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CULTURE AND RELIGION: THE MOVEMENT
AND THOUGHT OF ISLAM NUSANTARA
NOWADAYS, A SOCIO-CULTURAL REFLECTION

Ahmad Gaus AF and Herdi Sahrasad
University of Paramadina
Email: gausaf@yahoo.com

Abstract

The Islamic ummah is usually used to struggling and wrestling with diversity.
There are Nusantara Islam, Progressive Islam, Wasathiyah Islam or Moderate
Islam and a range of other terms such as Transformative Islam, Hadhari Islam,
or Progressive Islam which community organizations try to develop Islam or
Muslim intellectuals. This paper explores the movement and thought of Islam
Nusantara. Since Nahdlatul Ulama (NU) was established, various dynamics of
Islamic views have taken place. NU recognizes the diversity of religious opinions
in four schools, but puritan Islamic groups feel that only their views are correct,
only Islam has the right to enter heaven, only certain books can be read, and only
the opinions of the teacher are considered authoritative. They looked enthusiastic
and attracted the attention of the young generation and people who are just
passionate about Islam; they are like a meteor that shines brightly, but then
fades quickly and finally goes out. The time has proven, movements like that,
then grow and disappear and change rapidly. The Nusantara Islam, however,
has been down to earth, along with the Progressive Islam have taken steps, both
are moving and developing in the future.

Umat Islam sudah biasa bergumul dan bergulat dengan keanekaragaman. Ada
Islam Nusantara, Islam Berkemajuan Islam Wasathiyah atau Islam Moderat,
dan sederetan istilah lainnya seperti Islam Transformatif, Islam Hadhari, atau
Islam Progresif yang coba dikembangkan oleh organisasi masyarakat Islam atau
intelektual Muslim. Artikel ini mengulas pergerakan dan pemikiran Islam
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Nusantara. Sejak NU didirikan, beragam dinamika terhadap pandangan
keislaman sudah terjadi. NU mengakui keragaman pendapat agama dalam
empat mazhab, namun kelompok-kelompok Islam puritan merasa bahwa hanya
pandangannya saja yang benar, hanya Islamnya saja yang berhak masuk surga,
hanya kitab tertentu yang boleh dibaca, dan hanya pendapat gurunya saja yang
dianggap otoritatif. Mereka tampak penuh semangat dan menarik generasi muda
atau orang yang baru bersemangat dalam berislam, mereka bagai meteor yang
bersinar terang, tapi kemudian cepat pudar dan akhirnya padam. Zaman telah
membuktikan, gerakan-gerakan seperti itu tumbuh dan hilang berganti dengan
cepat. Islam Nusantara sudah membumi, bersama dengan Islam Berkemajuan,
keduanya bergerak dan berkembang ke depan.

Keyword: diversity; local wisdom; Nahdlatul Ulama; Nusantara Islam; tolerance

Introduction
The Executive Board of Nahdlatul Ulama (PBNU), the largest Islamic

mass organization in Indonesia, uploaded the big theme “Islam Nusantara”
in the 33rd NU Congress in Jombang, East Java, in August 2015. Since then,
the vocabulary of the Islamic archipelago began to be referred to in various
discourses and public discussions. Nusantara Islam is described as a way of
religion that is gentle, peaceful, tolerant, anti-violent, and able to dialogue
with the local culture. This kind of diversity is considered as an expression of
Islam that is most in line with the heterogeneous character of the Indonesian
nation in terms of religion, ethnicity, race, language, and culture. According
to Laffan, the characteristics of Islam in Indonesia are shaped by the roles of
Arab, Chinese, Indian, and European traditions that have interacted since
the beginning of the entry of Islam. It is this cross-cultural and intellectual
marriage that gave birth to Nusantara Islam (Laffan, 2007; 2015).

Many people believe that if such an Islamic form, namely “Islam
Nusantara”, can grow, blossom, and bear fruit, then Indonesia will become
a world reference in studying Islam. Indeed, not a few people who reject the
presence of the discourse and the Islamic movement of the archipelago which
was pioneered by NU, because it is considered still premature. However, his
supporters argue that Nusantara Islam is not a dangerous idea because it does
not deviate from the basic teachings of Islam in terms of both ageedah and
figh, and still comes from the Qur’an and Sunna.

Historians reveal that the entry of Islam in Perlak, Aceh and on the north
coast of the island of Java through the process of preaching bi al-things brought
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Ahmad Gaus AF, and Herdi Sahrasad 3

by the preachers who concurrently the task of becoming traders. The process
was initially carried out individually. They carry out the obligations of Islamic
Shari’a by using clean clothes and maintaining the cleanliness of their bodies,
clothing and shelter and houses of worship. In social life, they show a simple
attitude, with kind words, and respectful manner following the moral demands
of alkarimah, honest, helpful, especially participating in giving treatment to
sick people, such as helping people who are accidentally overridden by disasters
and epidemy. They teach good life, maintain cleanliness, live respectfully,
mutual help, live in a society, love nature and plants, understand the meaning
of the environment, perform obligations that must be fulfilled to the creator,
and do good deeds and avoid evil deeds, so that they get happiness in eternal
life in the Hereafter village. Such an attitude became an attraction for the
indigenous population who at that time embraced Hinduism or Buddhism.
They are interested in the personality of Muslims, so they see a light of faith in
Muslims and attract them to embrace Islam. Thus, the authorities considered,
the teachings of Islam did not disturb the stability of the government, and
even helped strengthen the unity (Karim, 2007).

Among the examples of the wisdom of the propagator of the archipelagic
I[slam (Islam Nusantara) was to build Islamic theology with puppets without
offending and angering Hindu-Buddhist people at that time. Wayang is a form
of Hindu-Buddhist culture adopted by the spreaders of Islam in Java (Walisongo)
as a means to introduce Islamic teachings. The folk art was constructed by
Walisongo with Islamic theology as a substitute for Hindu theology. Until now,
the original story of wayang stories is still stories from the Mahabharata and
Ramayana books which are part of the Hindu scriptures. Walisongo adopted
these stories by incorporating elements of Islamic values in the plot of the story.
In principle, Walisogo only adopts Hindu cultural instruments in the form
of puppets and incorporates Islamic values to replace Hindu philosophy and
theology (and of course also Buddhist theology) contained in it. For example,
Walisongo modified the meaning of the concept of “Talisman of Kalimah
Shada” initially meant “talisman of the times of superstition” which nuanced
Hindu theology to mean “azimah sentence shahadah”.

The last phrase is someone’s statement about the belief that there is no
god but Allah, and that Muhammad is a messenger of Allah. This belief is the
life spirit and savior of life for everyone. In the puppet story, Walisongo still
uses the term to personify the most powerful weapons for humans. Only, if a
Hindu perspective, the amulet is manifested in the form of a symbolic object

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019



4 Culture and Religion

which is considered a gift of God, then Walisongo neutralizes the formula
so that it is merely a statement of belief in Allah and His messenger. In the
[slamic perspective, the sentence is “the key to Heaven” which means as a
formula that will lead people to safety in the world and the hereafter. That
is, the “creed” in the perspective of Muslims has spiritual power for those
who say it. It is a statement of a Muslim to live firmly holding the principles
of Islamic teachings to achieve success in life in the world and the hereafter.

The new meaning will not change the standard of the story but has been
able to build Islamic values in wayang stories. Walisongo also uses puppet arts
to create social constructions, namely, to build a civilized and cultured society.
To build a different direction from the original wayang grip, Walisongo added
in the wayang theme story with a plot that contained the social vision of the
Islamic community, both from the system of government, neighboring relations,
to the pattern of family life and personal life. For this purpose, Walisongo even
gave rise to new figures that were not actually in the original Mahabharata
and Ramayana stories. The most widely known figures are punakawan, which
means wise mentors for the Pandavas. Walisongo introduced many Islamic
teachings (ageedah, sharia, and morals) through story plots that were built
based on the behavior of the clown man (Suparjo, 2008).

Thus, Islam Nusantara (archipelagic Islam) is a tolerant Islam, a
distinctive Islam, that grow, develop, and meet traditions and cultures in
the Southeast Asia region. The distinctive Islam of the archipelago if viewed
from an epistemological point of view (the theory of knowledge) is valid. The
archipelagic Islam experienced an active dialectical process between religion,
the culture, and traditions in a particular space and time. The dialectics between
religions that have moral and universal values and the culture and traditions
of the Indonesian/Nusantara people form a distinctive Indonesian style of
Islam which is commonly called the Indonesian archipelago (Alma’arif, 2015;
Suryanegara, 1998).

Analyzing critically of Islamic archipelago produced a mapping. Among
the mapping produced is some things must be maintained from the archipelagic
Islam, and some things must be deconstructed. Among the things that must
be maintained are the spirit of the Islam Nusantara (archipelagic Islam) which
is tolerant in diversity, appreciation of good traditions, and elasticity or not
rigid in reading religious texts. The things that must be deconstructed are the
doctrine of al-Ghazali in terms of hostility to philosophy and natural science
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and the strong guarding of myths and mysticism by Muslim in the archipelago
which hinders progress and civilization (Alma’arif, 2015).

Islam Nusantara in Southeast Asia

[slamic scholar Azyumardi Azra said that the term ‘Islam Nusantara’
was not new. This term refers to Islam in a group of islands or maritime
continents (archipelago) which covers not only the area that is now a country
of Indonesia but also the Muslim territories of Malaysia, Southern Thailand
(Patani), Singapore, Southern Philippines (Moro), and Champa (Kampuchea),
in the Southeast Asia region (Azra, 2003; 2015a). Meanwhile, liberal Islam
activist Ulil Abshar Abdalla stressed that library sources, mass media, and
social discourse had long used this term. He gave an example that in Bandung
there had long been a campus which called itself the Nusantara Islamic
University, which although the meaning it meant could be different, at least
as a “nomenclature” the term was not new (Abdalla, 2015).

However, this term was only popular and caused a lot of reactions in
the community after the PBNU appointed it to be the 33rd NU Congress
theme in Jombang, East Java, on August 1-5, 2015. The theme reads exactly
“Strengthening Nusantara Islam as Indonesian and World Civilizations.
“Previously, President Jokowi also used the term ‘Islam Nusantara’ on the
occasion of istighatsah kubra held by NU in Jakarta on June 14, 2015, and
in the framework of the National Conference of NU Ulema and welcomed
Ramadhan 1436 H / 2015 M.

From the momentum, the conference became clear that the PBNU was
indeed the one who sparked Nusantara Islam as a cultural movement in the
practice of religious diversity in Indonesia. As the most prominent Islamic
mass organization in Indonesia, PBNU certainly has a very vital role that can
effectively disseminate this idea among the people throughout the archipelago.
The archipelago itself is a term used to describe an archipelago that stretches
from Sumatra to Papua, which is now primarily an Indonesian territory.

According to der Kroef, the word “Nusantara” was first recorded in
Middle Javanese literature (12th to 16th century) to describe the concept of
state adopted by Majapahit. After being forgotten, at the beginning of the
20th century, this term was revived by Ki Hajar Dewantara as one of the
alternative names for the independent East Indies progressor which had not
yet materialized. When the use of the name “Indonesia” (meaning the Indian
Islands) was agreed to use for this idea, the word Nusantara remained employed
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as a synonym for the Indonesian archipelago. This understanding has, until
now, been used in Indonesia. As a result of subsequent political development,
this term was then used to describe the unity of island geographies located
between the continents of Asia and Australia, including the Malay Peninsula
but usually did not cover the Philippines. In this last sense, the Archipelago
was the equivalent of the Malay Archipelago, a term popular in the late 19th
century until the early 20th century, especially in English-language literature
(der Kroef, 1951: 166).

[t was recorded that around 1293 to 1500 AD there was once the largest
kingdom in the history of Indonesia, the Majapahit Kingdom. The territory
of the Majapahit Kingdom extends on Java, Sumatra, the Malay Peninsula,
Kalimantan, and eastern Indonesia, although its territory is still debated
(Prapantja, 1962: 29).

There are three divisions of the Majapahit kingdom’s power area; the
widest coverage area is called the Nusantara area. This area is an area that does
not reflect the Javanese culture but belongs to the colony, and they must pay
an annual tribute. They enjoy considerable autonomy and internal freedom,
and Majapahit does not feel it is essential to place their bureaucrats or military
forces here; however, any challenges that appear to threaten Majapahit’s rule
over the region will reap strong reactions. Included in this area are small
kingdoms and colonies in Maluku, the Nusa Tenggara Islands, Sulawesi,
Kalimantan, and the Malay Peninsula (Bentley, 2007: 61).

From the description above, it can be concluded that the area called
Nusantara is currently included in the Indonesian archipelago and several
regions on the Malacca peninsula. Although along with historical and political
developments, the term Nusantara at this time is better known as a synonym
of the territory of Indonesia only. This discussion in terms of terms and
history is vital to do in understanding the meaning of the words “Nusantara
I[slam” as the knowledge base and limits of thought. It is intended to avoid
the ambiguity of the meaning of the word Nusantara when juxtaposed with
the word Islam. Is the Nusantara Islam in question is Islam in Muslim areas
throughout Southeast Asia or only in Indonesia as intended by the PBNU
in every writing and publication (Azra, 2015b). That way, we can distinguish
between, firstly, the term Islam Nusantara as the coverage area of Islam in the
archipelago-which can cover all Muslim regions in Southeast Asia or even only
in Indonesia, and secondly, the term Islam Nusantara as a concept of Muslim
religion which is in accordance with the characteristics of the archipelago
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(Indonesia). Then in order not to confuse, let us agree that the term Islamic
Nusantara which has recently been widely discussed and is the focus of this
writing is the Nusantara Islam in the second sense. However, in the discussion
section of history, the meaning of the term Islam Nusantara will shift to the
first understanding because the understanding of Islamic Nusantara as a
“concept” of Islam in Indonesia has only recently been confirmed.

The Islam Nusantara (The Archipelagic Islam) in the Past

With so many different views and ways of Islam in Indonesia, the wisest
way to study Islam in Indonesia is to do historical studies. The characteristic
of historical study is to place the object of an event studied in a time-space
whose temporality is determined. With such a review it will describe the
processual journey of a historical event. In this case, Islam in Indonesia (Islam
in Indonesia) or Indonesian or Nusantara Islam (Indonesian Islam) becomes
the object under study.

There are various theories and opinions about the entry of Islam
into the archipelago. The theory of one and the other has the strengths
and weaknesses of each. Among these theories, those say that Islam in the
archipelago comes from the regions of Gujarat and Malabar in India. This
opinion was expressed by Pijnappel from Leiden University. According to
him, the Syafi’i Arabs immigrated and settled in Indian territory, then the
Indians who brought Islam to the archipelago. He based his opinion on the
inheritance of artifacts in the form of tombstones in Pasai, northern Sumatra,
especially those dated 17 December 1131 Hijriyah or September 27, 1428 AD.
The tombstone he observed has a resemblance to another one found in the
tomb of Maulana Malik Ibrahim (died 822/1419) in Gresik, East Java. The
two types of tombstones turned out to have the same shape as tombstones in
Cambay, Gujarat, India (Drewes, 1968).

This Gujarat theory was opposed by Fatimi (1963). According to his
research, the shape and style of the tombstone are precisely similar to the
tombstone found in Bengal. In connection with this artifact data, Fatimi
criticized experts who ignored the tombstone of Siti Fatimah dated 475,/1082
found in Leran, East Java. But the theory that Islam in the archipelago
originates from Bengal can be questioned further, including the differences in
the schools of religion adhered to by the Muslims of the Archipelago (Syafi’i)
and the schools held by Bengal Muslims (Hanafi).
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The theories based on the discovery of tombstone artifacts were later
considered to have many deficiencies so that new theories emerged such
as the origin of Islam in the archipelago from the Coromandel coast and
Malabar (Fatimi (1963: 31-32). Among those revealed by Marrison and received
support from Arnold. The opinions of both are based on the similarity of figh
schools between the two regions and the archipelago. Then Arnold said that
in the process of dissemination carried out directly and indirectly through
trade activities, many Arab traders also participated in it. This assumption
is based on Chinese news, that towards the end of the 7th century an Arab
merchant became the leader of an Arab Muslim settlement on the coast of
Sumatra. Some of these Arabs reportedly married marriages to local women,
thus forming the nucleus of a Muslim community consisting of immigrant
Arabs and residents. According to Arnold, members of the Muslim community
also carry out activities to spread out Islam in the region (Morrison, 1951).

In addition, a theory states that Islam in the archipelago came from Egypt
and Hadhramaut. But again from all these theories have the strengths and
weaknesses of each argument. Even so, we can still draw important conclusions
that Islam in the archipelago is still sourced from Arabia, but there are many
Muslim influences around the Arab region with their respective characteristics.
Then, related to this, the next question is who spread Islam in the archipelago.

Among the first spreaders of Islam on Java was Maulana Malik Ibrahim.
He reportedly Islamized most northern coastal areas of Java and even tried
several times to persuade Majapahit Hindu-Buddhist king, Wikramawardhana
(in power 1386-1429) to convert to Islam. However, only after the arrival of
Raden Rahmat, the son of an Arab dai in Campa, did Islam gain momentum
in the Majapahit palace. He was described as having a decisive role in the
Islamization of the island of Java and was seen as the leader of the sanga with
the title Sunan Ampel. Here is the beginning of the phenomenal term “Wali
Sanga” (guardian nine) in the history of the spread of Islam in the archipelago
(Arsyad, 2012).

After the collapse of Majapahit in 1520 AD, in the coastal areas, the
process of Islamization went intensively until finally established Islamic
kingdoms such as Demak, Banten, and Cirebon. In terms of understanding
Islamic faith, it is not necessarily steady and eliminates the mindset of ancient
philosophies, such as Hinduism and Buddhism. They did say the sentence
of creed, but the memories and practices, as well as the belief in the Bata
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Guru, Batara Wisnu, Goddess of God, and others, are still alive. It is where
the tendency of syncretism arises (Arsyad, 2012: 213).

Therefore, in addressing cultural acculturation, the analysis used is
based on the historical perspective of the entry and development of Islam in
Indonesia. Because in the process of Islamization in Indonesia it does not run
in one direction, but many directions or through various kinds of doors. The
doors, for example, through art, puppetry, marriage, education, trade, mysticism,
mysticism, and Sufism. They lead to cultural contact, which is challenging
to avoid elements of local culture entering the process of Islamization in
Indonesia. As Muslims, they must have a critical attitude in seeing the context
of acculturation of Islam and local culture in examining Islamic history in
Indonesia. Islam is not a system that only talks about Godhead, but what
is equally important is to contain the teachings of civilization (tamaddun)
completed.

In the subsequent developments, popular culture in Indonesia absorbed
many concepts and symbols of Islam, so it often seemed that Islam emerged
as an important cultural source in popular Indonesian culture. Likewise
in ritual expressions, and socially known “ark” ceremonies (in Sumatra) to
commemorate the birthday of the Prophet, as well as in Java with the Sekaten
ceremony. The art of music is no less important, such as tambourine gasidah,
and gambus in Java, Sumatra, and Sulawesi (Kuntowijoyo, 2008: 394).

Indeed the presence of Islam in the archipelago cannot be separated
from the nuances in which Islam was born. However, Islam can adapt to local
culture. Islamization in Java, for example, runs dialogically and is relatively
compromising. The process of Islamic compounding with mediocrity, making
Islam in the archipelago easy to be accepted by society. There is no resistance;
there is a reception. Even though there are modifications, it is no more than
an injection of Islamic values in existing traditions. In its development in this
phase, Islam Nusantara with its moderate character and appreciative of local
culture, as well as siding with residents in facing challenges, caused Islam to
accept as a new religion that gave a color of peace (grace) in the archipelago.

Islam Nusantara Today

The Nusantara Islam in the sense of being a concept of the Muslim
religion is only recently confirmed and is widely discussed. However, the true
nature of Islamic life that is characterized by Indonesians has been created
since the beginning of the spread of Islam itself which is very adaptive and
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able to negotiate with the customs, culture, and traditions of the Indonesian
people. Since the sultanate era, even until the archipelago found its way as an
independent and united nation, Islam still carried out its role as the majority
religion. The mission of unity and carrying out tolerance for diversity but still
firmly against every form of oppression and colonialism.

Many Islamic figures and organizations lived in the mission of the
struggle against the occupation of other nations until Indonesia achieved its
independence. During this independence period, very wisely, the founders
of the nation at that time formulated the core of Islamic teachings relating to
the protection of basic human rights so that they became the basis of a state
that could be accepted by all elements of a very pluralistic nation. Pancasila
becomes the basis of the Indonesian state, which is the embodiment of Kuliyyah
Al-Khams in Islamic teachings.

In the study of Usul Fikh (Epistemology of Islamic Law), the theory of
al-Kulliyat al-Khams as part of the Magshid al-Syariah (The Purpose of Islamic
Law) can be interpreted as the Five Principles of Universal / Human Rights,
covering five protection. First, religious protection (hifzh al-din) means that
there is no compulsion to embrace or practice a particular religion or belief.
Second, the protection of the soul (hifzh al-nafs) means that it is not justified
to injure or kill lives without rights, such as crimes of terrorism and narcotics.
Third, offspring protection (hifzh al-nasl). Fourth, protection of reason (hifzh
al-‘agl) means a guarantee of freedom of opinion, so that truth claims are not
justified and forced against certain views. And fifth, property protection (hifzh
al-mal), means that it is not justified by capitalism or exploitation of natural
resources, which does not prosper the people (Ali, 2015).

On this basis, the concept of the Nusantara Islam that is soft, peaceful,
tolerant and grounded in tradition and highly prioritizes the interests and
fulfillment of social rights has been confirmed by the leaders of the nation
since the beginning of independence. In Indonesia, the majority of Muslims
loyally accept Pancasila as the philosophy of life of the state and want to
practice it in the life of the nation. They accept the fact that Indonesia is a
plural country. They respect each other between groups of different ethnicities,
ethnicities, religions, and can coexist peacefully and protect each other. It is
because Muslims in Indonesia are historically educated and inspired by the
provision that they are born and live in a diverse country.

It does not need to be denied that some groups confront Islam with
Pancasila. By carrying out Islamic reform and purification of faith, they

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019



Ahmad Gaus AF, and Herdi Sahrasad 11

oppose religious cultures which are considered harmful to the purity of faith.
Facing this reality, many moderate Islamic thinkers react, one of them is K.H.
Abdurrahman Wahid (Gus Dur) who dared to voice his disapproval of those
who opposed Islam with the Pancasila in the early 1980s, namely when he
rolled out the idea of ‘Indigenous Islam’. Islam should not be uprooted from
local cultural roots (Mujiburrahman, 2008: 19). Wahid asks, why should we
replace the word ‘prayer’ with ‘prayer’, ‘langgar’ or ‘surau’ with ‘mushalla’,
‘kiai’ or ‘master teacher’ with ‘ustadz’? He was concerned that formalism would
occur in the form of total Arabization (Wahid, 1989: 67-90).

Therefore, according to him, the indigenization of Islam is needed.
Regarding the indigenous idea of Islam - which the author considers this to
be the forerunner of the spirit of affirming the current concept of Islamic
Nusantara, Abdurrahman gave an interesting parable. Indigenization of Islam
is part of Islamic history, both in its home country and in other countries,
including Indonesia. The two histories form a large river that continues
to flow and is then re-entered by times so that the river grows bigger. The
joining of new times means the entry of new water that changes the color
of the existing water. Even at the next stage, this river flow may be exposed
to very dirty ‘industrial waste’. Indeed it’s still the same river and old water.
The purpose of this parable is that the process of struggle with the reality of
history does not change Islam, but only changes the manifestation of Islamic
life (Wahid, 1989: 83).

Many examples show the manifestation of Islam in the local culture.
For instance, Walisongo in Java made the roof of a three-tiered multistorey
mosque which was a substitute for a nine-tiered roof in pre-Islamic (Hindu-
Buddhist) times. If at first, the nine levels mark the Hindu concept of various
stages of human life, then the three levels are given three basic teachings of
Islam: faith, Islam, and ihsan (Wahid, 1989).

[slam’s accommodative attitude towards local culture was also well
formulated by traditional Muslim leaders from Nahdlatul Ulama (NU), K. H.
Achmad Siddiq. In his writing, he explained that the social attitude problem
deals with cultural affairs still existing. Ahlussunnah argues that Islamic
religion has a natural character, following conscience, ability, and reasonable
human needs, which are still not influenced by lust. Islam does not come to
erase everything that is already in humans and reject everything that comes
from outside. Things that are appropriate or in line with Islam are continued
(taken) and developed. Things that have not been entirely in line with Islam are
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sought for adjustments to be in line with Islam. Neutral things (empty values)

filled with Islamic values, and things that are contradictory or impossible to
run with Islam, are prohibited (deleted) (Mujiburrahman, 2008: 53).

The importance of considering local culture is not only an argument in
traditionalist Muslim thinkers but also reformists. One of the most prominent
among the reformists was Nurcholish Madjid (Cak Nur). He, among others,
argued that the coming of Islam always results in a change of society or a
transformation of the society towards a better direction. At the same time, the
arrival of Islam does not have to be ‘disruptive or cutting off society from its
past but also can help preserve whatever is good and right from the past and
can be preserved in the universal teaching test of Islam. It was experienced
and witnessed by Kalijaga about Javanese society, when he saw Majapahit
feudalism quickly collapse and was replaced by Islamic egalitarianism which
invaded the cities of the northern coast of Java which became the centers of
international and Nusantara trade. Then Kalijaga decided to participate in
encouraging the enlightenment of the transformation process by actually using
local elements to support the effectiveness of the technical and operational
aspects (Madjid, 1992: 552).

Besides being polite, which is accommodating and transformative
towards local culture, Islam is also open to the culture that comes from outside
as long as it is in line with the basic values of Islam itself. According to Cak
Nur, this openness is precisely based on the doctrine that Islam is a universal
religion. First, Islam, in its generic meaning, is the attitude of surrender and
submission to the Almighty God, and submission is a natural tendency of man.
Therefore, Islam is a religion of humanity. Second, Islam is the religion of all
the Prophets and Apostles, the recipients of revelation throughout history.
Third, Islam is the religion of the universe in the sense that all of this nature
is subject to God, who has established natural laws. Based on this universality,
it makes sense that Islamic culture is cosmopolitan (Madjid, 1992: 426-449).

[f Cak Nur (Nurcholish Madjid) sees Islamic universalism which leads to
the cosmopolitanism of Islamic culture from Islam itself, then Gus Dur sees
it for the objectives of the Islamic law that are in line with universal human
values. According to Gus Dur, there are five basic guarantees that Islamic
law wants to provide, namely (1) physical safety guarantees from unlawful
actions; (2) guarantee of religious freedom; (3) guarantee of family and decent
safety; (4) guarantee of the safety of property or property rights; (5) guarantee
of professional safety. These five basic guarantees indicate the existence of
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universal human values in Islam, and that Islamic culture is cosmopolitan
(Mujiburrahman, 2008: 54).

The theological foundation put forward by our thinkers to make a
connecting line between universal Islam and local and global culture is as
an introduction to the discourse of Islamic thought and movement of the
archipelago. In 2008, Gatra magazine presented reports on various Islamic
styles in various regions with nuances of certain ethnic cultures, showing a
concern for the distinctive aspects of Indonesia behind the universality of
[slam. The same thing was done by Tashwirul Afkar Journal published by
Lakpesdam NU in 2008 with the theme ‘Islam Nusantara’ until the issue was
confirmed at the 33rd NU Congress in Jombang in August 2015.

At present, the theme of Islamic Nusantara has become the spotlight
of the people of Indonesia and the World. In addition to being a topic of
warm conversation in Indonesian media, the theme of Islam Nusantara was
once the topic of discussion between religious leaders, observers, diplomats,
and community leaders at the United Nations headquarters in New York on
August 18, 2015. For NU as the most prominent Islamic mass organization
in Indonesia, Nusantara Islam refers to the historical fact of the spread of
[slam in the archipelago through a cultural approach, not with rigid and
rigid doctrines. That Islam in the archipelago was preached by embracing
the culture, harmonizing culture, respecting the culture, and not suppressing
culture. President Jokowi has also publicly expressed his support for the Islamic
Nusantara model, namely polite Islam, Islam that is full of manners and full
of tolerance (Bizawie, 2015).

Islam Nusantara is a typical Indonesian style of Islam, a combination
of Islamic theological values with the values of local traditions, culture, and
customs in the country. The character of Nusantara Islam shows the existence
of local wisdom in the archipelago that does not violate the teachings of Islam
but instead synergizes Islamic teachings with local customs widely spread in
the territory of Indonesia. The presence of Islam is not to damage or challenge
existing traditions. Instead, Islam came to enrich and Islamize the traditions
and culture that existed tadriji (gradual). It could take decades or generations.
Ro’is Aam, the Executive Board of the Nahdlatul Ulama (PBNU) who is also
Chairman of the Indonesian Ulema Council MUI) KH Ma’ruf Amin, stated
that Islam which entered the archipelago was introduced by peaceful means.
Proven to be able to bring peace to people’s lives in Indonesia.
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Ma’ruf Amin stressed that Nusantara Islam is not a new school, but
a religious Islam that is tolerant and able to engage in dialogue with local
cultures. Since the days of the Wali Songo, this concept has been applied, and
it turns out to be in harmony with people’s lives so that Islam can develop
rapidly in the archipelago. An Islamic concept that has polite character is
never compelling and without violence or intimidation. Not hard Islam that
is very textual, but also not liberal Islam. So, Nusantara Islam is in the middle
according to the principle of tawasuth in NU (Situs Islam Nusantara, 2016)

By looking at the face of Islam in the world today, Nusantara Islam is
urgently needed, because its distinctive features emphasize the middle road
because it is moderate (moderate), not extreme right and left, always balanced,
inclusive, tolerant and able to coexist peacefully with adherents other religions,
and can accept democracy well. The Islamic model of the archipelago can be
traced from the history of the arrival of Islamic teachings to the archipelago
which he called through the process of vernacularization and followed by
the process of indigenization so that Islam became embedded in Indonesian
culture. Therefore, Nusantara Islam is deemed worthy of being an alternative
to building a world of Islamic civilization that is peaceful and full of harmony
in any country, although of course, its name in other places does not have to
be Nusantara Islam.

Islam Nusantara and Its Future Prospect

In terms of vision and function, the concept of Islamic Nusantara
should have been widely accepted by the Indonesian people. The success, of
course, is not only limited to the acceptance of Nusantara Islam as a concept
of the Muslim religion in Indonesia. Furthermore, Nusantara Islam must
be practiced in the daily lives of Muslims in Indonesia in their social life.
Martin van Bruinessen, a Dutch anthropologist studying Islam in Indonesia
and Asia said history has proven that the soft character of Nusantara Islam has
been embedded in Indonesian Muslims who are very familiar with tolerance.
It can reduce horizontal conflicts that often occurred so as not to widen large-
scale as happened in the Middle East (Republika Online, 2015). When it was
confirmed and received support from the government, Islam Nusantara has
the potential to become a stronger position in the lives of Indonesian Muslims.

