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THE ROLE OF AL-JAILAINT'S HAGIOGRAPHY
AMONG JAVANESE MUSLIMS IN YOGYAKARTA

Abdul Munip
UIN Sunan Kalijaga Yogyakarta Indonesia
Email: abdul.munip@uin-suka.ac.id

Abstract:

The Islamic rituals in Indonesia have been studied from several perspectives by
many scholars. The rituals are usually performed by using several tools, and the
text is most used and read in every ritual. However, the studies do not explain
the text used in the rituals comprehensively. Therefore, this paper is meant to
describe the roles or functions of the text used in the manaqiban ritual performed
by Jamaah Aolia Gunung Kidul Yogyakarta. Using a qualitative method based
on participate observations and in-depth interviews, the study finds that an-Nur
alburhani, a Javanese translation of al-Jailani ’s hagiography, is the crucial tool
in the ritual. The text is merely a historical book about the miracles of al-Jailani,
but it has been sacred and transformed with several functions. First, the text
serves as a manual for performing the managqiban. Second, the text as a sacred
mantra must be read in the ritual. Third, the text can serve as a consolation for
the participants. Fourth, the text serves as a binder for internal group solidarity.
Fifth, the text as a source of educational values.

Ritual Islam di Indonesia telah diteliti dari beberapa perspektif oleh para
ilmuwan. Biasanya, ritual dilakukan dengan menggunakan beberapa sarana,
dan teks adalah sarana yang paling digunakan dan dibaca dalam setiap ritual.
Namun demikian, beberapa hasil penelitian tersebut tidak menjelaskan teks
yang digunakan dalam ritual secara komprehensif. Oleh karena itu, artikel
ini dimaksudkan untuk menggambarkan peran dan fungsi teks dalam ritual
mandaqiban yang diselenggarakan oleh Jamaah Aolia Gunung Kidul Yogyakarta.
Dengan menggunakan pengamatan partisipatif dan wawancara mendalam,
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penelitian ini menemukan bahwa an-Nur al-burhani, sebuah buku terjemahan
berbahasa Jawa dari hagiografi alJailani, adalah sarana terpenting dalam
ritual. Teks buku ini pada dasarnya hanyalah narasi tentang karamah al-Jailani,
namun telah diskralkan sehingga memiliki beberapa fungsi. Pertama, teks sebagai
manual dalam pelaksanaan managiban. Kedua, teks sebagai sebuah mantra
sakral yang harus dibaca dalam ritual. Ketiga, teks dapat berfungsi sebagai
hiburan bagi para peserta. Keempat, teks berfungsi sebagai pengikat solidaritas
internal. Kelima, teks sebagai sumber nilai pendidikan.

Keywords: managqiban; text and ritual; an-Nur al- Burhani; alJailani; mantra.

Introduction

Hagiography is a special literary genre which tells about the good life and
gives exemplar from the story of holy men and women (Mansouri, 2012). The
existence of the hagiographical book cannot be separated from religious life.
Among Christians, the hagiography about their holy figures, known as Saint
(St.) was written with the purpose to serve as a minimal model for Christians.
The tradition of writing hagiographies among Christians has been going
on since the middle of the 2nd century AD. The writing of hagiography in
Christian circles is more intended as documentation of the Saint’s life and
based on a cultlike motif (Head, 1990). However, there has been no further
information that the hagiography was used as a text read in cult rituals in the
Christian tradition. “The aim of hagiographers was not to produce biography
in the modern sense but sought rather portray a saint as an exemplar of the
Christian life” (Head, n.d.: 3).

Meanwhile, among the Muslims, the writing tradition of hagiography
known as managqib is also found. In Muslims circle, the holy figures in which their
manaqib is written, are the Prophet Muhammad (Jati, 2012), his companions,
and the Sufi figures known as waliyyullah. The concept of waliyyullah is more
understood in Sufi terminology, i.e., someone who is considered to have
very close to God spiritually. Moreover, a man regarded as waliyyullah also
has advantages beyond reason or miracles as God-given privileges due to his
proximity. The privilege is called the karamah which often used as an indicator
of a person’s sainthood (Al-Maraqi, 1962).

The writing of manaqib in Islam is not only meant as a source of written
information about the life journey of a waliyyullah, but also used as a reading in
a ritual known as managiban. The tradition of managqib reading in Indonesian
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Muslims, especially the followers of the tarekat (Sufi brotherhood), actually has
been going on a long time. The most famous waliyyullah in Indonesia is Syaikh
‘Abd al-Qadir al-Jailani (1077-1166), although he is not Indonesian Muslim
(Al-Gailani, 2016; Al-Kailani, 2014: 29). At least, 70 Arabic hagiographical
books talking about him (Ad-Duhaibi 2007: 7-11). One of those is a work of
Syaikh Ja‘far al-Barzanji(1714-1764) entitled al-Lujain ad-dani fi dzikr nubdzah min
manadqib asy-Syaikh ‘Abd alQadir alJailani . This book was written approximately
in 1763 and immediately got a good reputation especially among followers of
Tarekat Qadiriyah-Nagsyabandiyah (TQN) in Indonesia. The name of this tarekat
refers to ‘Abd al-Qadir himself as a founder (Bruinessen, 2000). Bruinessen
notes that in 1883 there has been a tradition of manaqib reading as part of
efforts to overcome the difficulties of life (Bruinessen, 2000). More recently,
the tradition of manaqib reading is also still going on in various places with
each uniqueness. In the anthropological view, the tradition covers religious
rituals beside of the various formal religious rituals in the forms of ibadah
(worship). Lately, the study of ritual tends to liberate itself from the shadows
of both anthropology and sociology and tries to become an independent study
(Kreinath, 2005).

Some researches on the manaqiban have been reported by scholars.
Ta’rifin has observed the manaqiban ritual held in a village in Comal, Pemalang
Central Java, which was carried out in turn from house to house of participants.
Moreover, Ta'rifin finds the evidence of a shift in the implementation of
the managiban in the Comal. If in the past, the ritual leader should be the
person who has ijazah (authority), now anyone can lead the ritual. Again, the
participants of the ritual also are no longer required in the free circumstances
from hadats.

Moreover, the uberampe (equipment) prepared carefully is no longer
a significant concern. In short, the ritual has taken place pragmatically in
Comal. One thing that hasn’t changed is the perception of the participants
regard this ritual as a way for obtaining God’s blessings and way out from the
problems of their life (Ta’rifin, 2009). Similarly, In Madura, the Kadiran is
the unique ritual about the figure of al-Jailani (Hadi, 2013).

Meanwhile, Widiyanto concludes that dzikr implies various meanings
for the members of the Nagsyabandiyah tarekat in the Netherlands, i.e., the
dzikr as something used in healing physical illnesses, and others perceive it
as a means to attain barakah for their livelihood (Widiyanto, 2006). In other
hand, the managiban is a kind of dzikir berjamaah (memorizing God together)
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that strengthens social solidarity among participants (Huda, 2011). In line with
that, Millie argues that reciting al-Jailani ’s managib is tawasul. His finding is
based on several month research in West Java about pengaosan layang or karamat
reading (a singing paper about karamat of ‘Abd al-Qadir alJailani ). The layang
is a Sundanese translation of the Khulashat almafakhir (Synopsis of the noble
deeds) of Abdullah bin As’ad al-Yafi’i (1298-1367), widely used in the karamat
reading (Millie, 2008). By using the political perspective, Sahri describes the
content of al-Jailani’s manaqib, written by al-Barzanji. Sahri concludes that
al-Jailani has implemented “the struggle from without” as a political strategy
toward the political rulers. The strategy is shown by his attitude to make the
gap with the rulers (Sahri, 2011). A philological study about Primbon Jaelani in
Javanese is also conducted to understand the inter-textual relationship with
Primbon Bataljemur Adammakna (Hidayati, 2013).

The research findings above have not reached out specifically the functions
of text in the ritual. Even though, the essential part of the implementation
of the ritual is the text of managqib, so its function in the managiban ritual
needs adequate explanation. In Javanese context, the most popular al-Jailani
’s managqib is an-Nur alburhani, a Javanese version of al-Lujain ad-dani, translated
by Muslih al-Maraqi (Munip, 2018). Al-Maraqi is not only a translator but also
a new writer, because of some additional information about Sufism in his
an-Nur alburhani. In part one of an-Nur alburhani, al-Maraqi describes Sufism
in general and gives manual guidance for holding managiban ritual explicitly.

This paper is meant to validate how the manual is implemented by
participants in the real managiban ritual, and how the function of the managib
text such as an-Nur alburhani inferred from the field. Therefore, this paper
is originally a research report about the managiban ritual held by the Jamaah
Managqib Aolia, located in Panggang 111, Giriharjo, Gunung Kidul, Yogyakarta.
The discussion in this paper begins with a short description of the ritual
theory and research method. Furthermore, the book of manaqib used in the
ritual also needs to be explained. Meanwhile, the procession of managiban is
reported so that it identifies how the text of managqib is instrumental in the
ritual. Finally, abstractions about the function of the text in the managiban
ritual will be presented in its own.

Ritual Theory: A Brief Description

In the context of the study of religion, ritual is an activities in the
sacred ceremony or the sacred acts done by a group of believers, which is
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characterized by the presence of various elements and components, namely
the existence of a time, place, and tools of the ceremony, as well as those who
run ceremony (Koentjaraningrat, 1985: 56). The ritual is necessarily a series
of words and actions performed by adherents of a religion by using objects
and tools in a particular place and clothes. The ritual can be observed from
different perspectives. In general, anthropologists observe rituals from its
inner symbolic meaning. The cultural studies is not an experimental science
for seeking a rule but an interpretive science looking for meaning. While
sociologists have put more emphasis on ritual functions in social life, so the
functional approach is often used to explain rituals. Later, the psychological
perspective is also introduced to view the rituals that are not purely cultural
and social, but also psychological. The convergent developments across social
scientific disciplines provide evidence that ritual is a psychologically prepared,
culturally inherited, and behavioral trademark of our species (Watson-Jones
and Legare, 2016: 42-46).

The more representative theory to observe the ritual is what expressed
by Turner. He approved the words of Wilson that: “I see in the study of rituals
the key to an understanding of the philosophy of life constitution of human
societies”(Turner, 1991). It indicates that the ritual is culturally essential to
understand the life of the community. Then, Turner says that “the symbol is
the smallest unit of ritual which still retains the specific properties of ritual
behavior. It is the ultimate unit of a specific structure in a ritual context”.
Indeed, in his view, “the ritual is an aggregation of symbols.” Therefore, if the
ritual is dominated by symbols, so the analysis must be paid to those symbols.

The meanings of symbols cover three categories, i.e., exegetical,
operational, and positional meanings. The exegetical meanings are inferred
from informants or participants of the ritual. Operational meanings can be
concluded not only from informant’s sayings, but also from their acts in the
ritual. While positional meanings can be inferred from interpreting a specific
symbol in relation with other symbols in the ritual. The functions of the ritual
have two functions, namely integrative and emotive functions. An integrative
function can be seen that the ritual will be able to integrate and unify the
people by strengthening primary keys and cultural values beyond and above the
individuals and groups. An emotive function can be seen that ritual may be a
media for expressing emotions of the participants, both positive and negative.

On the other hand, the text has a vital role in the ritual. The text can be
a mantra (ritual spells), do’a (prayers), or written text recited in the ritual. Tiwi
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found that there are two functions of mantra in the ritual, namely individual
and social functions. Individually, the mantra causes someone to believe in the
existence of a supernatural force in nature. The mantra can also be used as a
medium for thanksgiving to God. While, socially the mantra can be used as
a medium for educating children or adolescent; an entertainment for people
are in a grieving situation; and enforcement of group solidarity (Tiwi, 2012).
Moreover, Suwendi notes that the text has three functions in the ritual: magical
function, informative function, and emotive function.

Method

This research is qualitatively conducted. Participate observations are
applied for describing procession of the managiban ritual held by Jamaah Aolia
in Gunung Kidul Yogyakarta. In-depth interviews are used to obtain the verbal
data about opinions, feelings, impressions, and experiences of the participants
about the implementation of the managiban ritual. The research subjects are
determined by using the technique of snowball sampling, and KH. Ibn Hajar
Dharma Pranolo (75 years), popularly called as Mbah Benu, is chosen as
the critical informant because of his role as a leader in the managiban ritual.
Some participants were also interviewed. Collected data are validated by using
triangulation, and then analyzed with the stages in the form of description,
reduction, categorization, and theorization.

Overview of the Manaqib Book of Syaikh Abd al-Qadir al-Jailani

The manaqib book used in the managiban ritual by Jamaah Aolia in Gunung
Kidul is an-Nur alburhani of Kyai Muslih al-Maraqi (1908-1981), a Mursyid of
TQN and a leader of Pesantren Futuhiyah Mranggen Demak (Masrur, 2014).
An-Nur al-burhani is Javanese translation of al-Barzanji’s work entitled al-Lujain
ad-dani. An-Nur alburhani consists of two volumes and published by Karya Toha
Putera Semarang in 1962. Volume 1 is an introduction in which Kyai Muslih
speaks about several terms related to law status of managqib, tawasul (mediation
in praying), khawariq al-adat (extraordinary), karamah of saints, and manual
for doing managqib. Kyai Muslih prefers to use the question-answer style for
describing the topics above rather than narration style. Meanwhile, volume
2 is the Javanese translation from Arabic al-Lujain ad-dani.

After the introduction, the author begins his book with narrating about
the birth of al-Jailani and his ancestors that connect to Prophet Muhammad
via his beloved daughter, Fatimah. It is believed that al-Jailani had shown his
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miracles from early childhood when he did not want to suckle his mother in
Ramadhan (Al-Maraqi, 1962b: 21). The next narration is about al-Jailani ’s
teachers, and how he pursued all branches of Islamic knowledge from them
and then lived in deserts of Iraq for 25 years, where he did not meet anyone
else. The next pages are decorated by some narrations about other al-Jailani
’s miracles, like his capability to answer all questions of a group of ulama (Al-
Maragqi, 1962b: 32-33), refusing the distractions of jin who claimed to be God
(Al-Maraqi, 1962b: 45-46), reliving the rooster again (Al-Maraqi, 1962b: 59),
helping people remotely from his madrasah (Al-Maraqi, 1962b: 61-65), treating
sick people because of the disruption of a jin (Al-Maraqi, 1962b: 65-66), and
so on. The author also inserts al-Jailani ‘s advice to his followers and closes the
book with sentences of prayer recommended to pray after reading the book.

Procession of the Managiban Ritual

There is not clear when did the managiban ritual of Syaikh Abd al-Qadir
al-Jailani in Indonesia firstly begin. Since the presence of the Qadiriyah tarekat
in Indonesia, however, it can be reported, that in the 19th century the ritual
was conducted by some people. It seems that the existence of managiban is
inseparable from the Qadiriyah tarekat which is an institutionalization of
the Sufi teachings and practices initiated by Syaikh Abd al-Qadir alJailani
(Bruinessen, 2000). The development of the Tarekat Qadiriyah-Nagsyabandiyah
(TQN) in Indonesia causes the rising of managiban ritual. It is recorded, at
least two pesantren as the pioneer of TQN that routinely conducted the
manaqiban ritual, i.e., the Pesantren Suryalaya in Tasikmalaya of West Java and
the Pesantren Futuhiyah Mranggen in Demak, Central Java. Meanwhile, the
other spreaders and followers of TQN who have been reaching out to all of the
Javanese community also play an active role in organizing the manaqgiban ritual
in their places. Moreover, the role of translators, publishers, and booksellers
of the managqib book also participate in providing access of the managqib text,
even now its digital version is also available in e-book form or application that
can be read by using a smartphone.

Usually, the managiban ritual is carried out in every 11th of the month
in lunar calendar, considered as the date of the death of Syaikh Abd al-Qadir
al-Jailani who died on Rabi atThani 11th 561 Hijra. At the anniversary of
al-Jailani’s death, the managiban ritual is usually held with more extensive
scale, known as the manaqgiban kubra, in several centers of TQN. Even, the
ritual has also been conducted in various public places such as the Istiglal
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Mosque, Jakarta (Pojoksatu, 2016), in Pesantren Simarasa Ciamis West Java
(Poskotanews, 2016), and some other places. The managiban ritual is also
organized on the initiative or invitation from someone who wants to hold a
syukuran (thanksgiving ceremony) or ask for prayer from the participants because
he needs a great blessing from God. In some areas in Javanese community, the
slametan ceremony as a form of gratitude to God favors received by someone
is often accomplished by inviting neighbors or Jamaah to hold the manaqiban
ritual at his/her home. For example, Pak Kasan who lives in Tegal Central Java,
when his son was accepted as a new policeman, He invited his neighbors and
his friends of Jamaah managiban in the village to hold the managiban ritual in
his home. In respect to participants, Pak Kasan provides the food, drink, and
berkat as a giving for them. Another sample is the managiban that conducted
by someone whom his daughter is accepted as a civil servant. On the other
hand, the managiban is often done by someone individually, regarding its
function as one of the tawasul media in asking help or blessing from God. In
this case, the particular ritual of managiban does not require more complete
facilities and processions than the group ritual.

In this paper, the individual attention is given to the procession of
manaqiban ritual lead by KH Ibn Hajar Saleh Pranolo (Mbah Benu, 75 years), a
prominent ulama in Panggang, Gunung Kidul, Yogyakarta. The ritual s began
in 1980. Although Mbah Benu is an adherent of Syatariyah tarekat, because
of his father’s dawuh (instruction) which he has received through dreams
repeatedly, he finally begins to perform the managiban ritual of Syaikh Abd
al-Qadir al-Jailani , rather than the founder of Syatariyah tarekat he follows.
In his dream, the father asks him to wear “the coat he left immediately.”
The dream continues to recur so Mbah Benu think about the meaning of
the dream, and he concludes that he must continue the tradition of reading
manaqib of Syaikh Abd al-Qadir that is one of his father’s habits. Since he
starts performing the manaqiban ritual, his father come back in dreams, saying:
“Well, now you understand what I mean” (interview with Mbah Benu).

Until now, the managiban ritual is held in Aolia mosque every month at
the night of 11th in Hijra calendar and attended by more than 1500 people,
who come from the areas around Panggang Gunung Kidul, even some come
from outside of Gunung Kidul. The procession of this managiban ritual is
led directly by Mbah Benu. The presence of the participants or Jamaah shows
that the ritual takes place in the hearts of participants, because they come
to attend the event without any invitation, just based on information spread
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from word of mouths. The Aolia mosque does not seem able to accommodate
all of the participants so that it spilled into the street. The managiban ritual
is held from 10:00 PM and ended at around 01:00 AM.

The managiban is also carried out in rotation in several houses of faithful
participants, scattered in Gunung Kidul, Yogyakarta, Bantul, and Sleman.
The participants have various levels of education and social status. There
are some famous university lecturers in Yogyakarta with a doctorate, military
commanders, businesspeople, farmers, entrepreneurs, employees, and others.
They can be regarded as spiritual disciples of Mbah Benu, who are always
faithful to follow wherever the ritual conducted. Mbah Benu'’s relationship
with his disciples is quite familiar. It is proved by his jokes in communication
with them as if there is no distance between them. At the time of the ritual
located in the head office of a company in Nitikan Yogyakarta, he is willing
to wait for some participants who are considered “important” and are in
need of spiritual help. When the awaited participants come, then the ritual
is begun. Mbah Benu leads directly to all the processions of manaqiban from
beginning to end. According to him, it is done so that all participants can
focus on following the sacred managiban ritual. If someone else is involved
in leading the ritual, it is feared the concentration of participants split. The
ritual procession of managiban ids as follows:

Activities before the managiban ritual

In the night of Sunday, December 24, 2017, at 09:00 PM, it appears
that Mbah Benu already presents at the location where about 25 kilometers
from his residence. The night is the schedule of the managiban at the home
of one of Mbah Benu disciples whose location is in Nitikan Yogyakarta.
Some participants are present, and immediately put themselves in the space
provided. Meanwhile, Mbah Benu is giving advice individually for a woman
who is having problems. It is not clear what they are talking about, but the
woman looks seriously listening to Mbah Benu’s advice.

At 09:30 PM, Mbah Benu entered the managiban place, while the
participants prepared to participate the event seriously. He occupies the space
provided, surrounded by his followers. Who seats around Mbah Benu are the
participants those personally close to him. In front of him, there is a lot of
bottled mineral water that the lid opened. The mineral water is deliberately
carried by participants who believed that the water of managiban has benefits
for treatment and others. At that night there were about 75 people present in a
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room. While waiting for other participants, especially those who are considered
essential, Mbah Benu invites other participants to talk about anything, while
giving spiritual advice. The participants faithfully listen to Mbah Benu’s talk.
The style of his talk makes the atmosphere of the night warm with his jokes.

After the awaited participants are present, then Mbah Benu asks to
turn off the lights, but he can read the managqib book under an emergency
light covered with a paper in such a way that the light can only illuminate the
book. He also requests that the kemenyan (incense) be immediately burned.
The distinctive aroma of Arabic incense fills the room so that the sacred and
magical atmosphere begins to be felt. Furthermore, Mbah Benu conveys tausiyah
(advice) related to how a Muslim should behave in facing life. According to
him, the essential keys to enter heaven are to pray in time with berjamaah
(congregation) and bershadaqah (giving charity), primarily during the majelis
ilmu (religious lecture) like this event.

Core activities during the manaqiban ritual

After giving tausiyah, Mbah Benu starts the managiban. The ritual is begun
with hadlarah or reading sura al-Fatiha which is expected to be rewarded to the
intended persons. Firstly, al-Fatiha is addressed to the Prophet Muhammad,
then his companions, the awliya’, especially Syaikh Abd al-Qadir al-Jailani, and
also the founders of other Sufi tarekats. He also sends al-Fatiha to his ancestors,
especially some Islamic Mataram kings, such as Panembahan Senopati, Sultan
Agung, Sunan Amangkurat Tegalarum, Sultan Hamengkubuwono 1 and 3,
and others. Al-Fatiha is also read as wasilah (medium) for asking salvation to
God for all those present in the event.

Furthermore, Mbah Benu leads the reading or singing of shalawat to
the Prophet Muhammad Saw followed by the participants. The sound of this
shalawat is: Allahmumma shalli ‘ala man sammaitahu Ahmada wa Muhammadan
wa Sayyidan, Muhammadun Rasulullah. The reading of shalawat lasts about 10
minutes, then followed by a solicitation to ask Allah to forgive them by reading
Sayyid al-Istighfar 3 times with a humble tone and sung in Javanese style thythm
followed by a translation in the Javanese language. The istighfar is Allahmumma
Anta Rabbi, la ilaha illa Anta, khalagtaniwa ana ‘abduka, wa ana ‘ala ‘ahdika
wa wa’dika mastatha’tu. The ritual situation becomes solemn, because of the
crying sound of participants who feel many sins. By using Javanese language,
Mbah Benu asks God so that all sin of participants forgiven.
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The next step is the tahlilan consisting of reading sura al-Ikhlash, al-Falaq,
an-Nas, al-Fatiha, first verses of al-Baqarah, ayat kusrsi, last verses of al-Baqarah,
istighfar, shalawat, la ilaha illallah, tasbih, and closing prayer. It is interesting
that Mbah Benu reads the Hizib Nashr that is believed as a prayer to get help
from God in facing the enemy. After the tahlilan, Mbah Benu reads the book
of an-Nur alburhani. He scans the book so it is challenging to listen openly. His
articulation is also not clear, and it is challenging to be understood. However,
each he finds word of al-Jailani , he reads it loudly, followed by the phrase
“radhiyallahu anhu” by the participants. Likewise, when he reads the name of
Muhammad Rasulullah, the participants answer it by saying “shalallahu ‘alaih”.
When he comes to the narration of al-Jailani ’s ancestors, he sings syi'ir (poetry)
together with the participants, and when he comes to the end of a fragment
of the story, the participants pray as provided in the text, i.e. Allahmumma
unshur nafhati arridwan ‘alaihi, wa amiddana bi al-asvar allatiawda’taha ladaihi.

When it comes to the story of the rooster revived by al-Jailani with
Allah’s permission, and then the rooster says la ilaha illallah Muhammadun
Rasulullah, Syaikh ‘Abd alQadir waliyyullah, the participants mimic the rooster
shoutingly three times. When Mbah Benu comes to the saying of al-Jailani ,
i.e. “Idza sa’altum Allah ta’ala fas’aluhu bi” (If you want to ask Allah, please ask
him through me), the all participants pause to do tawasulan (asking God’s help)
through al-Jailani , led by Mbah Benu by reading the sentence of tawasulan
7 times. This sentence is added initially by Kyai Muslih as the translator and
not found in the original text of al-Lujain ad-dani.

When Mbah Benu reads fagdhi hajatina (God, please grant our needs), all
of the participants are permitted to plead silently and personally to God. This
opportunity is not wasted by the participants to plead to God by their interests.
Usually, the participants are motivated to follow the ritual of manaqgiban for
this purpose actively. After the managqib reading finished, Mbah Benu ends
the ritual with prayer, and all of the participants sing together a collection of
Arabic poetry which genuinely is the prayer to God. A collection of poetry is
still a part of the text in the original manaqib. The poetry is essentially a plea
to God through alawliya (saints). After everything finished, Mbah Benu ends
the ritual with apologies to the participants for any mistake during the ritual.
Precisely at 11:00 PM, the reading of managqib is done successfully.
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Activities after the managqiban ritual

After the series of events in the managiban ritual are complete, then
Mbah Benu talks that the managiban in this time is really smooth and very
powerful. He says that the invited awliya (saints) attend and follow the ritual.
He also explains why the lights turned off when the managiban is going on.
According to him, it is intentionally done so that the saints are pleased to
attend the manaqiban, and the participants can follow the ritual seriously.
He has done the managiban in one time, but a lot of demit (ghost) attend the
ritual, in contrast to the current managiban which is attended by many awliya’.

Furthermore, Mbah Benu gives the opportunity to anyone to ask about
anything, related to managiban or another religious issue. A young man asks
several questions about heaven and who is Mbah Benu? Mbah Benu answers
that in the heaven one will be given the beautiful women by Allah. This answer
is related to the status of the questioner as a single man. About the question
of who is Mbah Benu? He says that he does not know who he is. The most
know about him is who creates him, namely Allah, then if you want to know
who he is, please ask God who creates him.

Several notes are referred from the description about the procession of
the managiban ritual above. First, Mbah Benu as a leader in the ritual takes
the dominant role. He leads the procession of manaqiban from beginning to
end, including reading the text of an-Nur alburhani, praying and others. He can
also be considered as a medium for the participants in conjunction with the
unseen persons. He has full authority in performing the ritual, even without
criticism. Although he reads the managqib text very fast and the articulation is
unclear, but the participants still give no correction or criticism. The full trust
of the participants to the authority of Mbah Benu seems to be in line with
the relation of Sufi mursyid (teacher) and his murid (disciples) in Sufi tarekat.
There is a charisma in his personality that makes the participants do not
dare to criticize. In contrast, the participants give a great respect to him and
believe that he can help them in asking God to provide a way out from their
life problems both in the world and the hereafter. Therefore, the participants
often give him money, cigarette, and others as an expression of their gratitude.

Second, there is a belief among the participants that the managiban
ritual is very beneficial as efforts to solve the problem of health, economics,
career, political, spiritual, households, and others. In one occasion, Mbah
Benu tells the story of a criminal case (of corruption) is being dealt with the
Attorney General and involving one of his followers. Mbah Benu is asked for
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help by the follower so he will not go to jail. Director of the JNE, a developing
airfreight service companies in Indonesia, also believes the positive impact
of the managiban on the development of his company. Mbah Benu once told
that since the JNE was a small company with small assets, its owner always
held managiban until now, when the company developed into a great asset
with trillions. There are fears if his business will be bogged down if he stops
following the managiban.

Third, the manaqiban ritual can unite the participants from various
backgrounds of educational, social and economic. All participants sit together
without any border of social status. There is one commonality of purpose in
making the ritual as a kind of the spiritual efforts for solving the problems
they face. Fourth, the managiban ritual organized by Jamaah Aolia under the
leadership of Mbah Benu does not require complicated means as magical
rituals in general. There’s only the hio (joss sticks) or kemenyan (incense) burned
during the procession of the manaqiban, mineral water, and original dishes.
Joss sticks or incense sticks symbolize the rising of praying, and supplications
to God in conjunction with the incense smoke rose to the top. The big room
where the ritual is also filled by the smell of incense making the impression of
the sacred situation. The use of incense in the ritual is often associated with
traditions of religions before Islam, namely Hinduism and Buddhism, so there
are some Muslims who regard the use of incense as the deeds of the tasyabuh
(resembling of other religious teachings), even it is considered as the act of
shirk. The mineral water should not be provided in the ritual. The water is
carried by some people who believe that water of the managiban has various
benefits, i.e., for the treatment of both physical and psychological illnesses.
While the dishes presented in a box whose contents snacks and rice also are
not part of the actual necessity in the ritual. The dishes are provided by the
host to the participants as a charity.

