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Abstract
Cultural and religious values of life for the people in South Tapanuli form the
perspective of philosophy and various local wisdom. One of the principles they hold
strongly is known as 3H they are; hamoraon (character and wealth), hagabeon
(successful offspring) and hasangapon (influential and respectable). This research
focused on how the 3H principles strongly encourage parents to provide knowledge
for the future preparation of their children. Muslim communities are fanatics in
religion, meanwhile the most dominant value in giving encouragement to school
is not religious teachings, since religion is only a supporting factor of learning
(Q.S. 58:11), and the cultural view of 3H is as the basis of the education. It
was carried out by in-depth interview techniques with a sociological approach
to respondents who were intentionally searched and determined, and the parents
or families who were relatively successful in school and in changing lives, and
also respectable in the community. It is found that the community is firmed
with the 3H walue, in which parents were tireless, even sacrificing everything
so that their children succeed in enjoying welfare, prosperity and living respect.

Nilainilai budaya dan agama bagi masyarakat di Tapanuli Selatan membentuk
perspektif filsafat dan berbagai kearifan lokal. Salah satu prinsip yang mereka
pegang dengan kuat yaitu yang dikenal sebagai 3H; hamoraon (karakter dan
kekayaan), hagabeon (keturunan sukses) dan hasangapon (berpengaruh dan
terhormat). Penelitian ini berfokus pada seberapa kuat prinsip 3H mendorong
orang tua untuk memberikan pengetahuan bagi persiapan masa depan anak-
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anak mereka. Komunitas Muslim fanatik dalam agama, sedangkan nilai yang
paling dominan dalam memberikan dorongan kepada sekolah bukanlah ajaran
agama, karena agama hanya merupakan faktor pendukung pembelajaran (Q.S.
58:11), dan pandangan budaya 3H adalah sebagai dasar pendidikan. Penelitian
ini menggunakan teknik wawancara mendalam dengan pendekatan sosiologis
kepada responden yang dipilih dan ditentukan, serta melibatkan orang tua atau
keluarga yang relatif sukses dalam pendidikan dan dalam mengubah kehidupan,
juga dihormati di masyarakat. Ditemukan bahwa masyarakat teguh dengan
nilai 3H, di mana orang tua tidak kenal lelah, bahkan mengorbankan segalanya
sehingga anak-anak berhasil berhasil menikmati kesejahteraan, kemakmuran
dan penghormatan hidup.

Keywords: basic philosophy; children education

Introduction

Community and culture are two related things, both form the ethos
and profile of society. Because culture is a character that distinguishes one
community from another, the community gives birth and develops culture
according to the level of education or progress of the mind, taste, character,
and intention of their members. Also, it is related to the support of the natural
environment of the area. So, it is known that culture as a character (Wulan
et al., 2018), value, norm, rule, and guideline to measure the daily behavior
of the societies in which it is in a group or private life.

Culture or custom is a value orientation in society. Cultural values
become the principle of life and the basic guidelines or philosophy of life for
the owner of cultural values to become a reference for seeing and establishing
something in their lives. Culture means the habits of the people in their
livings, to communicate and socialize with their environments. The culture
of the society has drawn the concepts of thinking of the people around South
Tapanuli. It builds the philosophy for their livings. This is the starting point
of this study, in the case of making culture as the values to encourage the
parents to educate their children in one of the biggest Muslim communities
in North Sumatera.

The communities are understood to be very obedient and fanatic in
religious teachings. Further, this community is also very earnest and persistent
in sending children to universities and educational institutions that can
guarantee employment for the future of children. The reasons are because the
children have a very important and strategic position, more specifically boys
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who will continue the family tree and inherit the clan. The people of South
Tapanuli are part of Bataknese family and belong to a group that follows
father’s lineage (patrilineal), and clans are very important because they become
the foundation for social life (Castles, 2001:7).

Having a son becomes a high honor for a family, if a family is not blessed
with a son, it can be a weakness factor for their livings. There is a term for
a family who does not have a son, “punu”, it is removed from the line of
inheritance of clans for families. ‘Punu’ means finish or extinct, so the family
with no son will make their descent extinct, because the daughters are not
entitled to inherit the clan, so the clan of their family will be deleted forever.

Among the importance of children can be seen from the structure
and kinship system “Dalihan Natolu” (the three stoves). The stoves are made
from three tapering stones, set up in such a way as to function as a cooking
container. Dalihan Natolu is essentially a community called sapanggadongan
(main family) as a manifestation of the kinship of the three elements namely;
1). Kahanggi, (a family of one descendant and fellow friends - wife). 2). Anak
Boru (son-in-law/brother-in-law who is marrying daughter /sister. 3). Mora (a
family where the wife is from).

The position of the child is very important, that in holding various roles
and positions in society, it is illustrated by social relativism with the division
of role, namely harajaon (the king) because sociologically each clan (client) has
territory and from that clan will become king. Customary values and rules are
recorded but not in the book but in the mind and practice of life called the
Buku Tumbaga Holing (Baginda Tengger, interview 30 August 2018).

Besides harajaon, there is also hatobangon, (who is honored due to many
life experiences). It is the position of the people in this culture stated as the
people who are in a high position. Then, there is malim (religious leader).
They are the aspects and responsibilities in which it is absolutely passed on
to the sons. They will play a role in the community in handling the activities
of Siriaon (excitement) and siluluton (misfortune). The important position
of sons has existed since primitive times (animistic and dynamism beliefs).
Although in 7 M Islam came with cultural propaganda and 13 M structurally
(Suryanegara, 2015), the value of this tradition became a very strong philosophy
of life. Elaboration occurred and became part of Nusantara Islam (Sahal &
Aziz, 2005: 37).

The strong cultural values in people’s lives to form philosophy and local
wisdom, in caring for the children the community adhere to the 3H principle
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namely; hamoraon (having wealth; mind and treasure), hagabeon (having a
successful ancestry), and hasangapon (being influential, praiseworthy and
honorable) (Harahap, 1987a). These values have an encouragement to fight
for a successful child and being honored by providing children’s education
to universities. It directs the study to see the philosophy or 3H principle as
the basis and the encouragement of the community to send their children to
school to successfully obtain a bright future, namely marhasangapon (successful).

Methods

This research was conducted with a descriptive qualitative approach using
phenomenological methods, and by using the Moleong technique developed
from the theories of Bogdan, et al. and Lofland and Lofland (Moleong, 2017:
85). The research subject or analysis unit was a member of the community
that accepted and made 3H as a basic value philosophy supporting school
children up to the university level. The subject was determined purposively
by assessing those who understand and apply the values and basic philosophy
of 3H, as well as searching through Snowball techniques so that from one
person to more, to find the desired data. The instruments of data collection
used in-depth interviews and then it was also processed and analyzed through
1) unit processing, 2) categorization 3) analysis strategy and 4) interpretation.

Children’s Existence and 3H Life Philosophy

The principle of life and the value of local wisdom in the community
in South Tapanuli, especially in looking at life in the future and the obsession
of each person cannot be separated from the existence of the 3H philosophy
(hamoraon, hagabeon, and hasangapon). The meaning of 3H is not found
theoretically-textually, only in the minds of traditional leaders or in the
tradition of the kings and this is what is called Tumbaga Holing. The meaning
of hamoraon and hagabeon is almost the same. What is certain is that it does
not come out of the presence of children in the household or in the family
accompanied by a lot of ownership. Both of these nomenclatures cannot be
separated from hasangapon because in reaching hasangapon eventually it must
go through hamoraon and hasangapon. Hamoraon is understood by the public as
a matter of pleasure and peace of mind to carry dignity and price (Sihombing,
1989). These three philosophies build the culture in South Tapanuli to
influence the condition of people’s life.
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The dignity and self-esteem of the community can be caused by many
achievements to fulfill customary systems and rules, even with the ability to
establish social mobility in the form of wealth. In this regard, the existence
of a child who stands out for the achievement and success of his life until the
achievement of wealth belongs to one form of hamoraon. Meanwhile, the hagabeon
is the family that has sons and daughters, then having children from them. So,
if someone in his life already has grandchildren from a son and daughter, then
the children have married and have children, they will be called gabe which
means feeling honor. Gabe is the equivalent of another term from hagabeon in
the community. It is a status related to the recognition of many people over the
existence of a person. By having children and grandchildren who are successful,
the parent is seen as a person in marhagabeon (proud of having and being
happy with wealth) position. It will make them more confident, increasingly
striving and show themselves because they are recognized and positioned as
part of a successful, and have offspring. Moreover, it can be judged that they
can manage and guide their children to work together and get “sinagongan”
which means the people who get success in life, or have wealth as a base for
getting hamoraon. (Sahlan Khair, community leader, interview 29 July 2018).

The terms of hamoraon and hagabeon are ascertained as someone’s media
to be able to reach a status namely hasangapon. For the Batak people (including
Batak people of South Tapanuli), a person can have children and wealth is
due to the positive influence and blessing from supernatural power that always
follows the human journey, which is called “sahala” (Castles, 2001:10; 2018).
The hamoraon and hagabeon in the sense of having children, especially boys as
heirs of the clan and wealth, were initially believed to be with the blessing of
the “sahala”. With his blessing, it would be easy to have hasangapon, namely
respectable and influential people. Even in Castles’s research, this “sahala”
also gave the blessing that people could become kings or inherit the king’s
status in each clan of the clan power, namely “sahala harajaon” because every
clan in the Batak tribe has power and lives and is preserved to this day.

The existence of this “sahala” is justified by Sutan Raja Harahap
Association of a king (17th generation and a Muslim). He is the heir to the
region of Losung Batu, one of the territories surnamed Harahap in South
Tapanuli. He explained that to the kings there was “sahala harajaon” which
was a kind of supernatural power, including towards himself. It is used when
facing a complicated problem. Without “sahala harajaon” he would not be
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a king because many customary activities and activities were carried out in
fulfilling the needs of many people (Interview 4 August 2018).

The “sahala” at this time is only believed by some people, even the
descendants of the king himself did not believe in it. Yet, the principle of
hamoraon, hagabeon, and hasangapon is always attached to and become a view
of life and achieved not on the basis of trust, but with the power of effort. It
cannot be denied that people's way of thinking progresses and becomes more
rational, being eroded by the adherence to the teachings of Islam.

Thus, the meaning of hasangapon today tends to contain the meaning of
glory, authority, charisma, honor, and a kind of power to achieve glory. The
person is praiseworthy, can be an example, and is perfect and almost flawless;
there is no ridicule from others to those who reach it (Harahap, 1987a:133).
This Hasangapon is illustrated in the advice “Paet tabo dai ni Sabi, Sabi ni Ranto
ni Galagala, Sai sude ma hami dohot pomparan nami, gabe jolma na bisuk jala na
marsahala” (Bitter taste of mustard greens, Sabi Ranto Galagala, Hopefully we
are together our descendants, become wise and authoritative people). This
advice contained hope to be a person who is authoritative, respected and
recognized (Sihombing, 1989: 362).

Further, in society, children as a source of hamoraon and hagabeon are
also reflected in their expressions; “udut ni tangan na pondok” means that the
child is the connector for the existence of parents and in every marriage advice
for children who are living a married life is always expressed “copat mardakka
habara muyu” means that hope to quickly get offspring or have children. It
is also in the event of mangupah-upah (encouraging with giving typical bridal
food), or in the session mamangir di tapian raya bangunan, mangayup habujingon
dohot haposoan (the event paraded the bride and groom to bathe symbolically
into the river with the aim of throwing away or leaving the single period into
old age with housemates). At that time, advice emerged as the expectation
of the king and parents with the expression: : “sada dua tolu, hombang ratus
hombang ribu, maranak sappulu pitu marboru sappulu onom” the meaning is; one,
two, three, develop into hundreds and up to thousands of children (of course
what is meant is that from this new spouse will develop descendants in large
numbers), and for this purpose it is expected that the bride and groom will
have many and high quality offspring (Asran Pasaribu, a traditional leader,
interview 4 August 2018).

Sociologically, the clan or client is inherited by a boy or patrilineal
(Koentjaraningrat, 1998: 23). The influence of this system on one side can
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emerge gender bias because it tends to privilege men and relate to the “Dalihan
Natolu” kinship system, the absence of boys make a family not perfect (punu-
stop the clan successor) and hampered its expansion (clan) and the king’s
house (bagas godang) also there is no heir because girls do not have the right
to occupy the area. The Batak tradition, both Toba, Mandailing, Angkola
(South Tapanuli), Karo, Dairi, and Simalungun, have special characteristics,
but all come from the Batak Toba (Panjaitan & Sundawa, 2016: 64).

The magnitude of the meaning of child’s presence encourages parents
to be willing to sacrifice for the sake of children's future, because they become
a source of strength and glory and respect, as the broad meaning of hamoraon,
hagabeon, and hasangapon. Without the presence of children, especially boys in
the family and all traditional traditions and teachings, as well as local wisdom,
will disappear by itself.

3H Motivation and The Efforts to Send Children to School

Motivation is related to the psychology of behaviorism, but this context
cannot be separated from sociology. As in modern sociology theory (Ritzer
& Goodman, 2004; Ritzer & Stepnisky, 2017) “action as a primitive unit”. In
analyzing the action, the Mead approach is almost the same as the behaviorist
approach which focuses on stimuli and responses. But stimulus here does not
produce a human response automatically and without thinking. As Mead said,
we imagine stimulus as an opportunity or opportunity to act, not as coercion
or an order. Mead identifies that there are four bases and stages of action that
are connected dialectically in order to realize a goal (in Clark & Fast, 2019).

The four bases and stages of action are: First; impulse, which is
encouragement or desire. Hunger, for example, will encourage someone to
try to look for food, also poverty and the problem of life’s limitations can
encourage people to try to get out of the problem at hand. Second, perception
means a reaction from someone in finding a way out. He will use his five
senses to find an understanding of the environment and circumstances
allowing to immediately look for the fulfillment of the impulse stimulus. Third
is manipulation; the intention is after the awareness and the introduction of
something to do. Then, he will make a reaction in the form of action starting
from the mind and body, so that the fourth is consummation, this stage is the
fulfillment or the stage of enjoying the results of the effort taken.

In the context of this study, the pressure and limitation of life becomes
stimulation for one to come out through the search for ways to follow the path
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towards feasibility. Humans always think and use endeavor with their mind
and mental guidance to understand life so that it leads to the action. Until
this stage, humans will be encouraged to work hard, in this context a strong
motivation to change the status quo appears.

In line with the above perspective, people in South Tapanuli are relatively
hard-hearted and do not easily give in to fate. Both parents and children work
hard to find a way of life and struggle to get out of limitations. They move
towards hasangapon or respect, as reaction and awareness for limitations and want
to live more prosperously. It is the hard concept of life and also in educating
children of Bataknese people. There are some sources talked about these
concepts (Pangaribuan, 2018; Siagian, 2011; Simangunsong, 2013; Simbolon,
2015). An informant, Zainal Efendi Hasibuan (an Islamic Education lecturer
in undergraduate program of IAIN Padangsidimpuan) lived in hauma or coffee
and rubber fields in the middle of the forest during his childhood. His father
worked hard as a rice cultivator and decided to live in the field and not went
home for a while until the harvest of coffee, cocoa and rubber plants to be
able to send their children to the Imam Bonjol Islamic Education UIN Padang
in Doctoral Program (Interview, 30 July 2018)

Ali Asrun is a son from a small village (Master of Education Technology
from UNP Padang, is currently a lecturer in IAIN Padangsidimpuan) with
parents work as a farmer. After his father died, he and his mother have strong
determination and desire to succeed in achieving hope. The key is that they
are ready and their parents are willing to sacrifice even though they have to
go through bitter situations. The determination is “their children no longer
have the way of life as their parents were bathed in sweat to fulfill their needs".
As stated in the wise word “pade hamu sikola amang anso dapot hamu hangoluan,
ulangbe hamu songon hami on”, that is; go to school my children, because that
is all the way of your life change so that it is not like what we experienced.
Motivation arises from the stimulus; they live the education process to achieve
expectations and beliefs that with knowledge and skills will achieve a decent
life (interview, 4 August 2018).

The hope of a respectable life in this regard has hasangapon as one of
the main ideal of every parent transmitted to their children. Latif Kahfi
Nasution (currently completing his undergraduate program at UIN Sumatera
North) stated that after passing Elementary school, he had to leave Siunjam
which was a remote village in South Tapanuli, to continue his education even
though he had to walk six kilometers to get a vehicle on the highway to find a

el Harakah Jurnal Budaya Islam Vol. 21 No. 2 Tahun 2019



Irwan Saleh Dalimunthe & Agus Salim Lubis 207

place to continue his education. Then, he began the journey of education by
becoming a santri in Pesantren Mustofawiyah, and then enrolling university
for further study. The hope is that the child can live a successful and honorable
life (interview 29 July 2018).

Not far from Lismaida Ritonga, (interview, 4 July 2018) the son of a
farmer who was a teacher at MAN Sipirok, graduated from Tarbiyah Faculty
UIN North Sumatra. Her parents always gave encouragement to their children
to go to school, because that is the only way to change the way of life. Her
parents are also very strict in instilling discipline, providing an understanding of
responsibility, and having mutual cooperation in the family (marsitoguan dohot
marsigomgoman hamu inang-holding hands together between son and daughter).
Her parents also stated to maintain self-control from negative influences and
realize life encouraged by limited living conditions. His mother always said
“hitaon amang host halak napogos, manat hamu dohot tuhik hamu marsiajar diligent
marguru tu halak namamboto, hehe hamu sikola bope dao anso o jalan rasoki” (we
are poor people, so you go to school to study diligently in order to make easy
to find life and sustenance).

The tendency to send children for higher education is based on the desire
to reach the degree of hasangapon. The people of South Tapanuli have a strong
impetus as the influence of the mind of the educational figure namely Willem
[skandar who was very famous in the Dutch colonial period, with his poem:

labo ale amang sinuan tunas

Langkama ho amang marguru tu sikola

Ulang hum baen song luas-luas

Tai ringgas ko amang sikola

Imale nian amang

Por ni rohangku ho marbisuk

Ampot sogot madok-dikma ulala pamatang

Anso ho doma ubaen usuk.

Meaning:

Dear my dear baby

Go to school

Don’t just play around

But be diligent to study

That’s my dear child

[ hope you are knowledgeable

[f tomorrow my body feels heavy
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So, I make you a place to lean (Harahap, 1987b).

In summary, this achievement motivation is a combination of the motive
of the successful approach and the failure of avoidance motive. The fact shows
that successful people are those who have a strong urge to succeed and want
to get recognition even from the community’s achievements, plus the motive
of avoiding failure. All the potential and momentum are utilized maximally
gives birth to tremendous mental strength.

The flow of existentialism is a school of philosophy that has the
understanding that a person’s life is very centered on himself, not someone
else or strength outside of man. Man lives to choose what is right and what
is wrong. Existentialism questions the existence of human beings which is
presented by freedom. In Jean’s explanation, humans are condemned to be
free (In Sya’bani, 2017). It is considered that life is a struggle that is required
to make or take various sacrifices. Without sacrifice, it is certainly difficult
to get out of the pressure, and if it drifts under pressure it will escape from
the surface.

From this principle, there is an extraordinary appreciation for humans,
and a high appreciation for human existence, namely humanism (Maslow,
1954: 59). Maslow arranged a hierarchy of human needs, namely physiological
needs related to the desire to have sufficient and adequate food. Next is the
need or desire to survive the threat, namely the desire of the soul to be more
independent and not in a feeling of confinement and the threat of life from
other natural and human elements. Besides that, there is also a tendency to
have closeness, brotherhood and cooperation. It causes an urge to have self-
actualization and to get recognition from others while having influence and
benefits for others, this tendency is innocent. The overall needs and desires
are not out of a desire to have self-esteem (Rasskazova et al., 2016). Self-esteem
is closely related to hasangapon.

To achieve encouragement to have recognition from others, to survive
in life to self-actualization, the facts show that the people of South Tapanuli
is very strong to maintain self-esteem, because all clan owners are popparan
niraja (descendants of the king). Therefore, the encouragement and enthusiasm
towards respect and status valued in society are triggers for parents and their
children to be willing to struggle in education. There are some success stories
of getting education for children. What was taken by Marzuky Dalimunthe
(Sarbaini’s father, a tax officer in Jakarta from Sigalangan village); willing to
go day and night wallowing with mud in the fields to manage the rice plants
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for daily food. He also worked in rubber and chocolate gardens and in the
forest to find rattan and firewood for sale on weekends.

Luhut Mata Hasahat Ritonga (father of Maraudin Ritonga-former Metro
Jaya Regional Police Chief), every day from one week to another, peddling
retail gold, tirelessly looking for money so that only at night can be at home.
The earnestness that they do in trying to get their children out of the circle
of limitations and various pressures as a consequence of the living conditions
they face finally results in achievements for the achievements of the six sons.
So does Nurhafsah Tanjung, a young mother left by a husband who has to bear
the burden of raising and sending five children to school. She was forced to
do marrenggerengge (selling vegetables and fruit by collecting from villages) or
selling by delivering or sending merchandise to the week and city the city in
need. From the effort she did to her son, he succeeded in completing studies
at the Naval Academy and is currently serving in the Indonesian Navy in the
Belawan Port area of North Sumatra.

Baun Harahap was also part of a persistent effort for the future of the
child, for years living in hauma (a cultivated forest that had become a field). She
has two successful children until they had a bachelor’s degree at UIN Malang.
Like all of the respondents in this study who generally became farmers and
open fields in the forest, sending children to school means effort to renew
their lives. The situation and the reality of life at that time encouraged them to
get out of their limitations so they had to work hard and instill the principles
of struggle in their children.

The relevance of sending children to school with self-satisfaction.

Respectful and valued status in society is the hasangapon value that is
added to everyone in South Tapanuli, because that is where a person has self-
esteem and gets recognition from many people. Although in the beginning
hasangapon was related to the principle of trust, over time the shift of views
occurred in the community. At present rationalism is the understanding of
life that the reason as the source of truth and as a consequence of teachings.
It can be seen in its view of life. Besides, materialism also coloring; that is,
as an understanding or view of life that seeks the basis of everything that
belongs to human life in the material realm, by putting aside everything that
transcends the senses.

The indicators of shifting views based on old beliefs have been dim
and now the community is rational and thinking logically and even leads
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to materialism. The awareness that the authority of life or hasangapon is not
determined by the law but by one’s social status. The phrase in society today
mentions “hepengdo namangatur dihangoluanon” meaning that in this life
money is decisive. Finding the source of life in order to have money is very
important. [t is just that people often find various limitations due to lack of
ability to follow current technological advances. Parents who work more than
the average of most people, provide opportunities for their children to school
to be educated. Because they believe that hasangapon can only be achieved with
intelligence and it can be obtained only by taking education. Education for
them is an aspect of necessity because it can make a renewal of life, namely
by having hamoraon and hagabeon. This is the way to achieve high social status,
namely hasangapon.

Talking about social status is certainly related to sociological studies. Max
Weber explained that sociology is the science of social behavior. There is a shift
in pressure towards the beliefs, motivations, and goals in the members of the
community, all of which give content and shape to their behavior. The word
‘identification’ is used by Weber for actions which for the perpetrator have a
subjective meaning (in King, 2017). The perpetrator wants to achieve a goal
or he is motivated by motivation. Accordingly, one acts and simultaneously
places himself in a social environment, which is commonly known as in order
to motive.

In terms of achieving the average hasangapon, respondents especially
parents reach it by conscious action because they are driven by the desire
for changes in social status. Because in general the success was achieved
through the process of difficulties and obstacles and the pressure of life in
the community, the desire to change and achieve a decent life becomes the
dominant motivation.

Thus, of course, the success achieved by their children certainly affects
the increasing social status of the family. This is in line with the opinion
of Pangaribuan (2018) who stated that the 3H concepts help to build the
culture of the people to be developed. While Simangunsong (2013) said
that 3H concepts have an influence on gender equity. Moreover, the basis
of the occurrence of the social level is due to the size of wealth, power and
authority, honor and science. From the opinion, it can be seen that based on
the phenomenon in the location of research, the family who struggle to send
their children to have high education, intelligence and degree gives a great
opportunity to obtain wealth. Then, having wealth will have the potential to
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have power because of education and work in formal institutions, they have the
potential to be promoted to hold various positions at the institutions where
they work. Then, in society too, to occupy certain positions intelligence and
education are definitely needed.

Talking about life satisfaction is a cognitive assessment of how well and
satisfying things done by individuals in their lives as a whole and on the main
areas they consider important in life. The phenomenon in their community
enjoys selfsatisfaction because they have set a high life target and have changed
from their original state and have succeeded in achieving that goal. All of them
admit that their lives are successful in achieving their goals so that they have
a meaningful life. From this perspective hamoraon, hagabeon and especially the
achievement of hasangapon have proven to be very closely related to aspects
of life satisfaction. Nurhafsa Tanjung has been financed by her son to go on
the pilgrimage and without devotion from her son if relying on his living
conditions in old age is now very unlikely to leave. Besides her son has also
bought a garden for his mother and from the produce of the garden is to
support her life that lives alone in the village. Also, her son was kind enough
to repair the old house that was her residence (interview 20 August 2018).

Darhani Sitompul (interview 24 August 2018), is very proud of her
children because after they finished school and had a job, the times when
she is sick in her old age, get attention and care from her children so she has
a living cost. Also from the results of hard work, the children have managed
to buy a garden in this village and to repair her father’s relic house.