As a consequence of the diversity of understanding of Islam in Indonesia,
which is also diverse, the potential for the development of Nusantara Islam
in the future will not be separated from opposition. Groups or organizations
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that carry the purity of creed and also campaign for the system of Khilafah
government or mass organizations considered to be opposed to the concept of
tolerant Islam will be a challenge. For example, Hizbut-Tahrir Indonesia (HTT),
one of the organizations that voiced the Caliphate considered the Nusantara
Islam to be a dangerous idea. Even the head of the Islamic Defenders Front (FPI)
blatantly refused and called for the fight against the concept of the Nusantara
Islam which he considered was only a tool for a group of people to perpetuate
liberalization of Islam in Indonesia (HTT, 2015). However, Azyumardi Azra (in
Rizieq, 2016) said, “Indonesian Islam (Islam Nusantara) will not fail as long as
we continue to strengthen.” The meaning of strengthening here is to continue
to promote the socialization and strengthening of the concept of the Islamic
Archipelago itself. Especially by NU as bearers and mass organizations having
enormous influence both in the community and in government (Azra, 2015b).
Furthermore, the spirit of the Islamic Archipelago certainly has the
potential to be applied in other countries in the world. Especially lately,
world leaders have begun to be interested and learn this concept. As stated
by Martin van Bruinessen, “The idea of Islam Nusantara or Islamic peace in
the style of Indonesia, must continue to be introduced to the world.” The
internet channel, according to him, can be used by Indonesian Muslims to
convey their ideas through international languages. The same thing was said
by PBNU Rois Aam, K. H. Ma’ruf Amin that Islam Nusantara brings peace
in Indonesia within interfaith, inter-ethnic, and inter-ethnic support. Islam
Nusantara is Islam jointed with local wisdom (Muslim Media News, 2015).
In this context, strengthening the Islam of the archipelago is intended
to enhance and continuously strive to find, reconcile, communicate, weave
and produce new constructs in strengthening the role of Islam in the life of
the nation and state. The construction does not have to be a total renewal
or a complete return to traditions, but it can only be limited updates. An
invention is not meant to find tradition or authenticity literally, copy what
has been done, but how the local tradition can be modified so that in the
present context, it becomes relevant and contextual. Thus, Nusantara Islam
is a process that is continuous and does not stop in finding forms and ways
of thinking and acting in Islam, which always contextualizes in the motion
of history. And all elements, especially Muslims in Indonesia, should be wise
to realize that all this is done solely in the context of our efforts as Muslims
in realizing our shared ideals, namely to make Islam Rahmatan lil ‘Alamiin.
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Conclusion

From the above explanation, it is understandable that the Nusantara
Islam has been grounded, along with progressing Islam, both of which are
moving and developing in the future. Islam Nusantara (NU) with “Advancing
Islam” (Islam Berkemajuan) Muhammadiyah has a crucial historical role in
building Nationalism and civilization in Indonesia. This role is what causes
Indonesian Islam and Nationalism to become inseparable. Although the
majority of Indonesia’s population embraces Islam, it does not necessarily
make Indonesia an Islamic State. The idea that this nation was built and
founded by various groups from Sabang-Merauke made Indonesia remain
steadfast towards the Pancasila and the motto of Unity in Diversity.

In its development, both NU and Muhammadiyah, it is increasingly
evident that Indonesian Islam has significant capital to contribute to efforts
to build world peace and prosperity. Both NU and Muhammadiyah did not
want to force the enforcement of Islamic law in the archipelago. Both believe
that Indonesia must continue to stand tall in the ideology of the Pancasila.
Islam Nusantara seeks to build Indonesian and World Civilizations, Nusantara
Islam is a form of polite, friendly, civilized and cultured Islam. The PB-NU
leaders stressed that the distinctive characteristics of the Nusantara Islam were
Islam, which merged with culture.

References

Abdalla, Ulil Abshar. 2015. Reportase Majlis Kamisan, Kontroversi Islam
Nusantara. Islam Lib. http://islamlib.com/gagasan/islamnusantara/
kontroversi-islam-nusantara

Ali, Ahmad. 2015. Membumikan al-Kulliyat al-Khams sebagai Paradigma Islam

Nusantara. NU Online, 8 Juni, www.nu.or.id.

Alma’arif. 2015. Islam Nusantara: Studi Epistemologis Dan Kritis, Analisis:
Jurnal Studi Keislaman, 15 (2), 265-291.

Arsyad, M. 2012. Kajian Kritis tentang Akulturasi Islam dengan Budaya Lokal.
Lentera Pendidikan, 15 (2), 211-217.

Azra, Azyumardi. 2003. Asia Tenggara Konsentrasi Baru Kebangkitan Islam.
Bandung: Fokusmedia.

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019



Ahmad Gaus AF, and Herdi Sahrasad 17

Azra, Azyumardi. 2015a. Islam Nusantara (1), Republika Online 18 Juni, http://
www.republika.co.id/berita/kolom/resonansi/15/06/17/nq3f9n-islam¥

nusantara-1

Azra, Azyumardi. 2015b. Islam Nusantara adalah Islam Toleran, 08,/07,/2015,

Berita Satu, http://www.beritasatu.com/nasional/nusantara

Bentley, Jerry H.; Bridenthal, Renate & Wigen, Kiren E. 2007. Seascapes:
Maritime Histories, Littoral Cultures, and Transoceanic Exchanges. Honolulu:
University of Hawai’i Press.

Bizawie, Zainul Milal. 2015. Islam Nusantara Sebagai Subjek dalam Islamic
Studies: Lintas Diskurus dan Metodologis. In Akhmad Sahal, Munawir
Aziz. Islam Nusantara; dari Ushul Figh hingga Konsep Historis. Bandung:
Mizan.

Drewes, GW]J. 1968. New Light on the Coming of Islam to Indonesia. BKI,
124 (4), 433-459.

Fatimi, S.Q., Islam Comes to Malaysia. Singapore: Malaysian Sociological

Institute, 1963, h.31-32.

HTI, Bahaya Ide Islam Nusantara, 01/07/2015, (http://hizbut-tahrir.
or.id/2015/07/01/bahaya-ide-islam-nusantara/)

der Kroef, Justus M. 1951. The Term Indonesia: Its Origin and Usage, Journal
of the American Oriental Society, 71 (3), 166-171.

Karim, M. Abdul. 2007. Islam Nusantara. Yogyakarta: Pustaka Book Publisher.

Kuntowijoyo. 2008. Paradigma Islam: Interpretasi untuk Aksi. Bandung: Mizan.

Laffan, Michael F. 2007. Islamic Nationhood and Colonial Indonesia: The Umma
Below The Winds. 1st Edition. London: Routledge.

Laffan, Michael F. 2015. Sejarah Islam di Nusantara. Yogyakarta: Bentang.
Madjid, Nurcholish. 1992. Islam: Doktrin dan Peradaban. Jakarta: Paramadina.

Morrison, G.E. 1951. The Coming of Islam to the East India. JMBRAS, 24
(1), 31-37.

Mujiburrahman. 2008. Mengindonesiakan Islam: Representasi dan Ideologi.
Yogyakarta: Pustaka Pelajar.

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019


http://www.republika.co.id/berita/kolom/resonansi/15/06/17/nq3f9n-islam-nusantara-1
http://www.republika.co.id/berita/kolom/resonansi/15/06/17/nq3f9n-islam-nusantara-1
http://www.republika.co.id/berita/kolom/resonansi/15/06/17/nq3f9n-islam-nusantara-1

18 Culture and Religion

Muslim Media News. 2015. KH. Ma’ruf Amin Siap Dorong PBNU Jadikan
Islam Nusantara sebagai Pola Pikir, 10 August 2015, http://www.
muslimedianews.com/2015/08/kh-maruf-amin-siap-dorongpbnu-jadikan.

html#ixzz3xO5igA8U

Prapantja, Rakawi. 1962. trans. Theodore Gauthier Pigeaud, Java in the 14th
Century, A Study in Cultural History, The Hague, Martinus Nijhoff.

Reportase Maijlis Kamisan. 2015. Kontroversi Islam Nusantara, Islam Lib. 11
July. http://islamlib.com/gagasan/islamnusantara/kontroversi-islam-
nusantara/

Republika Online. 2015. Pandangan Profesor Belanda Mengenai Islam Nusantara.
2 August 2015 (http://www.republika.co.id/berita/dunia-islam/islam-
nusantara/15/08/02/nsf416368-pandangan-profesor-belanda-mengenai-
islam-nusantara)

Rizieq, Habib. 2016. Inilah Kesesatan Jemaat Islam Nusantara (JIN), 16 January
2016 (http://www.eramuslim.com/berita/analisa/habib-rizieg-inilah-
kesesatan-islam-nusantara.htm#.VpnhXral'TDc)

Situs Islam Nusantara. 2016. Islam Nusantara Sejak Zaman Wali Songo Ajarkan
Kesantunan, 09 January 2016, (http://www.islamnusantara.com/islam-
nusantara-sejak-zaman-wali-songo-ajarkan-kesantunan/)

Suparjo. 2008. Islam dan Budaya: Strategi Kultural Walisongo dalam Membangun
Masyarakat Muslim Indonesia. Komunika, 2 (2), 181-182.

Suryanegara, Ahmad Mansur. 1998. Menemukan Sejarah: Wacana Pergerakan
Islam di Indonesia. Bandung: Mizan.

Wahid, Abdurrahman. 1989. Pribumisasi Islam. In Muntaha Azhari & Abdul
Mun’im Saleh (Eds), Islam Indonesia Menatap Masa Depan. Jakarta: P3M.

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019


http://www.muslimedianews.com/2015/08/kh-maruf-amin-siap-dorong-pbnu-jadikan.html#ixzz3xO5iqA8U
http://www.muslimedianews.com/2015/08/kh-maruf-amin-siap-dorong-pbnu-jadikan.html#ixzz3xO5iqA8U
http://www.muslimedianews.com/2015/08/kh-maruf-amin-siap-dorong-pbnu-jadikan.html#ixzz3xO5iqA8U

DO http://dx.doi.org/10.18860/el.v21i1.6066 19

JAVANESE ISLAM; A BLEND OF JAVANESE
CULTURE AND ISLAMIC MYSTICISM VIEWED
FROM POST-COLONIAL PERSPECTIVE

Rubaidi
Universitas Islam Negeri Sunan Ampel, Surabaya, Indonesia
Email: rubaidi@uinsby.ac.id

Abstract

This study simultaneously examines and explains about Javanese Islam (Islam
Nusantara), which represents the characteristic of several Moslem in the world.
The term ‘characteristic’ refers to the combination of Javanese culture (Javanese
indigenous belief, Hindu and Buddha) and the intrinsic dimensions of Islam
itself. This combination is a correlation of Javanese mysticism and Islamic
mysticism. Those two concepts of mysticism substantively contain the teaching
of the unity of God (tauhid). It enables the acculturation of Islam and Javanese
culture. This study will use the reconstruction of the thought of Sufi teachers
in Majelis Shalawat Muhammad in Surabaya and Bojonegoro as the research
basis since Sufi teachers are considered as the prevalent subaltern in the post-
colonial study. Therefore, this study is expected to be able to thoroughly explain
how the subjects of Islamic mysticism can understand the dialectics of Islamic
mysticism and Javanese mysticism itself. In sum, the combination of those two
mysticism is considered to eventually emerge ‘Islam Nusantara’ as a special
characteristic of Indonesia.

Makalah ini membahas dan menunjukkan tentang Islam Jawa (Islam
Nusantara) yang merupakan ciri khas beberapa Muslim di dunia. Karakteristik
yang dimaksud adalah kombinasi budaya Jawa (agama asli Jawa, Hindu dan
Budha) dengan dimensi intrinsik Islam itu sendiri. Kombinasi ini terjadi karena
keterkaitan atau pertalian antara dua mistisisme, yaitu mistisisme Jawa dan
mistisisme Islam. Kedua konsep mistisisme tersebut sebenarnya mengandung
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ajaran keesaanTuhan (tauhid). Hal inilah yang memungkinkan terjadinya
akulturasi antara budaya Jawa dan Islam. Kajian ini menggunakan rekonstruksi
pemikiran para guru sufi di Majelis Shalawat Muhammad di Surabaya dan
Bojonegoro sebagai basis penelitian. Para guru sufi tersebut dianggap sebagai
golongan tertentu (subaltern) yang umum dibahas dalam kajian pasca-kolonial.
Oleh karena itu, kajian ini diharapkan mampu menjelaskan secara menyeluruh
tentang bagaimana para pelaku mistisisme islam dapat memahami dialektika
antara mistisisme islam dan budaya asli Jawa (mistisisme jawa) itu sendiri.
Singkatnya, pertemuan antara kedua mistisisme inilah yang pada akhirnya
dianggap melahirkan Islam Jawa atau ‘Islam Nusantara’ yang kemudian
menjadi ciri khas Indonesia.

Keywords: Islamic mysticism; Javanese mysticism; Subaltern.

Introduction

AH. Johns is an Australian anthropologist who breaks the deadlock
and also puts forward a new theory that Sufis play a vital role in the process
of spreading Islam in Nusantara, compared to other Muslim groups (John,
1993). This theory breaks the previous theory, which believes that merchants
through the trade route are more meritorious in spreading Islam in Nusantara
(Azra, 2007). The first view at the same time also weakens the theory which
states that the spread of Islam in Nusantara is because of the political power
of the Islamic kingdom on the coastal area of Sumatra (Malacca, Samudera
Pasai, etc.), Java (Demak, Pajang, Mataram), and other Islamic kingdoms in
Nusantara (Muqoyyidin, 2012).

Johns’ view is strengthened by tracing the role of Sufis in the spread of
Islam in Nusantara. Even though the massive spread was in the 13™ century,
but it can be traced even since the 7" century. A Chinese source reports that
towards the end of the third quarter of the 7™ century, an Arab merchant
became the leader of an Arab Muslim settlement on the coastal area of Sumatra.
Some of these Arabs are reported to have married local women, which then
became the founder of a Muslim community consisting of Arabic immigrant
and residents (Azra, 2007). The discovery of Fatimah’s tomb, in Laren, Gresik,
listed in the 11™ century, reinforces the fact that Islam had arrived in Java in
that century (Amin, 2009).

Johns stated that “Sufi theory” would be a reliable “theoretical basis” in
explaining acculturation of Islam to local culture in an academic framework.
The following explanation will refer to the internal treasures perspective as
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part of the local traditions and culture owner. At the beginning of the 14™
century, Sufi teachers, represented by Walisanga, focused more on “contents”
than “containers” in Islamizing the indigenous population. According to Johns
and based on the results of tracking against local sources (Malay-Indonesian),
the teachings of wihdad al Wujud Ibn al-Arabi have developed since the 13™ to
17™ centuries on the coastal area of Sumatra (Johns, 1993). This doctrine, in
particular, became the “spirit” of the Sufis in the subsequent spread of Islam in
Java because it focused more on the substance of Islam. In Islamic terms, this
substance is interpreted as Sufism or mysticism. This phenomenon is usually
characterized by strong charismatic authority and magical power. Sufis could
marry the daughters of local nobles. Through this cross marriage, the Sufis
were finally able to Islamize the royal rulers in the 13" century (Aziz, 2013).

Based on the Javanese context, the fall of Majapahit was accompanied by
the establishment of the Demak Bintoro Kingdom, which marked the solidity
of Islam in political power. Although Islam has formally symbolic power, it
does not necessarily destroy local traditions and culture. In Babat Tanah Jawa,
it is clearly explained that the process of cultural acculturation is continued
from the time of Demak Islamic Kingdom to Pajang, even Mataram, and it
lasted for centuries (Sumarsono, 2014).

Javanese Islamization, which emphasizes on values (moral ethics/akhlag
al-Karimah) taught by Sufis, is still implementing traditional and cultural
instruments without refusing them at all. It is the “intersection” or the “meeting
point” between Islamic mysticism and Javanese culture. Unsurprisingly, the
long process of social transformation of Javanese society with the new system
of values based on Islamic monotheistic doctrine (mysticism) then becomes
a Javanese social institution and system model. This social transformation
process is almost total, yet not perfect (Hefner, 1985). The encounter between
Javanese spirituality and Islamic spirituality might also be incompatible with
the social harmony witnessed for centuries, especially in Java and generally
in Indonesia.

Then, it was only marked by the birth of the modernist movement in
[slam in Indonesia, which traces began in the 18" century. In the 18" century,
it was marked by Paderi movement, in West Sumatra, which was lead by Imam
Bonjol. It is considered as an “icon” triggering the confrontation of Islam with
the customs and culture in Nusantara, including Javanese culture (A’'la, 2008).
Paderi war was initially triggered by a conflict between traditional groups with
modernists (reformers); one of the figures is Imam Bonjol. The implications of
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the modernist movement of Paderi, brought significant influence on Java until
Indonesian independence and its red thread continued, even strengthened
until the current postreform era.

[t is not easy to portray and see the relationship between Islam and
Javanese culture. It can be seen in the studies using the colonial approach. The
early Indonesian generations could not fully portray this relationship between
Islam and Javanese culture. Here is the important reason for quoting Johns’
thoughts above. For example, Dutch scholars, in general, as mentioned earlier,
argues that the spread of Islam in Nusantara occurred through the merchant’s
role, exactly through trade channels (Aziz, 2013). They were trapped in viewing
their relationships in black and white.

On the other hand, this result in fatally a biased conclusion, that
Indonesian Islam (read: Javanese) is nothing but syncretic, cliched, and
nominal. This Islamic portrait was represented by Western anthropologists
such as Geetrz (1983), Peacok (1978), Mulder (1998), and others. Only the
next Indonesianists generation revises their views by thinking out a new idea
which states that Javanese Islam, although mixed with local culture, does not
eliminate the essential dimensions of tauhid itself. The revisions to the first
view above are represented by anthropologists such as Hefner (1999), and
Woodward (1999).

This study not only reinforces the opinions of Johns, Hefner, Woodward,
as well as like-minded scholars, but also lays Islamic mysticism and Javanese
culture as the subaltern treasures. It should not (only) be read through the
lens of the “others” because the Javanese cultural treasures having rich of
texts, language, literature, even customs and traditions maintained today can
be reconstructed by “us” and not by “other” (Morton, 2008). This term of the
subaltern is prevalent in post-colonial studies. In other words, the theoretical
framework used in this study is post-colonial studies proposed by Gayatri Spivak.

This paper is based on a study of the relations between Islam and Javanese
culture easily witnessed until now. It is also supported by the perspective of
the subjects of Islamic mysticism who have degrees (magom), makrifat (read:
waliyullah) especially in (East) Java. Beyond the expectations of the wider public,
there are still found nodes of Sufis in East Java who understand the details of
the teachings of Wihdat al Wujud (manunggaling kawulo gusti) as a perspective
in understanding the relation between Islam and Javanese culture. The
nodes of mysticism mentioned in this paper are referred to Sufi teachers in
Majelis Shalawat Muhammad located in Surabaya and Bojonegoro. Those Sufi
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teachers in Majelis Shalawat Muhammad are ‘Gus’ Qomar and ‘Gus’ Mukmin
(pseudonymous) who are known as musrshid. Finally, this paper is aimed at
explicating western narratives as well as revealing the bias against the nature
of colonialism narrative.

Institutionalization of Islam in Javanese Culture

Some Javanese Islam studies are failed to understand the relationship
between Islam and Javanese culture. Based on post-colonial theory, it is not
surprising if there is the different opinion among western scholars taking
the lead to two schools of thought like the earlier description. One of them
mentions that Javanese Islam is incompatible with Islam since it is basically
from the Middle East. Meanwhile, the other argues that Javanese Islam refers
to syncretic Islam. The second opinion revises the previous view and believes
that Javanese Islam keeps following the points of Islamic teachings from its
primary source. Moreover, Javanese Islam, with its eclectic character, is adapted
to Javanese tradition and culture.

In Woodward’s view, the failure to understand Javanese Islam is more
due to the lack of written information about the treasures of Javanese Islam.
According to Woodward, it is difficult to trace the primary source of the
treasure of Javanese Islam before the 16™ century. Most of the sources before
the 16™ century are oral stories or myth. This source is relatively abundant
at the beginning of the 16®, 17", and so on. Colonialists have reconstructed
Javanese Islam history from various perspectives; the history of thought, social,
economy, and political power.

Woordward (1999) acknowledges that Javanese Islam characteristic cannot
be separated from the dimension of spirituality, namely mysticism. Therefore,
the absolute precondition in exploring the treasures of Javanese Islam must be
mastering the Sufism discipline. It can be ascertained that reviewing Javanese
Islam without a set of Sufism or mysticism perspectives will be trapped into a
false perception of Islam itself because the fundamentals of Java as a cultural
entity are constructed based on a belief system whose spirit is mysticism such
as Javanese indigenous belief, Hindu, and Buddhist mysticism. Then, Islam
enters Java. Inevitably, this study has to employ a mysticism approach as well.
It will be explained below, how Islamic mysticism is adapted to Javanese
culture so that it forms Javanese Islam. Explaining Javanese Islam based on
mysticism is done through two forms of mysticism synthesis, namely (1) the
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process of institutionalizing mysticism in Javanese culture; and (2) Essence of
the teachings of mysticism in Islam and Java itself.

The Islamization of Java employing an approach to mysticism goes far
into Javanese tradition and culture. Academically, this Islamization process
can be traced from the 11" to the 14™ and 15" centuries (Robson, 1981).
Islamic institutionalization based on Sufism values is not only through popular
culture. Moreover, Woodward, through his in-depth research, showed that
[slamic mysticism was able to Islamize the Mataram Kingdom with a locus
in Yogyakarta which became the center of Islamic spirituality (Woodward,
1999). Robson noted that since the 14™ and 15 centuries, the relationship
between [slam and Nusantara has been well established. The relations between
them can be explained through two lines; First, the Islamization brought
by Arab and Bengali traders, (under the Sultanate of Delhi, India), entered
the coastal community. This Islamization process was carried out by traders
who eventually settled in the coastal region of Nusantara. Secondly, after
Islamization in the grass-roots community, the next process was the entry of
[slam into the kingdom’s centers and even the establishment of the Islamic
empire. Robson noted that the Malacca kingdom existed in the 14™ and 15®
centuries. From this Malacca kingdom, the interaction with Java began to
establish communication channels, especially in the era of the Majapahit
kingdom (Robson, 1981).

In pejorative language, Geertz illustrates that Javanese Islam is Islam
that “influences civilization.” He compares it to Moroccan-style Islam, which
he calls “Islam that builds civilization” (Sumbulah, 2012). The consequence
of “influencing civilization” is that the color of Javanese Islam seems complex,
even far from Islam. Javanese Islam, for Geertz, mixed with Javanese traditions
and culture originating from the Hindu-Buddhist religion. At this point,
Geertz failed to ascertain Javanese Islam.

Geertz’s findings are under the fact, that, Javanese Islam, especially
those represented by Abangans, mixes with Javanese customs, traditions, and
local culture. This local culture is indeed a legacy from pre-Islamic religion,
such as Javanese indigenous belief, Hindu and Buddhist that forms a system
of rituals or religious rites. The spectrum of Javanese culture as a religious
rite is quite extensive and varied. These various rites can still be witnessed to
the contemporary Indonesian context; starting from the rite of the cycle of
birth, death, marriage, circumcision, and even moving house (Woodward,
1999). The form of the rites mentioned is called slametan or kenduren. For
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example, in Javanese Islamic traditions related to the death rite, it is known
as a slametan of 7™ days, 40® days, 100™ days, up to 1000® days of someone’s
death. In the relationship between humans and nature (micro and macro
cosmos), in Javanese culture, many rites are still preserved today. These include
the ceremony of larung saji (Sari, 2015), nyadran (earth charity) (Yusuf, 2016),
bari’an (Mukaromah, 2013), and many more. Outside the rite above, there are
still other cultures such as tapa and the wayang tradition. Both are believed to
be part of Hindu culture.

Geertz and the like-minded western scholar saw Javanese Islam above
as mere social facts. They only highlight the inner dimensions (esoteric) such
as the various rites that are “property” of the cultural diversity of Hinduism
and Buddhism. More than that, perhaps, in the subconscious, the stigma of
“cultural struggle” has become a paradigm or mindset in seeing the tradition
of Javanese Islamic diversity intended. Therefore, Geertz ignored the inner
dimension (esoteric), the typical mysticism or Islamic Sufism in various Javanese
traditions intended.

[slamic dialectics and Javanese culture create receptive and adaptive
Sufi attitudes towards Javanese culture. More than that, for Sufis, respecting
local culture is an obligation. However, a strong holding to tauhid substance
is a must. It is the meeting point between “container” and “content.” The
container is a variety of social habits that has been going on for generations.
In Arabic terms, this container is known as al-Urf (habit). ALUrf is gradually
becoming a tradition and culture, while the contents are the main teachings
of Islamic monotheism practiced by the Prophet Muhammad known as
Sufism or mysticism (Islam). Both of them cannot be separated from one
another. For the Sufis, maintaining and preserving the container is the same
as respecting pre-Islamic Javanese wali. The Islamic Sufis are not filled with
Javanese mysticism in using the container, but purely the doctrine and teachings
of Islamic mysticism originating from the Qur’an and Hadith.

Therefore, throughout history, all Javanese Islamic wali in addition to
maintaining Javanese traditions and culture, they comprehensively learn the
details of Javanese culture. It is like, Javanese culture is clothes. Meanwhile,
the body is Sufism. In other words, culture is a body, and the spirit is Sufism.
Both of them cannot be separated from each other. Both the murshid tarekat
and the murshid shalawat with Javanese backgrounds as well as Arab descendants
found today; they mastered the details of the treasures of Javanese culture. In
this case, one of the Sufi teachers, ‘Gus’ Mukmin (a pseudonym), a murshid
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from one of the Majelis Shalawat, in Bojonegoro, emphasizes that wali might

not abandon tradition, but should enter through tradition.

“Originally, the Sufis such as Sunan Ampel, Walisanga, they were acknowledged
because of their knowledge. Islamizing itself is aiming at eliminating the
language of Hindu since the mission brought is about Islam. But what was
explored further from the wali was their knowledge since talking about science
is holy (fitroh). The loss of Hinduism and Buddhism is because they have been
conquered by the symbolic language of Islam. Considering the knowledge,
Damarwulan is also considered as wali (Javanese wali), before the emergence
of Islamic wali” (Mukmin, interview. October 13, 2019).

Mpystically, every Javanese Sufi teacher will undergo the salik phase and
riyadlah under the guidance of Sufi teachers as well. One of the forms is doing
tapa. The practice of tapa is not purely derived from the Hindu-Buddhist
tradition but also from Islam, as it was practiced by the Messenger of Allah,
Muhammad SAW. He did tapa in Hira cave. In other words, tapa can be
universally interpreted as a mystical way. In addition to tapa, there is also a
form of activities in Islamic Sufi circles known as pilgrimage (visiting) to the
site of the wali. In the concept of micro and macro-cosmos, both tapa and
pilgrimage enable a Sufi person to meet wali, both the Javanese wali from the
pre-Islamic and Islamic era. It is the logic explaining that every Javanese Islamic
wali is unable to leave Javanese culture. They must also master the details of
Javanese tradition and culture. From the various narratives of Javanese Islamic
mysticism, it can be stated that what happened was Javanisation of Islam, not
Islamization of Java.

Regarding this thesis, ‘Gus’ Mukmin (a pseudonym) who represents the

narrative of Javanese Islamic mysticism affirms:
“No one can Islamize Java because Java has existed longer than the existing
religion. Sufis opened the way. Without wali or Sufis, do not expect Islam from
the Middle East might be able to enter Java because Java is older than Islam.
It’s on the contrary. The truth is that Middle East Islam can be accepted by
Java, not Javanese culture accepted by Islam” (Mukmin, interview, October

13, 2018).

The Bintoro Demak Kingdom, as the first Islamic kingdom in Java,
taught us how Islam maintained Javanese traditions and culture without leaving
it at all. It was noted that in 1476 AD, Demak Kingdom issued a policy in
Islamic da’wah known as bayangkare islah (vanguard of goodness). The essence
of this policy is that education and Islamic teachings must compound with
the established Javanese culture. With notes, it does not conflict with the
essence of Islamic teachings. The same policy also established in the era of the
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Mataram kingdom. In the era of Sultan Agung, as the third king of Mataram,
a culture-based Islamic da’wah policy is also issued, in which Javanese (Hindu-
Buddhist) culture must be acculturated to Islamic teachings (Sunanto, 2010).
One of the heritage of Demak Bintoro is the legacy of the Demak Mosque as
the first and oldest mosque in Java.

In contrast to other mosques in Nusantara, the architecture of the
Masjid Agung Demak (Demak Great Mosque) and the relics of the mosques
of the Islamic Mataram Kingdom in Yogyakarta have a typical architecture
in the form of a stacked roof like temples in the South Asian Hindu region.
This architectural style might not be found in other Islamic regions (Sunanto,
2010). The form of Islamic da’wah pioneered by wali in Demak and Mataram
eras are easily accepted by Javanese people without having to be uprooted from
the basis of the old culture which has been deeply entrenched.

Another cultural media as a medium of Islamic propaganda in Walisanga
era is a puppet. Puppet art which contains the Mahabharata epoch, besides
being a relic of Javanese Hindu culture, obviously this art is exported from
Indian Hindu culture. Sunan Kalijaga, among other Walisanga, is known as Sunan
who not only mastered this art but also composed the story while integrating
the elements and teachings of Islam. The play (story) of kalimasada, by Sunan
Kalijaga, consists of sahadat sentences. Likewise, the Pandawalima story is also

composed of Islamic teachings (Aziz, 2013). In this case, ‘Gus’ Qomar said:
“Try to examine deeply all Sufi teachers and tarckat in Java. Do not only learn
about puppets but master the puppetry itself. Don’t ask why you need to learn
it. In the puppet, there are high-class teachings of monotheism. Puppet is a
Javanese culture that inevitably must be mastered by Sufi teachers. Therefore,
the Javanese waliyullah understood puppet” (Qomar, interview, July 7, 2015).

In short, the portraits and views of Javanese Islam for centuries,
starting from the Walisanga era to the postIndonesian era, would be nearly
changed. Anyone who catches a glimpse of the religious practices of Muslims
in Java might assume that Javanese Islam seems to be syncretic, mixed with
the teachings of Hindu-Buddhist too. This reality is reflected in the various
maintaining cultures and Hindu-Buddhist heritage rites. This phenomenon,
as partially described earlier, is easily found, not only in annual cycles such as
the tradition of nyadran (cleaning the village ), haul, slametan, and so forth. This
phenomenon is easily found in monthly, weekly, and even daily cycles. This
view is the characteristic of Javanese Islam, which might not be found in other
[slamic traditions in any part of the world. The culture institutionalization
was conducted by the Javanese wali by giving the spirit of Islamic monotheism
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in each tradition and culture intended. The deep meaning of this mysticism
dimension is only able to be digested by the Javanese Muslim community
itself and not others, including researchers.

Javanese Cultural Encountered Islamic Mysticism

In the view of most orientalists, Javanese Islam is a religious tradition
that mixes with Javanese (Hindu-Buddhist) culture. Therefore, Javanese Islam
in Geertz's view is regarded as syncretic Islam, namely the mixing of Islamic
teachings with Javanese customs and traditions. On the contrary, Hefner
and Woodward argue that Javanese Islam mixes with Javanese culture only at
the surface level. The essence of Islamic dogma remains genuine, or original,
namely Islamic monotheism. This explanation can only be approached by
using the Islamic mysticism approach (read: Sufism).

In the essential meaning, the term mysticism is not only Islamic property.
Mpysticism, in general meaning, refers to the traditions of major religions without
exception, including Islam, Hinduism, Buddhism, Christianity, Judaism, and
other divine religions (“heaven”). In Islam, the spreaders of mysticism are
called Sufis. Referring to Islamic mysticism from its source in the Middle East
(read: Makkah and Madinah), it is not independent teaching. At least, the
elements and rites of mysticism before Islam emerge to be reformulated and
continued by Islamic Sufis. The elements of mysticism, Neoplatonism, Persia,
Hinduism, Buddhism, are known to be present and influence the development
of mystical theories and rituals of many Islamic Sufi orders (Goldziher, 1981).
This relationships pattern does not only occur in the Middle East, but also
evenly distributed, both in South Asia and Southeast Asia, including Indonesia.
Generally, according to Schimmel, the location of encounter or acceptance is
in the teaching or theory of the entity of being (wihdat al Wujud). This theory
is found in Vedanta philosophy (Schimmel, 1975).

The encounter between Islam and Java is the meeting point in mysticism
because mysticism itself is universal. Long before Islam came to Java, mysticism
existed and flourished among the Javanese people. The Javanese people have
taught the concept of microcosm and macrocosm for a long time. This micro
and macro conception of cosmos in Islamic mysticism are known in the concept
of unitary existence (wihdat alWujud).