The Functions of Text in the Managiban Ritual

The presence of an-Nur alburhani as a text is significant in the manaqgiban
ritual organized by Jamaah Aolia. Based on observations, at least there are
some functions of the text in the ritual, i.e.

Text as a manual for performing the ritual

In an-Nur alburhani, there is a manual how to carry out the manaqiban.
Based on observations, the manual is applied consistently by all participants.
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[t is true that Mbah Benu modifies and adds some prayers that are not in the
text of an-Nur alburhani, but it does not reduce anything of the ritual series
described in the book. In other words, the role of text in an-Nur al-burhani as
a manual book is seen consistently implemented in the ritual.

Text as a sacred and magical mantra

By observing the managiban ritual performed by Jamaah Aolia, the text
of an-Nur alburhani can be considered as a mantra for performing the ritual
that structurally covers three stages, i.e., opening mantra, core or primary
mantra, and closing mantra. The opening mantra is often called hadharah,
i.e., the reading sura al-Fatiha which is devoted to the Prophet Muhammad,
his companion, the angels, the guardian or saints, and deceased ancestors.
In this case, sura al-Fatiha has three functions. First, as the opening prayer
of the ritual and others. It is already common among most Muslims to recite
sura al-Fatiha, when they would start corporate events, such as starting the
learning activities in the classroom, study, and others. Usually, the reciting al-
Fatiha is led by a teacher or master ceremony by saying the phrase as follows: “li
rida’illah wa li syafa’ati Rasulillah, al-Fatiha” which means “for the sake of God
and intercession from The Messenger, let us read sura al-Fatiha”. Furthermore,
all participants of the event read al-Fatiha loudly.

Second, al-Fatiha also serves as a mantra which is considered an effective
way to ask Allah so that the reward of reading given to the intended people,
or at least sura al-Fatiha is believed having a positive impact for them. The
belief is based on Prophet’s saying: “al-Fatiha lima quri’at lahu,” means that
al-Fatiha can be read for solving all intended problems. Third, the reciting
al-Fatiha also serves as a first keyword to connect with the unseen and holy
people in the occult world. It is believed that although they have already left
the world, they are still alive in other world or the hereafter.

It is a common belief among adherents of Sufism that the holy people
who have lived very close to God are allowed to be as a wasilah or a medium
in order for prayer is granted by God. It is because of an inferiority feeling
among participants of the ritual in front of God due to the sins that they do.
That is a reason, why they will ask for the help of the holy people or saints
that have left the world to let them join the ask Allah. Also, for Mbah Benu,
reading sura al-Fatiha is not merely as a keyword to connect with the occult
world, but at the same time as an invitation for holy people or saints to attend
the ritual together with the other participants. He often claims that whenever
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the manaqiban is held, Syaikh Abd al-Qadir alJailani always participates
and condones the ritual. This recognition is undoubtedly complicated to be
validated by ordinary people who do not know anything about the occult world.

The second mantra is the primary mantras which contain the prayers.
This mantra is read after opening mantra. In this case, all the text of an-Nur
alburhani is the first mantra. It seems there is a transformation from the general
function of the managqib text as an informative text narrating the journey of the
life of Syaikh ‘Abd al-Qadir al-Jailani becomes a text that serves as a mantra
or a prayer. This function is a particular change in the implementation of the
manaqiban ritual. The text is not studied to get the meanings, but the text is
skimmed by ritual leaders regardless of whether the participants who listen
to the reading understand its meaning or not.

Understanding the meanings of text is not so great for them. Instead,
the blessing of the text or the positive spiritual influences of the text is what
they want to get. That is why only ritual leaders carry the book an-Nur al
burhani, and none of the participants carry the book. Nevertheless, almost
all participants know when it is time to “sing” the prayer together during the
recitation of the managib text. They are also familiar with the hymn because
they have repeatedly followed the manaqgiban ritual. At least, there are five times
they sing a prayer together, i.e., in the opening prayer, the poem of al-Jailani
‘s ancestral lineage, in interceding with al-Jailani , calling rijal al-ghaib (unseen
figures) to help them plead to Allah, and in the closing prayer requesting
husnul khatimah (good closing in the death) to God.

Like a mantra, the reading of the managqib text should not be arbitrary.
Only those who have the authority are allowed to read the text in a ritual
because there are procedures to obey. Recently, however, there is a shift in
authority over who has the right to read the texts as Ta’rfin reports, as well as
that occurring in the rituals held by MA Futuhiyah’s students. Not to mention
the existence of the festival where the reading managqib text in Ciamis has
undoubtedly lowered the level of the sacred ritual.

Text as a consolation

The manaqib text can also serve as a solace and a stress reliever. The
ritual of reading manaqib text causes the participants to forget for a moment
the crush of life problems faced. By following the ritual, there is a glimmer of
hope for the possibility of obtaining solutions to the life problems they face.
Psychologically, when the heart connected to spiritual beings, it will cause
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inner peace. True inner peace is found by submitting to God Almighty. It is
where the managqib text serves a kind of tranquilizer against spiritual awareness.
The inner calm that all the participants perceive is proved by their strength in
sitting and actively following the ritual for more than 2 hours.

Their participation is also very high which is indicated by their timely
presence and attention in every stage of the ritual. Moreover, the frequency
of attendance of some participants in following the ritual is also quite high.
It is evident that they are addicted to the spiritual comforts they get when
following the managiban ritual. Many participants claim to have a blessing in
their life after following the ritual, so they want to always participate routinely
in the next times. Moreover, the existence of a prayer text “sung” together
can also cause the participants to feel soluble and entertained. The rhythm of
shalawat songs and other prayers creates a peaceful and spiritual atmosphere.

Unfortunately, the reading of the managib text which dominated by
Mbah Benu gives the effect of less appreciation from the participant because
the intonation and the tone of reading not heard. Elsewhere, the recitation
of the managqib text is sung in a melodious voice with intonation and rhythm
that gives comfort to whoever hears it. Factually, in the waosan layang kanjeng
syeikh ritual, the translated manaqib text in Sundanese is sung with a typical
Sundanese rhythm, as reported by Millie (Millie, 2008b). Nevertheless, it seems
that all participants remain faithful in following the ritual from beginning to
end. None of them left the place until the end of the ritual.

Text as a binder of group solidarity

The translated text of manaqib like an-Nur alburhani may also serve as
the unifying of the participants. The similarities of ritual procedures included
in the book cause the participants bound by the same procession. Moreover,
if someone of a particular association of a particular group attends the same
ritual in the other group, he will not be unfamiliar with the new group. He
will soon be able to adapt to the new group because of the similarity of the
ritual procession to what he has experienced.

Text as a source of educational values

Indeed, the managqib text contains the educational values that are still
relevant to be taught to the participants. Sahri finds some political, educational
values contained in the text of al-Jailani ’s managib. Among these are al-Jailani
‘s political attitudes that do not want to be co-opted by the authorities and
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how he gives rebuke, criticism, and advice to the authorities. In the managib
rituall participate, it seems that Mbah Benu as a ritual leader does not dig up
the educational values contained in the manaqib texts. The spiritual advice
that he gave to the participants before and after the ritual is more general
and situational depending on the needs of them at that time. The sayings
that he often repeated are the suggestion about the importance of following
the managiban ritual as a solution to any life problems. Then, he also actively
teaches them to love anyone without looking at the background of his tribe
and religion. He says: “Do not look at tribes and religions, look at who created
them!” Not to forget, he also advises leadership to members of participants
who have served as directors and military commanders.

Conclusion

The managiban ritual is one of the Islamic rituals that has been going
on for a long time and still carried out by Muslim Indonesia, including
Javanese Muslims. It is believed by participants that the managiban is one of
spiritual efforts to solve their daily life problems. This research finds that the
ritual leader has dominated and becomes a central figure in performing the
ritual. He leads the ritual, reads the text, and becomes a medium in praying
to God. However, the participants seriously follow the ritual from beginning
to end. One of the essential means in the managiban is the text of the an-Nur
alburhani by Kyai Muslih al-Maraqj, a Javanese translation of al-Lujain ad-dani
of Syaikh Ja’far al-Barzanji.

Initially, as a hagiography, an-Nur alburhani is merely a historical book
about the right acts and miracles of al-Jailani , however, in fact, the text of an-
Nur alburhani has been sacred and transformed from the source of information
about al-Jailani ’s life to the sacred text with several functions. First, the text
serves as a manual for performing the managiban ritual. The manual is added
by Kyai Muslih as a translator. Second, the text as a sacred mantra must be
read by authority person in the ritual. The mantra is believed as a “shortcut”
for asking help from Allah through al-Jailani as a wasilah or a medium. Third,
the text can serve as a consolation for the participants, because there are many
shalawat and syi’ir sung together. Fourth, the text serves as a binder for internal
group solidarity. The text is a symbol that unites tarekat members or followers
wherever they are. Fifth, the text has a function as a source of educational
values. During the ritual, the leader often gives some good lessons from al-
Jailani ‘s life to the participants.
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Abstract

The struggle for modernity gave rise to the degradation of the value of character
education. At this stage the revitalization of the value of religious local wisdom
in tradition needs to be developed again. The existence of nyadran tradition in
Ngepringan continues to be developed by mixing the value of local wisdom with
religious values. This unique combination is a form of local wisdom against
the individual culture that developed in the community, the development of
modernity. This means that the community can not only uphold the cultural
values of the ancestors, and also cannot adapt the tradition to conditions, and still
insert religious values in it. Nyadran tradition is still played by the Ngepringan
community because they are spiritual tourism and become a harmonizer political,
social, economic and spiritual life. The collection of data information is through
observation and interview with the Ngepringan village community. The purpose
of this study is to explore religious values in the Nyadran ceremony procession.
This type of research is ethnography with qualitative descriptive method. Data
collection techniques use techniques, interviews, documentation, and language
content. The data analysis uses interactive analysis technique. The results of this
study are to reveal and describe the religious values in the ceremony procession
that need to be preserved and improved by the Ngepringan village community
in the face of modernity.

Pergulatan modernitas melahirkan degradasi nilai pendidikan karakter. Pada titik

ini revitalisasi nilai kearifan lokal religius dalam tradisi perlu dikembangkan
kembali. Eksistensi tradisi nyadran di Ngepringan terus dikembangkan dengan
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mencampur nilai kearifan lokal dengan nilai religius. Perpaduan yang unik ini
merupakan bentuk kearifan lokal melawan budaya individualis yang berkembang
di masyarakat mengikuti perkembangan modernitas. Hal ini bermakna bahwa
masyarakat disana tidak hanya menjunjung nilai-nilai budaya dari para
leluhur, melainkan juga mampu menyesuaikan tradisi dengan kondisi, serta
masih menyisipkan nilainilai religius di dalamnya. Tradisi nyadran masih tetap
dipertahankan oleh masyarakat Ngepringan dikarenakan nyadran sebagai wisata
rohani serta menjadi penyelaras kehidupan politik, sosial, ekonomi, dan agama.
Informasi data diperoleh melalui observasi dan wawancara dengan masyarakat
desa Ngepringan. Tujuan studi ini untuk menggali nilai religius dalam prosesi
upacara nyadran. Jenis penelitian ini adalah etnografi dengan metode deskriptif
kualitatif. Teknik pengumpulan data menggunakan teknik observasi, wawancara,
dokumentasi, dan analisis isi. Teknik analisis data yang digunakan adalah analisis
interaktif. Hasil dari penelitian ini adalah mengungkap dan mendeskripsikan
nilai religius dalam prosesi upacara nyadran yang perlu terus dilestarikan dan
ditingkatkan oleh masyarakat desa Ngepringan dalam menghadapi modernitas.

Keywords: local wisdom; nyadran tradition; religious value

Introduction

Man is one of the most perfect creatures of Allah SWT compared to
other creatures. Humans have the mind for the process of producing culture.
Budaya (culture) comes from the word of budi (mind) and daya (power), then
from budaya comes up with kebudayaan (culture). Culture contains norms
and order of values that must be owned and practiced and paid attention by
human being whom aware of that tradition. Tradition is an activity carried
out from generation to generation becoming a habit. Javanese people in
rural areas generally still carry out various traditions. The tradition takes the
form of a relationship between man and God, with his neighbor, and with
his natural environment still accompanied by symbols, so that the traditions
are symbolic. Ngepringan society holding the tradition strongly believe in
the balance of the three elements of the relationship, they reflect through a
tradition nyadran held every year. Nyadran implemented by the community is
useful as a reflection media to approach Allah SWT.

Nyadran which is held in Ngepringan village is a symbolic form as a
thanksgiving to Allah SWT for the abundant fortune. In essence, the existence
of a culture can not be separated from talking about symbolism, as well as in
addressing the Quran and sunnah as sources or guidelines in Islam (Arinda,
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2014: 106). Therefore, the symbolic of nyadran can also have its own meaning
or purpose not merely to break up or disobey the religion.

The tradition in the community will realize local wisdom values that
sometimes encountered in urban society today. Horizontal and vertical
relationships in rural communities, manifested because of the full conviction
that human life is interconnected with one another. In some areas of Central
Java, nyadran commonly held at the cemetery before the month of fasting
(Sha'ban) or in the month of Suro, while in Ngepringan, nyadran implemented
after the harvest as a form of expression of gratitude. Many people are
responding to this tradition, especially among religious leaders. Apart from
the each judgement, of course a tradition still maintained until now having
the goals and values that become the human’s point of life, one them is the
religious value increasingly faded. Ngepringan society that Muslim population
becomes the majority do not want it to happen, along with the demands of
the times that makes people more individualist then the tradition of nyadran
is still preserved as a means of worship to the God or even share with others.

Literature Review

Understanding Local Wisdom of Nyadran Tradition

Local wisdom is a tradition celebrated by a group of people to carry
out a tradition, thus it is one form of local wisdom. It can be interpreted
that local wisdom is a tool, knowledge and practices that can be used to solve
problems faced in a good and right way according to society (Ahimsa, 2007:
17). Local wisdom is synonymous with a rural philosophy, that knowledge
is derived from the experience of the community which is carried out from
generation to generation. Local wisdom that gave birth to a tradition usually
used as a guidance of interaction between society, environment, and with
Allah SWT. Similarly, local wisdom is also interpreted as a tool of knowledge
in a community, whether from previous generations or experience related to
the environment and other communities to overcome the challenges of life
(Sedyawati, 2007: 18).

The main ideas of local wisdom include cultural features, groups human
as the owner of culture, and life experiences that produce characteristics
(Rahyono, 2009: 7-9). A local wisdom came from the ancestors has its own
defense fortress to face the challenges of the times. This is because the value
of local wisdom in a tradition is a hallmark of local identity since birth. Local
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wisdom in Javanese culture can be a means to identify the mindset guided by
the shared worldview and the view of the world that contains local wisdom
(Saddhono, 2017: 10).

A local wisdom between regions must have different implementation
procedures (Koentjaraningrat, 2010: 24). These statements explain that the
tradition is based on the state of the environment and society in certain areas.
The difference occurs because each region has its own customs and behaviors
that can’t separated by the history of the existence of a village or a region,
such as a Javanese village proverb in the manner of the state of mawa tata.

The form of local wisdom realized by preserving the traditional wisdom
of ancestors related to the natural environment, the source of life, and the
interaction with the creator is called the Javanese tradition. Tradition is in an
anonymous form which does not know who first started it because tradition
is hereditary. Initially a tradition is only done by important people such as
kings, village apparatus, religious figures, and public figures then affect the
survival in the community because in a tradition contains many spiritual values
that can be exemplified and understood in depth. In this case, the religious
tradition is the reality of creatures to know the existence of the creator (God).
In the religious context, tradition is a hereditary heritage that goes on and
on with the times. This necessity needs an understanding, because tradition
is a meaningful reality, ironical to the religious context that emphasizes the
ritual misbehavior rather than the individuals piety and social strife (Basir,
2013: 69-78).

The above statement is in line with the notion of tradition which is a
habit carried out for generations that is still done in the community through
the assessment or the assumption that the existing ways are the best and the
right way (Debdikbud, 1990: 959) . It is also similar to the notion of tradition
that everything learned and tradition is a process of doing something called
ritual (Anam, 2017: 22). Ritual is a tradition which in its execution has its
own way and in tradition usually full of religious values. It can be seen from
the tradition nyadran which until now still maintained and implemented by
the Ngepringan society.

The nyadran tradition is associated with the ritual of nyekar, tahlilan,
tasyakuran which teaches man to remain in subjection to the power (Jandra,
2011: 1-8). Islamic values contained in the tradition nyadran not separated
from the value of Javanese culture. According to the Javanese context, the
social value of the nyadran tradition is associated with the preservation of
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the memory so as not to forget its origin by the grave and nyekar pilgrimage
(Abbas, 2017: 81-90)

Earth alms (nyadran) is one of the kinds of peopless traditions that are
the result of convention or collective agreement of the community to unite
(acculturation) Javanese native culture with values taught in Islam (Arinda
2014: 108). Nyadran or sadranan derived from Sanskrit means the tradition
of visiting the graves of ancestors or relatives before the coming of Ramadan.
Because the tongue of the Javanese word sadra then changed into nyadran word
that has the meaning of pilgrimage of the grave, tradition nyadran is a ritual in
the form of a tribute to the ancestral spirits and pray nyadran nyamat selamat
(Purwadi, 2006: 12). The definition is in line with the notion of nyadran is a
tradition performed by the Javanese every fasting Ramadan, which is done
in the month of Sha’ban (Hijri calendar) or Ruwah (Javanese calendar) to
express gratitude that is done collectively by visiting the grave or ancestral
grave which is in a village (Prasetyo, 2010: 2). The meaning of nyadran in this
case is that people clean their hearts before the month of Ramadan. Thus, it
can be synthesized that the tradition of nyadran is a symbolic form of peopless
gratitude towards God.

The Value of Religious Education

Education is a government plan that aims to educate the nation. Talking
about education is inseparable from science. In Islam, the obligation of a
Muslim to learn throughout life until they get to a grave. Education not only
provides knowledge or values and trains its skills, but also has a function to
help learners to develop all of their potential, skills, and personal characteristics
in a better direction both for themselves and for their environment because
learners have the ability to grow and develop (Huda, 2017: 441).

In the world of education in school an educator generally requires students
to be able to achieve rank in one class. The core of learning to succeed is the
cognitive grade, especially the mark of certain subjects such as Mathematics,
Physics, Chemistry, and Biology. A teacher gives less attention to the moral
values owned by his students as a consideration of cognitive value. Such
thoughts should be changed immediately by educators and teachers. To face
the flow of globalization, one must have a shield of religious teachings. Lately
the new education world awakened the character education to form religious
character. Religious values are obedience in understanding and implementing
the religious teachings (beliefs) are followed, including in this case is a tolerant
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attitude to the implementation of others’ religious worship (beliefs), and live
side by side. Religious value is intended to educate people better, because
religion is a binder between man and his God (Kemendikbud, 2010).

With regard to moral education, character education has the same
goal. This is because both have the same function to form characters. Islamic
terminology, the definition of character has close meaning with moral definition
(Fatimah, 2017: 185). The word akhlak comes from the word khalaga (Arabic)
which means attitude, character and customs. According to the etymological
approach, the word akhlak is derived from the plural Arabic of its mufrad
khuluq form which, by accent, means character, attitude, behavior or character.
This statement contains an aspect of conformity with the word khalq which
means event, and is closely related to Khalig which means creator (Zubaedi,
2011: 65). Thus based on the description that has been described, character
education can be associated with the formation of moral. The values taught
to build the character akhlak karimah should be adjusted to the norms and
cultural values that developed in the community.

The form of behavioral education in Islam is called character education.
The education has existed since the birth of Islam in the world. One example
of the Prophet who taught much improvement in character education was
the Prophet Muhammad. Islamic teachings not only teach how to worship
the good, but also emphasize on aspects of the behavior of a person living in
the world. Even the Prophet Muhammad characterizes there are four aspects
of character namely Shidiq, Tabligh, Amanah, Fathanah (Mulyasa, 2012: 5).
The teachings of Islamic behavior are widely taught by Prophet Muhammad
as the end-time prophet to perfect morality and human behavior on earth
innama buitstu liutanima makarim al akhlak. Improving human behavior means
improving good behavior to eliminate bad behavior and replaced it with
sublime behaviors (Nashir, 2013: 23). Thus, behavioral teaching is used to
teach character education. According to Islamic teachings, character education
is identical with behavioral education, since character and spirituality have a
close relationship.

Character-based religious education develops values based on religion
by shaping the noble personality, attitudes, and behaviors in life. Religion
is also the source of deepest human aspirations, because religion has a set
of knowledge, beliefs, moral values, and norms as a source of community
order that can foster tranquility for the individual and make man civilized
(Abdullah, 2002: 28 ). Religion becomes a set of ideas of ideas and beliefs in
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which everyone can be involved, as well as a framework for life experiences
and their daily activities (Humaeni, 2015: 159). In Islam, character education
has similarities to behavioral education (Nashir, 2013: 23). Thus religious or
spiritual education is an indispensable form of educational character and the
basic foundation of the education of other characters.

Based on various things behind the existence of nyadran in Ngepringan
village, this article is to explain and describe the purpose of nyadran tradition as
character formation through the value of religious education contained in the
tradition of nyadran in Ngepringan village, Jenar Subdistrict, Sragen Regency.

Research Method

This research uses ethnography with qualitative descriptive method. It
describes the nyadran culture that became a convention of the Javanese community
of Ngepringan, Sragen. In addition, it also describes the purpose and value of
religious education contained in the tradition of nyadran. Therefore the data
collection process conducted by interviews with informants who came from
that area and with one of the leaders of branch boarding school located in
the Ngepringan village. In addition to interviews, data collection techniques
were conducted by observation and documentation of the implementation of
nyadran. Technical analysis of data is interactive analysis begun since formulating
and explaining the problem until writing of research results (Sugiyono, 2011:
245). Data analysis uses technique is intended to make the data that has been
obtained in accordance with the researcher’s expectation. Sources of data in
this study are informants from Ngepringan village who follow nyadran, the
process of implementation of nyadran tradition, and books related to nyadran.
The form of data in this study is a description of the purpose of holding
nyadran and religious values in nyadran.

Results

Based on the results of observations and interviews conducted with
informants that most of the population Ngepringan livelihood as a farmer and
embraced Islam. Based on interviews with Suparno (65 year) nyadran tradition
has its own purpose for Ngepringan residents. The tradition of nyadran is still
preserved because within the tradition it contains religious values (Munir 55
year). As for the purpose nyadran procession and religious values contained
in it are presented in the table below.

Table 1. Results of Observation and Interview Nyadran Purpose in Ngepringan
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No The Purpose of Nyadran Tradition in Ngepringan

1. Tradition nyadran as a means of worship and reassuring the soul and peaceful
in the heart for those who hold the tradition of Nyadran.

2. The expression of gratitude to Allah SWT embodied in the party of the people
after the harvest is called nyadran

3. Nyadran became a gathering place among members of the society. It can
be realized with the harmony between residents in the tomb following the
ceremony of nyadran

4. This tradition has become a diversity teaching that is believed to unite local
cultural heritage with Islamic teachings

5. Thanksgiving to Allah SWT by keeping the balance of the environment

Table 2. Observation and Interview Result of Religious Value in Nyadran Tradition of
Ngepringan Village

No Religious Value in Tradis Nyadran Ngepringan Village
Worship

Tahlilan

prayer

[stigasah

Praise
Nyekar
Sedekahan

P BN IS el e R B

Discussion

The Purpose of the Nyadran Tradition

The nyadran tradition in the Ngepringan community is held once a year
during the dry season after harvest. Nyadran took in two times and places a day.
In the morning at 6 until 7 nyadran is held in the ancestral grave and during
the day at 1 to 2 oclock in punden. Nyadran tradition begins with sambatan
(cleaning the environment toghether) or gugur gunung cleaning environment
in Ngepringan village. Afterwards, the men usually go to clean the ancestral
graves, then clean the punden together. The activity is done one day before
nyadran procession. For Ngepringan society, the annual nyadran or sadranan
program is an expression of the socio-religious reflection that was carried out
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to recall the ancestors who had preceded it. This is an attempt at preserving
the tradition of the ancestors in which the aim is as an expression of gratitude
to Allah SWT.

While in Solo traditions nyadran done the day before the fasting. Nyadran
performed in the mosque with food placed on the plate. Differences in the
implementation of nyadran traditions occur with regard to the purpose and
objectives in particular and time of implementation. The emergence of these
differences is due to the various interests of its supporters and the influx of
foreign cultural influences. Prior to the ceremony of nyadran, annual religious
activities are realized with a pilgrimage to the ancestral graves. Pilgrimage
activities include cleaning the ancestral tombs, praying prayers of forgiveness,
and sowing flowers. Some ubarampe prepared in the procession nyadran among
other incense and various kinds of flowers typical of Indonesia, such as roses,
jasmine, and kenanga (Radiyem, 58 year). It is in this context the importance
of preserving that tradition, as it grows in society itself. It is usually closely
related to the natural resources and living conditions of the local area. This
will provide the provision for the human being who studies it.

The aims of nyadran tradition in Ngepringan village is as a means of
worship and reassuring the soul and peaceful in the heart for those who hold
the tradition of Nyadran. Religion or belief is the source of human aspiration in
the most and dominant, it is because religion has the belief, knowledge, moral
values, and norms as a source of community order that can grow tranquility for
the individual and make people become civilized. Nyadran activities carried out
with a pilgrimage to the ancestral tomb or influential figures in broadcasting
[slam in the past. As well as Ngepringan people implement nyadran in the
grave punden mbah gedhong as kyai spreader of Islam. sadran means returning
or visiting a grave or place that is considered as the forerunner of a village, or
someone who becomes a village pamong (leader).

In addition, Nyadran aims at expressing gratitude to God Almighty
which is manifested in the party of the people after the harvest is called
nyadran. The Ngepringan people are grateful for the fortune that Allah has
given for a year, and hope that the next years harvest will be more abundant
because the Ngepringan people mostly grow crops. In nyadran, there is also
the core of Javanese culture that is harmony. The Javanese people not only
expect harmony in human relationships, but also with the universe, even with
supernatural spirits. Therefore offerings are given not intended to worship
the supernatural spirits, but to create harmony with the whole of nature.
Meals, incense, and flowers have symbolic meanings. Tumpeng, symbolizes an
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expectation to Allah Almighty for supplication to be answered; Ingkung (whole
cooked chicken) symbolizes humans when worshiping; the plantains symbolize
a hope for a happy life; ketan, kolak, and apem are unity that means forgiveness
to Allah SWT if they make a mistake; incense is a means of petition at the
time of prayer; and flowers, symbolizing the fragrance of prayer coming out
of a sincere heart (Alifiana, 2013: 104-116). This innate variety is the element
of offerings as the basis of prayer. After praying, the food became the seizure
of the pilgrims present. This is the meaning of togetherness in nyadran. When
people implement nyadran there are elements of mutual assistance, togetherness,
compassion, and sacrifice in it.

Another aim of Nyadran is as a gathering place among members of the
community. [t can be realized with the harmony between residents in the tomb
following the ceremony nyadran. The tradition that comes from religion comes
to give harmony and peace not give birth to the conflict and the enmity of this
universe (Fauzi, 2006: 219). Nyadran became a gathering event for Ngepringan
community because one village consisting of 8 hamlets gathered into one. In
addition, people who migrate outside the island of Java usually come home
once a year ie on lebaran and nyadran event. Nyadran become a very important
tradition and not missed by Ngepringan community as one of the gathering
event with family and neighbors. According to Suparno (65 years) tradition
nyadran become social, cultural and religious transformation after nyadran, the
community also held entertainment performance. Entertainment performance
is also various, there are tambourines and shadow puppets.

