effort of studying the weakness and short coming of the empowerment
program based on community, culture, and social capital, can be traced from
various aspects and viewpoints. However, one thing that must be given priority
is that the factor of minimization of ESQ Power as the social implication from
the philosophy of positivism and post positivism that is value free (Agababahi
& Azadboni, 2015; Peribadi, 2015a). Possibly, the empowerment paradigm
with locality initiative that so far has been implemented by Urban Poverty
Overcoming Program (UPOP) and the side of NGO activists has almost been
perfect. But, the network actors of poverty overcoming as the user of the above
mentioned paradigm tends to be inconsistent and irresponsible in doing
their duties and responsibilities In this context, the urgency on the study of
reconstruction of the Empowerment Paradigm on ESQ Power - Based must
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be prioritized in the frame of Tertium Organum as intellectual paradigm

Spirital - Based (Ouspensky, 2005; Peribadi, 2015c).

Literature Review

The explanations in this discussion are the key concepts employed as the
base of interpretation towards the empowerment strategy on ESQ Power - Based.
In this context, the discussion starts from the concepts of empowerment in the
participatory perspective and is continued with the concepts of intelligence
for the actor of development in overcoming the process of pauperization and
its implication towards the poverty itself.

Participatory Perspective

According to Friedman (1992), the strategy of development that must
be featured is the pressing on the process of the household empowerment
and its members on dimension of social power, political power or bargaining
position, and psychological power. Meanwhile, according to Sugandhi (2008),
participatory approach as strategic method is an effort of enhancing the capability
(capability building) and institutional strengthening of local community
through the process of learning based on the experience in various aspects.
The releasing moment from the imbalance situation must be done during
the empowerment process. As supported by Chambers (1996), there needs
to be a movement of the releasing from the susceptibility and powerlessness
as the poverty rackets since it forces the poor family to sell their wealth even
their valuable ones.

The method of participatory rural appraisal (PRA) as an integral part
from participatory approach is highly required. However, in accordance
with Suharto (2007) referring to Chambers (1985), apparently the above
mentioned method is frequently faced to three things. First, personal bias is
more dominant on men than on women and on the elites than on the poor.
Second, the seasonal bias prefers travelling in cool and cold season to travelling
in hot and rainy season that even has bad impact for the rural poor society.
Eventually, diplomatic bias that does not expect to see the bad condition that
can make them to be awakened (Alfitri, 2011; Mardikanto & Soebiato, 2012;
Peribadi, 2015b).

Application from this alternative approach is seen in the program of
UPOP and NPIUSE emphasizing on the approach of participatory socio-cultural
mapping and assessment that are also often called as participatory rural appraisal
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(PRA). This approach can also awake the attitude of government, stimulate
discussion, and encourage the citizen to assemble, so that it re-strengthens the
social relationship that has been faded for a long time. Accordingly, to reach
the substantial target of three Powers (environmental, economic, and social
infrastructures), NPIUSE has the guidance on the cycle of poverty overcoming
starting from the phases of planning, implementation to evaluation as seen
in Figure 1.

f The Organizing | %

Society Self-

\
X{ Supporting \_ T
2 S—— — a
52"—5upp-lorting I." The Arranger of "l
Mapping middle Term g
Program
™

Synergies and
Regional

Plannine

7 3]
Rewview of < Evaluation
Middle Term Monitoring

Program of

Qe
%% &

/.

Figure 1. Cycle of Participatory Development that was elaborated from the
Supplement of the General Guide for Implementing NPIUSE, 2011 and the Guide for
Implementing NPIUSE, 2012

Perspective of ESQ Power

Weber (1930) argues that main source that presses on cultural values in
developing modernization. According to him, religion has a lot of roles in forming
capitalism because the social values coming from religion greatly influence
the individual behavior (Budiman, 1995; Esfahani & Seyedalighoreyshian,
2013). This theory is further popularly developed by the sociologist and
anthropologist as Weberian.

According to Malik (2010), the epistemology of Weber and Khaldun
has the substantivistic thought because both emphasize that religion has
the encouraging power in forming economy. If Weber gives the example on
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the adherer of Calvinist Protestant that has stimulated the development of
capitalism in Western world, Khaldun reflects the progressivity of economic
development of Arabic nation in the beginning of Islam, even involves the
close friends of Prophet Muhammad SAW as the economic actor. Thus,
prophetic leadership has the base of its sociologic explanation of Weber’s ethic
impact on Protestant and Khaldun’s work ethic on Arabic in the sake of other
people’s happiness and arouses a better substitute from himself (Khaldun,

2005, Malik, 2010; Utoyo, 2011; Rivai & Arifin, 2013).