The relationship of Islamic (mysticism) and Java was recognized by one
of the Sufi teachers who mastered well about Islamic mysticism such as ‘Gus’
Mukmin by borrowing a subaltern perspective, especially the concept of wihdat
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alWujud. According to ‘Gus’ Mukmin, Islam would not be accepted by Java if
it was unable to convince Javanese mystical figures. Javanese society already has
an established religious system (mysticism). “The truth is that Islam which is
accepted by Java, not Islam which accepts Java” (Mukmin, interview, October
10, 2018). In Javanese mysticism, it has known the doctrine of cosmological
unity such as Hindu-Buddhist, and indigenous Javanese mysticism, as well as
the teachings of the micro and macro cosmos (Mukmin, interview, October 13,
2018). Terms such as Sang Yang Widi, Sang Yang Murbing Dumadi, Dulur Papat
Limo Pancer, and Manunggaling Kawulo Gusti, show that Javanese society has
a belief system. This belief system, in the terminology of mysticism, is called
Javanese mysticism. This doctrine, according to ‘Gus’ Mukmin is substantially
the same as the doctrine of wihdat alWujud in Islamic mysticism.

Therefore, for Sufi teachers who are educated and grew up in the
Islamic Javanese tradition, they are not only respecting Javanese tradition
and culture. Moreover, they also respect the Javanese ancestors who were
symbolized through the great figures in Javanese history. ‘Gus’ Qomar, goes on
a pilgrimage to the Troloyo, Trowulan, Mojokerto tomb complex. In this tomb
complex, besides the tomb of Sheikh Jumadil Kubro, there is also the tomb
of another Islamic wali. Not far from the complex, there is a tomb complex
of the Majapahit kings. Such as Damarwulan tomb. ‘Gus’ Qomar visited both
the tomb of Islamic wali and Damarwulan. In line with ‘Gus’ Mukmin, ‘Gus’
Qomar assumes that the figure of Damarwulan in a perspective of mysticism
is considered as a figure with a very high degree of spirituality (read: dignity)
(Qomar, interview, June 21, 2015).

The doctrine of Dulur Papat Limo Pancer teaches about the existence
of God in human beings’ life. This Javanese mysticism doctrine is like
Manunggale Kawulo Gusti. In the Islamic mysticism brought by Walisanga,
especially Sheikh Siti Jenar, Hamzah Fansuri, Mutamakkin, and so on, who
still taught the essence of this mysticism. The doctrine of alWujud does not
stop until Mutamakkin. Until now, the doctrine of real alWujud is still alive.
The mysticism of Javanese Islam still survives today. In the view of manunggale
kawulo Gusti or wihdat alwujud, humans are nothing but micro-cosmos (small
nature) whereas the great nature is the macro cosmos. Both micro and macro
cosmos become one unit, cannot be separated from one another.

The Islamic Javanese mysticism shows that spreading across various tripe
teaches a lot about the spiritual-mystical harmony of Islam and Java. Therefore,
the post-colonial narrative, at least represented by a Sufi like ‘Gus’ Mukmin,
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illustrates that mysticism teaches a single entity (wihdat al Wujud) across the
boundaries of space and time. Therefore, in the mysticism perspective, the
designation of a wali is not only in the Islamic Sufi order. As confirmed by ‘Gus’
Qomar and ‘Gus’ Mukmin in the previous section, figures such as Damarwulan,
in his era, has high spirituality. Referring to this explanation, great figures
such as Joyoboyo, in the mysticism perspective, are part of the Javanese wali
before Islam comes. So does the great figures, with high spirituality in Javanese
history, in the Javanese mysticism perspective. They are also admitted as wali.
In addition to Damarwulan and Joyoboyo, both ‘Gus’ Mukmin and ‘Gus’
Qomar said that Angling Darmo and Brawijaya also had very high spirituality
(Qomar, interview, July 27, 2015).

Before ‘Gus’ Mukmin spreads the teachings of Shalawat Muhammad
from his teacher in Bojonegoro, he must ask for permission which is in
Javanese terms is known as “Pamit” (permission) to the “ruler” of Bojonegoro
area. The ruler intended is Prabu Angling Darmo. In the spiritual dimension,
according to ‘Gus’ Mukmin, figures like Angling Darmo are never passed away
(spiritually). Therefore, according to ‘Gus’ Mukmin, when he entered the
Bojonegoro region, he met directly with Prabu Angling Darmo.

“I still remember very well. When I sat cross-legged like this (while demonstrating

‘Gus’ Mukmin’s seat), Prabu Angling Darmo arrived. He is sakti mandraguna

(indeed a powerful). When he wants to sit down, this earth feels trembling

because of its spiritual strength. Angling Darmo advised, you may teach Islam

here, but the requirement is that you must not boast to others”(Mukmin,

interview, September 12, 2018).

‘Gus’ Qomar, as a teacher of ‘Gus’ Mukmin, quoted his teachers, in
the tradition of Sufism education, it is stated; “Tinggalen agomo mu, golek’ono
pengeran mu (Leave your religion, look for your God)” (Qomar, interview, July
26, 2015). This statement confirms that the spirit of Islamic Sufism itself is
actually seeking and finally meeting God. In the context of Islam, this searching
process is, of course, through a meeting with the prophet, Muhammad SAW.
In the concept of Islamic Sufism, the achievement of this Sufi degree is called

wusul, which is indicated by meeting the Messenger of Allah and Allah.
“We are talking about Sufism; we are talking about Java. We are talking about
Hindu-Buddhism too. It is more popular since Walisanga took an action of
kewalian (the authority) of the non-Muslim religions. Islamic Sufism enters
through Javanese customs, traditions, and culture. Therefore, Sufis, including
‘Gus’ Dur, cannot abandon the Javanese tradition,” said Mukmin (Mukmin,
interview, October 13, 2018).
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It is still according to ‘Gus’ Mukmin, the dialectics between Islamic
and Javanese mysticism does not occur linearly or smoothly. The process of
Javanese Islamization occurred through a thesis, anti-thesis, and synthesis.
In other words, there was a mystical contestation between Javanese mystics
and Islamic mystics. This contestation refers to the “science” approach. The
meaning of Science here is a neutral arena that is also part of mysticism. In
other words, it means the comprehension of monotheism in Islamic teaching.
According to ‘Gus’ Mukmin, one of the manifestations of this contestation as
justified by Woodward is in the form of war or “adu kasekten” (supernatural
fighting) (Woodward, 1999). Besides, it can be in the form of literature. Javanese
literature has a lot to say about kidung/tembang (song) or poems written by
the Javanese wali. One example of the supernatural fighting above can be
symbolized through “war” between Kalijaga (before converting to Islam) and
Sunan Bonang. After Kalijaga was defeated by Sunan Bonang, finally, Kalijaga
was willing to obey and become his student.

This critical study of subaltern treasures is aimed at reconstructing real
social facts based on our view. Its importance is to show historical reality as the
foundation of Indonesia nowadays and in the future. At least, groups that are
considered marginal can be self- narrating. Conversely, the character built by
the narrative of colonialism is always biased. Both the views of the Geertz and
Hefner schools are allegedly not sterile from the European colonialism agenda.

Since a long time ago, colonialism studies have fully understood that
[slamic culture comes from mysticism. In the era of Muhammad in Mecca and
Medina, the creation of harmony between Islam and Arab culture was due to
the approach of mysticism. The birth of the Wahhabism movement in Saudi
Arabia, in the 18™ century, can be read as the beginning of the birth of the
colonial narrative. It starts from the Wahhabism movement, which has changed
the patterns of relations between Islam and local culture in various parts of
the Muslim world. There is not any exception in Indonesia, especially in Java.
Wahhabism movement carries a central theme that mysticism is a “culprit”
for the decline of Islam. Therefore, the war on the doctrine of mysticism and
the institutionalization of its teachings became the main agenda.

Both the narrative constructed by Geertz and Hefner might be suspected
to be inseparable from the narrative of western colonialism. The inverse thesis
of Geertz’s findings is that the syncretic nature of Javanese Islam requires
purification. The purification movement, the common thread met Islamic
modernism. The source of reference is none other than the Wahhabism

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019



32 Javanese Islam; a Blend of Javanese Culture and Islamic Mysticism

movement or the modernism movement that comes from Muhammad Abduh,
al-Afghani, and so on. Both Wahhabism and Modernism movements are like
a coin, two faces that are different but the same; put mysticism as the problem
source. The bias of the Geertz’s work (1983) seen from the mapping of 3 (three)
variants of Javanese Islam; Santri, Priyayi, and Abangan. Regardless of intentional
elements or not, Geertz placed the santri variants only represented by urban
Muslims or modernists. Outside of urban Muslims, the traditionalist Muslim
entity which has a greater quantity is placed as abangan Muslim. The main
basis of the birth of this generalization is because the Islamic traditionalists
use customs and traditions instruments and Javanese culture in performing
religious obligation (religion).

On the contrary, Hefner unexpectedly has a paradoxical view which is
different from Geertz. According to him, although it seemed to mix tradition
and [slam Javanese Muslims are still genuinely carrying out Islamic monotheism
such as the practice of Islam in the style of Muhammadiyah in Mecca and
Medina. In the context of the colonialism studies interests, both the views of
Geertz and Hefner were different but met on the same interests, which is to
separate Islam from Javanese culture. The meeting point is needed to move.
[t might be in the form of Islamic purification from Javanese traditions and
culture which was full of pagan, as well as Hindu-Buddhist elements and
narratives. Is this view legitimate for the subaltern who speaks! (Loomba, 2003).
The rise of Islamism, fundamentalism, and Islamic radicalism in Indonesia
can be analyzed using this perspective. This theory is not too difficult to prove.

Finally, the Javanese Islamic style, model, and substance can only be
explained or narrated by the entities of the subaltern themselves, namely Sufi
teachers in Java and Nusantara. At least, the voice of the subaltern represented
by Sufi teachers in Majelis Shalawat Muhammad on the above description
might become a narrative strengthening the previous narratives about Javanese
Islam (Islam Nusantara) which have become unchanging Islamic identities in
Indonesia for centuries. In conclusion, the harmonization between Javanese
culture (Javanese mysticism) and the teachings of Islam (Islamic mysticism)
in Indonesia is not conducted by doing physical confrontation such as the
process of Islamization in Europe and other regions in the world. It is solely
due to the meeting of teaching substance which both teaches monotheism,
especially through mysticism.
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Conclusion

Javanese Islam is a local treasure owned by Indonesian Muslims, and
it is not found in any other parts of the world. Despite the characteristic
and the pattern of Javanese Islam which at a glance illustrates the practice
of syncretic Islam, in fact, the pure/genuine Islam still exists, namely Islam
which is based on the teachings of the prophet Muhammad SAW. At least,
the subaltern, namely the Javanese Muslim community, can feel the essence of
Islamic teachings. It is not only perceived by the Javanese Muslim community
called “abangan” Muslims, which believe in the authenticity of Javanese Islam
(in Geertz’s terminology). A similar belief is also affirmed by a limited layer,
namely, special people with the status (degree) of wali that inherits the teachings
or doctrines of wihdat alWujud (manunggaling kawula-Gusti) represented by
figures such as ‘Gus’ Mukmin, ‘Gus’ Qomar, and ‘Gus’ Syamsir (pseudonym).
Therefore, the dialectics between Javanese mysticism and Islamic mysticism
can be summarized as follows:

1. The characteristic of Javanese Islam is especially shown through the
dominance of teachings emphasizing an esoteric dimension called mysticism
or Sufism. Concepts such as manunggaling kawula-Gusti, dulur papat pancer
lima, Sang Yang Wiji, Sang Yang Murbeng Dumadi, and so on, convincingly
show that Javanese society also has an established mysticism system. Even
figures such as Damarwulan, Joyoboyo, Angling Darmo, and many others
are also considered as wali, namely Javanese wali.

2. The intersection between Islamic mysticism and Javanese mysticism places
tradition and culture as a neutral “container”. The containers mentioned
before, in the tangible form, are the traditions and cultures inherited
from Hindu-Buddhist relics, which are interpreted as means or tools for
preaching. The difference is only “content,” which labeled with language,
namely the language of Islam. At this level, Walisanga do contestation and
confrontation with the Javanese Wali (Hindu-Buddhist) with the purpose
of representing politics and Islamic mysticism.

3. Javanese Islam with the mysticism treasure must be maintained by the parties,
especially the government as the ruler. Javanese Islam is ‘Islam Nusantara’. It
is well-combined with Javanese mysticism and will automatically appreciate
the traditional and cultural treasures of Java and Nusantara. In sum, the
correlation is represented in the nation’s slogan; Bhinneka Tunggal Ika,
which means unity in diversity. This slogan greatly represents the Islamic
perspective in the doctrine of wihdat al Wujud; or unity.
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Abstract

This research aims to explain the views of policymakers, the concept of integration
in scientific development, and the strategy of integrating da’wah spirit of Walisongo
with science in the Indonesian National Qualification Frameworks (KKNI)
based curriculum. The results of this study indicate that: (1) stakeholders states
that spirit of Walisongo’s dakwah has been used as values in science development
by some academics, although it has not been fully understood because some
academics still see it as a myth. The spirit of institutional management should
match with the institution name itself, otherwise, there will be management error;
(2) the concept of integration in KKNIbased curriculum in three institutions has
similarities in general. However, there are distinctive characteristics in developing
scientific knowledge based on the vision and core values of each institution;
(3) the strategy of integrating the spirit of Walisongo is reflected in evaluating
aspects: (a) institutions, by building interconnections, tag line or owner’s quote,
piety bureaucracy (clean and clear), (b) human resources development, and (c)
academic integration through Islamic subject with science and technology, halal
laboratories, and Islamic law.

Penelitian ini bertujuan menjelaskan pandangan pengambil kebijakan, konsep
integrasi dalam pengembangan ilmiah, dan strategi mengintegrasikan semangat
dakwah Walisongo dengan ilmu pengetahuan dalam kurikulum berbasis Kerangka
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Kualifikasi Nasional Indonesia (KKNI). Hasil penelitian ini menunjukkan:
(1) pemangku kepentingan berpendapat bahwa semangat dakwah Walisongo
telah digunakan sebagai nilai dalam pengembangan ilmu pengetahuan beberapa
akademisi, tetapi belum sepenuhnya dipahami karena masih ada beberapa
warga akademik yang menganggapnya sebagai mitos. Semangat manajemen
kelembagaan harus sesuai dengan nama lembaga tersebut, jika tidak maka ada
kesalahan manajemen, (2) konsep integrasi dalam kurikulum berbasis KKNI di
tiga lembaga memiliki kesamaan pada umumnya tetapi memiliki karakteristik
khusus dalam mengembangkan pengetahuan ilmiah berdasarkan visi dan nilai-
nilai inti lembaga. (3) Strategi memadukan semangat Walisongo tercermin
dari mengevaluasi aspek-aspek yaitu: a) institusi dengan cara membangun
interkoneksi, slogan atau falsafah pendirinya, birokrasi kesalehan (bersih dan
jelas), b) pengembangan sumber daya manusia, dan c) integrasi akademik
melalui mata pelajaran Islam dengan sains dan teknologi, laboratorium halal,
dan hukum Islam.

Keywords: da’wah; integration; walisongo

Introduction

The State Islamic Higher Education Institution (PTKIN) is an
educational model owned by Muslims in Indonesia. PTKIN’s existence in
Indonesia covers three models, namely STAIN (State Islamic College), IAIN
(State Islamic Institute), and UIN (State Islamic University). The existence of
these three is discussed in various academic circles. It happened as a result of
the emergence of high expectation that the three models can compete with
educational institutions in the current transformation era. The separation of
knowledge between general science and religion increasingly makes PTKIN left
behind compared to other universities. This situation can reduce community’s
interest to study at Islamic tertiary institutions. Also, this situation encouraged
academics to change the status from IAIN to UIN.

History notes, the development of education in Indonesia began since
the arrival of the peddlers who brought the religion of Islam in the form
of Islamic boarding schools and madrasa. Colonialism by the Dutch and
Japanese colonials did not worsen the development of Islamic education,
instead it inspired Islamic education practitioners to adapt the culture of
local community. It can accelerate the development of Islamic education
which is characterized by the establishment of Islamic higher education. The
establishment of Islamic higher education is proof of Muslims’ success in
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developing Islamic education. As time goes on, the number of Islamic higher
education is increasing, starting from those located in the nation’s capital
Jakarta to sub-districts spread in various parts of Java.

Several PTKINs in Indonesia especially in Java are (1) UIN Maulana
Malik Ibrahim Malang, (2) UIN Sunan Ampel Surabaya, (3) UIN Sunan
Gunung Djati Bandung, (4) UIN Sunan Kalijaga Yogyakarta, and (5) UIN
Syarif Hidayatullah Jakarta. Those PTKINs’ names are taken from Walisongo
which are intended to have the same spirit as Walisongo to spread Islam on Java
island. It definitely gives sense of religious spirit in the progress of naming the
institutions. The name selection can be based on the location of the dakwah
of Walisongo and also can be merely about religious politics. Following the
name, the institution should integrate the values and spirit of Walisongo into
institution’s vision, curriculum, and core values. By doing so, Nusantara Islam
eventually develops through education in Islamic universities and to realize
[slam’s purpose as a blessing for the entire universe.

Some wali whose names are embedded to Islamic universities have
different styles in doing their dakwah. Syarif Hidayatullah is a name of Sunan
Gunung Djati who has considerable role in political development in Java.
Sunan Gunung Djati ruled for 89 years. During his reign, there had been
many changes in social and cultural aspects which eventually brought glorious
feeling to the entire community (Sunardjo, 1983: 70). He used political
channels or structural routes in performing his dakwah. The political role was
very influential in the process of Islamization on Java island, especially West
Java. Besides, he also established the Cirebon Sultanate to support his Islamic
dakwah. The establishment created a friendship between Demak Sultanate and
Cirebon Sultanate. Their relationship could be seen from the appointment
of Sunan Gunung Djati as Tumenggung as well as the Gama Stylist in Sunda
Land which was attended by preachers from Central Java.

UIN Syarif Hidayatullah Jakarta, following the nature of the wali, is
well known as a university graduating many capable politicians in Indonesia.
People who are familiar with politics must know Nurcholish Madjid, Azyumardi
Azra, Din Syamsudin, Bachtiar Effendi, and Fachri Ali. Those public figures
in politics are graduates of UIN Syarif Hidayatullah Jakarta.

Sunan Ampel, compared to Sunan Gunung Djati, has different way
of preaching (dakwah). Using his ability to adapt to the local culture, Sunan
Ampel has succeeded in carrying out Islamic dakwah. He encouraged people
to be Muslims by reciting the creed (syahadat). By doing so, they were given a
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fan from the plants roots that can cure cough (Arif, 2013: 90). Furthermore,
Sunan Ampel created some new terms that are used even until now. For
example, Langgar means a prayer place which similarly sounds as Sanggar;
People studying in Pesantren are called Santri which is taken from Shatri (the
name for people studying Hindu scripture).

Visiting UIN Sunan Ampel Surabaya, people will see a twin tower known
as “integrated twin tower”. It symbolizes the main aim to build scientific
structure in which religion and general sciences develop based on its natures
and objects. Both should be implemented at the same time, adequately, as
well as reasonably based on Quran and Hadith. The integration nuance is
also reflected in that university logo which summarizes the blend of local and
plural traditions as Sunan Ampel’s style of da’wah.

Unlike the aforementioned two Wali, Sunan Kalijaga mostly used the
cultural acculturation concept in his da’wah. He did not remove the religion
and belief of Javanese people at the time, instead, he stayed tolerant and created
harmony within the community of different believers. This way, he believed
he could rapidly convey Islamic teaching to the people both in a opened and
closed manners (Ridwan, 2007). The attitude and manner of Sunan Kalijaga
which are not antipathic towards other religions and beliefs brought success of
his da’wah (Jalil, 2012: 120-121). Adapting this attitude, UIN Sunan Kalijaga
Yogyakarta established the so called “integration-interconnection”; an attempt
to combine religion with general sciences. It then formed a new science which
is in line with Islam and at the same time inventing an Islamic knowledge
which has general science vibe.

The last being discussed is UIN Maulana Malik Ibrahim Malang which
has the spirit of Islamization with the concept of integration of “tree-science.”
UIN Malang in its grand design wants to develop the Faculty of Medicine and
Public Health. This expectation has a straight line with what Maulana Malik
Ibrahim has done. In doing da’wah, he opened a shop providing a variety of
food at relatively low prices for the poors. Then, he as a physician held free
medical treatment for the locals. In addition, he was a royal physician who
had been invited to treat the wife of King Champa who was still his wife’s
relative (Widiyatmiko, n.d.).

Therefore, an in-depth study of how to integrate and develop Walisongo’s
wisdom values in curriculum design guided and referenced to the Indonesian
National Qualifications Framework (KKNI) is needed. Graduates of Islamic
universities are not only able to achieve standards set by the government,
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but also has the spirit of Islam taught by Walisongo in the discussion of
the context of Islam in Indonesia by prioritizing the face of Islam which is
rahmatan lil alamin.

The purpose of the research was to find out the views of the stakeholders,
concepts and strategies about the integration of Walisongo’s da’wah spirit at
naming institutions in UIN Sunan Kalijaga Yogyakarta, UIN Maulana Malik
Ibrahim Malang, and UIN Sunan Ampel Surabaya.

Da’wah Spirit of Walisongo

Guardian and human are two different entities. God sent a Guardian to
humans as an intermediary between humans and His teachings. The Guardian
or intermediary here is what we called Wali. We should know that Wali is a
human with advantages because he has closeness and devotion to God that
exceeds human in general. To be one, a person definitely must meet the
requirements of closeness toward God and self-purity. Getting closer to God
is achieved by doing what have been written in the Qur’an and Hadith, for
example, dzikir or wirid, riyadha, fasting, and others. By implementing these,
one will achieve closeness with the Creator so they will be kept away from
sins. This state is usually called purity in which someone is clean or pure from
all kinds of sins. The mentioned state is considered the second level where
the previous one (first level) is when a person reaches the point of closeness
toward God. After going through these levels, the task as an intermediary
can be interpreted.

Various efforts of Wali, both physically and mentally were aimed to
spread Islam and its karomah (privilege) given by Allah. These efforts are the
solid proof of their devotion to Allah. His devotion and faith to God help
them reach the level of insan kamil which made them being called Waliyullah
(Deputy of Allah). His duty was to convey the commands and prohibitions
of Allah in Qur’an, as well as the messages of the Prophet Muhammad in
Hadith (Soekandar, 1990: 5). In carrying out his duties, a Guardian has been
given supernatural knowledge which other humans do not have. Therefore to
improve their abilities, he should be aware of strength of Hadith which refers
to the Prophet Muhammad (Syam, 2005: 253).

Walisanga or Walisongo have a huge role in spreading Islam. They are
called the spreaders of Islam or culture hero according to Geertz’s theory,
especially from the context of acculturation process. On the other hand,
there is a growing Hindu-Buddhist palace tradition, namely the tradition of
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merchant groups and farmers absorbing Islamic elements. The new culture
is the middle class, such as traders, kiai, teachers, and tarekat.

In the fifteenth and sixteenth centuries, Indonesian people called
Walisongo because of their efforts to spread and develop Islam. The term
had special meaning associated with the existence of sacred figures on Java
(Sunyoto, 2017: 146). In addition, Walisongo have crucial position for Muslim
communities in Java, especially in the areas where they are buried. The numbers
and names mentioned in traditional sources are not always the same. The
number nine or eight is estimated to be taken from the God Astadikspalaka
or Nawasanga like in Bali.

In Javanese Kawi, Wali is walya or wididyardya which is not used in well-
known term (Suparlan, 1991: 225). According to Sheikh Thohir Ibn Sholih
al Jazairy (n.d.: 14-29), the word Waly in Arabic means “adjacent”. In Qur’an,
Allah said in Yunus, verse 62 that Wali is a person who has faith and feared of
Allah. They convey the truth from God because of Allah’s karomah. This is the
same privilege given to Rasul (Prophet); the difference lies in wahyu (revelation)
received by the Prophet. Unlike prophet, Wali do not receive wahyu. They get
karomah which is a beyond-human ability but they will never be a prophet.

Furthermore, The word Walisongo consists of two words “Wali” and “songo”
(nine). This is a combination of two words originating from different cultural
influences. Wali comes from Arabic “Waliyullah” which means someone loved
by Allah because of his great love and devotion to Allah. Meanwhile, songo is
a Javanese word which means “nine”. So, Walisongo means the nine wali or
guardians loved by God (Salam, 1960: 123).

In Javanese perspective, Wali refers to a saint who is close to God and
has good characteristics. He also spreads Islamic lessons and has more abilities
compared to mere humans. In medieval history, there were works written by
Islam historians. They use the term Wali to refer to Umayyah and Abbasiyah
scholars. Likewise in Indonesia, some Ulama outside Java island are also called
using the same term.

In tarekat teaching, they also mentioned scholars from Indonesian
archipelago and medieval Islamic history. However, since this study concerns
more on Javanese perspective, so the term Wali must be interpreted in Javanese
culture. It will then lead to the concept of Sunan or Susuhan, the title that is
used or attached to people called Wali. The word either comes from Arabic
“Sunna,” Chinese “Suhu nan”, or Javanese “Susuhunan”. Besides Sunan, a Wali
is also called Raden. Raden is a nickname for the royal family, as in Raden
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Patah and Sunan Gunung Djati. Whereas, according to Javanese language,
“Susuhunan” or “Suhunan” means the highest-position person that should be
upheld. In Yogyakarta culture, the title Sultan is ingkang sinuwun meaning the
ruler with full sovereignty. In short, the word Sunan comes from Javanese.

Another name to call Wali in Babad Tanah Jawi is the Committee. There is
also Sayt especially for Sunan Ampel in Serat Kandaning Ringgit Purwo. These terms
are essential to understanding Javanese culture about Islam comprehensively. If
the word Wali comes from Arabic and must be understood in Arabic culture,
so does the word Sunan that should be understood in Javanese perspective.

The next word songo and Sana must also refer to the perspective of
Javanese culture. The word songo in Javanese means nine. The word songo has
multiple interpretations. It can literally means number nine and also “the
largest” because it is the biggest number. If we pay attention closely to many
historical sources, we will find out that songo in this context refers to the second
meaning (Haryanto, 2003: 67-69).

Javanese people assume that nine is a mystical number representing the
relationship between humans and universe. This number teaches the new
generation of Islam that the link created between humans and nature can
create a harmonization in life. In addition, the number nine from the word
Walisongo can bring up a spirit that in performing da’wah, someone can use
democratic method inherited by Indonesian ancestors and exemplified by
the Prophet Muhammad.

Walisongo Da’wah Strategy

In the development of history, the term Walisongo began with the arrival
of Maulana Malik Ibrahim in the Champa area. The arrival of Walisongo
was also marked by the process of re-strengthening the cultural values of the
archipelago from pre-historic time. The cultural values of the archipelago are
equipped with relics of ancient time aimed at describing religion and the flow
of belief of the ancestors. This can be seen from the form of punden (tungku)
and punden berundak (tu), worship of the guardian spirit (to) in springs (tu-k),
waterfall (tu-ban), banyan tree (Turumbukan), worship of sacred power tu in
stone (wa-tu), tu-gu (tower), banners (tu-nggul), and worship of Sangyang Taya in
a hole (tu-tuk). Various forms of relics are historical proofs of the Hindu and
Buddhism influences as well as the culture of Muslim Champa. Therefore, the
scholars and researchers have not let go of the principle da’'wah cultural values,
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«almuhafazhah ‘alal qadimish alsalih wal akhdu bil aljadid al-ashlahy,

The quote above means the absorption of local cultural elements are
diverse and considered to be in accordance with the joints of monotheism in
Islamic da’wah (Sunyoto, 2017: 156).

Based on his genealogy, Maulana Malik Ibrahim was the oldest figure in
Walisongo circle. Then, Sunan Ampel who was none other than the biological
child of Maulana Malik Ibrahim. Sunan Giri is a cousin of Sunan Ampel
and niece of Maulana Malik Ibrahim. Sunan Bonang and Sunan Drajat were
biological children of Sunan Ampel and grandchildren of Maulana Malik
Ibrahim. Sunan Kalijaga is a close friend and student of Sunan Bonang.
Furthermore, Sunan Muria is a biological child of Sunan Kalijaga. Sunan
Kudus is a student from Sunan Kalijaga. Last, Sunan Gunung Djati is a friend
of Sunan Walisongo (Hernawan, 2012).

The description above shows that there are kinship and friendship
among them. It became an impetus that made each Sunan has the same goal of
Islamizing the entire Java region. However, they have different da’wah strategies
based on each ability and the socio-cultural conditions of the communities
they live in.

The da’wah strategy of Walisongo consists of several ways to Islamize
humans so that they have faith in Allah. Those strategies are as follows: (1)
Division of da’wah areas, (2) Cultivating Islamic faith with persuasive techniques,
(3) Ideological warfare carried out by creating myths and dogmatic values of
Islam. It aims to eliminate the values and elements of belief that are opposite
to Islamic faith. For example, the teaching of Moh Limo from Sunan Ampel,
namely moh play (do not want to gamble), moh ngombe (do not want to drink
liquor), moh maling (do not want to steal), moh madat (do not want to suck
opium) and moh madon (do not want to play girls) replaces the teaching of
Tantra Yoga from Hinduism (Sofwan, 2004), (4) Establishing friendship with
leaders. In performing their da’wah, they make friend with the leaders who
were in charge of the area they lived in. This strategy was originally one of
Prophet Muhammad’s ways of da’wah during his era. Walisongo then adapted
it to meet the socio-cultural conditions of the community (Hatmansyah, 2015:
5), (5) Meeting the community’s basic needs. Walisongo made various efforts
by teaching the society how to trade, grow crops, work on carpentry, and so
on. For example, Maulana Malik Ibrahim taught people how to open a low-
price warung (food stall) in attempt to help the poors fulfilling their need of
food (Widiyatmiko, n.d.).
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As a noble value, Walisongo who have the spirit of da’wah with huge
social impact should be used as one core value and driving force for PTKIN
to integrate the curriculum. Their way of da’'wah emphasizing on tolerance
towards the community’s culture and customs create acculturation between
old and new social norms. Hence, it gives impression that the teachings of
Islam are more dynamic and flexible for it follows the social norms (Audah
et. al., 1993: 491).

[t is intended that the role of the curriculum can be conservatively used
following the needs of higher education. In the end, the curriculum is not
only interpreted as a written document but also a learning experience, learning
program, hidden curriculum, learning curriculum, thinking curriculum, and
environmental design in such academic frame in the institution. It can be
understood through figure 1:
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Policy Weakness, \l/ assessment) Stakeholders

Opportunity, (Market signal)
Threats) Graduate Profil
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Figure 1: Stages of Integration of Walisongo’s Values in KKNI-Based Curriculum at
PTKIN
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KKNI-Based Curriculum

In education world, curriculum is one of urgent components in the
implementation of learning system. Curriculum serves as the quality of
education indicator and guidelines for implementing education. Therefore,
the government seeks to develop curriculum by advancing science, technology,
and human resources. According to Muryani (2012: 179), curriculum is applied
in educational institutions under the needs of community and demands from
the time.

Curriculum in The Law No. 20/2013 is explained as a set of rules
containing plans for teaching materials and content of learning materials
and as a reference in the implementation of learning activities to achieve
predetermined educational goals. While the college curriculum is defined as
a set of rules consisting of material plan, contents of material and lessons that
include the way of delivery and assessment and serves as a reference in learning
activities in higher education. Furthermore, the BSNP (National Education
Standards Agency) in 2010 emphasized that the KKNI (Indonesian National
Qualification Framework) must be used as a reference in learning formulations
graduate and must involve stakeholders and the professional world through
the agreement of study program forums in formulating graduates’ competency.

The KKNI becomes an extension of the qualification framework that
seeks to equalize, juxtapose, and integrate workforce needs with learning
material, as well as work experience aiming to provide recognition of students’
competency matched to the needs of existing employment. This statement is
contained in the Presidential Regulation of the Republic of Indonesia No.
8/2012 Chapter 1 Article 1 paragraph 2 concerning the KKNI.

Furthermore, the KKNI seeks to synergize the national education system
with job training, so that it can be used as a benchmark for improving the
quality of education and the representation of national education identity. By
using the KKNI, higher education institutions will be able to know the quality
of education, so that they can assist in conducting equalization of other college
graduates. In addition, the use of KKNI can make it easier for universities to
prepare human resources to have superior competency in their interest field
of study. Therefore, the presence of KKNI in higher education institutions
plays important role, especially in the implementation of education (Tim
Kurikulum & Pembelajaran, 2014: 11).