Masdinar Dalimunthe (interview 27 August 2018) has also been sent
by her children to perform the Hajj, get costs and care in old age. Such a
scene occurs for parents who have children who are successful in school and
have a good source of life, including others such as Khoirina Gultom in the
village of Marsada Sipirok. They are respected and even become role models
for the success of this parents to send their children to school. After their
children succeed and serve their parents, hasangapon has emerged and now
the community respects them.

As asociety that adheres to Islamic teachings and values, in the explanation
of Sutan Raja Parhimpunan Harahap (interview 4 October 2018) when
the teachings of this religion are understood and practiced, the traditional
teachings and local wisdom naturally occur in various shifts. The shift is clearly
seen when compared to the customs and local wisdom in the Batak Toba or
North Batak. Toba or North traditional value of Tapanuli is integrated with
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Christian teachings. So, in Toba it is still believed that there is an existence of
“sahala” and “begu” (supernatural spirit) which also determines human destiny
(Sugiarto, 2017: 8). In South Tapanuli the teachings of Islam are the most
preferred, while the traditional teachings are carried out as long as they are
not contrary to the teachings of Islam. In this context, Harahap sees cultural
and religious values supporting each other and such relationships need to be
explored and preserved because that is the characteristic of Mandailing and
Angkola (South Tapanuli) communities (Harahap, 2018: 122).

The views of Hamoraon, Hagabeon, and Hasangapon, still exist today and
become one of the values to help building the spirit of life for the South Tapanuli
people. Even though it is not explicitly stated in life, Muhammadiyah circles
as a group are always considered to be away from traditional values. Hamdan
Siregar, the Head of the Office of Religious Affairs explained, “Muhammadiyah
people themselves in reality when it comes to the affairs of life and schooling
are still encouraged by this 3H value.” (Interview, 10 August 2018).

The implementation of social activities as an indigenous domain, but
after Islam came, the teachings of this religion became integrated with customs.
This can be seen in parties (siriaon) and sadness (siluluton). Customary and
religious elaboration occurs and appears as a characteristic of society. Tajuddin
(traditional leaders, interview 10 August 2018) said that if in pre-Islamic
times the pastak-pastak ni parhutaon or elements in the community, there were
hatobangon (elder), raja dohot anak ni raja (descendants of the king) and oppui
sian bagas godang (heir to the king), now the ulama have become an important
element in society. It includes one form of interconnection and integration
of custom and religion.

Furthermore, this integration is known as in the community, namely
“homardo adatna dohot ibadatna”, relating between custom values and religion.
The point is adatna is the implementation of traditional teachings in ceremonies,
while ibadatna is the implementation of Islamic law according to the context
of the event. This is easily seen at weddingsparties, festivities of circumcision,
entering new houses and ceremonies in death.

This context, the unity of religion and custom in the Islamic Nusantara
discourse, draws religious relations with culture or traditional values, seeing
religion as respecting the culture and the source of wisdom. In Islam, nationality
and ethnicity are seen positively as a source of wisdom confirmed in the
Qur’an (Al-Hujurat: 13). Second, seeing culture as a divine heritage inherited
through prophet emissaries for humans, and prophets in Islam are understood
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to be very many in number. Hence, it is considered for some experts to be
understood that culture is the teachings of the prophet as long as it does not
conflict with Islamic teachings “.

On the basis of that thought, hasangapon can be understood by the
community such as the teachings and the message of God that the degree
will be elevated according to the Qur’an al-Mujadilah (verse 11) is the person
who believes and always studying and many good deeds. Islamic views like
this strengthen the survival of cultural values in society.

Conclusion

The view of the community about the cultivation of hamoraon, hagabeon,
and hasangapon (3H), is the value and principle of life that they consider to
be a necessity because the value of 3H is the desire and obsession of every
human being in South Tapanuli. The 3H is a state of life in which prosperity
or hamoraon life becomes respected, with hagabeon to have children who get a
good job and source of livelihood, and hasangapon with the high of respect
from other people.

The earnestness of the South Tapanuli community in providing their
children’s education to reach the 3H is shown through how they traveled in
various ways, styles, doing business, a hard job as farmers or others in order
to get the 3H for their lives and their children. The community has a strong
soul and determination, they can send their children to tertiary education so
that their children can enjoy life according to the values in the 3H. They will
do everything, even borrowing money from someone else or to the bank or
they sell goods or property that are available to meet children’s school needs
or to find work.

The 3H philosophy, hamoraon, hagabeon, and hasangapon, is achieved by
pursuing children’s education in the South Tapanuli community. It is the
basic concepts and desires to get a good life in the future. These principles
are applied in the South Tapanuli communities in educating their children
also in order to get the 3H.
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Abstract

This article explores hadrah art in Lampung. Hadrah art actually becomes the
most played religious music art among Indonesian Muslim in various areas.
It focuses on the doctrinal basis of hadrah believed by Indonesian Muslim. By
explaining the origin of the hadrah, its performances, tools and poems sung,
with the living Qur’an concepts and interpretivism perspective, I found that
hadrah is usually performed in religious rituals, then it is always contextual and
connotative. Hadrah for Indonesian Muslim can be understood as the living
Quir’an phenomenon because the underlying doctrine is shalawat from the Qur’an.
As one of the phenomena of the living Qur’an, hadrah group, essentially, is
reciting poems praising Allah and the Prophet of Muhammad, and they believe
that it is as a command of the Qur'an. Thus, there has been acculturation
between the teachings of the Qur’an with the local culture of society.

Artikel ini membahas tentang seni hadrah di Lampung. Seni hadrah sebenarnya
menjadi seni musik religius yang paling banyak dimainkan di kalangan
Muslim Indonesia di berbagai wilayah. Artikel ini fokus pada dasar doktrinal
hadrah yang diyakini oleh Muslim Indonesia. Dengan menjelaskan asal mula
hadrah, pertunjukannya, alatalatnya dan puisi-puisinya yang dinyanyikan,

'The draft of this paper has been presented in The First International Symposium on
Religious Literature and Heritage (ISLAGE) in Jakarta in 2015. This article is an enhanced
version from that draft.
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dengan menggunakan kerangka konsep ALQur’an yang hidup dan perspektif
interpretivisme, terungkap bahwa hadrah biasanya dilakukan dalam ritual
keagamaan, lalu selalu bersifat kontekstual dan konotatif. Hadrah bagi Muslim
Indonesia dapat dipahami sebagai fenomena AlQur’an yang hidup, karena
doktrin yang melandasinya adalah shalawat dari ALQur’an. Sebagai salah
satu fenomena dari ALQur’an yang hidup, kelompok hadrah, pada dasarnya,
melantunkan puisi yang memuji Allah dan Nabi Muhammad, dan mereka
percaya bahwa itu adalah sebagai perintah ALQur’an. Dengan demikian, telah
terjadi akulturasi antara ajaran ALQur’an dengan budaya masyarakat setempat.

Keywords: hadrah; Islamic music; living Qur’an; religious art studies; shalawat

Introduction

This paper focuses on hadrah art, specifically in the tradition of
Lampung, whereas actually, this becomes the most religious music art played
by many Indonesian Muslim as showed by Lubis (1996) Eastern Sumatera
(Asahan, Deli Serdang, Langkat, Simalungun) and Malay peninsula. Now,
we can see this performance in many rituals of Indonesia Muslims in almost
all areas. As a region the so called “peripheral” of Malay culture—because
of its position that becomes a transit area, for example, by Palembang, West
Sumatera, Medan, Riau, Aceh, and Jambi—it would be interesting to see the
development of Islamic culture there, including the arts. Indeed, hadrah is
not typical of Lampung, but it does not mean that the art is the same in most
areas. The study of Lubis (1996) showed the similarities and differences of
hadrah in Eastern Sumatra and the Malay Peninsula.

Studies of Islam and music, especially hadrah, have not seen many
aspects of the worldview that lie behind it. Usually, scholars focus on debating
whether music art in Islam is permissible or not (Shiloah, 1997; Gribetz, 1991).
In addition, the existing studies emphasize more on the Arab influence in
the music played by Muslims in Indonesia (Rasmussen, 2005). Indeed there
has been a study of Islam and music among Sufis, such as Lewisohn’s (2008)
study of sama’, but its context was not Indonesia. Studies on understanding
music in Islam as part of the Sufi tradition were already done (During et. al.,
2010;), but it has not touched the context of musical traditions in Indonesia.
Those studies have not explained about a living Qur’an.

Recent studies on Islam and the development of musical art in the
context of Indonesian culture, such as that performed by Notosudirdjo (2003),
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Harnish et al (2011), and Rasmussen (2001; 2010), do not focus on hadrah
art which clearly get appreciation from people. I have done a preliminary
study of the hadrah art in Lampung, specifically about the function of the
art in the society (Iswanto, 2015). However, that study has not touched
the analysis of living Qur’an which becomes the world view of hadrah art,
although, this disclosure can enrich Islamic cultural studies and its complexity
in Indonesia. This paper attempts to provide in-depth analysis on hadrah; its
origin, performance, and, most importantly, the underlying worldview. This
study is based on the assumption that hadrah is a part of living Qur’an, and
the Qur’an becomes worldview of hadrah.

Understanding the living Qur’an

According to Ahimsa-Putra (2012: 236-237), living Qur’an is a familiar
expression for Muslims. This expression can be interpreted in various kinds.
First, the phrase of “Prophet Muhammad” as a real sense. The Qur’an has
mentioned that the Prophet Muhammad always performed good examples.
It was reinforced by hadith, which said that the character of the Prophet
Muhammad is the Qur’an. This means that he always behaves and acts based
on the Qur’an. Therefore, the Prophet Muhammad is a living Qur’an and it
manifests in himself as a human figure.

Second, the phrase could refer to a society of everyday life who uses the
Qur’an as a reference or guidance. They live by following what is commanded
in the Qur’an and staying away from things that are forbidden. This is then
called “living Qur’an” which means the Qur’an manifested in daily life. We
do not have a concrete example of this kind of society, and perhaps this kind
of community has never existed because any Islamic society always performed
life forms, patterns of behavior, actions and activities that are not based on
the Qur’an.

Third, the phrase can also mean that the Qur’an is not only a book but
also a “book of life,” which is manifested in everyday life. The embodiment of
the Qur’an in economic activities, for example, would be different in political
activities or in arts. Furthermore, how to realize the Qur’an in everyday life is
also very diverse, depending on the meaning of God based on each person. In
this sense, the Qur’an can manifest itself in the midst of people who are not
Muslims, while its manifestations in the life of Islam is also highly variable.

If it is observed, the presence of the Qur’an in the life of Muslims in
Indonesia shows various meanings as a book that contains God’s words in
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Arabic. First, the Qur’an is interpreted as ‘book,” and ‘readings’. This is the
most common meaning given physically. The Qur’an is the form of sheets of
paper with passages that are collected together and arranged in such a way.
As a book, it is seen as something readable and stands alone.

Second, the Qur’an is interpreted as “a special book,” or “a holy book,”
as the scripture that should not be done arbitrarily or equate with other books.
The Qur’an is not an ordinary book as it contains the words of God. It is
revealed through the Gabriel, certain signs, and particular ways. God is the
holy of holies, therefore, His words are sacred too.

Third, the Qur’an is as a collection of instructions. In Surah al-Bagarah:
2, Allah said: “This Book is not to be doubted. It is a guide for the righteous.”
This verse clearly and unequivocally said that the Qur’an is a book that contains
instructions. Instructions are all things that can bring people to something
good or that makes an individual in a good state. If it does not bring the man
in such state, it called a “deceiver” or “misleading,” i.e everything that makes
a person in a circumstance that is considered right or desired.

Fourth, many people interpret the Qur’an as “heart medicine,” (tombo
ati in Javanese), to treat their hearts while being sad. For example, people
who are sad can be happy when they read surah 94 (al-Insyirah): 5-6, “Every
hardship is followed by ease. Every hardship is followed by ease.”

Fifth, the Qur’an is a “physical medicine.” There is a statement: “Those
who read surah al-Ikhlas when he is hungry, then it will be full, and when he
is thirsty, he can be freshened.” Regardless of the truth, at least it can provide
information to us that the verses of the Qur’an indeed can be a drug for a
weak or sick body.

Sixth, the Qur’an was interpreted as a means of protection. Verses or
certain letters in the Qur’an is believed to be a mean of obtaining protection
from God. It is not only a protection of dangers in life but also of calamity
that will befall a person after he died. The protections are those against natural
hazards, evil, and torment after death.

Seventh, the Qur’an as a source of knowledge. As a book that contains
not only instructions, commands, prohibitions and suggestions, but also a
variety of stories about past events, the Qur’an also be viewed as a source of
information or source of knowledge. If the Qur’an is believed as a revelation
from God, Muslims believe that the information in it is right. Thus, the history
written in Qur’an is the most reliable, because it is not from man, but God.
Likewise, it also contains God’s description about what will be experienced
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by humans in the future. Therefore, the Qur’an is believed to be a source of
knowledge of the past, present, and future.

The study of living Qur’an is the study of Qur’an, but does not rely on
the existence of its text. It is the study of social phenomena associated with
the presence of the Qur’an in particular geographic and perhaps in a certain
time. Offering the living Qur’an as an object of study is the interpretation of
Qur’an in a broader sense than a text.
noble reading:

- read regulary

- read with great
- be memorized

holy book:

- decorated

Kitab

- sacred
- written with great

uidance—read
' '

Medication <heart —read
physical (body) - - - read (wirid)

from natural hazard—read

AlQur’an

from ghosts—read/talisman

Protection
from hell—read
from poverty-read
Source of sustenance ------- read

Past—read

P t—read
Source of knowledge resentreac

Future—read

Figure 1. The meanings of the Qur’an were interpreted by Muslims
Source: Ahimsa-Putra (2012: 249)

Seeing the living Qur’an anthropologically and sociologically is basically
looking at socio-cultural phenomenon, namely symptom in patterns of
individual or group’s behavior that emerge from understanding Qur’an. With
this perspective, a phenomenon which later became the object of study is no
longer the Qur’an as a text, but the humane treatment of the Qur’an and
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how patterns of behavior based on understanding of Qur’an was realized. The
object of this study is how the variety of meanings of Qur’an are presented,
practiced and take place in daily life (Ahimsa-Putra, 2012: 250). In this context,
the Qur’an can be a worldview, in the form of concepts underlying Muslims’
behavior.

[nvestigating the worldview or concept that underlies human’s behavior
in cultural anthropology can be approached by the perspective of interpretivism
of Geertz. Geertz (1973, 89) proposed the concept of culture as a pattern of
meaning embodied in symbols (hence it should be interpreted), which is
derived historically. While the symbol itself means an object, either in the form
of words, materials, actions, events or personal, which represents, depicts or
suggests something that larger, transcendent, the highest or last, i.e. meanings,
ideas, values or beliefs of society (Dillistone, 2002: 20). The meaning of the
symbol is derived (inherited) historically, it contains a set of concepts. These
concepts derived from a synthesis between the ‘ethos’ and ‘worldview’ of
society. So, it seems, Geertz would like to say that the symbol was a container
of meaning and to find the meaning of a symbol, it is important to investigate
worldview and ethos of the symbol’s owner. The worldview is ideas of cosmic
order and human imagined and projected, whereas ethos understood as a way
of life that characterizes a society (Geertz 1973, 129).

Tracing the Origins of Hadrah

There is no clarity about where the art of hadrah in Indonesia comes
from, including in Lampung. Speculation is circulating: this art comes with the
arrival of Islam in Indonesia, which was brought by migrants from the Arab
region. The Oxford Dictionary of Islam states that the word “hadrah” itself in
some literature refers to a ‘presence.’ It is for zikr (prayer of remembrance) in
weekly communal gathering of Sufi every Friday and is associated to liturgical
rituals, prayers, and song recitals, whether private or public; in earlier orders,
the ‘presence’ referred to God, but since the eighteenth century it has been
considered the spiritual presence of Muhammad. Typically it begins with
reading poetry and prayers, followed by zikr and its rituals. It is also to celebrate
on special Islamic festivals and at rites of passage. It may be held at home, in
a mosque, in a Sufi hospice, or elsewhere (Esposito, 2014).

Sonneborn (in Harnish, 2011: 105) examining the zikr rituals of sufi
community in America, states that hadrah was associated with ritual zikr derived
from sama’ ritual (hearing) for the sufis. Sama’ itself is literally an “audition”
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(hear), and in the sufi tradition it refers to the hearing “with the heart,” with
a musical instrument, a kind of meditation “to meet” and “to talk” with God
(Leaman, 2005: 192; Nasr, 1987: 155). The ritual has been practiced since the
medieval century in Islam (which began in the 1200s M). As hadrah known
among Muslim in Indonesia and Malaysia, sama’ also consists of a form of
dance, sound, and poems presented until the God “presents” (Schimmel,
1975: 179-181). Maybe this leads to a conclusion that sama’ is similiar with
hadrah, although hadrah is better known by Indonesian Muslims. Hadrah
much practiced by Muslims in the countries of North Africa, the Middle
East, Turkey, Malaysia, and also in Indonesia (Shokouhi and Yusof, 2013:
379; Lubis, 1996).

Al-Faruqi (1999: 196-197) called this as an art of voice (handasah al-sawt)
on the second level after gira’ah art (reading the Qur’an). This art, too, aligned
with prayer call (azan). Arts in this level usually contains texts or poetry that
rhythmic, praising the greatness of the Prophet Muhammad (madh). Sometimes
it is thanksgiving to God (tahmid) with an expression that indicates the meaning
of praise. Unlike gira’ah, art at this level is less consistent because it always
follows the context of locality where it is played. Lubis (1996) has shown that
rhythm of hadrah music and dance movements of Eastern Sumatera is faster
and dynamic than in Malay Peninsula, but both use poetry in either Arabic or
local language which show the praising of Allah and the Prophet Muhamad.
Usually, hadrah in either Eastern Sumatera and Malay Peninsula showed in a
wedding celebration and cutting hair ritual of the baby (‘agiqah). In Lampung,
sometimes hadrah played with slow tone and sometimes with a dynamic tone.

However, it is still difficult to track since when and who first introduced
hadrah in Indonesia. It is also not easy to track since when and who first
introduced the reading tradition of blessings (salawat) in Indonesia is. According
to Ismail Hamid, as quoted by Hadi (2004: 148), a Muslim historian of the
fifteenth century, namely Zainuddin al-Malibari reported that Islam spread
successfully in India and South East Asia regions aided by reading of Prophet
biography, by singing accompanied by the musical instruments, either through
the texts of the Burdah, Mawlid syaraf alanam, or Mawlid al-Barzanzi. This
theory has been presented by Sheppard as quoted by Lubis (1996: 74) that
the hadrah or rudat is estimated to appear in the mid-13th century. While
reading the biography of the Prophet is much done in a variety of Islam with
Arabic, especially in the celebration of the Prophet’s birth (Kaptein, 1993:
125; 1994: 49).
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[f hadrah appears along with Islam in Indonesia, then the most likely
way is to keep track of where Islam in Indonesia comes from. There are at least
three opinions regarding the origin of Islam in Indonesia. The first is from
the area of India, namely Gujarat, Malabar, and Bengal. The second is from
Persian, and the third is from Arab region (Azra, 2002: 24-30; Shihab, 2001:
8-12). Islam in Indonesia was brought by the Arabs—not Indian people—since the
7th century and started to develop since the 13th century, which had stopped
at the territories of India before finally arriving at the archipelago. According
to Alatas (2010: xxx), one of the positive impacts of the progress of the trade
routes in the Indian Ocean is the origin of Hadramaut sayid (South Arabia)
began to spread to various areas in Indian Ocean, including Archipelago
after residing in India. In India and Archipelago, while trading, they found
religious and Sufism centers. This is about Sufism role in spreading Islam in
Indonesia as expressed by Johns (1993) and supported by Azra (2002: 33).

According to the cultural diffusion theory, of course, the Arabs of
Hadramaut carried their culture. In relation to art, especially hadrah, as
described by Berg (2010: 81), that ‘tambourine’ is used to accompany praise
on the memorial day of the Prophet’s birth. According to him, the praise was
called ‘zikr maulid’. The use of these tools become important, because according
to Sedyawati (1993: 147), the type of music instruments in one headed recently
became known after Islam came, while the double-headed (kendang) tool is
known by the people of Archipelago, as well as kecrek, a musical instrument
made of metal pieces such as gamelan music of Java.

However, it is also not concluded yet about who is the first introduced
hadrah in Indonesia and when it began to appear. The statements in the
previous paragraph are just about instrument, not the ‘hadrah’ as an object.
So it is difficult to track since when and from where hadrah is known by
Lampung society. The most possible is tracing from where Islam came to the
region and is acceptable to Lampung society. There are three possibilities;
first is from Banten since the 15th century, second is from Minangkabau
when Pagaruyung converted to Islam, and third is from the Sultanate of
Palembang (Daud et.al., 2012: 91). As such, the sources to get a conclusion
or certainty about the origin of hadrah in Indonesia and Lampung are still
limited, however, in reality, the current religious art is widely practiced by the
Indonesian Muslim community, including Lampung.
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Hadrah performance

Hadrah is played by the group, consisting of a vocalist, backing vocal,
and musical instrument players (drums/tambourine/rebana). Also, there are
people watch or play together. I observe two groups of hadrah in Lampung.
Both group play hadrah which consist of literature, music and motion or
dance. It is also shown by another hadrah group in other areas, as proposed by
Lubis studies (1996) or Suryadilaga (2014). According to Nurdin, “In hadrah,
there are music, dance, and song, it is different from ‘rudat’ which music
players, singer, as well as dancers, is a different one; that is Lampung hadrah.
All performance of hadrah was seated with a simple or slow dance. However,
this performance also depends on its moment, if it is shown to ngarak, then
usually the hadrah player is certainly up and running, which occasionally
interspersed with dance movements (Iswanto, 2015: 337).

Hadrah group of Nurdin is usually played by eight to fifteen people, each
person holding a teghbangan (terbangan/bekhdah/rebana), a membran musical
instrument with round-faced instruments in one head with a diameter of 25-35
cm. In addition, there are three round metal called kecrek, its function is to
add variations of sounds. According to Nurdin, there are two major types of
blows in hadrah commonly used in Lampung, i.e. tabuhan cakak and tabuhan
turunan. Tabuhan cakak consists of eighteen types of punches, while tabuhan
turunan consists of seven punches. When he is asked about the meaning, he
only replied “it was taught by our teachers and parents.” Indeed, each blow
(tabuhan) is still adapted to the poem and song. Similarly, the dance just to

show the esteem and expressive taught by the parents and teachers in West
Lampung (Iswanto, 2015: 337-338).

Figure 2. Performance of Habib Abu Bakar’s Hadrah
Source: researcher documentation (2016)

Hadrah performance, according to Nurdin and Abu Bakr, is usually
displayed in the agiqah ritual, circumcision, marriage procession, or the Hajj
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celebration (walimah alsafar). It is also performed in other religious events,
such as commemorations of the Prophet Muhammad’s birth, the opening or
closing of Musabaqah Tilawatil Qur’an, and the event which is routinely done
for silaturahim. Hadrah performers often read texts of Mawlid al-Barzanzi, Syaraf
alanam, or other poems of prayers (doa) and praises. However, it is difficult
to say that hadrah is an integral part of these rituals, because marriage, for
example, will continue without hadrah performance. In addition, hadrah is
used as dakwah (Iswanto, 2015: 339).

Hadrah performance, as a ritual or at least as accompanist to the ritual,
can be characterized by the existence of special time, special object, rules, special
place, audience, symbols displayed or read (Schechner, 2003: 15). Hadrah is
often shown in a ritual or religious ceremonies, associated with the life cycle,
either in the house, mosque, musalla or majlis. In Lampung society ritual, hadrah
can be a ‘sacred art.” However, in certain contexts, hadrah is not always in
ritual, it can just be ‘a spectacle’. It is not merely become entertainment, but
the delivery of dakwah Islam. This is called as phenomena of ‘transition’ in
the art performance (Simatupang, 2010: 4). Sometimes, hadrah becomes part
of the ritual, or a media for propaganda (dakwah), or/and an entertainment.

Problems about the Performance of Hadrah

The existence of hadrah performance now is a potential that needs to
be maintained as part of efforts to preserve religious traditional arts. Indeed,
not all of studios are focused on hadrah art, but at least some studios that
have hadrah groups need to be maintained. This is also a sign of excitement of
[slam in Indonesia because art such as hadrah is no longer an art that belongs
only to and developed in traditional Islamic boarding schools or pesantren
as Kuntowijoyo (1999: 45) has pointed out but has expanded to the Muslim
community at large. However, in terms of inheritance and preservation, there
are several issues to consider.

The first is debate about the issue of heresy (bid’ah). Hadrah is shown
in various life cycle rituals, such as aqigah, circumcision and marriage, some
circles view as a heresy (contrived teachings). Indeed agiqah, circumcision
and marriage are religious orders, but in celebration there are many things
that are not taught in religion. This is what later led to debate among Islamic
groups in Indonesia. Especially in the maulid (the Prophet’s birth) celebration,
which according to some Muslims, is a heresy. For example, there is a debate
between traditional people and modernists in the matter of “standing” ritual
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in the reading of maulid around 1875 to 1930 (Kaptein 1993, 133). This,
surely, results in people not doing or displaying hadrah art, which is seen
as negative ritual. Furthermore, Sufism debate in Islam becomes “the main
reason” for the emergence of musical arts in Islamic tradition (Harnish and
Rasmussen 2011, 17).