1
MISSION

‘ 2
CHARACTER
l EUILDING

CONTROL

Figure 2. Cycle of Zero Mind Process from ESQ of Ary Ginanjar Agustian, 2000

Moreover, Agustian (2003) builds character and mentality of development
through the training of ESQ Power by developing the concept of 165 as seen
in Figure 2. Meanwhile, Santosa (2014) accelerates mental entrepreneurship
through “Enter Trend Training” by developing the stories of trading of the
Prophet Muhammad’s close friend. Gardner quoted by Ula (2013) in theory
of multiple intelligence states firmly that everybody has the capacity of
nine kinds of intelligences. Hawari (2009) says the leaders must have good
quality and fulfill the criteria of 1Q (Intelligent Quotient), EQ (Emotional
Quotient), CQ (Creativity Quotient) and SQ (Spiritual Quotient) or faith
and piety. The effort of accelerating ESQ Power, Hidayatullah Pesantren
(Islamic Boarding School) develops the spiritual journey of Pre Revelation
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and Revelation Scientification as seen in Figure 3 (Wibowo & Herdimansyah,

2000; Suharsono, 2011).
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- ——

Figure 3. Cycle of PreProphetic and Prophetic Leadership that were elaborated from
the Islamic Guidance of Leadership of Political Party at National Level of Hidayatullah,
Jakarta (Peribadi, 2015b)

Research Methods

This research used constructivism paradigm and qualitative approach
in the case of developing the metaphysical moral truth as the major premise
through Popper’s deductive phenomonology philosophy (Muhadjir, 2011). A
case study was used to find out a variety of cases as the minor premis in the
empowerment program. However, to avoid misconstruction of the analysis,
Denzin’s member check procedure (2009) and Altheide and Johnson’s (2009)
interpretive validity assessment were applied here.

The data were collected using participatory action research, in depth
interview, and FGD, and documentary study. Phenomenological philosophy
through interpretive data, interpretive analysis, and interpretive conclusion
were use to analyze the data. In this context, the probabilistic theory was
used as deductive proving and positioned to follow deductive logic of set
theory (Muhadjir, 2011). Meanwhile, to the skillful validator was submitted
an instrument of validation by the researcher when both meeting directly in
several universities in Indonesia and communicating via email.
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Results and Discussions

The findings of the research showed the dysfunction of TRPOC in some
ways. First was the integration on a variety of the poverty overcoming programs.
Second was the inactiveness of Urban Learning Community (ULC) as the
forum of conceptual study and degradation of societal institution and social
organization of the farmer. Third was the disintegration of inter structural
institution. Fourth, the miscommunication of network actor of poverty
overcoming data collection controversy. Fifth was the spirit degradation of Self-
Supporting Society Board (SSSB) and Self-Supporting Society Group (SSSG).
Last was a declining stakeholder’s voluntariness. In turn, the application of
participatory cycle began to take place formalistically and was impressed to
meet with the requirements only. In this context, urgency of empowerment
formulation design on ESQ Power -Based are elaborated as follows.

Formulation of Ideal Empowerment based on Pre Prophetic

Social construction of “Pre Prophetic”of Muhammad described the spiritual
journey that was preconditioned to be the leader of the future civilization. It
could be seen from a situation in which he was an orphan, worked as a goat
shepherder and a seller, then did the contemplation in Gua Hira. The portrait
of Muhammad’s life journey was a reflection of strong character-building as
the effort of Zero Mind Process from all kinds of stupidity. Visually, it can
be seen in Figure 4.
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Figure 4. PreProphetic Construction and Its Effect towards Personal Strength and
Partcipatory Cycle (Peribadi, 2015b)
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First, in the context of being an orphan, the Head of Humanity Division

of Hidayatullah Islamic Boarding School argue that:

“When parents passed away, there is a learning process that can develop the
spirit of independence. It bears the meaning that there is something (ilah)
that can be relied on, except to the God. an arrogant santri (a name for the
student in Islamic Boarding School) is assigned to clean lavatory everyday to
keep away his arrogance. It highly urges to be reconstructed through a system
of religious and humanistic and wise integral learning (Muhammad Junaid
was interviewed by the researcher on February 20, 2015).

Second, in the context of goat shepherderer, a Professor of Animal

Husbandry in Taddulako Palu niversity says that:
The shepherding status of Muhammad is internalized, it not only gives the
contribution of nutritious meat of livestock animals to the society, but also as
one gives the contribution of spirituality nutrition as stated in the Holy Qoran
in An Nahl chapter 10, 68, and 69. In chapter 10: “He is the One having had
given the rain water from the sky for you, some becomes the drinking water, some is used
for fertilizing the plants, in which they are planted on, you shepherd your livestock”. It
becomes the source of thought to make the livestock animals fat (Kahar Kasim

was interviewed by the researcher on February 17, 2015).

Thidly, trading as one of the important notes marking the process of
journey of Muhammad as Rasul (the Messenger of the God) is not only a
training of social and economic independence, but also a concretization of
honesty. In this context, according to a Professor of Economy and ex-Rector
of University of Islam Sultan Agung, Semarang:

The subject Prophetic Social Science (PSS) is given in this University

by referring to the Holy Quran chapter 14: “And He is Allah who made

ocean down for you in order that you can eat a fresh fish from it, and you take
out the ornaments that you wear from the ocean; and you see the boat sailing
on the ocean; and in order that you search the profit from His bestow, and in

order you thank to God”. (Masihu Kamaluddin was interviewed by the
researcher on December 10, 2014).
In line with that statement, in the context of economy in Islam law, the
Head of Economics Department and Director of International Program for
Islamic Economics and Finance of Muhammadiyah University of Yogyakarta
explains that:
“We must place Rasulullah (the Messenger of God) as the highest teacher in
having science and knowledge. However, Syariah Bank, is one of the example
how Muslim follow the way Muhammad traded with others and it has proven
its greatness, so that now it competes with conventional banks. It means that
the truth of Al Quran has been shown by the experts of Islam economy and
conversely takes place in another discipline, as has ever been begun by Prof.
Kuntowijoyo” (Masyhudi Muqorobin, interview on January 20, 2015).
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Fourth, contemplation in Guahira actually is the peak from an effort of
Zero Mind Process to remove a variety of slavery manacles (ilah). Accordingly,
the peak of supremacy from the Zero Mind Process is when a human declared
Mission Statement by stating firmly that “there is no Ilah... (the epistemology)
that deserves to be admired, except Him (epistemology for Human Sciences
in Perspective of Prophetic). It was exactly meant by Fakih (2006) that the
condition is not only a spiritual experience, but the theology of releasing that
can be categorized as the theory of social change and critical theory.