According to Muhaimin (2016: 133), the development of KKNI-based

curriculum is a way to achieve equality at the level of qualification between
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Indonesia human resources and foreign human resources. Therefore, developing
curriculum model must be begun with the improvement in the profile of college
graduates by conducting SWOT analysis. It aims to find out the weaknesses
of the existing curriculum and to correct these weaknesses so that the profile
of graduates matches with the vision and mission. In addition, universities
also need consideration from stakeholders related to tracer studies conducted
through a market signal and need assessment.

So far, the higher education curriculum in Indonesia still emphasizes
on cognitive aspects. The qualification of Indonesian universities’ graduates
are below the standard of foreign universities’ graduates. Perhaps, this what
makes them earn lower salary than foreigners. For that reason, higher education
must review and improve the curriculum used. Indonesian higher education
currently requires curriculum that can develop aspects of affective, cognitive,
and psychomotor. One way should be done is to implement the KKNI-based
curriculum. This curriculum aims to equalize the qualifications of domestic
graduates with overseas graduates through improving the potential for expertise
in the field of employment (Mawardi, 2016: 8).

Thus, the KKNI-based curriculum is a learning plan that shows the
realization of the quality and identity of Indonesia through the education,
the national job training, and the national equality assessment systems. These
systems are media for producing human resources from learning achievement.
To compete with graduates of foreign campuses, Indonesian universities should
focus more on developing cognitive, affective, and psychomotor competencies
including in learning plan. These will contribute not only in their work as
employees but also in their involvement as job providers.

The Integration of Walisongo’s Da’wah with Science in the KKNI-Based
Curriculum in State Islamic Universities

The concept of “scientific integration” has long been echoed by the pioneers
of the establishment of State Islamic University (UIN) in Indonesia, such as
Azyumardi Azra, Imam Amin Abdullah, Imam Suprayogo, and so forth. This
effort was made to erode the existence of scientific dichotomy between general
and religious sciences which harmed the knowledge of students. Therefore,
efforts are needed to integrate both sciences, so that they go hand in hand.

The teaching of Islam does not distinguish between research-based
knowledge and Quran-hadith-based knowledge. Both are the result of science
development given by God to humankind. God blesses humans by giving them
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mind to discover His greatness through His creation so that they can sincerely
do worship as a way of getting closer to God (Hayat, 2014: 9). That mind
also is intended to explore general and religion sciences. However, humans,
especially Muslim, must refer to Quran and hadith as the basis of exploring
science. In learning, humans should realize that both sciences support one
another. This kind of integrated learning can be experienced in PTKIN (State
Islamic Higher Education Institution).

Ministry of Religious Affairs (MoRA) is one of the institutions that oversee
the functional management of PTKIN in Indonesia whereas the Ministry of
Education and Culture is an institution that provides technical guidance to
universities. Therefore, PTKIN as one of the higher education institutions
under the control of Ministry of Religion and Ministry of Education and
Culture requires concrete results realized in the competencies possessed by
graduates of PTKIN. It makes education leaders strive to make continuous
improvement to the education system at PTKIN.

PTKIN, in most people’s perception, is an educational institution
prioritizing da'wah mission rather than academic competence. It is due to the
empirical reality that graduates from IAIN are not led to be scientific expert
but to be preachers (da’i) (Suprayogo, 2008: 11). The primary purpose of IAIN
establishment is to create a forum for developing Islamic knowledge through
logical and empirical research studies. This fact made IAIN a religious higher
education institution that was aimed to create intellectuals or kiaiintellectual. It
is different with its initial mission to create the graduates who are intellectuals-
ulama or ulama-intellectual. It was clearly stated in the Presidential Regulation
No. 11/1960, Article 2 explaining that IAIN wants to be a learning place in the
tertiary level by deepening understanding of Islamic teachings and developing
knowledge from the Qur’an and Hadith.

Furthermore, the rapid change of PTKIN can be directed towards the
growth of Al Azhar University. It is natural that the pattern of Islamic studies
developed by IAIN refers to the University of al Azhar. Technically to equate the
education system of IAIN with al Azhar University, many educational figures
use Arabic terms in naming the institutions. The subjects are almost similar
to those in al Azhar University. The change from IAIN to UIN is a part of
ijtihadiyah (endeavor) of Indonesian government in finding the ideal PTKIN.

At present, all PTKIN strive to carry out science integration so that they
can produce graduates that fit the needs of the community and improve the
quality to compete with international colleges. In addition, various efforts of
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PTKIN supported by the government in the form of science integration became
one of the strategies to avoid the imbalance in the existing curriculum. PTKIN
should present science-integration curriculum so the graduates understand
both general and religious sciences and avoid scientific imbalance.

In general, the scientific integration models cover the component of
science. They may involve one component (monadic model), two components
(dyadic model), three components (triadic model), four components (tetradic
model), five components (pentadic model) (Bagir, 2005: 94).

In higher education, the integration between science and religion can
be seen from various curriculum models used in the learning system. By
utilizing a curriculum model adapted to students’ ability and the needs of
community, it is expected to solve various problems arising as a result of an
inappropriate learning system. In general, eight models are often used in
higher education. The eight study models are as follows:

a. Informative model, which is a theory or concept produced from religious
science with the help of general science as a supporter or explanation
of the religious science itself or vice versa. It is so that the reader can
understand the science thoroughly and deeply.

b. Corrective model is a theory or concept derived from general science
that requires correction from the religious science or vice versa. It is
intended so that the truth that comes from one science gets recognition
from other scholars.

c. Clarification or Confirmation model is a theory or concept of general
science that is built based on the research results so that it requires
recognition or affirmation of terms from religious sciences.

d. Parallelization model, namely parallels recognition of a theory or concept
originating from the Qur’an and Hadith with theories or concepts derived
from general science, because both have similar meaning.

e. Similarization model is looking for equations from the general and
religious sciences so that both can be stated to have similarities.

f. Complementation Model is theory or concept originating from general
and religious sciences which support, strengthen, and fill each other,
but still remain indifferent in existence.

g. Verification model is empirical proof of the truth contained in the
Qur’an and Hadith. It is intended that the truth derived from the Islam
recognized by the scientific approval.
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h. Comparative models is information model obtained by comparing
theories or concepts from religious and general sciences through the
same various indicators (Muhaimin, 2016: 148-150).

PTKIN as Islamic education institution strives to offer an education
system that is different from other universities, so the graduates of PTKIN
can be distinguished in their competency. Academically, PTKIN’s system
emphasizes on professional, methodological and intellectual competencies
applied in community life. It is intended to ensure that graduates of PTKIN
have capabilities fulfilling the demands of recent era. In addition, PTKIN
has emerged from the scientific dichotomy that they no longer separate the
general and religious sciences, instead, making it as a whole. For example, UIN
Yogyakarta uses spider webs as integration and interconnection of knowledge;
UIN Malang uses scientific tree as a symbol of their curriculum; and UIN
Surabaya uses the twin towers. It indeed shows more enthusiasm for PTKIN
to improve the quality of its education by developing knowledge as wide and
deep as possible by not leaving the religious values which are the spirit of
PTKIN itself.

The success in creating KKNI-based curriculum integration in PTKIN
will never be separated from the emergence of various existing problems.
Therefore, PTKIN needs several solutions as consideration to solve problems.
The solutions are as follows:

a. the creation of a shifting paradigm in education emphasizing on science
that examines Islamic values. For this reason, the preparation of the
curriculum must use Qur’an and Hadith as the primary references.

b. the attempt to synergize the religious with general sciences which
eventually makes both going hand in hand and strengthening each
other (Aminuddin, 2010: 7).

Thus, ideally, the output of PTKIN has superior competence compared
to output from other universities. In addition to being oriented towards output
superior, PTKIN also acts as a place to develop sciences both religious and
general moving forward following the development of technology. So, they
eventually can find solutions to various problems faced by society. PTKIN is
expected to produce output that has noble character, morality, understanding of
Islam. It is so that the competence of PTKIN graduates is not only on academic
but also spiritual and moral competences. By having these competences, they
are able to compete in the world of work.
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Practically, various problems in PTAIN (State Islamic Higher Education)
are both in the input and the output. The problems faced by PTAIN become the
advantages of some institutions of PTAIS (Private Islamic Higher Education),
eventhough generally, PTAIN should have superior management, funding for
more extensive education, tighter control and get more attention from the
community (Qomar, 2007: 101). Therefore, PTAIN management needs to
improve so that the output can represent the expectations of community. To
the recent situation, the curriculum of PTAIN which do not meet community’s
needs result in the increasing of unemployed graduates. Thus, it adds problem
which needs to solve. People hope that the existence of PTAIN can improve
community’s economy condition. The incompatibility between the community’s
needs and the implementation of education can create more complex problems.
Therefore, a more in-depth study needs to be done to solve these problems
and require the participation of all parties.

In educational institutions, notably higher education, the curriculum
must be arranged dynamically. The curriculum is compiled while reflecting
on the ancestral heritage, social condition, and needs of the present so that
the outcome (graduates) can survive in the changing times. Jono (2016: 7)
mentions several roles played by curriculum:

a. the conservative role means the curriculum must transfer and interpret
various kinds of social norms inherited from the ancestors. It is intended
that the curriculum used as a reference for education are conformity
with the social norms exist in people’s lives.

b. the evaluative or critical role means the curriculum has a role as a
controller of social changes that occur in the community and can
provide solutions to any problem through critical and dynamic thinking.
Thus, the curriculum needs to have the right indicators and criteria for
controlling social life.

c. the creative role means the curriculum must be able to create a work
which is beneficial for community. Therefore, the curriculum should
reflect the needs of the community in the present and future, so that
the work can become a forum to increase existing resources.

As a noble value, Walisongo who have the spirit of da’wah that has
social effects on society should be used as one core value and the current driving
force for PTKIN through the integration of its curriculum. The way of their
da’wah emphasizing on tolerance towards the people’s customs and culture
can create an acculturation between old and new social norms. It gives rise
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to the impression that Islam is more dynamic, flexible, and in accordance
with the social norms (Audah et.al., 1993: 491). It means that curriculum’s
role can be used conservatively following the needs of higher education. In
the end, the curriculum is not only interpreted as a written document but
also a learning experience, learning program, hidden curriculum, learning
curriculum, thinking curriculum, and environment designed in such an
academic frame in the institution.

Policy Stakeholders’ Views on the Integration of Da’wah Spirit of
Walisongo

The naming of UIN Sunan Kalijaga is based on the Decision of
Minister of Religion Affairs No. 26 of 1965 dated July 1, 1965. This Islamic
university in Yogyakarta takes and uses the name of the oldest son of Tuban
Regent Tumenggung Wilatikta (R. Sahur) with the first name Raden Syahid.
The name Sunan Kalijaga is originally from “kali” (river) and “jogo” (guard).
When he was still named Brandal Lokajaya and studied with Sunan Bonang,
he once meditated in the riverbank waiting for the return of Sunan Bonang.
The meaning behind this name is that Sunan Kalijaga as a guardian who has
a noble role in maintaining all the schools or beliefs that live in society. He
does not show an antipathic attitude towards the non-Islam belief, instead
he put tolerance before everything. There is another opinion that Sunan
Kalijaga comes from Arabic “Qadli Zaka.” Qadli means executor, prince and
Zaka means cleanse. The meaning behind this name is that Sunan Kalijaga
is a leader who upholds cleanliness (purity) and the truth of the teachings of
[slam. From the marriage of Sunan Kalijaga with Dewi Sarah bint Maulana
Iskak, Sunan Kalijaga had three sons namely Raden Umar Said (Sunan Muria),
Dewi Rukayah, and Dewi Sofiyah (UIN Yogya, 2017: 13).

The name is expected to reflect the wisdom and the spirit of Sunan
Kalijaga in science and curriculum in the aforementioned university. However,
unfortunately, some citizens of Yogyakarta think that Sunan Kalijaga is a
mythical figure that is not real. So that the Al-Jabiri Trilogy in UIN Sunan
Kalijaga Yogyakarta is incomplete. The three elements applied are only Bayani
method and Burhani method, without Irfani method. As the time went on, the
trilogy began to be applied along with the internalization of Sunan Kalijaga’s
spirit, one of which was through PBAK (new students’ orientation) activities.
Another way is through promoting cultural approach brought by Sunan
Kalijaga. This way, the university strives to be a cultural campus.

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019



Agus Zaenul Fitri, M. Muntahibun Nafis, and Fathul Mujib 53

Just like UIN Sunan Kalijaga Yogyakarta, UIN Maulana Malik Ibrahim
Malang also took and used one of Walisongo’s names. It is Maulana Malik
Ibrahim or Maulana Makdum Ibrahim As-Samarkandy or Sunan Gresik who
was born in the early fourteenth century in the Samarkan area, Central Asia.
The Javanese people called him Asmarakandi which is al Samarkandy (As,
1996: 53). He and Ali Zainal Abidin al Husein, a descendant of the Prophet
Muhammad, are said to be relative by blood.

Maulana Malik Ibrahim lived in the Champa area. There, he married
a daughter of King Champa and finally had a son named Raden Rahmad. In
the history of the spread of Islam in Java, Raden Rahmad is known as Sunan
Ampel. Da’wah in Champa ended in 1392 AD which was then followed by
da’wah on Java Island. In the new area, he began in Laren, Manyar area, 9 KM
from the north of Gresik city (Zuhri, 1981: 263). He started by establishing the
first mosque in Manyar, exactly in Pasucian village. After that, he continued
to preach by trading in Rumo village. He then moved to Gresik after he felt
that da’wah in Sembalo area succeeded smoothly (Syafrizal, 2015: 12).

When doing his da’wah in Gresik, he got title as Sheikh Magribi, Maulana
Magribi or Sunan Gresik. His arrival in this area coincided with the reign of
Majapahit kingdom in 1379 AD. Then he worked with Raja Cermin to spread
Islam in Gresik. Here, he also had position as “tumenggung” (king of district/
area) (Sutrisno, 2010: 22). In Gresik, Maulana Malik Ibrahim went to King
Majapahit and invited him to embrace Islam. Although, it did not succeed,
he was granted by a land in Gapura village, located on the outskirts of Gresik.
Conquering the land given by King Majapahit, he was able to establish Islamic
boarding school for children who wished to deepen the knowledge of Islam.
In addition, he also aims to carry out regeneration for preachers who will
spread Islam in the future (Syafrizal, 2015: 2).

UIN Malang uses this name because the majority people in that university
chose and considered that Maulana Malik Ibrahim is an appropriate name.
Their particular reason is that the name brings spirit of Walisongo and that
it will positively affect the curriculum and science in UIN Malang. It indeed
becomes the spirit of developing curriculum in that university. This is seen
from the concept of the tree of science. Looking up to the concept, UIN Malang
expects their graduates to be Polymathic-a person who is great in mastering
several fields of knowledge-in this case, they are good in general as well as
religious sciences. Thus, UIN Malang concerns more on the integration of
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both sciences because, in fact, Maulana Malik Ibrahim was an expert of various
fields such as sufism, medicine, and trade.

His spirit of da’wah colors the formulation of UIN Malang’s vision
and mission which is inseparable from the values of majesty. The university
considers that the graduates are successful if they can reflect the vision of UIN
Malang, namely having deep spirituality, noble morality, broad knowledge,
and mature professionalism.

Along with global demands, UIN Malang competes with all universities
all over the world. The spirit towards World Class University is inseparable from
local wisdom values of Walisongo in carrying out Islamic da’wah. Maulana
Malik Ibrahim was able to incorporate Islamic values and teachings into
Javanese society without disturbing and destroying the existing tradition.
Likewise, UIN Malang creates jargon “Think Globally Act Locally” as a form of
Walisongo’s spirit that never leaves the local tradition in daily acts.

The theory about the pattern of indigenous Islam by Abdurrahman
Wahid rests on three major themes. First, the concept of Islam is a universal
religion. Islam defends humanity in all aspects manifested in tauhid, tasawuf
(akhlak), and figh. Second, the principle of Islamic Universalism must be
rewarded by openness to the values of other cultures. This open attitude
makes [slam as a cosmopolitan civilization. The last one, the indigenous of
Islam born with the openness to other cultures so that Islamic culture can be
manifested in Indonesian culture (Wijaya, 2015: 190).

Following UIN Sunan Kalijaga Yogyakarta and UIN Maulana Malik
Ibrahim Malang, UIN Surabaya attaches Sunan Ampel in its name because
of the spiritual values it brings. Besides, geographically, that university is
located in the same area in which Sunan Ampel was born and spread Islam.
The name was expected to give positive impact to students by exploring and
absorbing the values taught by Sunan Ampel so that, in the future, they can
be graduates who reflect UIN Sunan Ampel Surabaya’s vision and mission.
Walisongo’s da’wah spirit, especially Sunan Ampel, remains as a sublime
legacy for World Class University. The effort in connecting (tawasul) to Sunan
Ampel is expected to be the intermediary for the success of UIN Sunan Ampel
Surabaya in realizing its vision and mission.

One effort to support the realization of UIN Surabaya’s vision and
mission is to deeply dig into the wisdom values of Sunan Ampel by researching
books about him. This business aims to ensure that all UIN Sunan Ampel
residents can recognize, understand and even practice those wisdom values.

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019



Agus Zaenul Fitri, M. Muntahibun Nafis, and Fathul Mujib 55

Historically, Sunan Ampel was born in 1401 AD in Champa and was
originally named Sayyidina Rahmad. His father is Maulana Malik Ibrahim
and his mother is a descendant of King Champa (Soekandar, 1990: 9). The
nickname “Ampel” was given because he had long lived in the area called
Ampel or Ampel Denta which is now the area of Wonokromo, Surabaya.

Based on Javanese stories, Sunan Ampel has a wife who is a daughter
of a Duke of Tuban, namely Nyai Ageng Manila. From his marriage, he was
blessed with several children, namely Putri Nyai Ageng Maloka, Sunan Bonang
(his original name is Maulana Makdum Ibrahim), Sunan Drajat (Raden Qosim
or Syariffudin), and Syarifah (Sunan Kudus’ wife). Sunan Bonang and Sunan
Drajat are children of Sunan Ampel who then also became Guardians to
continue spreading Islam. The closeness of Sunan Ampel with the holders
of power in Majapahit Kingdom made his mission run smoothly without any
obstacles from the kings on Java Island. It made the spread of Islam more
rapid (Sulistiono, 2014: 6).

Sunan Ampel was well known for his skill in creating poems which was
inherited from his father, Maulana Malik Ibrahim. His works had cultural
nuances (Saifullah, 2010: 22). The beginning of his struggle as guardian began
with the establishment of pesantren (Islamic boarding school) in his birth area,
Ampel Denta. The pesantren was built on the land given by King of Majapahit. To
succeed his mission, he tried to blend in with the community around pesantren.
Eventually, in the fifteenth century AD, Pesantren Ampel Denta became a very
influential educational center on Java Island (Sulistiono, 2014: 6).

Similar to UIN Malang, UIN Surabaya also believes in Walisongo’s
principle that da’wah spirit in Java should not change or remove the exist custom
and culture, at that time, it was Hindu and Buddhist. It inspires the founders
of UIN Surabaya to adapt Sunan Ampel’s teachings which has open-minded
attitude toward different culture. The concept of his teaching is to include
Islam in Javanese culture so that they blend in harmony. This concept shows
that Islam has high respect to culture, so it is then known as Nusantara Islam.

The efforts of UIN Surabaya towards World Class University are based on
the local wisdom. The existence of that university would be nobler if it could
alleviate education for surrounding community, especially for those struggling
financially. Therefore, the progress of the achievement of Sunan Ampel UIN
must be accompanied by sharing benefits to the surrounding community.
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The Integration Concept of Walisongo Da’wah with Science in KKNI-
Based Curriculum

The three higher education institutions, UIN Sunan Kalijaga Yogyakarta,
UIN Maulana Malik Ibrahim Malang, and UIN Sunan Ampel Surabaya, have
the concept of integrating wisdom values from the spirit of Walisongo da’wah in
KKNI-based curriculum. The integration idea applied in UIN Sunan Kalijaga
is the interconnection integration, better known as the Scientific Spider Web.

As an Islamic tertiary institution, the center of science in UIN Sunan
Kalijaga Yogyakarta is absolutely the Quran and Sunnah. Furthermore, this
center was developed through ijtihad process in various approaches and
methods. It then inspired the emergence of science existed in the next layer
namely classical Islamic science. In the same way, in the following centuries,
there came natural, social, and humanity sciences, which led to the emergence
of sciences and contemporary issues.

Beside Quran and Sunnah as a center, the sciences in the second and
other layers, as explained above, interact, discuss, and respect one another.
It is clear based on this description that the dichotomy and all other forms
of knowledge separation are no longer known (Pokja Akademik, 2006: 21).

Although Quran and Sunnah as the center, it does not mean they are
the only source of truth. To get a comprehensive understanding about its truth,
we need the help of other sciences. It can be in natural, social, and humanities
sciences. With the development of an increasingly complex era, even discussing
or dialogizing knowledge from these three sources is not enough. However, it is
also necessary to pay attention to information and issues in the contemporary
era such as human rights, gender, religious pluralism, environment, and so on.
From this description, it is illustrated that the scientific structure of spider webs
describes the anthropocentric-interactive-interconnective scientific structure.

The scientific structure in figure 2 holds hope that in the future the
scientific perspective of UIN Sunan Kalijaga Yogyakarta academic community
is no longer myopic but broad and comprehensive. From this perspective,
the output of UIN Sunan Kalijaga Yogyakarta is expected not to be a human
isolated like a frog under the shell, but rather to appear as a flexible and skilled
person in life both in traditional and modern sectors.

The integration concept of in UIN Maulana Malik Ibrahim Malang is
known as the tree of science (figure 3). A tree with branches which has root
is used as the whole framework of integrating science. In this tree of science,
there is no scientific dichotomy between religious and general sciences. There
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are several clusters of science (natural, social, and humanity) which each has
respective position but is based on the similar source, Quran and Hadith.
Therefore, the way to explore it is not only by observation, experimentation,
and logical reasoning but also by using intuition or irfani approach.
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Figure 2: The Integration Concept of Da’wah Spirit at UIN Sunan Kalijaga Yogyakarta

The formulation of UIN Malang’s vision and mission is inseparable
from the scientific paradigm in the tree of science. By placing Quran and
hadith in the first and foremost source, the university thinks that education is
successful when it reaches the target profile of graduates who have Ulul Albab’s
personality. This is reflected in the university’s vision, namely having deep
spirituality, noble morality, broad knowledge, and mature professionalism. With
the paradigm of the tree, it is expected to create ulama who are intellectuals
and intellectuals who are also ulama (figure 3).

Islamic teachings are often considered to be limited to matters of worship,
zakat, pilgrimage (hajj), marriage, and death. Though the holy book of Quran
contains various aspects of life in the world and hereafter, as well as about the
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concept of God, human, morality, nature, and everything in it. Then, it is just
right if science is developed by studying Quran and Hadith in depth, thus,
there is an integration of religion and general sciences as illustrated in figure 3.

The fruit the tree of science is described as a graduate of UIN Malang
as person with deep spirituality, noble morality, broad knowledge, and mature
professionalism. These graduates then bear the identity of Ulul Albab-those
who do zikir and think of God as well as His creation both on earth and in
heaven.
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Figure 3: The Integration Concept of Da'wah Spirit at
UIN Maulana Malik Ibrahim Malang

Besides the scientific tree, the concept of integration is supported
by the development of the Center for Science and Islamic Studies (PSSI),
which is the center of scientific integration at UIN Malang. The integration
process for all types of research is based on the Quran and Hadith. So, the
integrative research will combine scientific findings with the interpretation of
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Quran and/or Hadith which is presented in the analysis part. The process of
Quran and Hadith interpretation in PSSI will be assisted by language experts,
commentators and experts of Hadith. Therefore, the researchers do not have
to be demanded to explore the interpretation and knowledge of Hadith.

Integrative research on PSSI UIN Malang uses the Al-Jabiri trilogy
approach namely Bayani, Burhani and Irfani. First, research using Bayani
approach is a study that relies on the text of Quran and Hadith. In their
research analysis, the researchers will interprete the scientific finding with
the text of Quran and Hadith.

The second approach is Burhani. Researchers are free to conduct scientific
research without having to rely on the text of Quran and Hadith. Whether it
is contrary to Islamic teaching or not can be seen through the results of this
study. So what it is meant by Islamization of science is seeing the epistemology
of research findings or its roots which is not contrary to Islamic values. This
model is more straightforward because not all must use text; for example,
Architecture and Chemistry.

The third approach is Irfani, namely the research carried out with
devotional worship to Allah by praying at night then one day suddenly the
researcher will get intuition. This intuition is the gift of Allah The Almighty
to the chosen person. So this approach is individualistic, not all students get
it simultaneously.

The research results on sciences integration with the aforementioned
approaches are divided into three categories. First, the research results which
are the findings of science can confirm to the text of Quran and/or Hadith.
This category can be done by bachelor students. Second, the results of the
study reconstruct or add to the previous research. This category can also be
done by bachelor students. The third category is the research result that is
deconstructing the previous research result so that researchers find new different
things. This category can be done by magister and doctoral programs students.

In the aspect of applying Islamization of reasoning in the paradigm
of Integrated Twin Towers, UIN Sunan Ampel Surabaya uses three pillars,
namely: first, strengthening the Islamic science which is original but rare;
second, integrality of Islamic scientific development with social humanities
science; third, weighing science and technology with Islamic knowledge. Those
three are presented in figure 4:
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Figure 4: The Integration Concept of Da'wah Spirit at UIN Sunan Ampel Surabaya

Based on the figure 4, Islamic science can be juxtaposed with general
sciences. Both of them complete each other to make one subject and a method
or approach. The concept of integration of the da'wah spirit of Sunan Ampel
is integrated in the twin towers. Each science is allowed to develop according
to its characteristics, but Islamic guidelines are still used as a companion.
The basic competency standards of each science cannot be reduced, because
the competency of graduates will also decrease. The integration of scientific
knowledge in UIN Sunan Ampel Surabaya has oriented towards the development
of superior professionalism and not mediocrity.

Therefore, it can be described that the paradigm of the Integrated Twin
Towers is not an Islamization of knowledge, but the Islamization of reason
by dialogue with general knowledge with Islamic science. Therefore the two
sciences run individually and are not mixed but there are times when the two
are used at the same time.
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Conclusion

There are several things which should be highlighted. First, stakeholders'
views on the integration of Walisongo's da'wah spirit on naming institutions.
For example, UIN Sunan Kalijaga Yogyakarta expects that by using that name,
graduates could reflect the spirit of wisdom value of Sunan Kalijaga. It is also
similar with the main purpose of using Maulana Malik Ibrahim’s name in UIN
Malang. People of that campus expects that the university will grow rapidly
and reflect the spirit of Maulana Malik Ibrahim as the first ulama in Java.
Last, the name of Sunan Ampel in UIN Surabaya is used since geographically,
the university is located in Ampel Denta where Sunan Ampel was born and
raised. Besides, the university also hope to reflect the spirit of wisdom values
of Sunan Ampel.

Second, the concept of science integration of Walisongo's da'wah spirit in
KKNI-based curriculum at UIN Sunan Kalijaga Yogyakarta is named scientific
integration-interconnection or often called scientific spider web. While at UIN
Maulana Malik Ibrahim Malang, it is represented as the tree of science. The
last, the science integration in KKNI-based curriculum at UIN Sunan Ampel
Surabaya is known as the integrated twin towers concept.

Third, the integration strategy of Walisongo's da'wah spirit in the academic
environment of the aforementioned three Islamic universities refers to three
areas, namely: a) institutional fields which include building interconnection:
placing number three in arkanul jami'ah, doing khotmil quran, tahlilan, ziarah
wali, the program of “UIN Malang Berbagi”, archipelago research. They also
have motto “Piety Bureaucracy: Clean and Clear". b) human resources, which
include: two-month training for new lecturers, integrative research, publishing
integrative book, Islamic study program called "Reboan", One Week One Juz
program, and Islamic mainstreaming program, and c) academic fields which
include: PBAK (new students’ orientation), courses on Islamic integration
of science and technology, development of master programs in Archipelago
Islamic studies, cultural performances, forming Quran laboratories, Halal
laboratories, introducing Islamic laws, building Ma'had Al-Jami'ah, student
certification, Student Religious Competency Improvement Program, three-foot
movement task force, and Indonesian Islamic Reasoning Program.
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Abstract
This study aims to describe the values of Islamic religious character education in
the cleaning process of Dhukutan village in Nglurah village, Tawangmangu sub-
district. Dhukutan is a traditional ceremony of Nglurah villagers to commemorate
the death of their ancestors named Kyai Menggung. This traditional ceremony is
held once every seven lapan (1 lapan=35 days based on Javanese calendar). The
method used to find the value of religious character education is a descriptive
qualitative method. The sources of the data are the offerings related to the
implementation of the Dhukutan village cleaning ceremony. The results of
the study show that the religious values reflected in the Dhukutan traditional
ceremony are sincere, honest, obedient, disciplined, diligent, praying, grateful, and
trustworthy. Within the process of Dhukutan village cleaning ceremony, the value
of religious character education is beneficial for students to be both intellectually
and emotionally intelligent students. This study suggests educators, especially
within Tawangmangu area, to employ the Dhukutan village cleaning ceremony
as a learning tool of religious character education values for elementary students.

Penelitian ini bertujuan untuk mendeskripsikan nilai pendidikan karakter
agama dalam proses pembersihan desa Dhukutan di desa Nglurah, Kecamatan
Tawangmangu. Dhukutan adalah upacara tradisional penduduk desa Nglurah
untuk memperingati hari kematian leluhur mereka yang bernama Kyai Menggung.
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Upacara tradisional ini diadakan sekali setiap 7 lapan (1 lapan = 35 hari
berdasarkan kalender Jawa) Metode yang digunakan untuk menemukan nilai
pendidikan karakter agama adalah metode deskriptif kualitatif. Sumber data
dalam penelitian ini adalah sesembahan yang terkait dengan pelaksanaan
upacara pembersihan desa Dhukutan. Hasil penelitian menunjukkan bahwa
nilainilai agama yang tercermin dalam upacara tradisional Dhukutan adalah
tulus, jujur, patuh, disiplin, rajin berdoa, bersyukur, dan dapat dipercaya. Dalam
proses upacara pembersihan desa Dhukutan, ditemukan nilai pendidikan karakter
agama yang sangat berguna bagi siswa untuk membentuk kecerdasan intelektual
dan emosional siswa. Studi ini menyarankan para pendidik, khususnya di daerah
Tawangmangu, untuk menggunakan upacara pembersihan desa Dhukutan
sebagai alat pembelajaran pendidikan karakter agama bagi siswa.

Keywords: character education; religious value

Introduction

Indonesia is a country full of diversity and a home to numerous
different ethnic groups with their identical cultures. The cultures of each
ethnic group have different characteristics and traditions. The character and
identity of Indonesian people play a significant role in coloring the modern era
(Anis & Kundharu, 2016: 46). Facing modernity, there are very limited ethnic
groups preserving their traditions. Alerting that most of cultures in Indonesia
are at risk of going extinct, the Republic of Indonesia Minister of Education
and Culture publishes a Tradition Preservation Guidelines to increase the
active role of provincial and district or city regional governments. It empowers
community participation, facilitates the implementation of preservation of
traditions developed in the community, as well as solve problems related to the
preservation of tradition (2014). It could be seen that preserving a tradition
is very important.