As the next aim, this tradition has become a religious teaching that is
believed to unite local cultural heritage with the teachings of Islam, so that
the relationship of two existence of locality and teachings of Islam. Finally,
Nyadran has the aim for thanksgiving to Allah SWT by maintaining the
balance of the environment. The environment is described as a container of
human beings to preserve their lives. Humans must maintain and care for
the environment that has been provided by Allah SWT in accordance with
his word in the Quran Al A‘raf 56-58:

In the verse, Allah SWT forbids humans to do damage on earth, but
to pray to be a good person, because God’s grace is close to the people who
do good deed. The affirmation of Allah Almighty that He is the Almighty
God who can rule the wind that brings cloudy so it rains. With rain water, it
can grow the plants so it can bear fruit. Similarly, the rain can be useful for
all beings on earth. The omnipotence of God that He can also revive those
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who have died on the Day of Judgment seem to live a barren earth and then
rain to grow the plants and bear fruit. The guidance for human beings to be
grateful for the blessings of Allah given to them, in the fertile soil will grow
good crops, whereas barren land will not grow crops but suffers. That is a sign
of the greatness of Allah SWT.

The content of the verse can be harmonized with the purpose of
holding nyadran in Ngepringan village that is thankful for all the gifts that
are bestowed by Allah SWT who sends rain from the sky to dry land, then
becomes fertile soil produces various kinds of plants and abundant crops, all
should be grateful by every human

Religious Values in the Nyadran Tradition

Assessing religion and culture further is to understand how religion is
an important element that manifests their differences. How high a persorns
religion can be seen from his or her religiosity. Religious, is obedience in
understanding and implementing religious teachings (beliefs) are followed,
including in this case is a tolerant attitude to the implementation of nyadran
. Although there are some non-Muslims, people in Ngepringan has tolerant
attitude and live side by side harmoniously. Tradition of nyadran is a pilgrimage
event, where the religious people always remember the ancestors by praying
and cleaning the tomb. The phrase contained in this nyadran eventually results
in a more intimate horizontal and vertical relationship arrangement. In this
context, then nyadran will be able to improve the pattern of relationship with
Allah SWT. The religious values contained in the tradition of Nyadran include:

1. Worship

One of religious values contained in Nyadran is worship, aiming to get
closer to Allah SWT and praying for the deceased elderly and relatives. The
implementation of Nyadran blends with the event of prayer and praise. It
also can strengthen the relationship of brotherhood among Muslims called
ukhuwah Islamiyah.

2. Tahlilan

Tahlil means reading the sentence la ilaha illallah. The term tahlilan
derived from Islam-Java that is reading tahlil, reading for a particular purpose.
In the present time tahlilan is used as a term for association of people to pray
together for the dead, where the tahlil reading becomes the core of the reading.

el Harakah Jurnal Budaya Islam Vol. 20 No. 2 Tahun 2018



166 Religious Value in Nyadran Ceremony in Ngepringan Village

People believe that the gate lock to heaven is the saying tahlil. But infact, people
who make a pilgrimage to the grave is strongly encouraged to reproduce the
dzikir reading and the peak on the tahlil reading. In the tradition of nyadran
ceremony there is nyekar activity (sowing flowers to ancestral graves). Before
nyekar is done, pilgrims read the holy verses Al-Quran first continued reading
short letter, thayibah sentences like hamdalah, takbir, shalawat and tasbih to
add a sense of self approach to God. After that the residents are usually silent
simultaneously to listen to the cue of kyai or pak modin who invites pilgrims
for tahlillan together. After the tahlil event is finished the modin usually packs
prayerfully praying together to ask God for the deceased ancestor to be forgiven
of his sin and placed in heaven.
The tahlilan has a purpose and function in the implementation of
nyadran, among others:
a. cultivate and reconnect the relationship ever and have been connected
by the deceased through nyekar and prayer
b. asking for forgiveness over the deceasedss faults to neighbors and relatives
c. pray for the deceased and other worshipers to be forgiven of their sins
and to be avoided from the punishment of the grave and torment of hell
d. reminding death that death must end the life of every creature

3. Nyadran Prayer

Semilah, semilah, semilah inggih sarehe sampun pepak ingkang anem
ingkang sepuh ingkah dipunaturi lenggah wonten bumi astana Ngepringan
kapurih nyekseni nggih. Kula saderma ngijabaken menapa ingkang dados perlune
warga Ngepringan. Inggih satunggal bab wekdalipun ambeng bucu golong asahan
nyaosi ibu danyang kaki danyang ingkang mangku desa ngepringan. Inggih
satunggal bab malih nyaosi kurmat wiwitan sarta pungkasan ingkang damel
dinten pitu pekenanipun gangsal. Inggih setunggal bab malih menika kalares
dinten minggu pon menika mapag penanggalane Nyadran dhipun caosi kurmat
mugi-mugi mangsulana seger waras sugih waras dhumateng warga Ngepringan.
Inggih satunggal bab malih wekdalipun sekul kurung ulam lembaran inggih caos
dhahar mulih. Ingkang dipun caosi dhahar menika salalahu ngali wassalam
kanjeng nabi Rasul Muhammad. Sarehne sampun kedhahar dipunlorodaken
sekabat Abu Bakar As-Sidiq, Umar bin Khattab, Usman bin Affan dan Ali
bin Abi Thalib. Wekdalipun pisang ayu sedah ayu inggih Siti Fatimah ingkang
dados pepanutane warga Ngepringan kang setri. Awitipun caosi dhahar menika
mugi-mugi wangsulana slamet wilujeng dhumateng warga Ngepringan sedanten,
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boten kathah-kathah ngiras pantes mengkoni bumi lan astana. Sarehne sampun
sah anggen kula ngijabne sedaya kula suwun tadah aminnipun.

Golong bagiane kaki danyang kiki danyang

Asahan kanngo luhur ben sah

Pisang ayu sedah ayu kanggo sing dhuwe omah wedok

Sekul kurung ulam lembaran bagiane nabi muhammad lan sekabat

(sahabat)

Translation:

Bismillah, bismillah, bismillah it is felt that a young old who is invited to
sit in the land of Ngepringan tomb to be a witness. I only commenting what
become Ngepringan society need. Namely the first is the release of ambeng
rice, bucu, golong, and asahan dedicated to grandparents and who hold the
Ngepringan village. Another part honors the prefix and endings that make
the day seven and five. One more thing is minggu pon day as a celebration of
Nyadran event so that hopefully the people of Ngepringan be healthy. Another
offering is nasi uduk and ayam ingkung (chicken) for Salahusamam kanjeng
Prophet Rasul Muhammad. Afterthat the meal was also given to his best
friend Abu Bakr As-Sidig, Umar bin Khattab, Usman bin Affan and Ali bin
Abi Talib. The next is beautiful banana and nginang served for Siti Fatimah
who became a role model of Ngepringan women. Another point is salutation
for the village of Ngepringan at least to be safe and peaceful living on earth.
I have commenting for this. [ beg for your amen.

Golong is for all the acestors

Asahan for the noble to be legitimate

Banana and nginang for women

Sekul udhuk ayam ingkung is for the prophet Mohammed and his companions

This means that in prayer nyadran re-present events that are believed to
exist in the past, both about the power of gods, prophets, supernatural kings
and the knights. The source of prayer (mbah modin) that this prayer is used to
awaken a sleeping power. If observed carefully, the meaning of evoking can
mean sending or communicating prayers to spirits. Components of opening
greetings that read salalahu ngali wassalam. Based on these phenomena then
this prayer gets influence or touch of Islam in the expression of greeting should
sound Sallalahu alaihi wassalam. This phenomenon shows the existence of a
combination of Javanese and Islamic culture (SAddhono, 2016). In addition,
the sound change is also something that is commonplace or prevalent in society,
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it is merely to simplify the pronunciation. Another word that experiences
grammatical aberrations is bismillah to be semilah. Although they are still
wrong in pronunciation but their first intention of implementing nyadran is
aimed for Allah SWT then Prophet Muhammad and his family and friends.

Arabic Java is a symbiotic mutualism between Arabic and Javanese.
Arabic as the source language can be understood by people who speak the
mother of Java, with various advantages and disadvantages in the process of
translation. The advantages and disadvantages are usually associated with the
translation of cultural terms that exist only in Arabic or otherwise only in the
Javanese language (Anis, 2016: 41)

4. Istighatsah

Istighasah has its own meaning of asking for help. Islam advocates his
people to ask for help only to Allah SWT. Istighosah law is sunnah. The boundary
of the Sunnah itself is a practice which, when executed, will be rewarded, and
if left is not rewarded. As a practice of worship, ritual istighosah not be released
from the existence of human beings as always have shortcomings. With worship
meant that man is always in the balance of relationship with Allah SWT, thus
to avoid the disaster thanks to Allah protection. According to Suparno (65
years) as much as any sins committed by humans, if you want to apologize
then Allah will forgive them. In the tradition nyadran there Istighosah worship
intended with the purpose of asking for help to God for the harvest that will
come in the village Ngepringan increasingly abundant, other than that people
ask forgiveness to the deceased in order to be forgiven of all of his sins.

5. Nyekar

The tradition of nyadran is always related and pertinent to nyekar, tahlilan,
tasyakuran which teaches people to remain in subjection to the God. Islamic
values contained in the tradition nyadran not separated from the value of
Javanese culture. The social value of the traditions of nyadran is associated with
the maintenance of the memory so as not to forget its origins by way of grave
and nyekar pilgrimage. The Javanese ancestor had a wise testament: manungsa
aja lali wetone. At first elinga marang wongwong tuwa senajan wis padha swarga
which means human beings should not forget the day of birth, so remember
the old people even if it is in heaven. In the social life of traditions nyadran
has outlined the principles of local traditions and teachings of Islam. The
values of these principles are ukhuwah, compassion, help, amar maruf nahi
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munkar and the similarity that every human will surely return to the Khaliq

(God) and the gratitude to the God.

6. Praise

Pupujian (praise) is the activity of singing songs to praise God or bersholawat
(praise) to rosulullah. Pupujian in the early period of the spreading of Islam,
the scholars or kiyai used various ways to attract people to enter and study the
religion of Islam. Koswara (2017: 55), divided it into six groups, (1) praising
the glory of God, (2) praying to Allah)s Apostle, (3) prayer and repentance to
Allah, (4) asking safaat to Rasulullah, (5) advising people to do worship and
good deeds and away from disobedience, and (6) teaches about religions such
as faith, pillars of Islam, jurisprudence, morals, texts, Qur’anic commentaries,
and sorof. It is also done during nyadran ceremony procession, in the nyadran
ceremony in Ngepringan there are attended by santriwan and santriwati from
one of the NU ponpes (Islamic boarding school) in Ngepringan. NU is an
[slamic organization that upholds the culture that dominates the tradition
values of the local community in his journal (Rafi’i, 2008: 140). According
to one of the founders of the village Ngepringan village, nyadran is not syirik,
instead it is a medium where we can get closer to Allah SWT one of them by
glorifying God with praises (Munir 55 years). Nyadran is a means of worship
and also a medium to spread the religion of Islam.

7. Sodagohan

Sodagoh includes religious values that must continue to be developed
in line with the development of the era that makes people away from social
sense. As an expression of gratitude to Allah SWT after the prayer, tahlillan,
and sodagohan, there is also traditional ceremony of Nyadran as an expression
of gratitude to Allah SWT. The event of Nyadran continues to serve various
foods to the ancestors. According to Radiyem (58 years) the goal is to remember
and share the fortune with the ancestors who have nothing that this yeans
abundant harvest, which is called andhum sodakohan. Besides this, sodakohan
is meant to our prophet Muhammad Saw who has shown the appropriate
path for his people, so this sodakohan is also called as Rasullan which means
to manifest the sense of love to Rasullulah. After that, the residents share
food to other participants without discriminating. This dish is referred to as
a sodagoh whose reward is awarded to the deceased for prayer, but it is also a
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form of love and hospitality. There are some true intentions when performing
traditional ceremony nyadran (Pardi 75), among others:
a. The expression of gratitude to Allah SWT for being given an abundant
harvest
b. Recalling the souls and figures who built the village Ngepringan to be
prayed for acceptable charity and forgiven their sin.
c. All lillahi tawala to Allah SWT, not to spirits (jinn, shaitan, and so on)

Conclusion

Nyadran is one type of Ngepringan community tradition that until
now still preserved. One of various reasons nyadran still preserved is because
the tradition contains religious values must be maintained in order to face
the flow of globalization that makes people more lives individual. Religious
values derived from the implementation of nyadran consists of two things,
first the vertical religious values and horizontal religious values. Religious
values vertically describe relationships that must be fostered spiritually and
harmoniously between humans and Allah SWT. Moral values horizontally
describe positive relationships that must be fostered between humans and
humans, humans with animals, and the natural environment. Establishing a
harmonious relationship with the Creator (Allah SWT) can be done in the
form of worship ritual by saying tahlil, istighosah, and praise. In this case nyadran
has religious value as a form of expression of gratitude to Allah SWT which
has provided abundant fortune for one year, and hope in the future may be
more fortune provided and the request to avoid the disaster

The second relation of the nyadran tradition is the horizontal relation
between man and man and nature. Ngepringan nyadran ritual is implemented
to show a harmonious relationship between the individual with his ancestor
or his ancestors. Nyadran is a form of respect, awards, and worship (birul
walidain) to the ancestors embodied in the form of nyekar and praying for the
good life. Human relationship with animals and the natural environment
taken from the tradition nyadran community brought all forms of crops such
as rice in the form of cone and vegetables and side dish of ayam ingkung which
all have the philosophical value that humans must always worship Allah and
have high hopes
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Suggestion

There are many traditions in Indonesia, especially in Java island, but
unfortunately as the time progressed those traditions began to be abandoned.
As a civilized and dignified creature of Allah SWT, human being must be
able to sort and maintain a tradition that has moral and religious values to
develop character education. The education of religious character is the value
of the most inner character and hit in order to support the education of other
characters. For the people should keep and preserve the Javanese tradition,
deepen and learn the value of character education in it and practice it in
everyday life.
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Abstract

The reality of plurality in the context of humanity is something that Allah
Almighty has desired, and the human task is to nurture and develop mutual
respect and appreciation among people (tolerant). In this regard, the purpose of
this study is to explore and explain exactly what kind of religious construction
of kiai pesantren about pluralism and multiculturalism, the basis of references
used, because it is related to the kiai’s point of view in resolving social conflicts
that sometimes occur in the community. The data research was collected through
survey and depth interview with some kiai pesantren in East Java. Data analysis
was conducted with qualitative narrative and through Forum Group Discussion
(FGD). The result shows that the mapping of religious construction of kiai
pesantren in East Java consists of (1) religious construction with inclusive and
exclusive categories and (2) religious construction with exclusive categories.

Realitas pluralitas dalam konteks kemanusiaan merupakan kehendak Allah SW'T,
tugas manusialah memelihara dan mengembangkan rasa saling menghormati dan
menghargai sesama (toleran). Dalam hal ini, tujuan penelitian ini mengeksplorasi
dan menjelaskan dengan tepat konstruksi religius kiai pesantren tentang
pluralisme dan multikulturalisme, dasar referensi yang digunakan, karena ini
terkait dengan sudut pandang Kiai dalam menyelesaikan konflik sosial yang
kadangkadang terjadi di masyarakat. Pengumpulan data dilakukan melalui
survei dan wawancara mendalam dengan beberapa kiai pesantren di Jawa
Timur. Analisis data dilakukan dengan narasi kualitatif dan melalui Forum
Group Discussion (FGD). Hasil penelitian menunjukan bahwa pembangunan
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agama Pesantren Kiai di Jawa Timur pada pluralisme dan multikulturalisme
dapat dipetakan menjadi dua, yaitu (1) konstruksi keagamaan dengan kategori
inklusif dan eksklusif dan (2) konstruksi keagamaan dengan kategori eksklusif.

Keywords: kiai; pluralism; multiculturalism; religious construction; social conflict

Introduction

Awareness of the reality of differences in ethnicity, religion, culture,
understanding, and others are expected to grow and develop from the kiai
pesantren, because Kiai becomes a central figure for the people in various ways,
including in the process of transformation of knowledge. The awareness that
human differences and diversity in various aspects are significant or sunnatullah
(natural) that should be owned by all humanity so that that life can take place
peacefully and without social conflict.

The arising of several cases of inter-religious tension, even religious-labeled
violence that occurs today is caused by the religious construction of some
religious leaders (kiai) who tend to be textual and simplistic in constructing
the problems of the people. Some people are also affected by the existence
of religious construction, which ultimately leads to attitudes and behaviors
facing each other with tensions.

While cases of interreligious tensions are caused by symptoms of
hardening of religious attitudes not balanced by critical-rational-objective
attitudes and respect for the diversity of religious understanding by other
adherents. (Mugawim, 2004). This hardening of religious attitudes is more
interpreted in the pattern of religious behavior which considers the results of
their understanding to be the most correct and considers the understanding
of others to be incorrect. This symptom is not only found in the attitude
of followers of different religions. However, it also happens to adherents of
religion in one religion.

The description of the controversy in the religious construction of the
kiai can be seen, among others, the response to the fatwa of the Indonesian
Ulema Council (MUI) on pluralism and multiculturalism which are claimed
to be haram and considered contrary to Islamic teachings. Some of the kiai
(religious elite) who supported this decision included the Kiai Idris Marzuki
from pesantren Lirboyo-Kediri and Kiai Abdulloh Fagih from the pesantren
Langitan-Tuban. Those who opposed it were Gus Dur and Gus Mus (K. H.
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Mustofa Bisri). Gus Mus, for example, commenting on the MUTI’s decision by
explaining the MUI defines itself as a concept that they do not understand.

The response of some kiai pesantren to the global issues that occurred
later gave rise to radical groups that made religion as a political ideology to rally
together strengths. Pesantren is inseparable from this global current. Therefore
a number of pesantren emerged, developing exclusive, intolerant and radical
religious visions, and rejecting the reality of pluralist societies.

Such reality becomes its own challenge, especially for kiai pesantren in
developing an inclusive or moderate religious vision, because this vision can
provide serenity and peace for all creatures, which in Islamic terminology
often refers to as Rahmatan lil ‘Alamin. However, there are some Muslims take
their moral construction position exclusively, and partly inclusive, even in the
pesantren too, including among pesantren leaders (kiai). From the context of
pesantren, different religious constructions are not separated from the book
that is used as a reference, and with whom someone is studying.

Literature Review

In the context of this research, the theoretical perspective developed
refers to the Islamic concept of Rahmatan lil ‘Alamin. Rahmatan lil ‘Alamin
universally means that it can provide peace to all creatures and groups of
different human beings, both regarding religion, culture, race, language, and
differences in other aspects. This perspective illustrates how Islam is very
concerned about the diversity of God’s creation and awareness to recognize
and respect existing differences.

Indeed, religion is revealed by God and has brought a mission of peace
and is a capital to live in harmony. The teachings of religion teach the people
about the principles of multiculturalism and pluralism, namely the teaching to
know each other (ta’aruf) because of differences in cultural, ethnic, linguistic
and gender backgrounds (Abdullah, 2000). However, empirically-historical-
factual, occasionally, not to say often, violence is committed by some members
of society under the pretext of religion.

Muslim scholars whose categories of religious construction are inclusive
such as Nurcholish Madjid view that pluralism must be understood as an actual
meeting of diversity in politeness/civilization ties (bonds of civility) (Madjid,
1997). This inclusive religious construction, in reality, has a positive impact
in realizing a harmonious and tolerant social life order.
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To illustrate the attitude of recognition and respect for various differences
of opinion or madzhab in the midst of social life in the present study, there
are accompanying terms, including inclusive Islam, moderate Islam and Islam
wasathiyah. However, all are actually based on the concept Islam of Rahmatan lil
‘Alamin, a universal concept that shows flexibility of Islamic teachings which is
very important as a paradigm in various social life, including among pesantren.

The pluralist pesantren can be seen from several aspects: (1) the pesantren
has become the center of the study of religions; (2) pesantren curriculum
(both the word curriculum or hidden curriculum) have given a portion and
considerable attention in the development of interfaith relations; (3) the kiai
is familiar with other religions as well as the characters; (4) there are students
from outside the religion who have studied at the pesantren, although it may
only live in pesantren; (5) many guests from various other religions who often
visit pesantren; (6) pesantren members are familiar and understand well the
terms related to interfaith relations such as pluralism, inclusivism, tolerance
and so on; (7) the character of santri and pesantren have often dialogue and
socialized with non-Muslims, with the meaning of the word giving a behavior
that show religious tolerance; and (8) the emergence of works that intersect
with tolerance and inter-religious relations (Nafis 2014).

In pesantren, this inclusive Islamic discourse needs to be developed by the
kiai by reviewing or reinterpreting the Kitab Kuning (KK). In KK literature, figh
construction is organized into four parts, namely worship (ritual teachings),
mundakahat (family law), muamalah (public and social relations), and jinayah or
hudud (criminal). However, in the modern era, figh undergoes deconstruction
and expansion of study that reaches out to issues (politics), igtishadiyah (macro
and microeconomics), ijtima‘iyah (social), dawli (between nations), gadha
‘(judicial), and so on.

Historically, the treasures of Islamic intellectuals have bequeathed many
books written by scholars who tried to interpret scriptures from various aspects
including interpretation, hadith, figh, philosophy, and sufism. When Islam
entered the nusantara, which intensified in the XII and XIII centuries, there
was a gradual process of adaptation or even taking over social institutions
such as pesantren into the Islamic tradition (Azra 1994).

From a variety of religious texts sourced from the scriptures gave birth to
various scientific specifications among pesantren, there are some pesantren known
for deepening of their science in the field of interpretation, some in the field
of hadith, some in the field of figh, and some in the field of tasawuf (sufism).
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This shows that a variety of scientific traditions developed by emphasizing on
specific scientific fields is a reflection of the diversity of pesantren.

As part of scientific dynamics, this research is relevant to previous
studies. Table 1 presents the previous studies which are related to the focus

of this research:

Table 1. Mapping of Previous Research

No Researcher (Year)  Research Focus Approach Research
Findings
1. Steenbrink Pesantren Madrasah ~ Historyof Politics Changes in
(1986) School. and Education  pesantren society
Subjects: Kiai and occur institu-
Pesantren from East tionalization of
Java kiai institutions
in the form of
foundations
of knowledge
formalization
and transfer of
legitimacy of kiai
2. Mastuhu Pesantren Education  History of Changes in the
(1994) System. Education with  patterns of kiai
Subject: Pesantren, an anthro- leadership, the
Kiai, and Santriin  pological- interaction of
East Java sociological kiai-santri, and
approach the teaching of
(symbolic kiaisantri.
interactions).
3.  Abdullah Empirical- Anthropologyof ~Culturally,
(2000) Historical-Factual ~Religion religious teaching

Phenomena of
Indonesian Society

teaches people to
know each other
(ta’aruf) because
of differences in
cultural back-
ground, religion,
language, and
gender.
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4.  Rizal Tamparisasi Symbols ~ Anthropologyof ~ Classification of
(2000) of Wong Jaba, Jeru, Religion kiai is based on
and Mambuwmambu interaction with

the community.

Referring to the presentation of relevant previous research as stated,
there have been many studies on kiai, but in this study there is a different
point with previous studies, namely on the religious construction of the kiai
pesantren about pluralism and multiculturalism and the Kitab Kuning references
as a capital in solving social conflicts, this is what marks the novelty in this
study because it needs more exploration.

The issue of the religious construction of the kiai, especially the kiai
pesantren in the context of the life of the nation and state is crucial to be
discussed because it can have an impact on social order. When a kiai pesantren
is exclusively religious (closed), the impact is recognition and respect for
pluralism and multiculturalism is very low, but on the contrary, when religious
construction is inclusive (open), the impact is a high recognition and respect
for pluralism and multiculturalism. Therefore, the formulation in this study
is what the religious construction of the kiai pesantren in East Java about
pluralism and multiculturalism as the capital for resolving social conflicts is!
The purpose of this research is to explore and describe and map the religious
construction of kiai pesantren in East Java about pluralism and multiculturalism.

Method

This study was conducted in East Java. The choice of East Java is because
it has approximately 50% of pesantren in Indonesia. Mahmuddin Udin quotedby
Amin Haedari, Director of Pesantren of the Ministry of Religion, saying the
data on the number of pesantren until 2005 were 14,361 pesantren throughout
Indonesia. From these, there are 11,664 pesantren in Java, 1,381 in Sumatra,
661 in Bali and Nusa Tenggara, 294 in Kalimantan, and 25 in Papua (Udin,
2005). Meanwhile, data from the East Java Regional Office of the Ministry of
Religion mentions the number of Pesantren in East Java is 5,220 (Departemen
Agama Jawa Timur, 2005).

Considering the large number and variants of pesantren, culturally, this
study classifies pesantren based on region, namely the Madura region with the
characteristics of Madura culture, the northern coastal region of West East Java,
starting from Bojonegoro Regency to Gresik Regency, Jombang Regency and
surrounding areas, the Kediri region, Madiun region (Jawa Mataraman), and
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the coastal area of the North Coast of East Java in East Part (Pondok Pesantren
in Probolinggo and Situbondo, and Jember). As in the pesantren community,
each region has a kiai and a pesantren that becomes a “reference.” Meanwhile,
the kiai and other pesantren become their “filial” or branch. This research took
informants from Nahdlatul Ulama (NU) or Rabithah Ma’ahid Indonesia (RMI)
or known as the Indonesian Pesantren Association, the subject of the research
was the kiai who became the “central figure” in the “referral” pesantren. The
kiai intended was KH. Abdul Haq (Paiton-Probolinggo), KH. Djazuli Noer
(Bangkalan Madura), KH. Islahudin Sarwan Gunawan (Ngawi), KH. M. Abdul
Azis Mansoer (PP Pacul Gowang Jombang), KH. Abdul Matin (Tuban), and
Gus Zaky (Trenggalek).

The data collection of this study used surveys and in-depth interviews
with several kiai pesantren who were the subject of research. The survey was
conducted to map pesantren based on their region and characteristics. While
in-depth interviews were conducted to identify and explore the religious
construction of the kiai pesantren about pluralism and multiculturalism, and
also the KK reference sources used. Data analysis in this study was carried out
with qualitative narratives and through Forum Group Discussion (FGD) which
began with the identification of the religious construction of the kiai from
the results of surveys and interviews, then mapping the religious construction
(categorical/domain analysis).

Research Result

In providing views on pluralism and multiculturalism, kiai pesantren have
a variety of different views. At least, this variety of views can be observed from
six pesantren caregivers in East Java, namely five kiai and one person holding
the title Gus (son of a kiai). The variety of views can be broadly mapped into
two, namely (1) religious construction with categories between inclusive and
exclusive (not to say inclusive in total), and (2) religious construction with
exclusive categories.

For multiculturalism, the kiai pesantren consider it not to be a problem
if it is interpreted as diversity other than religion, for example, diversity of
ethnic, language, and so on. Indeed, God created various types of people,
ranging from skin color, language, tribe, and others. Because it is only related
to diversity other than religion, and it does not relate to the doctrine of the
creed, it is considered a sunnatullah (something that God wants) and even must
be recognized. However, when discussing the problem of pluralism (religious

el Harakah Jurnal Budaya Islam Vol. 20 No. 2 Tahun 2018



182 The Religious Construction of Kiai on Pluralism

plurality), there are various religious constructions that vary between one
kiai and another. It is not separated from their understanding of the verses
of the Qur’an, the hadith of the Prophet, and the kitab kuning (yellow books)
which are used as references in addition to also referring to the ulema, both
classical and modern.

When researchers try to confirm the verses of the Qur’an, one side
seems to recognize the existence of other religions besides Islam (pluralism).
Examples of verses that recognize the diversity of other religions, such as sura
Ali Imran verse 84, Sura al-Maidah verse 48, and sura al-Bagarah verse 62. On
the other hand, there are also verses that seem not to recognize the existence
of other religions as in the sura Ali Imran verse 85, and sura Ali Imran verse
19, the kiai and Muslim scholars differ in their views.

Some kiai pesantren whose religious construction is said to be not inclusive
and not exclusive, based their understanding on the hadith of the Prophet
which reads: Man adza dzimmiyan fa ana khosmuhu, wa man kuntu khasmahu,
khosomtuhu yaumal giyamah. That is, whoever hostile towards the dhimmi
infidels (infidels who does not hostile to Muslims), then 1 (the Messenger
of Allah) becomes his enemy, and whoever [ against, I will fight tomorrow
on the Day of Judgment. According to Kiai Abdul Matin, the way in which
pluralism implemented is like that. That was the statement of Kiai Matin from
Tuban (Interview July 1, 2007). This category of religious construction is more
appropriate in the “between inclusive and exclusive” position.

A similar view was also expressed by KH. Abdul Haq (Paiton-Probolinggo)
who said we should not feel right by ourselves (Interview July 13, 2007).
Likewise the kiai Islahudin Sarwan Gunawan from Ngawi said, the same
believers must find common ground that does not conflict with the teachings
believed (Interview, 11 July 2007), and also Gus Zaky, the son of KH Zainal
Fanani Trenggalek said, it should be noted that religions other than Islam are
equally entitled to be respected, in terms of their humanitarian framework,
and if about the faith of each religion has faith (Interview, 11 July 2007).