The second is the problem of globalization and modernization.
Globalization will-more or less-give influence to Indonesian culture. In the
context of traditional art, the art of hadrah will also inevitably face this.
Young people will become more familiar with their own culture, including
hadrah art because they have more honor for playing modern music in band
music groups. Along with that, educational institutions do not or rarely care
about this. Here the endurance of hadrah as a traditional art is tested. On
one occasion, Abu Bakar, the author’s informant said that “If they are mature
enough, they are already in Madrasah Aliyah (high school) and start to shyly join
the hadrah group.” The creativity of hadrah artists bring new things, which is
in accordance with the development of modern music, such as the adoption
of organ, guitar or other instruments while maintaining that tradition.

Worldview of Hadrah
One of the informants, Abu Bakar said that “Allah, the God who ordered

to recite salawat. If we did it a lot, our lives will not difficult and scattered.
So, hadrah is actually a salawat” (Allah, Tuhan yang memerintahkan salawat. Jika
kita banyak melakukannya, hidup kita tidak akan susah dan tercecer, jadi hadrah itu
salawat). As expressed above, hadrah consists of literature, music, and dance,
but the most underlying element is literature, i.e. the texts of poems are sung.
After the song of poetry appears music and its dance (Lubis, 1996: 102).

So, to understand the concepts or worldview underlying hadrah, it can
be done by trying to understand the meaning behind the texts of the poem.
Nurdin dan Abu Bakar mentioned that the poems are mostly drawn from the
texts of Maulid al-Barzanzi, Syaraf alanam, Diwan al-hadrah, Maulid al-burdah,
and Mawlid Diba‘i. The most commonly used are the first two texts. Mawlid
al-Barzanzi consists of poems and prose. The text is written by Ja‘far ibn Hasan
ibn ‘Abd al-Karim al-Barzanzi (1690-1764,/6) (Kaptein, 1993: 126).

According to Azra (2007: 107-108), who quoted the author of dictionary
of scholars biographies of the 17th and 18th centuries in the Makkah dan
Medina, al-Muradi in the Book of Silk al-durar, the name al-Barzanzi belong
to one of the exponents of scholars who developed network of ‘ulama’ in
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Haramain. According to Azra (2007: 109), actually the title of the text of Maulid
al-Barzanzi was ‘Iqd aljawahir, but it does not belong to the book of Majmu‘at
maulid wadi‘iyyah, a collection of texts consists of maulid poems and prayers.
So, actually, the text of Maulid al-Barzanzi has arrived at the archipelago when
the network of Middle East and the Archipelago ulama grew.

The information of when the author of Maulid syaraf alanam began
writing and since when it was dispersed in Indonesia are still unclear. However,
by reading the poetry, it can be assumed that this text was also written by a
poet who has sufism background. It contained many themes of love (hubb),
longing (syawq) and praise (madh) to Allah and his messenger, the Prophet
of Muhammad. This, according to Idris (2014: 306) shows the identity of
Sufis. The text of Maulid syaraf alanam consists of prose and poetry (poems),
which are commonly sung. This text is also now included in Majmu‘at maulid
wadi‘iyyah, the tradition of reading Maulid syaraf alanam practiced by many
Muslims in Palembang (Idris, 2014: 305).

According to Nurdin, the poems, especially ones sung by hadrah groups
in Lampung Barat, is “A kind of Arabic poems that praise the greatness of
God, His Messenger and followers”. In addition, they have a sort of guide
books consist of the poems that are sung in the performance. In this book,
there are seven songs, the songs of lurus, diwan surukan, mardeh, nasib, tangguh
mulai, tangguh berhenti, and tangguh penutup. However, he cannot explain the
meaning of song’s title. Several tracks can be used for a particular function,
such as opening or closing song. Though he was unable to explain its meaning,
he is really skillful in singing the songs as taught by his teacher. Each song has
a title and poem. Poetry is taken from the texts of Arabic poetry, like Syaraf
alanam and Mawlid al-Barzanzi. There are also poems taken from the text of
Diwan al-hadrah, which author is unknown, such as the poem “Sollu Robbuna”.

Abu Bakar’s group also has a guide book, namely “Untaian Sholawat
dan Qosidah Baginda Nabi Muhammad saw.” Now the poetry widely used is
also collected in Kumpulan Qasidah Islamiyyah Terlengkap dan Terpopuler Saat
ini (500 Judul Lagu) Munir 2004). According to Abu Bakar, sometimes in the
performance, his group follows the host who invites them. The host usually
prefers to read out Maulid al-Barzanzi dan Syaraf alanam. The group of Abu
Bakar also recites the poetry in Bahasa, such as the poem “Rohatil athyaru”
followed by the story of the Prophet Muhammad’s family in Bahasa. This poem
seems to be quite popular in some regions, such as West Java and Jakarta.
However, in the guidebook that is used by the group of Abu Bakar, Majlis
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Nurul Sholawat Ishlah, and Studio Waya Kenyangan under the guidance of
Nurdin, it is different in terms of poems in Bahasa. The poems with Bahasa
or native language of Lampung was not sung by the group of “Sholawat Majlis
Nurul Ishlah.” It is just that there are similarities in the two verses in Arabic. It
seems here, probably, Abu Bakar as an Arab descent think that it is enough to
recite poetry in Arabic, moreover, he also joins in a group of Arab community
held meeting regularly in Bandar Lampung.

The language which is as a symbol of the poetical texts is important to
discuss further to get the meaning. It is more useful to see the reproduction of
culture with its relation to hadrah. In semiotics (Danesi, 2004, 13), ‘meaning’
is a ‘connotation’ rather than a ‘denotation.” In everyday language, we often
interpret connotation as “the essence of the message” in a speech or a text.
In many poems, there are many connotations or metaphors requiring further
understanding, for example in the text of Syaraf alanam there is a poem ‘ashraq
albadr ‘alayna’ (had risen a moon to us). The denotative meaning of al-badr
means ‘a moon,” but connotative meaning, as well as Sufis, interpret, or at
least if you look at the context of the structure of the text, is the Prophet of
Muhammad. However, all poems are as a message of the preaching and the
love of Allah and the Prophet of Muhammad. This is understandable because,
at first, the preaching of Islam is ordering to love God and the Prophet
Muhammad, then whatever the duty and the right are should be done. This
statement can be justified if a theory of Sufism in the spread of Islam in the
Archipelago-Indonesia is taken (Shihab, 2001: 13).

Along with the development of history, the symbol of language was
changed due to a shift in the boundaries of culture (Abdullah, 2010: 2). Symbols
can be changed in accordance with spaces of locality, but the meanings are
maintained, there appear various poems in local languages, including Bahasa,
Malay, and Javanese. This is understandable that there are some poems in
Lampung dialect as listed in guidebooks of “Studio Waya Kenyangan” group, or
in guidebooks of “Sholawat Majlis Nurul Ishlah” that use Bahasa. Compared
to some other studies, such as Lubis (1996: 169), it shows that the language in
the text of songs in East Sumatra uses and combines the local Malay language
with Arabic. Likewise, Rabimin’s study that was quoted by Sedyawati (1993:
136-137), indicates the use of the Java language in Jamjanéng Shalawat group
in Kebumen, Central Java. The same thing also happened to a group Joged
Shalawat Mataram (Suryadilaga, 2014: 551), that used the Javanese language.
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The poems of Maulid al- Barzanzi, Syaraf alanam sung in hadrah performance
is a media of spreading (dakwah) that contains the meaning of monotheism
and love of Allah and His Messenger. This reading then leads to a series or
a number of other poems, as has been described above, whose essence is the
connotative meaning: praise to Allah and the Prophet Muhammad. In the
Qur’an, Surah al-Ahzab (33): 56, mentioned that “The prophet is blessed
by Allah and his angels. Bless him, then, you that are true believers, and
great him with a worthy salutation.” The purpose of the verse is: God gives
grace to the Prophet Muhammad, and the angels ask forgiveness for him.
Therefore, God advises all Muslims to bless the Prophet and greetings with
full respect to him. Shihab (2002: 528) in the Tafsir al-Misbah, said sallu in
that verse is taken from the word sallah which means “good mention and
greeting containing virtue.” Meanwhile, says sallimu from salam which means
“escape from deprivation, destruction and disgrace and peace.” This verse is
a continuation of the previous verse that commands Muslims to honor the
Prophet of Muhammad and his family (Shihab, 2002: 526).

Then, commands in the Qur’an is translated into several hadis (sayings
and traditions of the Prophet), as narrated by Bukhari and Muslim, Ahmad and
Ibn Majah, then bring up a variety of literary poetry. It is usually performed as
hadrah songs, which all have connotations of praise, prayers as well as dakwah
(spreading of Islam) and the strengthening of monotheism through the growth
of love to God and the Prophet Muhammad. According to Ahimsa-Putra
(2005: 252) and Suryadilaga (2014: 555), as one of the phenomena of living
Qur’an as well as living hadis, hadrah group, essentially, is reciting poems
that praise to Allah and the Messenger. They believe it is as commanded by
the Qur’an and hadis, as presented by Abu Bakr in Bandar Lampung and
Nurdin of West Lampung.

Hadrah is usually performed in religious rituals, then it is always contextual
and connotative (Napier, 1992: xviii). It is one of conception in interpretivism
of Geertz. A good way to understand the meaning of hadrah for Muslims in
Indonesia, as suggested by Geertz (1973: 129), is understanding the concepts
and worldview behind hadrah. The concept and worldview of hadrah is the
importance of “shalawat” for Muslims, or “traditional Muslims.” It has led
to a series of other traditions i.e. sarakalan, diba’an and manaqiban (Fattah,
2008: 302). Shalawat is the command of the Qur’an, therefore Muslims
carrying it out with a variety of specific regional characteristics. Thus, there
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has been acculturation between the teachings of the Qur’an with the local
culture of society.

Conclusion

Hadrah art, which covers aspects of literature, dance, and music, is
often displayed in the religious ritual traditions of the Indonesian Islamic
community. Literary aspects appear in the verses sung, aspects of dance appear
in expressive movements in the form of respect and martial arts, and aspects
of music appear in the technique of wasps or punches to a membrane (drum)
with certain musical effects. Nevertheless, it is difficult to say that hadrah art is
an integral part of a religious ritual in society, because rituals can continue to
run without a hadrah performance, for example, a marriage will still be carried
out even without the presence of hadrah art. However, some communities,
such as Lampung society, especially West Lampung, a place where Lampung
hadrah art groups emerged, still play hadrah art in various religious rituals,
although it is not an obligation in rituals.

In addition to being displayed in rituals, hadrah also has a function as
a missionary message conveyed through poetry. The art of hadrah is closely
related to the sama’ ritual in the Sufi tradition to present God and the Prophet.
The art of hadrah in its original form emerged as the introduction of Islam
in the Indonesian archipelago, which was also influenced by Sufi leaders.

The meaning of hadrah art for Islamic society is contained in the
worldview underlying the hadrah, namely the view of shalawat and prayer in
Islam which is the command of the Qur’an. The reading of the texts of praise
verses, such as Mawlid al-Barzanzi, Syaraf alanam or other poems sung in the
art of hadrah is a medium of propaganda (propagation) in which the meaning
of the monotheism and the love of Allah and the Prophet are contained. This
reading raises a series or a number of other poems, which is, in essence, are
connotatively meaningful in praising Allah and the Prophet of Muhammad.
The art group such as hadrah is essentially singing verses in the form of praise
to Allah and the Messenger. They believe it is as the commandment of the
Qur’an and hadith, so that it can be called living hadith and living Qur’an.

The natural inheritance of hadrah art applies in the family sphere and
rituals involving the hadrah. Whereas conservation (which is an engineering
inheritance) is carried out with good educational institutions in mosques
through study groups and cultural festivals held by the government to revive the
arts of Islamic culture. The existence of art studios that also play hadrah art is
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quite a potential to continue the continuity of this art. Some of the problems
arise in this preservation, namely the issue of the debate about heresy about art
and prayer or shalawat, and the flow of globalization and modernization. For
this problem, the reconstruction of Islamic thought about important culture
and art was revived, and the introduction of traditional arts, including the
art of hadrah through educational institutions to deal with globalization. The
introduction of traditional arts with religious nuances through educational
institutions can also be a vehicle for conservation.
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Abstract

This paper aims to examine the development of spirituality that is traversed
through the grave pilgrimage tradition by utilizing symbolic interactionist theory,
religious and cultural theory, and spiritual intelligence theory. This study wanted
to reveal the process and impact of a person’s spiritual change after carrying out
the tradition of pilgrimage in the Tomb of Shaykh Syamsuddin al-Wasil, Kediri
city. The results of this study show that first, spiritual process of pilgrims starts
from the reason for making the tomb of Shaykh Syamsuddin AlWasil, Kediri
city as an object of spiritual education, namely a media reminder for pilgrims,
efforts to approach pilgrims to Allah, and as a place of prayer. The spiritual
process itself is divided into three stages, namely; (1) pre-pilgrimage by purifying
with ablution, (2) the stage of pilgrimage begins with tawasul on special people,
reading the Qur’an, reading tahlil and finally reading the do’a, (3) after the
pilgrimage by doing shodaqoh. Second, in terms of spiritual changes in the
pilgrim’s self, namely; (1) inner changes such as calmness of heart and feeling
holy heart, (2) changes in the end like feeling in living life more diligently and
zealously, feeling lazy disappears, and pilgrims can control emotions.

Tulisan ini bertujuan untuk mengkaji pengembangan spiritualitas yang dilalui
dengan cara tradisi ziarah kubur dengan memanfaatkan teori interaksionis
simbolis, teori agama dan budaya, serta teori kecerdasan spiritual. Penelitian
ini mengungkap proses dan dampak perubahan spiritual sesorang setelah
melakukan tradisi ziarah di Makam Syaikh Syamsuddin al-Wasil kota Kediri.
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Hasil penelitian ini menemukan bahwa; pertama proses spiritual peziarah
bermula dari alasan menjadikan makam Syaikh Syamsuddin AlWasil Kota
Kediri sebagai objek pendidikan spiritual yakni, media pengingat bagi peziarah,
upaya mendekatan peziarah pada Allah, dan sebagai tempat berdo’a. Proses
spiritual sendiri dibagi menjadi tiga tahap yakni; (1) pra ziarah dengan melakukan
penyucian dengan berwudhu, (2) tahap ziarah dimulai dengan bertawasul pada
orangorang khusus, membaca alQur’an, membaca tahlil dan terakhir membaca
do’a, (3) pasca ziarah dengan melakukan shodaqoh. Kedua, segi perubahan
spiritual yang terjadi pada diri peziarah yakni; (1) perubahan secara batin
seperti ketenangan hati dan merasa hati menjadi bersih, (2) perubahan secara
dhohir seperti merasa dalam menjalani hidup semakin rajin dan bersemangat,
rasa malas menghilang, dan peziarah dapat mengontrol emosi.

Keywords: grave pilgrimage tradition; spiritual education

Introduction

Studying a pilgrimage tradition cannot be separated from the face of
Indonesian-Islamic culture. Indeed, it cannot be denied, that today there is
a trend of religious tourism, where people make pilgrimages to places that
have a religious nuance (Mustagfiroh and Mustaqgim, 2014: 157). The grave
pilgrimage is used as religious tourism for Indonesian Muslims, especially from
among the Ahlu Sunah Wal Jamaah (ASWAJA)_ (Fuad, 2019).

Religious values have a role in realizing local cultural values that are
already maintained by the community. Religious values and cultural values
will be used as a model for the development of pilgrimage tourism (Indrahti,
2013: 10). Though when viewed in a human ratio, pilgrimage at the tomb,
there are no benefits to be gained from these activities.

However, the study of pilgrimage needs more explaration. Geertz in
Javanese Islam alludes to a pilgrimage in the tradition of the Modjokuto
community. Geertz very carefully explained the tradition of funeral ceremonies
ranging from the role of modin (which takes care of the problem of death in
the village), the participation of local residents, the location of the tomb, to
the funeral procession. After the funeral, the abangans held slametan for up to
seven days after death, then followed by a hundred days, a year and a thousand
days (Geertz, 2013: 89-94, 1992). Then, after death, someone must make a
pilgrimage to his tomb to sow flowers on the anniversary of his death, one day
before the fasting month begins. When one of the family members is sick or
is often dreamed of the person who died means that the spirit needs to eat.

el Harakah Jurnal Budaya Islam Vol. 21 No. 2 Tahun 2019



M. Al-Qodhi Abi Saidil Mahzumi & A. Jauhar Fuad 239

in the sense of thirst for prayer from relatives. From that, someone needs to
hold slametan and prayers for those who have died (Geertz 2013, 95).

Ziaroh itself is a hereditary tradition by visiting the cemetery with the
intention of praying for the grave expert and as a lesson (ibrah) for pilgrims
that soon will follow the graveyard so that they can get closer to Allah SWT.
(Al'Musawa 2007, 65). But Geertz and Hassan said that the more modern
a society, the more it would abandon popular religious practices. It can be
concluded, that the development of modern humans will undermine the
religious culture of society (in Ismail 2016, 149). This can be seen from the
habits of modern humans, which are supported by pragmatic culture and
hedonism.

Modern humans have indeed progressed science and technology with
all its variety. However, it turned out that it was not successful in raising the
dignity of human life in an essential manner. What happened was just the
opposite, there was a lot of anxiety and increasingly meaningless life and
spiritual support (Sholeh and Musbikin 2005, 37). According to Nasr, as quoted
by Sholeh and Musbikin (2005), the crisis of modern civilization stemmed
from the rejection of the essence of spirit and the gradual elimination of
ma’nawiyah in life. Humans try to eliminate God and declare their freedom
from His bonds.

Humans have ignored or denied the most basic needs that are spiritual.
They cannot find the spiritual tranquility that means, there is no balance in
their souls. It cannot be denied, that modern humans find it difficult to avoid
this modern era. However, there are positive and negative values that have
implications for modern humans (Putra 2013, 45). Unfortunately, humans
tend to be affected by negative values and neglect positive values.

The emergence of spiritual problems experienced by modern humans
today stems from the loss of the vision of divinity caused by modern humans
themselves, who are constantly moving to turn the flow away from the center
of existence. For this reason, there is no better alternative in responding to
the crisis of spirituality that has caused various spiritual diseases today, except
that modern humans must return to the center of existence. It requires a way
to restore humans as human beings created by Allah SWT.

Various ways are used to foster human spiritual values including (1)
Sufism education is self-education done with serious efforts towards the
spiritual aspects (Putra, 2013:45), (2) Sufistic-based spiritual education such
as educating Sufistic children through strategic means, disciplining children
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to establish congregational prayers, anticipating the trap of time, teaching the
substance of the tool and purpose (Aziz, 2017: 132), (3) The grave pilgrimage
in this activity found the meaning of the therapy, where the pilgrims felt peace
of mind and steadiness to make a decision after making a pilgrimage and
praying to the saints (Chair et al., 2019). Therefore, the researchers focused
on spiritual education through grave pilgrimage. The study was conducted at
the tomb of Shaykh Syamsuddin al-Wasil, Kediri city.

The research conducted by Mustopa, as quoted by Sunyoto (2017),
mentions that Shaykh Syamsuddin al-Wasil was a great scholar who lived in
the 12th century, namely in the kingdom of Kediri. In Javanese histography
the figure of Shaykh Syamsuddin al-Wasil was mentioned as a great ulama
from Ngerum / Rum (Persia), who came to Kediri to preach and at the request
of King Kediri Sri Maharaja Mapanji Jayabhaya discussed the book Musyarar
which contained special science such as astronomy and fortune (fortune-telling)
(Sunyoto, 2017: 64).

The tomb is located in the city of Kediri, precisely in the middle of the
city. This tomb is often visited by pilgrims, especially when there is a big event
on Friday night, usually there is dzikrul ghofilin which is held regularly every
Friday night by the citizens of Kediri, and is led by Gus Sabuth, son of Gus
Miek, KH Imam Jazuli (Dwi, 2019; Saleh and Chamid, 2018: 2; Mubit, 2016).
In addition, political leader Hatta Rajasa took the time to make a pilgrimage
to the tomb of the Meccan Prince Sheikh Syamsudin al-Wasil, accompanied
by Mayor of Kediri Abdullah Abu Bakar and artist Hengky Kurniawan, as well
as a number of administrators in the city of Kediri. He just wanted to visit
the tomb of the scholars who had contributed to spreading Islam in Kediri
and its surroundings (Aji, 2014). This is certainly one of the effects of the
increasing number of pilgrims from various regions that have led to religious
tourism destinations.

Indeed, it cannot be denied, that the existence of the tombs of certain
important Islamic figures has appealed to the community to carry out pilgrimage
activities with various motivations (Mumfangati, 2007: 152), one of which is
the tomb used as a spiritual tourist attraction (Mumfangati, 2007: 158). They
make a pilgrimage based on remembering Allah and the death he will take
too. Sometimes they do that because they just want to get a blessing from the
grave experts. Therefore, this study continues to seek the spiritual education
of the tradition. The most important part to be a focal point is the spirituality
contained in the tradition of the grave pilgrimage.
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Methods

This study uses a qualitative method that produces descriptive data in the
form of written words or words from people and observable behavior. While
the approach used is a phenomenological approach as a step to explore the
behavior of pilgrimage by means of participant observation. Therefore, this
study used in-depth interviews and observations the instrument for collecting
data. The informants himself consisted of five pilgrims who often performed
pilgrimage in the tomb of Shaykh Syamsuddin al-Wasil, Kediri city

Pilgrimage of the Grave as an Object of Spiritual Development

Today, spiritual education is very important. If associated with modern
life, the urgency of spiritual education cannot be negotiated. The modern
culture which has the essence of liberalization, rationalization, and efficiency
consistently continues to make the process of silencing the spiritual life.
Liberalization that occurs in all aspects of life is nothing but the process of
desacralization and despritualization of the values of life. In a process like
this, the religion which is full of sacred and spiritual values, slowly but surely,
continues to be displaced from various aspects of human life. Sometimes
religion is seen as irrelevant and unimportant in life. As a result, as seen
very clearly in the general symptoms of modern society, the spiritual life is
increasingly dry and shallow (Azra, 1998: 100).

Spiritual development can be done with positive activities. Religion is
a guideline for humans to control themselves to act positively. Spirituality
can be built through a tradition that is transcendental construction, such as
the pilgrimage of the grave. Pilgrimage is a way to deepen spiritual meaning
(Narulita 2018; Sari, Wajdi, and Narulita 2018; Ismail 2016).

Pilgrimage is to go to the cemetery/tomb with the aim of praying for the
grave expert and as a lesson (ibrah) for the pilgrims to get closer to Allah SWT.
(Al-Musawa, 2007: 65). Spiritual development alone by practicing pilgrimage
does not necessarily choose careless objects. Spiritual seekers choose tombs
that are considered to have special features. In this case, the graves of the
guardian were assessed by the community as auliya (i.e. those who have the
closeness to Allah), including those visiting the tomb of Shaykh Syamsuddin
al-Wasil, the city of Kediri.

In this regard, the perspective used in reading the process of spirituality
through pilgrimage and the impact of changes that occur on the spiritual
soul of pilgrims in the tomb of Shaykh Syamsuddin al-Wasil in Kediri city
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consists of three. First, the symbolic interactionist theory of Herbert Blumer’s
perspective. Poloma explains symbolic interactionists have three foundations
in this theory (in Jurdi, 2014): (1) someone will do a behavior or action (act)
on an object based on the meaning or intent that is in the object; (2) this
meaning will emerge if someone does social interaction with other people;
and (3) the meanings are then refined by the continuation of the social
interaction process.

According to Blumer, human actions are not caused by some “external
forces”, nor are they caused by “inner strength”. Individuals are not surrounded
by the environment of potential objects that play with them and shape their
behavior. The correct view is that individuals will form these objects. He is
actually designing different objects, giving meaning, assessing their suitability
for action, and making decisions based on that judgment. This is what is
meant by interpretation or acting on symbols. With this, humans carry out
their actions based on what they are aiming for (object), which is a symbol
(Jurdi, 2014). As well as denying some theories which state that one’s actions
are based on intrinsic strength and extrinsic power.

Second, the religious theory and cultural perspective of Geertz that
religion is its own cultural system that can shape the character of society.
He defines religion as “A system of symbols that aims to create strong, easily
spread and not easily lost feelings and motivations in a person by forming a
conception of a general order of existence and attaching this conception to
factual emanations, and in the end this feeling and motivation will be seen
as a unique reality “ (Sardjuningsih, 2015; Geertz, 1992).

In addition, Geertz stated that religion, as a cultural system, was not
separated from society. Religion is not only a set of values that are outside
of man but religion is also a system of knowledge and a system of symbols
which may mean meaning (Syam, 2006: 13; Geertz, 2013). Religion tends to
be cultural values, where these values exist in a collection of meanings. With
this collection of meanings, each individual interprets his experience and
manages his behavior (Marzali, 2016: 57). With these values, the actors can
define the world and what guidelines they will use. Therefore, religion can
be said as a tool for someone to act in social life.