Tradition is all the inheritance of the past that entered into the culture
that is now prevailing, where tradition is not only considered as a historical
heritage, but it also contributes to the present age in various levels (Hakim,
2003: 29). Following Hakim’s statement, Ramli (2010: 39) also adds that
tradition is something sacred by the community. It is a form of loyalty towards
the ancestral heritage which later on becomes local wisdom and is not being
demolished. Violating the tradition is considered as something wrong, as long
as the tradition does not conflict with religious norms.
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Moreover, tradition consists of human activities that interact from time
to time and always follow specific patterns based on customary provisions.
Thus, in this case, a tradition must have a purpose based on the condition of
each region or area. In the religious context, tradition is a hereditary heritage
that continues to go along with the times (Koenjaraningrat, 2009: 187). It is
the whole of material things and ideas that come from the past but indeed still
exist until today. It is not yet be demolished, destroyed or forgotten. It only
means as an inheritance, what is left from the past (Sztompka, 2011: 69-70).
One of the traditions held by many ethnic groups is a traditional ceremony.

The benefits of traditional ceremonies or rituals are: 1) containing the
fundamental values that act as a guide for the community, 2) modernization
and various efforts of renewal and community development tend to override
traditional ceremonies, therefore it is not impossible that the next generation
will not understand about it, 3) traditional ceremonies which are little described
previously can be used as a comparison with other regions (Daeng, 2000: 180).
Thus, this is one of the supporting elements of Bhineka Tunggal Ika idea.

One of the success ethnic groups preserving its tradition is Javanese.
Simuh (in Kholil, 2008: 195-196) states that Javanese as a community in a
certain size have been Islamized and indeed embrace Islam. Therefore, Islam
has been adapted with the culture, and customs of Javanese (Muqoyyidin, 2012).
However, in practice, their religious patterns are not far from the influence of
pre-Islamic principle and belief elements, namely the animist-dynamism and
Hindu - Buddhist beliefs that long before the arrival of Islam have already
become the guidelines of the majority of society.

The Dhukutan tradition is a village cleaning ceremony in Nglurah Village,
a village in Tawangmangu, Central Java. This ceremony is inspired by two
folklore versions, namely Airlangga and Watu Gunung (Sumarwati, 2016: 8-14).
It is held every six months on Selasa Kliwon of Wuku Dhukut (Dinas Pariwisata,
2017: 22). Furthermore, Sumarwati (2015: 2) states that this cleaning ceremony
or village ritual is usually held in the Menggung Temple. Fibriani (2013: 50-52)
states that the Dhukutan tradition is carried out by merely presenting offerings
to God using foodstuffs originating from the village, such as crops and corn.
This ritual is held by raising the values of community togetherness and the
existence of cultural values maintained within the Lawu slope community.
This traditional ceremony is to commemorate the death of Kyai Menggung.
Thus, it could be said that this traditional ceremony tradition is a legacy of
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the past carried out routinely, having specific characteristics and goals, and
using ubarampe to express ideas through symbolic actions.

On the other hand, life is dynamic and change is inevitable. In reality,
amid a wave of change due to capitalism, modernism, and globalism, conflicts
between traditional cultures and modern culture could not be avoided even
though synergies and adaptations of traditional elements with modern elements
were undeniably cultural facts. When modernity undertakes the traditions
slowly, Dhukutan somehow is still able to exist. Therefore, Dhukutan as one
of the strongest traditional ceremonies held in Cetral Java needs to preserve.
Besides, ubarampe used in the Dhukutan ceremony are very indigenious and
can be classified into the local and traditional culinaries. More importantly,
I[slamic religious values behind this ceremony should be considered and
taken for granted as daily life values. One of the ways to maintain Dhukutan
as an authentic traditional ceremony is by integrating it into a teaching and
learning process. As supported by Prihatin (2011: 7), one way to preserve
tradition is by raising the tradition into a study and then implementing it into
learning. Pannen (2005) calls this as a culture—based learning. It is a strategy
for creating learning environments and designing learning experiences that
integrate culture as part of the learning process (Pannen, 2005).

A culture—based learning is believed good in forming the students’
characters. As suported by Veronika (2017: 54), cultivating character education
aims to improve the implementation quality and the results of education towards
the achievement of character formation and the preservation of students’
noble character as a whole, integrated and balanced. Cultural education and
national character are interpreted as education that develops cultural values
and national character inside students’ life. Thus, students have those values
as their characters and apply the values in life as a member of society, and
also as a citizen who is religious, nationalist, productive and creative (Sahlan,
2002: 317).

Introducing culture and tradition in a teaching and learning process
to build a character could be started from primary education. According to
Piaget (in Monk et al., 2006: 218), at the concrete operational stage, children
can pay attention to more than one dimension at a time. Egocentric nature
has diminished. According to Suharjo (2006: 37), the physical and motor
system growth of elementary students has been progressed rapidly, and their
social life is also enriched with the ability to cooperate. Characteristics of
elementary students, in general, are also expressed by Bassett, Jacka, and Logan
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(in Sumantri & Johar, 2001: 11). They naturally: (1) have strong curiosity and
are interested in the world around them, (2) are happy to play and prefer to
have fun, (3) like to organize themselves to handle things, explore situations
and try new ventures, (4) have vibrate feelings and are encouraged to excel as
they dislike dissatisfaction and reject failures, ( 5) learn effectively when they
are satisfied with the occurring situation (6) acquire by working, observing,
taking initiative, and teaching other children.

Integrating culture in an elementary level education could be done in
a Javanese language subject. Based on Kongres Bahasa Jawa 111 (2001: 11), the
results of the Congress recommended: (1) the Ministry of National Education
must emphasize the teaching of regional languages to be taught in primary and
secondary education, (2) Local governments and related institutions should
also follow up the development of Javanese, especially for formal and non-
formal education; and (3) curriculum and textbooks to review. Utari (2012:
84) states that Javanese is one of the local contents that has been arranged in
the elementary school education curriculum for students from grades I to IX
with the aim of getting to know more about the nature, social and cultural
environment. When the preservation of the language via formal channels
is conducted, students are expected to get assistance and guidance from the
teacher so that it will be easier to learn Javanese. Moreover, according to the
Decree of the Governor of East Java Number: 188/188 / KTSP / 013,/2005,
dated July 11, 2005 (in Arafik 2013: 29), states that the Javanese Language
Curriculum for SD / SDLB / MI in both Public and Private Schools of East
Java Province should be taught starting at 2005/2006 Academic Year. The
learning is given from 1* to 6™ grade of elementary school.

Furthermore, Suharto (2006: 151) states that learning the Javanese
language in addition to teaching Javanese language and literature also needs
to be directed towards the transfer of cultural values within it. The learning
objectives of the Javanese language in the Primary School are issued by the
East Java Provincial Education Office in 2005 in Arafik (2013: 33) and Hidayat
(2012: 12). (1) students appreciate and boast Javanese as a regional language
and are obliged to preserve and develop it; (2) students understand the Javanese
language in terms of form, meaning and function and use it appropriately
for various purposes, needs and circumstances; (3) students have the ability
to use excellent and correct Javanese language to improve skills, intellectual
skills, emotional and social maturity; (4) students can be more positive in the
daily life of their environment.
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On the other hand, teaching character education through a traditional
ceremony in a Javanese Subject is quite challenging. Teachers should face some
realities that these activities do not attract students’ interest. This research,
therefore, tries to find out the implementation of teaching Islamic religious
values through Dhukutan in a Javanese language subject in elementary school
level.

Method

To answer the problem of the study, the research method employed
in this study was descriptive qualitative. Analytic descriptive method was
implemented by describing the facts, then continued by analyzing the facts
obtained (Ratna, 2004: 53). The study concerned the equipment of the religious
value in the traditional ceremony of Dhukutan as an educational character.
The data collection techniques in this study were observation, interviews, and
reviewing documents and archives.

The data analysis was carried by some of the techniques written Cohen
et al. (2007: 467-471), the analytic induction ‘analytic induction’ constant
comparison ‘constant comparison’, and typological analysis ‘typological
analysis’. In the first iteration, we read all of the transcripts to gain a basic
understanding of the responses. During this stage, we made a list of first codes
in the margins of the transcript and used these labels to develop a general
category scheme of participant responses. Second, we began to identify themes
by sorting the initial scheme into particular categories and subcategories. This
categorization reflected the frequency of response as well as the similarity
between interviewees. Third, we re-read the transcripts to identify typical and
dissenting cases. The themes developed during this section form the paragraphs
of the results section below. Last, we reviewed the themes and evaluated their
relationship with the literatures.

Philosophical Meaning of Dhukutan Traditional Ceremony

This ceremony is also considered as a form of gratitude of Nglurah villagers
for the abundance of fortune, health, and safety they get. It is held based on
a nepton. For the society, neption is crucial to hold various calculations, among
others, to determine the wedding date and other important days in terms of
occult activities (Latif, 2007: 109). The calculation of the day or petungandina
is important because most Javanese people think that everything related to
human fate was depending upon this petungan (Purwadi, 2005: 73).
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By practicing traditional ceremonies, humans can express ideas through
symbolic actions. The symbol is an intermediary tool to describe something;
within a symbol, there is always a meaning attached to it (Ratna, 2007: 184).
[f someone interprets the meaning of a symbol, it meant that he thought
adequately about the symbol; that was, a desire to produce certain answers
under certain conditions (Chaer, 2007: 286). Furthermore, the meaning is
an understanding or concept with a linguistic sign. It could be concluded,
hence, that meaning is a symbol although the exact definition of meaning was
complicated to determine because every language user had different abilities
and perspectives in interpreting an utterance or word.

In Dhukutan, there are also ubarampe and offerings. Ubarampe are stuffs used
in the Dhukutan traditional ceremony process and offerings are manifestations
of the NglurahVillage community’s gratitude for the abundance of fortune
and safety. All of the offerings are made from corn. Corn is the staple food of
the Nglurah villagers at the time. There was once an assumption that offerings
should not be made from rice. If one of the residents uses rice-based offerings,
then Bethara will be angry. Bethara’s anger could be in the form of disaster,
calamity, or harvest failure. The offerings have many philosophies that we
could take as life lessons.

The philosophy of ubarampe and offerings in Dhukutan traditional
ceremonies consists of alu, ares, banyu sumber, bongko, bothok, catut, encek,
gandhik, gedhang sinomeni, gemblong, gudhangan, kembang telon, lumping, pelas,
pincuk, pudak ripih, punar, dhawur pupus, tawonan, tebu wulung, and tukon pasar

Alu is a pounder used to pound or smooth something. Alu was made
of wood, and the middle part was slightly concave since it is functioned as
a place of grip. The philosophy of alu as a corn refiner is that the hearts of
arrogant people should constantly be trained to be softer and smoother. In
[slamic teaching, a hard heart must be softened by reading Qur’an, fasting,
doing charity, and praying.

Ares is the middle part of a banana tree. It is used to cook the vegetable
for offerings. Ares symbolizes that we should blend it with our neighbors.
Moslems should maintain a good relationship with other people. When the
blending process or silaturrahim took place, it is expected that there would
be a harmonious relationship.

Banyu sumber is water that came from a spring source. Banyu sumber
was distributed to the residents during Dhukutan ceremony. This water was
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believed to bring fortune. The philosophy contained in banyu sumber is all
fortune, health, and safety originated from one source, namely Allah SWT.

Bongko is almost similar to bothok (a steamed dish Javanese food which was
usually consisting of grated coconut, vegetables, spices and fold into triangle/
square using banana leaves), but it ismade from tholo (soya) beans and grated
coconut. The meaning of philosophy in bongkowas mean that every human
being has different characters. These characters are described as various herbs
or ingredients used in making bongko. There are salty but sweet flavors. Once
after the bongko steamed, the flavors would blend into one with a pleasant
taste. That is how humans should be if they are upholding tolerance and
working side by side; there would be a good harmony.

Bothok is a steamed dish consisting of spring onions, anchovy, and
grated coconut. It is a Javanese food easily found in traditional markets. It is
also almost similar to bongko. Bothok hasa philosophical meaning that every
human being had a different character. Humans must be united to create
harmony and peace.

Catut is a traditional food made from corn flour. The philosophy of catut
is that everything has a very long process to produce something extraordinary.
It is like humans who struggled to study something. Learning a knowledge is
tiring just like the long process of making catut. In Islamic teachings, the reward
of studying is heaven as stated in the hadith meaning: Whoever walks to seek
knowledge, then Allah makes him an easy way to Heaven. (HR Abu Dawud
no. 3641; atTirmidhi no. 2682; Ibn Majah no. 223; and Ibn Hibban no. 80).

Encek is a plaited mat made of banana midrib which was used as a place
to place offerings. The meaning of his philosophy is that humans should work
together to be strong in facing various tests and trials. Also, humans are also
expected to be strong and tough in carrying out huge problems and burdens.
Don’t forget to help each other if there is a problem. As fellow human beings,
we should help each other, both materially and non-materially.

Gandhik is a jenang (confection) made from corn flour. Gandhik is made
in four colors namely red, white, black, and yellow. The colors are symbols of
fire, land, water, and air. Gandhik in red color is described as fire which was
related to anger. Gandhikin white color depicts by air which is related to the
mutmainah trait. Gandhik in the yellow color describes the element of water
which was related to the sufiah trait. Gandhik in black color iss described as
the earth element, namely mutmainah lust.
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Gedang sinomeni is one offering made of steamed sliced banana. The
banana is cut into two parts and the bare parts of the banana is uncovered by
banana peel sprinkled with sugar. The philosophy behind gedhang sinomeni
is that humans should cover the ugliness of others and tell their goodness.
Besides, the gedhang sinomeni also has a philosophy that we should not be easily
divided by anything. We must strengthen each other.

Gemblong is a jenang (confection) made from corn flour. It is almost
similar to catut. The difference is lied on the box shape of gemblong. The long
shape of the box teaches us that life is not always as smooth as a circular shape.
Sometimes life also has sharp turns, that we should be careful about.

Gudhangan is boiled vegetables and served with grated coconut sauce. It
has a philosophy that humans should create mutual harmony and congruence
in life. It is aimed to strengthen the sense of unity and unanimity.

Kembang telon signifies three flowers, namely red rose, white rose,
and kanthil. Telon is from the word telu which meant three. It has a hope
that it would achieve the three perfections and the glory of life; Tri Tunggal
Jaya Sampurna namely sugih bandha, sugih Ilmu, and sugih daya (rich in wealth,
knowledge and a powerful position).

Lumpang is a translucent smoothing spice, corn, cassava, and others. The
residents pounded corn together. This increased cooperation and solidarity
between citizens. They worked for hand in hand to achieve a certain goal.

Pelas is a traditional food made from soybeans and steamed coconut
milk. It is wrapped using banana leaves. The meaning of philosophy in pelas
is that every human being has a different character. Therefore, we all should
respect each other’s differences.

Pincuk is a banana leaf used as a food place or plate. Banana leaves could
be found easily in the villagers’ garden even the price is very low at the market.
[t teaches us the meaning of simplicity. While, pudak ripih is crops consisting of
corn, beans, and cassava. Pudak ripih is also a symbol of brotherhood. Although
we are different, we should understand and support each other.

Punar is yellow rice made from corn. It teaches us about simplicity and
the color symbolized loyalty. We should be faithful to Allah SWT by not
associating Allah with others. Whereas, dhawur pupus belongs to tools used to
process offerings. Its philosophy is to ease the family’s burden.

Tawonan is an offering made from corn flour mixed with brown sugar.
The meaning is that we have to blend in even though we are different in
race, ethnicity, and culture. Tebu Wulung is a sugar cane which had black
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stems and leaves. Tebu Wulung philosophy is never judge someone based on
their appearances. Because something which appeared to be bad is not always
necessarily bad. It may be that those we considered as bad are better than us.

Tukon pasar is traditional snacks, such as fruit and food. The meaning
of the philosophy is simplicity. Besides, the various kinds of market snacks
teach us about the meaning of diversity and simplicity because the price of
tukon pasar is relatively cheap.

The Values of Islamic Religious in Dhukutan Traditional Ceremony

As stated by Saddhono (2018: 1), Islam teaches people should always
be grateful for everything that had been given by God. As an expression of
gratitude to God, the people of Nglurah Village embody it in the form of a
traditional ceremony, Dhukutan. Simuh (in Kholil, 2008: 195-196) also argues
that Javanese as a community in a particular size had been Islamized and
indeed embraced Islam as well. However, in practice, their religious patterns
were close from the influence of pre-Islamic beliefs and principles, namely the
animist-dynamism and Hindu-Buddhist beliefs that long existed before the
arrival of Islam which was being embraced by the majority of society (Fauzan
& Fata, 2018). There were many myths in the Dhukutan tradition ceremony.
Undeniably, myth always accompanied traditions in Indonesia. Brata (2016:
11) also stated that traditional culture was a myth considered as a wise cultural
figure. That myth carried sustainability and jagadhita. Based on the philosophy
and meaning of the offerings, we could understand that in the Dhukutan
traditional ceremony there were also various Islamic religious values such as
being humble, silaturrahim, tawakal, tolerance, and never give up.

Humble as the first value is needed as human hearts sometimes are too
arrogant; therefore it should be continuously trained to be softer and smoother.
In Islamic teachings, a hard heart must be softened by reading the Qur’an,
fasting, doing charitable works, and praying. The Prophet Muhammad once
reminded in hadith meaning that “Indeed, Allah had revealed to me to tell
you to be humble, so that no one would boast in front of others, and no one
would persecute others.” (HR. Muslim no. 2865).

The next value is silaturrahim. Moslems must maintain a good
relationship with other people. The occurrence of blending in with community
or silaturrahim was expected to create a harmonious family relationship. From
Anas bin Malik—radliyallaahu ‘anhu—Al-Imam Al-Bukhariy—rahimahullah said:
[ heard the Messenger of Allah—Sallallahu alaihi wa Sallam—saying “for those
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who likes to gain more blessings and be suspended from death, it’s better to
conduct a silahturahim.” (HR Bukhari no. 2067).

The value of tawakal in the Dhukutan tradition ceremony is believed
that all fortune, health, and safety came from one source, namely Allah SWT.
Tawakkal becomes the biggest factors that brought fortune as stated: “Whoever
afraid of Allah, He would surely open the way out for him, and He gave this
people fortune from unexpected sources. And whoever trusted Allah, surely
Allah would fulfill his needs” (Q.S. ath-Thalaq: 2-3)

Another value deals with tolerance. The people of Nglurah Village
appreciate the difference in beliefs. Therefore they live in harmony. With
mutual respect for trust between residents, Nglurah Village becomes a safe and
peaceful place. Every human being has a different character. Therefore, all
must respect each other’s differences. Tolerance is also described in Al-Kafirun
meaning: “Say O unbelievers. I would not worship what you had worship. And
you were not the worshipers of the Lord that I had worship. And I had never
been a worshiper of what you worshipped. And you would never become the
worshipers of the Lord that [ worshipped. For you were your religions, and
for me, was my religion.” (Q.S. al-Kafirun: 1-6).

The last value is on the learning to never give up. The community should
be optimistic in carrying out anything. Even though the process was long, they
should remain patient and never give up. “Allah did not change the state of a
people until they changed the conditions by themselves.” (Q.S. Ar-Ra’d: 11)

Based on the above analysis, we understood that there were five Islamic
religious values in the Dhukutan traditional ceremony. The ceremony contains
many values that we could use as a life lesson which was always doing good.

Core competencies (KI) that were under Islamic teachings (religiosity-
KI1), namely accepting and carrying out the teachings of the religion they
adhere to. Basic competencies that were by religious nature in KD 1.1 were
allowing and proud of the gift of God Almighty in the form of having the
Javanese language as mother tongue. Also, KI that was under Islamic religious
values in KI2 were as follows: honest, discipline, responsible, polite, caring,
and having positive behavior in interacting with family, friends, and teachers.
The appropriate basic competencies in KD 2.1 were by showing responsibility,
politeness and positive behavior in expressing desires and opinions using the
Javanese language. Furthermore, KD 2.2 added the importance of showing
polite language behavior as indicated by the accuracy of the use of various
languages (unggah-ungguhbasa/ hierarchical structure of Javanese language).
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KD 2.3 showed the behavior, actions, and attitudes that reflected the Javanese
personality.

Therefore, Islamic religious values and Dhukutan traditional ceremonies
in Tawangmangu could be integrated into learning in elementary schools in
Tawangmangu. It could be assumed as an effort to preserve the endangered
local wisdom. We could take positive things from the Dhukutan tradition
ceremony.

Teaching Islamic Religious Values of Dhukutan in Elementary School

The concept of the values of character establishment is very diverse. The
value of forming a complete character is proposed by the Curriculum Center
of the Education Development and Culture and National Character. The
character pillar value according to the Center for Curriculum, Research and
the Ministry of Education was formulated as much as eighteen items of value
that should be developed to shape the character of the students in Indonesia
(Wibowo, 2013: 15-16).

Javanese language in elementary school is part of the local content
curriculum. It consists of several competency standards including listening,
speaking, reading, writing, and literary appreciation. Primary school is also
one of the places where the education process takes place. Javanese language
subjects are mandatory local content for Central Java Province, which starts from
class I to class VI of elementary level. Wiyoto (2015: 201) states that students’
attitudes towards learning Javanese language using various methods are very
positive. Students feel happy with the diverse methods of employment since it
makes them don’t get bored quickly when they are learning in the classroom.

The primary Javanese language subjects include learning language,
literature, and Javanese culture. The purpose of learning Javanese language
is to make students be able to communicate using polite Javanese language
and having noble character which is in accordance with Javanese culture.
However, in reality, elementary school students are not trained using the
Javanese language in school because teachers are having teaching difficulties
if they teach using the Javanese language. This difficulty in teaching Javanese
is due to the limitation of teaching material since listening and speaking
Javanese material is not provided in schools. For all this period, the teacher
teaches Javanese only using books or student worksheet (LKS). Unfortunately,
it is only suitable for learning how to read and write. Besides, teachers feel
they are running out of time to teach all four Javanese language skills. Thus,
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learning the Javanese language will be more effective if it is carried out in a
communicative integrative manner.

Because of that, the teacher can also implement Islamic religious values
in the Dhukutan traditional ceremony into learning in elementary schools, to
make Islamic values contained within wisdom can be easily understood by
students. Elementary school children are now affected by very sophisticated
technological advances. Therefore, we are as educators should minimize the
existence of moral degradation among students. We need to instill early Islamic
poetry based on character education. Primary schools in Tawangmangu can
explore the Islamic values contained in all real local wisdom. One of them is
character education in the Dhukutan tradition ceremony.

Conclusion

Islamic religious values in the Dhukutan traditional ceremony are humble,
silaturrahim, tawakal, and tolerance. Islamic religious valuesin Dhukutan
traditional ceremonies can be used as learning resources for students in
elementary schools in the Tawangmangu sub-district. Also, to introducing local
wisdom, students will also be more interested in the events around them are
brought into the world of education. With the integration of the Dhukutan
tradition into the schooling system, it is expected that there will be positive
values planting, namely the formation of characters from an early age. Since
the moral values in Dhukutan traditional ceremonies can be used as learning
resources based on character formation.

The District Government, the Tourism Office, and the Nglurah Village
Education and Sports and Government Service should integrate their actions
and thoughts regarding the handling of the Dhukutan tradition as a regional
cultural asset and tourism asset. Thus, it is expected that the Dhukutan tradition
is not only considered as a ceremonial and entertainment ritual only but can
also be used as teaching material or learning resources in the Tawangmangu
sub-district schools.

The Nglurah villagers are also expected to maintain, preserve and
develop the Dhukutan tradition as a form of manifestation of respect for their
ancestors. It can also be used as a vehicle to encourage the faith and devotion
of the community. Visitors are also expected to help to create a conducive
atmosphere and participate in maintaining the security and order of the
tradition of the Dhukutan ceremony procession so that the ceremony will
indeed bring blessings to the people.
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Abstract

This study discusses the phenomenon of the proliferation of Muslimah clothing
products along with the wave of ‘Hijrah’ movement in Indonesia. Muslimah
clothing is displayed with a variety of brands which are related to certain classes
and identities. Muslimah clothing also contains myths in the context of Barthes.
The purpose of this study is to reveal the relationships between these variables.
The study employed a qualitative description method with Barthes’s semiotic
theory through the stages of denotation and connotation analysis. The results
of the study indicate the relationship between brand and consumer identity.
Muslimah clothing is a marker (acoustic image), and as the symbols (concepts)
are “clothing and accessories used by Muslim women.” The relationship (sign)
between markers and symbols, in this case, is a religious relationship.

Penelitian ini mendiskusikan fenomena maraknya produk busana muslimah
seiring dengan gelombang gerakan ‘hijrah’ di Indonesia. Busana muslimah
ditampilkan dengan beragam brand yang bila dikaji terkait dengan kelas dan
identitas tertentu. Di dalam busana muslimah juga terkandung mitos dalam
konteks Barthes. Tujuan penelitian ini adalah mengungkap relasi di antara
variabelvariabel tersebut. Kajian menggunakan metode deskripsi-kualitatif dengan
teori semiotika Barthes melalui tahapan analisis denotasi dan konotasi. Hasil
penelitian menunjukkan keterkaitan antara brand dan identitas konsumen.
Busana muslimah adalah penanda (gambaran akustik),sedangkan yang menjadi
petanda (konsep) adalah ‘busana dan kelengkapannya yang digunakan oleh
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perempuan beragama Islam’. Hubungan (tanda) di antara penanda dan petanda
dalam hal ini adalah relasi keagamaan.

Keywords: Barthes semiotics; brand; identity; Muslim fashion; myth

Introduction

Stillman (in Maftuhin,2011: 157) explains that the issue of headscarves
in Indonesia is different compared to those in the Middle East. In Indonesia,
the debate is among those who want to wear and who do not want to wear a
headscarf. Meanwhile, in the Arab world, the debate is among those wishing
to defend and wanting to take it off.

Yuswohady (in Istigomah, 2016: 4) describes that the world of Indonesian
Muslims, especially those of the middle class, has indeed experienced many
fairly fundamental shifts, especially in recent years. The increasing religiosity
of the people as indicated by the phenomenon of Hijrah is not only displayed
with the incessant rituals of religious worship but also in the consumption
products activities. One product that is related to religious ideology, in this
case, is clothing specifically for Muslim women.

Various naming terms for Muslimah clothing also appear such as
headscarves (jilbab), robe (gamis), veil (kerudung), hijab, or khimar. In essence,
all of that serves to close the female genitalia, and above all are to show one’s
piety, as instructed by Allah SWT through Surah Al-Ahzab: 59 and An-Nuur:
31. So firmly the verses reminded especially for Muslim women to obey the
Islamic Shari’a, one of which is to guard themselves through clothes that are
by religious rules. Muslim women will be easily recognized and will not be
disturbed. Socially, Muslimah clothing is also a character that differentiates from
other people and unites them with each other. There are several conditions
for dressing a Muslim. It is covering the entire body except those that may
be revealed, not in the form of fancy jewelry, not thin, not tight or showing
curve. Furthermore, Muslimah should not use fragrances that can attract the
attention of many people (especially men), not resembling men’s clothing, and
do not resemble those of unbelievers (such as Western fashion styles, etc.).
Besides, it should not from a famous brand of expensive clothing, because it
can cause arrogance (Hamidah & Syadzali, 2016: 117).

With this impression of closure, it does not mean that Islam does not
know both inner and outer beauty. As long as it is within the permitted limits,
Muslimah clothing can be made in various models, colors, and matching
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accessories. Appearing religious does not mean having to leave the impression of
modern and stylish (Rollick, 2017). With hijab, women can still look fashionable.
That’s where designers and sellers of Muslimah clothing as industrial agents
play a role in acting. Their works are distributed and marketed starting from
small scale such as kiosks selling clothes, shops, or Muslim fashion boutiques,
to large scale such as festivals or wear exhibition of Muslims held regularly.
Creations and innovations accompany this movement with the emergence of
the youtube syar’i phenomenon, Islamic songs, hijab tutorials, halal labels, the
fashion community, and others.

With the number of Indonesian Muslim communities of around 209
million (Data, 2016), the Muslimah clothing business is undeniably up-and-
coming for producers who continue to make breakthroughs to be able to sell
their products. In line with this, image and brand are essential to continuously
be built in situations of intense competition at the commercial level. The
development of Muslimah clothing is assumed to be a myth which, in the
context of Barthes’s semiotics, shows the existence of cultural construction. To
explore this, in this study, the development of Muslimah clothing in Indonesia
will first be examined, then the tension between the brand and the identity of
Muslimah clothing will be discussed. In the end, the myth of Muslimah clothing
is examined through Barthes’s semiotic theory (1957).

Barthes (1957) is a structuralist, uses the sign theory of Ferdinand de
Saussure as the main foundation of his study. In Mythologies, the levels of
markers and symbols are presented, and Barthes’s ideas are about connotations
and meta-language. He also analyzed cultural data as a symptom of bourgeois
society at that time in semiotics. He conveyed his thoughts about myths,
which he said were a communication system, something that gave a message.
Myths are not objects, concepts, or ideas. Myth is a means of significance, a
form. Barthes also emphasized that myth is a speech (parole) that conveys a
message, and it is not limited to what is stated orally, but can also be written
text, photos, films, pictures, and so on. Thus each object can be a myth, even
though the material and form are different. All objects are given arbitrary
meaning. In myths, according to Barthes (1957: 187), there is a tridimensional
scheme consisting of markers (signifiant), symbols (signifié) dan sign (signe), but
all three are in a particular situation.

Barthes develops two levels of signification that allow for the production
of meanings which are also multilevel, namely the level of connotation and
denotation (Muzakki, 2007). Denotation is the level of signification that
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explains the relationship between a marker and a symbol, or between a sign
and its reference to reality, which produces definite meaning. The meaning
of denotation, in this case, is the meaning of what appears, for example,
photo A means the real face of A. Conversely, the connotation is the level of
signification that explains the relationship between a marker and a symbol,
in which the operation of meaning is indirect and uncertain. For example,
the flower sign connotes love. So, denotation is the most obvious meaning
of the sign, while connotation is a term that indicates the significance of the
second stage.

Furthermore, Barthes uses the term sense (meaning) to the sign of
the first system, the form (forme) for the marker on the second system, the
concept for the marker of the second system and signification for sign on the
second system. Significance according to Barthes, (1957: 194) is the right term,
because the myth has a dual function of showing and informing. Myth makes
sense. What is called Barthes’ significance is the myth itself. Signification is
an association between form and concept, as well as a sign for de Saussure, a
relationship between a marker and a symbol.

Barthes uses the development of the sign theory as an attempt to explain
how the life of French society at that time was dominated by connotations. The
connotation, in this case, is the development of aspects of the sign (meaning or
content) by the sign user according to his point of view. If you have mastered the
community, the connotation will become a myth. Barthes also describes how everyday
events are considered ‘reasonable’ and ‘normal’, although they are just myths. The
connotation received to become a steady existence is called a myth by sign users.
For Barthes, myth is a system of communication (Zaimar, 2014: 19), who
conveys a message that is not always verbal but in another form or a mixture
of verbal and nonverbal. Furthermore, Zaimar quoted Barthes’s opinion
that myth is a value, which does not require truth as a sanction. Therefore,
the concept of myth does not always remain the truth. Myths can change, be
reconstructed, or even disappear.

Furthermore, Barthes states that in understanding myths, the reader
or interpreter can associate myths with ideology. In this case, it is necessary
to understand the function of myth as a form of communication, namely to
convey specific ideas. Myths are sometimes deformations of familiar meanings.
This deformation occurs because myths change meaning to another meaning.
Myth will change experience to be a natural, general, and considered typical
or normal (in Zaimar, 2014).
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Myths arise because there are markers captured by the reader and
carried by the bearer of the myth. It can be said that from a myth an ideology
will imply. The spread of ideology can succeed or fail (Barthes, 1957). The
ideology implied by the presence of myths was spread through myths. Zoest
(1993) states that there is an engagement of ideology to culture. Anyone who
studies culture, also deals with ideology. Anyone who studies ideology must
pay attention to the culture. Ideology can determine a group’s vision or view
of reality. Thus the spread of ideas and thoughts can be done through signs.
In this case, it is assumed that the presence of a brand in the consumption
of Muslimah clothing is a sign traced to its meaning.

Barthes (1983) attempts to distinguish three types of clothing, namely
(1) image clothing, displayed as photography or images; (2) written clothing,
described in writing or transformed into language; and (3) real clothing, worn on
the human body, clothing as objects. Through the semiotic approach, clothing
as a cultural product understood as image clothing and real clothing, which
functions as signs in the production process and construction of meaning.