Meanwhile for the kiai pesantren whose religious construction is from an
inclusive and exclusive category such as Kiai Azis Mansoer from Jombang who
said; indeed each religious community together claimed that the religion he
believed is the best religion. For Islam, the true religion is indeed Islam, while
the others are not, but we must respect the adherents of other religions in a
tolerant way of life (Interview, 12 July 2007). The same thing was also expressed
by Kiai Djazuli Noer from Bangkalan who said that tolerance and nationality
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needed to be developed but not by mixing the teachings of several religions
(Interview, July 13, 2007). For more details on the religious construction map
of kiai pesantren in East Java and the Kitab Kuning (KK) which is usually used
as a reference can be seen in the table 2:

Table 2: Religious Construction Map of kiai pesantren in East Java concerning Pluralism

and Multiculturalism along with KK as the Reference

No. Research Religious Kitab Kuning Overview of the Kiai Paradigm

Subject (Kiai) Construction Focus (KK)
Classification

1.  KH. Abdul Between Referring to  We must respect each other,
Haq (Paiton-  Inclusiveand the writings share with each other, and
Probolinggo)  Exclusive of Sayyid give understanding to the

Qutubandthe followers of each religion,
interpretation  to understand that there are
of the Fi differences in the religions,
Dhilalil Qur'an  there will be no expressions
of attack to each other, we
must not blaspheme, and we
cannot feel right by ourselves.
Perhaps in this way, we will
not experience conflict.

2. KH.Djazuli  Between The Kitab Inanationandastate tolerance
Noer Inclusiveand ~ Kuning needs to be developed but
(Bangkalan Exclusive discusses the not by mixing up religious
Madura) pluralism of teachings. Tolerance towards

madzhab in adherents of other religions

Islam according to Islam is in the
form of respect to dzimmi
infidle, which protects non-
Muslims who do not disturb
us.

3. KH.Islahudin Between Notyet found We must do Ahlakul Karimah
Sarwan Inclusiveand apparently in  (Praised Acts) with them
Gunawan Exclusive the KK (only (Non-Muslims) as exemplified
(Ngawi) based on the by the Prophet in associating

understanding
of the Al-
Quran verse
only)

with adherents of other
religions, and vice versa,
seeking common ground
that does not conflict with
the teachings he believes
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KH. M.
Abdul Azis
Mansoer (PP
Pacul Gowang
Jombang)

Indeed, each religious
community claims that the
religion they believe is the
best religion. For Islam, the
best religion is Islam, while
others are not, but we must
respect the adherents of other
religions with a tolerant way

of life.

KH. Abdul
Matin (Tuban)

According to the Prophet,
[slam recognizes the existence
of pluralism, even though
it is acknowledged as exist,
he must embrace the truth,
namely Islam. Even though
the right hand is held, it still
must not be hostile to other
religions, even in the hadith
of the prophet is stated:
Man adza dzimmiyan fa ana
khosmuhu, khosomtuhu yaumal
qiyamah. That is, even though
pluralism should not be
hostile, anyone who is hostile
to the dhimmi infidels, then
I (the Messenger of Allah)
becomes his enemy tomorrow
on the Day of Judgment.
This is the way to implement
pluralism.

6.

Gus Zaky
(Trenggalek)

Between The Kitab
Inclusiveand  Kuning
Exclusive discusses
Pluralism, but
the Pluralism
of madzhab in
Islam
Between All Kitab
Inclusiveand  Kuning is exist
Exclusive
Between Fathul Wahab,
Inclusiveand the Book of
Exclusive Bijairomi in the
final chapters,
and the Sahih
Bukhari book

Pluralism is addressed in
substance only. We do not
agree that religion is confused.
We agree that not all religions
are considered accurate except
Islam, but it should be noted
that religion besides Islam
is equally entitled to be
respected.
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Discussion

Kitab Kuning (KK) studies which used as a reference for the pesantren
religious elite can recognize and find the seeds of understanding of pluralism
and multiculturalism that already exist. Epistimology of figh itself recognizes
differences in madzhab and Muslims are permitted to follow one of the
madzhab. However, the tradition of KK teaching at the pesantren emphasizes
only certain books. A kiai is continually possible to be a determinant factor in
the emergence of exclusivity that does not value differences and in turn gives
birth to extremity and absolutism which views only a single truth.

Extreme religious construction type as it was not able to contribute
nation-state discourse towards peace and tolerance livelihood, even it can
realize intolerant attitude which became one of the triggers and sources of social
conflicts ethnicity, religion, race, Intergroup (SARA). Therefore, in the context
of the findings of this study, the type of moderate diversity construction that
appreciates diversity has been apparent from most kiai pesantren. Accordingly,
it can contribute to the plural and multicultural life of Indonesian society,
which is far from prejudice and jealousy. This type of religious construction
of the kiai can be an essential capital in resolving social conflicts.

Religious thinkers try to formulate the right formula how to reduce the
conflict based on religion, not only Islam but also Christianity, Hinduism,
Buddhism, Judaism and other religions (Amar, 2010). Therefore, the right
formula raises the idea of tolerance, harmony, pluralism, and the like as an
effort to prevent/reduce religious conflicts that are sometimes so powerful,
brutal and bloody. Efforts to create a pluralistic life, but remain harmonious,
peaceful and tolerant are essential.

Related to the results of the research above, the figures who were the
reference of kiai pesantren whose religious construction was “between inclusive
and exclusive” were the ulemas who became pluralist reformists such as
Muhammad Abduh, Rashid Ridha, Fazlur Rahman, and atThabathabai.
AtThabathabai said Allah does not look at a particular religion, but the
most important thing is the substance and essence contained in that religion
(Shihab, 1999).

The Indonesian Muslim scholars who are in line with such views include
Abdurahman Wahid, Nurcholis Madjid, and Amin Abdullah. Meanwhile the
kiai whose exclusive religious construction refers to the famous interpreters

of the 10th century AD, namely al‘Tabari, Fakhrudin al-Razi (12th century),
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and Ibn Katsir (14th century). For Indonesian figures who are referred to in
relation to this issue is the Indonesian Ulema Council (MUI).

Meanwhile, the issue of pluralism and multiculturalism is the primary
challenge faced by religions in the world today, given that every religion
emerges from a pluralistic religious and cultural environment (Jaenuri 2005).
At the same time, adherents of religions have formed exclusive insights and
contradict the spirit of pluralism and multiculturalism.

Diversity or multiculturalism is a significant reality experienced by society
and culture in the past, present and future (Azra, 2005). Multiculturalism can
be understood merely as an acknowledgment that a country or society is diverse
and plural (both ethnics, religious, cultural and other). On the contrary, no
single country contains only a single national culture. Multiculturalism is
a commitment to recognize diversity as one of the main characteristics and
characteristics of society and ethnics groups and races. At the same time, there
are also various symbols, values, structures and institutions in an ordinary life
that binds a variety of diversity.

In reality, various religions and beliefs develop in the community
(Yasin, 2014). The plurality of religion, beliefs, and guidelines for human life
is a social fact that cannot be denied. All parties must be aware that on this
earth there is a diversity of identities, both multiethnics, multilingual, multi
religion, multiracial and multicultural, which has different styles and will not
be equal. In a multi-life, including multi religion, every religious belief has the
right to have a different view of each other, and they have the right to continue
to live and to be respected with the views of life they have chosen. Therefore,
every person and every religious group must be willing to acknowledge the
existence of another party and want to respect the differences. The awareness
of willing to recognize and respect the existence of other groups is an inclusive,
multicultural attitude developed in this multi-life.

Normatively and empirically the recognition of diversity in the Qur’an
has been affirmed as said by Allah: “Indeed I have created you men and women
and I made you nations and tribes, so you know each other” (QS al-Hujurat,
verse 13). Thus, God makes plural and multicultural, and human duty is to
maintain diversity by promoting tolerance, so that life can take place peacefully.
Such religious construction can overcome the occurrence of social conflicts
when they occur in the midst of people’s lives.

The religious construction of kiai pesantren, in general, is a reference for
Indonesian society in community life. What is conveyed by the kiai, especially
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the kiai pesantren, the community or people will follow it. Therefore, to realize
a peaceful order of life and away from conflict, religious construction that
empbhasizes tolerance is very important, and it is ideal reflected in the religious
construction of a kiai who is known as a role model for the people because
the people will follow in his footsteps.

The attitude of pesantren in dealing with pluralism is: (1) explaining
the position of Islam in the midst of religious and cultural diversity, so that
religious tolerance only revolves around morals and muamalah, and does not
enter into the realm of the aqeedah and shari’a. (2) Establishing a center of
study and discussion as well as discussion groups among pesantren residents
on topics of discussion related to the notions of liberalism and religious
pluralism, so that students are accustomed to answering these problems with
strong arguments (Ismail, 2013).

The Kitab Kuning (KK) which is often used as a reference by kiai pesantren
has illustrated the existence of religious construction that reflects pluralism
and multiculturalism. The existence of religious construction is marked by
recognition of differences in madzhab and differences in teaching. These
differences, if traced, are also influenced by differences in culture in which the
situation and conditions of the ulema or imam of the madzhab are in different
cultural and social environments.

The description of the religious construction of the kiai pesantren
about pluralism and multiculturalism as reflected in the recognition of the
differences of madzhab and differences in teaching has become an essential
capital in addressing the diverse problems of the people. This is where the kiai
pesantren have been tested in solving the problems of the people, including
social conflicts.

Tolerance values have mainly been laid by ulema pesantren in various
sciences, for example, saka tasawuf and figh (Nafis, 2014). It takes comprehension
and meaning comprehensively and integratively to be able to explore and
then manifest in everyday life. As an example of the concept of rahmatan lil
al-‘alamin which has not so much touched human diversity. The concept has
long been understood by santri, but in the meantime, it has not received the
right portion related to religious differences. Santri is only presented with the
concept of mutual respect between fellow believers, without any effort on
how to appreciate it in real life. Appreciation for others will be stronger when
indeed confronted with different contexts and conditions. Santri should often
be introduced in real terms with the existence of “different” (Nafis, 2014).
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Classification of kiai pesantren religious construction in East Java as the
findings presented in this study have provided an overview of the typology
and mapping of the construction of the kiai pesantren, the Kitab Kuning which
is used as a reference, and the affiliations of figures and madzhab adopted.
Although there are different classifications of religious construction among kiai
pesantren, the spirit of tolerance remains visible in the attitudes and behaviors
shown, and this is an excellent example in the life of society, nation and state.

Among the pesantren whose the kiai is making the Kitab Kuning as one of
the essential references in transforming scholarship to their students, they tend
to have a moderate attitude and higher tolerance. Moreever, it is obvious when
compared to the pesantren whose books of reference are from books written
by figures who are known as fundamentalists, even if their understanding is
textual. Differences in references or reference books in pesantren and affiliated
figures also color the differences in religious construction among kiai pesantren.

In today’s context, pesantren are required to be proactive, responding to
the culture of the community by first, appearing creatively in dialogue with
local culture and outside culture, as well as modifying it into a new culture
that can be accepted by the local community and following religious values.
Second, developing a culture of tolerance, so that in the pesantren community
an inclusive understanding will grow to harmonize religions in the midst of
people’s lives (Mahfudhoh & Azhari 2015). The pesantren must be a vanguard
in combating the madzhab fanaticism because the Imam of madzhab himself
forbids his followers from following him. Without a strategy like this, pesantren
will only function as a counter-culture that is counter-productive and often
has values and norms that are different from other cultures.

In the context of plural and multicultural societies such as the Indonesian
nation, religious construction that emphasizes tolerance is a priority to be
disseminated and developed because this is the primary parameter in realizing
a harmonious social life. The religious construction of the kiai pesantren as
a role model for Indonesian people or society in the religious field will be a
reference in addressing various problems of social life, including in resolving
social conflicts.

Conclusion

The different religious constructions among kiai pesantren in East Java are
broadly grouped into two forms, namely (1) “between inclusive and exclusive,”
and (2) exclusive. An inclusive form of totality is not apparent among kiai
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pesantren in East Java, only arriving in the middle position. The existence of
differences in religious construction between one kiai and other kiai illustrates
that pesantren has shown a miniature of pluralism and multiculturalism in the
life of the nation and state. Each of these religious constructions has implications
for ways of resolving social conflicts in the midst of national and state life.
Some kiai pesantren in East Java who were the subjects in this study had
different religious constructions on the issue of pluralism. These differences
cannot be separated from their understanding of the verses of the Qur’an, the
hadith of the prophet, and the Kitab Kuning which are used as references in
addition to referring to the ulema where they studied, even though the Kitab
Kuning used as references is more or less the same. In the historical reality,
there has never been any kiai pesantren with other kiai pesantren whose relations
are not harmonious because of different opinions. They can still manage
differences of opinion well so that people see it as something mediocre.

Suggestion

Considering the results of the research, the resolutions offered to
overcome differences in religious construction among kiai are as follows: (1)
comprehensive religious understanding should be developed, so that religious
insight is more open. (2) It needs to learn from each other the positive side of
a difference, instead of looking for the negative side instead. (3) It is necessary
to strengthen the attitude of tolerance in all aspects of life, including tolerance
because it is different in the practice of religious teachings because even though
the kiai differ in religious construction, they can establish relationships that
respect each other’s opinions. In history, there is an example of a harmonious
relationship between Kiai Hasyim Asy’ari and Kiai Ahmad Dahlan, who are
said to be good friends even though there are some differences in the practice
of Islamic teachings.
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Abstract

Cultural difference determines the strategies used for entrepreneurship development.
Pesantren (Islamic boarding school) as the oldest educational institution in
Indonesia has a unique culture. Pesantren-based entrepreneurship development
must be equipped with different characteristics of strategy. The purpose of this
research is to explore the entrepreneurship development strategy based on the
culture of pesantren through teleology approach. The subject of the current
research is Pondok Pesantren Sidogiri (PPS) Pasuruan. It employs case study
analysis. Interview and observation methods are used to collect the data. The
teleology approach is used to understand entrepreneurial strategies under some
perspectives which include; the involved subjects, the projected achievements, and
the entrepreneurship development strategy based on the culture of pesantren. The
results demonstrate the important role of kiai (pesantren leader), santri (students),
and alumni in the development of entrepreneurship in Pondok Pesantren Sidogiri.
They seek independence for the intention of worship. They practice the value of
tabligh (transparent) and fathanah (professional) for institutional management
called Koperasi Syariah (sharia cooperative). In addition, the administrative
managers hold the values of shidig (honest) and amanah (trustworthy). In
conclusion, the strategy of pesantren-based entrepreneurship development has
typical characteristics of pesantren.
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Perbedaan budaya menentukan perbedaan strategi pengembangan wirausaha.
Pesantren sebagai lembaga pendidikan tertua di Indonesia memiliki budaya
yang unik. Pengembangan wirausaha berbasis budaya pesantren tentunya
memiliki karakteristik strategi yang berbeda. Tujuan penelitian ini untuk
mengeksplorasi strategi pengembangan wirausaha berbasis budaya pesantren
melalui pendekatan teleologi. Situs penelitian di Pondok Pesantren Sidogiri (PPS)
Pasuruan. Penelitian ini menggunakan analisis studi kasus. Metode wawancara
dan observasi digunakan untuk mengumpulkan data yang akan dianalisis.
Pendekatan teleologi berguna untuk memahami strategi wirausaha berdasarkan
perspektif yang meliputi; subyek yang terlibat, prestasi yang diproyeksikan, dan
strategi pengembangan wirausaha berbasis budaya pesantren. Hasil penelitian
menunjukkan peran penting kiai, santri, dan alumni dalam pengembangan
wirausaha di Pondok Pesantren Sidogiri. Kemandirian untuk niat ibadah menjadi
prestasi yang diharapkan. Menerapkan nilainilai tabligh (transparansi) dan
fathanah (profesional) sebagai strategi pengelolaan lembaga yang berbentuk
koperasi syariah. Disamping itu, untuk pengelola dibudayakan nilainilai
shiddiq (kejujuran) dan amanah (dapat dipercaya). Strategi pengembangan
wirausaha berbasis budaya pesantren ini memang memiliki karakteristik yang
khas pesantren.

Keywords: Culture of pesantren; entrepreneurship strategy; teleology

Introduction

A cultural difference determines entrepreneurial characteristic and
motivation. Pillis and Reardon (2007) studied on entrepreneurial motivation of
American and Ireland entrepreneurs. The study concluded that the difference
of belief and culture defines the entrepreneurial characteristics and motivation.
The cultural characteristic of pondok pesantren (Islamic boarding school) is
different from that of other organizations. This difference will obviously
effect on the uniqueness of characteristics and strategy of pesantren-based
entrepreneurship development.

Pondok Pesantren Sidogiri (PPS) Pasuruan East Java is one of Islamic
boarding schools which manage to develop entrepreneurship. It has several
business units to support the independence of pesantren. They are Kopontren
(Koperasi Pondok Pesantren), Baitul Maal wa Tamwil (BMT), Usaha Gabungan
Terpadu (Integrated Joint Venture) “UGT”, and BMT Maslahah. They grow
up very rapidly and receive amazing appreciation and achievement. Therefore,
Pondok Pesantren Sidogiri has been selected as the first entrepreneurial pesantren
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in Indonesia because it is considered successful in developing pesantren-based
entrepreneurship (Bakhri, 2004: 14). One of the business units in PPS is
Koperasi Pondok Pesantren (Kopontren) Sidogiri. It has 75 branches in several
cities and districts in East Java (Zain, 2016). The success of Kopontren Sidogiri
is appreciated by the Office of Communication and Information of East Java.
Department of Communications and Information of East Java (2012) stated
that the turnover of Sidogiri Kopontren has reached over 1.8 trillion rupiah.
The success has enormous contribution on boosting up economic growth,
creating jobs, and increasing welfare in East Java. Based on the successful
achievement of entrepreneurship development in Pondok Pesantren Sidogiri,
there must be a typical strategy of entrepreneurship development based on
the values of pesantren which is interesting and important to explore. Bahkri
(2011: 41) states that PPS applies several approaches and strategies to develop
entrepreneurship based on Islamic working culture. They are STAF (Shidig,
Tabliq, Amanah, Fathanah).

Entrepreneurship has diverse definitions with diverse mindset (Shane &
Venkataraman, 2000). Over the past few years, researches on entrepreneurship
have often been attributed to the role of external environmental factors
(Fereidouni et al., 2010). This is also in line with the view of Morris et al.
(2001) stating that the entrepreneurship process is determined by the role
of the environment in which entrepreneurs engage in activities that include
macro force, either supporting or preventing macro environments. Supporting
environment might be in the form of good infrastructure, availability of capital
assistance, the existence of protection from the government and so forth.
Littunen (2000) classifies entrepreneurial studies based on traits model and
contingency theory.

Many experts believe that entrepreneurship has significant contribution
towards economic growth, job creation, economic prosperity, structural
change and regional development, innovation, winning competition, and the
development of human and intellectual capital (Morris et al., 2001; Zahra &
Dess 2001; Antoncic & Hisrich, 2003; Davidson, 2005; Chiles et al., 2007).
Parker (2005: 27) shows that small and medium businesses are capable of
encouraging job creation and economic growth in the United States. In addition,
entrepreneurship is able to generate invention and diversity (Daft, 2000).

The findings of the previous researchers conclude that entrepreneurial
studies are still partial, and they need to be explored further. Entrepreneurship
studies and motivations still require critical reviews to complement the limitations
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of the previous research (Kowi & Kole, 1991; Carsrud & Brannback, 2011). It
mainly deals with the exploration of entrepreneurial studies and motivation
based on religious values (Valliere, 2008; Kauanui et al., 2010). Katsikis and
Kyrgidou (2009) offer more integrative approach to study entrepreneurship
called teleological approach.

Teleology is a study of goals and outcomes. This approach has an integral
and systemic perspective by reviewing reality based on the perspective of input,
process and output. According to the teleological study, there is purposiveness
attached to the actions of all living beings and especially humans (Jakee &
Spong, 2003). To achieve the ultimate goal, it takes strategy as a manifestation
of efforts.

Teleological approach explains about human behavior regarding with
the impact of behavior on individual ability to achieve the goals (Alvarez &
Barney, 2007). Furthermore, it argues that behaviors bridging the achievement
of one’s goals are more likely to occur than those which do not give any
support. In the context of the current research, the outcomes and achievement
of entrepreneurship development (object) based on the culture of pesantren
are supported by entrepreneurship development strategies applied in PPS.

This study focuses on exploring and understanding the strategy of
entrepreneurship development in Pondok Pesantren Sidogiri (PPS) Pasuruan
by teleological approach. It uses case study method. The researcher chooses
Pondok Pesantren Sidogiri as the subject for several considerations: 1) an
institution that has been nominated as the first entrepreneurial pesantren
in Indonesia by the national media of Indonesia (Bakhri, 2004: 14), 2) an
institution with some achievements, both regionally and nationally, from their
business units, and 3) an institution which has an integral (not secular) view
for entrepreneurship development.

The paradigm of the current research is interpretive since it sees that the
nature of human is the creator or constructor of meaning (Burrell & Morgan,
1994: 28). Through this research, the meaning created is examined and viewed
through observation and in-depth interviews related to the development
strategy of pesantren-based entrepreneurship in PPS Pasuruan. The case study is
seen applicable to the research focus based on the arguments of Yin (2009: 1)
stating that case study strategies are used to uncover contemporary phenomena.
This research, therefore, aims to explore the strategy of entrepreneurship
development in PPS with teleological approach.
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Previous Studies

Katsikis and Kyrgidou (2009) apply teleological approach on entrepreneurial
study. It states that the action of human projected to achieve particular goal
has more chance of success compared to the one without any projection. The
actors encouraging the achievement of the entrepreneurship development
goal is a significant factor of the successful entrepreneurship development in
Pondok Pesantren Sidogiri Pasuruan (Siswanto, 2013). They are ustad (teachers)
and kiai (pesantren leader) who have a central position in pesantren. Kiai, apart
from santri and religious teachings, is one of the important pillars in pesantren
(Halim, 2009: 223).

The development of entrepreneurship in PPS straightens the economic
independence (Siswanto, 2013). Business units under the auspices of PPS
regularly contribute not less than 10 billion to pesantren every year from their
social fund. This fund frees PPS from the dependency of government aid even
some funds are issued in the form of zakat and scholarships. Entrepreneurship
development in PPS can improve people’s welfare, and reduce poverty and
unemployment (Reginald & Mawardi, 2014). This is a very noble program as
what is instructed in Islam.

Several studies indicate the urgency of critical studies on the concept
of entrepreneurship and its development motivation (Kowi & Kole, 1991;
Carsrud & Brannback, 2011). One of them is primarily related to religious
values (Valliere, 2007; Kauanui et al, 2010). Entrepreneurship development in
the form of Islamic microfinance development in Pondok Pesantren Sidogiri
Pasuruan is aimed at achieving the love (ridho) of Allah SWT (Siswanto &
Alim, 2015). However, this research does not specifically explain the strategy of
pesantren-based entrepreneurship development. Thus, the teleological approach
is urgently used to explain the comprehensive argument of God’s existence.
Several studies on pesantren-based entrepreneurship have been conducted,
but it has not been done with a comprehensive approach, actors or subjects
involved in the process of entrepreneurship development, and the efforts to
develop (strategy), as well as the ultimate goal to achieve (object). Teleological
approach is seen comprehensive to achieve the objectives of this research.

Entrepreneurship and Its Development Strategy

Entrepreneurship has diverse definitions, and it is a multidisciplinary
study. Entrepreneurship has diverse definitions with diverse frame of thought
(Siswanto & Alim, 2015). In this study, the definition of entrepreneurship
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refers to a process to look for opportunities to produce goods and services
in the future through the activities of discovery, evaluation, and excavation
(Shane & Venkataraman, 2000). It is considered as a creative process and
collective activity.

Everyone can be an entrepreneur when they have creative ideas of
finding and modifying products or services useful to the organization, and
an entrepreneur is not only a founder or owner of a company (Shane, et al.,
2003). The entrepreneurial process involves human role. The ability and
willingness of humans will determine the success of the entrepreneurial
process. Entrepreneurship is a collective activity, while individual is a part of
it (Huarng & Yu, 2011).

Over several years, researches on entrepreneurship are commonly
attributed to the role of external environmental factors (Fereidouni et al., 2010).
Although they provide an increasingly clear understanding of entrepreneurial
process, they ignore the role of human beings as actors. Entrepreneurship
will depend on the decisions on how to execute the process. In this case, the
role of human when deciding to go into the entrepreneurship influences
the success (Shane et al., 2003). However, the study does not specify the
strategy and process of achieving the goal, but it is laid on the paradigm of
teleological approach which sees the existence of God’s role. Although some
researches on human entrepreneurship motivation are found (Shane et al.,
2003; Buang & Yousef, 2006; Edelman, et al., 2010; Carsrud & Brannback,
2011), the researcher argue that entrepreneurial research based on religious
values is still needed.

Furthermore, the entrepreneurship development strategy conceptually
combines both entrepreneurial study and strategy management (Luke et al.,
2011). In addition, entrepreneurial strategy is known as a crossing formula
between entrepreneurship and strategy (Ireland et al., 2001). It is also a
process including four important aspects: 1) entrepreneurial activity, 2) the
implementation of business strategy, 3) skill and other resources development,
4) the transfer and application of the skill and other resources to proceed on
production (Luke et al., 2011). These important aspects are integrated in the
teleology approach.

The Culture of Pesantren, Islamic Values, and Entrepreneurship

Pesantren is the oldest educational institution in Indonesia with a unique
culture. Pesantren is the oldest educational institution which grows for the effort
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and willingness of society (Yasmani, 2002). It has an integral education system,
due to the involvement of its important components including kiai (religious
leader), santri (student), education, and cottage. Therefore, the relationship of
santri, kiai, and alumni has its own peculiarity. Based on these characteristics,
pesantren has a unique culture. Furthermore, pesantren has a unique culture
based on physical characteristics, life perspective, ideology, scientific tradition,
and teaching methodology (Goeztav, 2012).

Besides, it has an important role to teach moral values to the santri
and society. It always teaches moral values and Islam since colonial era in
Indonesia up to now through a typical education (Syam, 2009: 78). Values
are the basic beliefs with individual element of seeing truth and goodness
which determine attitudes, motivations and behaviors (Robbins, 2006: 84;
McShane & Von Glinow, 2003: 98). Religious beliefs can shape economic
behavior as it is stated by Weber in Protestant Work Ethics (PWE) (Valliere,
2008). It encourages humans on working activity and inspires them regarding
with the values of the company (Wren, 1994: 25). Weber’s view is reinforced
by the result of research conducted by McClelland concluding that: 1) high
levels of need for achievement will encourage entrepreneurial activity, 2) high
need for achievement in a society is proven to have a close relationship with
rapid economic growth, 3) some ethnic, religious, and certain minority groups
show differences in the need for achievement (Wren, 1994: 27).

More importantly, as Islam is a way of life that teaches an integral life,
it gives encouragement in order for humans to work and to do goodness for
the world as if they would to live forever, and to do something for hereafter
as if they would die tomorrow. Islam encourages humans to work for the gift
of God in the world (Qs 62: 10). Working includes several professions, one
of which is through business and entrepreneurship.

Prophet Muhammad SAW, the role model for Muslims, is an entrepreneur
(Antonio dkk, 2010a: Kelana, 2008: 26). In a hadith stated by Imam Ahmad,
the Prophet Muhammad says: “Pay attention, entrepreneurship is, in the world,
truly nine over ten entries to the wealth”. Entrepreneurship is an important
mission in Islam (Yazilmiwati & [lhaamie, 2011). Being an enterpreneur is one
of the ways to balance life and hereafter, as the Qur’an teaches humans to live a
balanced life by considering the life of both the world and the hereafter. Those
who abandon their responsibility in the world due to performing goodness
for hereafter are not good Muslims, and those who leave the hereafter for the

world are too (Abidin & Basymelah, 2010: 42).
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Teleology as an Approach

Teleology is a study on the way of achieving the ultimate goal (Katsikis
& Kyrgidou, 2009). This approach is used to understand the meaning of
strategy of entrepreneurship development in Pondok Pesantren Sidogiri (PPS)
Pasuruan. Referring to the ultimate goal of entrepreneurship development in
PPS can help the researcher understand the processes and strategies developed.
The term “teleology” is derived from the ancient Greek word, the telos which
means the ends, targets, or goals. The ultimate goal is closely related to human
action (Jakee & Spong, 2003). In addition, the purpose (in-order-to motive)
of entrepreneurship development, especially the development of sharia micro
finance institutions in PPS, is to worship Allah SWT (Siswanto & Alim, 2015).
Therefore, the ultimate goal of worshiping Allah is in line with the view of
teleology which explains a fundamental argument about the existence of God.