Third, spiritual intelligence deals with solving problems of meaning and
value, namely intelligence to place behavior and life is the context of broader
and richer meanings, intelligence to assess actions or ways that life has more
meaningful than others (Zohar and Marshall, 2007: 3). Signs of people who
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have spiritual intelligence themselves have their own characteristics, but people
who have one intelligence will also be different from those who have other
intelligence, one of which is spiritual intelligence.

According to Zohar and Marshal (2007), there are at least nine signs of
people experiencing spiritual violence, as follows: (1) The ability to be flexible
is to adjust spontaneously and actively to achieve good results. (2) High level
of awareness. The most important part of self-awareness includes the effort
to know the boundaries of the area that is comfortable for themselves, many
know about themselves. (3) The ability to deal with and exploit suffering, able
to respond and determine attitudes when painful or unpleasant situations
come. (4) The ability to face and go beyond pain. It includes being able to
see a larger life so that they can face and utilize and surpass, misery and
feeling healthy and see it as a vision and seek the meaning behind it. (5)
Quality of life is inspired by vision and values. A person who has a high
spiritual level has an understanding of the purpose of his life. (6) Reluctance
to cause unnecessary losses. A person whose spiritual intelligence is high will
know when he endangers himself. (7) Holistic view. The tendency to see the
interrelationships between things, seeing oneself and others is interrelated. (8)
Self-reflection. The tendency to look for my fundamental answers. (9) Being
an independent has the ease of working against the convention. Being able to
stand up to challenge many people, cling to unpopular opinions if they truly

believe them (Azzet, 2010: 10).

The Process of Spiritual Education through the Pilgrimage Tradition

The fading of the spiritual soul belongs to one of current problems.
Humans today are in a spiritually ignorant culture characterized by materialism,
worthiness, narrow selfishness, loss of meaning and commitment (Zohar and
Marshall, 2007: 14). Even Indonesia’s leading Islamic leader Said Aqil Siraj
explained that in this digital era, various crises hit human life, ranging from
social crises, structural crises, to spiritual crises. Modernity with all technological
advancements and the rapid pace of industrialization make people lose their
orientation. Material wealth piled up, but the soul was emptied. Along with
logic and orientation that is increasingly modern, works and materials then
become the actualization of people’s lives. The idea of the meaning of life is
a mess. As a result, humans are like machines. Everything is measured by the
material. Humans are also increasingly carried away by heavy desacralization

and dehumanization (Siraj, 2006: 48).
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Spirituality has an important role in building human morality. Spirituality
can make humans able to manage egocentrism, control the impulses of lust,
and direct material orientation to more beneficial productivity. With the
principles and methods of Sufism, one is trained to put forward the meaning
and vision of the Divine in life. Spirituality as the door to God will not be
strengthened when the soul is always co-opted by materialistic desires.

One’s spiritual shock makes the soul uneasy as the soul began to move
away from the vision of God who was carried as a caliph on earth. Then,
awareness of humans will arise because they are in need of closeness with
God which becomes the tranquility of the soul. They try to get closer to God
by doing religious rituals. One of the religious rituals of the Islamic religion
that the community believes to be the object of spirituality is the tradition
of pilgrimage to the grave of the guardian. This tradition has been ingrained
with the Muslim community nahdliyin. Including the most visited tomb is
the tomb of Shaykh Syamsuddin al-Wasil located in Kediri.

Pilgrims at the tomb of Shaykh Syamsuddin al-Wasil might belong to
those who had problems in their spirituality. They are not a social community,
but their existence is limited to pilgrims or spiritual behavior. They come from
various circles such as santri, tomb guards, wong nyepi (people who are looking
for peace of mind), and experts in wisdom.

The process of searching for spirituality through this pilgrimage tradition
is passed by pilgrims in various stages that have been constructed in Islamic
teachings. The spiritual process of pilgrims begins with the objectives of various
pilgrims who make the tomb of Shaykh Syamsuddin al-Wasil a spiritual object.
This is related to the understanding of each individual’s religious doctrine.
Although in developing spiritually it does not have to be a pilgrimage. However,
the pilgrimage of the grave in the tomb of Shaykh Syamsuddin al-Wasil has
its own essential value compared to other religious practices.

The form of the practice of pilgrimage in the tomb of Shaykh Syamsuddin
al-Wasil, is a manifestation of respect for pilgrims to him who have fought
for the spread of Islam (Mubarak, interview. February 9, 2019). That is, the
result of the Islamic doctrine that notes beneath the Java region is the Aswaja
community. The doctrine forms a spiritual act carried out through the tradition
of pilgrimage at the grave of a guardian such as Shaykh Syamsuddin al-Wasil. In
this context, Clifford Geertz said, religion underlies the most specific demands
of human action in the most common contexts of human exclusion (Geertz,
2013: 50; 1992). This means that pilgrims seeking spiritualism in the grave of
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the guardian do not necessarily choose the practice of worship as a spiritual
way, but through thinking and acting based on their religious knowledge.

The most urgent thing in spirituality for pilgrims in the tomb of Shaykh
Syamsuddin al-Wasil is closeness to Allah. This is natural because their spiritual
soul is empty and far from God. In addition, the vertical relationship between
humans and God is impossible to separate. However, they have a desire for
religious change. Way of life to express love and trust in God. About religious
Lynn Wilcox revealed, there are two types of religious orientation. First, extrinsic
external focus and provide status and security. Second, intrinsic, internalized,
integrated, and ends in someone (Wilcox, 2013: 334).

Efforts to close the pilgrims to God cannot go directly to the highest
level. But the process must go through several stages step by step (Soeharto,
interview 23 January 2019). How to go to God requires an intermediary as
a liaison. In this context, the pilgrim’s assumption that before approaching
God first is close to Shaykh Syamsuddin al-Wasil, because he is a superhuman
man who has a closeness to God. In addition, pilgrims believe there is an
element of baraka.

However, this road must be taken in a special way. The arrival of pilgrims
looking for spirituality must be an open and sincere intention lillahi ta’alla.
In contrast to the general public, coming to the tomb is only limited to the
practice of the Shari’a. This, in contrast to the arrival of pilgrims in the tomb
of Shaykh Syamsuddin al-Wasil with a truly clean heart. This level of pilgrimage
is a level of independence to God.

The contract of pilgrimage at the tomb of Shaykh Syamsuddin al-Wasil
gave rise to a view of the teachings of the Islamic religion about the realization
of the do’a which pilgrims offered. The prayer, according to the belief the
pilgrims will arrive at Allah with the intervention of Shaykh Syamsuddin al-
Wasil as a liaison or messenger of prayer on the pretext that he is a person of
high knowledge and someone close to Allah. (Rudi, interview 3 March 2019).
The most urgent thing in this context is the initial intention to come to the
tomb of Shaykh Syamsuddin al-Wasil must be good. This intention correlates
with the sincerity of pilgrims to seek spirituality (Syukur, 2016).

In reality on a pilgrimage at the tomb of Shaykh Syamsuddin al-Wasil
there is an unnatural interaction between social beings and supernatural beings.
This interaction takes the form of communication in the hearts of pilgrims
connected with Shaykh Syamsuddin al-Wasil. Although this communication is
absurd, pilgrims feel there is a reciprocal relationship worthy of communication
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between social beings. The pattern of communication is in the form of prayer
specifically addressed to Shaykh Syamsuddin al-Wasil. The prayer took the form
of tawasul to him with al-Fatihah recitation. Pilgrims felt the prayer arrived
and was heard by him. Although he had died, his spirit still accompanied the
pilgrims at his tomb. While reciprocity from him will come back. With this,
the context of prayer becomes a form of interaction between pilgrims and
Shaykh Syamsuddin al-Wasil. With this interaction emerged the symbiosis
of mutualism. However, this symbiotic context of mutualism is in the realm
of the relationship between living beings and deceased beings.

The interaction between pilgrims and Shaykh Syamsuddin al-Wasil
can also mean the relationship of friendship in the form of “soan”. In social
reality, the meaning of soan is to visit the house of a community leader who
is considered noble. Even so, the word soan is more often used in pesantren
environments for soan to clerics. As with pilgrims, they came to Sukar to the
tomb of Shaykh Syamsuddin al-Wasil. Although the form of Sukar to the Kyai
and him is different. Kyai is still alive and Shaykh Syamsuddin al-Wasil has
died. The existence of the spirit of Shaykh Syamsuddin al-Wasil still exists
around the cemetery (Mubarak, interview 9 February 2019).

In addition, the actions of pilgrims in the educational process through
the tradition of pilgrimage to the grave in the tomb of Shaykh Syamsuddin
al-Wasil are formed by meanings that arise from oneself. The meaning comes
from the view of the pilgrims against objects outside themselves when the
interaction process takes place. Pilgrims themselves find the meaning of
pilgrimage because they look at the spiritual experience of other pilgrims who
do spiritual quests by doing Nyepi at the tomb for 4 months and 25 days.
In fact, according to the pilgrim’s confession, he had never slept during the
Nyepi period for 4 years (Soeharto, interview 23 January 2019). In addition,
pilgrims also get meaning from learning from their spirituality teacher. These
experiences, give the views of pilgrims in acting on pilgrimages at the tomb
of Shaykh Syamsuddin al-Wasil. In this action, Clifford Geertz said that each
individual interpreted his experience and regulated his behavior (Geertz, 2013).

Furthermore, the meaning is interpreted by pilgrims through religious
knowledge, self-influence (self), and social reality related to the grave pilgrimage
in the tomb of Shaykh Syamsuddin al-Wasil as a spiritual object. In this case,
the pilgrim is as an actor forming a spiritual process that can be passed on by
pilgrimage for reason. They also give meaning, judge, decide to make a pilgrimage
based on references surrounding it. In connection with this action, Herbert
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Blumer stated as quoted by Umiarso and Elbadiansyah (2014) mentions that
humans acted on a basis based on the meanings of something for them. The
meaning came from someone’s social interaction with others. Further, the
meaning is enhanced when social processes are taking place (Umiarso and
Elbadiansyah, 2014: 157).

Then, the process of pilgrimage activity in the tomb of Shaykh Syamsuddin
al-Wasil goes step by step is according to the teachings of Islam. From the
majority of pilgrims in this tomb, they have their own guidelines based on
religious knowledge in pilgrimage practice. It raises the presence of various
variants of the practice. But the difference is not a problem because the nature
of the practice remains the same.

First, the pilgrims do before entering the funeral area and start the
procession of the pilgrimage ritual first to purify themselves with ablution.
This ablution is a form of self-etiquette before entering the tomb of Shaykh
Syamsuddin al-Wasil which is considered a holy place. In Islamic religion self-
purity before performing rituals of worship including pilgrimages is highly
prioritized. A chastity is a form of Islamic recognition of human nature.
On the one hand, chastity is ablution as the readiness of oneself with the
best conditions when facing God, not only clean but also holy. In making
pilgrimages, a servant must be holy physically and spiritually, clean physically
and spiritually, because God cleanses himself. In addition, purification of self
is not only sacred in nature. The sacredness of pilgrims in terms of sincere
intentions of heart far from the intention of the practice of shirk worship is
also highly prioritized. Thus, to produce a good spiritual through the practice
of pilgrimage, the purification of the zeal of self must be done both in terms
of the heart and the inner aspect.

Entering the pilgrimage stage, right in front of the tomb before entering
the tomb area of Shaykh Syamsuddin al-Wasil, the pilgrims stopped to give
greetings to the grave experts (Shobirin, interview 5 February 2019). This
greeting is a practice of manners or ethics in visiting, especially visiting the
great host like Shaykh Syamsuddin al-Wasil, a great guardian. This shows that
pilgrims strongly emphasize modesty values on pilgrimage.

Salam, on a pilgrimage, is in the form of greetings in Arabic, which is
read softly. The implicit meaning contained in this greeting is in the form
of a prayer of salvation specifically for Shaykh Syamsuddin al-Wasil. In the
trust of the greeting pilgrims who will say they will arrive at the hadirian of
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the spirit of Sheikh Syamsuddin al-Wasil and he will reply to the greeting.
Although in fact he is gone.

The core process in the search through pilgrimage is the pilgrimage
procession at the tomb. This procession requires some time depending on
the pilgrim’s personal reading of the deeds. In the reality of the practice of
pilgrimage, it does not require a long time, but the initiative of the pilgrims
who want to be close to God takes a long time. This moment of seclusion is
the right thing for pilgrims to empty their minds from worldliness and focus
at one point namely God.

The practice of pilgrimage begins with reading two creeds which are a form
of belief that his identity is a Muslim (Soeharto, interview 23 January 2019).
This shows that he has fulfilled the conditions for receiving the pilgrimage.
Furthermore, pilgrims read tawasul. Tawasul is a way that functions as an
intermediary to get closer to others (Mubarak, interview 9 February 2019). In
this case, the meaning is a way or effort to get closer to Allah SWT by using
wasilah (intermediary), like Shaykh Syamsuddin al-Wasil who notes beneath
those who are pious and close to Allah. The practice of tawasul is aimed at
specific people who have been determined by their respective pilgrims. In
the tradition of pilgrims, tawasul is carried out sequentially starting from the
noblest person to Allah’s side until the tomb grave expert. With this, it seems
that the pilgrims apply the teachings of the nahdliyin in doing tawasul. Pilgrims
were groups based on their degree.

The first tawasul is to seek the pleasure of Allah. Second, it was devoted
to the prophet Muhammad SAW, his family, wives, and friends as the most
urgent people in Islam. Third, it is intended for ulama ‘, high priests in Islam
as influential people in Islam. Then, the guardians who spread the religion of
Islam in Indonesia, including those devoted to Shaykh Syamsuddin al-Wasil.
there are pilgrims who not only specialize in Shaykh Syamsuddin al-Wasil but
also for the guardians in Kediri too. Furthermore, to the teachers of pilgrims,
families, Muslims and for themselves. The dichotomy of this tawasul has
become a regulation in tawasul structured based on social classes in terms of
the degree of closeness to God.

The activity after reading tawasul is reading the verses of the Qur’an.
This is one form of practice as a spiritual means. In the practice of pilgrimage
at the tomb of Shaykh Syamsuddin al-Wasil the pilgrims read the Yasin. They
have the belief that it is the heart of al-Qu’an and have a lot of fadhilah or
advantages if it is read in the tomb (Hasan, Interview 23 January 2019). Not
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only that, there are even pilgrims who read the Qur’an once in peace. But in
essence, they read the Qur’an only to read it without knowing the implicit
meanings in the Qur’an. However, this is not a problem. The most important
thing for them to read is khusyu’, with a heart full of appreciation.

Not only limited to reading the Qur’an, pilgrims in developing spirituality
also read the practice of tahlil. This practice is contained in several sequences of
dzikir readings. The tahlil reading itself has many variants based on individual
beliefs. One of the pilgrims’ version of the pilgrimage in the tomb of Shaykh
Syamsuddin al-Wasil is tahlil based on the meaning of numbers in Java, namely
number seven. It shows the cultural acculturation between Javanese Islam
(Soeharto, interview 23 January 2019).

Pilgrims believe that tahlil with seven recitations of dhikr is in the form
of creed, astaghfirullah, sholawat, lahaula walakuata, hazbunallah, subhanaallah,
la lilahaiallah. Based on Javanese beliefs the meaning of the number of seven
readings in Javanese is pitu is “pitulungan” which means “help”. Indeed, in
Java numbers every number starting from the lowest number “one” to the
highest number “nine” has their respective meanings. The selection of numbers
means that this help is intended so that pilgrims get help from God for all the
problems they face, including the empty spiritual spirit (Soeharto, interview 23
January 2019). Regarding this meaning, Clifford Geertz revealed, this type of
world view that looked inside was most clearly revealed in a Javanese concept
of taste. Sense has two main interpretations: “feeling” and “meaning”. As
“feeling”, the taste is one of the senses of the Javanese. Whereas as “meaning”,
it is applied to the words in ordinary conversation to indicate the type of
continuity that is contained between lines and accented suggestions that are
so important in the communication and social relations of Javanese people
(Geertz, 2013). Thus, the meaning contained in number seven is a form of a
feeling of self-confidence of pilgrims.

The process of reading the tahlil lasted for a long time. The appreciation
of the tahlil readings and the deepening point of ignoring the disturbing things.
Even pilgrims dissolve in sadness and shed tears. This is a sign that he feels
he has many mistakes or sins and is far from God.

The reading of prayer was the closing of the practice of pilgrimage in
the tomb of Shaykh Syamsuddin al-Wasil. In this prayer, pilgrims do with
seriousness. Do’a is not limited to the words on the lips and perfunctory, but
prayers of kindness arise from the heart.
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The moment in the tomb of Shaykh Syamsuddin al-Wasil is the right
moment to talk with God. Do’a is also believed to be quickly granted with
the seriousness of asking God. Besides, pilgrims also maximize the prayer in
the tomb of Shaykh Syamsuddin al-Wasil, with the intention of the journey
of prayer to Allah. Furthermore, do’a whit full of confidence and hope have
their own strength.

After the pilgrimage, what is not confounded in the minds of pilgrims
is doing shodaqoh by putting money into the city that is already available in
the area around the tomb of Shaykh Syamsuddin al-Wasil. This is a plus for
pilgrims with pilgrimage shodaqoh. According to the belief, the pilgrims with
the charity will quickly come true.

Impact of Spiritual Changes after Performing The Pilgrimage Traditions

Someone in his life needs a kind of religious framework as a guide
to living life, such as the mind of the teacher, big, the actions of the former
pious people, the rules of religion, the guidelines for human ethical rules.
The majority of people who are spiritually weak benefit from the existence of
religion to make the path of spirituality. They will be better off by adhering to
basic religious beliefs. Without this, people will get lost. One of the religious
practices in Islam can help someone from the emptiness of the spiritual soul
is the grave pilgrimage.

The spiritual seekers in the tomb of Shaykh Syamsuddin al-Wasil felt
that there was a god in its nervous system. This shows that the ability to
undergo the practice of pilgrimage in the tomb of Shaykh Syamsuddin al-
Wasil has made a change from the pilgrims. This change does not necessarily
change efficiently, but this change requires deepening and intensification on
pilgrimage. At least there are two aspects of the spiritual change that occur in
pilgrims, namely changes in the interior and changes in the end.

This inner change is the calm of the souls of pilgrims. In addition,
they feel their hearts become clean, calm and peaceful (Shobirin, interview 5
February 2019). It shows an indication that pilgrim’s spirituality is increasing.
Regarding this change, Zohar and Marshall said that spiritually intelligent
people have inner balance. Spiritual intelligence illuminates the path of
someone who knows God. The essence of the spiritual intelligence results
in the quantum emptiness and the foundation of existence. It is a calm and
ever-changing foundation. (Zohar and Marshall, 2007: 181-82, Ibrahim, 2016).
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At the peak, the pilgrims will feel the increasing faith and the divine
light that illuminates the hearts of pilgrims. They feel the highest truth that
is beyond the reach of ordinary thoughts hidden in the midst of the frenzied
life to capture the life of the beauty of His majesty. They feel the pleasure of
closeness with the creator through a conscience.

Final changes occur in the visible aspect of the pilgrim’s self. In this
case his behavior or personality. Actually, it comes from inner change. People
whose hearts are clean will be reflected in the level of behavior. It signifies
high spirituality as evidenced by the positive attitude of pilgrims.

Pilgrims feel that living life is more diligent and vibrant especially
in matters of worship. They felt a sense of laziness had disappeared after a
pilgrimage at the tomb of Shaykh Syamsuddin al-Wasil. From a physical point
of view, they were impressed by the increasing self-confidence. In addition,
from a social perspective, pilgrims can control their emotions when they meet
friends who have had problems with them (Shobirin, interview 5 February
2019). Not only that, pilgrims after the pilgrimage is easier to give alms to
those in need. Zohar and Marshall explained that people with high spiritual
intelligence would be friendly, generous, helpful, and kind. Social type of
personality symbolizes empathy for others and is very persuasive. They are
patient and like to work together (Zohar and Marshall, 2007: 122). Thus, after
the pilgrimage at the tomb of Shaykh Syamsuddin al-Wasil they experienced
a lot of increased spirituality both in terms of personality, social and so on.

This change must be realized by pilgrims. Therefore, it needs intensification
on pilgrimage. Among them, there are pilgrims coming every day to the tomb
without getting bored. The intensive goal here is to produce high spirituality.

There are intensive demands on pilgrimage based on the openness
of the pilgrim’s heart which varies depending on each individual. They call
this matter with piety in worship. In addition, pilgrims also view to produce
spirituality, looking at the percentage of three things: 80% effort, 18%, and
2% pledge from Allah. This shows that there must be more effort for better
spirituality, which is intensive and truly optimal on pilgrimage (Soeharto,
interview 23 January 2019). With this, they will be sure that the spirit of
spirituality will be better if he often performs prayer in the tomb of Shaykh
Syamsuddin al-Wasil.

Istigomah pilgrimage has become a mandatory routine for pilgrims.
From the intensive, pilgrims felt that there was a heart that was blocked when
they did not make a single pilgrimage. Even though they were very busy for
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other activities, they were willing to take the time to visit the tomb of Shaykh
Syamsuddin al-Wasil. Their hearts seemed to be inclined to pilgrimage.

Conclusion

The spiritual process of pilgrims in the tomb of Shaykh Syamsuddin
Al-Wasil, Kediri city begins with the reason for making the tomb an object
of spiritual education, namely a media reminder for pilgrims, an effort to
approach pilgrims to Allah, and as a place of prayer. The spiritual process
is divided into three stages, namely first, pre-pilgrimage by purifying with
ablution. Second, the pilgrimage stage begins with tawasul on special people,
reading the Qur’an, reading tahlil and finally reading a prayer. Third, after the
pilgrimage by doing shodaqoh.

The pilgrims after making a pilgrimage at the tomb of Shaykh Syamsuddin
Al-Wasil experience two aspects of the spiritual change that occur in the
pilgrim’s self. First, inner changes such as peace of mind and feel manah
(heart) becomes clean. Secondly, changes in the realm of feeling like living
in a more diligent and vibrant life, feeling lazy disappears, and pilgrims can
control their emotions.
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Abstract

Sorong serah aji krama is a tradition of Lombok Sasak tribe community and as a
symbol of appreciation in the marriage process of the Sasak tribe community. The
symbol of this award is marked by the presence of aji krama. It does not merely
have the symbolic meaning of the prospective groom to the bride but implied the
symbolic meta meaning. That is, there is a profound meaning of the process of
sorong serah aji krama that must be understood, internalized, and implemented
in the marriage life of the prospective couple. To that end, this study wants to
find the symbolic meta meaning of the tradition of sorong serah aji krama of the
Sasak tribe community. This research used descriptive qualitative research. The
result shows that the tradition of sorong serah aji krama is not only interpreted
as mere preservation of a symbolic material tradition, namely the giving of dowry
but also as a meta symbolic of the selfesteem as a human being in the life of
the household. The Sasak tribe community views this tradition as the honor and
respect of the groom to the bride.

Tradisi sorong serah aji krvama merupakan tradisi masyarakat suku Sasak Lombok
dan sebagai simbol penghargaan dalam proses perkawinan masyarakat suku
Sasak. Simbol penghargaan ini ditandai dengan adanya aji krama. Aji krama
tidak semata-mata memiliki makna simbolik dari calon mempelai laki-laki
kepada mempelai perempuan melainkan tersirat makna meta simbolik. Yakni,
ada makna yang mendalam atas proses sorong sevah aji krama yang harus
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dipahami, diinternalisasikan, dan dilaksanakan dalam kehidupan berumah
tangga calon mempelai. Untuk itu, penelitian ini ingin menemukan makna
meta simbolik tradisi sorong serah aji krama pada masyarakat suku Sasak.
Penelitian ini menggunakan penelitian kualitatif deskriptif. Hasil penelitian
menemukan bahwa tradisi sorong serah aji krama tidak hanya dimaknai sekedar
mempertahankan tradisi yang bersifat material simbolik, yakni pemberian
maskawin semata, melainkan dimaknai sebagai meta sombolik akan harga diri
sebagai manusia dalam menjalankan kehidupan rumah tangga. Masyarakat
suku Sasak memandang tradisi ini sebagai penghargaan dan penghormatan
calon mempelai lakilaki kepada mempelai perempuan.

Keywords: marriage tradition; Sasak tribe; sorong serah aji krama

Introduction

Sasak community is one of the tribal community miniatures of many
tribes in Indonesia with historical background, shared values, culture, customs,
life system, and interaction patterns as other tribes. In the context of customs,
Sasak people have known what is called as sorong aji krama for years. Sorong
aji krama is done in customary marriage procession of Sasak community and
as one of the marriage steps that must be passed as a legitimate bond. Sorong
means trusting, and serah means handover, while aji means to value or price,
and krama means handover value or price which has been determined.

Sorong Serah Aji Krama is a tradition of the Sasak tribe which is not
only limited to the noble class, but also to the ordinary people (jajar karang).
This tradition is a reflection of respect and appreciation of the humanity
value from the prospective groom to the bride. This tradition seems to have
a gradual shift both in the context of the process and its definition. Along
with the development of today’s Sasak tribe, has been reduced and modified
in spite of its existence in several locations such as in the south and north of
Lombok. Whereas, this tradition has benefits that are not only perceived by
the Sasak community itself but also by the public.