Some previous studies on Muslimah clothing have been carried out.
Regarding the procedures and manners of a Muslim woman in dressing according
to [slamic law, it was concluded that Muslimah clothing must cover the genitals
and be able to keep the wearer from the negative effects (Fauzi, 2016). In her
historical study of headscarves as Muslimah clothing ethics, Wijayanti (2017)
argued that the use of headscarves is not a Khilafah matter, because the scholars
of the interpretation (tafsir) expert from the past until now have agreed to it
as an obligation for Muslim women. The order is based on the arguments,
both from the Qur’an and the hadith and garinah (instructions) that are very
strong. Other research was conducted by Febrina (2014) by analyzing the
hijabers community in the city of Bengkulu. The results of this study indicate
that headscarves for the hijabers community have three meanings, namely
religious meaning, cultural meaning, and social meaning. The motives for
the use of headscarves from this community include the motives of da’wah
(headscarves become symbols of da'wah for other Muslim women), economic
motives (hijab becomes a promising business area and can provide financial
benefits), and fashionable motifs (headscarves can be displayed in line with
the times. It was revealed that previous studies on Muslimah clothing had
not involved brand, identity, or myth variables in Roland Barthes’s semiotic
perspective, and therefore there was a new value inherent in this research.
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Method

The method used for this research is qualitative description, to describe
and interpret objects as they are. It requires the strength of an in-depth and
detailed analysis that is widespread and holistic. Thus, the power of reason is
the only source of analytical ability in the entire research process (Arikunto,
2010: 5). Data collection techniques used are non-interaction techniques,
which include recording documents and archives (content analysis), note-taking
techniques, and library research techniques. Library research techniques are
carried out by searching, collecting, reading, and studying articles or reports

related to the object of research (Satoto, 1992: 118).

Results And Discussion

Development of Muslimah Clothing in Indonesia

The Islamic revolution movement in Iran in 1970s, one of which obliged
women to wear headscarves, had a significant influence on the world. Muslimah
clothing users become more open, including in Indonesia. Globalization of
Islam occurs along with the openness and development of mass media. The
followers of Indonesian Islam finally felt they were members of an international
Muslim community (Brenner, 1996: 678). During these years, President
Suharto included Indonesia in the capitalist world and consumerism. Thus,
the development of the use of Muslimah clothing (and Muslim women) in
Indonesia is inseparable from the political and economic situation.

In Indonesia, Ida Royani is considered a pioneer of the development
of Muslimah clothing (Janti, 2018). After deciding to stop singing in 1978,
Ida pursued the Muslimah clothing world by selling it at Sarinah Thamrin
in the early 1980s. At that time Muslimah clothing was not yet a common
choice of clothing. Ida uses lots of bright colors, even though at that time,
Muslimah clothing tended to be white or black. For Ida, the important is the
clothes she made covered her genital, not tight, and not transparent. After
Ida Royani, other designers sprang up like Anne Rufaidah and Ida Leman.
Anne Rufaidah in 1985 had exported her design to Saudi Arabia. The designs
are well-known to foreign countries through various fashion shows, such as
in Malaysia, Algeria, Dubai, and India.

The popularity of Muslimah clothing increased in the 1990s. The increase
occurred due to the acceptance of Islamic identity by the New Order regime.
After “breaking the partnership” with LB Moerdani, Suharto approached
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the Islamic community. This condition is explained by Amrullah in Janti
(2018), that the number of study groups in the 1990s increase. These groups
are often led by celebrity mubalighah who are undoubtedly fashionable.
Besides Ida himself, there was an artist Neno Warisman, who decided to wear
a headscarf in the 1990s. Among men, there are kiai Abdullah Gymnastiar,
Jefry al-Buchori, or Ahmad al-Hasby who are Muslim fashion icons. They are
an essential factor that attracts people to use Muslim fashion, especially with
fashionable characters.

Ida Royani then not only made Muslimah clothing, mukena, koko clothes,
but also Muslim children clothes as a variant of Muslim fashion business
products. When the headscarves and Muslim clothing market was crowded,
many people jumped into it. Brands like Zoya, Rabbani, Elzatta, even famous
brand as Dolce and Gabbana, DKNY, or Zara had sprung up. They offer not
only a variety of hijab models but also the impression of luxury and status
through their image in the community. The progress of fashion, the presence
of Muslim fashion icons, and the increase in the Muslim fashion business
provide choices for consumers. But on the other hand, according to Sushartami
(2012), the development of Muslimah clothing in urban Indonesia in the 1990s
tarnished the intention to veil and make them victims of consumerism only.

Along with the development of the times, various names have emerged
referring to the cover of the head and body of Muslim woman. Differences in
terms also have an impact on identity attached as an impact of the stereotype
formation. At the same time, Muslimah clothing manufacturers are competing
to carry their respective brands.

The Tension between Muslimah Clothing Brand and Identity

A brand is something attached to the customens thoughts and actions,
as well as a link between the customer and the product or company (Sunyoto,
2012). Based on the definition, the brand is an identity (can be a name, term,
sign, symbol, design, or a whole combination) of an item or service that can
distinguish between one product and another product. Competition in the
business of producing and distributing Muslimah clothing is indeed very
strict in Indonesia. Every company must use various strategies to maintain
and win consumers. Therefore, the brand becomes very important because
it has a significant effect on customer loyalty. Likewise in the context of
Muslimah clothing, it is assumed that there is a close link between the brand
and consumer identity.
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In the presentation of the study results, Rollick (2017) ranks ten well-
known hijab brands in Indonesia. The first, Rabbani, based in Bandung,
now has outlets spread throughout all cities in Indonesia. Rabbani also
has an online mall so that customers can be served quickly, practically, and
efficiently. The number one headscarf company in Indonesia collaborates a
brand ambassadors consisting of several top artists such as Fatin Shidgia and
Ustad Solmed. In addition to adult and children’s headscarves, other Rabbani
flagship products are Muslim clothing for men and women.

The other brand is Zoya; the most creative company because their product
advertisements are very diverse and appear in online and offline media. The
Zoya flagship products include headscarves, bergo, long skirts, scarves, and
Muslim clothes. Zoya headscarves are famous for being light. Also, the shape
and color are easily matched with any clothing or accessories. Zoya is also
renowned for its beautiful and attractive motifs. This Muslim fashion company
started marketing its products since 2005. Zoya successfully collaborates brand
ambassadors consisting of famous artists such as Laudya Cynthia Bella, Lula
Kamal, and Soraya Larasati. Even though it is one of the best hijab brands
in Indonesia, various Zoya products are offered at relatively affordable prices.

The third brand, Shafira is one of the most senior hijab brands in
Indonesia. The company was pioneered by Feny Mustafa, with its products
widely known since 25 years ago. With a pretty good track record, it is only
natural that Shafira products once dominated the Indonesian Muslim fashion
market. In addition to the hijab, several other well-known products are formal
and casual Muslim clothes. Shafira is identical to a simple model but looks
very elegant and wears right.

Elzatta is the fourth brand that also controls the Muslim clothing market
in Indonesia. This Bandung-based company uses the pioneer’s real name,
Elidawati, which is then combined with Zatta, the child’s name. Elzatta, which
was only established in 2012, initially only had seventeen employees, before
finally growing rapidly with a total of 500 people, even now Elzatta has an
official outlet of no less than 60. One of the most preferred products is the
hijab which is famous for being soft and comfortable. Elzatta headscarves are
indeed made from high-quality materials that are said to be imported directly
from Turkey. Although still not as many as hijab products, Elzatta also released
other products, namely Muslim clothing and various hijab accessories.

Meccanism is a brand created by Zaskia Adya Mecca, which after reducing
activities in the acting world, pursue the world of fashion business, especially
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hijab products. The industry with the Meccanism brand was also managed by
her sister, Tasya Nur Medina by sharing roles. Zaskia is a designer and concept
designer, while Tasya acts as an operational director. Their younger brother,
Haykal, also took part as finance director. Not only the hijab, Meccanism also
produces various Muslim clothing, ciput, inner, outer, to pants and skirts.
According to some customers, Meccanism products are offered at affordable
prices and are readily available both online or directly to official outlets at
Jalan Benda Raya, Kemang Region, Jakarta.

The next brand, Shasmira, began to be in famous since 2005. With
high enough experiences, Shasmira has now become a popular brand among
Indonesian hijabers. Not only the hijab, Shasmira is also famous for its robes,
tunics, Muslim clothing, kebaya, blouses and t-shirts. Shasmira itself is famous
for being very comfortable when worn. Besides, several variants of the hijab
can be chosen including the Paris veil, pashmina hijab, instant veil, rectangular
veil, and much more. Shasmira also has other brands, namely Hezna and
Rozaq. Hezna is a Muslimah clothing product for girls and Rozaq specifically
for teenage boys.

The Jenahara brand is owned by the artist’s son Ida Royani, taken from
the name of the child, namely Nanida Jenahara Nasution. Jenahara’s great
work is famous for its characteristic minimalist and asymmetrical style. Almost
all of its products tend to be more suitable for attending formal events.

The hijab brand which is also popular today is Ria Miranda, a brand
taken from the name of its owner, Indria Miranda. Ria Miranda is said to have
a big influence on the development of hijab clothing in Indonesia. Soft hijabs
with pastel colors are the hallmark of the product. This brand also focuses on
feminine and contemporary Muslimah clothing products. The hijabers love
these Ria Miranda quality hijab products.

Dian Pelangi is a brand pioneered by young Dian Wahyu Utami who is
popular among Indonesian Muslim women. One product boomed some time
ago was Kerudung Dian Pelangi (KDP). As the name suggests, the trademark of
Dian Pelangi products is dominated by bright colors. Dian Pelangi’s headscarves
have distinctive fashion accents, such as batik, jumpsuits, and songket. But this
product is not sold online and is only marketed through official boutiques in
big cities in Indonesia.

The next brand, Kami Idea, was formed by three friends Afina Candarini,
Nadya Karina, and Istafiana Candarini. Kami Idea product itself was introduced
in 2009. When it was first formed, the brand only focused on hijab accessories
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products. But now it also produces headscarves, dresses, top, and bottom by
carrying a wearable, comfortable, bold, and stylish hijab concept. Various
hijabs and other products from Kami Idea can be found in some e-commerce
fashion or can directly go to the official outlets in the Kemang area, Jakarta.

The diversity of Muslimah clothing products has an impact on the
different names for each item used, and the user’s identity as explained by
Sari (2017: 74). The identity is social and cultural, talking about similarities
and differences (Barker, 2005: 221). Certain brands will also give a distinct
identity, for example, Rabbani users are mostly disciple and students because
the price is affordable and the shop is easily found in big cities.

According to Sari (2017: 74), the term jilbab, hijab, and khimar can form
different Muslim identities. Although it can be considered egalitarian in the
context of the marker of religious identity, namely Islam, in fact, jilbab, hijab,
and khimar carry different ideas. Sari (2017: 74) argued that the three terms had
significant differences, but under the umbrella of ‘hijab’ it means the cover,
veil, curtain, separator, and headscarf. The ‘veil’ referred to in the ten brands
above applies more to a standard hijab or veil, meaning a colorful rectangular
(pashmina) fabric, having a specific model, and stylish.

The geographical conditions and climate of Indonesia does not allow
Muslim women to wear clothes with thick materials and dark colors. Therefore,
modifications to fabric material, models, and distinctive Arabic colors became
a necessity. Except khimar which has the impression of standing alone because
of the influence of the user’s identity. Quoting Al Asymawi, Sari (2017: 74)
also stated that khimar (large hijab with material that is not too thin) is a
kudung cloth (khumur) that covers the neck and chest from behind and from the
front (including covering the collarbone). Khimar is indeed more protruding
to cover the chest and waist, so its use is limited to some circles. The use of a
very wide veil model resembling mukena is used by the Tarbiyah Salafi. There
were respondents in the study who stated that khimar was generally sewn by
the users. Stereotypes also work to form a dichotomy between Muslim women
based on differences in Muslimah clothing: users of “ordinary headscarves”
and wearers of khimar (Budiastuti in Sari, 2017: 75).

This fashionhijabers or Muslimah clothing phenomenon is of course
a reality of popular culture. Along with the rise of industrialization, hijab no
longer serves as a symbol and practice of religiosity but has shifted towards
popular commodities. Therefore, agree with Barker (2009), Sari (2017: 74) said
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that the value produced was relative. As popular culture, there are new forms
which are the result of the crossing or fusion of previously inherent values.

The existence of the hijab in contemporary society has produced
contradictions, especially among trend hijabers and syar’i hijabs. Hijab syar’i
among them has blend criteria between ‘khimar’, ‘jilbab (headscarf )’, and also
tabarruj’ (Siauw, 2013). Wearing a khimar or a veil means that the woman
must cover with the veil to her chest, and not reveal the jewelry except for the
mahram. The headscarf is stretching the veil that is not transparent throughout
the body. Quoting Haj et al. (1998), Haromaini (2013: 598) explained that
the headscarf was also interpreted as a Muslim dress that became one style,
namely clothing that covered his entire body, starting from the top of her head
to her feet together without using again a veil, while Tabarruj was preening
to intentionally show the beauty. The combination of these three clothes is
called hijab syar’i (Siauw, 2013). Hijab syar’i also includes several rules, among
others, the cloth used must not be transparent and tight, must cover the genitals
except the face and palms, do not resemble men, not shuhrah clothing (which
makes it famous), do not wear excessive fragrance, and does not resemble the
clothes of other religions. The term hijab syar’i can be said to be contrary to
the current trend of hijabers which put forward a stylish hijab method.

Barthes Semiotic Study against Muslimah Clothing Myths

In everyday life, Muslim clothing in Indonesia has been considered
as normal, natural, widely used, including by primary and secondary school
children as a school uniform. Muslimah clothing is used by Muslim women
because there is no obligation for followers of other religions to wear hijab or
headscarves. Because of its acceptable existence, Muslimah clothing has become
a sign that has to do with the underlying background. From denotative reviews,
Muslimah clothing is a form of communication that conveys a distinctive
feature of the ideology it carries. This ideology is the order and rules of dress
for Muslim women contained in the Qur’an and the Sunnah.

In the study of Barthes semiotics, in principle, Muslimah clothing is a
marker (acoustic picture), while the symbol (concept) is “clothing and accessories
used by Muslim women”. The relationship (sign) between markers and symbols,
in this case, is a religious relationship, which Barthes calls ideology. In its
development, the use of Muslimah clothing appeared in various forms, to be
consumed and associated with the wearer’s culture, with identity, as well as

the brand.

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019



94 Muslimah’s Clothing Brand, Identity, and Myths In Barthes

Figure 1 Simple Muslimah Clothing
Source: https://twitter.com/fikaceyka

In figure 1 clothing above, at the first level, it appears that forms, colors,
textures, and models, are presented as a Muslim womens clothing with a
background in Middle Eastern culture. This clothing is marked by a thick
layer of fabric covering the entire surface of the body, starting from the hair
to the feet, so that what remains is only the eyes and the form of the soles of
the feet. The fabric is not flashy, white, sometimes black, or dark in color.
There is no jewelry in her appearance. The body shape is not clearly visible,
whether fat or thin, black or white. It is also unknown whether this woman
is smiling or sad, whether she is happy with her clothes or not. There was no
expression on her face. The process of meaning at the first level produces a
first order signification. This denotation means the meaning of the object or
image portrayed as it is.

The second level (second order signification) relates the signs from the
first level to the broader concepts, meanings, and cultural themes. In this
case, the impressions captured include closed, not attractive, not arousing
passion lust. Simplicity and innocence are also strong connotations for the
appearance of Muslimah clothing. All the criteria from the first level meet the
demands of the criteria believed by the adherents, namely to cover all female
genitals. As a consequence, all men who are not Muslim do not have the
right to see, even to touches them. This type of clothing is not categorized as
a trend or brand. This clothing is related to the ideology of its adherents and
about Barthes’s myth, this clothing attaches to the culture that surrounds it,
namely Arab and Middle Eastern culture with its ideological beliefs. It means
that the myths emerging from these fashion marks are believed uniformly by
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those who believe in this ideology. Another meaning of Muslimah clothing is
that in Islam, women are respected creatures, should not be treated arbitrarily,
and so on.

Figure 2 Muslimah Clothing with traditional motifs
Source: http://www.hijabusanamuslim.com/2015/10/model-baju-busana-muslim-

tradisional.html

The four examples of Muslimah clothing in figure 2 represent a culture,
combining plain tops with traditional fabric patterns. At the first level,
there are four denotative women wearing Muslimah clothing with two pieces
consisting of a veil fused with a top shirt, and a long skirt/underskirt from a
patterned fabric. The fabric colors of the tops and veils are bright but natural
(brown, coffee, marron, and beige) with a minimalist veil model, revealing the
form of the head and shoulders. The four of them use a large pretty jewelry
necklace, made from metal that represents ethnic and cultural elements. The
models’ faces are open (not using a veil), their backs and palms are also open.
An ordinary expression, not smiling. The pieces of clothes are not tight but
don’t look heavy in layers.

At the second level, the evolving impressions of the image include ‘adult’,
‘fashionable’, ‘beautiful’, and ‘expensive’. The touch of culture in ethnic material
and style represents the aesthetic side. From the description of the sign that
appears, another thing carried by ideology is aesthetic. With the signs raised,
the supporting vocabulary forms a connotative idea that Muslimah clothing
must not only cover the body without form but also aesthetically valuable so
that it has an attraction. The attraction is reflected in the appearance of the
fashion sign above.

These four women based on physical signs and body poses ascertained
the models, which may not use Muslimah clothing in their daily lives. Their
appearance above is a professional demand as seen from the style they show on
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the catwalk. They can be a representation of Indonesian Muslim women, as
shown by the typical Southeast Asian face with brown skin, an average height
of 160-165 cm, and adequate makeup. It means, ordinary Indonesian women,
in the sense of not models, can dress like them. The color of the fabric used is
the color of mature women over 40 years. Types and models of clothing like
usually used for formal events or events attending party invitations. Muslimah
clothing displayed in fashions like this is generally made by famous designers.
Although the model used still fulfills the religious rules that are intended,
namely to cover the whole body, loose, and not transparent, it is seen in the
four appearances of clothing above; there is a modernization effort in the
form of supplementation of local content as a sign of Indonesian culture.

The tendency of the fashion style as above as one of the distinctiveness
of certain Muslimah clothing brands is mostly followed by those who live in
big cities on occasion of certain events. The appearance of Muslimah clothing
styles with the markers above is considered as an acceptable one. In this case,
the myth of Muslimah clothing shifts from beliefs or values or ideas carried
in figure 1. The rise in the use of fashion styles as shown in figure 2 that
women always knowing, will stick to their minds and attract their interest in
consuming them, until forming new myths. Clothing like the figures above
will be recognized as real because of the spread of trends from specific brands,
which are then followed and accepted as real.

E £

Figure 3 Muslimah Clothing for Young Girl
Source: https://gamismodelbaru.com/baju-muslim-remaja-950/

In figure 3, denotative models of teenage women wearing three pieces of
Muslimah clothing that are the same but different in color, turquoise, orange,
and fanta red, and veil in cream. This dress consists of tops, trousers, and
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outer colored the same. The model uses accessories that match the clothes,
ranging from glasses, belts, and shoes with shades of cream. The style is shown
also shows joy with smiles and particular body language. Veils are arranged
and adapted to trends favored by Muslim women of their age, stylish, and
seem light.

At the second level of analysis, the connotative impressions seen include
‘young’, ‘cheerful’, ‘interesting’, and ‘relaxed’. In contrast to figure 1 which
is especially memorable ‘closed’, and figure 2 which tends to be ‘adult’, this
image represents the connotation of youth and practicality. This shows that
the ideology that carried out is freedom which still interprets the basic ideology
in Islamic law, which is closing the genitals. Manufacturers that carry the
brand with style above try to attract consumer interest by providing colorful
choices. The dress became a myth among teenagers as an acceptable value
for Muslimah clothing. The fashion style is one alternative in interpreting the
ideology they believe in, namely Islamic and stylish.

Users of this Muslimah clothing type also do not hesitate to mix and match
their appearance with accessories appropriate to add value to their beauty.
Even though it looks young and striking in color, this model’s clothes still
fulfill religious rules, which cover the whole body, loose, and not transparent.
Fashion signs that might be a polemic are the use of trousers because they are
considered to resemble men’s clothing, and with model narrows to the bottom
which shows the shape of the legs/body part of the user. The representation
of sincerity and simplicity that appears in figure 1 disappears completely in
figure 3, because of the assumption that striking colors illustrate the character
wants to be noticed and wants to appear different.

Unlike the previous times, Muslimah clothing in Indonesia today is
increasingly in demand because of the diversity of choices available. In the
past, young women were reluctant to dress Islamic because they were afraid
of being considered fanatics, had an unattractive appearance, and became
difficult to move or get jobs, now all these stereotypes began to disappear.
Hijab which is the basic principle of Muslimah clothing to cover the genitals,
can now be made in various colors and shapes that are flexible, sweet, and not
monotonous. In the following fashion marks, you can watch fashion styles as
another representation of a particular brand.
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Figure 4 Muslimah Clothing with ‘Si.Se.Sa’ Brand Sprinkled with Swarovski
Source: https://www.cnnindonesia.com/gaya-hidup/20160211124327-277-110318/kreasi-
busana-syari-dengan-bubuhan-swarovski-sisesa

If in figure 1 Muslimah clothing has a simple connotation, this is not the
case with the production of boutique Si.Se.Sa as seen in figure 4. The work
of populer designer Merry Pramono was allegedly causing noise because the
price was very expensive, starting from Rp. 500 thousand to Rp. 1.5 million
(Priherdityo, 2016). Si.Se.Sa. Brand abbreviation from Merry’s three daughters
names, Siriz, Senaz, and Sansa. Since its launch in 2013, Merry has only been
able to hold a single show of the brand which was attended by many Muslim
socialites. At the event, the label of the world jewelry company, Swarovski,
also participated. The fancy items are then pinned on several parts with little
striking but add value to the khimar. Merry guaranteed that Swarovski would
not escape even though the veil was washed up to 99 times. He confirmed
that his work was not cheap, but people would not try to buy if they did not
have money.

In the first phase of the study, visually, the clothing clearly shows syar’i
which means fulfilling religious rules, namely closing the genitals, pastel colors
that are not conspicuous, and not glazed, and do not form curves. Merry also
admitted she no longer produces trousers. In line with the syar’i criteria carried
by this clothing brand, the material side of the fabric connotatively refers to
the identity of the wearer. In general, Si.Se.Sa uses anti-wrinkle chiffon, scuba,
or neoprene. The design used is also different from khimar in general, there
is a neat border decoration, crystal trinkets in the head, or folds of cloth that
function to add beauty. All these advantages are intended for women from the
upper middle class who is affrod to get it. Display of Si.Se.Sa products which
is syar’i but being a representation of certain classes has caused a distinction
between ‘cheap Muslimah clothing’ and ‘expensive Muslimah clothing’. Repeated

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019


https://www.cnnindonesia.com/gaya-hidup/20160211124327-277-110318/kreasi-busana-syari-dengan-bubuhan-swarovski-sisesa
https://www.cnnindonesia.com/gaya-hidup/20160211124327-277-110318/kreasi-busana-syari-dengan-bubuhan-swarovski-sisesa

Sri Rijati Wardiani 99

connotations of this kind then form a myth. The community can capture the
mark offered by this brand as Muslimah clothing that is also acceptable, even
though it is high value. The idea of the existence of class discourse in Muslimah
clothing like this, is not only a sign of self-identity but also to build a collective
identity of users of the Si.Se.Sa brand as a member of the upper middle class
society. This is in line with the opinion of Gerke quoted by Pambudy (2000)
that the production of collective identity is carried out through the lifestyle
and membership of a group of classes expressed through the presentation of a
particular lifestyle. Thus, the brand has a differentiating power as a guarantee
of its quality for the buyer.

As a popular culture product, Muslim clothing can also be systemically
categorized based on its functions, such as for work, exercise, vacation, or
marriage, even divided into clothing for certain seasons such as winter, spring,
summer or autumn. This product diversification must have been constructed
by investors. As if Muslim women really need all kinds of clothes and must
have them. Veil models, pashmina, or turbans with shapes, materials, and
colors that are excessive and complicated in their use also appear on the
market. Embroidery, lace, beads and gemstones are also not representations
of the conventions or Shari’a of a Muslim dress, as is the use of headscarves
that use cepol and shaped like a camel hump below.

Figure 5 Headscarf with a Cepol on top
Source: https://ayanguyang.wordpress.com/2013/04/26/begini-seharusnya-hijaber/

Muslim women who wear headscarves in any form are indeed considered
to have implemented the Shari’a, because people value their efforts and
awareness in proceeding to wear closed clothing. However, in its development,
what is very rapid is that more and more things are violated and misguided.
This misunderstanding occurs and is caused by persistent consumption on the
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basis of myth. Brands participate in shaping the creation of myths. According
to Hamidah & Syadzali (2016), now the hijab function is not merely a cover
of genitals but instead becomes merely a mode that clearly violates religious
rules, as indicated by the phenomenon of Jilboobs which makes women show
the shape of their breasts.

W

Figure 6 Jilboobs
Source: https://katarik.com/2014/08/09/istilah-jilboobs-penghinaan-bagi-perempuan-
berjilbab/

What is meant by jilboobs is the use of short headscarves, tight tops,
leggings, transparent clothes, and often without underwear. Hair and neck
are closed, but the chest, waist, hips, and legs are clearly visible of its curves.
Muslimah fashion models like this certainly contradict the convention and

are not in accordance with its function as a sign of piety.

Some Muslim women are also trapped in the flow of consumptive culture
by following trends and brands without control because of the desire to idolize
their appearance, with the aim of maintaining their existence and identity
as part of the upper middle class. They may just want to get recognition for
their appearance and not essentially as one of the characteristics of piety. In
this case, the brand has become a sign that refers to identity.

The results of Barthes’s semiotic study of Muslimah clothing show that
the connotations which are constantly considered true will become a myth
that develops in society. Clothing that was originally believed to be a clothing
of piety, is currently (unfortunately) considered to be no more than a fashion
as the movement of the fashion, brand, and growing trends to get Muslim
identity. As if all the closed one, all the hijab, is correct and has fulfilled the
rules of religion, so that a critical view of the myth of Muslimah clothing is
no longer considered.
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Conclusion

Talking about the phenomenon of Muslimah clothing in relation to brand
and identity means talking about individual tastes. But in a consumptive society,
the existence of a dress phenomenon is closely related to the development of
a trend that also relates to various brands circulating in the community and
having special fans. Fanaticism or the use of a brand-oriented model that
fosters the Muslim fashion industry. Brand is used as a benchmark in terms
of aesthetics, let alone having fans who take part in spreading it in general
society. Trend development based on various brands then forms a value belief
that the most popular is the “right”. Thus in this case, the brand can create
myths, provide the value of “truth” that is believed by a community group.
Though truth is essentially only the truth that comes from the Righteous.

In societies with diverse cultures, viewed from Barthes’s semiotics,
the myth of dressing Muslim women is related to tastes, cultural contexts,
and basic ideologies behind them. A brief review of the representation of
Muslimah clothing above shows the existence of a first-level interpretation that
is denotative and secondly connotative, which cannot be released from one
another. The relationship (sign) between markers and symbols in this case
is a religious relationship. The application of sign science to cultural objects
dressed in Muslim women in the context of a brand, is also related to the
identity of the wearer. The phenomenon of myths can be used to deconstruct
things that are not true and criticize things that are considered normal and
common in daily life.
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Abstract

Many relics from the results of historical civilization are evidence of the existence
of life in ancient times. Segaran village has Jiwa temple which belongs to a Hindu-
Buddhist Tarumanagara kingdom. This article is to find out the existence of this
temple to the surrounding community and the Muslim community around it and
interpret it as a result of the relics of the Hindu-Buddhist kingdom. The study
employed a descriptive method by describing and systematically explaining the
fact of the existence of the temple and the meaning of the views of the Muslim
community around it. The findings show that the existence of this temple has a
significant influence on the surrounding community, especially in the economic
field, while the meanings and views of the Muslim community around it are
different, some consider it sacred and vice versa. Jiwa temple has an enormous
influence on the lives of the surrounding communities in the form of economic,
social, and religious factors. The local community interpreted and also viewed
the temple as a cultural monument, a historical heritage that must be protected
and preserved.

Banyak peninggalan dari hasil peradaban historis menjadi bukti keberadaan
kehidupan di zaman kuno. Desa Segaran memiliki Jiwa temple dari peradaban
kerajaan Tarumanagara yang masih beragama Hindu-Budha. Artikel ini
mengulas keberadaan Jiwa temple bagi masyarakat dan komunitas Muslim di
sekitarnya dan menafsitkannya sebagai hasil peninggalan kerajaan Hindu-Budha.
Penelitian ini menggunakan metode deskriptif dengan menggambarkan dan
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secara sistematis menjelaskan fakta keberadaan candi dan makna pandangan
komunitas Muslim di sekitarnya. Temuan menunjukkan bahwa keberadaan
candi ini memiliki pengaruh besar pada masyarakat sekitarnya, terutama di
bidang ekonomi, sementara makna dan pandangan komunitas Muslim di
sekitarnya berbeda, beberapa menganggapnya suci dan sebaliknya. Jiwa temple
memiliki pengaruh besar pada kehidupan masyarakat dalam bentuk faktor
ekonomi khususnya, sosial dan keagamaan. Masyarakat setempat menafsirkan
dan juga memandang candi sebagai monumen budaya, warisan sejarah yang
harus dilindungi dan dilestarikan.

Keywords: community thought; Cultural heritage; History, Jiwa Temple; Tarvumanagara

Introduction

Humans are historical creatures, namely historical actors. They are a
taker of wisdom in historical values, not even a victim of history. The final
condition is that we are mistaken in interpreting history due to our lack of
understanding and encouragement of interests. History has to be edited,
refined, so as not to offend those who have power and strength. As a result, we
cannot learn from history, but rather repeat the mistakes that have occurred
in the past. It is the impact of plundered history (Mathar, 2005: 3).

History often produces meaningful legacies for life. Among them is
the culture in the form of buildings, such as old buildings, temples, and
monuments. All of them are the results of history to learn.

Talking about history cannot be separated from culture. Culture is a
complex term and complicated since there are various definitions proposed by
several scholars. Kluckholnco considered culture as: (1) the whole way of life of
a society, (2) social inheritance obtained by individuals from the group, (3) a
way of thinking, feeling, and also believing, (4) an abstraction from behavior,
(5) a theory on the part of the anthropologist about the way a community
group actually behaves, (6) a warehouse to collect learning outcomes, (7) a
set of standard orientations on ongoing problems, ( 8) learned behavior, (9)
a mechanism for normative behavior management, (10) a set of techniques to
adjust, both with the outside environment and with other people, and (11) a
historical deposit. (Syam, 2007: 89).

In defining culture, symbolic anthropologists appear to be different
from evangelicals who have defined culture as the result of creation, feeling,
and human intention or behavior and consequences of behavior. Therefore,
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from a symbolic perspective, culture is the whole of human knowledge used as
a guide or interpretation of the overall human actions. Culture is a guideline
for the lives of people who have been believed to be true by the community.

Thus, culture is the overall knowledge possessed by the community as
social beings, whose contents are devices, models of knowledge that can be
selectively used to understand and interpret the environment faced, and also to
encourage and create the actions needed. Culture in this conception contains
two main elements, namely as a pattern for actions and patterns of action
(Soelaeman, 2011). It is a device of human knowledge that contains models
that are selectively used to interpret, encourage and create actions or in other
terms as guidelines for action, whereas as a pattern of action, culture is what
is done and can be seen everyday as something tangible or in another sense
referred to as a form of action. Therefore, culture can be influential because
of the existence of external interpretations, and nowadays many external
cultures have entered and penetrated all layers of the Indonesian population.
[t happens as a result of history because the culture that developed now is the
result of life or culture in the past. For instance, in terms of dress, Indonesians
in the past were kingdoms and after foreign nations such as India, China,
Arabia, and Europeans with their colonial systems changed people’s mindset
including how to dress, teach, and others (Sztompka, 2007).