Based on the description above, in order to obtain a more comprehensive
perspective, the researcher employs teleological approach to understand the
strategy of entrepreneurship development in PPS. Entrepreneurial concepts
based on a teleology approach cover three types: 1) the subject, related to
who is involved in the process, 2) the process, related to how people do the
process, and 3) the object, related to the measurement used to see success.
Moreover, efforts to understand the strategy are derived from the perspective
of the actors (subject) during the development process (including the strategy
used) to achieve the final objective (object) which they perceive as the final
cause or purposiveness (Katsikis & Kyrgidou, 2009).

Research Method

This research focuses on the entrepreneurship development strategies used
in Pondok Pesantren Sidogiri Pasuruan. In order to be able to understand the
perceptions of the actors involved, this study uses an interpretive paradigm. It
perceives that human nature is the creator of meaning, and emphasizes one’s
meaning towards a symbol, which is the process and strategy of entrepreneurship
development (Triyuwono, 2006: 217). This paradigm has a high contextual
awareness which can be seen from the absence of willingness to generalize
the findings or theory.

The current research uses case study method. It is believed that the
method is able to achieve the research objectives. A case study is supposed
to be used to study a case with the following features: 1) it is oriented to
contemporary studies, 2) it is used to answer the focus of research with how
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and why question; 3) the researcher has no control over the phenomena to
study (Yin, 2015: 1). Therefore, the case study method is projected to be able
to answer and understand the focus of this research, what is on how the actors
develop entrepreneurship in Pondok Pesantren Sidigiri based on teleology
approach.

As the chosen research site, Pondok Pesantren Sidogiri (PPS) Pasuruan
has three business units, they are sharia production, distribution and finance.
The production unit is a home industry which supplies some needs, such as
bakeries, rice processing plants, soy sauce and so forth. Then, the distribution
unit has a role to displaying goods from production unit, and the retail and
trade unit is managed by Kopontren. Production and distribution unit is
structurally under Kopontren. While Sharia micro-finance unit functions
as a provider of business development funds in other units and for the
surrounding communities who want to make transaction with sharia system.
These three units are known as the triangle circles which play an important
role in entrepreneurial and institutional activities in PPS.

Data and information in this study were obtained from the subjects or
actors using purposive and snowballing techniques. As an important person,
they will provide a source of information which helps us to know the success
level of entrepreneurship development in PPS, the process, and strategy of
achieving that success. They are key informants selected based on a set of
specific criteria and objectives. Thus, in order to obtain the qualified subjects,
direct observation needs to be conducted. The informants are central figures
or important actors involved in establishing and developing entrepreneurship
in PPS. After finding the first informant, the researcher conducted an in-depth
interview. Then, the first informant is requested to recommend the informants
who meet the criteria. The interview processes are conducted continually untill
the data showing snowball repetitive information are obtained. The number
of informants for research is not set as in qualitative research, the quality of
information is more important than the quantity one (Sandelowski, 1995)

In addition to the interviews with the subjects, data are also obtained
through observation on the research site to explore and understand
the context and problem of research. The researcher can obtain more
complete overview and illustration of the field through field observation.
Documentation methods are also used to supplement the secondary data in
order to describe the condition of the research site. Triangulation method is
also used to test the validity of data, that they can be further analyzed.
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The informant selection is based on the following criteria: 1) they have
experience in business and entrepreneurship in Pondok Pesantren Sidogiri.
They become the source of information for their adequate experience and
insight to provide the meaningful description, 2) they are consciously selected
in this study. The selection can be based on either the researcher’s own
observation or recommendation of others that they have experience and
contribution in Kopontren Sidogiri, 3) They have been involved in business
activities and entrepreneurship for at least one year, 4) they have been willing
to be involved and able to reflect on their experiences during, the process of
developing business and entrepreneurship in PPS.

Results and Discussions

The results of the study are described into three important parts to integrate
the teleological approach. The results and discussion of the research, based on
the flow of the teleological approach, are described in the following system:
1) kiai, santri, and alumni are the subjects of entrepreneurship development,
2) koperasi shariah (sharia cooperative) as an institutional strategy to develop
pesantren-based entrepreneurship, and 3) the independence and willingness
of God is the projected achievement.

Kiai, Santri, and Alumni Synergizes and Contributes to the Country

Kiai is a figure who has the authority to be followed and a role model
for santri and society. He is the central figure in pesantren (Marhumah, 2010:
79). Pesantren is like a small kingdom where kiai is the one who has power and
authority for everything. The relationship of a kiai with santri lasts a lifetime
(Dhofier, 2011: 93). Kiai is the most essential element in pesantren. He is the
founder, or the descendant of the pesantren founder. Therefore, it is common
when his role is closely attached to the culture of pesantren. The respect of
of santri to kiai is absolute and longlasting. It is shown in all aspects of life;
religious, social, and personal life.

Breaking the relation with a teacher or kiai is considered to be a big
disgrace. It is believed that it will end up with the loss of barakah, and the
knowledge gained will not beneficial. It is taboo, for santri, to say that he is
a former student/santri of a certain kiai because once he becomes a santri
for a certain kiai, he is considered to be his student forever. Even, those who
have been graduated (alumni) are encouraged to keep in contact with the
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pesantren, even though the kiai has already passed away. This is a discipline
to obtain barakah.

A kiai and santri have a very strong emotional connection.This relationship
is still kept even though the santri has graduated (alumni). Kiai is like a parent
for santri. The teachings of ta‘lim muta‘allim (adab or the morality of student)
explains:

“Maintain the honor of your teacher, your father in religion, or what some

law calls by the name of ethical dairy. And naming with “fathers in religion”,
according to some scholars, is more worthy.... (Al-Utsaimin: 2005: 115).

A santri perceives a teacher like a father who must be respected, obeyed,
and exalted. We have to be gentle to him. Santri shows high respect and
obedience to a teacher who is considered to have authority, because he is
considered to be close to God (Dhofier, 2011: 126).

Business and entrepreneurship development of Pondok Pesantren
Sidogiri (PPS) Pasuruan is initiated by kiai. Kiai Sa‘doelah Nawawi was the first
initiator in 1961. It is confirmed in the excerpts of the interviews presented
by Ustadz Mahmud as follow:

“KH. Sa‘doelah Nawawi was the first initiator of entrepreneurship in 1961.
It is stipulated in the policy of pesantren which states “pesantren does not want
to receive assistance from the government”. It means that pesantren must earn
income. Which income? It is obviously from entrepreneur. At that time, [ was
a student, I predicted him (KH. Sa‘doellah Nawawi) that he wants students live
independently later, and they don’t live as civil servants. Thus, the certificate
of the alumni cannot be used to apply a job as civil servants. So, they must
be self-employed/entrepreneur. The plan to have the cooperative has been
inisiated since 1961”.

K. Kholil Nawawie, the successor of the pesantren leadership, gives full
authority to the cooperative board to run the business activities. Although
the business of Kopontren Sidogiri had started since 1961, it officially proposed
a cooperative legal entity in April 1997. Meanwhile, deed of legal entity of
Kopontren Sidogiri No. 441/BH/KWK.13/VII/97 was published on July 15,
1997. Kopontren sidogiri contributes considerably to the activities and operations
of Ponpes Sidogiri. Based on Sidontin’s Kopontren budgets, 10% of the surplus
of business results (SHU) is provided for educational activities at Ponpes
Sidogiri. For santri, Kopontren provides daily necessities, as well as a place
for learning independence, entrepreneurship, and devotion. Whilst, for the
community, Kopontren provides daily consumed goods at competitive prices.
This regulation is based on the the principle of kopontren development,
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by santri, for santri. This is expressed in excerpts of interviews with Ustadz
Mahmud as follow:

“We've always worked to build various businesses. All is done for the sake
of santri because our business motto is “from santri, by santri and for santri”.

After kopontren Sidogiri develops rapidly, the other business units, such
as BMT Maslahah, BMT UGT, PT. Business Partners, PT. Sidogiri Mitra Utama,
PT. Sidogiri Pandu Utama , PT.UGT Mas Tour, etc. also develop. These business
units involve santri and alumni to contribute to society and nation. Through
various types of business and entrepreneurial activities in Pasuruan, PPS can
overcome various problems related to employment, economic development of
pesantren and surrounding communities, improving the economy of society in
Pasuruan and East Java. It encourages the development of entrepreneurship in
PPS as a form of contribution of santri for this country. One of the initiators

of entrepreneurship in PPS, Ustadz Mahmud conveyed:

“We often give presentations about the “Islamic economic revival from santri”.
That is the contribution of santri to the State for the realization of baldatun
thoyibatun wa robun ghafur in Indonesia. So, we together with 9 groups in PPS
contributed greatly to the nation and this State to participate in realizing the
state of baldatun thoyibatun wa robun ghafur. We are in the position of civil society
to build masyarakat madani, not those who get help from the government, but
those who can help the government”.

Slowly but surely, sharia economic development from entrepreneurial
activities in Pondok Pesantren Sidogiri Pasuruan gets appreciation from central
and provincial government. The business asset of entrepreneurial activity in
PPS is more than 2 trillion. The assets of one of business units in PPS, BMT
UGT, reached up to 2.2 trillion in 2016, with a turnover of 16 trillion in the
same year (Kurnia, 2017). This certainly plays an important role in East Java’s
regional economic growth of 5.6% in 2017, and nationally.

Cooperative Becomes a Profitable Commercial Association for the Order

of Kiai

The establishment of cooperative as an institution that shades business
and entrepreneurship activities in Pondok Pesantren Sidogiri (PPS) Pasuruan
is a form of response from the government’s desire to become “soko guru”
Indonesian economy. This is stated by the board and one of the founders
of BMT UGT, Ustad Mahmud. The first cooperative in PPS is Kopontren
Sidogiri. Sharia-based cooperatives are engaged in the real sector or trade.
Along with the need and sense of care about the condition of the community
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around pesantren trapped in the practice of loan sharks, sharia-based cooperative
pesantren next, the Cooperative BMT MMU, which is now BMT Maslahah.
On an ongoing basis established Cooperative BMT UGT, from other business
units, are also incorporated cooperative law. From the initial capital of Rp.
13,500.00, -, now its turnover has reached above 6 trillion, and the zakat is
more than 5 billion.

Cooperative is one of the legal entities selected in the development of
sharia economy in Indonesia. The soul and spirit of the cooperative are in
accordance with the principles of brotherhood, cooperation and partnership,
as well as service of members and society. Chapra (2000: 38) explains about

the importance of the position of cooperatives in an economy as follows;
“In addition to the fact that it is a profit-oriented business organizations,
cooperatives are a service-oriented organization of business service, it can
contribute to the realization of Islamic economic goals.With Islamic emphasis
on brotherhood, cooperatives of all kinds can resolve the mutually beneficial
issues between producers, business actors, consumers, deposit makers, and
investors, should get a great emphasis on Islamic society”.

Moreover, cooperative becomes a considerable option as a form of business
organization and entrepreneurship developed by PPS. The establishment of
cooperatives as kongsi or Business Community is in line with Islamic values
related to fraternity and service. The sense of brotherhood and concern for
the community is what drives business partnership in the form of sharia
cooperatives in Pondok Pesantren Sidogiri Pasuruan. This was conveyed by

informants as follows;
“So the character of Muslim character is supposed to have a high concern. Do
we care about orphans? Caring for the poor, the dhuafa, and the mustadh’afin?
Do we care about the fate of the oppressed?! If not, i'maluu sayarallah amal.
How to do it? We form a cooperative”.

The practice of loan sharks remaining rampant in the villages surrounding
the pesantren ignites the concern of kiai and ustadz to develop the cooperative
BMT. It is inspired from the practice of moneylenders which is miserable to
the poor and the weak (dhuafa and mustadh’afin). In order to provide solutions
for the communities involved in these loan shark practices, the Cooperative
BMT MMU and BMT UGT were established. In 1997, Baitul Maal wa Tamwil
(BMT MMU) was incorporated as a cooperative and one-on-one BMT with the
legal status of the cooperative at that time. The establishment of the koperasi
based on the order is due to the command of kiai. And in the tradition and
culture of the pesantren, when kiai commands something good, it must be
practiced by the santri as a form of action termed sami’na wa atha’na (when
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we hear the command of kiai, we will obey). It is in line with what is said
by Djakfar (2017) that kiai or ulama can perform the role as a giver of fatwas
in business developing at pesantren. A form of concern for the weak and
helpless from Pesantren Sidogiri is implemented with concrete action, which
establishes Sharia-based cooperative. The principle of action is expressed with
i'maluu fa yarallah amalakum (do o mankind), Allah will pay attention to your
deeds. Principles based on Islamic values are derived from the Quran in the
underlying development of based boarding schools.

Kiai, santri, and alumni develop sharia-based cooperative because of the
concern to dhu’aifa and mustadh’afin in order not to belong to the group that
disbelieves the religion. The orientation and motive of the action is inspired
contextually Q.S. 107: 1-3, which explains the urgency of caring about orphans
and the poor.The ignorance of the fate of the weak and oppressed people for
the activists of sharia-based cooperative development in pesantren in PPS is a
manifestation of the attitude of religious liars. The motive and encouragement
of Islamic values is the underlying development and strategy of attainment of
entrepreneurship in Pasuruan PPS.

There are two important things that become the strategy of cooperative
enterpreneurship development in PPS. It is in line with Bakhri’s statement,
two important things to achieve a robust and robust cooperative are related to
managers and management systems (2015: 44). First, managers must have siddiq
and amanah characteristics. Second, the management-based systems is tabligh
and fathanah. The four traits that become the pesantren-based development
strategy are developed from the four characteristics of Prophet Muhammad
SAW which are well known with siddiqg, tabligh, amanah and fathanah whose
abreviation is STAF.

Siddiq is a term used to express the meaning of honesty values. The sidiq
means honest. Honesty is a mental attitude that must be owned by the manager
based on Kopontren Sidogiri. Therefore, the entire board of management,
supervisors, directors, managers, branch managers, and employees must
have an honest nature, in both words and deeds, in carrying out their duties.
Managers are also required to have a trustworthy nature. This credible character
is shown by the similarity between words and actions, financial records in
fact, expenditures and income are recorded in accordance with the terms, all
promises kept and provide prompt and appropriate service (Bakhri, 2015: 44).

The management system also uses the principle of tabligh and fathanah.
Tabligh is an implementation of the principle of openness or transparency.
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While fathanah is an implementation of professionalism. Open and transparent
management system is shown by the openness of relationship and transparency
of all stakeholders of Sidogiri based on Kopontren, ie between manager,
manager with cooperative member, manager and government. Various modern
management systems are applied to achieve the vision and mission of sharia
cooperative Sidogiri. Annual member meetings as the highest authority in the
cooperative container are carried out annually on a regular basis. To realize
transparency in the management of this pesantren-based cooperative, it creates
financial reports and monthly and quarterly activities to interested parties.

Sharia cooperative (Koperasi Syariah) of Pondok Pesantren Sidogiri has
operational management standards (SOM), standard operating procedures
(SOP), adopting PSAK (Statement of Financial Accounting Standards), and
already possessing Ismalic Microfinance Standard (IMS). It is a manifestation of
management strategy based on fathanah or professional culture. To improve
the professionalism of employees and managers, sharia-based cooperative
boarding schools are preparing educational funds and implement training
programs in accordance with their fields.

The sharia cooperative development strategy shows remarkable achievement.
Bakhri (2015: 47) states that honest (siddiq) and trustworthy (amanah) managers
and transparent management systems (fathanah) have generated tremendous
positive efect, some of which are: 1) the increase of new members and the
amount of deposits. 2) the increase of support and trust from members, 3)
the increasing support from members on good program activities. Positive
performance plays an important role in realizing the independence of the
organization, pesantren, and its members.

Independence by Intention of Worship to Achieve Divine Love:
Projected Achievement

Various achievements of sharia cooperatives lead Pondok Pesantren
Sidogiri to be the reference and tourist destination of Sharia cooperative from
various areas. From the initial capital of Rp 13,500,000, - into an institution
with trillions of income. Currently, BMT UGT has a turnover of more than
6 trillion. The success of pesantren-based entrepreneurship development
contributes significantly to the achievement of PPS independence. The
independency is reflected in the salaf educational system aiming to create
ibadillahi as-shalihin. This independence of the educational system is the goal
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of developing entrepreneurship in PPS. The following is the explanation of
Ustada Hag;

“In order for education to continue and to stand on the believed principles
without any intervention of other parties, independence through the development
of entrepreneur is the bridge.”

Independence is an expected condition to be responsible to self
(independent), uncontrolled and free from any interventions of other people
or parties. The independence of Ponpes Sidogiri is driven by the principle
that there is no intervention from outside parties. For the activists of this
cooperative, the development of entrepreneurship is a means of support to
achieve independence. Through this entrepreneurial activity, pesantren can
contribute to the government by diverting the funding of school operational aid
to the other educational institutions. Through pesantren-based entrepreneurship
activities, santri and alumni become more independent and can create their
own job opportunities.

Moreover, entrepreneurship development in PPS as a means to achieve
independence with the intention to worship or dedication for love of Allah
SWT (ridlallah). The actors are committed to make the activities in the business
unit and network entrepreneurs as a devotion or worship. This is confirmed

in the following statement;
“So, the important thing of working here (entrepreneurship development)
is devotion (worship). Why devotion? Because this boarding school should
not take a large fee to students, while the education must be the way. The
education will not work without any fund. That’s why the business unit must
be able to get as much fund as possible.”

Worship includes all kinds of activities, any actions and practices driven
by the intention to earn devine pleasure (ridhallah). It includes business practice
and entrepreneurship. Hadith of the Prophet narrated by Bukhari states, “Every
deed must be accompanied by intention, and everyone gets what is intended ...”(Sahih
Bukhari no. 1). In another hadith, the Prophet also says, “Surely Allah loves the
Muslim who is believing, working, owning high profession, and doing business (HR.
AtTabrani on Mu’jam Al Kabir no. 13022, in Antonio, et al. 2010a: 43).
People keeping the essence of faith have the courage to fight for religion, in
both worship and da’wah, hijrah, jihad and doing infaq (AtTuwaijry, 2007: 3).
The meaning of worship is a reflection of pesantren-based entrepreneurship

development. It is also confirmed by Ustadz Wafa;
“... once the heart of a market leader was tapped to help the development
of BMT Sidogiri to eradicate the practice of moneylenders. He was given an
explanation that, BMT Sidogiri has the intention to eradicate the practice of
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moneylenders conducted lately. ... “How if we work together to help the people
free from the moneylenders, I believe it is a worship...”

More importantly, the meaning of worship has a relatively wide
understanding. AtTuwaijry (2007: 2) states that worship includes everything
loved by Allah SWT in both the form of words and deeds, either visible or
invisible. Thus, worship is not only ritual, but it also includes all practices
of kindness (good deeds) that expect His love and pleasure. The practice of
entrepreneurship development in Ponpes Sidogiri is a form of pious action
wishing Allah’s pleasure. The worship is manifested in the hard efforts on
economy to be beneficial for people and to call on the good, and to keep away
from evil with real action.

Conclusion

The development of pesantren-based entrepreneurship is institutionally
incorporated as a cooperative institution. Being in an environment tied to
Islamic culture and values, the cooperative applies the principles of sharia in
its contracts and trade practices. The development process or strategy used to
improve business competitiveness is also based on Islamic values. The business
turnover of the three business units: Kopontren Sidogiri, BMT Maslah, and
BMT UGT, has reached 6 trillion. The success is achieved by implementing
a management strategy based on the nature of the Prophet Muhammad,
transparancy (tabligh) and professionalism (fathanah). Meanwhile, honesty
(siddiq) and trustworthiness (amanah) are the characteristics that became a
strategy to strengthen Sharia-based cooperative in Pondok Pesantren Sidogiri
Pasuruan.

Business and entrepreneurship development of Pondok Pesantren
Sidogiri (PPS) Pasuruan is initiated by kiai. He is the first person to initiate the
establishment of sharia cooperatives in Pondok Pesantren Sidogiri Pasuruan.
His idea is interpreted as a command for teachers and santri. In pesantren,
the advice of kiai is a command which must be heard and practiced (sami‘na
wa atha‘na). Therefore, the instruction to train the independence of santri
is implemented by establishing sharia cooperatives. Kiai also concerned
about the condition of the community around PPS who are entangled in the
practice of moneylenders. He suggests them through da’wah by real action,
establishing a cooperative sharia known for BMT Maslahah and BMT UGT.
The development of pesantren-based entrepreneurship also involves students
and alumni.
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The purpose of pesantren-based entrepreneurial development in the
form of business partnership of sharia cooperatives is to achieve independence
with the intention of worship in order to achieve the pleasure of Allah
SWT (ridlallah). Independence with the intention of worship is an expected
achievement because it will support the implementation of educational
systems of pesantren. Worship has a very wide dimension. It includes
everything loved by Allah Almighty. Entrepreneurial activity, for the ones
involved in the development of pesantren-based entrepreneurship, is a means
of devotion or worship to Allah SWT.
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Abstract

215

Tradition is one of Indonesia’s cultural richness to preserve. Everyone should
know and learn it, especially the younger generation. Tradition contains a wide
variety of educational value. This research aims to know the value of education
of Susuk Wangan to contruct characters in the millennial era. Susuk Wangan
is one of Islamic culture in Wonogiri Regency. The type of this research is a
descriptive qualitative research. The results showed that the tradition of Susuk
Wangan contains educational value, namely religious, social, morality, and
culture values. These values can be embedded on the younger generation in order

to have a good character in the millennial era.

Tradisi merupakan salah satu kekayaan budaya Indonesia yang perlu dilestarikan.
Setiap orang harus mengetahui dan mempelajarinya, khususnya generasi muda.
Tradisi memuat berbagai macam nilai pendidikan. Penelitian ini bertujuan
mengetahui nilai pendidikan tradisi Susuk Wangan sebagai pembentuk karakter
di era milenial. Tradisi Susuk Wangan merupakan salah satu budaya Islam
yang terdapat di Kabupaten Wonogiri. Jenis penelitian ini adalah penelitian
deskriptif kualitatif. Hasil penelitian menunjukkan bahwa tradisi Susuk
Wangan memuat nilai pendidikan, yaitu nilai religius, kesosialan, kesusilaan,
dan budaya. Nilainilai tersebut dapat ditanamkan pada generasi muda agar

memiliki karakter yang baik di era milenial.
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Introduction

Tradition is known as a local wisdom in which there is a source of cultural
wealth that needs to explore, preserve, and develop. The delivery of cultural
messages in the tradition has been used long before humans are familiar with
literacy. The society retains the tradition because of the necessity of various
interests or because from birth they have followed the habit. Tradition is one
form of cultural heritage (Purwadi, 2005: 1). It is a mechanism in society to
study the culture that contains the norms and values of life to obey and uphold
the norms and values for the sake of the preservation of community life.

Things that can do to find out are life, values of philosophy, local
wisdom, and trust. It also includes many things, customs, ideals, and various
other activities that exist in the region. Tradition and store things that are
implied meanings or symbols that have benefits for living beings must be
excavated and preserved in order not to become extinct. Thus, the contents of
the traditions exist in these areas can be extracted, preserved, and developed
to be beneficial in the past or the present. Lately a lot of traditions do not
get support from the public, from various genres of oral communities there
are living, so that some are faded, some even extinct (Amir, et al., 2007: 2).
Therefore, it requires creativity to explore the potential that exists in life as
a medium for learning to form a good character for the younger generation.

Today young people prefer watching television, movies, and listening
to songs through DVDs, mobile phones, MP3s, or others rather than reading
books or finding out about traditions. It occurs as the influence of the
rapidity of modern technologies, so to appreciate the existing traditions in
the region was less desirable of the young generation. They feel foreign to
the tradition, even they do not know the traditions of the area. The younger
generation concern less with their own culture, especially about traditional
ceremonies. Indeed, traditional ceremonies also contain meaning useful for
the development of ethics and character (Sharif, et al., 2016: 22). In addition,
the loosening of customary ties, habits, and indifference makes the tradition
gets less attention even not desirable. These three things can happen because
of lack of knowledge about the role and importance of tradition for the
community. Whereas in a tradition many contained the values of education
that is needed to be emulated by the young generation. Therefore, teaching
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them about a tradition can be used for the cultivation of educational values
for the young generation.

Seeing the above phenomenon, it is necessary to attempt to overcome
the existing problems, by socialization starting from the smallest scope. The
socialization of the smallest scope is through families familiarizing themselves
with telling each other or seeing directly about traditions that are rich in
educational values. The existence of cohesiveness of the community to
maintain and preserve the tradition in their regions can also cultivate a sense
of curiosity of the young generation to investigate further about its meaning
and value of education. These efforts can revive the traditions contained in
an area. In addition, another effort is through the school environment by
making tradition as a learning material. Therefore, the traditions that exist
in these areas need to be examined because it is a legacy of the nation’s noble
culture and contains educational values as well as useful for character building
for the young generation.

In a study conducted by Prabowo (2015) the values of education
contained in a tradition can be used as an alternative means of character
education for the young generation. A tradition full of educational value
that is packed philosophically is even used as an alternative learning at school
leading them to know then feel and ultimately behave in accordance with the
expected educational value. Meanwhile, in a study conducted by Saddhono
and Kurniawan (2017) shows that a tradition contains religious values that
high school students can use in as an effort to cultivate character education.

This study focuses on the traditions of Susuk Wangan because it tells the
form of gratitude to God Almighty. In addition, it contains many educational
values needed by the younger generation. Therefore, research on the tradition,
especially Susuk Wangan needs more exploration on the value of education
for the younger generation.

Research Methods

The research on Susuk Wangan tradition is done in Setren village,
Slogohimo sub-district, Wonogiri regency, Central Java. This research is a
descriptive qualitative research done examining the object found and interpreting
the relationship of various elements in it (Sutopo, 2006: 86). Data collection
techniques in this study are observation, interview, and content analysis. Data
validity is done through triangulation of source and triangulation theory. The
sampling technique used in this research is purposive sampling. While data
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analysis uses interactive data analysis, namely data collection, data reduction,
data display, and conclusion drawing (Miles & Huberman, 1994: 429).

Research Result

Background of Susuk Wangan Tradition

Setren village, Slogohimo sub-district, Wonogiri district was once a
barren and dry village, until a community leader in Setren village found a
spring based on the dream about a spring in the Girimanik jungle. It was
also revealed by one of the residents of Setren village who said that once the
village of Setren had experienced a drought, to meet the daily needs of water
is very difficult, is was grateful to finally find springs by Mbah Pono so Setren
village no longer has drought (interview with Sakinem, on May 25, 2017).

The discovery of this spring originated from a dream or wangsit obtained
by one of the community leaders of Setren village who met a man dressed
in white who is supposedly believed to be Prince Samber Nyawa Raden Mas
Said. The man informed him that in the forest of Girimanik there was a spring
and he advised that the spring would be preserved not to be damaged. After
traveling a considerable distance, the effort was not in vain, because Mbah
Pono finally proved that the springs really exist in the forest. Umbul or the
source of this spring is located in Silamuk area which is now known as Umbul
Silamuk. (interview with Wiyono, on May 11, 2017).

The existence of the water source is then said to the people of Setren
village that in the forest of Girimanik there are springs that can be utilized
for daily necessities and agriculture. After the deliberation or rembugan with
the people of Setren village, the next day Setren village people together to the
forest to follow the source of the springs to the village of Setren. They made a
drainage from the spring to Setren village using bamboo. Prior to working on
the water canal, the people of Setren village led by the elders and community
leaders pray together for safety and convenience. The community believes that
the forest is guarded by forces beyond human power so the people of Setren
village must ask for permission to make their work run well. Cooperation of
Setren village community was fritfull, finally water can flow to the village.