Sorong serah aji krama has reflected the strength of the relationship
between the bride and groom, the bond that is built based on the principle of
kindness, openness, sincerity and even as a reflection of religious values. Sasak
people believe that whatever is done in a good way and intention will produce
something good as well. Marriage is something sacred that means if it does
not start with a good procession, it will cause something less good as well. It
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means that marriage does not merely allowing or make halal something that
is prohibited or harm (according to Sarah’) Marriage strengthens the tradition
and connects the kinship and ties the silaturrahmi between the two sides.

Being a concern of cultural activists in Lombok, in the last development,
there has been a reduction in the meaning of the tradition of sorong serah
aji krama among the young generation of the Sasak community. Whereas
this tradition must be retained as part of local wisdom, both in terms of the
ceremonial procession and the aspect of its symbolic meaning. The fading of
the meaning of sorong serah is caused by the attitude and pragmatism of Sasak
people generation about the meaning of the aji krama. The symbolic meaning
of sorong serah is less understood as a broker of Sasak tribe local traditions that
must be inherited. Beginning from reality and the phenomenon, it encourages
the researchers to conduct an in-depth study of the tradition of Sorong Serah
Aji Krama in the marriage of Sasak people in Lombok.

Theoretical Framework

Tradition means customs and habits of a certain community commonly
done from the past (Tim Pusat Bahasa, 2008: 1543). Custom is the eternal
and hereditary practices from generation to another generation, so that
their integrity is strong with the behavioral patterns of society. Furthermore,
Alisyahbana (1986: 31) states custom is all rules that regulate the behavior of
individuals in society from cradle to grave. Customs cover a wide area and
encompass every event in the life of a society and its members. Suharsono
(1996: 81) argues that a tradition is an act repeated by some societies in the
same form and if it is violated, there are no real and deceptive sanctions.

According to Garna (1966: 166) tradition is an inherited habit that
reflects the civilization of its supporters. Tradition shows how members of
society behave in the world and in invisible life as well as religious life. It
regulates how humans relate to other humans or one group to another, and also
suggests how humans should treat the environment. It develops into a system
that has a norm that also regulates sanctions and threats against violations and
deviations against it. While Sztompka (2007: 69) says tradition is a similarity
of material things and ideas that come from the past but still exists today and
not destroyed. It can be interpreted as a true legacy or a legacy of the past.
However, repeated traditions are not done by chance. Accordingly, anything
done by a man from generation to generation from every aspect of his life
as an effort to lighten human life can be said as “tradition”. It means that
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it becomes a part of the culture. Specifically, the tradition in van Peursen’s
term (1988: 11) is translated as a process of inheriting or forwarding norms,
customs, rules, treasures. Tradition can be changed or lifted, rejected and
combined with various kinds of human actions.

Summer in Wiranata (2002:106) divides the customs into two categories
namely Folkways and Mores. Folkways is a daily work that is a habit in life such
as saluting, leadership style and timing and so on. Its rules make everyday life
orderly and efficient. Mores is a rule of social behavior between members of
society related to holiness and belief in religion. Violation towards mores is
heavier than Folkways, due to the rule that Mores form embodies the structure
of society. The point is that Mores provide the formulation of the principle of
inter-individual in the life of a society in which there is a marriage taboo (e.g.
marriage between uncle and nephew, uncle with nephew status with father/
mother). In the view of Suhardi (2010: 58), it will hold “sedak basa” event (the
terminology of a Sasak person when mixed with family lines). The vocation
line follows the line of the male family (uncle).

Sorong Serah Aji Krama is a tradition of Sasak tribe in the process of
marriage. This tradition is done when the bride and groom have made ijab
qobul as a sign of a legitimate couple according to religion. But lately, the
tradition of Sorong Serah Aji karma has changed in the compliance of the Sasak
tribe community. Wirasandi (2016: 12) found changes in compliance toward
the culture of sorong serah in the community in the Selong district of Lombok.
The results show that there are some influencing variables such as education,
religion understanding, and globalization. In the aspect of education, the
change is generally caused by the determinant factor that is the language factor
used in the procession of Sorong Serah.

The tradition of sorong serah aji karma is a symbol of the marriage of the
Sasak people in expressing the meaning of a prospective bridegroom’s bride to
the bride. Koentjaraningrat (2009:56) said the symbol is something to express
the deepest meaning of intent. This happens because humans have limitations
to express the intentions of the heart, mind with the existing language. Symbols
can be in the form of everyday objects, that already have a special meaning,
or the language and gestures of the human body.

Nirmala, et al., (2015: 102) examined the implementation as the effect
of menak marriage with the Jajar Karang in Sasak community. Their findings
indicate two views namely adhering to customary law and the willingness to
accept change. People still adhere to the customary law since this marriage
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violates the custom, then as a consequence, the menak (baiq) will be discarded
from the family. It appears since the bait wali, the mamiq or biological father
does not want to be the wali at the marriage. In another case, there is a wali or
marriage guardian, but later not being accepted for the customary event. Menak
who gets married with the jajar karang will no longer have a relationship with
his family. Beside, being automatically dumped (discarded) as the moment
of marriage to the jajar karang, the menak (in this case is Baiq) will go down
into Inaq caste. The second view is to accept change and not merely using
customary law but using Islamic law as well as national law. If there is a marriage
with the jajar karang, indeed the result will be down of the caste. However, in
this society, menak who get married to jajar karang is not discarded from the
family and the marriage is accepted by the family. As the result of marriage
law between menak and jajar karang the Rarang villagers consider the menak
to be heirs and are entitled to get an inheritance.

Rodin (2013: 77) says the tradition of Javanese marriage, set based on
numerological calculations that are believed to be valid. There was an event
uploading (ngunggahke) rice, manten gathering (temu manten) accompanied by
various rituals, doused with flower water, stepping on an egg, made a variety of
wedding accessories from the yellow leaf in the form of Mayang twins. Maknun
(2013: 129) showed wedding customs in Pekalongan such as bedhol gelung to
refer to a summarized reception party held on the men’s side; and balik kloso
sisan tilik to refer to the visit of the bride’s family to give a donation to the
couple for their homecoming. The form of implementing a Bugis traditional
marriage begins with the exploratory stage (Mammanu’manu, Mappesek-pesek,
Mattiro), application visit (Madduta), receipt of applications (Mappetuada,
Mappasiarekkeng), and marriage level (pre-wedding rituals like, Mabedda,
Mappasau, Manre Lebbe or Khatam Qur’an, Mappacci (Kadir & Ma’ful, 2014:
69). These studies show how marriage is related to religious value

Noorthaibah (2012: 26-27) argues that the customs and values of
[slamic teachings are complementary. It is as implied in the symbol which is
the meaning of jujuran or dowry is a form of the obligation of a husband to
provide for his wife and the necessary protection. Likewise, the Banjar linkage
customs are full of meaning, like baskets bam-bam is a symbol for the bride
to be desired, not easily emotional, rice is a symbol of hope so that the bride
will be given an abundant fortune, and the spices are symbolized so that the
bride is good at cooking.
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Based on several studies related to the process of merarik (marriage), the
actual sorong serah aji krama is one of the important elements in a procession
that must be passed with a variety of knick-knacks provided by the groom to
the bride. Even if sorong serah aji krama viewed by custom dimension, it will
give implication to the emergence of the concept of beteteh (marriage of menak
with the jajar karang) in the Sasak tribe.

Method

The approach used in this research is descriptive qualitative. It tries to
uncover and understand the phenomenon, reality, symptom, view, an idea
that occur in the field without the intervention of the researchers against the
background of the study. The aim is, to deepen the ideas, views, perceptions,
phenomena, symptoms and the reality in the development of the sorong serah
aji krama. It involves two locations, namely Balungadang and Puyung. Both
of these locations are representative enough to provide information on the
tradition of sorong serah aji krama.

The data collection was done by an in-depth interview about opinions,
ideas, and views about the tradition of sorong serah aji krama. Direct observation
was done in the procession of the tradition of sorong serah aji krama and
documentation on the tradition of sorong serah aji krama. Data analysis
technique refers to Miles and Huberman (1984: 32) covering data collection,
data reduction, data display, and drawing conclusions. As for testing the validity
of the data, (Sugiyono, 2009: 79), the researchers extended the research time
in order to find the data as a whole. The triangulation was done between
methods and sources in order to ensure data are related to the tradition of
sorong serah aji krama. In addition, peer discussion is carried out in order to
enrich and get input from experts or colleagues so that research findings can
be accounted for scientifically.

Tradition of Sorong Serah Aji Krama in Sasak Society

The Sasak tribe people who live in Lombok Island use Sasak local
language. In general, the language of Sasak is divided into two languages that
are soft or polite language and jamagq language. Soft language is used to talk
to older, elder people and with Sasak noble class. While the jamaq language is
used in everyday language - especially in daily communication with ordinary
people. On the other side, generally Sasak society is divided into two social
stratifications that are the noble group or permenak and ordinary people group
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that is called as jajar karang or kaula. This distinction of social stratification
appears in the procession of the marriage ceremony that is known as the sorong
serah aji karma. It is a part of the traditional marriage ceremony in Sasak. Aji
krama (the customary price) of the noble class is higher than the class of kaula
or jajar karang and the implementation of the marriage ceremony is more
complicated than the ordinary marriage of ordinary people. But lately, the social
stratification difference is not as tight as before, it is because of the influence
of the cultural modernization that develops in the society of the Sasak tribe.

Maskur-Mamiq Cekun, a Balu Ngadang Praya indigenous leader, stated
that the procession of sorong serah is a symbol that the marriage is based on the
custom that is known by all relatives and the community. Sorong Serah also is
known as procession serah doe (handovering property) to the prospective bride
(interview 14 October 2012)

Sadarudin et al. (2008: 14) reveals that sorong serah aji krama is one of
the local traditions maintained by the Sasak community until now. One of
its procession is called as tembang sorong serah. This is a kind of speech in the
soft language spoken by the head of the group called Pembayun addressed to
the family of the bride. This song or tembang is the result of human works
that are not easily done but must go through the learning process. According
to Ratmaja (2012: 34), tembang is a rthythmic form of expressions, such as
the short length of the voice and the weak pressure of the spoken tone on
a particular part in a poem or sentence. The tembang in the sorong serah aji
krama has special messages, especially to the bride, such as how to behave and
produce good words, because marriage is actually a new milestone to proclaim
themselves as a legitimate bond. Tembang contains educational messages to
the bride and groom that mainly about how the bride and groom run the
household with the guidance of religion, customs, and norms.

Maskur said that the most basic message in the tembang is how the
bride and groom understand and run the religion pillars. i.e. starting from
shahadat, prayer, fasting, zakat and hajj. Especially in performing the prayers,
how the prayer is used as the pillar of their life and they carry out with sincerity
with the thirteen pillars as standard that exist in the prayer. The meaning of
prayer starts with intention and ends with greetings containing messages of
married life. Likewise, if marriage begins with good intentions, it will end
in the salvation of the world and the hereafter. Both brides are required to
be able to synergize the pillars of prayer with the twenty attributes of Allah
SWT in marriage life. Meaning, these attributes of God can become a spirit
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or household value by displaying, for example, the nature of affection, the
nature of receiving, the nature of love and so on. If the attributes are summed
with the pillars of prayer, then it will be thirty-three. [t means that both brides
have the obligation to be able to actuate the attributes of Allah SWT with the
pillars of prayer in their household life (interview 14 October 2012)

In the next stage, the bride and groom are not only able to actuate the
attributes and the pillars in their own household life, but the bride and groom
have an obligation to actuate them in the wider life context, i.e. social life.
In this context, the bride and groom have a greater responsibility to embody
the pillars of prayer and the attributes of Allah SWT into sixty-six. In the last
stage, the bride and groom not only can implement pillars and attributes of
Allah SWT but also to articulate the ninety names of Allah SWT and added
with his own name so they become a hundred. This is actually the highest
level that must be achieved by the bride.

The numbers related to the Islamic culture above represent the levels
understood by most of the Sasak community. In Clifford Geertz’s (2014: xvi)
term, there are abangan and priyayi communities. But that number cannot be
associated with abangan and priyayi societies or caste in Hindu society, but
that numbers are as a symbolic meaning, where the numbers as the meaning
of religious teachings to execute. Both the bride and groom as a couple are
more capable to understand and implement the teachings of religion, then
they are believed to get a higher degree in the sight of Allah SWT. This degree
will support the bride and groom in having harmonious interactions with
family, citizens, and society.

The symbolization of the aji krama above is a substantive meaning and
is a reflection of meaning contained in the karma age, which some Sasak tribe
people understand only as a symbolic meaning. It means if it is examined
in-depth and thoroughly, sorong serah aji krama has deep meaning about the
importance of starting a married life based on the strength of agidah, the
depth of knowledge and the greatness of morals. It actually the concern of
the Sasak tribe community that sorong serah aji krama is less understood as a
meaning held in the household. Whereas according to the religious view, it
is a sacred and great procession that must be glorified.

The paradigm of thinking based on local culture or local wisdom has
implications for the robustness of local cultural wisdom. Cultural values
begin to be rethought and even reconstructed and polished to reminiscent
of past memories. Here is the cultural modification. This situation leads to
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a history that is integrated with the present era. The existence of sorong serah
aji krama is not only limited to preserve the culture but contained nuance of
education that has togetherness meaning or values among human beings and
in solving a problem. It should be done by way of deliberation and mutual
consent between the family of husband and wife.

The procession of marriage begins with Mesejati. It is the first procession
of the whole series of sorong serah aji krama. It begins with the process of the
men sent some local community leaders or customary leaders to report to
the village apparatus such as village head or keliang to proclaim the marriage
plan. The next stage of selabar means the intention to proclaim to the family
of the bride that is followed up with the talk of customs, including aji krama
consisting of values of 33-66-100 which are represented by money or kepeng
bolong or kepeng jamaq. Even this salabar procession is combined with a bride
guardian’s request at once.

Next is taking the guardian at the time of selabar or a few days after the
implementation of selabar. It depends on the agreement of both sides or is called
as kapisuka. Taking a promise means to talk about the sorong serah aji krama in
accordance with the customs in the village of origin of the prospective bride.

The core of the implementation of merarig custom process is Sorong
Serah Aji Krama. This procession is a customary official announcement that
the marriage of a man and a woman is accompanied by the delivery of the
groom’s equipment or known as customary symbols. If this procession is not
implemented, usually in the future, there will be questions that trigger new
internal problems.

Nyongkolan, is done when the man accompanied by the family visit the
woman’s family wearing traditional clothes accompanied by gamelan and even
beleq drum or traditional music such as tambourines. The last procession is
called the Bales Ones Nae (Napak Tilas) is one of the traditions by visiting
a parent’s house. It gives the meaning of the importance of starting and
strengthening friendship silaturahmi as a big family to create a harmonious
atmosphere that builds a sakinah, mawaddah and rahmah family. Sakinah family
means a family which contains calm, peace, security, and peace between family
members. Mawaddah is a feeling of affection and rahmah a family built with
love, affection, and also trust.

This procession is certainly inseparable part of the tradition of the Sasak
tribe in marrying their son and daughter. This procession consumes much
energy and time. It is no wonder, the preparation of the male family for both
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in terms of material and energy and morale is needed. This is actually the
meaning of the sorong serah aji krama that is not merely to give pisuka to the
female family, but also to emphasize that the male family inwardly appreciate
that marriage is not merely ceremonial. A marriage respects the degree of
women in the view of human beings as social and religious creation.

Sorong Serah Aji Krama as Communication and Education Ethics

Sorong serah aji krama gives meaning that marriage is not just legalizing
something. It is a symbol of appreciation to the person as a servant of Allah
that must be ordered and always remembered. The sorong serah procession
actually provides communication manners learning, i.e: First, in solving a
problem should be done by deliberation or consensus and togetherness.
Second, human beings must have manners and politeness in communication
with others. Thirdly, delivering gratitude. Fourth, visiting politely the others’
home and adhering to the prevailing customs.

Society is an entity that cannot be separated from communication.
The interaction and establishing relationships with other communities, both
inter-ethnic and intra-ethnic communities, will be able to run smoothly when
prioritizing communication. In this case, the tradition of sorong serah aji krama
is a communication tool that provides a specific message to the recipient of
the message or object as the target of sending the message. It means culture
provides a communication effect.

Marriage is a historical event for the bride and groom, thereby it is as a
medium to deliver educational messages to the bride and groom. Sorong serah
aji krama is a symbol of willingness and readiness in building a household.
It is the expression of the groom’s appreciation to the bride and also the
educational message to humanity and human dignity. These messages can
be used as a reference in running a household.

Sorong serah pre-procession represents mutual respect among others. There
are patterns, symbols or ethics in sejati and selabar that must be adhered to.
Sejati is a notification process to the girl’s parents and is usually done by the
head of the village together with the customary village leader using custom
clothing. Likewise with a selabar procession. Selabar is to discuss the amount
of the brideprice, to determine the guardian as well as the determination of
the day to sorong serah. In a sejati and selabar procession, there is a difference in
clothes used. The clothes actually distinguish them whether they are nyelabar or
whether they are merchants or entrepreneurs. If they are nyelabar, they should
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wear the nyelabar attribute, otherwise, if they are merchant or entrepreneur,
they are free to wear outfits.

Symbols in the pre to post-process sorong serah aji krama have positive
point in building the value of education and communication ethics among
citizens. The values are built based on sincerity for mutual acceptance, mutual
respect between the two sides on the basis of built, agreed, upheld, and implied
values, in social life. So the parents of both parties have an obligation to
provide advice to both men and women. In this context, as a form of tolerance
and sensitivity to the emergence of clashes when the messages are misused or
misinterpreted by the bride and groom in family and society. This parents’
attitude is also as an ethic of communication in order to preserve custom and
build family harmonization as a big family that wants to uphold the custom
values in centuries.

Sorong serah aji krama is a symbol of marriage and symbolizes the mutual
respect of each other as a servant of Allah SWT. It gives the meaning that
marriage does not merely legalise an illegitimate thing, but also a symbol of
respect for oneself as a servant of Allah SWT which must always be ordered
and reminded especially to the bride. It is a medium to provide educational
messages to the bride and the messages can be used as a reference in running
life as a family.

Sorong Serah Interrelation Tradition in Sasak Interaction

Culture in society is a symbolic system of meaning, some of which define
reality as it is believed, and others determine the normative expectations that
are imposed upon humans. In the procession of marriage implicitly treating
humans as behavior that plays provisions previously designed in accordance
with the norms that exist. From the perspective of functional theory, society is
always in a state of gradual change by maintaining the balance of every event
and structure that the social system needs, even poverty and social imbalance.
Society is seen in dynamic conditions in equilibrium (Graib, 1992: 76).

Sasak society actually does not know caste but they know levels. These
levels can be a guide for anyone. The words of noble people are not only seen
from the levels, but they are seen from other dimensions. For example, a person
with high knowledge is called a scholar and is also known as a nobleman. A
person who owns a lot of wealth is called a rich man and can be called as a
nobleman. The meaning of nobility is so narrow because Sasak society tends
to interpret nobility genealogically.
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Similarly, the tradition of Sorong serah aji krama for noble person in Sasak
indirectly becomes a form of non-formal education, which aims to increase the
sense of brotherhood in the framework of silaturrahmi to others, and increase
the religious elements and animating the cultures with Islam nuance that is
conducted through joint initiatives among the people to develop the sense
of brotherhood. The people who are involved in this activity are not only the
traditional leaders or religious leaders but also the youths so that they have
knowledge about the local culture to maintain and preserve. The Balungadang
Praya and Puyung Lombok Tengah are two places of many places that still
strongly maintain the customs from the past until now. Despite the rapid
development of technology and information flows, the custom is implemented
there. The villagers of Balungadang Praya and Puyung Lombok Tengah set
out custom and traditions in daily life. According to them, the custom is the
organizer of their daily life. It is seen from the tradition of sorong serah aji
krama in marriage, the language used, and the socializing ethics.

[t is a unique phenomenon when the society entity makes culture as
an important element in maintaining fraternity (ukhuwah) between them. It
is not rare for an entity to experience degradation and erosion of ukhuwah
when many outside cultures present in their midst. Balungadang Praya and
Puyung Lombok Tengah villages can be a model of how the culture is used
as ukhuwah strengthener in various contexts of life and with various levels of
the community involvement. Ranging from traditional customary figures to
youth leaders, they work hand in hand in building the community as a whole
and with strong cohesiveness.

Maskur (interview 14 October 2012) regrets, there is a kind of shift in
meaning and the model that develops in the procession of sorong serah aji
krama. In the contemporary context, the interrelation and internalization of
sorong serah aji krama are much dramatized through un-Islamic ways. Such
a nyongkolan is the symbolization of the sorong serah but now the model of
nyongkolan is packed with models that are not cultured and much away from
Islamic cultures. Some of the doers of nyongkolan (a tradition after the covenant
of marriage in Sasak) are drunkards, and also interfere with the rights of others.
Actually, nyongkolan can give sacred value for both brides because nyongkolan
becomes syiar Islam. Therefore, it is important for the Sasak community,
especially for the community to review the procession of sorong serah as Sasak
custom procession to maintain, so as not to be washed away and degraded by
the flow of negative cultures.
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Marriage is to be upheld not only seen from the dimensions of syara but
also from the custom dimension. In Sasak custom, marriage has been regulated
in Sasak custom law but when they get divorced, it is not regulated in Sasak
custom law. The existence of sorong serah as a result of Sasak community is
to provide a better color of life and not deviate from the teachings of Islam.
Likewise, levels sometimes are used as justification in various contexts of life,
whereas the levels want to emphasize the educational messages.

Another form of interrelation is the obligation of Sasak tribe community
especially the bride and groom who must understand the real purpose of
marriage. In order to perpetuate that noble goal, they have the responsibility of
internalizing these symbols in various forms, patterns of behavior in marriage
life, and in the broader context of life that is interrelation with the people.

The symbolic meaning that is embodied in the tradition of sorong serah
aji krama is to uphold the values of marriage as well as the respect for the
bride who has been binding with a legitimate bond. It also has a meaning,
to maintain its traditions as a Sasak tribe community. These traditions lead
to the value of social education and morals to educate on value of divinity,
respect for others, mutual cooperation, strengthening kinship, and harmony.
It is also related to the moral values of individuals that include responsibility,
pleading, independence, patience, obedience, and willing to sacrifice in
maintaining the family.

The value of education Individual (both brides) Communities(the
(respect for others, mutual I:} I:} family of the second
cooperation, strengthening bride)

kinship and harmony

4L

Communities

Figure 1: Sorong serah tradition in Sasak tribe community interaction

Figure 1 shows that the values are the deepest value of tradition that
becomes the strongest spirit in running a household life. This deepest value
will be meaningful if it is manifested in various life interactions, individual
interactions as a couple in the household, and subsequently used as capital
for interaction with both parents from the bride and groom. Then, it is as
capital in interacting with the wider society.
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Conclusion

Sorong serah Aji krama has become a tradition of Sasak community and
is a symbol of the identity and humanity of the bride as well as a metaphorical
symbol of self-esteem as a human running the household life. The Sasak tribe
community views the tradition as the honor and respect of the prospective
groom to the bride. The tradition of sorong serah aji krama has actually provided
education on the communication ethics to the Sasak community.is a reflection
of how great and sociable the society solves problems, and being ethical in
speaking for building kinship ties through marriage. It is an indirect form of
non-formal education, which aims to increase the sense of brotherhood in
the framework of silaturrahmi with others, to increase the religious elements
and to revive the Islamic tradition.
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Abstract

This study aims to look at the lives of farmers from a survival strategy perspective.
An ethnographic approach is used with participant observation and interviews.
The results of the study show that despite changes due to modernization of
agriculture, local traditions and knowledge are still carried out. There are at
least two strategies in overcoming food security in their households, namely the
short-term strategy, done by “ngurup cimplung”, utilizing surrounding plants that
can be used for daily needs. Whereas the longterm strategy is done by carrying
out various rituals, namely “gethekan”, “ujungan ritual”, as well as istisqa
prayers, all of which are to wish the Divine pleasure to keep nature-friendly with
them. The strategy of performing this ritual also has a large function in food
security both at the community and household level and even at the individual
level. Each special event usually serves local food. For them, the efforts made
are as an exchange effort, as “ngurup cimplung” is an economic exchange effort.
Performing rituals by presenting a variety of foods are believed to get an equivalent
fortune even more abundant than that given. Although rice is a staple food in
every activity, the people of Gumelem, Banjarnegara can still use it wisely as
a food security effort.

Penelitian ini bertujuan untuk melihat kehidupan petani dari perspektif survival
strategy. Pendekatan etnografi digunakan dengan teknik observasi partisipan
dan wawancara. Hasil studi menunjukkan meskipun terjadi perubahan akibat
modernisasi pertanian, tetapi tradisi dan pengetahuan lokal tetap dilakukan.
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Ada dua strategi yang dilakukan petani yaitu strategi jangka pendek yaitu dengan
“ngurup cimplung”, mengambil tanaman di sekitar yang bisa dimanfaatkan
untuk kebutuhan sehari-hari. Sedangkan strategi jangka panjang dilakukan
dengan melakukan berbagai ritual, yaitu “gethekan”, ritual adat "ujungan”,
maupun sholat istisqa yang semuanya mengharap ridha Ilahi agar alam tetap
bersahabat dengan mereka. Dengan melakukan ritual ini juga memiliki fungsi
besar dalam ketahanan pangan baik di level komunitas maupun rumah tangga
bahkan individu. Setiap kegiatan khusus biasanya menyuguhkan pangan
lokal. Bagi mereka, upaya yang dilakukan adalah sebagai upaya pertukaran,
sebagaimana “ngurup cimplung” merupakan upaya pertukaran ekonomi.
Sedangkan melakukan ritual dengan menyuguhkan berbagai makanan
dipercaya akan mendapatkan rejeki yang setara bahkan lebih berlimpah dari
yang diberikan. Meskipun beras menjadi makanan pokok di setiap aktivitas,
masyarakat Gumelem, Banjarnegara tetap bisa menggunakan dengan bijak
sebagai upaya ketahanan pangan.