The social change is closely related to social faith that has internalized
in someone’s brain as it is indicated in the Faithful Principle, they are: Angle
Principle, Leadership Principle, Learning Principle, Vision Principle, and
Well-Organized Principle. Eventually, to build a personal strength, it is not
only needed the wanted feeling of affiliation, power and achievement, but
also the ambition to reach achievements. Visually, it could be seen in Figure 5.
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Figure 5. Prophetic Construction and its Effect towards Personal Strength and
Participatory Cycle (Peribadi, 2015b)
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Formulation of Ideal Empowerment based on Prophetic Scientification

Prophetic social construction is described clearly in the Holy Quran.
It is started from the Al Alaq and Al Qalam which describe a scientification
strategy. Then, in AIMuzammil, it is about methodology of spiritual faculty
developing methodology. After that, Al Mudatsir shows the description where
God send the Messenger to enlight the darknessin Arabic. Last, Al Fatihah is
about a condition where intellectuality and spirituality conflicts were neded
to build a civil society. Visually, it is seen in Figure 6.
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Figure 6. Prophetic Construction, Personal and Social Strength and Participatory Cycle
(Peribadi, 2015b)

An empirical reality showed that people from any educational background
may still want socialstatus and social prestige. The principle of "Allah Is My
Everything in Life” must be kept since the beginning. Praying and fasting are
two rituals that could create a personal strength. Meanwhile, tithe and hajji
are synergic collaboration strategies and would certainly arouse social strength.
Doing these rituals would make people to have a high awareness level as well
as the intelligence to keep the mandate and people’s belief. Visually, it can
be seen in Figure 7.
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Figure 7. Prophetic Construction and Its Effect towards Social Strength and
Participatory Cycle (Peribadi, 2015b)

Last, the positive result from a series of Prophetic paradigms is being
Ikhsan the peak of a total action experience of someone in dedicating himself
to Ilahi Rabbul Alamin (the God, the Creator of this universe world). When Ikhsan
becomes the main motivation in developing a variety of horizontal and
vertical activities people would not avoid doing other religious activities. Deep
concentration in doing a ritual worship is a strategic step to be avoided from
the susceptibility source called breaking points (critical point). Basically, the
existence of the powerlessness, uncertainty, and scarcity will end with what
is called by Weber as ambiguity, suffering, and ethical and social tenseness

referring to the chaos society world (Kahmad, 2012).

Conclusions

First, from the perspective of structuration theory and some concepts
of quotients, the process of legitimation indicates: (1) the lack of Intelligent
Quotient due to the incapability factor of the actor and structure to finish the
problems in each field; (2) the weakness of Emotional Quotient because of the
inconsistent, unaccommodating, and in transparent factors; (3) the lowness
of Creativity Quotient due to the incapability factor for changing threat into
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challenge then into an opportunity which has not been successful yet to
generate the spirit and self-confidence; and (4) the lack of Spiritual Quotient
because the networking actor has not completely kept the mandate strongly
and inconsistently and has not been able to carry out the duty, role, and
responsibility (Hawari, 2009).

Second the result of paradigmatic grand design contained in Figure 4
until Figure 7 is the synthetics of universal spirituality and Prophetic spiritual
designed integrally and interdependently. The practice of contemplation in
Guahira in the end of pre prophetic spiritual and determination of Mission
Statement in the beginning of Prophetic Scientification in actuality is Zero
Mind Process that can sharpen the reflection of thoughts. Likewise, personal
strength can affect the mapping of self-supporting and social strength that are
significant with the strengthening of institutional capacity. Meanwhile, the
predicate of total action is human capital that has had capacity, capability,
and integrity to build collaboration strategy in the case of arranging Middle
Term Program of the Poverty Overcoming Program, of interlacing a synergistic
relationship and of developing channeling program with a variety of institutions,
especially with the side of bureaucracy.

Third it require an academic study on developing discourse of metaphysical
realism methodology to support the study of deductive phenomenological
interpretive that develops its syllogism structure from the variables of universal
truth. Ontologically and epistemologically, this academic world only focuses
on correspondence-realism, coherence realism, and pragmatism realism, so it
is highly needed the development of metaphysical realism discourse.