As a form of gratitude for having found the spring water, the people
held a slametan with offerings in the form of tumpeng and ingkung, after praying
the people of Setren village enjoy the food near the springs in Girimanik
forest. There are certain ways or mechanisms in each society to force every
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citizen to learn the culture in which contains the norms and values of life
that apply in the association of the society concerned. Various traditions
of a social nature, in essence create a harmony, balance, and safety for the
integrity of the community. Tradition is actually a medium that aims to ask
for salvation (congratulations) on all dangers and obstacles that may be used
as a platform for mutual introspect themselves (Munawaroh, 2013: 114).
With the source of the springs, the farm in the village of Setren was better
so that the community finally held the tradition of Susuk Wangan as a festive.
Slametan as a form of gratitude eventually became a tradition to this day. The
water flows right on Saturday Kliwon so it is related to the day of holding the
Susuk Wangan tradition every year. In the Javanese society, one way to achieve
a harmonious and peaceful situation is through salvation or often called
tradition (Ariani, 2003: 279). The Javanese people always cling to their religion
and mystical worldview, even they strongly upholds the moral or degrees of
his life embodied through action. In addition, the Javanese way of life in life
always connects everything with a spiritual and magical God with respect to
the spirit of the ancestors and the forces not seen by the human senses. As
a form of gratitude for the people of Setren village after the discovery of the
springs so that their village has an abundant supply of water, the community
conducts the ceremony of salvation.

Selamatan is essentially the most common religious ceremony performed
by the Javanese. The Javanese recognize various forms of religious ceremonies
that are individual, especially the ceremonies related to life cycle or ceremony
that is social. This community ceremony is realized by the people of Setren
village, Slogohimo subdistrict, Wonogiri regency through the Susuk Wangan
tradition. Susuk Wangan consists of two words in Javanese, namely Susuk and
Wangan, Susuk means clean and Wangan means water flow. Overall the Susuk
Wangan impairment can be interpreted by cleaning the water canal (interview
with Sri Purwanti, Head of Setren village on 25 May 2017). In Susuk Wangan
tradition, the community together clean the drains that flow from the spring
water source in the Silamuk area to Setren village. The people of Setren village
hold a Susuk Wangan tradition based on their needs, but at least held once
a year on Besar, the twelfth month, exactly on Saturday Kliwon according
to Javanese calendar. The existence of the day’s determination in Javanese
society cannot be separated from the existence of a tradition called petangan.
Petangan is a representation of the Javanese way of thinking and feeling in an
attempt to get closer to nature as the center of life and God Creator as the
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source of life in Javanese cosmology (Widodo & Saddhono, 2012: 1168). From
the description above, it is obvious that the tradition of Susuk Wangan is one
of Islamic culture in Wonogiri regency. It is seen when people believe that
everything exists in this world is governed by God. In addition, the existence
of selamatan culture is evidence of the most common religious ceremonies
performed by the community. Susuk Wangan is a tradition of cleaning waterways.
In Islamic culture, cleaning up the environment is a necessary thing to do
and is set in the Qur’an.

The procession of Susuk Wangan Tradition

Susuk Wangan tradition held annually in Besar, the twelfth month on
Saturday Kliwon. It is still performed today as a traditional ceremony, because
the ceremony there is a form of social activity involving citizens with the
aim to seek safety together (Soepanto, 1992: 5). Approaching the day, the
community of Setren village are getting busy. Before the peak of the event
, they appointed the committee that has the duties and roles so that the
performance of society in this tradition becomes more effective. Before the
peak of the event on Friday morning the community gathered at the place
where the Susuk Wangan tradition was held, the community worked together
to collect the various equipment needed in the tradition.

Communities jointly clean the waterways or wangan that flows into the
village of Setren and then clean the field located in the 2nd post of tourism
object Girimanik waterfall Setren. They prepared the venue decorated with
with cloth, under the tarub given the base and stage for art performances. In
every road to the waterfall from the first post to second one they set umbul
umbul. The community also install the janur in place of holding tradition as in
other events of Javanese society celebration. The chairs of invited guests began
to be laid out, where prayer readings were prepared tables large enough to put
offerings, and gamelan for art performances are also arranged neatly. Sound
system is also well prepared, and they play the music of Java similar to those
holding a massive celebration like wedding ceremony in Java community. In
addition, the community also clean the office in second post of Girimanik
forest as the dining place. The activities on the day before the peak of the
event were also monitored by the Setren village Chief and representatives of
the Office of Education and Culture. After the preparation is complete, in
the evening this place is used for the lek-lekan, men staying up allnight.
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The procession of Susuk Wangan tradition is divided into two stages.
The first stage was done on Friday afternoon before the big event was held
and the next day on Saturday Kliwon (interview with Wiyono, village elder of
Setren on May 11, 2017). In the first procession on Friday evening Afternoon
Kliwon Saturday, the elders of Setren village gathered at the home of the elders
then they went together to the spring in the forest of Girimanik. This event
is called a salvation event to ask permission for the event in the morning to
run smoothly. Before leaving for the spring, the offerings brought to prayer
in the Girimanik jungle were prepared. The offerings are tumpeng, chicken
ingkung and kembang telon. In addition, the elders also brought drinking water
and buckets.

The second procession is the culmination of Susuk Wangan tradition
event that has been packaged by the Office of Education and Culture. This
tradition is held on Saturday Kliwon, the community flocked since morning
and came to the second post of Girimanik Setren waterfall by bringing various
ubarampe traditional equipment. The people consider it a special day or
party of Setren village. The young men and women who served as punggawa
and dhomas at the parade were also ready. Along the road to the Girimanik
Waterfall Setren looks quite crowded, not only the people of Setren village
but also people around the village and the domestic tourists deliberately came
to join the ceremony. The event was attended by local officials in Wonogiri
District such as Wonogiri Regent, Head of Education and Culture Office,
Head of Slogohimo Sub-district, Head of Regional Water Company and so on.
This procession consists of several stages from beginning to end. The printed
and electronic media are also not left behind in this tradition to perpetuate
the tradition that is held every year. Beautiful mountain scenery and cool air
strongly support this tradition. The top procession of Susuk Wangan tradition
consists of several stages that must be passed from the beginning to the end
of the event described as follows.

Traditional equipment parade or ubarampe

Procession of traditional equipment or ubarampe means to bring the
offerings of jodhang, gunungan, tumpeng and roast chicken ingkung to place at
the second post of Girimanik Setren waterfall. The convoy is led by the head
of Setren village, wearing traditional Javanese women’s clothing, kebaya, jarik
and hair bun. Then followed by a young man wearing clothing like a Javanese
courtier who brought a songsong agung or umbrella of greatness. Followed by
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a group of prayer readers wearing Javanese traditional dresses, blackbeskap,
jarik and blangkon. Then behind the group of prayer readers appear two men
who bear Jodhang (containing offerings). Behind Jodhang, a group of princess
dhomas wearing a pink kebaya, followed by a group of young men carrying
gunungan. In the last row there was a group of women carrying a tumpeng and
grilled encasement.

Opening

All invited guests and the people who have gathered at the venue are
ready to follow the tradition. The host in charge of opening the event read
out the arrangement that morning. The first event was the opening ceremony
of the ubarampe tradition equipment handover from the parade group to the
village elders of Setren. The next event was a welcome speech from invited
guests who attended the opening speech of the Head of Setren village, Head
of Slogohimo, Head of Education and Culture and The Regent of Wonogiri.
After the greeting finished proceed with prayer reading by modin. The event
ended with a meal together with both the invited guests, the public and
anyone who attended the tradition. After the feast, the community enjoy art
performances in the form of lesunggamelan dance, campursariwith backing
music by gamelan and art performances of kethek ogleng.

Handover equipment ubarampe tradition

Submitting traditional equipment or ubarampe means the Head of
Setren village handed ubarampe procession in the form of offerings to elders
or community leaders Setren village. The village head of Setren also gives
speech to the invited guests. After the offerings are handed over symbolically
in the form of a given encek containing tumpeng and grilled chicken ingkung,
then the elder receive the offerings and other event equipment. Afterwards,
they prayed together led by modin and the offerings are then distributed to
the people of Setren village at the end of the event.

A praying together

The event continued with the reading of prayer after the ceremony was
finished which led by Modren Setren village accompanied by the elders of
Setren village. The prayer delivered by modin essentially requests salvation
to Almighty God, to Prophet Muhammad SAW and also to the guardians

who have given salvation to everyone involved in Susuk Wangan ritual.
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Modin expressed gratitude to Almighty God for his blessing and grace for
the people of Setren village over abundant water, fertile soil. Hopefully with
the implementation of this Susuk Wangan tradition, Setren village people can
be safe, prosperous in carrying out their daily life and in doing farming. In
prayer, Modin reads out Islamic prayers as well as several short letters. The
traditional Javanese mindset has a belief that the universe is made up of the
jagad gedhe and thejagad cilik. Jagad gedhe is the universe, while the jagad cilik
is human. A harmony in social life is manifested in a vertical relationship,
the relationship between human and God, also in the form of a horizontal
relationship, the human relationship with the universe. Harmony in people’s
lives will ensure a good life for each individual. Cosmological balance of life
can be interpreted by the maintenance of a harmonious relationship between
microcosm and macrocosm, between man and God (Sutiyono, 2013: 41).

Closing

The closing ceremony is a series of traditions after the joint prayer event
is over, the event begins with the sharing of roast and tumpeng to the people
present in this tradition. The offerings of tumpeng and grilled chicken ingkung
are distributed to all invited guests and everyone who attended the ceremony.

Performing Arts

Tradition procession ends with various arts performances as entertainment
events. This art performance is organized by the people of Setren village with
the support of the Department of Education and Culture of Wonogiri Regency
so the event becomes very festive. Performing arts are presented among other
art gamelanlesung, campursari, kethek ogleng dance. Various art performances are
displayed by residents of the village of Setren, even dance kethek ogleng and
campursariperforming by young people in the village of Setren.

Education Values in Susuk Wangan Tradition

Religious Values

Education is often interpreted as a human effort to foster its personality
in accordance with the values in society and culture. Education in general is an
attempt and strength to develop ethics such as divinity, character, mind, and
the physical state of the learner (Saddhono, et al., 2016: 308). In a traditional
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ceremony, both recorded and unrecorded, there are various values that can be
taken as learning materials. It further argues that values can be divided into
four, namely cultural values, social values, moral values, and religious values
(Mardiatmadja, 1986: 55). Religious value is a consciousness that is deeply
ingrained in the depths of the human heart as human nature. Religion is a
belief or a human belief about the existence of supernatural (supernatural)
which is beyond the control of human beings who control all human life
(Krishna & Desti, 2015: 59). In addition to human beliefs about the existence
of the occult that controls human life, religion also regulates the relationship
between humans with humans and humans with nature. Indeed, religion is
not only about the outward aspect of life but also the total of the total human
self in the integration of the relationship into the oneness of God.

Implementation of Susuk Wangan tradition cannot be separated from
religious element or belief of village community. Religious values relate to
vertical relationships, between man and God Almighty. The relationship
between human and God can not be separated from religion. Religion is used
as a belief and a guide of life for human beings. The belief in a particular
religion makes human life purposeful, peaceful, and peaceful. The religious
value contained in the execution of this tradition can instill the attitude of
society to always remember its creator. The belief or belief in God as the owner
of the universe shows one’s faith. A believer will always submit and fear God.
In addition to faith in God, human beings are expected to believe in the things
that ghaib, such as spirits, jinn, and demons. The spirits do not appear to be
body but live around humans. The belief in God and the supernatural things
fosters human devotion. As a form of piety, humans always try to obey the
command and stay away from the prohibition of God Almighty. Religion is
not only about the outward aspect of life but also the total of the total human
self in the integration of the relationship into the oneness of God (Rosyadi
1995: 90).

Ikhtiar and tawakal are two things that can be used as guidance in
human activities everyday. Ikhtiar means trying to maximize in order to obtain
the desired results. Furthermore, tawakal intends to surrender after doing all
efforts maximally. After getting the results, then humans as God’s creatures
are expected to always be grateful. Gratitude is a form of human gratitude for
all the favors God has bestowed upon him. Religious elements include belief,
devotion, endeavor, tawakal, and gratitude into a unity that serve as a guide of
life for the community. Religious values are reflected in the implementation of
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the Susuk Wangan tradition. This can be seen from: 1) their belief in the God
Almighty and the supernatural beings, 2) their devotion by carrying out the
grateful commands and away from the restrictions by restricting themselves
not to the Lord, 3) the attitude of endeavor and tawakal in everyday life,
everything for the execution of tradition as an effort to preserve nature and
preserve the culture and surrender to the results obtained later; and 4) be
grateful as the end of all human endeavor, manifested by the implementation
of Susuk Wangan tradition.

The value of education teaches positive things and goodness that can
be taken by others. Education not only provides knowledge and information,
but also builds the character of human identity (Shoba & Kala, 2015: 193).
The value of religious education is intended for young people to get a life that
comes from religion. The slametan ritual ceremony in tradition is actually a
symbol of communication between human and God where humanity as a
weak creature asks God for help to provide protection to his people (Humaeni,
2015: 176). Based on the result of research, religious education value in Susuk
Wangan implementation is grateful and pray to God Almighty. Through Susuk
Wangan, the young generation can learn about how to pray for survival in their
lives and to be grateful for what God has given them. Thus, religious values will
underlie every activity of the young generation both at home and elsewhere.

Social Value

Social activities are obviously in direct contact with people’s lives. Social
values are values that are upheld by a society and become an orientation in
every action through social interaction. For a person who does not comply
with the social values prevailing in a society, he will get punishment, such
as feelings of shame or ostracism. The social value of longstanding general
guidance directs behavior in everyday life. The social values that exist in society
are oriented towards common interests, such as responsibility, deliberation,
and mutual cooperation.

The value of social education will make people aware of the importance
of group life in the bonds of kinship between one individual with another
individual. Social value refers to the relationships of individuals with other
individuals in a society. How one should behave, how they solve problems,
and deal with certain situations are also included in social values. In the world
of education, educators have a great role as motivators and facilitators, they
can help students in childhood to be motivated to think creatively, to give
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help and respect to others, to cooperate with others honestly and politely
(Wardoyo et al., 2015: 151).

Social value becomes one unity, as a form of cooperation which then
creates solidarity in society. Social value is the value that people acquire in
their association with other human beings in society related to the formation
and maintenance of behavior (Purwaningtyastuti et al., 2014: 8). The value
of social education will make people aware of the importance of group life in
the bonds of kinship between one individual with another individual. Within
a community group, the unity emerges to form a solid team for the smooth
implementation of the Susuk Wangan tradition. The sense of community unity
when implementing Susuk Wangan makes this tradition always exist, always
implemented from generation to generation. Tolerance is a willingness to
accept differences, respect all other forms of rights and duties that others
have, and be willing not to disturb them. Given the nation of Indonesia is
a multicultural nation, tolerance should exist in each individual to create a
harmonious relationship in the community. It also becomes as a guide in
respecting differences in society.

In a group discussion, many ideas or ideas emerge from each member.
Each head has a different thought. For that reason, it takes deliberation to get
results that will not harm others. This activity is still considered efficacious
as a remedy to overcome differences within community groups. Things that
would be an obstacle, will be discussed first with the elders or the head of
the group and other members to be resolved immediately. Deliberation can
also be used as a guide for Indonesian people who have diverse interests. For
that reason, the community needs deliberation to agree in order to get the
best way in solving a problem.

Social value is not only about human relationships with others, but
also human beings with the natural surroundings. Humans need to maintain
harmony with nature as a place to stay in the world. Humans must maintain
the preservation of nature in order to remain friendly with future generations.
Based on the above description, social value plays an important role in human
life. Social value not only keeps the unity and harmony of human relationships
on society, but also preserves nature as a place of life. Social value becomes
the source of community dynamics. If the social value is not preserved, it will
not create a unity and unity of the people of Indonesia as a comprehensive
development effort.
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The value of decency/morallity

The value of decency or morals is related to right and wrong in society.
This moral value contains about the right and wrong character in a group
or society that embraces it. If the members of the community violate it, the
sanctions they receive are social sanctions such as being mocked and ostracized
by other members of the community. Similarly, character education not only
teaches what is right and what is wrong with the child, but more than that
character education instills good habits that students understand, are able to
feel, and want to do good (Kamaruddin, 2012: 225). The ethics of the Javanese
describe that conveying something can be done in two ways, namely through
pituduh and wewaler (Saddhono & Kurniawan, 2017: 76). Pituduh is associated
with values that can be imitated and emulated. While wewaler are the values
that should be avoided. This moral value also applies in a tradition. The value
of moral education teaches about how to behave and behave in social life in
accordance with moral norms in accordance with his conscience. A person
who have a certain attitude and behaves inappropriately with the life of his
or her society will be considered rude and unlawful. Education can create a
balance between their intellect and morality if human resources have a high
degree of morality (Huda, et al., 2016: 667). Therefore, it can be said that
the formation of the educational front must indeed be based on the noble
character of the nation’s value.

Moral can be viewed as a theme in a simple form, but not all themes
are moral (Nurgiyantoro, 2013: 320). Moral is a view of the values of truth
and that view to be conveyed to society. It further discloses that education can
create a balance between their intellect and morality if human resources have
a high degree of morality. Therefore, the formation of an educational front
must indeed be based on the nation’s noble character traits (Huda, et al., 2016:
667). The moral values in the traditional ceremony aims to educate people to
recognize the values of ethics which is a good value bad an act, what to avoid,
and what to do, so as to create an order of human relationships in a society
that is considered good, and beneficial to the person, society, environment, and
nature. It can be concluded that the value of moral education shows the rules
of behavior and customs of an individual of a group that includes behavior.
In relation to the Susuk Wangan tradition, the moral value is evident from
the attitude and behavior of Setren village people who exhibit praiseworthy
behavior. The existence of deliberation activities do not trigger any differences
of opinion. In addition, tolerance among the people of the village of Setren
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consisting of various religions, professions, and educational level is well
preserved in the community of Setren village. If the younger generation can
imitate and apply in everyday life then the young generation in this millennial
era will have a commendable moral.

Culture value

According to Law no. 20 of 2003, education is a conscious and planned
effort to create an atmosphere of learning and learning process so that learners
actively develop their potential to have spiritual power of religion, self-control,
personality, intelligence, noble character, as well as the skill needed by him,
nation and state. In a simple sense education is often defined as a human
effort to foster its personality in accordance with the values in society and
culture (Hasbullah, 2005: 1). Ritual ceremonies are still a tradition for certain
communities. Various traditions have different characteristics in every region
in Indonesia. Therefore, the ritual ceremony becomes a local cultural tradition
for the support community. As a ritual event, the Susuk Wangan tradition is
complemented by various customary offerings and behaviors as a symbol of
hope in life. The offerings reflected the prayers of community expectations.
They hope that the life that is lived is always blessed and gets the easy way.
Development and application of culture inherent in society can realize harmony
and balance in life. Based on such a goal, people make culture as a guide and
guidance in behaving individually, in groups or society as a whole about being
bad, right, wrong or inappropriate. Organizing tradition is very important for
socio-cultural development of the citizens concerned (Rahmawati, 2013: 126).

The Susuk Wangan tradition lives in the minds of people and is
considered valuable, precious, and important in their lives. Cultural values
guide attitudes and give direction to people’s lives like their ancestors, respect
the traditions that exist in order for them to gain salvation and prosperity in
life. Organizing tradition is very important for socio-cultural development
of the citizens concerned (Rahmawati, 2013: 126). Cultural values are the
most abstract level of adat, life and rooted in the minds of the people, and
are difficult to replace with other cultural values in a short time. Behavior
based on culture is considered necessary in modern times as it is today. This
is aimed at the young generation of the Indonesian nation not to forget his
identity. Speaking of modern times, Susuk Wangan needs to be sought for its
preservation. Conservation is concerned with the human effort to preserve
everything that has value for both individuals and groups. Preservation can
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not be separated from the uniqueness of the lifestyle of a particular social
environment that has a strong tradition. Local traditions are cultural resources
that must be preserved so as to enrich the beauty and value of life for the
people. Local traditions can also enrich regional and national culture as a
national identity.

In addition, local traditions can serve as one of the tourism assets of
a region. The development of good tourism, will have a positive impact on
the economic income of a region. In modern times like today, traditional
arts and games, such as kethek ogleng dance, the art of lesung, and campursari
are no longer showed in Wonogiri regency. Arts and traditional games are
performed at the annual event Susuk Wangan, as a conservation effort. Thus,
arts and traditional games as local culture of the Wonogiri community will
not be forgotten. Through the preservation of local cultural heritage, future
generations can learn from these inheritances and appreciate them as did
their predecessors. Efforts to preserve and utilize culture as an asset of regional
tourism, can be adapted to the times without having to eliminate the meaning
and cultural value. Thus, there will always be an attempt to improve culture
and preserve the values of local wisdom that is in accordance with the lives
of people from generation to generation.

Conclusion

Various processions on the implementation of the Susuk Wangan tradition
seems to be part of religious ceremony that contains the meaning more than
just asking for salvation and grateful for the blessings and grace from God. If
observed from each process, Susuk Wangan tradition contains various values
of education, namely religious values, social values, moral values, and cultural
values. Religious values are reflected in their belief in the God Almighty and their
supernatural beings and their devotion by carrying out the grateful commands
and avoiding restrictions by restricting themselves from God’s sanction. Social
values are oriented to common interests, such as responsibility, deliberation,
and mutual cooperation. While the embodiment of moral values is seen in
all the people of Setren village who have the attitude and praiseworthy nature,
do not attach importance to each ego. The embodiment of cultural values
appears in the presence of their love of local culture, namely kethek ogleng
dance, campursari, and gamelan lesung art. Research on the tradition of Susuk
Wangan is one of Islamic culture that should be preserved because it contains
various educational values. If the values in the Susuk Wangan tradition can
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penetrate the souls of the younger generation, then in this millennial era they
will have good character.
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Abstract

The acculturation of Islam and Javanese culture has occurred since the golden
age of Islamic kingdoms in Java. Islamic boarding school (pesantren) has been
developing widely during the age of Demak and Mataram kingdoms. This
development is a product of acculturation between Islamic and Hindu education
systems. Islamic boarding school during the heyday of Islamic kingdoms is the
institution of education designed to develop and produce royal bureaucrats or
nobility officials who understand both Islam ethic and Javanese culture. In
recent days, Islamic boarding school has successfully produced leaders who are
not only religious as Moslem but also fostering Javanese culture. The leader is
a role-model for the followers. Leader behavior is the most central issue in the
eye of followers. Therefore, the leader is always required to show good attitudes
and positive values, and both virtues can be evolved from the understanding
of religion and culture (especially Javanese culture). In accord with Javanese
philosophy, human life perfection is understood in term of a totality involving
creation (cipta), sense (rasa), and wish (karsa). This totality gives a description
that public servant ethics cannot escape from the effect of Islam religion and
Javanese culture.

Akulturasi budaya Islam dan Jawa telah terjadi sejak zaman keemasan kerajaan

Islam di Jawa. Pesantren telah berkembang secara luas pada zaman kerajaan
Demak dan Mataram. Perkembangan ini merupakan produk akulturasi
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antara sistem pendidikan Islam dan Hindu. Pondok pesantren selama masa
kejayaan kerajaan Islam menjadi lembaga pendidikan yang dirancang untuk
mengembangkan dan menghasilkan birokrat kerajaan atau pejabat bangsawan
yang memahami etika Islam dan budaya Jawa. Kini pesantren telah berhasil
menghasilkan pemimpin yang tidak hanya beragama Islam tetapi juga membina
budaya Jawa. Pemimpin adalah teladan bagi para pengikut. Perilaku pemimpin
termasuk hal utama di mata pengikut. Oleh karena itu, pemimpin selalu
dituntut untuk menunjukkan sikap yang baik dan nilai-nilai positif, dan
kedua kebajikan tersebut dapat berevolusi dari pemahaman agama dan budaya
(khususnya budaya Jawa). Sesuai dengan filsafat Jawa, kesempurnaan hidup
manusia dipahami dalam arti totalitas yang melibatkan penciptaan (cipta), rasa
(rasa), dan harapan (karsa). Totalitas ini memberikan gambaran bahwa etika
pegawai negeri tidak bisa lepas dari pengaruh agama Islam dan budaya Jawa.

Keywords: Acculturation; Islamic Culture; Public Servant

Introduction

The crisis occurred in Indonesia was neither caused by wrong financial
management nor fluctuation of the national currency (Indonesian rupiah)
against the dollar. The so called by the author as a crisis is a phenomenon of
bad governance when people do not anymore trust the government despite
many tasks it accomplishes. Indonesia did experience of being swayed by the
1998 economic crisis due to the contagious effect of global financial crisis. Many
years after entering “reformation” period (or after Soeharto regime), Indonesia
still failed to restrain its government officers from pursuing their personal
interests. One solution suggested is bureaucratic reformation, but the country
was still too busy with post-reformation issues and accidentally overlooked
this solution (Rock, 2003). Almost all administrations after reformation still
emphasized on democratic process, and not on how shall democracy deliver
better service to the people. Indeed, democracy is still the powerful driving
machine to improve the welfare of Indonesian people. Unfortunately, this
dream is yet to be coming true.

Although after reformation in 1998, national leaders have changed
alternately, people still cannot give away their hatred to the government
because their freedoms to have social activity and access to information are
still curdled. Only after bureaucratic abuse was exposed, the government
started not only to unleash press freedom and freedom of association, but also
support human right enforcement. The restraint of freedom is one issue, and
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the other issue is more annoying, that is, the government puts more leverages
to the interests of few influencing individuals and bureaucratic elites rather
than to the needs of people. Such bureaucratic culture is very discriminating
and partial, and news on television often broadcasts how bureaucrats steal
(do corruption) people monies for the fortunes of the self and their groups.
Public service still remains slack because it involves too many procedures and
needs bureaucratic official stamps (Tjiptoherijanto, 2012).

Incredulity crisis against the government becomes too obvious due
to corruption, collution, and nepotism (KKN) creeping into the blood of
bureaucracy. It does not stop when New Order regime falls and even grow
despite the succession of many administrations. Bureaucrats’ ethic awareness
is too low to challenge this dilapidation, and also too hesitant from upholding
accountability.

Ethic in Javanese Philosophy

Javanese culture contains much local wisdom and these wisdoms undergird
the settlement of many issues in society, including leadership. One of them is
stated in the concept of “Satria Piningit“ (Hidden Leader). This concept was
suggested by Prabu Jayabaya, King of Kediri (1135 - 1157), who was known
with his prophecies (Muljana, 1979). However, Satria Piningit prevails only to
the ideal condition, and it is shown by few attributes, which among others
is when governance implemented by government emphasizes more on the
magnanimity over the interests of politic, economic, law, religion, and culture.
All living aspects, therefore, must rest upon the principles of reasonableness
and good deeds.

Javanese humans have been taking pleasure of doing contemplation
through the aspect of creation, sense, & wish. According to Javanese philosophy,
perfect life derives from totality of creation, sense, & wish . Perfect human is one
who understands where life starts and ends (Murtisari, 2013). Elders often
define death as mulih mula mulanira (going back home to the start), meaning
that the deceased is going back home and unified with the Creator, or called
as manunggaling kawula Gusti. Accordingly, it is clear that perfect human also
has the wisdom and the ability to predict occurrences beyond space and time,
and this ability is called as kawaskithan. Universal philosophy asserts that the
essence of truth is the activity of creation (or creativity), meanwhile Javanese
philosophy stresses more on the activity of sense (or sensibility), as shown in
the phrases of sari rasa jati - sarira sajati, and sari rasa tunggal - sariva satunggal.
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Life wisdoms underlain by logic-ethic-esthetic, or creation-sense-wish,
or also trut-kindness-beauty, according to Javanese philosophy, reside what so
called sanubari jalma pinilih, pethingane manungsa, and pitatane dumadi. Broadly
minded humans are not easily surprised with the social change because they
possess already attributes of pana pranaweng kapti, tan samar pamoring sukma,
and sinukmaya winahya ing ngasepi. Their heart is bright as moonlight. They
also bring along traits of pambukane warana, sinimpen telenging kalbu, and tarlen
saking liyeplayaping aluyup (Muljana, 1979). Their shade of consciences bounces
back the spirit of power.

Indeed, every person needs life wisdom, and so is human who performs
his mandate as the holder of power, which in Javanese tradition, shall make
him to become a King. In Kitab Paramayoga written by R.Ng. Ranggawarsita,
a royal poet of Kraton Surakarta Hadiningrat, there are concepts and attributes
attached to the King. The King is narendra gung binathara, mbahu dhendha
nyakrawati, ambeg adil paramarta, and mamayu hayuning bawana. It is analogous
to God of Heaven because King holds power and governance, shows justness
and compassion, and keeps the world in peace and secure (Muljana, 1979).
All these traits help King to guard the balance of the life. Being narendra gung
binathara (supreme leader), King is given powerful authority, called mbahu
dhendha nyakrawati. This authority is definitely unchallenged that may give
him a position like God. Legislative, executive, and judicative powers are
led singularly by him without sharing. [t may impart an interpretation that
King is possibly authoritarian, absolute, and abusive to his power. However,
in the other hand, King is also required to keep Kingdom on the balance by
completing duties designed to create social order.