Keywords: household food security; survival strategies.

Background

The issue of food security has become the focus of attention since the
economic crisis in Indonesia, in international, national, regional, household,
and even individual level (Widodo, 2003). Referring to the Word Summit in
the 1996 food security has been defined as existing “when all people at all times
have physical and economic access to sufficient, safe and nutritious food to meet
their dietary needs and food preferences for an active and healthy life” (Russell
etal., 2011). Thus, food insecurity exists when people do not have sufficient
physical, social or economic access to food. This widely accepted definition
highlights four elements of food security: availability, access, utilization, and
stability. Various policies have been formulated in this direction.

The finding of Limenta and Chandra (2017) shows that the government
pays more attention to import quotas, non-automatic import licensing,
reference prices, domestic support, export subsidies. While at the household
level, Pearson correlation analysis showed that income, knowledge of organic
farming, organic rice productivity, and landholding had a significant effect
on household food security (Suhardianto et al., 2007). The study emplayed
cross-sectional design shows the difference between urban agriculture coping
strategy scores i.e. <14 and fisheries> 14 which means government programs
to improve food security should be more focused on households in urban
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farming fisheries groups (Suhardianto et al., 2007). On the other hand,
household resilience is influenced by the number of household members, per
capita income, and the urban area of residence. Besides, it is affected by the
education, occupation, age, and gender of household heads, as well as raskin’s
reception (rice for the poor). Households that receive raskin have a greater
probability of food security than households that do not receive raskin for all
household characteristics. The greatest probability of food insecurity is in
households headed by women, living in rural areas, having a basic education,
and working in agriculture (Sundari & Nachrowi, 2016). From the literature
study above, there have been efforts to see how strong food security is owned
at the household level along with its influence factors. However, on the other
hand, descriptive explanations are very brief without looking at other factors
that might affect, such as social and cultural factors that are owned by the
community. Therefore this study focuses on the difficulties they feel at the
household level and the strategies taken to overcome the challenges to survive.

Banjarnegara Regency, as one of regencies in Central Java Province, is
an area with an agrarian economic pattern. Most Banjarnegara people rely on
their livelihood from the agricultural sector. Based on the 2015 Central Java
BPS data, 464,000 people who work 50% of them work in the agricultural
sector (BPS, 2016). Challenges faced by the farmers are very complex, at least
the limitations of land, soil conditions, water availability, weather and climate,
population, local knowledge, beliefs, technology, and economy including
food prices, fertilizer, and marketing. The conversion of agricultural land
into developed land is ranked second highest, covering an area of 570ha
(2001-2008) and 874 ha (2008-2015), especially in the Districts of Susukan,
Mandiraja, and Banjarnegara (Ramadhan & Sudadi, 2016). Population growth,
the inheritance of land ownership, and competition between agricultural and
non-agricultural land users are increasingly sharp. Drought and water crises
increasingly make it difficult for them to work on rice fields.

Challenges also come because the economic system is not yet partial to
peasants so that the price of agricultural commodities cannot be a mainstay
of life. Various agricultural systems, including wet rice farming systems,
have been determined by many factors, including local ecological, economic
and cultural social, and national and international policies (Iskandar &
I[skandar, 2011). The success of the green revolution program carried out
at the beginning of the New Order led to increased agricultural production
and spurred rapid socio-economic change in the Javanese countryside. Rice
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production in Indonesia for instance increased by 275% between 1966 and
2000 (Khush, 2003).

The introduction of the green revolution has dramatically changed
and even not implemented anymore, because the introduction of the green
revolution, inorganic fertilizers, and synthetic pesticides, hullers, and hand
tractors. With the introduction of commercial crops, market development can
damage food security, if the right balance between food crops and commercial
crops is not found. When commercial crops replace food crops, there is a
risk of greater dependence on food markets. In many sub-Saharan countries,
women are traditionally responsible for food production (Gallina, 2010). Also,
the emergence of modern agricultural systems causes high dependence on (1)
synthetic fertilizers; (2) synthetic chemicals for controlling pests, diseases and
weeds; and (3) superior varieties for monoculture plants. The green revolution
program also has disadvantages, especially in the field of employment. Job
opportunities in the agricultural sector are rapidly decreasing, so activities
involving the population are reduced. This eliminates one of the population’s
access to their food availability.

In 2019, peasants in Gumelem, Susukan sub-district, Banjarnegara
Regency must be more patient. A prolonged dry season causes a lack of
water and not a few who fail to harvest rice, which means they did not get
rice at all. Directly or indirectly, global warming has an impact on changes
in spatial and temporal distribution patterns of water availability and causes
the chance of drought in the dry season to increase. This condition disrupts
food production systems such as early planting backward, cropping intensity
decreases, the intensity of plant-disturbing organisms will increase, and what's
worse is crop failure.

Even though food is not only rice, it is still very dominant for the people
of Gumelem. In addition to daily necessities, rice is also used for donations
(giving donations to neighbors who are on a laurel). For neighbors who hold
a marriage ceremony at a minimum, each household gives 2 kg of rice. If you
have a desire, you will at least give 5 kg plus instant noodles, tea, sugar, raw
vegetables, and so on. In addition, rice is very important for the ritual of “caos”
which is a means of requesting a ritual. Rice is also used for the gethekan ritual,
which is to make a cone containing “uba rampe” (equipment that has been
determined). During the month of Sura, rice is a food that is never absent
because it is used to make a “takir” that uses a minimum of 3 kg of rice. Even
in the month of Sadran, rice became a more important element, namely to
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make “tumpeng” (rice-shaped like a cone) and “ambeng” (rice with a variety
of offerings). The importance of rice to the Gumelem people’s lives does not
mean that they do not consume other types of food. Sometimes, they save
rice so that they can keep up with various rituals and replace their daily food
with other foods. In addition, some consider that tradition is sacred so they
must serve the best food.

The intensity of meeting the peasants who were very high gave rise to a
sense of solidarity arising. The fact is that farm laborers have uncertain income,
wages they receive are not daily, so they cannot fulfill their needs. Claims of
living costs, especially the price of basic commodities that fluctuate will greatly
affect their condition. For peasants who are still “kembul” (living together
with their children, daughters, and grandchildren), it is not uncommon to
gabble deeper to share their grandchildren and children. Various strategies
are used for the survival of his family.

The survival strategy expressed by Wijayanti is by a corner, which is a
social gathering system with a centralized collector, after being drawn, the money
will be given to the lucky ones (Wijayanti et al., 2016). Whereas in Gumelem,
peasants must cultivate other people’s land in the form of profit-sharing
(maro). Referring to the description above, there are many livelihood assets,
namely natural resources, human resources, social engagement, customs, and
so on. The diversity of resources is a valuable asset for realizing food security.
Diversification of agriculture, as well as regulating food expenditure wisely
(Manesa et al., 2008). The “mamaselaras” (dinner other than rice) movement
replaces the staple food (Irianto, & Anam, 2015). Although Banjarnegara ranks
226th out of 375 districts across Indonesia with a Food Security Index Score of
72.35% and occupies a moderate level, that does not mean that Banjarnegara
people are free from food insecurity (Pertanian, 2018).

Research Question

Complex challenges and the burden of fulfilling family needs do not
discourage peasants from working. Studies of agricultural sector activity show
that the agricultural sector has contributed to the household economy. The
phenomenon of farmworkers whose conditions are labeled as “simplicity,
accept what is, be diligent, tenacious” under the vortex of the present era is
interesting to study, because of the growing needs. Based on this, the research
question is on how the survival mechanism is carried out in peasant households.
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Methods

Empirical studies are conducted on peasants’ communities by exploring
the survival mechanism they are doing in maintaining the socio-economic life
of the household. The study was conducted in Gumelem Village, Susukan
Subdistrict, Banjarnegara Regency, where households became the unit of
analysis because even though work activities were carried out by individual
family members, the management was within one household unit. Thus, the
pattern of division of labor built by household members, including the role
of women and children in helping the family economy.

This research was conducted with a qualitative design on eight farm
labor households. The eight households were chosen because they considered
demographic factors, such as age (young-old), type of work, low- economy
and ownership (assets). It also explored the factors helping to determine the
survival mechanism. Data collection is done through in-depth interviews to
the eight farming families who have a background of being peasants for 10-
20 years, have low economic conditions with various limitations, and aged
more than 50 years but are still actively becoming peasants. In addition, the
researcher also stayed with them for approximately four months to conduct
direct observation in the peasant’s household and in the rice fields where they
work to find out what they are doing and what the underlying values are. The
researcher also participated in gethekan rituals and customary rituals.

Farming at Gumelem Village

Gumelem located in the Susukan sub-district, Banjarnegara district
has a rice field typology. Gumelem consists of two villages namely, Gumelem
Wetan and Gumelem Kulon. When entering this village in the rainy season,
you will be presented with a wide green carpet surrounded by rows of North
Kendeng mountains. Coconut trees along the road to the settlement seemed
to welcome the arrival of anyone who passed by. The green expanse is none
other than rice fields 168,5000 ha, fields 211,0000 ha, yards 137,0000 ha,
plantations 42,0000 ha, village treasury 29,0000, forests 5,1020 with the
remainder for settlements, and public facilities. With the superior commodity
of paddy rice production which has an average value of Rp. 4,710,185,000.00
per year, clove plantations which occupy the second place and third place are
occupied by fisheries production commodities in the form of pomfret, the
livelihood of the majority population as peasants with a total of 1,070 men
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and 686 (Wetan, 2017, 2019). Not much different, Gumelem Kulon also has
almost the same area, with the same characteristics.

Farming habits in addition to being the main sector driving the economy
of the population is also a heritage of their ancestors. The teachings about
farming they have gotten from childhood. Even though they declared themselves
to be peasants when viewed the average land ownership was very low. According
to the results of interviews with peasants and community leaders, in the
past (the Kademangan period) before there was a village administration, this
village was a private land (tax-free land) so that the peasants only had rights
to cultivate land owned by kuncen (the person who guarded the tomb of Ki
Ageng Giring). The relationship between the tendency of small peasants is
a patronage relationship. After the village changes from Kademangan to a
village, in the transition period, the law applies to who planted it who will
own the land (the results of interviews with peasants and community leaders
on April 15, 2019). Unlike today, where land ownership has been regulated
by the government. The ownership of the land affected the position of the
peasants whether they were owners, cultivators or laborers.

Limited access to agricultural land compared to the needs, causing not
only men to be involved in agriculture. Farming experience is more beneficial
for them than the maximum education taken in junior high school. Capitalizing
on their energy and health conditions, they can immediately work. Being a
laborer is a job hunted by residents aged around 45 years and above in the
village of Gumelem and there is no limit to retirement. Farm work is chosen
because the workplace is close to home. Also, the location of the village far
from the city is only passed by transportation which only passes twice with
erratic hours, making activities limited.

Each peasant household in Gumelem village cultivated the wet rice
field annually mainly based on the local knowledge and beliefs. According to
the Gumelem people, the cultivation of wet rice farming has been adapted
with local weather and climate. The annual season (mangsa) can be divided
into three main seasons, namely dry season (usum gadu), wet season (usum
rendeng), and transition season (usum pancaroba) from the dry season to wet
season and vice versa. In the following sub-sections, we are preparing for rice
seedling, land preparation, planting, maintaining, harvesting, and cultivation.
post-harvesting of rice-based on gender.
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Preparation of rice at home

In the past, local rice seeds were obtained from the previous harvest.
Traditionally, during harvesting rice, various planting seasons were chosen.
The rice seeds and theirs were chosen which contain full and uniform grains.
A few days before rice seeds were spread in the nursery in the rice fields, the
rice seeds were soaked in a large basin to select good quality seeds. The good
quality seeds were usually sunk, while poor seeds were floating in the water.
On the chosen day as a good day, rice weeds are brought to and then spread
in the nursery on the chosen day considered as a good day. Female peasants
mostly undertake the preparation of rice seeds.

Nowadays, after adopting the Green Revolution, the local rice varieties
or High Yielding Rice Varieties (HYVs) is chosen. Today, rice is mostly bought
from the shops. As a result, rural peasants have to buy rice from shops. One of
the negative impacts of the Green Revolution program was the mass extinction
of local rice varieties (Iskandar et al., 2018).

Land preparation for rice seedling

The next phase is the land preparation at the rice field. Firstly, the rice
fields located nearby by are selected to make the rice seedling. Secondly, the
selected rice field plot was hoisted, flattened, and provided with water from
special water flow channel. The male peasant undertook land preparation.
The rice seeds were spread by the female peasant. Each rice seed stalk is a
bit pressured to avoid drifting away from the water flow. The water control
in the rice seedling nursery was initiated by opening and closing the water
channel that enters the rice field plot. Male and female peasants traditionally
undertook water control. The rice seedling nursery is approximately between
20 and 25 days. The land preparation, the soil is hoed and flattened. After
finishing the land preparation, rice seeds are spread. The rice harvested from
the previous harvest. These are the seedling places for approximately 15 days.

Planting

A few time-use surveys have data by activity and these show that general
weeding and harvesting were done by female (FAO, 2011). Women farmworkers
began planting rice at 05.00 a.m. until 11:30 p.m. Someone took rice seeds that
had been sown to be distributed, after which she plunged into the rice fields
to plant with her friends. The atmosphere was still dark, only the moon was
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lighting up. One by one they plunged into the land that had been immersed
in water. Some women seem to smear the cooking oil that has been mixed
with salt, and some men pick the reside leaves which are then rubbed on their
feet until the smell comes off (langu). Or they can also use mosquito repellent
lotion. All three are powerful weapons for peasants to prevent their feet from
getting itchy. Peasants already understand the contours and characteristics of
the soil in Gumelem, there is soil that does cause itching, there is also soil
containing mud with a depth of 90 cm. Women are usually nandur (planting)
slowly toward the back (backward), while men line using rakes. One person
gets a salary of Rp. 25,000.00 with a half bahu ( approximately 7.096 m2)
(KBBI, 2016) calculation is done by twelve people or six people for a quarter
of the “bahu”. If only working a quarter of a bahu, the farmworker will finish
at 09.00 a.m. However, if six people work half a bahu then the wages received
will be double.

For the fasting month, there is a slightly different count, which is half
the bahu calculated at Rp. 380,000.00 for twelve people, on average per person
get Rp. 31,600.00. For men with a line assignment, they are paid Rp. 50,000
for 1 bahu. The planting time for the fasting month is the same as the usual
month, which is at 05.00 a.m, but finishes earlier, at 11.00 a.m. If possible,
women farming workers around 1:00 p.m. will return to plant until 17:00
a.m. Or it can be done during the day starting at 11:00 a.m. until 15:00 a.m.
Mrs. Partimah and Mrs. Suparni once decided not to fast while planting rice
and told the owner. Then the owner will provide food for those who are not
fasting medot (stopping in the middle of fasting). When the fasting month
in addition to getting wages in exchange for food provided, the owner will
provide 1 kg of rice and two eggs and two instant noodles. But someone can
add money, all depends on the owner. Planting paddy in Gumelem Wetan
Village roughly takes around four or five months from the beginning of land
clearing until harvest from planting.

Maintenance of Rice

The weeding of aquatic weeds is one of the main activities in the field
of aquatic weeds. The weeding was three times in a growing season. The first
weeding was between fifteen and twenty days after planting the rice. The
second weeding was carried out about one month after planting. Treatments
are carried out such as nggaram (fertilizing), spraying pests, and watun (weeding),
which is done twice for half a month and after two months. If it has been three
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months, it is already meteng (containing) rice which should not be touched so
it is not allowed to weed the grass. The third weeding was only done if we did
grow again in the rice field. The weeding was taught by female peasants. The
water control is intended to provide water supply in the rice field plots. If the
rice field experiences water shortage, the irrigation is provided from the water
channel. Conversely, if too much water is available in the rice field, some of
the water was removed from the rice field plots. Male peasants undertook
water control. After the rice shows the characteristics of the yellowing color,
the more it bends and the time is sufficient, then the rice is ready for harvest.

But during the dry season, maintaining rice is very difficult. Because
of the lack of water, rice does not develop. Peasants usually know or have an
instinct that rice that grows small but is rather dry and tends to wither, will
not be able to live later. It’s useless if they will “nggaram” (fertilizing). Costs
for maintenance in the dry season are not half-hearted can spend. When a
peasant decides to rent a pump overnight, he must rent it for at Rp. 600,000.00
(results of an interview with Mrs. Kuat, May 24, 2019). In addition, there is
also a tariff of 75,000 per day (27 September 2019). The cost does not include
aspirated water. The water that is aspirated to water the rice usually comes
from the nearest river. However, if the river water is not available, renting a
pump is deemed useless too, after all the water to be sucked does not exist.
Peasants can only surrender by letting their fields languish. Like the harvest
in 2019. Most people said that the second harvest this year many failed. This
can be proven by seeing the stretch of paddy fields that have lots of soil with
few rice plants that still survive, and eventually, they will die.

Harvesting Rice

Usually, the owner of the rice field will contact one of the farmworkers
and give money and determine the day. Even women who are given money
laborers go to other friends to be asked for their willingness and at the same
time make an agreement when and where they will go together. The harvest
season for them is a long agenda because it can spend one month sometimes
more. Orders for harvesting are sometimes sequential for one month, they
also have to work with other grumbul (hamlet) workers because of the extent
of the fields they are working on.

The sense of togetherness and unity between peasants and nature at that
time was still very thick. A peasant has the belief that working on a rice field
is not solely an economic activity, but also a religious activity. They have the
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belief that the universe is a unity under the control of the Almighty, therefore
humans and nature must unite, maintain, and respect each other. In working
on a rice field a peasant not only strives to respect and appreciate the realm of
things such as earth, water but also strives to respect and appreciate invisible,
the ancestors who have died or the inhabitants of a place. Therefore, every time
they will do agricultural activities they always try to establish good relations
with other creatures, both visible and invisible.

Although the majority are already Muslim, after the death of Sunan
Giring in Gumelem, some cultures before Islam are still practiced. Because
previously Gumelem had been occupied by a Hindu-Buddhist figure named
Singakerti. Until now, the two cultures are acculturated and go hand in hand.
However, beliefs about this life are not only humans but there are other
creatures who also share life on earth.

On one side of the rice crop that will be harvested, precisely near the
shaded rice fields because of the shadow of rice, there are offerings which
are lined with banana leaves containing two cigarettes and some whole roses,
beside them there is a piece of tepes (coconut skin) containing incense that has
been burned. The tradition of harvesting is usually accompanied by offerings,
some use offerings and incense that are not burned. Some still use “kenduri”
or “kepungan” ceremonies where they invite close neighbors to eat together.
“Kenduri” is one of the local wisdom having values generally followed and
believed by the community. The values contained in festivity include the
presence of togetherness. It also contains religious values, which were preceded
by reading prayers given to the ancestors. It also has a positive value in order
to maintain food security, because in the event festivity or other rituals always
present various traditional menus that are rarely found in everyday life.

Peasant women are busy cutting rice with a tool called ani-ani. Their
activities are called ngasag, which is to take the remaining rice that is not cut
by men. When harvesting, the task of male peasants is to cut with sickles,
there is also the task of collecting pieces of rice carried by carrier (people often
refer to the term sepikul). While cutting rice, women farmworkers discuss all
kinds of things, ranging from children, residents who have rights, and so on.
The men of the peasant sometimes joked with women. A happy time for them
was when the male peasants deliberately left quite a lot of rice plants. The
women then gathered to get a large share. Now and then someone shouted,
“let’s fight”. It does not mean the real fight, but precisely for those who are
part of joking. They look happy and pleasant. Now and then they mindho

el Harakah Jurnal Budaya Islam Vol. 21 No. 2 Tahun 2019



282 Ngurup Cimplung: Food Security Strategy in Banjarnegara Household

(resting) sitting on the embankment and drinking their provisions which they
put in the bowl. If the harvest time is only until 9:00 a.m. then they only get
snacks, some do not give snacks but are paid Rp. 5,000.00 so if the wages are
collected it becomes IDR 30,000.00.

The cut rice is collected on the tarpaulin. It was there that the women
pounded the paddy on a board with nails to separate the grain from the stalk.
Most rice farming systems in Gumelem Wetan are still traditional, although
some haveal ready used modern farming tools, like a rice threshing machine.
According to women laborers, the results of paying them more than the
manuals. Besides they are not too tired because they have a sack that is held
and they automatically get a rice drop. While waiting, they can do ngasag.
The women farm laborers usually bring grain by using a tenggok carried with
a scarf. Some get full, some get one sack, or only get half.

Post-harvesting

The grains are not stored immediately, they have to dry so that the grain
that will be stored can be durable and not moldy. Dry grain characteristic is
when it is bitten it sounds “cethak”. After drying, the grain that has dried and
overheated does not boil immediately. Because if it is directly dipped, it will
be destroyed.

After the rice is separated from the stem and collected into one, usually
damen (rice plants that are already dry) are then burned, and after that, the
fields will be soaked in water. It is a good time to look for eels or ece which
(shells) which are usually done by adult men and boys which are then cooked
and consumed. The harvest season seems to mobilize a large portion of the
population because almost all day residents spend time in the fields. For men
(husbands) who usually work outside such as Parsidi, a meatball salesman in a
town, then chooses to harvest in the fields. Badi, who usually works as a rice
grinder worker in Klampok, chooses to harvest in the rice fields.

Gethekan Ritual

After the completion of the harvest period, female farm laborers
prepare the “gethekan” ritual. The bahu (assistant chief of village) who have
coordinated with the caretaker of Gumelem, then announced when gethekan
will be held. One day before gethekan, the women prepared the ingredients
to be cooked. In the morning they usually wake up at 2:00 a.m. to cook rice
cone containing “wader” (small fish) mixed with yellow seasoned coconut
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pulp. Also, they also cook fried noodles, papaya vegetables, dried tempeh and
oinment and are equipped with crackers or anchovies. The dish is then put
in a bowl and held in the back. The women farm laborers walked towards Ki
Ageng Gumelem’s cemetery. This ritual is a medium of prayer and gratitude
requests expressed by women farm laborers because of the successful harvest.
The ritual begins with prayer and then eats together, the cone bearer will not
eat his food. After they have brought home the food “mberkat” and this is
mandatory for those who make the cone or not. “Berkat” is believed to provide
blessings, welfare to anyone who eats food. Even some people, believe that the
food “berkat” is still remain, then discarded in the rice field or garden then
it will be a blessing, abundant harvest.

Gethekan comes from the word resikan, which means to cleanse the
graves of the ancestors. This ritual is performed twice during the year after
harvest. Although the harvest in August-September 2019 failed because of
a prolonged dry season, peasants continue to make “cone” for this ritual.
Usually “blessings” that are brought home if not eaten, will be discarded on
their farm. They have confidence that the rice and side dishes in the “cone”
that have been prayed will also give blessings on the farms (Agus and Jery,
interview 3 October 2019). Aside from being a means of “getting closer” and
a form of gratitude to God, this ritual is part of a food security strategy. The
food served has been determined and has a certain meaning. For example,
“tumpeng” as a symbol of gratitude or happiness, the conical shape means the
hope for a prosperous life by being close to God. Some people admit that in
ancient times, the rituals that were carried out were eagerly awaited because
they considered it as “nutrition day”. In their daily lives they never eat “fancy
food” as during the ritual. In this ritual, at least 3 kg of rice is consumed, plus
the side dishes that have been determined.

After harvesting rice, women farm laborers work again to plant water
spinach with the seed bought at the store. Some grow corn or long beans.
Women farmworkers start muwur (planting kale seeds) at 7:00 a.m. and end at
11:00 a.m. For the first stage, starting from preparing the land, male peasants
usually hoe the land. After that, the women partially marked in the fields as
a place for kale seeds. They use a tool called panja (like a stick with a pointed
tip) to make a hole. Some other women fill each hole with 4-5 kale seeds.
Usually, they get a salary of Rp. 30,000.00 with additional cooked food, rice
and, vegetables complete with sweet tea, and snacks, namely wingko and
molen. Food usually changes the menu if it is done for more than one day.
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For harvesting, the owner is usually harvested without involving farmworkers
or if asking for help only requires the help of one person around 3:00 a.m. by
using a flashlight which is then taken to Gombong for sale. After harvesting
water spinach, rice fields are then soaked in water and processed for rice field
preparation.