Fourth, the strategy of empowerment in the future should start using
Prophetic Development Paradigm as the result of reconstruction of empowerment
strategy on ESQ Power - Based. that the writer has developed and written in
this writing. As a matter of fact, in the participatory developmental paradigm
based on the community that has so far been employed by UPOP and NPIUSE
has been contained the universal spirituality In it in the perspective of Cultural
Weberian. However, it increasingly becomes perfect when being integrated
with Prophetic Spiritual and Prophetic Scientification in the perspective of
Transcendental of Ibnu Khaldun.
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Abstract

The study is conducted because of the appearance of many new beliefs in Islam,
which has had considerable influence for Indonesian Muslims, regardless the fact
that the beliefs have mostly been classified as a cult. The purposes of this study
are to investigate the new phenomenon in the religious act, involving the change
of understanding from idealszationality view to pragmaticmaterialistic view, and
to focus on the phenomenon of the emergence of new faiths in Islamic society
in Indonesia. This study is aimed to answer the following questions: (1) What
motives lie behind the change of religious understanding from idealsrationality
view to pragmaticmaterialistic view in today’s Muslim group?; (2) How does
the changing process of religious understanding occur in the Muslim group?; (3)
Why do religious people today tend to be pragmatic-materialistic oriented and
leave the religious teachings that have been previously understood? Qualitative
approach is used to examine the research questions. The research result shows
that there are three kinds of typology of Muslim groups which experience a shift in
religious understanding from idealityrationality belief to pragmaticmaterialistic
belief. This happens because there is a gap between the quality of faith and the
desire to become instantly rich.

Penelitian ini dilakukan untuk mendeskripsikan dan memahami gejala new
act dalam beragama yaitu fenomena pergeseran pemahaman spiritual dari
idealitasrasionalitas ke pragmatismaterialistis dalam beragama. Penelitian ini
difokuskan pada fenomena munculnya kelompok-kelompok atau alivan-aliran
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baru dalam masyarakat Islam di Indonesia. Secara rinci penelitian ini adalah
untuk menjawab pertanyaan-pertanyan berikut ini. Apa yang melatarbelakangi
adanya perubahan pemahaman agama dari idealitasrasionalitas ke pragmatis-
materialistis dalam beragama masyarakat sekarang ini? Bagaimana proses
perubahan keberagamaan itu terjadi pada masyarakat Islam? Mengapa umat
beragama sekarang ini cenderung kepada pemahaman agama secara pragmatis-
materialistis sehingga kehilangan orientasi dan meninggalkan ajaran-ajaran
agama yang telah dipahami sebelumnya? Penelitian ini menggunakan pendekatan
kualitatif. Berdasarkan analisis data terdapat tiga macam tipologi kelompok
muslim yang mengalami pergeseran pemahaman agama dari idealitasxasionalitas
ke pragmatis-materialistis. Hal ini terjadi karena adanya kesenjangan antara
kualitas keimanan dengan keinginan untuk menjadi kaya secara instan.

Keywords: shift; new act; idealrationality belief; pragmaticmaterialistic belief;
religious faith; Islam

Introduction

In Indonesian Islamic Encyclopedia, the word religion comes from the
Sanskrit word, which originally came to Indonesia as the name of Hindu
Shiva scripture classes (their holy book is called religion). Later, the word was
widely known in Indonesian society. However, in its use now, it is not referring
to the holy book. It is understood as a typical name for a particular belief in
life ackowledged by the society, as the words dharma (also from Sanskrit), din
(from Arabic), and religion (Latin) understood.

Religion is the feature of human social life that is universal in the sense
that all of society has ways of thinking and patterns of behavior that qualify
as «religious». Many things in the religion are known as the superstructure:
religion consists of the types of symbols, images, beliefs, and specific values of
which humans interpret their existence. However, since religion also contains
ritual components, most religions are also classified as the social structure.

Social researchers face many difficulties in formulating a proper religion.
The main problem in achieving a precise definition is in determining where
the boundaries of the symptoms should be placed. As stated by Robertson
(1988), there are two main types of definitions of religion that have been
proposed by social researchers; inclusive and exclusive. Inclusive formulate
definition of religion in the broadest possible sense says that every system of
beliefs and rituals are infused with the «holiness» or that is oriented to the
«eternal human suffering». Those who love the inclusive view generally view
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religion not only as theistic systems which are organized around the concept
of supernatural strength, but also a variety of non theistic belief systems
like communism, nationalism, or humanism. Instead, exclusive definition
limits the term religion on belief systems that postulate the existence of the
creature, power, or supernatural powers. Belief systems such as communism
or humanism, which do not include a supernatural world, are automatically
excluded, although it may be accepted that the non-theistic belief systems have
similar elements to the religious systems.

One of the provocative sociological analyses of religion is conducted
by a leading French sociologist Durkheim early this century. In his book,
The Elementary Forms of Religious Life (1947), Durkheim seeks to understand
the social role of religion by studying the shapes of the simplest or the most
elementary form of religion. In his book, he analyzes the religious rituals of
totemic Arunta, a community of hunter-gatherers in Australia. Durkheim has
many years of ethnographic knowledge about that society.

A religion is a belief system that is unified by a practice concerned with
things that are holy, and allow practices which unite a moral community called
a Church, all of those are closely related to one another (Durkheim, 1947). “I
formulated the religion as a set of forms and symbolic actions, that connect
people to the final conditions of existence” (Bellah, 1967; 1974). Thus, religion
can be defined as a system of beliefs and practices in which a group of people
struggling with the problems until the end of human life (Yinger, 1970).

Empirical studies indicate a close conformity between the evolution
of religion and the evolution of political economy. A study by Swanson (1991)
showed that religions generally develop supernatural sanctions for morality
when societies become stratified. In calling the religion as the “opium of
society”, Marx (1999) argues that religion serves as a way to relieve the suffering
generated by the exploitation and oppression. He also argues that religion
is a deeply conservative political force. Weber (1930) has a similar view. He
notes that the function of religion is for groups that have privileges and that
religion serves as a means to compensate for the mismatch of their situation.
There are many historical and sociological evidents that support the basic
affirmation of Marx and Weber.