King also carries an attribute of ambeg adil paramarta, which is, to enforce
justness without partiality through judgments underlain by healthy reason,
compassion, and integrity. Legal certainty of a governance shall guide every
person to act based on the prevailing norms. A popular Malay proverb said
that raja adil raja disembah, raja lalim raja disanggah (equitable king is served,
cruel king is defied). To enforce justness successfully, King must use conscience
and humanity values. Concerning truth and justness, Sunan Paku Buwana IV
has composed a writing about leadership, called Serat Wulangreh. This writing
contains some verses. One is narendra pan tan darbe garwa miwah sunu, meaning
that in essence, King does not have any wife and child. Explicitly, Sunan Paku
Buwana [V differentiates between King as institution and King as individual.
Other verse is narendra sanyata kagungane wong sanagara, meaning that King is
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entirely owned by his people. Therefore, the family of nobility must be served
under the same treatment with other peoples, and it is the manifestation of
egalitarianism principle.

The creation of leader generation starts by educating the youth to
respect the values of virtue. Value is a product of mental formation that can
be derived through education, knowledge, experience, legacy, immediate
condition, social interaction, and others. One of the virtues can be related
with a cultural legacy called “Ojo dumeh”, an old Javanese philosophy, which
“Ojo” means do not, while “Dumeh” means be opportunist. If this simple value
is performed in daily life, it surely delivers extraordinary power because the
value is ancient with great significance to Javanese society.

Ojo dumeh is one pillar of total three in a phrase of not easily being
proud, admired or starteled (ojo dumeh, ojo gumunan, ojo kagetan). Each pillar
has its own capacity. For a Javanese, this phrase is an advice conveyed by the
elders to the next generation starting from childhood to adulthood. The advice
is aimed to alleviate opportunism and develop respect. Indeed, Ojo Dumeh
prevents them from being over reactive in behavior. Overreaction emerges due
to the sense of superiority on wealth, skill, rank, enchantment, popularity,
and descendant. Ojo Dumeh is an introspective tenet, and the lesson to be
internalized by this tenet is to be more submissive to God the Creator, and
to care about other human and environment.

Ojo Dumeh is a boundary for humans when they are possessed by “dumeh”
(opportunism). There is an expression reflecting ojo dumeh, that is, “koyo ngono
yo koyo ngono ning ojo koyo ngono” , which is freely translated as “it is a common-
sense but do not be easily to make it so”. In other words, humans can get what
they want, but they must remember that there shall be a balance between the
respect to what they have (self-respect) and the respect to what others have.
This balance gives various results, such as producing good communication,
being appreciative and respect with others, avoiding prejudice, and increasing
care to others. In law context, Ojo Dumeh is an ethical value because it declares
what is good or bad, and what is right or wrong.

Ojo Dumeh is an effort to keep aside all personal interests (Nordholt,
1987). People with such philosophy will treat others with courtesy, comply with
prevailing rules, respect others’ right, and keep loyal to their immediate social
environments. Such people do not find easy to sacrifice others for personal
purposes or for the sake of leadership.
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Javanese ethic insists that a successful leader is because of not only his
leadership capability, but also the role of followers. Good leader shall not
only concern with the main goal of the organization but also be attentive to
the demand of the followers. Three principles of leadership are suggested by
Ki Hajar Dewantara. First, ing ngarso sung tulodo, that a leader must give good
role-model to the followers. Leader must act and speak properly to convince
followers to behave like their leader. Second, ing madya mangun karso, that a
leader shall be cooperative with followers. The cooperation will make any jobs
easier or lighter to be completed, and it also helps to tighten the relationship
between leader and followers, at least to keep it from corrupted leadership.
Third, tut wuri handayani, that a leader shall give chances to followers to make
them advancing forward. Indonesian education holds this principle. Followers
are provided with sciences and supplies to increase their insight. A good leader
is never afraid of being contended, and thus, he finds no trouble to let his
followers to overtake him. It is important manner because when the skilled
follower can handle the matters when the leader is absent. Smart leader is one
who always manage his followers in such way to achieve the goals of the group.

All these principles represent humanism concept, and Javanese culture
has embraced this concept long ago to make people understanding about how
to live and the life itself. Javanese humanism is closely related with ethic and
ethic behavior. However, worldwide ethic study acknowledged only two poles,
namely theory and praxis. Western ethic theory still becomes the umbrella
of any ethic perspectives in explaining the concrete behavior of humans
(Meliono-Budianto, 2007).

Aligning with this matter, Javanese ethic is the umbrella for the praxis
actions of humans. According to Magnis Suseno in Javanese Ethic (1984),
Javanese ethic attempts to materialize what is understood by “Javanese people”
as patterns, principles, norms, manners, values, and morality virtues in the
life. There are many Javanese people who still spontaneously, without too
explicit reflection, comprehend ethic as judging people using their self as the
measurer. Bureaucratic education in Javanese ethic is stressed upon harmony.
Indeed, harmony is a very important value to Javanese people. When they
live in harmony with other humans, nature, and even spiritual world, they
believe that it is secured way from any threats. They preserve value and virtue of
morality, and both can manifest in many actions, such as keeping consciences
as good as possible, appreciating honesty, taking responsibility, respecting
rights and obligations, and maintaining harmony with nature and other
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people. Javanese ethic is the anvil where life perspective of Javanese rests upon.
Indeed, Javanese life perspective has its own distinction because it looks for
Soul Perfection Science (Javanese calls it mysticism (suluk), while Moslem regards
it as sufism (tasawuf)) (Meliono-Budianto, 2007: 76). Many ecclesiastic views
among the old-day Javanese (including Hinduism, Buddhism, Islam, local
credence, local wisdom) have been mixed into “a distinctive ingredients”, but
it shapes Javanese life perspective, and it is a suitable topic for philosophical
and critical reviews.

Humanism thought system convinces human to think in rational way
(Meliono-Budianto, 2007). Why is that? Thinking rationally makes human
becoming potentials in: (a) emphasizing humanity as the base of thought in
any situations; (b) solving epistemological problems through rational or critical
views; and (c) creating moral consciences and ethic considerations (Meliono-
Budianto: 2007). These values are possibly disregarded during enlightenment
process of national youth generations. Long ago, parents persistently remind
their children concerning a period when the youth experiences the so called
“wong Jawa ilang Jawane” (Javanese people do not know Javanese ethic). Such
period is a sign that education has failed to lay down “culture fundamental norm”
into the conscience of educated participants. When life journey of the youth
accidentally goes to the dark alley, there will always be “culture shock” that shall
horrify them. Therefore, when youth generation suffers from ahistorical age,
it is a time to organize culture-based education.

Acculturation of Islam and Javanese Culture in Shaping Ethic

Islam and Javanese culture are main themes in the discourse of Indonesian
history. Many centuries ago, when Islam came to the ancient Indonesia
(Nusantara), moslems must approach first Javanese elders to ask their assists in
making communication with Hindu, Budha and other local religions. Javanese
culture is a legacy of Javanese for thousands years and it is already known as
world heritage. The relationship between Islam and Javanese culture, therefore,
has attracted scholars to make a study about it. However, as history goes, this
relationship is never easy. It has been colored by dispute and consensus, either
explicitly or implicitly. Dispute is related with Islam indigenization in Java. It
is a process of transforming the internals, or borrowing outside substances
to be internalized into Java localities. Islam indigenization, therefore, is the
articulation of social interaction between Islam and Javanese culture. Within
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the context of nationalism, Islam indigenization shall be brought into higher
level to achieve national integration (Mudhofir, 2014).

Acculturation of Islam and Javanese culture has been attempted by Sunan
Kalijaga, one of leading actors in Walisongo. Sunan Kalijogo was talented
in playing leather puppet (wayang) and he used this skill in his preaching
(dakwah) of Islam. After his wayang performance, Sunan Kalijaga did not take
charges, but he only requested the spectators to recite after him two syahadat
sentences. He deliberately inserted Islam values into the themes of his wayang
performance. He attempted to teach Islam values further to the spectators after
they recite syahadat (Yatim, 2003). Using local art as his preaching instrument,
Sunan Kalijaga has implemented the wise-creative preaching metod as the
sufism scholars did. These scholars gave more emphasis in educating heart,
or educating without “being educator”.

Acculturation process was also found in slametan, a ceremonial event
rooted from genuine Javanese culture. This event is a product of animism
and dynamism, which is basically the legacy of ancestors but has been arisen
and riched by Hindu and Budha cultures that believe in deities and their
materialization through things and natural occurrences. The arrival of Islam
into Java regions was using “the path of peace”, which involving persuasion
and symbols of local cultures. It is less surprising if animism and dynamism,
and also Hindu-Buddha, are still affecting “mindset and paradigm” of Javanese
people although they have professed Islam as their religion. Slametan is the
universal concept but different place organizes it in different name and on
different way. This difference is caused by the habit of perceiving the self as
“weak consciousness” before the power outside the self of human beings. In
ancient Java, self-power was the strength of things and ancestral spirits, but
after Islam came, this understanding was transformed into attributing the
safety to only God wills (Adiansyah, 2017).

According to Sumbulah (2012), Islam religion in Java has its own marker
of characteristics and expression. Reason behind this is that dissemination
of Islam in Java is dominantly done through acculturation, either in type of
absorbance or dialog. The pattern of this acculturation can be seen in behavioral
expression of Javanese people, and this expression is even forged by political
power of Javanese Islam Kingdom, among others is Mataram that successfully
blends Javanese Islam with cosmology of Hinduism and Budhism. Although
the relationship between Islam and Javanese culture was once fluctuated during
19th century, but the acculturative face of Javanese Islam is still dominant
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in almost every diversity expression of Javanese moslems. Therefore, it is less
surprising if “syncretism” and religion tolerances are one genuine cultural
nature of Javanese Islam (Sumbulah, 2012).

During the age of Islamic Mataram, Sultan Agung declared policies
requiring the old Javanese culture (in Hindu-Budha period) to be acculturated
with Islam teachings. These policies successfully produced culture acculturation,
which took two forms (Sunanto, 2010). First, grebeg was held on great days of
Islam, precisely on Idul Fitri and Maulid Nabi, which since then, the event was
renamed into Grebeg Poso and Grebeg Mulud. Second, gamelan Sekaten was
played during Grebeg Mulud in the yard of Masjid Agung (Great Mosque).

[slam as a religion developed further with this acculturation because it
created an unique mixture of Islam values and Javanese culture. Indeed, this
mixture becomes the important element in the development of Islam in Java
land. Traces of acculturation are easily found in every development stage of
Islamic Kingdom in Java land, such as Demak, Pajang, and Mataram Islam.

Education plays important thing in disseminating Islam through Java
regions. Islamic boarding houses (pondok pesantren) are the education institution
managed mostly by moslem scholars (ulama). This institution prepares students
to become teachers, elders (kyai), or moslem scholars. After graduated from
this institution, students went home or moved to another region to preach
[slam. At the beginning of Islam dissemination in Java regions, two Islamic
boarding houses play dominant roles, precisely that founded by Raden Rahmat
(Sunan Ampel) in Ampel Denta-Surabaya, and that built by Sunan Giri in
Giri (Yatim, 2003).

In the heyday of Demak, the acculturation of Islamic values and Javanese
culture laid the base for the policy “Bayangkare Islah” that was made for
Islam education. This policy contains several items (Sunanto, 2010). First,
Java and Madura are divided into several education sections to facilitate the
dissemination of Islam. Every education section is managed by a moslem
scholar, given rank as wali, and an assistant, called badal. As time goes, wali is
given title as sunan and the name of section served by him is added to this title,
for instance, Sunan Kudus, Sunan Muria, Sunan Giri, and others. Second,
Islamic education shall be understandable and also acceptable to Javanese
people. Therefore, education must be given through the path of culture that
is still professed by the society as long as it did not defy syariah. Third, Wali/
Badal shall be smart in religion knowledge and be able to show good deed
and to become the role-model for people. And finally, great mosque is built
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at Bintoro (a region in Demak) to be utilized as the source of knowledge and
the center of Islam education activity.

[slamic Mataram conducted Islam education through stages in adaptable
with government bureaucracy. For instance, Islam education at regency level was
carried out by dividing the regency into several education districts. Education
process in each district is the responsibility of few ketib (khotib), aided by few
modin. The leader of district-based education team is naib, while his staffs and
village modin take care education process at village level. In some regencies,
Islamic Boarding Houses are built to intensify Islam education at villages. The
teachers are called as kiai sepuh or kiai kanjeng, and considered as the part of
“ulama keraton” or royal scholars (Sunanto, 2010). Islamic Boarding Houses
that were built during the period of Demak and Mataram are the product
of acculturation between Islam education system and Hinduism education
system performed by Hindu Kingdoms in Java (among others is Majapahit).

Islam has put education in a very important position, and Al-Qur’an,
through Epistle al-‘Alag in Verse 1-5, requires human to conduct a reading
(igra’), and it is stated: “Read, in the name of the Lord Who Create; Create man
from a clot; Read, and the Lord is the Most Bounteous; Who teach by the pen; Teach
man that which he knew not” (QS. al-‘Alaq: 1-5).

The word “read” in that verse must be understood in wider sense because
it refers to the reading of qauliyah and kauniyah verses. Reading is an important
requirement in education because it is “a path” for human before obtaining
knowledge. The command for reading is reflecting the fact that Islam suggests
the congregations to be enriched with knowledge because knowledge helps
them to perform proper way of devotion to God.

Education provides the course for moslems to obtain knowledge, and
this matter has been explained in QS. al-Taubah verse 122: “The believers should
not all go out to fight. Of every troop of them, a party only should go forth, that they
(who are left behind) may gain sound knowledge in religion, and that they may warn
their folk when they return to them, so that they may beware.” (QS. al‘Taubah:
122). The esteem of people with knowledge would be risen by God (Allah
SWT), as described in QS. al-Mujadalah verse 11: “..... Allah will exalt those
who believe among you, and those who have knowledge, to high ranks ........ 7 (QS.
al-Mujadalah: 11).

Besides by al-Qur’an, the importance of education is also declared
by Hadists of Prophet Muhammad SAW, which mostly emphasize on the
importance of knowledge seeking, the benefits behind knowledge seeking,
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and the virtue of being scholar over devotee. Even, Islam has put “knowledge
seeking” as a command among moslems. Some hadists supported this position.
One hadist has stated that: “Those blessed by Allah would be eased in understanding
religion” (Bukhari & Muslim).

Other hadist told by Imam Muslim has stated that: “Those who take path
with knowledge seeking inside it, then Allah would ease their path to the heaven”.
Hadist told by Imam Turmudzi explained: “The virtue of scholar over devotee is
comparable to my virtue (Prophet SAW) over those among you in the lowest rank. Then
Rasulullah SAW declared: Allah and angels, the inhabitants of sky and earth, ants in
their nest, and fishes in the ocean, are praying for those who teach kindness to others”.

Based on verses of al-Qur’an and statements in the hadists, it can be said
that Islam is a religion that put education as the central point of dissemination.
As expressed in QS. al-Dzariyat verse 57: [ (Allah) created the jinn and human kind
only that they might worship me (Allah). Being submissive (or being devotee) to
Allah SWT only to look for the blessing is the ultimate goal of mission behind
the delegation of Rasulullah as the messenger of Islam religion to human kind.
Therefore, the ultimate goal of Islam education is also to prepare individuals
to become devotee to Allah SWT.

Religion and culture are the bases of education praxis. It is not merely
introducing religion and culture as subject matters in education, but all elements
of religion and culture must also be attended during education process. It means
that these elements shall be taken into account when delivering certain subject
matters such as art, morality, religion values, literature (folktales, chronicles,
folklores, and others), and physical exercise. It is a model of comprehensive
education program, and such program demands culture-friendly education
situation, and in fact, this situation can be performed effectively through
education system provided in Islamic boarding houses.

When Ki Hajar Dewantara built his school “Taman Siswa”, he did not
use coercion approach. He managed his students with Momong, Among and
Ngemong. Students are not coerced, but guided and led to the better level.
Students must develop based on their destiny, and teachers are only those
who guide and help students to achieve their development path.

Education system of Islamic Boarding Houses is a structure that integrates
the education of knowledge with the education of morality, culture, and other
values. According to Ki Hajar Dewantara, this system is not peculiar in the
history of Indonesian education, and it has been implemented by Islamic
Boarding Houses. Such an integration system shall involve physical structures
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that may need very huge costs. Despite this financial issue, the implementation
of this system is meant as an effort to develop conditions and situations of
[slamic Boarding Houses into education practices. Some teachers admit that
the education system of Islamic Boarding Houses is what they need (Erniati,
2017). This system allows teacher aspirants to comprehend the principles of
culture that are applied to education praxis. In the future, professional teachers
are required not only to master knowledge and transfer this knowledge to the
students, but they must also be able to represent themselves as intellectual,
professional, and leader of role-model.

Acculturation in education is always attentive to local and national
values, which is aimed to grow among the educated participants the pride to
their nation and the sense of responsibility to preserve their national genuine
culture. Indeed, it is culture that drives educated participants to grow and
develop, starting from an immediate environment to a wider environment, such
as national and universal cultures. When educated participants are not familiar
with their immediate culture, they may not know well what is their national
culture or possibly find difficulties to ascertain whether they are the member
of their national culture. This situation gives them high vulnerability to the
effect of external culture, and they tend to accept the external culture without
judgments. This tendency occurs because educated participants suffer from
lacking of judgment concerning norms and values of their national culture.

The stronger the judgment someone has, the stronger the motivation to
become good citizen. At the peak point, collective cultures and values, under
macro perspective, would be the norms and identities of a nation. Indeed, the
educated participants can in the future be the citizens whose insights, mindsets,
actions, and problem-solving capacities are based on Indonesian norms and
identities. Main function of education has been stated in National Education
System Act, which is, “to develop the capacity, identity, and civilization of the
dignified nation in order to enlighten national life”. Base rules that regulate
national education system shall be the strong anvil that helps individuals to
develop their self-potential to be the member of society and nation.

Education is also functioned to bequeath cultural values and previous
achievements to the next generation. Both cultural values and previous
achievements represent the pride of the nation, and these keep the nation
known by other nations. Beside to bequeath, education is also functioned to
develop cultural values and previous achievements into the lessons that can
be adapted to current situations and future days, and exploit them into new
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achievement that would be new identity of the nation. Giving education about
national culture, or about cultural character of the nation, thus, is the core
of education system. Borrowing terminology from Aleks Lanur, he said that
“human is a creature of history. First, being the creature with consciousness,
humans recognize and understand their past, and use this understanding
for their benefits in current or future days. Secondly, being the creature with
free will, humans can design their own life. Although they are still affected
by their past, they can act on it. Humans determine what they need to be and
also fulfill their own necessity. Third, humans are developing with times, and
their life is never static. Humans always experience change and development
(Azra, 2000).

What is the impact of this terminology on bureaucratic education? If
people want to achieve what they need, thus bureaucratic education must
be given based on the past of educated participants, either as individual or
as the nation. As an individual, educated participants are not tabula rasa
(blank paper) as John Locke presumes. Innate substances, including biology,
psychology, and spirituality, are definitely influencing the self of educated
participants (in Zuhro, 2007).

The education of national culture and national identity can be given by
teaching values or policies that underlain both national culture and national
identity. The policies to enforce the attribute of national identity are always those
concerning values. Therefore, the education of national culture and national
identity is basically to develop the values derived from life perspective, national
ideology, religion, culture, and other systems, into those that underlain the
national education goals. According to H.A.R Tilaar, education and culture are
one existential unit. On certain definition, culture is a process of education.
Culture is not static and always subjected to a change. Therefore, education
process cannot be reduced into a merely process in school institution (Azra,
2000). However, school must be operated as social institution that performs
acculturation in education. School as the provider of formal education becomes
one of acculturation channels besides family and other communal institution.
In this context, education is a process “to humanize humans”, or precisely “to
humanize young humans”.

Public Servant Ethics

When discussing organizational ethics, some experts differentiate personal
ethics from organizational ethics. Personal ethics determine whether one’s
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individual behavior is good or bad when having relationship with others in
an organization. Organizational ethics determine the parameters of obligations
incurred by organization, and ascertain the context where the decisions
concerning personal ethics are made. The problem is that bureaucratic ethics
only follow what bureaucrats do. It means that bureaucratic ethics are merely
submissive to the will of politicians. As a result, the essence of organizational
ethics is lost because parameters and decisions would always be political.
Bureaucratic ethics are also affected by the limited resources. This limitation
forces bureaucracy to suffer from slow-down. The resources can be finance and
human. Bureaucratic human resource is always problematized with poor quality,
less competency, and low professionalism, as well as overwhelmed by unfair
retaines due to limited funding for wages. Most importantly, it must be noted
that Indonesian bureaucracy lives within a political system. In many developing
countries, including Indonesia, the political system is still developing. Only
in current days, the developing countries start to apply democratic principles
properly into their political system, but they must understand variants of
democracy and its related problems before achieving the desired results.
Still, politically, roles played by bureaucracy in the developing countries are
more than those in the countries with more advancing democratic system.
However, these roles are not balanced with accountability to the people as
democratic system expects. Effort to improve bureaucracy is then considered
as to internalize ethics to become the main value in administration. Personal
ethics and organizational ethics need patience, and the results of both ethics
are often not spectacular or possibly unexpected, but mostly incremental.
The authority of bureaucrats would be limited if bureaucracy is built
upon the base of personal ethics. Meanwhile, organizational ethics facilitate
bureaucracy to produce favorable leadership style. Concerning with occupational
ethics, two approaches are suggested, namely teleology and deontology. Every
citizen expects that bureaucracy is comprised with humans in good character.
This good character derives from virtues that undergird policies made to
benefit people and alleviate opportunism. This character is also constituted
by the values of truth, virtue, and struggle. Bureaucrats’ spirit of struggle may
be the determinant factor because although receiving less retaines, they still
must refrain from being tempted to violate the values of truth and virtue.

Case Study in Local Politic
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The relationship between local culture and democracy contains with three
characteristics. First, the people in Mataram Region are mostly nationalist and
abangan (Islamic nominal). Second, Horse-Shoe Region is occupied by religious
people. Third, Arek Region is inhabited by egalitarian people who are open-
minded to any ideas. Compared to Mataram stereotypes with their slow-sluggish
style, the characteristic of Arek culture is mostly open, expressive, bloko suto
(outspoken), and disliking ewuh pakewuh (formality). All these characteristics
are influencing the pattern of local democracy in East Java. Therefore, East
Java people always express their aspiration through explicit articulation and
even with loud sounds (Zuhro, 2007).

The relationship between local culture and democracy in Blitar City is
significant to study. Blitar City as aq part of Mataram cultural landscape is
still less democratic, but the political reality in recent days shows that Blitar
differs from other regions of Mataram culture. Both political supra-structures
and infra-structures in Blitar City strongly indicate the values of democracy
(Pratikno, 2009). Concerning with governance implementation, Blitar City
Government, for example, has democratized the governance through bureaucratic
reformation. Before executing this bureaucratic reformation, as reported by
Mayor of Blitar City, Djarot Saiful Hidayat, Blitar City Government faced two
problems, precisely structural and cultural (Kartasasmita, 1996). Almost all
bureaucracies of local government in Indonesia, including in Blitar City, have
corpulent structure with bureaucratic cultures of inertia, less innovation, and
lack of creativity, because they are trapped into the habits of routines, poor
coordination, and waiting guidances from superior (top-down). There is an
assumption that leader is always right and thus never asks followers for inputs
(Efendy, 2005). Promotion for structural rank is often based on formal legal
aspects, such as seniority and closeness with superior, and thus, diregarding
considerations of achievement and creativity. Work orientation of bureaucracy
is mostly bowing and scraping (ABS = asal bapak senang). Work system and
work mechanism of the governance are reclusive (closed) because only the
city government is informed about public documents or development plans.
Corruption, Collusion and Nepotism (KKN) are still rampant in government
programs, and the fate of bureaucracy is greatly affected by the political wills
of the ruler.

Early step to deal with these problems is by changing the mindset of
government bureaucrats and shifting the paradigm of pangrehprojo into abdiprojo
through a method of building learning organization. In pangrehprojo paradigm,
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bureaucrats identify themselves as government officials needed by people
and thus, must be served by people. This mindset decreases the quality of
public service given to people. In abdiprojo paradigm, bureaucrats must view
themselves as the servant of people, and thus, they must deliver good public
services with high devotion to the tasks (Purwadi, 2003).

Next step is to apply reward and punishment in consistent way. Individuals
who are actively innovative and have excellent performance are given reliable
rewards, such as rank promotion or welfare improvement. In contrast, for
those who commit mistakes and violations, they would be subjected to strict
sanctions but still aimed to educate them toward better behavior in the future.
Reformation steps against bureaucratic internals must be done gradually,
on plan, and in proper direction. All these steps involve rationalization of
organization, deployment of personnel, reinforcement of organizational tasks
and functions, creation of synergy and coordination among the work units,
enforcement of two-way communication culture, and construction of sense of
collectivity. These steps impart many benefits such as improving organizational
performance, increasing employee’s welfare, giving warranty to employees who
want to optimize their career, eliminating KKN, and growing atmosphere of
creativity and innovation (all employees) (Hidayat, 2004).

Positive Implication on Local Elite Behavior

Ethic problems cannot escape from personal effect. Self-control concept
is not absurd because one of fundamental necessities of every human is the
desire to live in group as social creature by which surely makes human to always
need the presence of others. Basically, corruption is the action to violate the
essence of cooperation in bigger context, mainly the cooperation built by the
people in certain nation to develop and achieve the collective goals through
organization called “State”. One important element to implement mandate
is the honesty of public servants in any tasks assigned to them. When public
servants learn to respect honesty, then any abusive and deceiving actions can
be easily identified, at least reducing their contagious effect (Komorotomo,
2008). Any intrigues aspirated by outsider are hardly infiltrating because
public servants trust one to another. They successfully refrain themselves from
committing abusive and deceiving actions because they are not easily blinded
by material privileges promised by their wicked superiors. When government
officers have integrity and honesty, they work and serve the people in peace
while corruptors and opportunists run for a place to hide. However, if public
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servants are not honest, then bad people are free to use their methods to
drive out the loyal servants (Efendy, 2005). Clean public servants, indeed,
are needed as the main capital to the strong governance and bureaucracy. If
all government officers are clean and honest, then any bad intentions to take
personal advantages from someone in high ranks would be like destroying
rocks with a rotten egg or igniting fire on the calm water.

Arrogance and responsibility negation shall never happen when public
servants remember their position as just like waiter welcoming guests in a
restaurant. If they consider their official tasks as mandate, they would be
emphasizing more on serving the public as just like what is done by other public
functions, for example, a physician examines patients, an entrepreneur supplies
the staple for community, or a farmer cultivates fields for good harvest. Being
arrogant is always useless. Interaction between society and public bureaucracy
would be more intensive because each begins to realize that achieving their
goals through State is more important than others.

Since the enactment of Law No.32/2004 concerning Local Governance,
the local leaders are not determined anymore by political elites in DPRD. The
involvement of DPRD is the attribute of New Order era. Instead, local leaders
are directly elected by people through local leader election (Pilkada). This local
leader election is a momentum for succeeding local leadership to manifest
the implementation of participative democracy (Utomo, 2007). Through
local leader election, people have direct participation to determine leaders
they consider as aspirative, capable, credible, and acceptable. This is a quite
important democratic leap in Indonesian socio-political landscape, precisely
from centralistic democracy in New Order era to decentralistic democracy in
reformation era.

Conclusion

The acculturation of Islam and Javanese culture is an inescapable
certainty. Islam came to Java regions through very long process. It started with
the arrival of Gujarat traders who then did “a slow but sure penetration” into
the indigenous’s minds. They did not compel their teaching to the indigenous
through coercion. Acculturation (or also called cultural blending) is the most
appropriate method at the time, and until now, the results are still found in
daily basis in the form of Islamic ritual and cultural ceremonies.