Ujungan Ritual

Apart from having limited access to agricultural land, peasants in
Gumelem also face water scarcity, especially in the dry season. In the dry
season, when water reserves in the hilly area are running low, they must be
willing to take turns from the source of the flow. Water is distributed among
peasants in hamlets, sub-districts and even in districts. The fight ended in a
war that made the village unsafe and became a concern for Demang as the
village leader. They often do ujungan ritual (concern) to get guidance from
God in overcoming the problem of a long drought. This ceremony was held on
Friday Kliwon because that is the time of the west rain. This tradition is used
for “mujung” or begging the Almighty God for the village to be given rain so
that the dry season ends soon. It is from this mujung word that the tradition is
finally called the ujungan tradition, the procession in salvation and pilgrimage
to Ki Ageng Giring and the first Demang. Ujungan is a tradition of horizontal
conflict among peasants fighting for water in the form of cultural innovations.
It teaches humans that in solving lack of water problem, people should not be
selfish but to struggle together o get closer to God. It also reminds peasants
to be close to nature and others (Hudayana et al., 2012). Now the tradition
is still done and preserved to be a tourist village.

In this ritual, it is presented fighting over the mountain of harvest.
Although in this ritual two players “resemble fighting” because they both try to
“snatch” (hit), it goes on peacefully. Once [ saw a participant who turned out to
be possessed, almost killed the other participants. The audience immediately
cheered and was very angry with the person. Because the earth of Gumelem
does not want to be spotted with bad things like that.

Shalat Istisqa

That morning, October 13, 2019, the rice field was filled with worshipers
who would perform Istisqa prayers. Not only doing Ujungan rituals, Istisqa
prayer rituals are also performed by the Gumelem community when asking
for rain. Wet agricultural land is needed to revive the wheels of the life of
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peasants. Rain-paddy fields have become chunks. Only pray to God the only
way to be taken.

Ngurup Cimplung

Women laborers on the other hand as mothers also have duties where
they are responsible for managing the household, both regarding health, and
regulating family expenses. When these needs are not met, they are the first
to feel the impact. Therefore, women farm laborers make a strategy to survive
in limitations by developing activities outside the agricultural sector, such as
making batik, making carp (peeping rice) which are then sold, selling mortar
sellers, garbage collectors, and so on. Because by doing these activities they get
additional income. They are very tenacious and persistent to get a job. They
are willing to do anything to get income. For male farmworkers, working in the
informal sector is another option such as construction workers, salespeople in
Perja, working as rice grinders in Klampok by becoming commuters (penglaju).
Social and cultural reasons are also the cause. Some of them do not want to
go to work because if something happens to their family or closest neighbors,
then they will come easily compared to if they work in a distant place. But
there are also their husbands who are willing to go out of town for days and
even months. They go back to the village once a year, especially on Lebaran
days. That’s when they gather with their relatives.

Besides, they also use food processing strategies to save the rice they have.
Among other things, when the cooked rice is not finished, the next morning
the remaining rice will be fried and eaten again, otherwise, they will dry the
rice and make rengginang. They make meniran which is food from small rice
mixed with coconut pulp and put in banana leaves, then steamed. In almost
every house, they have chickens even though there are only two, the function
is to give leftovers as well as savings so that when they are going to eat there is
no need to buy by slaughtering large chickens and what is left is a small one
to grow big again. Usually, the one who takes care of chickens is the mother,
from feeding, cleaning the cage, to removing chicken manure.

Also, the strategy is to exchange food, namely cimplung, which is how to
cook the garden product with nira water (from the coconut tree), until soft.
Waridah stated that in ancient times, there were not many snacks in Gumelem.
Then the women process the garden products which are then boiled with nira
water. Almost every house boiled nira water at that time, because the average
population owned coconut trees. Garden products in the form of cassava,
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pumpkin, papaya, and coconut are then boiled with nira water (interview 6
November 2019).

Previously, “urupan cimplung” sellers sold on the side of the road and
brought vegetables from the harvest in their gardens, but now the sales move
around to homes and they do not bring vegetabes. Currently, the harvested
vegetables are sold directly in the vegetable shop. The mechanism of “ngurup
cimplung” has changed. In the past, they got cimplung by exchanging it with
grain or called exchanging cimplung with an average size of a plate of cimplung
exchanged with a paddy grain which is carried out by the process og bargaining.
The cimplung seller will usually come after the harvest period is over. They
can taste good food at cheap prices without spending money. But now buyers
do not have to exchange rice for grain, but can also with money around Rp.
2.000,00 or Rp 5.000.00. The proceeds of the sale are collected to buy rice
grain. However, the swap system still applies.

Currently, cimplung sellers are increasingly rarely found along with raw
materials that have begun to decrease. The aroma of boiling sap is “mbedah”
found in the homes of residents. In addition, cimplung is no longer popular
due to exposure to traveling fast food vendors. Not many young people want
to eat cimplung. But, for the older generation this is a favourite snack. Ngurup
cimplung until now has proven to be an effective strategy used in maintaining
food vulnerability in farm households. Although, they also have other strategy
choices. Aside from being a “savior” for meeting household needs, it is also
a solution in household food vulnerability when rice grain deposits have run
low. Even for some peasants, cimplung as a substitute for staple food, when
they eat cimplung they will not eat rice.

Another strategy is to replace main foods (rice) with “inthil” (made from
cassava). Or they replace other foods at low prices such as dage (grout tofu)
and so on. If their needs are still urgent, they can also borrow from a mobile
vegetable shop. On the other hand, they can also ask for help from relatives or
neighbors to just ask for vegetables or rice. In addition, they use yard products
such as "the heart" of banana, papaya, etc. as a side dish.

Conclusion

Farming is a job that supports most people in Gumelem. With farming
systems ranging from planting to harvesting villagers get jobs, this is a vital
source for earning a living for them. By farming, most of them use the crop as
food saving. Besides, even if they need money, they prefer to exchange grain
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according to the size of their needs such as “ngurup cimplung” rather than
selling grain at once. They also increase assets with small businesses, scavenge
used goods, borrow money; controlling consumption and expenses such as
repairing homes or own household appliances and changing the composition
of the family through migration to the city.

In the burden that must be borne, the rice farming system in Gumelem
is not just farming but some rituals accompany rice farming activities. This is
because there are still strong people holding their local wisdom. The farming
tradition as a form of local wisdom that is integrated into the daily life of the
community, both as Javanese and as Muslims. Even though they are socially and
culturally bound to the rituals performed such as gethekan, or social activities
that expect arrival in fulfilling the wedding invitation, or other celebration,
they are not so worried about the amount of money incurred because in each
activity they do not participate in making them still “obliged to bless”.

There are at least two strategies that are carried out by peasants in
overcoming food security in their households, namely the short-term strategy
that is by “curing cimplung”, taking plants around that can be used for daily
needs, borrowing /asking neighbors. Whereas the long-term strategy is carried
out by carrying out various rituals, namely “gethekan”; the customary rituals
of the utterances, as well as istisqa prayers, all of which are to wish the Divine
pleasure to keep nature-friendly with them. The strategy of performing this
ritual also has a large function in food security both at the community and
household level and even at the individual level. Because special events usually
serve local food, in addition to being introduced also to remain preserved.

They activate relationships with others to exchange, give and receive.
Relationship with the owner of the universe is also carried out, even though
they fail to harvest they still do alms that happen to be held after harvest. In
addition, they also do “caos” for gethekan rituals. Food that is not consumed
and thrown away in the fields will produce fertile and abundant plants. This
is not just about how to maintain food rationally more on the attitude they
take so that the community continues to run according to its function. People
take action according to their rationality. For them, the efforts made are as an
exchange effort, as “ngurup cimplung” as an economic exchange effort. While
performing rituals by presenting a variety of foods it is believed that getting
an equivalent fortune is even more abundant than that given. Although rice
is a staple food in every activity, the people of Gumelem can still use it wisely
as a food security effort.
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Abstract

Almost all aspects of the social life of this beloved nation and country tended
to be colonized including for the academicians that up to now have still been
subduing and been kneeling under the influence of western epistemology.
Therefore, in the case of obtaining the independence of thinking academically
to develop the charitable science and scientific charity, it needs the paradigm
and alternative epistemology according to the socio-psychological and socio-
anthropological of the nation. In addition to the urgent independence demand
for thinking academically, it also still opened the opportunity to develop a
prophetic based methodology discourse. There is still an empty space in the
context of methodological compilation enabling a new methodology emerges in
the future. As the first step to construct a prophetic paradigm is formulating the
philosophical foundation in the context of ontology, epistemology, and axiology
in social science. This paper offered several strategic phases towards the discourse
of metaphysical realism to develop alternative methodologies within the circle of
postmodernism problematics.
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Hampir semua aspek kehidupan sosial bangsa dan negara tercinta ini cenderung
dijajah termasuk para akademisi yang sampai sekarang masih tunduk dan
berlutut di bawah pengaruh epistemologi barat. Oleh karena itu, dalam hal
memperoleh kemandirian berpikir secara akademis untuk mengembangkan
ilmu amal dan amal ilmiah, diperlukan paradigma dan epistemologi alternatif
sesuai dengan sosio-psikologis dan sosio-antropologis bangsa. Selain tuntutan
kemandirian yang mendesak untuk berpikir secara akademis, masih terbuka
peluang untuk mengembangkan wacana metodologi berbasis kenabian. Masih
ada ruang kosong dalam konteks kompilasi metodologis yang memungkinkan
metodologi baru muncul di masa depan. Sebagai langkah pertama untuk
membangun paradigma profetik adalah merumuskan landasan filosofis dalam
konteks ontologi, epistemologi, dan aksiologi dalam ilmu sosial. Makalah
ini menawarkan beberapa fase strategis menuju wacana realisme metafisik
untuk mengembangkan metodologi alternatif dalam lingkaran problematika
postmodernisme.

Keywords: discourse; postmodernism; prophetic sociology

Introduction

According to Nataatmadja (2003), the scientific works of Aristotelianism
and Euclideanismare are based on rational intelligence, artificial intelligence,
and digital intelligence, so human transformed himself into mind animal
and religious animal and modern. It may be exposure referred to as “cancer
of epistemology” (Arif, 2008). It is a variety of social deconstructions in the
form of despiritualization, deculturation, dehumanization, deforestation and
other jarring on land and in the oceans during this time.

Due to that reason, it is starting controversy from scientists, philosophers,
theologians and religionists about the impact of disintegration science. Now, it
has presented a much diverse opinion of the parallelism model, a model which
have subsection dialogic and Islamization. All of that opinion certainly is the
reason for the writers to make reviews and construct methodological steps as
an attempt of prophetic methodology discourse development. In addition to
the writers’ thesis that underlies prophetic methodology discourse, it also has
an effort of science integration formulation and it as a version of al-Farabi
integrative science paradigm.

Humaidi (2015) concluded that al-Farabi’s universal integrative science
paradigm is a form of antithesis for particular integrative science, this is only
related to a sub-theme, a method, a source, and a truth. The source and
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foundation of al-Farabi universal integrative science is based on The One
Paradigm (Tauhid). All of these binds every form and structure of ontological
thought, cosmological, methodological and axiological (in Humaidi, 2015).

According to Humaidi’s opinion, in ontological universal integrative
science based on principle, there is a hierarchy existence which is the universe
has a level and gradation, both in quality and quantity. Similarly, cosmological,
all existences have its origins which starts from the highest existence (God) to
the lowest existence and stretches of non-physical existence to physical existence
(Humaidi, 2015). Between reality and the other reality is connected coherently,
unified and harmonious. There is no separation wall and the boundary that
separates it, thus forming a chain of universal order.

Universal integrative science model-based on Oneness (Tauhid) is not
just limited to explanation about reality whit a hierarchy and bound in a
harmonious order. However, the principle also implies that the epistemological
aspects. Since the reality of the ontological and cosmological have levels, then
surely we should use a variety of methodology. That is why al-Farabi uses
empirical methods, rational, intuitive: inductive, deductive; quantitative and
qualitative (Humaidi, 2015). The diversity of this approach is in accordance
with the level of reality itself. All of it has complementary to realize the unity
of nature-the microcosm and macrocosm; unity of existence; as well as the
unity of knowledge, object and subject knowledge. Thus, the scope of science,
not only physics that are considered valid as science, but also mathematics,
metaphysics, ethics, aesthetics, logic, jurisprudence, Sufism, and also qalam
science or theology. These exposures are objective and scientific as well as in
accordance with the subject and object of study, as well as the methods used.

The principle of universal integrative science is not only related to the
horizontal line but also includes a vertical line. That is, science explains not
only the physical objects but also examines the metaphysical objects; and not
only limited to the sensory aspects, but also include aspects of rational and
spiritual. It is also not only centered on faulty studies, but also the wheelbase
on the values of the divinity; and not only related to the social aspect, but
also the transcendent aspect.

These integrative science models do not consider that the only senses
which become a source of knowledge and truth, or just ratio, or also just
intuition. However, these elements belong to scientification of legitimate
sources. Based on al-Farabi’s integration of the science model, spiritual
knowledge is not a pseudoscience. But religion or revelation is valid to be a
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source of knowledge and truth. For al-Farabi, the revelation of God becomes
a source of knowledge and truth that underlies the entire quadrant of human
knowledge (Humaidi, 2015).

At last, in axiological, universal integrative science confirms that the
perfection of a man not only in what is known and understood. But, how that
knowledge has an impact on our daily lives, both as individuals, community
members, citizens, and as well as an integral part of the universe. The principle
of integrative science of al-Farabi emphasizes on human perfection intellectually
and spiritually, as when people actualize all their intellectual potential through
action in the arena of life. In this context, al-Farabi emphasizes the integration
of theoretical knowledge and practical knowledge, between faith and charity,
and between science and action. According to him, there is a mutual symbiotic
relationship between faith and charity, between knowledge and action (in

Humaidi, 2015).

Problematics in Postmodernism

Various variables are frequently claimed as the determinant factor on
the weakness and failure of a research process in a variety of paradigms and
approaches that have bee used so far. In this context, almost all scientists claim
the existence of the positivist paradigm as the main cause of modern science
problematic in various forms of deconstructions and their implications. Due
to its ontological status and epistemological context, it keeps referring to the
centrism of Euro that in turn causes the captive mind for the academicians
in the Eastern world. Even, more than that, positivism and post-positivism
paradigms still continue to focus on the field of value-free of Guba and Lincoln
(in Denzin and Lincoln, 2009; Alatas, 2010).

Indeed, Guba and Lincoln (in Denzim and Lincoln, 2009) noted
that except for positivism, the other paradigms discussed here are still in
the phase of opening. It means that there is no final agreement achieved on
the definition, meaning or its implication. Thus, this explanation should be
perceived temporarily so that it can be revised and recompiled. If it must be
done with debating, Guba and Licoln (2009) affirmed that there is no true
construction or can become true without making the debating to appear. That
is why the supporters of any construction must have more standards on the
sense of understanding than the proving in defending their position.

In the philosophical world, postmodernism obtains the ontological
and epistemological foundations through the thoughts of Lyotard, a French
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philosopher. He refused the basic idea of modern philosophy since the era of
Renaissance until the era legitimized by the principle of ontological unity. In
the world that is greatly influenced by technological progress, the principle of
ontological unity has no longer be relevant. The power has been divided and
spread owing to technological democratization (Lyotard, 1984). For that reason,
the principle of ontological unity must be delegitimized with the paralogical
principle. Paralogy means the principle that accepts the diversity of realities,
elements, games with their every logic without suppressing or dominating one
another. It is just a game of chess, every pawn has its own rule and step without
disturbing the step of another pawn. Whereas, the principles that uphold
modernism: ratio, ego, absolute idea, totality, teleology, binary opposition,
subjectivity, linear historical progress or grand narrative has lost legitimation.
The grand narratives of the above mentioned modernism are solely a mask
and ideological, exploitative, dominative, and pseudo mystification (Kang
Danar, 2011).

[t seems that Jacques Derrida, the French philosopher has an agreement
with Lyotard. Derrida with his deconstructive strategy will make the oppressed
dimensions under modernism totality appear. The logical implication of this
strategy is that the limits defended so far are destroyed. The discourses suppressed
formerly: group of ethnics, the feminists, third world, race of black skin, group
of gay, hippies, punk, or the group of environmental love, now begins to be paid
attention. With deconstruction, the history of modernism will be performed
without any mask as what it is. Therefore, deconstruction is the method of
reading the whole text critically whose main purpose is to destroy the binary
opposition and latent political constructions in the text.‘Deconstruction’ as
meant by Derrida is not the same as what is meant by Martin Heidegger with
the destruction that means demolition. Deconstruction intended by Derrida
refers to the effort of transforming the meaning and way of destruction and
reconstruction. It is just like when we destroy a building, and then we make
a new building with the old ruins (College Living, 2013).

Deconstruction is the taste of postmodern discussed most frequently and
is mostly felt in the change of paradigm of social research. Deconstruction is
a step of postmodern towards the thoughts of functionalistic, structuralistic,
and paradigmatic modernism. Postmodern deconstructs the functionalistic
thoughts that are impressed to defend the established nests of the capitalist.
Besides, it also deconstructs the structuralist on the conventional meaning
and strives to look for the new meaning, so that postmodern is also called
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with poststructuralist. In this context, the interpretative deconstruction as
well as the hermeneutics, when being integrated with a research method, the
deconstruction and hermeneutics give their own sensitivity (Fauzie, 2009).

Postmodern attacks the belief of modernity towards science. Its critics
are relevant with human being with three things, namely: (a) problem of
representation, can a language help our understanding about reality, (b)
problem of power and vested interest because it has been proven that science
does not develop neutrally and therefore science must be understood in its
cultural context, and (c) problem of continuity, because there is a discontinuity
in the knowledge. Regarding with this context, Turner cited several experts
with the purpose of showing that the society of postmodern needs seeing in
a new manner, namely with sociological postmodernism. But, ironically, the
critics towards the theory of postmodernism have also been expressed a lot.
One of which is the question about its validity reason because they do not have
a normative base to arrange an assessment. The question is that: does “post”
mark a change of poststructural thoughts or only want to have a deconstruction
attitude! Even though they strongly criticized modern society, the kind of ideal
community that they propose never appear in the explanation. A variety of
critics towards the theory of postmodernism is called post-postmodernism
theory (in Ritzer & Goodman, 2011).

As a matter of fact, postmodernism is a very controversial term. In
the context of art and philosophy, it is solely claimed as the shallow and
empty intellectual mode or only a reactionary reflection on the social change
happened. Postmodernism is employed to protect all isms of thoughts that
frequently are not interrelated precisely to one another. There are many kinds
of thoughts isms that include in the term of postmodernism, but they can be
classified into the group of deconstructive or constructive or revisionary. The
deconstructive group consists of the thoughts of philosophical figures like
Derrida, Lyotard, Foucault, and Rorty. Whereas, the group that tends to be
constructive or revisionary is like Heidegger, Gadamer, Mary Hesse, Frederic
Ferre and still many others.

Michel Foucault is one of the important and influential figures in the
movement of postmodernism and has contributed critical theory towards
the theory of development and modernization from the perspective that
is much more different from the other critical theories. The movement of
postmodernism is very inherent and is line with Foucault’s thoughts like the
order of things, the archeology of knowledge, discipline and punish, language,
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counter-memory, practice, the history of sexuality and power-knowledge. Foucault
redefined the power by showing its features that the power is spread about,
cannot be localized, constitutes an order of discipline and is attributed to the
network. It gives the structures of activities, is not repressive but is productive,
and is inherent to the willingness to know. The power of Foucault is not a
possession but a strategy. In this case, Foucault does not separate between
knowledge and power. There is no knowledge without power and there is no
power without knowledge. The writing of Foucault is very broad concerning
various disciplines like philosophy, sociology, history, psychology, cultural
studies, medicines, gender, literature, and others. It has the time to shake the
pillars of human science. Nevertheless, he does not want to be classified as a
group of structuralist and poststructuralist (Foucault, 2007; 2017).

Postmodern as the intellectual movement wish to protest the modernism
paradigm to criticize the project of west modernization that is regarded to have
undergone the crisis of Power of Rationality. It has made human being got stuck
into absolutism and repressive in the form of deconstructive sceptics. Besides,
postmodern appears as the opposition front on the modernism views that
claim the existence of a single truth and fight as the center. For that reason,
it allows all values to go alone according to their every direction and there
is a conflict to one another. Postmodern can give the balance of humanism
and intellectual to the tendency of dehumanism and lowness of modern
mass culture driven by the economic actor of transnational capitalism and
innovation of sophisticated technology.

In turn, postmodernism appears to plead a community and narration
of life that are isolated by grand narratives of modernism-westerns with its
various dominative and imperialistic domination. Postmodernism does
relativistic and pluralistic approaches with simplicity and modesty attitude to
listen to and appreciate the others. Likewise, postmodernism is keen on the
plurality, anticentrism, fragmentation, and locality. In addition, postmodernism
re-polemicizes the irrational and traditional values and regards modernism
rationality is merely a repressive mystification. But, ironically, both paradigms
were as if two enemies so that they are called as a rebellion towards positivism
and modernism. In fact, when being seen from the value context, it turned
out that positivism and postpositivism are equally based on the valuefree as
cited (Peribadi, 2019).

By virtue of the consideration, there are some efforts of paradigmatic
reconstructions from the side of post-positivism, critical theory, constructivism,
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feminism, and pragmatism (Denzin and Lincoln, 2009; Liliwer, 2018). But,
all of them are still categorized as the integral part of left epistemology.
Accordingly, the next elaboration offers a discourse of prophetic paradigm
as the alternative and solutive recommendation that are expected to be able
to analyze and develop a comprehensive and holistic study (Koentowijoyo,
1997, 2008; Ahimsa, 2017, Supraja, 2017; Peribadi, 2018).

The more worrying social implication according to Erich Fromm (in
Peribadi, 2018) that one of the acute and latent problems that befall a lot of
modern and contemporary humans is alienation and reification. Alienation
in accordance with Fromm is a mental disease marked with isolation feeling
from everything, fellow humans, nature, God, and himself. It is related to the
symptom of reification that this world is solely an object as an accumulation
of empty facts without meaning and value, as emphasized by positivism
paradigm. As for Nasser that violence, hegemony, and conflict that color the
way of global life denotes a reflection of conflict and alienation in the inner
of each occupant of this world (in Peribadi, 2018).

This fact, in actuality, protests the presence of alternative integrative
science paradigm in various dimensions of social life. The spirit of struggle
appears from the adherers of critical theory and phenomenology to overcome
hegemony and domination of positivistic science even both of them have a
different response (Supraja, 2018). Meanwhile, the prophetic phenomenology
is no longer avoidable. The transformative social science has three main pillars
developed from the spirit of the Qoran, i.e.: liberation, humanization, and
transcendence (Kuntowijoyo, 2008).

The potential contained in the self of human’s child as one of the
creatures of the God that is full of the mystery is so amazing. It is highly
unexpected when Einstein affirmed that creativity appears in the central point
of gravitation of emotional awareness and the creational process is even out of
logical reach. Likewise, Goedel, a mathematician, invented an extraordinary
theorem that the mathematical truth is out of mathematics. Then, this theorem
was confirmed by Weisskopf as the nuclear physician that scientific truth is
out science (in Nataatmadja, 1982).

The potential of the extraordinary brain and mental faculty and personal
and social strength for being educated by prophetic education paradigm
makes one to be free and independent. Therefore, it is proper if the Prophet
Mohammad has the predicate as the Grand Master above the other Grand
Masters. Michael H. Hart (1993) places the Prophet Muhammad SAW as the
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number one leader among the 100 most famous and most influential world
figure in the historical field of the world leadership.

Discourse of Prophetic Sociology Method

Background of epistemology becomes the determinant in constructing
a framework of science and methodology in all disciplines of sciences. The
urgency of epistemology design is a certainty for a new paradigm in the
context of humanities sciences to adopt the dimension of transcendence and
spirituality of human integratively and interdependently. That thing is greatly
felt and seen in developing the description, explanation, and interpretation of
the action and human behavior both as individuals and as societal members.

The logical consequence of the existence of Islamic philosophy has a
strong affinity with a dimension of human’s transcendence. It, then, delves the
ontological-epistemological potential of Islamic philosophical tradition in the
effort of reconstructing a new paradigm of humanity sciences (Abdurrahman,
2007). The reason is that modern western philosophy has been built-in and
has been internalized in the mainstream contemporary human sciences. For
that reason, it needs further exploration on the interrelation between the type
of mainstream modern epistemology with contemporary social sciences that
tend to be positivistic and to be fragmented.

Behind the uproar of constellation among a variety of those components,
it has been concealed the phenomenon of injustice and various kinds and
types of disgusting and terrible uncivility. It happened because of intensive
relation factors in the form of the arms race, diverse modus of violence
and wars, global injustice, human rights violation, genocida until the sharp
competition in natural exploitation creating environmental crisis. All happens
due to the factor of “the scientific works of Aristotelianism and Euclideanism
based on rational intelligence, artificial intelligence, and digital intelligence,
so human transformed himself into mind animal and religious animal and
modern cannibalism as the predator” (Nataatmadja, 2003).

In actuality, the pattern and process of interconnection that happens
among human beings and contemporary society with a diversity of hardware
technologies are not a substantial interconnection if seen from the perspective
of system theory. However, it is not more than the crowds of people that
watch a football game without the correlation and human relation among
the watchers. They do not have the software relation to humanity, although
they have the same interest to watch a football game.
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The statement of Alvin Toffler in his preface for the book“Order Out
of Chaos” (Prigogine, 1984) seems to be in keeping with the critics of Ernst
Cassirer and Seyyed Hossein Nasr towards humans sciences (contemporary
social-humanities department). It has lost the vision that is holistic and
fundamental about human (the mainstream theories of modern human sciences
lose an intellectual vision on human being as the whole). As a result, the rapid
progress in the technical instrument for observation and experimentation
of research solely produces the data that are unfinished and disconnected.
It cannot contribute to the understanding of the existence and essence of
a human. One of the weak points of positivism is that the perception of
reductionism in perceiving the reality as the collection of entities that have
been permanent, finished, and isolated by the whatness or quiddity. While
the reality keeps being dynamic, complex, and interconnected. Reductionism
is regarded as increasingly unsuitable with social reality that is much more
dynamic, complex, and interconnected as the connection of life (Brush, 1986).