However, in many cases, Marxs theses are considered inappropriate.
Religion is sometimes thought as a radical force, rather than a conservative force.
This is clearly demonstrated by their movements or millenarian revitalization
throughout the world and throughout human history. The movements are
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radical social movements that combine the themes of religious and political
acts in an effort to change the world’s fundamental ways. Although many
revitalization movements imply the limitation to Marxs view, in another sense,
it supports movements for the movements to justify the notion of Marx that
religion is the “heart of the world pitiless”.

The first definition of religion mentioned above is well known and has
been cited repeatedly by many sociologists. For Durkheim (1947), religion’s
important characteristic is that religion is oriented with something that was
formulated by humans as holy/sacred object reference, which was appreciated,
and even devastating. The world is sharply opposed to the profane world, or
world of ordinary and everyday existence. The second and third definition
cited above emphasize that religion is, above all, oriented with «the end of
suffering» (ultimate concerns) of mankind. Any concerns related to the end,
according to Yinger (1970), are thought as the essence of the religion, that
is related to the fact of death; the need to cope with frustration, suffering
and tragedy; the need to curb the hostility and self-centered; and the need to
«take care of the power upon us, endangering our lives, our health, and the
continuation of life and the smooth working groups in which humans live, and
are powered by heir empirical knowledge that cannot be adequately handled.

Reciprocal Influence between Religion and Society

The interplay between religion and society is the focus of attention of the
sociology of religion studies. An expert on the sociology of religion, Vernon, in
his Sociology of Religion (1962) focuses his attention on these issues. More than
half of the contents of his book describe the interplay between religion and
government, religion and education, religion and economic factors, religion
and marriage, and religion and social stratification. On the other hand, Smith’s
Religion and Political Development, An Analytical Study (1970), studies the relation
of religion to politics. The similar study is also found on the writings of other
sociologists, although only focused on certain aspects. Weber, for example,
in the world of sociology of religion is known as one of the leading figures
and a pioneer in the social science discipline, alongside with Durkheim. He
focused his research on the influence of religion on economic behavior. The
result of his study was written in two books, The Protestant Ethic and the Spirit

of Capitalism and The Sociology of Religion. The same problem was also analyzed
by Tawney, in his book Religion and the Rise of Capitalism (1926).
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[t seems that not all sociologists agree with Weber’s research results.
Mixed reactions, criticism and condemnation, appeared in addition to the
support to his books. Criticism and condemnation of the weaknesses of Weber’s
study of sociology were reflected in two books, namely Religion, Work Ethic
and Economic Development, edited by Abdullah (1982) and Weber and Islam, a
Critical Study, written by Turner (1994).

[t is possible that there is a link between the progress that has been
achieved by a society with their religion. There is also a reciprocal relationship
between a religion and a state, as well as the extent of the possible influence of
the emergence of religious teachings and the Southeast Asian nations. These
areas have been attempted to be studied by sociologists. The results of their
study were published in several books, such as The Progress and Religion (Dawson,
1960), Religion and the State (Greene, 1941), and Religion and Nationalism in
South East Asia (Von der Mehden, 1968).

Regarding the sociological studies mentioned above, it can be concluded
that there are four beliefs known among sociologists of religion, namely the
classical belief, positivism belief, conflict theory and functionalism beliefs, and
the functionalism belief, which is the most dominant of all. Considering the
conclusion of the patterned beliefs, it does not mean that there is no study
of the sociology of religion with other patterned belief. For an example, The
Social Structure of Islam (Levy, 1971), that attemps to outline the sociology of
social structure consisting in an Islamic society.

There is one more work of the sociology of religion suggested for this
study. The book, written by Ibn Khaldun (a scientist and a Muslim statesman,
who lived in the late 14th century AD), has a distinctive pattern, which is
rather different from other works mentioned previously. The book contained
Al-Preamble, which is the introduction of his monumental work, entitled Kitab
alIbrar, wa Diwan almubtadawal Khabar, fi Ayyamil Arabi wal Ajamiwal Barbar,
wa man Asroruhum min Dzawi al-Sultani al-Akbar.

Based on the researcher’s observation, although Khaldun’s work is
basically used as the basis assessment of the religious community, in this case—
as the general foundation of Islamic sociological studies of religion—but not
all parts of his writing is based on the results of his field studies. In addition,
his works were equipped and combined with his philosophical thoughts and
used a historical approach. Also, in certain aspects, the starting point of his
thinking was taken from the normative teachings of religion, for example the
Qur’an. Thus, Khaldun’s articles cannot be classified as “pure” sociology of
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religion, but semi philosophy, namely social philosophy. They may also be
called semi social theology, in the sense that he used the concept and the
Islamic view of society and the state. Considering such realities, Sulaiman
(1987), called Khaldun’s works as “the philosophy of Ibn Khaldun Sociology”.
Issawi (1950), also wrote about the thoughts of Ibn Khaldun in his book An
Arabic Philosophy of History.

Khaldun’s work has contributed valuable ideas to the area of Sociology
of Religion. Recognition of the services of Khaldun in sociology, was not only
given by Muslim researchers, but also by Western researchers, such as Abraham
(1977) in his book Origin and Growth of Sociology. In his book, he included Ibn

Khaldun as a figure of sociology medieval.

Religion and its Influence in the Life

Geertz (1963: 176) formulates a religion in the references of sociology
of religion, “Religion is a system of symbols that is done to create a mood and
a strong motivation, completely thorough and longer work in human beings
to formulate the concept of a general nature about everything (existence) and
by wrapping the conception that the atmosphere of certain factual mood and
motivation feels truly realistic”.