Some moslem scholars in Java who are given title as wali have made
a gathering that in later days, has been popularly called as Wali Songo (Nine
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Scholars). They disseminate Islam through acculturation, and thus, they find
no resistance or rejection among Javanese people and even the kings in Java
regions when they introduce Islam teaching to them. In current-day context,
acculturation is still relevant to public servant ethics because public servants
are required to be the role-model of the society. Islam requires people to
respect umaro (leader) and be submissive to umaro who occupies certain rank.
State shall be in good governance when there is a synergy between Ulama and
Umaro. This is the form of acculturation between Islam and Javanese culture
that still remains persistent until now. This acculturation may be the legacy
of wali from the old days of Islam development but it is still relevant to the
public servant ethics in current days.
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Abstract

Motolobalango and Madduta-Mamanu-manu customs in the courtship tradition
of Gorontalo tribe and Bugis tribe have institutionalized in society. Motolobalango
is carried out when the families of both parties have carried out dulohupa
(meeting), while Madduta-Mamanu-manu is carried out when a boy proposes to
a girl. These two customs have their own characteristics, yet in certain cases the
process has similarities and differences. This study discusses the implementation
of courtship tradition in Islamic perspective and analyses the values of Islamic
education contained in this tradition. The values of Islamic education are the
attributes inherent in education to achieve the purpose of human life, namely
to serve God, the Almighty. The value in Islamic education is something which
is helpful and useful for humans after undergoing a process of effort carried out
consciously and intentionally, so that the behavior of a person or society changes
from a certain state to a better state. The results of the analysis showed that
courtship tradition contains the value of tolerance and cooperation, as well as
social, economic and religious values.

Tradisi Motolobalango dan Madduta-Mamanu-manu dalam adat peminangan
suku Gorontalo dan masyarakat suku Bugis merupakan tradisi yang telah
melembaga dalam kehidupan bermasyarakat. Proses Motolobalango dilakukan
ketika keluarga kedua belah pihak telah melakukan dulohupa (perjumpaan).
Sementara Madduta-Mamanu-manu dilakukan dalam meminang atau
melamar gadis. Dua tradisi adat ini memiliki karakter yang dalam halhal
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tertentu prosesinya memiliki persamaan dan perbedaan. Kajian ini mengangkat
tentang penyelenggaraan tradisi adat peminangan dalam perspektif Islam
serta menganalisis nilainilai pendidikan Islam yang terkandung dalam tradisi
tersebut. Nilainilai pendidikan Islam adalah sifatsifat yang melekat pada
pendidikan untuk mencapai tujuan hidup manusia yaitu mengabdi pada Allah
SWT. Jadi, nilai dalam pendidikan Islam adalah sesuatu yang bermanfaat dan
berguna bagi manusia setelah menjalani proses upaya yang dilakukan secara
sadar dan sengaja sehingga perilaku seseorang atau masyarakat berubah dari
keadaan tertentu ke suatu keadaan yang lebih baik. Hasil analisis menunjukkan
bahwa tradisi peminangan tersebut memiliki nilai toleransi, kerjasama, sosial,
ckonomi dan religi.

Keyword: Islamic education values; tradition.

Introduction

Courtship tradition of various tribes is certainly different. It is carried out
through certain stages based on the prevailing customs. The implementation
of tradition is an element of social transformation in a society that links
traditional elements to religious behavior. It might continuously collaborate
or experience value reduction if it is linked to Islamic teachings. Therefore,
with the arrival of Islam in a country or society, there will be an adjustment to
Islamic law. Obviously, not all of the elements of tradition are bad. It should
be discussed and examined which one is good to maintain and to follow.

Nowadays, dichotomous views often arise between “tradition” and
“modernity”. There is an understanding that “tradition” is in contrary to
“modernity”, or, conversely, “modernity” is always essentially against “tradition”.
Regarding to this problem, Eisenstadt, a well-known modern sociologist, (in
Tohopi, 2009), explains that what must be discussed are “modernity” and
“traditionalism”, not “tradition”.

Then an attitude of dissatisfaction with a too narrow conception of
tradition is developed. Dissatisfaction also arises from the assumption that
modern society, because of its orientation to change, is anti-traditional, or non-
traditional, while traditional societies, based on the definition, are opposed to
change. Not only a great diversity and ability to change in traditional society
which is rediscovered, but also a growing recognition of the importance of
tradition in modern society- even in its most modern sectors, both “rational”
economic activity, science and technology. Tradition is not seen as an obstacle
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to change only, but it is seen as an essential framework for creating creativity
(Hamid, 2014).

Differences in customs or traditions between tribes are the characteristics of
each culture or community. Traditions or customs that have been institutionalized
can be called as culture or civilization. If this tradition is associated with the
courtship tradition of Gorontalo tribe and Bugis-Makassar tribe, adaptation
in many aspects is highly required. Marriage does not only establish a new
relationship between a husband and wife, but also between two families. The
background between the two families can be very different both in origin,
life habits, education, social level, manners, languages, and so on. Therefore,
the main condition that must be fulfilled in the marriage proposal is the
willingness and the ability to adapt between two families (Sukmasari, 1986).
The introduction and effort to know the character of each individual and
his/her family is very important to establish a harmonious family later on.

An Overview of Gorontalo Indigenous Tribe and Makassar-Bugis

Gorontalo tribal ceremonies are pretty much maintained and held for
generations. Traditional ceremonies related to marriage are called as pohutu
moponika (Hamid, 2014). This ceremony has several stages of implementation,
namely lenggota lo nika which is passed before, during and after the main
event (aqad nikah). This stage of the marriage process is not made to prolong
or complicate the marriage, but this solely aims at teaching the spouse to be
that marriage requires efforts, struggle and hard work.

Bugis tribe has the concept of ade/adat (custom) and siri’ (shame). The
concept of ade is divided into four types, namely: ade maraja, which is used
among the King or leaders; ade puraonro, which is a custom that has been
used for a long time in the community for generations; ade assamaturukeng,
the rules determined by agreement; and ade abiasang, custom that was used
from the past, until now, and has been applied in the community (Mattulada,
1995). Ade is a manifestation of a flexible attitude towards various types of
regulations in society.

Siri’ (shame) gives a firm principle for Bugis behavior. According to Bugis
proverb, only people who have siri’ are considered as human. It is depicted
by the following proverb: Naia tau de’e sirina, de lainna olokolo’e. Siri ‘e mitu
tariaseng tau. It means that anyone who does not have a siri ‘, then he is not
human being, but only an animal. But nowadays, these customs were no
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longer carried out due to the influence of Islamic culture that entered since
the 1600s (Milar, 2009).

Siri’ in Bugis society is very valuable. It is depicted by the following
proverb: Siri paranreng, Nyawa pa lao, which means that if someone is being
embarrassed, life is at stake. Siri’ structure in Bugis culture has four categories,
namely: siri’ ripakasiri’, which is related to personal self esteem and family
dignity; siri ‘mappakasiri’, which is related to work ethic; siri ‘tappelasiri’, meaning
the disturbed of shame for something; siri ‘matesiri’, which is related to faith

(Milar, 2009).

Courtship Tradition of Gorontalo Tribe

Gorontalo tribe has a courtship tradition which has several stages
(Jowono & Hutagalung, 2005). The first stage is Mongilalo. It is the first visit
of the boy’s parents to the girl’s parents as the form of introduction from both
families. It primarily aims to know the girl who will become their daughter-
in-law. The second stage is Molenilo/Mohabari. It is the visit of the boy’s
parents to the girl’s parents in order to find out whether the girl who will be
married already has a boyfriend/ husband to be or not. This visit was carried
out secretly by the boy’s parents. The third stage is lenggota modulohupa. It is
a stage of discussion between the two families, talking about the amount of
costs that must be prepared by the boy’s parents to celebrate the marriage and
to perform the traditional ceremonies. The fourth stage is baalanga. It is the
delivery of decision related to the day when the boy will propose to the girl by
the representatives of the boy’s parents. The representatives consist of father,
mother and a boy carrying a container (tapahula) wrapped in a white cloth
containing betel leaf (sirih) and areca nut (pinang). The fifth stage is Motolobalango,
an official forum attended by most of the relatives of both families which is
witnessed by the government (Village Chief/Lurah), because at this event all
the utterances might formally connects both families.

The conversation in this marriage proposal responds to a long rthyme
in poetry (tujai-tujai). Poetry in Gorontalo culture is an expression of cultural
literature which also implies local wisdom (Baruadi, 2012). At the end of
the agreement, the spokesman of the boy’s family reveales: “Ito wau watotiya,
huhuluta utoliya, malodaadaatiya, topiduduto loiya, lo taa kohuuwaliya, humaya
delo hutiya, buta’o didu motiya, tonulalo wyilo’iya, diila bolo mukiriya meyambula
mohuliya”. It means: “You and I, both as spokespersons, are now shaking hands,
what has been said, both families, if the word is like rattan, even though it is
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split, it will not be separated, what has been discussed, keep it from breaking
or splitting.” The girl’s family reply to the conversation: “Watotiya wao ito, ode
tola ngobotu layito, made pilutu lo pito, lalango de molonito, tonulalo wyilulito, diila
pomukiri ito.” It means: “I and you are like a whole fish, cut with a knife, burnt
and spread a tasty smell, what is revealed, God willing, is undeniable.” When
the discussion at the marriage proposal is over, the mothers who accompany

the group of the boy’s family through the spokesman ask permission to look
at the bride (Sudibyo et al., 2013).

Courtship Tradition of Bugis-Makassar Tribe

The courtship tradition for Bugis-Makassar girls must fulfill three stages.
First, mappese-pese or introduction, the boy and his relatives visit the girl’s house
carrying gifts and conveying the intention to bring the family together. If the
response of the girl’s family is good, then the time for madduta (proposing) is
set. Second, massuro or madduta (proposing), the closest family and community
leaders are invited to attend the procession. The boy’s family invites the
pabbicara (spokesperson) accompanied by a group of relatives. The groom
to be and his parents may not participate in this procession. The number of
the boy’s family groups are around ten people. The girl’s family prepares an
appropriate dinner for the guests. In this event, the term “mamanu-manu” (a
traditional poetry named pantun ayam) is known as the analogy of the marriage
proposal process. In the process, a spokesman for the boy’s family expresses
the purpose of his arrival. The girl’s family then submits the amount of “panai
money” and sompa (gift). This gift can be in the form of land, gardens or gold
given to the bride (being the full right of a woman, not to be taken even if the
spouse are divorced later on). Third, mappenre dui/Mappetu-ada, this process has
been considered as the part of the party, the girl’s family has invited relatives
and neighbors to witness the process of marriage proposal. At this event, all
invited guests dress formally. The boy also invites a large group of people to
show that they are a large family. Among the group, there are girls dressed in
Bugis-Makasar customs carrying twelve bosara containing the bride’s equipment
such as gold jewelry, clothes, shoes, makeup (Hamid, 2014).

The custom history of Bugis Makassar people is indeed very long, in
the texts of the literary works of La Galigo and Lontara’ it is told about the
beginnings of the Bugis civilization, the periods of kingdoms, culture and
spirituality, customs and genealogy of noble families (Abdullah, 2008). This
shows that this culture and customs must always be maintained as a form of
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inheritance from the ancestors of the Bugis people which is certainly full of
positive values. Therefore, in the conception of marriage proposal to a gitl, it is
also necessary to consider that the proposal does not cause legal consequences
and the families are free to terminate the agreement. In addition, the freedom
to make a decision related to the marriage proposal is carried out in a good
manner based on the guidelines and local customs, so that harmony and
mutual respect are maintained. (Milar, 2009).

Proposing to a Girl in Islamic Perspective

Marriage which is done without fulfilling all of the above conditions
is considered a controversial marriage, or a marriage that does not meet the
requirements according to Gorontalo customs and Bugis-Makassar customs.
In addition, there are still manners, traditional ceremonies and provisions of
the Islamic religion that must be fulfilled in the procession of the marriage
customs of these two tribes. Marriage rituals and ceremonies cannot be
underestimated because all Gorontalo people or Bugis-Makassar consider
that “marriage is something great”, which is now believed to be only “once”
for life (Milar, 2009).

The term fiance is not known in sharia terms. However, the closest form
is “khitbah”; which means to propose. According to the term, the meaning
of khitbah or marriage proposal is a request or statement from a man to the
woman to marry her, whether it is done directly by a man or represented by
another person who is trusted based on the provisions of religion. The point is
to ask to build up a new family. The khitbah itself must still be answered “yes”
or “no”. If the answer is “yes”, then the woman becomes ‘makhthubah’, or the
woman who has been officially proposed. According to Islamic law, she is not
allowed to accept marriage proposal from other people. But the relationship
between the spouse to be itself is still like a foreigner who is forbidden to have
intercourse, khalwat, and etc.

In Islam, there is not the term “a half of halal”, although a girl has been
proposed. Even though ones are engaged or a man has proposed to a woman,
they must wait until the marriage contract is completed to be allowed to have
sexual intercourse. But more and more people are being permissive. It is
forbidden to just keep silence, even less to encourage the unlawful couple to
do things that have been forbidden by God (Al Bukhari, n.d.).

Before proposing a woman, especially before deciding the woman who
will be proposed, a man should pay attention to several matters. This is not
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only useful for the marriage proposal process, but it can also prevent unwanted
cases between the two families. Those matters are: First, knowing and seeing
the bride to be. This is not an obligation, but it is recommended that there
will not be slander or cases in the future. The term “seeing” refers to meeting
the woman who will be married by sticking to the rules of shar’i (H.R. At
Tirmidzi. 3: 389, no. 1087; Ibnu Majjah. 1: 599, no. 1865).

Second, the woman is not in the process of being proposed by another
man. Men need to gather information first (H.R. Al-Bukhari. 3: 69, no. 2140;
Muslim. 2: 1032, no. 1412; AtTirmidzi. 3: 432, no. 1134).

Third, the woman has the right to choose (accept/reject) the man who
proposes to her. At the time when a man proposing to her, the woman is asked
and the answer is awaited (H.R. Muslim. 2: 1037, no. 1421; Abu Dawud. 3:
438, no. 2098).

Fourth, do not propose to a woman who is in the iddah period. What
is meant by the iddah period is the time that owned by a woman who is left
dead or divorced by her husband. A man are not allowed to directly propose
to a woman in iddah period, while giving a ‘gesture’ (or indirectly showing an
intention to propose) is permissible (Q.S. Al-Baqarah: 235)

Fifth, should pay attention to the piety (H.R. Muslim. 2: 1086, no.
1466; Abu Dawud. 2: 219, no. 2047; Ibnu Majjah. 1: 597, no. 1858). It is
also mentioned (H.R. Ahmad. 12: 383, no. 7421)

Therefore, it is also prohibited to marry someone who does not maintain
her honor, in which if her husband is with her, she cannot maintain her

honor (Sabig, 2008).

Educational Value in the Tradition of Motolobalango and Madduta

In Islam, marriage or nikah is a recommended sunnah for Muslims who
have entered adulthood. If a man and a woman are going to get married, they
must fulfill the terms and conditions of marriage such as the availability of
guardians, witnesses, saying ijab qabul, giving dowry (mahar) to the woman
who will be married. However, in the context of proposing to a woman, they
should pass through several stages/process. The basic principle of marriage
proposal is actually similar, yet the differences are in terms of the tradition
or the customs held by each tribes, ethnicities and races.

The courtship tradition is an inseparable part of the marriage process.
This paper explores the values of Islamic education contained in the courtship
traditions of Gorontalo tribe and the Bugis-Makassar Tribe. Value means
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price, numerical value, potential, a lot of content, characteristics that are
important to humanity (Marimba, 1989). Value means important qualities
that are useful to humanity. Value becomes important because it has a quality
that evokes an appreciation response (Tantowi, 2009). Values are practical and
effective in human souls and actions and objectively institutionalized in society
(Tantowi, 2009: 80). According to Gazalba (cited in Thoha, 1996: 29-33), value
is something that is abstract and ideal. Value is not a concrete object, not a
fact, not only a matter of right and wrong that demands empirical proof, but a
desired and unwanted appreciation. Values can also be attached to something
(a belief system) related to a meaningful subject. So value is something that is
useful and meaningful for humans as a reference in behaving.

The values of Islamic education are the characteristics or things inherent
in Islamic education that are used as the basis of humans to achieve the goals
of human life that is to serve Allah SWT. These values need to be taught to
the children since they are young because that is the right time to instill good
habits in them Then, the value in Islamic education is something useful and
meaningful for humans after undergoing a conscious and deliberate effort
so that a person’s behavior or society changes from certain circumstances to
a better state.

The values of Islamic education contained in the courtship traditions
of Gorontalo tribe and Bugis-Makassar tribe are tolerance and cooperation
as well as social, economic and religious values as described follows:

Religious Value

Religious value is the highest spiritual value, absolute and eternal, and
based on faith and belief of the human beings. An example of a religious
value is someone who does his religious orders like prayer. The highest and
absolute spiritual value comes from human trust. It means that a person should
perform worship. Religious values are the values that we need to be aware of
because they involve rules related to the relationship between humans and
God. According to Suparyanta, et al (cited in Tjahyadi, 2004: 298), religious
values are values related to religion. There are practical statements related to
the piety of everyday life. Religious value is the concept of high appreciation
given by community members to several key issues in a religious life that is
sacred so it is considered as a guideline in behaving in that community.

According to Rachmat (2016, page), religious value is the value bounded
to a particular religious teaching, concerning the relationship between humans
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and God. In other words, religious values are values that relate to one’s trust in
the Creator, this can be in the form of trust in things, or trust in God which
includes: (a) descriptions of characters with certain physical characteristics or
religious symbols; (b) quotes or propositions originating from the holy book;
or (c) the depiction of the values of life based on universal religious life, such
as honesty, kindness, etc.

In the courtship tradition of Motolobalongo for Gorontalo tribes and
Madduta for Bugis-Makassar tribe, religious value is contained in the relation
of the process of communicating with God regarding the noble personality
that is metaphorically described in religious dogmas, rites, and myths. Through
this religious value, humans relate to their Lord through worship, praise and
prayer, loyalty and willingness to sacrifice for God. Therefore the tradition of
Motolobalango and Modduta must be based on shar’i provisions. It could not
be implemented in the courtship tradition of these two tribes if the spouse
to be hold different religions. Considering that the tribes of Gorontalo and
Bugis-Makassar are predominantly adherents of Islamic teachings, the bride
to be must be a Muslimah (Q.S. ArRum: 30)

If the spouse to be hold the same religion, the customary marriage
proposal process will be implemented. The bride to be must be selected by the
boy’s family, especially by investigating the genealogy, the character (behavior)
of the woman being proposed. It aims at ensuring that the woman proposed
will be able to give calmness and peace for the family (Q.S. Ar-Rum: 21).

Social Value

Socio-cultural change is a symptom of changing social structures and
cultural patterns in a society. Socio-cultural change is a common symptom that
occurs throughout time in every society. Changes that occur in accordance with
the essence and nature of human beings who always want to make changes.

Islam in Gorontalo and Bugis (South Sulawesi) has actually developed
rapidly because of the process of cultural acculturation. Integration of Islamic
thought is always adapted to the peculiarities of local culture. In this context,
the implementation always considers the socio-cultural environment wisely.
This adaptation ability is social intelligence, owned by the scholars who are
in charge of spreading Islam (Polontalo, 2002: 3).

For Gorontalo tribe, the social value in the courtship tradition is to
integrate the structure of culture and traditional behavior. It means that the
social value of the Motolobalango process is the ceremony delivered in the form
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of poetry (tujai) between the boy’s families and the girl’s family. “Amenga” must
be suffered by a family proposing in the Motolobalango tradition if the boy does
not marry the girl or if the boy cancels the marriage. Similar to Bugis-Makassar
tribe, the social value in Madduta custom is emphasized on the agreement
of both families. If the marriage proposal process is accepted, it is taboo for
those who propose to cancel the marriage. This may not happen because it
can embarrass (siri’) the family and relatives. Moduuta in Bugis language is
considered as an absolute requirement in marriage proposal because it is
part of the marriage customs of the Bugis-Makassar tribe (Pateda, 2000:192)

Other social values in both Motolobalango and Madduta traditions are
a form of understanding to the public that in the next few days, there will
be marriage held in the area between the children of the A family and the
children of the B family. They will hold agad nikah and wedding receptions.
Both parents of each spouse to be family must keep the results of the discussion
as well as take care of the children who will get married.

The social value of marriage is solely to fortify noble morality and
sociologically commendable behavior as well as to subdue views. The main
purposes of marriage based on sharia are to fortify human dignity from
dirty and cruel acts, which can degrade and undermine the noble dignity
of human. Islam views marriage and family formation as an effective means
to maintain young men and women from damage, and protect people from
moral degradation (H.R. al-Bukhari: 1905, 5065, 5066).

The disclosure of the socio-cultural life of Gorontalo tribe and Bugis-
Makassar tribe through traditional expressions is information that can provide
a positive understanding toward Gorontalo and Bugis-Makassar ethnic. Praised
qualities such as courageous, steadfast, honest, obedient worship, obedient,
and so on are reflected in their expressions, especially in this tradition.
Although the development of civilization is accelerating, it does not change
the traditional structure that has been institutionalized in society.

Tolerance Value

Local wisdom is the basis for implementing Islamic values as well as resulting
a harmonious relationship between tradition and tolerance. In other words,
Gorontalo people continue to carry out cultural traditions while maintaining
Islamic values (Tohopi, 2012). Gorontalo Islamic Community highly upholds
justice and tolerance in religion. Islam strictly forbids wrongdoing with religion
other than Islam by depriving them of their rights (QS. Al-Mumtahah: 8)
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Shaykh Abdurrahman bin Nashir As-Sa’diy rahimahullah interpreted,
“Allah does not forbid you to do good, connect silaturrahmi, repay kindness,
do justice to idolaters, both from your family and others. As long as they do
not fight you because of religion and as long as they do not expel you from
your country, then why do not you have a relationship with them because of

having a relationship with them in these circumstances is not prohibited and
perilous (Raehanul, 2016).

Cooperation Value

The procession of Motolobalango and Madduta as the series of courtship
tradition in Gorontalo and Bugis-Makassar tribe certainly requires collaboration
between the parents from those two families. Both events are considered as
sacred events so that the involvement of many people are needed. Therefore,
without being invited, the family must feel called to determine what is their
obligation during the marriage proposal, agad and wedding reception (Q.S.

al Maidah: 3).

Economic Value

For Bugis-Makassar people, siri‘ (shame) is their soul, their self-esteem
and their dignity. Therefore, to uphold and defend the siri‘ which is considered
tainted or defiled by others, the Bugis-Makassar people are willing to sacrifice
anything, including their most precious soul for the sake of upholding siri‘ in
their lives (Hamid, 2014).

In this era, siri’ is no longer interpreted as something valuable which
must be maintained. In the practice, siri’ is used as a legitimacy in carrying
out anarchic, violent and irresponsible actions. Whereas siri’ value is the
sacred value of the Bugis community. Siri’ culture must be maintained in the
corridor of ade’ (adat) and Islamic teachings But now there are also many values
shifting that occur both in understanding and implementing the concepts
and principles of ade’ (adat) and the real culture of Bugis people. The siri’
culture which should be held firm and upheld in positive values has been
faded nowadays. In Bugis-Makassar society, siri’ is the most valuable principle
to defend and maintain.

Before the agad or the inauguration of the husband and wife, bargaining is
done about the amount of panaik money received. The amount is as requested.
Panaik money (property and money for wedding reception) is different from
mahar/dowry. Panaik money only exists in Bugis-Makassar tribe’s marriage
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customs. The higher the education, employment status or family status of
the woman, the higher the panaik money paid. This tradition reflects that
the qualifications of Bugis-Makassar women deserve to be highly rewarded.
Panaik money is also a symbol of a struggle that must be done by a man to
get a Bugis girl whom he adored. The negative side of the economic value of
panaik money is that it often causes controversy.

In Gorontalo tribal people, the amount of dowry and the marriage
expenses/cost are not determined by the status or predicate of the woman
who will be married. But it is precisely based on the cost of aqad nikah and the
wedding ceremony (walimatul qubra). It includes tunuhiyo (a special gift in the
form of rice or beef). While dowry is usually only a prayer equipment, talaa
money (IDR 250 coins) as a symbol of the cost and gold ring for the bride.
In the marriage carried out in the village, the costs are usually borne by the
two families through dulohupa. It is in accordance with the traditional term
wonu o piyohu to bisala dumbata ma sadi-sadia, hilawo mahilhiya, mamotimangalo
duduhiya wau makarjandho u niati mo ponika wala’a (if good in speaking, the
ability of both parties, the place is available, the heart becomes peaceful and
the continuation of marriage is equally done by both families who will marry
their children). Thus the economic value in Motolotabalango tradition for
wedding ceremonies is very measurable (Q.S. al Isra: 26-27).

Conclusion

Motolobalango and Madduta-Mamanu-manu customs in the courtship
tradition of Gorontalo tribe and Bugis-Makassar tribe are considered sacred
even though such traditions do not exist in religious teachings. However,
Islamic teachings require that if a man marries a woman, then propose to the
woman, bring her dowry as a sign that she will be his partner of life. Islam
teaches to prioritize syareat in proposing to a woman. In sum, if the courtship
tradition of Gorontalo tribe and Bugis-Makassar tribe is carried out based on
the values of education, it will represent tolerance and cooperation as well as
religious, social, and economic values.
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Abstract

Consistency is a vital aspect of the school of thought of Islamic literature, the
brand of Literature which creatively presents the Creator, the Universe and Man
in accordance with Islamic teachings and values. The aim of this research is
to study the level of adherence of poets in Yorubaland to Islamic teachings and
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norms in their works. To achieve this, it selected four themes of Arabic poetry,
eulogy, elegy, love and political poetry. It shows that most of Yoruba poets adhere
strictly and consistent with the teaching of Islam in their works, while very few
of them were not consistent. It was due to their involvement in exaggerations,
false motivation, trampling on the right of others, and drawing analogies from
forbidding things like alcohol. These aspects, however, does not stripe their
works from being branded Islamic literature in any way, it only connotes that
they only lack of consistency in their adherence to the teachings of Islam. The
creative works of Yoruba literary figures need thorough research in order to be
well understood, ascertain their worth, appreciate the consistent ones Islamically
among them and guide the straying ones to the right path

Keywords: consistent adherence; Islamic literature; poetry themes; Yoruba
literary figures
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Abstract

Throughout the history of the Arab world, the poetry of the struggle (the resistance,
the revolution and the war) has been a varied vocabulary throughout its history
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through the two dimensions, including the spatial dimension, in the land where
poetry carries meanings and meanings that transcend its physical texture to acquire
a spiritual dimension and supreme value. It is the social poetry that has a strong
relationship to its reality, which carries many historical symbols as a result of
the extension of the temporal age of this society from antiquity. The society and
the land made traditions that evolve into symbols. And the suffering of society
and the conflict and the virus, and in the code style in which the tip and orbit.

Keywords: conflict; resistance; revolution; Arabic poetry; war; Syria
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PEDOMAN UMUM

Artikel yang ditulis untuk Jurnal El Harakah meliputi hasil pemikiran,
hasil penelitian dan review buku di bidang Budaya Islam.

Naskah diketik dengan font: Goudy old style, ukuran 12 pts, 1.5 spasi,
pada kertas A4 sepanjang maksimum 25 halaman. Berkas (file) dibuat
dengan Microsoft Word (ekstensi RTF).

Judul disajikan secara ringkas, informatif dan tidak lebih dari 14 kata
(Font: Goudy old style 16 capital bold, paragraph rata tengah).

Nama lengkap penulis dicantumkan tanpa gelar akademik (Font: Monotype
corsiva 13, paragraph: rata tengah) dan ditempatkan di bawah judul artikel.
Cantumkan nama lembaga dan alamat e-mail (Font: Goudy old style 12
reguler, paragraph: rata tengah).

Abstrak ditulis dalam bahasa Inggris dan bahasa Indonesia, tidak lebih dari
200 kata. Font: Goudy Old Style Italic 12 dengan spasi: 1, paragraph rata
kanan kiri, identitas 1 cm sebelum teks. Abstrak diikuti kata kunci/key
words maksimal lima kata dalam bahasa Inggris, antara kata satu dengan
yang lain dipisah dengan titik koma (;) Font: Goudy Old Style Italic 12
pt: spasi: 1; paragraph rata kanan kiri, identitas 1 cm sebelum teks.

Sub judul ditulis tanpa penomoran; Font: Goudy Old Style Bold 12 pt;
spasi; 1,5; paragraph rata kiri.

Sistematika penulisan artikel hasil pemikiran adalah: pendahuluan yang
berisi latar belakang dan tujuan atau ruang lingkup tulisan; bahasan utama
(dapat dibagi ke dalam beberapa sub-bagian); penutup atau simpulan;
daftar pustaka (hanya memuat sumber-sumber yang dirujuk pada innote.
Sistematika penulisan artikel hasil penelitian adalah: pendahuluan yang
berisi latar belakang, tinjauan pustaka dan tujuan penelitian; metode;
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