In addition to the culture which is the result of history, other remains
can be in the form of ancient buildings, such as inscriptions, or charter written
on stone, copper, etc. and gravestone, which means short pillars planted on
the grave as markers (KBBI, n.d.). The temple is a building that functions as
a place of worship for Hindu-Buddhist religion, used as a place of worship
of gods, but the term temple is not only used by the people to refer to it as
a place of worship. Many other ancient sites from the Hindu-Buddhist era
both as palaces, baths (petirtaan) gates, etc. are referred to as temples. The
temple also comes from the word “Candika” which means the name of one
of the gods of death (Durga). Therefore, the temple is always associated with
a monument to glorify the King, who has died (Kepustakaan Candi, 2014).

West Java, like Central Java and East Java, also has a legacy of the
past in the form of temples. In addition to the Cangkuang temple (Leles,
Garut), temples in West Java have also been found on the sites of Binangun
(Pamarican), Pananjung (Ciamis), Batu Kalde (Pangandaran), Cibuaya and
Batujaya (Karawang). Most temples are found in the area of Batujaya (around
24 temples), and Binangun, Pananjung and Batu Kalde.
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The research on the enshrinement at the Batujaya site has been started
since 1985. The discovery of the Batujaya site took place in 1984 when the FSUI
archeology department researched the Cibuaya site. The findings themselves
are based on reports or information from residents who see the similarity
of findings with Cibuaya site. According to historical records, in West Java,
there was an empire called Taruma (Tarumanagara). Because of its very few
historical sources, until now the story of the Taruma kingdom is still very
sketchy relying on several sources in the form of inscriptions, archaeological
remains, and Chinese news which is also still vague.

Through these sources, it is strongly suspected that the Taruma kingdom
has developed in the 5% to 8" century AD. Based on the location of the
inscriptions and other archaeological remains identified as the remains of the
Taruma kingdom, it can also be assumed that this kingdom has an area covering
most of West Java. These findings have spread throughout the Karawang,
Bekasi, Bogor, Pandeglang and DKI Jakarta districts (Djafar, 1999: 6).

The oldest news discussing the Kingdom of Taruma is Chinese news
originating from Fa-Hsien. This news is found in a travel report written by
Fa-Hsien in AD 414, entitled Fo-Kuo-chi. This book told about the Fa Hsien
journey from China to India and the return from India via Ceylon. It was
also said the situation in Ya-wa-di where he stayed for five months after the
ship he had joined from Ceylon got damaged and was stranded in ya-wa-di.
By Groeneveld, ya-wa-di is associated with Ya-wa-da which in the history of
the Sung dynasty mentioned the king named S’ri Pa-da-do-a-la-mo-mo, in 435
M sent his envoy to China.

Rouffaer and Moens connect these people with Java (Jawadhipa). They
are identified with Taruma. In Chinese news, the kingdom of Taruma since
the Sui dynasty (6™ century AD) and the Tang dynasty (7™ century AD)
was called To-lo-mo, while S’ri Pa-da-do-a-la-pa- mo was identified with Sri
Purnawarman. Chinese news which mentions the existence of an empire
called To-lo-mo (Taruma) and its king named S’ri Pa-da-do-a-la-pa-mo (Sri
Purnawarman), indeed corresponds closely to the contents of the inscriptions
that Raja Purnawarman of the kingdom of Taruma. The inscriptions have
been estimated to date from the middle of the 5™ century AD.

The kingdom of Taruma at the end of the VII M. century began to decline.
[t was reinforced by the Chinese news that after AD 669, the kingdom of To-
lo-mo did not send envoys to China again. Then with the withdrawal of the
Taruma kingdom, two new kingdoms emerged which were initially subordinate
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kingdoms. The kingdom was the Kingdom of Sunda and Galuh, which at
that time developed at the same time between the 8th-10® century AD. The
Sundanese kingdom of its territory was on the west of the Citarum river, while
the Kingdom of Galuh ruled the area east of Citarum river (Djafar, 1999: 8).

This study focuses on the existence of Jiwa temple among the Segaran
Batujaya Karawang community based on the meaning and views of the Muslim
community around the existence of Jiwa temple, especially in the village of
Segaran Batujaya district, Karawang regency. More specifically, this research
was conducted to find out the meaning of the Muslim community’s view of
Jiwa temple.

Jiwa temple is located in the middle of a residential area now the
center of attention both from the indigenous population and from outside
the region. It is undeniable that the community’s view of the building raises
question marks, that the temple, which is a dozen years old, is believed to
have been established in the Tarumanagara era, which at that time was still
Hindu-Buddhist. However, now it appears on the surface amidst a society that
is predominantly Muslim.

The results of the brief survey of the location have produced several
problems. It needs a further investigation about some different paradigm
of the people around the temple. As in reality, many people still believe in
mythical things and consider sacred to objects or buildings that are hundreds
of years old.

Based on the preliminary study, it is important to examine more deeply
the existence of Jiwa temple towards the surrounding population, how it
means, and the views of the Muslim community around the building of Jiwa
temple. The view of Muslims here can be interpreted as a view in the eyes of
[slam towards phenomena that occur around the temple or activities related
to Jiwa temple.

Method

The location of Jiwa temple Cultural Heritage area is in Sumur Jaya
Hamlet, Segaran village, Batu Jaya District, Karawang Regency. The site has
been chosen for consideration and ease of access. Another advantage of
conducting this research is that at the location, researchers have a reference
framework for the problem to be studied.

This study employs a qualitative method or called the Post-positivistic
method because it is based on post-positivism philosophy (Sugiyono, 2013:
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7). It covers the interpretive method because the research data concern with
the interpretation of the data found in the field. Qualitative research methods
are often referred to as naturalistic research methods because their research
is carried out in natural settings, and also called the ethnographic method
because at first this method was more widely used for research in the field of
cultural anthropology.

The type of data used in this study covers actions, words, or written data
such as documents and others that are relevant to the subject matter being
discussed (Sugiyono, 2013: 134). The data consists of two sources, namely
primary sources and secondary sources. The primary source of this research
is the result of direct interviews with the actors as informants, community
leaders, religious leaders, village elders, and village government figures. The
subject of this study involves specific individuals who know the object well. This
method is called purposive sampling; the selection of purposive sampling is
the choice of who the subject is in the best position to provide the information
needed. Some village elders, village officials, administrators of Jiwa temple and
surrounding communities were chosen because they were believed to represent
the particular population for this study. The researcher selects a sample based
on an assessment of the characteristics of the sample members with which data
is obtained according to the purpose of the assessment (Silalahi, 2010: 272).
The list of names that became informants in this study is shown in Table 1.
Table 1 List of Informant Names

No Name Gender Age Role

1 Kaisin L 70 An elder of Jiwa temple

2 Rohmat L 41 Public figure

3 Naibih L 48 Management of Jiwa temple

4 Maman L 42 Non Governmental Organizations (NGOs)
5 Kosasih L 47 Head of Peoplers Welfare Affairs (Kaur-Kesra)
6  AlanMaulana L 21 Youth Figure

The secondary data of this study covers additional source or supplements
such as books and documentation that are related and supportive in the
discussion under study, namely books relating to local culture, history, and
others.

The data processing techniques in the form of primary data from
community leaders, religious leaders, and others are by observation and
in-depth interviews. Whereas for secondary data in the form of theories,
views, results of research, books, and notes, the study of documentation and
literature is used.
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After all data has been collected, the authors interpret and analyze the
data using a logical framework with the following stages: (1) Collect and invent
the information on the existence of Jiwa temple, the meaning and also the
views of the surrounding Muslim community in the area of Jiwa temple. (2)
Data classification by grouping data and information based on the nature of
the type, and reducing data. (3) Verification of data, by testing the validity of
the study regarding the existence of Jiwa temple, the meaning, and views of the
surrounding Muslim community according to the object variable of research
so that the writing of this paper becomes more systematic and structured.
(4) Conclude the finding. From the information obtained, then it can be
concluded as a small picture in this study, namely about how the existence
of Jiwa temple towards the community, and how the Muslim community’s
meaning and views in the Jiwa temple.

Results and Discussion
The Existence of Jiwa Temple

Jiwa temple is part of one of the cultural reserves owned by Karawang
regency. Its existence which was discovered in 1984 through research by the
University of Indonesia’s Faculty of Literature is quite horrendous to the
surrounding community, especially in Segaran village, Batujaya District,
Karawang. The temple estimated to be more than hundreds of years old was
established at the time of the Tarumanagara Kingdom, which at that time
was Hindu-Buddhists, now standing amid a community that is predominantly
Muslim.

Jiwa temple has now become the center of public attention. Many
residents visited the temple from surrounding communities and from outside
the area. The existence of Jiwa temple now has its symbol for the surrounding
community and from outside. The influence of the temple of Jiwa is much
felt by the residents of Segaran village and has its value that witnesses the
existence of this temple directly. Many visitors come each year for traveling
or conducting research. Even every Vesak day, Jiwa temple is often used as a
place for Buddhists to pray and perform rituals. They intentionally come to
perform rituals according to their beliefs. Jiwa temple is very thick with the
symbol of its Buddhist history. Around Jiwa temple or neighboring village
the author did not find the existence of Buddhists living in areas close to
the temple, but every year Jiwa temple is often used for Vesak activities. The
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celebration of Vesak day at Jiwa temple dates back to 2008 and continues to
run every year (Interview with Kaisin, December 16, 2018).

This situation is of course used by traders around the temple. With the
existence of Jiwa temple, the local community is gradually experiencing changes,
especially in the economic field. Local people sell their merchandise to every
visitor who comes to the temple location such as coffee, fried food, instant
noodle, snack, warung nasi, and others. This situation is clear; the influence
of Jiwa temple is very significant for the lives of people who are around the
temple (Interview with Maman, December 16, 2018).

[t was a little different before the existence of Jiwa temple; the local
community almost worked entirely in the agricultural sector. But after the
Temple of Soul appeared, the local community felt proud because their village
had become crowded and could add to the economic results obtained to fulfill
their daily lives.

Previously when the restoration of Jiwa temple was planned to be made
as a cultural heritage, there were pros and cons in the community, especially
the youth leaders. The youth figure around the temple did not agree with
the project, because Jiwa temple is a building that is very thick with Buddhist
nuances, it is feared that it can affect the religion of the surrounding community.
But with the existence of a warrant from the Karawang regency government
so that Jiwa temple will still be used as one of the cultural preservations that
must be protected, then it controled the pros and cons (Interview with Alan
Maulana, December 20, 2018).

[t is undeniable that there are differences of opinion among the people
on restoring Jiwa temple, each must have a different view in assessing the
temple whose background comes from Buddhism. But after the official warrant
from the Karawang government, the community understood that its historical
heritage must be protected. Differences of opinion among community leaders
at that time due to preserving the myth of this temple.

In reality, now Jiwa temple has become a cultural heritage and is always
crowded with many people. The surrounding community is greatly benefited
by the existence of this temple, although previously there was a pro-contra
which triggered a conflict with fellow residents. But back to the beginning
that the existence of the temple became their pride. In addition to being a
historical heritage and now a cultural preserve it turns out that Jiwa temple
can influence the level of the economy of the surrounding community.
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In addition to Jiwa temple in Segaran village, there has also been a Museum
that is located not far from Jiwa temple. Usually, every visitor who comes to
the temple always takes the time see statues, pottery, jars, etc. Besides being a
place to store archaeological objects, this museum is also often used as a place
for inauguration from various organizations originating from the University
of Singaperbangsa Karawang. At the moment the museum is undergoing
renovations, according to the local community, ongoing improvements that
are for selling places around the museum. In the future, it is undeniable that
Jiwa temple will have more visitors from inside and outside the region.

History of Jiwa Temple

The Hindu-Buddhist period was marked by the presence of the oldest
kingdom in Java, namely the Tarumanagara kingdom. Based on known dates
from the Paleographic traits of Tarumanagara inscriptions, the Hindu-Buddhist
period in this region began around the year 450 or the middle of the 5% century.
Then in the Batujaya area, the construction activities of the temple involve
two phases of development. The first phase occurred in the period around the
6th century to the 7™ century. The second phase of growth occurred in the
early 8" century until the end of the 10" century. The determination of this
chronology is according to the date of the analysis of rice husk found in the
brick of Jiwa temple which ranged from 710 to 980 AD (Djafar, 2010: 107).

In the second phase, it is suspected that there are cultural elements
from northern India, namely the Nalanda region. Nalanda has entered and
influenced culture in the area around the north coast of West Java, which
is primarily in the Batujaya area of Karawang. This culture is influential not
only from Buddhist elements but has also been spreading including building
art and sculpture.

Buddhist influence and art from Nalanda allegedly entered through
the Kingdom of Srivijaya. The development of Srivijaya Kingdom’s power in
politics and trade was quite rapid until near the end of the 7™ century. It led to
the emergence of expansion politics carried out by the kingdom, the purpose
of which was to control other areas around it. The area under its control is
Malayu (Jambi), Karangbrahi, Kotakapur (Bangka), and Lampung. With his
domain, the Srivijaya installed its inscriptions as a sign of its authority.

From one of the inscriptions, namely the inscription found in Kotakapur,
Bangka island, which dates to 608 Saka (= April 28, 686) there is information
that indicates the desire of Srivijaya to rule Bhumijawa (= Tarumanagara).
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At the end of the inscript, it is written: “... Srivijaya, kaliwat manapik yam
Bhumijawa tida bhakti ka Sriwijaya” (‘... Srivijaya, who was very trying to
conquer Bhumijawa who did not submit to Srivijaya (Djafar, 2010: 108).

The last sentence of the Kotakapur inscription indicates the desire
of Srivijaya to rule the island of Java, which at that time was referred to as
Tarumanagara. In the history of the Srivijaya Kingdom, it was well known as a
vast maritime kingdom with its capital, Palembang, and a kingdom which was
instrumental in the spread and development of Buddhism, this development
not only in the archipelago but also in Southeast Asia even to China. News
from China states that To-lo-mo (Taruma) was conquered by Srivijaya, but the
report says that Taruma still sent his envoy to China around 666-669 AD.
(Syukur, 2007: 16).

In another note about the mission carried out by the Chinese that
in the middle of the seventh century there were two kingdoms in Sumatra
and three kingdoms in Java. The two kingdoms in Sumatra are Mo-lo-yeou
(Malay in Jambi) and Che-li-fo-che (Sriwijaya in Palembang) while the three
kingdoms in Java are To-lo-mo (Taruma in West Java), Ho-ling (Kalingga in
Central Java), and another kingdom with its capital located in Surabaya now
(Syukur, 2007: 17).

The history of the Tarumanagara Kingdom is identified through sources
that are in the country and also from overseas. Sources originating from
within the country can be distinguished from sources in the form of writings
(inscriptions), objects (statues), and oral traditions. Whereas sources originating
from abroad are in the form of news from China and India. Among the two
sources, the source of the highest value as a historical source is the inscription.
Eight inscriptions proclaim the Tarumanagara Kingdom, seven of which are
found in Sunda land spread in Jakarta, Bogor, and Banten. An inscription
described above is a relic of the Sriwijaya Kingdom and is found in Kotakapur,
Bangka Island. Except for the Kotakapur inscriptions that have been written
in ancient Malay and Pranagari letters and also Pasir Kuara and Pasir Awi
inscriptions not clearly read, other inscriptions include (Tugu, Ciaruteun,
Kebonkopi, Jambu) written in Sanskrit and Palawa letters.

From all the inscriptions, the source of information was that the kingdom
was named Tarumanagara and the name of the king was Purnawarman. Besides
Purnawarman, there are also two other names which are most likely still the king
of Tarumanagara, namely Rajadhiraja Guru and Rajarsi (Ekadjati, 1984: 80).
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According to news from China, Tarumanagara is called To-lo-mo, Ho-ling,
producing rhino horn, elephant ivory, turtle skin, arak made from coconut,
mas, and silver. These results are merchandise exported out of the country.
The Tarumanagara Kingdom had established diplomatic relations with foreign
countries around 435, 528, 535, 666, and 669, at that time Tarumanagara
had sent envoys to China and vice versa, people from China also visited this
kingdom. One of the Chinese from that time was Fa Hien; he was a Buddhist
priest who had come to Tarumanagara around 414.

At that time the population of the Tarumanagara Kingdom had adopted
the Hindu religion of Wisynu, at least from the courtiers. Among the general
public, there is still a lot of worship of the ancestor’s spirit which has been
his belief since time immemorial. Then with the discovery of two statues in
the Cibuaya area (Karawang), it is inevitable that the art life developed in
Tarumanagara, and perhaps at that time, Cibuaya became the center of art
by the residents of the Tarumanagara Kingdom.

[t cannot be confirmed when Tarumanagara stands and when it ends.
Nonetheless, this kingdom had lived in the early 5% century AD and in the
7™ century AD was still alive. At that time the capital of Tarumanagara was
estimated to be around the edge of the current Bekasi river, Karawang. Based
on the sound of the Kotakapur inscription, Tarumanagara descended from the
stage of history because he had received an attack and also the pressure from
Srivijaya who was very strong in the strength of his fleet (Ekadjati, 1984, p. 81).

One of the traces of the remains of the Tarumanagara Kingdom which
is currently still standing strong and was found is Jiwa temple. It is a historical
proof of Tarumanagara currently preserved and cared for by its members who
are around the temple. Besides the temple, there are still many other findings
such as statues (stone statues, stucco, and metal), pottery (buni pottery and
arikamedu pottery), human skeletons currently stored in local museums.

Initially, Jiwa temple is a mound of land which is a place of community
plantations commonly referred to as Unur or Lemah Duwur which means high
land. Strange things often happen such as when farmers picked a pumpkin
with three ends but the next day it suddenly disappeared. A villager once
herded three cows at the place, but then only one cow remained. Accordingly,
the community named the temple as Jiwa temple. Because the surrounding
community believes in the existence of spirits that inhabit the temple, the
place is like living or having a soul.
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With the occurrence of strange events came students from the University
of Indonesia around 1986, then conducted research. From the results of the
study found objects such as kris, machetes, jars, gold pieces, human fossil
skeletons, etc., then the items found were inserted into the museum (Interview
with Naibih, December 15, 2018).

Lemah Duhur or Gundukan (Unur) was located in the middle of a
community rice field, initially in many plantations of palawija, banana trees,
and others. This land is often used as a place of rest for farmers because it
is very shady and cool. Also, this place is also used to herd the local buffalo
(Interview with Kaisin, December 16, 2018).

Jiwa temple in its archaeological research is called the SEG Site I, which
is a mound of land like a small hill called the Unur Jiwa. The test is shaped
almost oval, with a height of 4 meters from the surrounding land surface,
and an area of about 500 m. located at coordinates 107 09°04.91 “BT and 06
03’26” LS. This site was originally agricultural cultivation planted with banana
and secondary crops. It was first excavated in 1985 and continued in 1986 by
the FSUI Archeology team. Their fieldwork is an integrated practicum in the
subject of the archaeological method led by Mundardjito (Djafar, 2010: 45).

Figure 1 Front part of Jiwa temple

Figure 2 Jiwa temple
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Figure 3 Court of Jiwa temple
Writing about enshrinement in the area of Batujaya site has been started
since 1985 by the department of Archeology, faculty of Literature, University
of Indonesia. This discovery began when the FSUI Archeology department

researched Cibuaya site. The invention was due to reports and information
from residents who saw such similarities with the Cibuaya site (Lemah Duwur
Lanang) studied from a comprehensive survey in the Batujaya and Pakisjaya
regions where they found approximately 24 temples.

The Meaning and Thought of the Muslim Society

Understanding an object certainly, we can judge by the perspective of
each, from where the object came from, how its history, and why it happened.
Talking about meaning, most of us will consider it something personal in
nature, one idea that is in someone (Geertz, 1983). To look for a meaning,
we must take action on the object that we are going to use or what we see and
we can vent the idea that is in us, then from that action we can know and can
assess the stored meaning or we can deduce our thinking towards the object
(Pals, 2001: 381).

As we interpret historical heritage that is hundreds of years old almost
forgotten by the times, historical heritage is the legacy of previous ancestors who
were born because of the acculturation of culture. Understanding meaning with
a view of life is almost the same, but there is a slight difference (Aminuddin,
2011). The equation is that between meaning and life view are both talking
about a value contained in the object being seen, and the difference is if the
meaning views an object because of the cause but if the view of life, humans
can judge the paradigm and the way of thinking to judge the object.

The view of the life of every human being is, of course, different,
when a picture of the life that can generally be grouped into schools or
understandings. For example, human beings who prioritize themselves have
led to the understanding of capitalism, and when humans prioritize social

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019



118 Community Thought About The Existence of Jiwa Temple

interests, they lead to socialism (Wahyu, 2012: 187). The view of life is also
inseparable from the problem of value in human life in general. Therefore, a
perfect view of life which is the first form of culture cannot be separated from
cultural values (Al-Qardhawy, 2000).

The general term from the view of life is a worldview which is limited
to secular ideological notions, animistic beliefs, or a set of worldly theological
doctrines. However, some religions and civilizations have a broader spectrum
of views than mere worldly visions. Thus, the meaning of life view can be
expanded, especially when viewed from the side of religion (Wahyu, 2012: 188).

Therefore the view of life is a concept that can be used to describe a
human perspective in general without seeing a nation or religion, the definition
of a worldview that represents the width of its spectrum. Worldview is a belief,
feeling, and everything in people’s mind that functions as a machine for
sustainability and social and moral change (Wahyu, 2012: 188).

Jiwa temple is a temple that stood in the days of Hindu-Buddhist
civilization and now stands in the middle of the Muslim community, of course
there is a benchmark for local people to interpret and look at the temple. If
we associate it with something sacred, it could be that in the past Jiwa temple
was very sacred by its adherents, that the temple was a place for worship and
a place to perform certain rituals by the Buddhist community. But seen in
reality until now there is no possibility that there are people who still believe
in the existence of a myth and sacralize the object.

As we know, the view of the sacred is because humanity and society alone
oppose (Kaelany, 2000). The sacred is the substance, important, impressive,
organized, and perfect. Sacredness requires a certain attitude and also demands
to avoid certain taboos. The treatment of something that is purified and
believed to be sacred is not to be as desired, especially if doing something that
is deemed to reduce respect (Agus, 2010: 45).

Usually, something seen by society as sacred always raises speculation
about beliefs about myths. In the view of primitive societies, myths are regarded
as true stories, and this is theirs because myths for them are sacred, meaningful,
and are models of human actions and can give meaning and value to this
life. The existence of myths among the public tells us that reality began to
exist through the actions of supernatural beings and myths always involved a
creation. In principle, myths have been accepted by primitive people because
of their lives that are always related to nature. Myth is not just a fairy tale that
is considered a human imagination (Ghazali, 2011: 114).
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The myth contained in the temple is that Jiwa temple is something
sacred; even the administrator of Jiwa temple often sees the spirits of spirits
inhabiting the temples of the soul. Once a person came to the temple to
perform a ritual with a specific purpose and took home one of the stones in
the temple. When he arrived at the house, there was an oddity that the person
was experiencing an unseen disorder and asked that the stone be returned to
the original place. Responding to the incident by believing in things that are
invisible and sacralizing Jiwa temple does not dampen the level of one’s faith
as a Muslim because human faith is only Allah who can judge.

Then regarding the view of Jiwa temple is a cultural result that must be
cultivated, because in this day and age many people are too busy and proud
of the cultural results from the outside. One of the results of Indonesian
cultural heritage whose historical value is very high is Jiwa temple because it
is the result of the Tarumanagara royal civilization, which is one of the oldest
kingdoms in Indonesia (Interview with Naibih, December 15, 2018).

From some people, there are those who sacred and believed in the myths
stored in Jiwa temple, and some who do not believe in these things, because
everyone has their understanding and views to judge a historical object. On
certain days or every Kliwon night, people come to the temple to perform
rituals. They are not native residents of the surrounding area but visitors from
outside the area who intentionally come to the temple presenting offerings,
praying to the temple for a specific purpose. To interpret Jiwa temple does
not have to sacralize or believe in the myth that is now developing among the
people mainly to perform rituals in the temple to ask for something. Addressing
this need not interfere because it has entered the realm of human faith in the
Creator. One does not need to believe in the myths in Jiwa temple. It is true
that a symbol of Jiwa temple is very thick with the development of its religion,
but to interpret Jiwa temple, it is enough that the building is a historical and
cultural heritage to preserve (Interview with Kosasih, December 17, 2018).

Even so, Jiwa temple is very rich in religious symbols and the presence
of those performing rituals does not discourage their religion as a Muslim.
For them the matter of faith in religion is personal and does not interfere
with other people’s affairs.

Believing in the unseen or the supernatural or surpassing real things that
are not real, not physical, and not concrete is believed to affect human life.
Like God, spirit, magical power, etc. are certainly further from rational ideas.
Believing in the Almighty God is the only tenet in the theological view, but if
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seen from sociology, it turns out that there are also many things believed by
humans to be influential in their lives. The human view of various kinds of
deities, jinn, demons, animism, or those that belong to the occult, belief in
one of them according to sociology can be a religion according to his beliefs
(Agus, 2010: 43).

People sacralize or not sacralize their affairs, because people who come
to perform rituals may believe strongly in the myths in this temple, and maybe
they keep hope by praying to the temple. In this case, Muslims must respect
each other even though Islam forbids worshiping or believing in other than
Allah. Jiwa temple is as proof of history and as a cultural monument that must
be protected. Because in this day many people are less concerned about the
heritage of history and even forget history (Interview with Kaisin, December
16, 2018).

The history of its value is significant for everyday life, the life of our
ancestors that we now live is the result of history. Heritage not only in the
form of buildings and objects, but also culture and system that is very valuable
in daily life. However, with the emergence of Jiwa temple, there are several
beneficial influences on the surrounding residents, especially in terms of the
economy. The local community is benefited as it is selling coffee shops, food,
and others. Moreover, every major holiday many visitors come to look around
and take pictures around Jiwa temple. It was visited by people from outside
the region (Interview with Rohmat, December 16, 2018).

As said before, the opinions of each person regarding the meaning of
Jiwa temple are different. Maybe from most people, it is thought that Jiwa
temple is a relic of Buddhist places of worship in the past. But apparently,
there are now some people who consider it a sacred building. The surrounding
Muslim community strongly believes in the sacredness of the building. It is
thought that this building has been established for a long time and the local
community believes that old buildings that have been standing for hundreds
of years now certainly save magical things. Something magical cannot be
proven by rational reason, but the local people often see spirits around the
temple. The thought of believing in myth is a legacy of our ancestors who still
adhere to Animism. The Segaran Muslim community, in reality, does not all
believe in mythical things. The surrounding Muslims who regard Jiwa temple
as something sacred and believe in the existence of myth does not mean they
associate partners with Allah as the Creator of the Universe because believing
in myths is prohibited.
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The Segaran community views Jiwa temple as a cultural monument that
is the result of the culture in the age of Tarumanagara kingdom and is also a
historical heritage, historical evidence, very high historical value. The history
of Jiwa temple is a real historical proof. Jiwa temple is said to be a cultural
monument because there was an element of acculturation from northern
India, namely Nalanda. The influence of Nalanda Culture at that time had
entered into the area of the North Sea coast of West Java in the Batujaya area
of Karawang. Buddhist elements from Nalanda at that time influenced in
many fields like building art, sculpture, and also statues. Usually, the influence
of Nalanda goes into this area because of the development of Srivijaya royal
power in the political and trade fields which is very rapid to control other
areas around it.

The cultural monument, which is also a historical heritage, indeed
becomes a pride for the people of Batujaya, especially the Segaran area. It is
known from its historical background, the existence of Jiwa temple can now
affect many people, especially in the area around the temple. It is also recognized
by residents that the existence of Jiwa temple can affect their economy.

Conclusion

The existence of Jiwa temple currently affects many people’s lives,
especially in terms of the economy around Segaran village. People feel happy
with the existence of Jiwa temple because it can change their economic life.
Besides, many visitors always come, and there are also those who research this
temple. Every year Jiwa temple is always used for the Buddhist Waisak, the
Vesak event in this temple dates back to 2008.

The history of Jiwa temple originated in the era of the Tarumanagara
period of Hindu-Buddha, Tarumanagara is classified as the oldest in Indonesia
around the mid 450™ century. The history of the Tarumanagara kingdom is
identifiable through its sources from within the country and abroad. Domestic
sources include writing (inscriptions), objects (statues), and oral traditions,
while sources were originating from overseas, namely in the form of news from
China and India. From the sources that have the highest value as a historical
source are inscriptions, there are eight of them found in Sunda land, namely
Jakarta, Bogor, and Banten. From these inscriptions, information can be
obtained that the kingdom was named Tarumanagara and the name of the
king was Purnawarman.
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The Muslim community has different meanings and views on Jiwa temple,
but most people believe that Jiwa temple is a sacred building and there are
separate myths in it. Local people believe in the myths in this temple, even
from some people have seen spirits inhabiting the temple. From the story of
the community inviting curiousity that there came people outside the area
to perform rituals at Jiwa temple every kliwon night. However, residents view
Jiwa temple as a cultural monument and historical heritage to preserve.

As the implication of this study, the people in Segaran village must
always maintain the existence of Jiwa temple as a cultural heritage with high
moral values and messages. Further research should include other variables
that have not been studied, especially in understanding meaning and life view.
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Abstract

Wayang (puppet) is one of Javanese culture form which was originally a cult of
the local religion. Wayang has a dimension of spirituality that meets cultural
aesthetics. This article focuses on how wayang is used as a preaching medium in
the context of the spread of Islam, especially on the Java island and the values
of virtue found in wayang stories. This research is a type of library research.
The data collection method used is the documentation method. The data
in this study is in the form of information on the process of Islamization for
traditional Javanese people; the information is from books, literature, journals,
and newspapers. Meanwhile, the data analysis technique uses descriptive
analysis. Through analysis of the data, the results obtained are: (1) The names
of wayang characters contain Islamic philosophical meanings; (2) The wayang
stories modified are packed with deep story themes containing Islamic/divine
content; (3) The wayang stories had been modified by Walisanga include virtue
religious values, leadership values, and human or social values.

Wayang merupakan salah satu wujud budaya masyarakat Jawa yang pada mulanya
merupakan pemujaan agama lokal. Wayang memiliki dimensi spiritualitas yang
bertemu dengan estetika budaya. Artikel ini memfokuskan pada bagaimana
wayang digunakan sebagai media dakwah dalam rangka penyebaran agama
Islam khususnya di pulau Jawa dan nilainilai keutamaan yang terdapat dalam
cerita wayang. Penelitian ini merupakan jenis penelitian pustaka. Metode
pengumpulan data yang digunakan adalah metode dokumentasi. Data dalam
penelitian ini berwujud informasi proses islamisasi masyarakat tradisional Jawa
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yang berasal dari buku, literatur, jurnal, dan surat kabar. Sementara itu, teknik
analisis data menggunakan deskriptif analisis. Melalui analisis data tersebut,
diperoleh hasil berupa: (1) Namanama tokoh pewayangan mengandung makna
filosofis islami; (2) Cerita pewayangan mengalami modifikasi dikemas dengan
tema cerita lebet yang memuat konten islami/ketuhanan; (3) Cerita pewayangan
yang dimodifikasi para walisanga mengandung nilai keutamaan, yakni: nilai
religius, nilai kepemimpinan, dan nilai kemanusiaan atau sosial.

Keywords: Wayang; preaching of Islam; Virtue Value.

Introduction

The religious system is one element of culture. Therefore, culture and
religion are inherent in human life. Both of them influence the pattern of
community life. The social culture has a strong influence from religion, and
vice versa, the religion of the community, will be affected more or less by the
culture of the local community.

Wayang (puppet) is one of the cultural forms that Javanese people have.
The wayang show is led by a dalang (puppeteer) who controls the course of the
story and gamelan music is used as a companion. Wayang stories generally take
from the Mahabharata and Ramayana texts. This traditional art is not only a
show but is considered as a guide, because in the story there is a recitation of
the ‘teachings’ of life packaged through interesting storylines.