Nottingham (1990), a sociologist of religion, argues that religion is not
something that can be understood through the definition, but rather through
a description. There is no single definition of religion that is really satisfying.
According to Nottingham (1990), religion is a symptom that is so often «found
everywhere», and religion with regard to human efforts to fathom the depth
of the meaning of existence of himself and the universe. Besides, religion can
evoke the most perfect inner happiness, and also feelings of fear and horror.
Although attention is drawn to the existence of a world that cannot be seen
(the hereafter), yet it involves itself in matters of everyday life in the world.

Religion as a form of human belief in supernatural something that is
appeared as if the man is accompanying the broad scope of his life. Religion
has a value to human beings as individual persons and in relation to society
(Ishomuddin, 1996). Besides, religion is also known to have impact to everyday
life. Thus, psychologically, religion can serve as a motive for the intrinsic and
extrinsic motives. The religious beliefs are considered to have the awesome
power, which is difficult to surpass by non-religious beliefs, both doctrine and
ideology that are profane. Religion is unique, which is hard to be defined
appropriately and satisfactorily.
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With the rapid needs of the real world as well as the desire to obtain a
position, to be rich instantly, and to have economic condition that is more
stable, the orientation of understanding the religion in the modern age
nowadays is no longer based on the things that are still theoretical and abstract
as the views proposed by Durkheim, Bella and Yinger. In fact, there are many
Muslims who are trying to acquire wealth in a way that is sometimes on the
contrary to the teachings of the religion itself.

The urge to live in a modern way makes some Muslims try to find ways
to meet their needs quickly and profitably. This phenomenon is captured by a
person or a group of people as a possible way to set up a hermitage that leads
to a new sect in Islam by promising something that requires some followers.

Some cases have appeared in various regions in Indonesia and from
various religious groups generally derived from Islam. These groups have offered
a «doubling the money» system in ways that are not rational. Practices of this
kind in the modern world always get a vast response from the Muslim groups,
especially from those who face many difficulties in life. Clearly, by joining
these notorious groups, most Muslims have lost their idealism. These people
have even left their religious faith behind to switch with certain character or
belief suggested by their new leader.

From the appearrance of the above phenomenon, a few questions should
be answered. What were the motives behind the change of ideal-rationality
belief into religious pragmatic-materialistic belief in todays Muslim group?
How does the process of religious change occur in the Muslim group? Why
Muslims today tend to bring pragmatic and materialistic beliefs in Islam so
that they leave the teachings of Islam that have been previously understood?

Research Method

1. Design

The research approach used in this study is descriptive qualitative, in which
this study describes the phenomena observed and examined using methods of
data collection, observation and in-depth interviews, and documentation. In
general, a qualitative research is a research that focuses more on the process
than the result. To obtain the results, the study was started from the basic
assumptions of the observed phenomenon supported by studies of relevant
literature. The collection of data using the techniques mentioned above is then
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presented, reduced, verified, and then drawn into conclusions based on the
propositions built concurrently and simultaneously in the research process.

2. Participants

The participants of this research are the followers of the new Muslim
group selected purposively. To get the data in the form of scientific views
related to the phenomenon under study, several Islamic scholars and clerics
are included as the participants of the study. For the followers of the new
Muslim group, the collected data was taken from religious understanding and
reasons for joining the new group. For the scholars and clerics of Islam, the
researcher collected data in the form of both theoretical and practical views
on the emergence of the new beliefs.

After collecting the data, the researcher analyzed the data through
a heuristic process as developed by Leech. With this process, the data is
interpreted by using propositions that exist in the minds of researcher and
supported by field notes, documentation and interviews. Propositions were
tested based on the availability of the data. If the first assumption is not proven,
new propositions should be created from the data.

3. Data Analysis

This research is done with a few steps in accordance with the order of
field work (see chart 2) as follows. First, pay attention on the cases related to
the emergence of a new belief, which is done by using the observation method.
The second phase, conceptualization and categorization changes in Islamic
thought are observed. To obtain data on this, in-depth interview is conducted.
The third stage is compiling the research findings, which is done by using
qualitative descriptive analysis. The fourth stage is preparing and making the
research report. The above process can be described in the following chart.
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The first step
The method used: Observations

Looking at the case of the emergence of new
streams in Islam

The second step The method used: | Interview

and Documentation

Conceptualization and categorization changes
in understanding Islam

The third step
Descriptive and qualitative analysis

Veritying the data with the theories used in
the study of literature

The fourth step
Research Conclusions
Analyze and formulate research conclusions

Figure 1. Research Procedire

Findings

The primary data of this research is the interviews taken from the
research participants. After doing field research and interviewing the research
subjects, the substance of all the data in the form of epic data is classified
into three types. First, when the informants were asked about their reasons
for joining the new Islamic sects, they had the following arguments. They
said that as Muslims, they were obedient to the teachings of Islam and did
so in accordance with the orders and prohibitions. However, in carrying out
the teachings of Islam, some of them might have real-life problems, such as
shortages or economic hardship in life. Sometimes, the economic condition
was affluent; however, some of them said that they had the desire to get more
than they have already owned. Thus, when they heard that there was a new
faith of Islam promising about the doubling money program, they were very
keen on joining the group, although they had to stay far away from home and
join all activities carrying out by the group.
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On the other hand, other participants revealed that they originally came
from family with difficult economic conditions. When they had information
about the new Islamic group which promised the doubling money program,
they were interested in joining the group and voluntarily giving their capital
money. They expected their money to be doubled in number quickly so that
they could immediately return to the family and make their family economic
condition better than before. In reality, it was not as easy as what they had
imagined. Until now they have not received their money back.

Furthermore, the participant group argued that the reason of their
participation in the new group is because they wanted to be richer than before.
This group cotained people who have had a lot of money. They usually used
their money to start a business which required minimun business activities. They
were eager to join the new Islamic group that promises 100-fold multiplication
of their money without thinking rationally of the possible consequences of
their action. They were attracted by the campaign conducted by the leaders
and supporters of the group, so that they are assured that the group has taught
a truthful belief of Islam.

The data obtained from the intellectuals mentioned that in the era of
modernization and globalization, challenges of life are significantly increased
for small communities, especially the lower class Muslim groups. The demands
of life in the modern era had caused the life of this class group difficult,
especially with the low wages they got from their labor work. The money they
earned from work would not be enough for them to access and enjoy the
modern life. On a micro level, many households lost stability and underwent
domestic upheavals because of the domestic economic factors. In turn, the
majority of these people would get divorce or look for other ways to solve their
financial problems or to increase the families’ income in a way that would not
be allowed by Islam. In these conditions, religion was no longer considered
as an important part of their lives. Furthermore, the people who are divorced
would generally feel like a stranger in his/her own home. Thus, he/she would
find a place or a patron who is considered more calming or promise anything.

In these circumstances there was a person or a group of people who set
up a wide range of new faith in religion (Islam). These individuals or groups
approached any Muslims who had lost faith in their religion. In general,
these new Islamic groups were promising comfort or ease of living. They
even had a doctrine basis religious teaching that was different from what
other mainstream Islamic organisations in Indonesia have had. They also
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had a base in the form of huts, houses, or hermitage. The followers of these
groups usually felt more comfortable living in the group’s neighborhood or
in their own houses. This condition, in the sociology of religion, is called
«dislocation» or «disorientation». The groups’ followers were usually looking
for a new place to live, although actually it is more comfortable and better to
live in their own houses. They felt safer to live in the new place, even though
the place was like a prison. Why does this happen? It happened because
they experienced a stage of “disorientation” of religion or sect. The groups’
followers have abandoned their ideal-rational view since they joined the new
organization. They thought that the orientation of the new religious group is
more promising to solve their problems associated with economic needs. They
also thought that the new organization could help them solving the problems
in an instant way. Nowadays, the religious “disorientation” is experienced
globally by the followers of the new Islamic faith.

Discussion

The data above can be analyzed descriptively. The cause of this change is
essentially the same: life orientation and economic needs. The three participant
groups above show different reasons for joining the new organization.
Nevertheless, those distinctive reasons ultimately lead to the same destination.
Further classification about the groups’ participants are explained below.

The first group of participants can be classified into followers who
have established economic condition, but ordeal more pleasure in their lives.
Actually, in normal condition, these people can live with employment income
that has been earned each month. They can actually be categorized as the
Islamic ideal and the rational group in terms of facing their lives. Yet, they
think that what they have earned and achieved are not enough. In addition,
they want to become rich instantly. Therefore, they are searching for a new
religious organization that can double their properties or money, or at least
provide strategies to become rich quickly.

The second group consists of people who have problems with their
financial condition. They are looking for the other way out to solve their
financial problem, but the way out is still considered permissible by their
religion. They are going to the shaman or new streams in Islam that are
considered reliable to support the economy of their family. They are willingly
joining the group that promises to double their money or provide strategies
for a pleasant life in an instant way.
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The third group contains participants who are already wealthy, but
they want to be richer than before. This third Muslim group has excessed
property, but they want to double their wealth without any effort to do so.
They do not realize that the new stream of Islam is lying to them, although
technically the stream is justified by the teachings of Islam. The third group is
the strongest Islamist group, using the excuse that they have experienced shifting
orientation from religious understanding to the original idealistic-rational.
They teach everything to their followers, including the thought that the rich
and the poor are in Gods provision and the orientation of understanding
pragmatic and materialistic views that make the followers getting rich quickly
or doubling their affluent property in an instant way. For the followers, all of
these teachings are still considered as Islamic way or not out of the teachings
of Islam. Therefore, it is considered permissible in Islam.

The issue of religion is a fundamental issue because it involves the belief
that is associated with conscience. It is not easy to change those beliefs, even
though the followers are in difficult position and face the great challenges in their
lives. In fact, many people who join the sect have changed their life orientation
and even violated the moral principles of their religion. This phenomenon has
long been studied by Fromm. According to him, judging from the function
and role of religion in giving effect to an individual, either in the form of a
value system, motivation, or guidance of life, the most important influence
was as a shaper of conscience (1959). Conscience, according to Fromm, is a
call back to the man himself (1959). Shaftesbury (1999) assumes conscience
as a moral sense in man, a sense of right and wrong, an emotional reaction
based on the fact that the human mind is centered to himself in arranging
his harmony with the cosmic order. Arguably, scholastic philosophy (religion)
firmly told that the conscience is the awareness of moral principles.