Wayang shows are not only a means of entertainment, but can be used
as a means of education, communication, expression, and reflection. The
themes raised in wayang stories are generally related to moral problems. By the
needs of the people thirsty for moral education as social control in their lives.

However, in reality, the Islamization process for traditional Javanese
people is not as easy as one might imagine. The strong understanding of the
previous religious system and clad in cultural elements is an obstacle for the
Walisanga to penetrate it. The occurrence of rejection is experienced by the
Wali both subtly and frontally. Traditional Javanese people embrace these
former beliefs for generations and are deeply embedded.

To change the mindset and beliefs of traditional Javanese people, it
needs a particular strategy, namely by conducting a cultural acculturation
approach. A kejawen culture that had already grown did not just disappear
but was developed with the addition of Islamic accents. The use of wayang as
a medium of Islamization is slowly accepted by traditional Javanese people.
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Wayang is considered to facilitate the Javanese people in understanding Islamic
teachings inserted in the storyline.

Walisanga has innovation in displaying the embodiment of wayang
figures, so it does not violate Islamic law. Also, the contents of the story initially
oriented towards Hindu and Budha culture gradually shifted to Islamic-Arab
culture. Javanese people consider more populist and easily accept the wayang.
Complementary cultural and religious acculturation makes Islam acceptable
peacefully. Until the millennia, wayangs were considered still relevant to be
used as a media that lacked conflict. Islamization by the Wali is not only about
seeking mass but also aims to advance the Islamic civilization in Indonesia.
Therefore, it needs a more in-depth study of the Islamization process of
traditional Javanese people by wayang media through this article.

Research Methods

The research method is a way of approaching, observing, analyzing, and
explaining a phenomenon (Kridalaksana, 2001). This study uses a qualitative
approach to the type of library research. The method of collecting data for
library research is a method of documentation obtained from books, notes,
journals, newspapers, and others. Data in the form of information about the
Islamization process of traditional Javanese people in Java originating from
books, literature, journals, and newspapers were collected and sorted out and
reviewed to formulate a theoretical basis for the problems examined, namely
the manifestation of Islamization of traditional Javanese people carried out
by Walisanga.

Meanwhile, the data analysis technique in this article uses descriptive
analysis to construct some concepts regarding philosophical meanings of
wayang figures, cerita lebet (deep stories), and the virtue values from wayang
stories closely related to the Islamization process of traditional Javanese people.

Literature Review

History of Wayang in Java

Wayang in Indonesia is known for centuries. Two inscriptions record
about the wayang. The first inscription issued by Raja Lokapala in 840 records
orang-orang aringgit (aringgit people), who takes part in the wayang show. The
second inscription made in the reign of King Balitung in 907 was mentioned,
“... Si Galigi Mawayang”, meaning Galigi held a wayang show. Wayang can mean a
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picture of a character, doll, a puppet performance, walking many times, passing
by, not fixed, vague, and dimly lit. The word “wayang (puppet)” relates to the
word Hyang, which means an ancestor who has the nature of moving many
times, maze, passing by, and floating (Sutardjo, 2008). Wayang is primarily
a symbol or mirror of human life, so watching wayang shows is no different
from seeing yourself through a mirror (Nurgiantoro, 2011).

Wayang is rerupan sing kadadeyan saka barang sing ketaman ing sorot (pepadhang)
‘a shadow that occurs because of the light beam’ (Purwanto, 2018). Wayang
derived from words of yang that get prefix wa means always moving, not fixed,
or vaguely which gradually becomes pertunjukan bayangbayang (a shadow show)
(Akhyanto et al., 1988). Wayang comes from the word Ma Hyang which means
to go to the spiritual spirit, god or the Supreme God (Lisbijanto, 2013: 1). In
the life of the Javanese people, wayang becomes a show as well as guidance.
A set of wayang has several hundred characters; some are good; some are
evil. Good character wayang is always played on the right side of the dalang
(puppeteer), while the evil ones are performed on the left side of the dalang.
Wayang that is not used is mounted on a banana tree in front of the dalang.

Wayang purwa or wayang kulit (shadow puppet) comes from Sanskrit purwa
which means the first by adopting the stories of Ramayana and Mahabharata
from Indian traditions. Wayang has the meaning of shadows, which occur
because the audience of the wayang show will see through the shadow of
the wayang reflected on the screen (Wardani & Widiyastuti, 2013: 23). The
audience is generally behind the screen, so they can only see the shadow of
the wayang played by the dalang. Mulyono (in Amir, 1994: 33) classifies the
development of wayang through several stages.

The first stage is prehistoric age where wayang shows had been functioned
as magical-mythical-religious of worship ceremonies on the spirits of ancestors
called “Hyang.” The story in ancient age tells the heroism and adventures of
the ancestors. Following the stage is the age of Mataram . In this period, the
function of wayang had begun to develop as an educational and communication
tool. The story is taken from the Ramayana and Mahabharata given local
characteristics and mixed with traditional ancient myths.

The next stage is East Java age in which wayang has achieved perfect form.
The language used is ancient Javanese with Sanskrit words. It proceeds to Islam
arrival age. In this age, wayang are used as a means of preaching, education,
communication, literary and cultural resources, and as entertainment. The
story is taken from the chronicle, namely acculturation between the epics of
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Ramayana/Mahabharata and stories of Islam originating from Arabic. The
wayang is flat-shaped resemble a shadow today. The language used is Middle
Javanese and New Javanese. In the final stage namely independent Indonesia
age, wayang was a multifunctional art performance. It began to appear in the
form of new wayangs such as wayang Suluh, Pancasila, struggle, revelation, and
Indonesian-language wayang.

There are several types of wayang stories: lakon lebet/deep story
(philosophy), cerita ruwatan (ruwatan story, it is a special ritual with wayang
show), cerita bersih desa (village clean stories), lakon kasudiran (kasudiran story),
lakon kelahiran (birth story), lakon wahyon (revelation story), and alap-alapan
or raben (marriage story). At first, the wayang stories originated in the epics of
Ramayana and Mahabharata. However, in its development, there are changes
following the current state of society. Hazeu (in Sutardjo, 2006: 50) argues that
the origin of wayang originating from native Java is not imitating Hinduism.
The arguments are (a) the names of puppet equipment are all original Javanese
words, (b) the wayang has existed since before the Hindu came to Java, (c) the
structure of the wayang story is composed according to an ancient model, (d)
the way of ki dalang (puppeteer) telling (high and low voice, language, and
expressions) also follows a very old tradition, and (e) technical design, the
style of story is also Javanese in nature which grows from the ceremonies of
worship of the ancestors.

Cultural arts shows (wayang) are a reflection of the people lives. Limbukan
or jokes found in wayang shows contain informative elements that are full of
messages. Advice, suggestion on life, religious content, and political aspects
are often expressed in this presentation. The aspects of education delivered are
usually packaged in the form of pralambang (symbols), so the extent to which
one can see these values depends on the ability to appreciate and digest the
forms of symbols or symbols in wayang (Susanti & Wahyuni, 2017). Therefore,
the wali (ulama) chose wayang as a means of spreading Islam. Islamic teachings
that have strong related to Arabic culture are acculturated with Javanese culture
so that they are presented with a beautiful and full of religious elements.

Wayang Existence in Islamic Religion

The spread of Islam in Indonesia was carried out peacefully and
comprehensively brought by Muslim traders/preachers in the 7th-8th century
AD (Rahman, 2017). The aim of Islamization according to Al-Attas is to
protect Muslims from the knowledge that has been polluted and misleading,
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through the knowledge that a Muslim is expected to increase in his faith,
the Islamization of knowledge will bring security, goodness, and justice to
humanity (in Novayani, 2017: 78).

The history of Islam entering in Indonesia is through various ways
including trade, marriage led by Arab merchants, education (pesantren), sufism,
da’wah, arts and culture (Posha, 2015). Besides, power can also influence other
rulers and their people to join Islam. Regarding the many teachings about
life contained in the wayang stories, Javanese people assume the wayang as an
encyclopedia of life. The characters in wayang become exemplary.

Among Walisanga who used wayang as educational media were Sunan
Bonang and Sunan Kalijaga known to use art and cultural vehicles often to
attract people’s sympathy, one of which was a Javanese gamelan device called
bonang. Bonang from the syllable bon + nang = baboon + menang/wins = baboning
kemenangan = great victory. In the process of reforming the wayang show, Sunan
Bonang is known as the dalang (puppeteer) who preaches spiritual teachings
through puppet show (Purwanto, 2018).

Sunan Kalijaga is one of the wali (wali sanga) using wayang as a medium
for Islamic religious education on Java. Sunan Kalijaga sees wayang as popular
entertainment but contains planting about the noble class with a subtle
character, virtuous, the expert of meditation, and giving benefit to others. The
wayang stories have been inserted the teachings of Islam, so that the Javanese
people more readily accept (Masitoh, 2016). In addition to the storyline,
wayang has experienced innovations in the form of wayang kulit (puppet). In
Islam, the depiction of the human way is forbidden or haram. Therefore, the
embodiment of puppets is made not like humans, for example, the hand is
made extending beyond the size of its body, its head is like an animal, its nose
is made so long that it is not the same as a human embodiment. Culture and
religion collaborate in high-value art. This strategy was considered successful
because the Javanese people were happy to accept it.

Based on the type of player, wayang can be classified into four types
(Lisbijanto, 2013). Wayang kulit is a type of wayang whose characters are
played with wayang made of leather. The wayang kulit show is led by a dalang
(puppeteer). Dalang holds the control that runs the whole storyline. Wayang
orang is a type of wayang art whose players are human. The story of wayang orang
is inspired by wayang kulit. Therefore, the characters are also the embodiment
of wayang kulit. Wayang golek is a wayang whose characters use wooden dolls
with colorful costumes according to their characterization. The red color
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is fury, green for sincerity, white is used for good and honest nature, black
symbolizes the character with permanence, and pink symbolizes in half. Wayang
klithik is a wayang with players made of flat wood that looks like wayang kulit.
This wayang was created by Prince Pekik (Pangren Pekik) who served as Adipati
of Surabaya; then his form was perfected by Pakubuwono II. Wayang Klithik
stories are taken from the Panji and Damarwulan stories.

Equipment used in wayang shows can be likened to the life of the world
with everything in it. Blencong or lamp that are used to emit light, so that the
wayang has a shadow equals to the sun that illuminates the universe. Color
or screen is associated to the universe. Debog (banana three) which is used
to plant wayang is likened to earth. The dalang is likened to the Regulator of
Destiny or God.

Observers from the 1960-1990 era classified the dalang into several
categories, namely dalang apik, dalang wasis, dalang pinter, and dalang sabet.
Called dalang apik because they always prioritize aesthetic values in their
presentation. Meanwhile, dalang wasis is the dalang who gave priority to the
dramatic elements and sanggit lakon (creative in the story) in his show. Dalang
pinter (intelligent dalang) is a type of dalang who always displays spiritual values
concerning the science of perfection of life in his show. Dalang sabet is a dalang
who emphasizes wayang movement skills in his show (Soetarno, 2017).

Dalang plays the main role in a wayang show. Therefore, a dalang must be
able to display the story to the maximum extent possible. Maximum show of
a dalang must meet the criteria of a good dalang. Wignjawirjanto (in Sutardjo,
2006: 16-18) said that a dalang in presenting a wayang show would be good
and perfect if they have nine things. (1) Regu, when dalang sitting on the stage,
he must be calm and confident. (2) Greget, dalang can amaze and arouse the
enthusiasm of the audience. (3) Sem, dalang can animate the invisible scene,
so that the audience can be carried away by the atmosphere. (4) Nges, dalang
can feel sad scenes so that the audience can create an emotional feeling of
the audience. (5) Renggep, dalang should be serious and professional. (6)
Antawacana, dalang can present a dialogue between the characters of wayang,
janturan, pocapan, and suluk is according to and in harmony with the wanda
wayang, pathet, and scene atmosphere. (7) Cucut, dalang should be able to
make funny or full of healthy and educative humor, social criticism, so the
audience is interested. (8) Unggah-ungguh, it means that dalang understand the
udanagara (rules, procedures) in presenting wayang shows, both language (in
dialogue, spells, pronunciation), how to hold and play wayang, and in arranging
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accompaniment or gending (song). (9) Tutuk, it means dalang is mastering and
being skilled in organizing or carrying out wayang shows.

Dalang can be categorized into five types, namely: dalang sejati, dalang
purba, dalang wasesa, dalang guna, and dalang wikalpa (Sastroamidjojo in
Sutardjo, 2006). The first type is Dalang Sejati who is in performing the show
always focuses on spiritual or spiritual education (ngelmu kasepuhan). It is
intended that the community had spiritual intelligence (lantip panggrahitane
and tanggap ing semu). The second type is Dalang Purba who is smart in his
puppetry presentation and in displaying various stories that can be used as
examples in the daily life of society. Therefore, in the show, there are always
multiple suggestions and lessons on the virtues of human life. The next
type is Dalang Wasesa who is an expert in presenting wayang stories that can
captivate, destroy feelings or cause anxiety, doubt, concern, love, worry, and
so on created through language pronunciation.

Dalang Guna is good at packing a story in serving audience tastes in
general. In other words, a dalang is favored by the community because the
show always follows the taste and can read the atmosphere and the condition
of the audience. The last type is Dalang Wikalpa who is good at presenting
wayang stories according to the pakem ‘benchmark, rule’, or the dalang is clever
mimicking the ‘creations’ of other dalang, both imitating about sabet, ginem,
pocapan, janturan, suluk, accompaniment of gending, and jokes or humor.

Dalang can be described as someone with a sacred duty to give lessons,
teachings, descriptions or interpretations of life sciences and their meanings to
the general public. Role of dalang in the community gets a high and respectable
position, so a dalang should have the character of a mahambeg guru, mahambeg
bapa, mahambeg pandhita, and mahambeg satriya (Sutardjo, 2006).

Mahambeg guru (teacher character) is a dalang having a teacher’s character
that acts as a teacher of the audience or community. Each performance always
gives teachings or piwulang kehidupan (life teaching), so that the attitudes and
actions of a dalang in daily life must provide good examples to the community
(can be taken and imitated).

Mahambeg bapa (father character) is a dalang should have the character
of the father. It means that all his thoughts are more mature or careful,
broad-minded and full of knowledge, as said by the father (bab apa-apa pepak
or dalang understands and masters various life problems). It is evident that
every performance of a wayang show always describes various life problems
and their solutions have to benefit for the audience or community.
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Mahambeg pandhita (priest or Brahmana character) is a dalang having
high spiritual intelligence because in his life he often performs tirakat or inner
sensitivity to get spiritual sensitivity (responsive/empathy or lantip batine). This
is evident when performing wayang shows being witnessed by many people from
various circles and characters, so it needs to have an inner sensitivity (lantip
ing sasmita). During the show they can adjust to the situation and condition
of the area, so that the performance can run smoothly, successfully, safely,
and avoid various disorders.

Mahambeg satria (gentleman character) means that a dalang always
motivates the audience always to uphold the truth, be brave, and protect
and help persecuted people. It can be seen when the dalang offer ‘advice’ in
interpersonal dialogue, social criticism, storyline during the presentation of
the show.

One of the famous wayang stories is Mahabharata. In the Mahabharata
story, there is a characterization of Pandhawa Lima (Five Figures) consisting of
Yudhistira, Bima, Arjuna, Nakula, and Sadewa. Pandhawa Lima figures are
five brothers but different mother. In the story of Pandhawa Lima is fighting
against Kurawa, their cousin who fought over Hastinapura or often called the
Baratayudha war. Pandhawa and Kurawa are likened to two sides, namely good
and evil. Warfare Baratayudha illustrates how human struggle against evil.

Figure 1. Figure of Pandawa
(http://dloverheruwidayanto.blogspot.com/2016/05/membentuk-generasi-berkarakter-
melalui.html)

Table 1. The Meaning of Five Pandawa Character Philosophy
Figure Name Symbols Philosophical Meaning

Yudhistira Jimat Kalimasada (Kalimasada The sahadat sentence is a sign of
Talisman) selfrecognition in Islam.
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Bima Kuku Pancanaka (Pancanaka Nails) The second pillar of Islam is five
daily prayers (shalat).

Janaka Bertapa (Ascetic or meditation) The third pillar of Islam is fasting.

Nakula Dermawan (Generous) The fourth pillar of Islam is zakat.

Sadewa Penampilan rapi dan bersih (Neat The fifth pillar of Islam is Hajj.

and clean appearance)

The first figure is Yudhistira; the oldest child in Padhawa Lima who has
a Jimat Kalimasada (kalimasada talisman)/ kalimah shahadat. Kalimasada in
Islam can mean the sentence of creed, namely La Ilaha illalLah Muhammad
Rasulullah. Someone who has pronounced the sentence of shahada means
believing in the existence of Allah as the God and the Prophet Muhammad
as the Prophet.

The second figure is Bima, depicted with a large, tall body, firm,
responsible, and prioritizes family. Bima has a weapon in the form of kuku
pancanaka (pancanaka nails) which are relevant to the second Islamic law,
namely five daily prayers. A person’s sharpness in upholding prayer will lead
to eternal happiness in heaven.

The third figure is Arjuna or Janaka depicted as a handsome and firm
man in his stance, and he has an ascetic or meditation habit. The habit of
meditation is relevant to the third pillar of Islam, which is fasting. Meditation
and fasting together take action to refrain from things that can cancel it. Fasting
in Islam is carried out with a variety of purposes, namely to have a strong soul
and body, to empathize with the conditions of others who are less fortunate,
and to be closer to God.

The fourth and fifth figures are Nakula and Sadewa who describe
kesatria (knight) figures diligent and active in working. Their appearance is
also not careless with neat and nice clothes but still generous. It is likened to
the fourth and fifth pillars of Islam. Nakula and Sadewa are figures depicted
as the realization of zakat and hajj worship. Those who commit to zakat are
generous people and who conduct a pilgrimage for those are capable.

In addition to the figure of Pandhawa Lima, there are also figures of
Punakawan or Panakawan. Punakawan comes from the word of pana ‘clever,
clear, bright, and careful in observation’. The word of kawan ‘friend or relative’
which means a very clever and trustful friend, has a broad view and sharp
and careful observation, or better known as a term of tanggaping sasmita lan
limpad pasanging grahita ‘responsive and concerned about various problems’

el Harakah Jurnal Budaya Islam Vol. 21 No. 1 Tahun 2019



Kenfitria Diah Wijayanti & Djoko Sulaksono 135

(Sutardjo, 2006). Punakawan consists of four figures namely Semar, Gareng,
Petruk, and Bagong.

Figure 2. Figure of Punakawan
(http://www.dewisundari.com/filosofi-punakawan-mengenal-ciri-ciri-punakawan)

Table 2. Philosophical Meaning of Punakawan

Character  Alias Philosophical Meaning

Name

Semar Ismar or Mismar Way of life

Gareng Nala khoiran Accepting kindness or amar ma’ruf’

Petruk Fatruk leave the bad or everything that is not good (nahi
munkar)

Bagong Baghaa the conflict between thinking and feeling, good
and bad.

Punakawan figures have philosophical meanings relevant to the Islamic
view, as stated by Sutardjo (2006) as follows. In the view of Islam, the character
of Semar originates from Arabic Ismar or Mismar, nail as a symbol of worship or
provision as a guide to life. Following the Hadith saying Al Islamuu ismaruddun
yaa ‘Islam is a nail for strengthening world safety.” Semar is also named Hyang
Ismaya ‘AsmaKu or God’s name’.

The Nala Gareng figure in the Islamic view is derived from Arabic language
‘accepting good or amar ma’ruf’ meaning that people in this life always do
good and care for others, or naala qariin ‘get many friends and their duties
as preachers’ with good words. The third figure is Petruk who is from Arabic
fatruk ‘leaving the bad or everything that is not good (nahi munkar).” The word
fatruk is the base word for a short sentence from the advice of Sufism, “Fatruk
kullu maa siw Allaani” ‘leave everything, anything but Allah.” Therefore the
character Petruk always has a bright, happy, and charming because he never
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had revenge, denouncing, harming others, so that wherever many friends,
their lives feel safe and comfortable.

Meanwhile, the figure of Bagong comes from Arabic, namely bagha
the “conflict between thinking and feeling, good and bad,” meaning the
importance of introspection, caution, meticulous, smart and agile in dealing
with and resolving various problems faced. Punakawan is on the right side,
his right-hand points to. It means his knowing (pana), can give guidance to
humans. In other words, Semar or divine illumination is always needed and
becomes a real act in daily life in a character of (a) honest -Nala Gareng, (b)
full of love -Petruk, (c) cooperation or happy to help -Bagong. The character of
the Punakawan is considered to be able to accommodate the aspirations of
the wali (trustees) regarding his views on Islam.

From an Islamic perspective, wayang absorbs values about how humans
should live. Human life taught in wayang includes its relationship with fellow
humans, nature, and the main thing is God. Islam believes that humans are
born to be God’s representatives on earth with special tasks or missions to
regulate the order of life in the world or often referred to as caliphs on earth.
For this reason, humans must carry out all of God’s commands and stay
away from all His prohibitions. To carry out the mandate, humans must have
strong faith (Faith), carry out all the Shari’a/rules of worship (Islam), and
treat themselves, other humans and nature according to established principles
(Ihksan) (Amir, 1994).

Wayang is a traditional communication media that contains entertainment
and guidance. In practice, wayang use lakon (story) presented without a written
script, not separated from the elements of jokes, accompanied by music
originating from gamelan, led by a dalang, and the stories contain character
education. The values conveyed are presented democratically with realistic
depictions.

Stories in Wayang contain Islamic Teachings

In wayang, there is the term lakon lebet (deep meaning story). The lakon
lebet is a wayang story containing philosophical meanings, containing the
teachings and guidance of human life. The lakon lebet usually depicts wayang
figures who want to be close to God or seek the perfection of life (wikan sangkan
paran), so they can unite with God (manunggaling kawula Gusti).

The Dewaruci story can be classified into the broader lakon lebet category
because it describes a Pandawa enforcer warrior named Bratasena or Bima
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who wants to find perfection of life. Bima is the Pandawa enforcer warrior
‘number two of five children,” who is the son of Prabu Pandhu with Dewi
Kunthi. A brave young man, his pride, is not easily swayed by circumstances.
The action is right because everything has been thought carefully and seriously.
Bratasena is a young man who always longs for the truth and obedient to
the teacher so that everything he believes is true; he never gives up his belief.
Bima was sure that the teacher must have done good to his students, so he
is very respectful and obedient to Resi Durna (Pandawa and Kurawa teacher).
Bima wants to find the knowledge of sangkan paraning dumadi by studying with
Begawan Durna. To receive this knowledge, Bima must look for tirta perwitasari
mahening suci (holy water) located in samodra Minangkalbu ‘the ocean floor.” By
getting rid of various obstacles, Bratasena enters the ocean and devoured by a
very ferocious and powerful dragon, Nemburnawa. But thanks to the weapon
of Kuku Pancanaka (Pancanaka Nails), Bratasena succeeded in killing Naga
Nemburwana, and came up a bocah bajang ’little boy” with a face and shape
is the same as Bima. That is what the real teacher called. Then Bima was
immediately obedient and got various ‘advice’ about kasampurnaning dumadi
(life comes from God and will return to Him).

The Bima Suci story contains the concept of manunggaling kawula
Gusti “human unity with God” is like a mirror with people who reflect and
the shadows in the mirror are human (Astiyanto, 2012: 357). The kebatinan
(inner) produced by Javanese processing of materials that come from outside,
is a kebatinan teaching the unity of servants with God or manunggaling kawula
Gusti who has specific characteristics. Kebatinan, according to Kreamer, is a
kebatinan that teaches speculative, mixed and radical servant unity with God
maintained by the Javanese for centuries until today (in Endraswara, 2011).

About mystical endeavors, human beings must overcome the physical or
outward aspects that link humans to the world of symptoms, such as emotions
and instincts, worldly lusts and rationalities, so that their minds are free to
reunite with the origin, and they experience oneness. Order, balancing or
harmony is a condition must uphold, which in its deepest sense, harmony is
oneness with who is created, the kawula (creature) with Gusti, sangkan Paran
(origin of creature). Harmony with the last principle is that God Almighty is
a moral obligation and is the main goal of the practice of kebatinan. The goal
is often expressed with God (pamoring/manunggaling/jumbuhing kawula Gusti
or creature unites with God). Humans who have reached this level means
that they have obtained kawruh sangkan paraning dumadi, knowledge of the
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origin (sangkan) and destination (paran) of everything that exists (dumadi). Such
humans are said to have died to the outside world and achieve a righteous
life, as a union between mati sajroning urip (death in life) and urip sajroning mati

(life in death) (Endraswara, 2011).

Virtue Values in Wayang Stories

Wayang is a form of human mind reflection. Therefore, wayang shows
are a representation of the flow of drama in human life. The stories presented
contain a moral message. Wayang stories, contain educational values to learn.

The first value is that religious values related to faith, piety, and
obedience to God. Humans are described as in the relationship of the micro
cosmos with the Creator. Pewayangan figures who reflect religious values always
try to be “manusia sukma sejati (true soul people)” as in the story of “Perang
Kembang (Introduction War).” To become a true soul man requires the power
to master himself and be carried out continuously in all things (Amir, 1994).
Besides, Lakon Dewa Ruci (Dewa Ruci Story), tells Bima is looking for a tirta
perwitasari (holy water). This story contains spiritual teachings seeking the way
of true life. Bima is a depiction of humans living in the world to find a way
of perfection or eternity in the afterlife. The journey to find the perfection of
life is characterized by struggles of self-control, solidification, and hard work
to get what is aspired to be, namely meeting God, “The creature meets God
or united with the Creator or manunggaling kawula Gusti.

There are similar principles of view towards God in kejawen culture with
Islam, here are ten characteristics of God in the view of kejawen and Islam
(Endraswara, 2011: 176-177), namely: a) God exists and impossible to be not
exist; b) God is supreme; ¢) God is almighty (Maha Murba); d) God is Suksma
(God Existence); d) God as Creator is called Hyang Widi and Hyang Manon; e)
God is also Merciful; f) God is Supreme Being (Maha Awis); g) God is eternal;
h) God is causa prime, and i) God is single. The similarity of the Kejawen and
Islamic teaching towards God made the religion of Islam easily accepted by
the Javanese people. Acculturation that occurs results in new cultures that
are strong in the religious side without leaving the aspect of tradition, thus
giving rise to local wisdom (Muqoyyidin, 2012).

The second value concerns leadership that is famous for the teaching of
hastha brata. This teaching contains hambeging surya (the nature of the sun) as a
source of life, hambeging candra (the nature of the moon) source of illumination in
darkness, hambeging kartika (stellar nature) as a guiding direction, hambeging hima
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(cloud nature) which provides welfare, hambeging samirana (wind nature) who is
close to his people, hambeging samodra (sea nature) that is able to accommodate
all the aspirations of his people, hambeging dahana (fire nature) which means
the leader must be assertive and courageous, hambeging bantala (land nature)
that is a leader must be humble (Junaidi, 2011). A leader should have these
eight traits. The consequence is the community are the main orientation,
personal interests are not a priority. However, in practice it has not been able
to carry out optimally even often in the opposite, i.e., personal interests are
primary, while the interests of the people are secondary importance.

The third value is related to popular human or social values found in
the story of Begawan Ciptaning. In the story, Arjuna always prostrated to God
after obtaining the pusaka Pasupati (Pasupati weapon), after which the magic
he gained was used for the common good, namely to kill the wicked of Raja
Niwatakawaca for the social interest and peace of the state (Sutardjo, 2006:
110). Humans live in the world must be beneficial to others.

The three values can regulate human life about the Creator and with
each other. Relationship vertically between humans and their God is depicted
in micro-cosmic life how humans must carry out all orders and stay away from
all His prohibitions. Meanwhile, relationship horizontally with the same
humans is arranged in the macro cosmos. In the value of leadership, humans
are expected to carry out the mandate as caliphs on earth with all the good
qualities such as those found in the teachings of hastha brata. On the other
hand, humans must also benefit others or often called urip kuwi urup ‘life is
beneficial.” The true life gained by humans will be carried out in the realm of
the hereafter. However, to reach that realm, humans must have the means to
do good in the world and benefit others.

In Javanese culture, there is a philosophy of character education namely
Tri Rahayu which contains: memayu hayuning salira, memayu hayuning Bangsa,
and memayu hayuning bawana. First, the philosophy of memayu hayuning salira
is related to the way humans improve their quality. The quality of a human
being can be seen from two sides, namely material and nonmaterial. The
material side is related to worldly science, while the nonmaterial side tends
to morality, ethics, and the religious side. Second, the philosophy of memayu
hayuning bangsa is related to how to strugle for the country and nation as citizens
who are good at obeying the applicable law and avoid all prohibitions related
to the law. The third philosophy of memayu hayuning bawana is related to how
to build world welfare. It starts from small things done in the surrounding
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environment, maintain the environment to stay beautiful and clean, care for
others, and maintain peace. Maintaining peace can be done by not saying
hatred towards others and avoiding social conflict. All the good done in the
world will undoubtedly be accounted for in the hereafter and become the
provision of true life.

Conclusion

Based on the data analysis presented above, it can be concluded that the
names of wayang (puppet) characters contain Islamic philosophical meanings.
Also, the modified wayang stories are packed with lebet story themes including
Islamic/divine content. The modified wayang stories of the Walisanga contain
primacy values, namely: religious values, leadership values, and human or
social values. Accordingly, wayang is considered to be relevant as a medium of
Islamization for traditional Javanese people, because it can be used as a center
of learning from various aspects of life. The figures raised are reflections of
the character of the Javanese people so that they can be accepted more easily
by the community.
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Abstract

The book “Nawabigh al-Kalim” is one of the literary works on personal ethics
from the Qur'an and Sunnah. The issue of this book is on its place and
importance among the writers and critics, and the turnout of educational
institutions to prepare it within the courses, which increased its value. There
had been preliminary study on the strangeness of the words of the book, and the
fact that linguistic explanation alone is not enough to show its value. This is
why the study is devoted to examining hostile rhetoric in this book to find out the
ability of the Sheikh to draw different scenes with the beautiful local expression
of rhetorical art. The research adopted the method of historical retrieval to prove
the historical facts, and the inductive method to fully enumerate all the elements
of rthetorical issues. While, the descriptive analysis method was used to identify
its original models. Among the most important results of the research are, the
author emphasizes on the phenomenon of suffering and the strong tendency to
the recruitment of rhetorical types of grazing. The authors recommended the
expansion of the rhetorical study of this book from the graphic and visual side.

Keywords: Az-Zamakhsyari; Nawabigh al-Kalim; assistive methods.
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Abstract

The significance of linguistics concerns with lexicography, translation and
arabization, including the study of Phonology, the structure of words and its
derivatives. All of them minds the methods of human language structures enhancing
tangible pace of development in human civilization. This article explores the
steps taken by our scholars and their efforts towards the Semantics of the Arab-
Nigerian heritage, in order to discover its linguistic values between originality
and modernity. This is an affirmation to the younger generation that the linguists
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have left Arab-Arabic heritage in the original Semantics. This article tries to
examine the presence of Semantics in the Arab-Nigerian heritage, between its
old and modern concept through the efforts of Nigerian linguists in Semantics.
It deals with the concept of significance in Arab heritage, and the presentation
of Linguistics on the ancient Arabic and modern linguists, exploring the efforts
of local scholars in the Semantics of Arab-Nigerian heritage.

Keywords: Arabic; Heritage; Modernism; Originality; Semantics
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Abstract

This research attempts to make scientific comparisons on scientific issues related
to the book of God represented in his scientific miracle and to interpret scientific
verses between those who permit the scientific interpretation and interpretation
of Quranic verses and the miracles that contain them. Its proof of humanity is
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a developed and advanced type of methods of calling to God, and to show the
truth of his health to God Almighty. Among those who believe that this trend
is a kind of attack on the message of the Holy Quran of the nature of human
guidance. And that the talk about the miracle of the Holy Quran and linking
it to theories and modern scientific facts is a corrupt interpretation of the Holy
Quran and neutralize it from the basic goals that came down, which is the
saying: (This Koran guides to which I do ... verse).

Keywords: miracles; interpretation; scientific research.
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