This phenomenon illustrates that there is a level of understanding in
the body of the Muslims. In addition, the lowest level of understanding needs
to be maintained or supported by a good environment. Islamist groups, as
the most vulnerable groups in Islam, do not react well to the influences from
the environment. This is in line with what was said by Fromm (1959) that
a human being has some potential factors to give directions in human life.
Those factors are; (1) instinctive, (2) sensory, (3) reasoning, and (4) religion.
Through this approach, the religion has become a potential disposition
inborn. The environmental influences of a person give guidance to human’s
potential factor. Thus, if the potential factor of nature that can be developed
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is in line with the environmental influences, there will be harmony in the
man’s life. Conversely, if the potential is developed in a condition opposed
to the environmental conditions, the man’s life will be imbalanced.

With this approach, the influence of religion in the life of the individual
is to give inner stability, a sense of happiness, a sense of protection, a sense
of success and satisfaction. The more positive feelings will be driven to the
life of the human being’s. Religion in the life of the individuals is aimed to
give additional motivation, ethical values, as well as the hope for the future.
Religion also has the effect of motivating or encouraging people to do an
activity, due to actions undertaken against a background of religious beliefs
assessed as having elements of chastity and obedience. This linkage will have
no effect on a person to do something. While religion which is considered as
ethical value in doing one’s actions will be bound by the provisions of which
activities are allowed or not not allowed according to the teachings of the
individual’s religion. In this case, religion gives hope for the culprit. One who
performs religious orders generally seeks for the forgiveness or compassion
from an occult (God/supernatural).

From the data above, the three typologies of Muslim groups and their
motives of joining the new streams of Islam in recent years can be described
in the following chart.

Muslim Modern--
Community Materialistic

—pm———

bt |deal-Rationality GiiEittbli el
; S 4
! 1 change i
]
i
. Pragmatic- . The new/unigue
Materialistic stream in Islam
Some Factors:
1. The economic condition
of the family.
2. The desire for more than
the got.
3. Craving more wealthy.

Figure 2. Changes in Understand of Islamic Community in Respone Modern Life
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Conclusion

Based on the data analysis above, it can be concluded that there are
three kinds of typology of Muslim groups which experienced changes in
their belief from the ideal-rationality toward the pragmatic-materialistic. Each
typology can be briefly explained as follows. First category contains families
whose lives were not in harmony because they lacked finances or possessions.
They joined the new Islamic organization that had a goal to double money or
possessions instantly. The people in this group thought that the organization’s
aim is still in the realm of Islam. Second, the group consisted of harmonious
and financially established families. They thought that the wealth they owned
were not enough for them. Therefore, they were looking for new beliefs of
Islam that were able to double their money or properties.

Third, the group contained families that were quite wealthy, but they still
wanted to be richer than before. These families were influenced by a group or
organization that promised to multiply their money. Without thinking logically,
they were interested to join the new organization and they deposited enough
money, hoping that the money would be returned double folds.

Sociologists of religion considered all of these actions as a symptom of
the emergence of «<new act», for example communities, particularly Muslim
groups which experienced disorientation and dislocation in life so that they
consciously or unconsciously changed their understanding of religion (Islam)
from ideal-rationalistic to pragmatic-materialistic.
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Abstract

The conclusion of this research is that the concept of leadership education of
Thariq as-Suwaidan is the concept of leadership education that having the
characteristic of tarbawi, tadribi, waqi‘iy, uswati and Islami. In the sense of the
formation of a leader must be through education, training, reality, model, and
Islamic. Thariq asSuwaidan’s Leadership Concept is to strengthen Warren Blank’s
theory by the name of “108 Skills of Natural Born Leaders”, the theory that
there is no natural leader. Leadership is a collection of traits and skills that can
be learned. Application of Thariq as-Suwaidan Leadership Education Concept
in Indonesia is under the name of “Youth Leadership Education & Training
Program 30 Hours”. The application of Islamic leadership education of Tharig
as-Suwaidan is a leadership and leadership training program provided to the
youngest of the most fertile human resources, step by step, in a training institute
or course established specifically for this purpose, using various varied learning
methods. The kind of education has really happened and will constantly happen
in the reality of Indonesian society. The condition strictly shows the importance
of the roles of Islamic scholars (ulama) in Islamic schools or Islamic institutions
to perform and to shape their next generation to become the future leaders.

Keywords: Islamic leadership; leadership education; as-Suwaidan
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Abstract

Arabic language is a language that reflects the culture of Islam embodied in
cultural rituals by servicing Allah in obedience to his orders and away from his
prohibitions. Arabic language gets assurances in cultural rituals with rewards
on its use for reciting the Qur’an. In many ways, religious ceremonies also often
use arabic language with their virtues as well as the guardians in carrying out
their dakwah to the people. Wali Songo develops dakwah based on the state of
society in realizing the cultural ceremony and the using of Arabic language in
it. The identity of a Muslim can be seen in religious activities and his clothes
may appear visible to their senses. The use of good expressions to be guided in
behaving and deepening the content of the Qur’'an and al-Hadith. The role of
Wali Songo in the Islamic religion in Indonesia can not be separated from the
simplification of rituals built in maintaining the quality of worship which of
course the nuances of Islam and its teachings must be delivered perfectly. The
ritual of tahlil is one of the religious ceremonies that serves the praying of the dead
who are packaged to adapt local culture such as 40 days, 100 days and so on
which at present some Indonesian Muslim community do. The impetus to carry
it out is based on a message conveyed by theoretical and applicable theorems.

Keywords: Arabic language; cultural rituals; religious ceremonies
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