Universum Organum

This discussion is the elaboration on the discourse of universum organum
based on revelation system (Peribadi, 2015). One of the important things
emphasized is the command of igra’ bismirabbikalladzi khalaq is the initial point
that marked revolution of Islam, humanity, and civilization (Adhim, 2000). A
jump from a very bad, terrible, and uncivilized condition notifies knowledge
only with the moral condition at the lowest point to the best condition. It
changes a slave becomes a leader with high integrity, noble conduct, and high
science. In this context, reading sets the dedication and recognition of God,
the Creator as a condition. It is the ideological strategy that makes the reader
found out his moralistic and idealistic power (Adhim, 2000).

The prophetic social construction describes the strategy of scientification
that even begins from the paradigm of Al Alagas the philosophical base that
is in turn followed with the paradigm of Al Qalamas the vision and mission
of civilization. When “Faculty of Brain” Nabiullah has been established
through the instruction of reading and writing, God revelates furthermore
the methodology of development spiritual faculty through the paradigm of Al
Muzammil as the spirit of civilization. When faculty of the brain and spiritual
faculty of the Prophet Muhammad SAW have been established, God pleased
the Prophet Muhammad (the Messenger of God) to begin to compete in the
struggle with the paradigm of AlMudatsir as the management of civilization.
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When the spiritual intellectual struggle is actuated by the actor that has
personal and social strength, it can build a settlement of darussalam (the safe
place) in the frame of the paradigm of Al-Fatiha has civil society methodology.

When the process of placement of faithful principle star in the brain
and spirit, it exemplifies the politeness of Angel and the prophetic leadership
(leadership principle), as well as learn long life (learning principle). It is usually
called with longlife education, not pragmatical (vision principle) and is bared
on to the law (well porganized principle) (Agustian, 2000; 2003). It is the thing
that is intended by Tasmara (2006) that attitude is like the sounding lava
that can make the mountains alive, and if it must overflow, its overflowing
gives the benefit or significance in the form of fertility for its environment.
[t does not happen contrarily that many people do the violation of law in a
variety of aberrational behaviors and even tends to behave in vandalism and
a cleptocracy manner that is very worrying.

How urgent the presence of intellectual scientists is to dedicate themselves
to God. Although it is possible, it is just like we dream by daylight, because
of the result of Aristotelianism and Euclideanismbased on rational, artificial,
and digital intelligence (Nataatmadja, 1982; 2003). Therefore, the alumnus of
education seems to be very intelligent to arrange the collusion and corruptive
collaboration strategy. It is not avoided anymore that social act exploits religion
by the crews of executives, legislative, and jurisprudence seem to be increasingly
intelligent (Tago, 2014).

Eventually, the benefit of all prophetic paradigms is human beings with
good deeds as the top of an internalization of action that in turn changes
the cruel conduct into polite one and the slave changes into the leader and
the uncivilized human changes into the civilized one. When the good deeds
human that becomes the main motivation and drive in developing various
vertical and horizontal activities, it goes without saying that it will be avoided
from all forms of hipocracy conduct. Deep concentration in the effort of
developing alternative epistemology of worship in Islamic perspective not
only intends to be avoided from the danger of breaking points as the poverty
rackets of intellectual poverty (Alibasyah, 2003; Kahmad, 2012), but also it
does not intend to follow the pros cons of "Science Islamization discourse”
as Fazlur Rahman. It considers the science is neutral versus the scientists that
support the discourse of “Science Islamization” like Sayyid Qutb, Shaykh Atif
al-Zayn, al-Maududi, Syed Naquib al-Attas (Fahmi, 2014).
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How many lessons can be developed as the major premise from the
spiritual construction of the above preprophetic? Sacralization of the journey
of this spirituality in actuality is the strategy of zero mind process that aims at
moving away from the external factor like meant by the paradigm of social
fact and internal factor as intended by the paradigm of social definition. All
elements of strengths make someone to be dependent as in the perspective of
the theory of dependency. There is not even a social basis that can influence
it, except if it is only dependent on God.

Nowadays, the modernism based paradigm has so far been around
materialism version like Herakleitos Parmenides, the idealism of Socrates-
Plato, the realism of Aristoteles, the rationalism of Rene Descartes, empiricism
of John Locke, criticism of Immanuel Kant and pragmatism of John Dewey.
Likewise, the paradigm of Cartesian-Newtonianthat contains the ism of atomistic
reductionism that nature as a dead machine without containing symbolic and
qualitative meaning. Without value, taste, ethics, and esthetics and spirituality
value, it is the cancer of epistemology that actually becomes the conqueror of
the heart of the elitist in contemporary society (Syahrani, 2010).

Moreover, one also may not be affected by the deductive logic of
Aristotelean and emporistic Baconian. How strong the attack of this Tertium
Organum is just like the stick of the Prophet Musa that will destroy the magician
and modern idolater. However, the one to expect is the discourse of Universum
Organum that is specifically in line with the Prophetic paradigm and system
of descent of revelation.

An Ontology Construction of Metaphysic Realism

The elaboration that is contained in this discussion largely quotes
“Discourse of prophetic sociology methodology: an ontology construction
of metaphysic realism” (Peribadi, 2016). According to Muttaqin (2012) social
sciences prophetic paradigm outlined some things. Firstly, prophetic sociology
has three important values as its foundation namely humanization, liberation
and transcendence. The three values are in addition function as criticism will
also provide a research direction. Secondly, epistemologically, prophetic sociology
has a stance that the sources of knowledge are empirical reality, reason, and
revelation. Thirdly, this subject is the antithesis to positivism seeing revelation
as the myth. Methodologically, prophetic sociology is in a controversial position
when confronted with positivism as rejecting the doctrine of free value as
well as the knowledge that only comes from the empirical facts unsich. In this
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context, prophetic sociology not only attempts to understand but also orient
transformative (liberation, humanization, and transcendence) which is almost
similar to the purpose of critical sociology methodology (critical theory). It
brings transcendence as one of the fundamental values to be the basis for
liberation and humanization. Fourth, prophetic sociology has ethical alignments
that consciousness (superstructure) determines the base of material (structure).

As an effort to avoid any obstacles and controversies, the writers offer
a research strategy as an effort to develop a philosophy approach of deductive
phenomenology referred by Popper that starts from a grand theory about
universal objective truth, and then validated through falsification test. The
Popper’s design was elaborated further by Muhadjir (2011) to the transcendental
empirical realm so that the relevance of the study of prophetic got a chance
to enter the room “transcendental empirical truth” within the meaning of
prophetic substance itself. There are several arguments on the urgency and
relevance of the prophetic-based research strategies.

Firstly, all the schools of philosophy and sources of knowledge that
have evolved since the beginning until today refer to three kinds of “books
of epistemology”. They are: (a) organum by Aristotle which reflects realism
within the framework of deductive logic; (b) novum organum by Francois
Bacon which reflects induction-empiric method; and (c) tertium organum by
Ouspensky as a spirituality-based intellectual paradigm (Ousspensky, 2005).
However, epistemology of Universum Organum that reflects paradigm of
Tauhid (Islamic theology) as the forth epistemology is undeveloped (Peribadi,
2015). The realm of spirituality-based tertium Organum epistemology, can be
united with “deductive interpretive phenomenology” referred by Raimund
Karl Popper.

Secondly, in relation to the phenomenology of religion in the view of Max
Scheler, then according to Zainudin (2011), the phenomenological approach
should seek to restore fairly study of religion in understanding the complexity
and diversity of human belief. It is also reminded by Schwandt (2009) that a
religious construction can only be judged worthy or not from the perspective
of a particular religious paradigm. Therefore, in an effort to reconstruct
paradigm of prophetic-based social sciences, the study is based on the basis
of Prophetic spirituality in the perspective of Islam. It is derived from Qoran
and Hadith (words, remarks, and behaviors of Prophet Muhammad) as well
as pre-prophetic spiritual journey until the period of prophetic leadership
(Wibowo and Herdimansyah, 2000; Suharsono, 2011).
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Thirdly, according to Muhadjir (2011) there are five things that make
Popper appears different from the other logical positivists, namely (a) the
theory of probabilistic is not used for inductive epistemology but used for the
deductive epistemology; (b) the construction of his deductive syllogism started
from the concept of universal truth as a major premise. While the various
cases that emerge in the field are positioned as the minor premise; (c) Popper
admits moral truth; (d) Popper did not use objective mathematical analysis,
but interpretive phenomenological analysis; and (e) Popper does not make
verification test like other experts of logical positivists, but a test of falsification.

Fourthly, all of them complement each other as a relevant methodological
design. In this context, according to Yin (2008) case study is a form of qualitative
research that enables dialogue (critical theory), interaction (constructivism)
combined with the disclosure of the emic views. Specifically, the truth of
empirical senses and empirical rationale can be achieved through the process
of this study case. Thus, it means that there are two designs of field studies
which become the choice of qualitative strategy to be used to sharpen the
minor premise to the discourse of prophetic methodology. It involves five
types of design (ethnography, grounded theory, case studies, phenomenology
and narrative) referred to Creswell (2013) as phenomenology and case studies.

Fifthly, the formulation of the prophetic-based theoretical and conceptual
constructions as innovative theoretical thought will never be claimed mal-
construction in the views of all parties. Further the researcher refers to the
methods of research and development developed by Borg and Gall (1989) and
further elaborated by Sugiyono (2011).

In connection with the qualitative approach used, it prefers procedure
“member checks” as intended by Denzin (2009) as well as the interpretive validity
evaluation referred by Altheide and Johnson (1985). Thus, the consistency of
paradigms and their methodological approach remained focused and assured.
In this context, Schwandt (2009) reminds six properties of construction and
one of them is that the construction should be revised when new data is the

antithesis to the construction. The fifth and sixth point emphasized that:
“The judgment of whether a given construction is malformed can be made
only with reference to the paradigm out of which the constructor operates.
In other words, criteria or standard are frameworks specific so far instance a
religious construction can only be judged adequate or inadequate utilizing the
particular theological paradigm from which it is derived”.One’s construction is
challenged when one becomes aware that new information conflicts with the
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held construction or when senses a lack of intellectual sophistication needed
to make sense of new information.

Actiologic implementation as case the results of the prophetic study. Firstly,
in the early stages of the research process firstly develop a major premise. This
context is relevant to thespiritual prophetic-based participatory development
paradigm of the ESQ Power of Ary Ginanjar version and revelation system
of Pesantren Hidayatullah version as a community development strategy in
building a campus of Islamic Civilization (Peribadi, 2015). The grand theory
means that: “for the development actors who have spiritual intelligence with
personal toughness and social resilience in performing their duties, roles and
responsibilities”. Construction of syllogism which is a “major premise”, is
then confirmed with various cases of poverty reduction programs as “minor
premise” that spread out in the field. Such matters are as an effort to treat the
Qur’an more as a data of life from God so that the statements of the Qur’an
can be formulated into theoretical constructs for understanding social reality
(Kuntowijoyo, 2008).

Secondly, some social facts legitimize syllogism construction of universal
truth that poverty reduction actors who posses intellection can carry out the
tasks, roles and responsibilities wholeheartedly and successfully reduce poverty.
Conversely, for poverty reduction actors affiliated in National Program of
Independent Societal Empowerment (NPISP) and Regional Poverty Reduction
Coordination Team (RPRCT) of Kendari city tend to be untrustworthy in
performing their duties, roles and responsibilities. In addition, they tend to
develop a process of impoverishment, so it is not surprising that although
Humanitarian funds increasingly flow from time to time, the poverty rate
exactly still increases (Peribadi, 2015).

It results in the dysfunction of the Regional Poverty Reduction
Coordination Team (RPRCT) in integrating various poverty reduction
programs, and inactivity of Urban Learning Community (ULC) as a forum
for the presentation social institutions. Similarly, the disintegration of inter-
institution, miscommunication of poverty reduction network actors caused
controversy logging, degradation of the spirit of Community Self-Reliance
Board (CSRB) members and voluntary of stakeholders so that implementation
takes place in the cycle tends to be formalistic. In the context of political will,
one of the strategic momentums to show the political will is by giving direct
development programs with budgets under Rp. 200 million to the local ULC
that has been professionally preparing Medium Term Program of Poverty
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Reduction (MTPPR). However, it turns out that the budget is given to specific
groups that are considered give contribution to the success and the winning
in the democratic election. Such exposures that referred by Sjaf (2014) as a
strategy of security fund and patron-client to maintain the stability of the status
quo. Inevitably, sectoral ego and pragmatism of RPRCT obviously emerge in
every department and agency. Overall, it is an empirical case that shows the
low of intellection intelligence of actors and is a justification for the truth of
the major premise as meant.

Thirdly, the phenomenon or reality of the removal of the button up
aspirations is a form of deviation toward Regulation of Minister of Home
Affairs no. 42 year 2010 on RPRCT and Kendari City Regulation no. 8 year
2011 on Program of Poverty Reduction (PPR). In this context, according to
Yudha (2004) and Habermas (2006) , the deviation toward the legal umbrella
reflects identity as “conventional apparatus”. Similarly, according to Agustian
(2003), from the perspective of the prophetic, it does not have the potential to
control (well organized principle) against the regularity of natural law and social
law. Meanwhile, from the standpoint of Gramsci’s theory of hegemony, the
top-down aspirations tend to hegemonize bottom up so that the political will
of use of public money is more dominant to the apparatus rather than public
spending. While the spotlight from dramaturgical theory shows shrewdness and
cunning use of public money, so it is not pro-poor, pro-job and pro- program.

Fourthly, when the phenomenon and the reality of the results of case
studies in the area of the micro premise, criticized and analyzed from the
perspective of the theories and concepts of intelligence, then the legitimacy of
the process as meant indicates: (a) lack of intelligent quotient, because of the
inability of actors and structures to solve the problems in the respective fields;
(b) lack of emotional quotient, because of no transparency, accommodating
and consistency; (c) low creativity quotient, because of the inability to turn
the threat to the challenge and to be a opportunity and have not yet managed
to evoke the spirit and self-confidence; and (d) lack of spiritual quotient,
because the actor-network is not yet fully uphold the mandate, inconsistent
and have not been able to carry out the tasks, roles, and responsibilities as
worship (Hawari, 2009).

Fifthly, finally one of legitimated theoretical discourses and at the same
time can be further developed is that the elite has “intelligence of collaboration
strategy” by showing the personification of the Trinity (Pharaoh, Karun, and
Balaam) as Qabil community referred by Shariaty (2014) and the duumvirate
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community (Abu Jahl and Abu Lahab referred by Peribadi, 2015). Although
this seems to be exclusive and may be claimed to be extreme, actually the events
of the life of the man are the repetition (cycle) in the context of time, place and
different media. The personification of the Trinity concept as an integral part
of the Qabil community referred to in the framework of Shari’ati’s sociological
theories (Shari’ati, 1985; Shari’ati, 1996; Nugroho, 2009) is by no means the
writer intends to equate it exactly. However, the reality and hyperreality that
emerge in the middle of the constellation of contemporary social life seem
to show similar behavior and even resemble (Ibrahim, 2008). Certainly, any
phenomenal and spectacular cases are booming in Indonesia as criticized by

Hidayat (2013), Nataatmadja (2003) and Latif (2011).

Opportunity and Challenge

Since the first time in dreaming this idea, in actuality, it was not only
faced with moral burden from various kinds of perceptions and perspectives
concerning the writer. The more burdening one is subjectivity of scientificity
referring to the stigmatization that the perspective of this prophetic spirituality
is to sharpen the pros cons between the group of established Islamic orthodox
and the actor of change as the explanation of constructivist of Adonis
(2012). It is claimed to position their own self into the “discourse of Science
Islamization” as elaborated by Zarkasyi (2014). It is greatly paid attention to
sharpen the struggle of thoughts between “Marxism and Islam” as intended
by Hiro (2007). Even, it is claimed as Islam skepticism on Marxism and the
other misleading western thoughts as told continuously by Syaria’ti (1996).
Whereas, the perspective of Prophetic that is intended in this study is in the
case of exploring the significance of prophetic spirituality with the user of
scientificity paradigm and developmental paradigm that has alternated so far.

Conclusions and Recommendations

This paper offers a discourse of metaphysical realism as a prophetic
methodology to fill the spaces through several strategic stages. Firstly, putting
the metaphysical realism ontology under the paradigm of Tertium Organum
and the paradigm of Universum Organum as a spiritual-based intellectual
paradigm. Secondly, in relation to the phenomenology of religion, then the
phenomenological approach is returned to religion fairly in understanding the
complexities of religiousness. Thirdly, revelation as a source of major premise
is developed through the approach of deductive interpretive phenomenology

el Harakah Jurnal Budaya Islam Vol. 21 No. 2 Tahun 2019



308 Problematics in Postmodernism

by Popper. Fourthly, the major premise as metaphysical realism is confirmed
through a case study as the minor premise. Fifthly, construction result is validated
by experts through procedures “member checks” and interpretive validity.

The metaphysical realism as Prophetic methodology that becomes an
alternative to fill the empty cells, is relevant to the method of “deductive
interpretive phenomenology” that develops its syllogism from universal truth
variables (Read: Al Quran and Hadith). Imagine, the academic world simply
revolved around the realism-correspondence, realism-coherence, and realism-
pragmatism, so it much needs the development of a discourse of metaphysical
realism. The effort to develop the idea of discourse is not only meant to
produce alternative thought that oriented to interpretive phenomenologists
versus interpretive positivism. However, the urgency is an academic intention
to reduce dependence and also erodes the captive mind from the hegemony
of Western philosophy and epistemology referred by Alatas (2010).

The time has come to assemble a Prophetic spirituality-based paradigm that
can directly touch the rationalism region, the realm of ethics and transcendental
space. It is no longer continue to be hypnotized by Aristotelean deductive logic
as well as the induction-empiristic of Francis Bacon considered as the only
legitimate scientific method in the development of science. The paradigm
of Cartesian-Newtonian contains the concept of reductionism-atomistic
that nature as a dead machine without symbolic meaning and qualitative,
without value, taste, ethic nor aesthetic as well as devoid of spiritual values.
Appropriately, it is time to say goodbye to "epistemology cancer" (Arif, 2008)
based on modernism and postmodernism. It only revolved around materialism
of Heraclitus Parmenides version, idealism of Socrates-Plato, Aristotle’s
realism, rationalism of Rene Descartes, empiricism of John Locke , criticism
of Immanuel Kant and the pragmatism of John Dewey.
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Abstract

In the context of its activities, since the NU Muslimat was established, it was
almost all the archipelago had the same activities called religious activities,
which included (1) managiban (2) dibaan, (3) reboan, (3) Muslimat Hajj
Association and, (4) recitations with themes around the pillars of Islam. But
there is a phenomenon of shifting understanding of the elite and NU Muslimat
members to the themes of recitation and the movement of political da’wah,
especially in East Java. The activities at NU Muslimat carried out not only as
a routine activity of the Muslim community but also for the wider role of the
NU Muslimat in general and its members to occupy strategic positions in the
government or legislative members. From the above phenomena, the objective
of this study is to understand the culture and political understanding of NU
Muslimat citizens in East Java. This research was conducted using a qualitative
approach. Data collection uses observation, interviews, and documents. Data
analysis was carried out using the interactive analysis model of Miles, et al.

Dalam konteks kegiatannya, sejak Muslimat NU didirikan memiliki kegiatan
yang sama yang disebut kegiatan keagamaan, yang meliputi (1) manaqiban (2)
dibaan, (3) reboan, (3) Ikatan Haji Muslimat , (4) kegiatan pengajian dengan
tema seputar rukun Islam. Tetapi ada fenomena pergeseran pemahaman elit
dan anggota Muslim NU dari kegiatan-kegiatan di atas ke tema-tema gerakan
dakwah politik, terutama di Jawa Timur. Kegiatan-kegiatan Muslimat NU
yang telah dilakukan tidak hanya sebagai kegiatan rutin, tetapi untuk peran
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yang lebih luas dari Muslimat NU pada umumnya dan anggotanya untuk
menduduki posisi strategis di pemerintahan atau anggota legislatif. Dari
fenomena di atas, tujuan penelitian ini adalah untuk memahami budaya dan
pemahaman politik pada warga Muslimat NU di Jawa Timur. Penelitian ini
dilakukan dengan menggunakan pendekatan kualitatif. Pengumpulan data
menggunakan observasi, wawancara, dan dokumen. Analisis data dilakukan
dengan menggunakan model analisis interaktif Miles, Hubermen, Saldhana.

Keywords: Culture; Political Culture; Politics; Understanding; Muslimat NU

Introduction

In the context of its activities, since the NU Muslimat was born, in
almost all the archipelago had the same religious activities. However lately
there has been a phenomenon of shifting the understanding of the elite and
Muslimat members towards the themes of recitation and the movement of
dakwah. It occues especially in East Java and the shift began to appear in the
last ten years (Zuhri, 1979).

After the birth of the PKB in 1998, the condition of the NU Muslimat
began to be concentrated in politics and gradually this organization was drawn
to practical political interests (Ridwan, 2008). Starting from the elite in the
structure to the NU Muslimat members, they felt like the most important part
of PKB supporters. Preliminary interviews conducted with several administrators
and members showed that the activities at NU Muslimat carried out not only
as a routine activity of Islamic mental religious formation but also for the
sake of the broader role of NU Muslimat. They aimed at political interests
which benefit NU Muslimat in general and its members to occupy strategic
positions in the government or council members. This understanding has an
impact on the changes in the themes and contents of the recitation held even
though the forms of activity have not changed. Based on the aforementioned
phenomenon, the purpose of this research is to understand the culture and
political understanding of NU Muslimat citizens in East Java.

Literature Review

There are several previous studies related to the research themes. Haris
(2015) found that the political movement as a NU religious and Muslimat
organization as an autonomous body visible in the trajectory of the history
of the nation. The problem that arises is the extent to which NU participates
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in national politics and how much NU Muslimat represented themselves
in politics. Through a typology approach, this study explores NU and NU
Muslimat political contributions in the trajectory of the nation’s history.
Various data show that NU and NU Muslimat participate passively and
actively in national politics. In the colonial period NU entered the passive
participant typology, but in the following period it took the form of non-
conventional active participants. This active participant was evident when
NU issued a jihad resolution to defend independence. This participation
was then channeled through Masyumi, then established political parties
independently. NU Muslimat passive participation began to be recognized
in 1938 and was only recognized as an active participant in 1946. Muslimat
became an active participant fighting for gender equality in 1954. Five years
later Muslimat became a participant gladiator and began to show the gender
role simultaneously by raising the issue strategic information that aims to
strengthen rights, resources, and aspirations for women to participate in the
public sphere including practical politics.

Political participation is an effort to check and balances the country.
The participation of NU as the first largest organization in Indonesia cannot
be underestimated. In historical records, the footsteps of the NU organization
have never been absent (Fadeli & Subhan, 2007). Participation carried out
since the colonial era was seen in influencing colonial government policies,
up to the current reform era. As explained above, NU is not silent under any
circumstances. Serious efforts are made to defend people’s rights in religion.
The sacrifices made by figures are not small so that the lives will be willing to
be sacrificed. The imposition of colonialist ideologies was obstructed by NU
figures. It can be seen from coercion to respect the Siekeirei tradition which is
considered contrary to Islamic teachings. As an excess, K.H. Hasyim Asy’ari,
as the chairman of the NU Executive Board (PB) finally issued a resolution
asking the government of the Republic of Indonesia to act decisively against
the Dutch, while at the same time fighting for sabilillah. Islamic boarding
schools were transformed into the headquarters of Hizbullah and Sabilillah
driven by the Kiai to fight colonialism in Indonesia (Aboebakar, 1957; Yani,
2018). Likewise with NU Muslimat, since the beginning independence took an
active role to participate in calling for the voices of truth in the public sphere.

The political role of women is increasingly needed considering that
their population is not inferior to men. The level of education of women in
Indonesia increased significantly which in the end fostered a new awareness
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of the importance of women’s involvement in politics. This awareness-raising
then gave birth to movements among women about their equal rights with
men. Given that so far, the political marginalization of women has taken place
simultaneously, so the demands for improving the conditions of their rights
and gender justice are very much discussed.

The political role of women in formal political structures needs some
strategies: First, female politicians must establish partnerships with women’s
problem assessment institutions and women’s activity activists. The results
of the research and assessment of these institutions can be useful in decision
making. This is important because so far many policies are not in accordance
with the needs of the target group as a result of their own input errors. Second,
it demands political independence in the process of political decision making.
Women’s political independence has always been a rare item. Emancipation in
politics in a short time can be realized. Third, in carrying out its formal political
role, female politicians must maintain equality with men. Formal political
opportunities for women are a form of reasonable political participation.
The political survival of this nation also requires the touch of women both as
subjects and objects. Again, the opportunity for formal political participation
of women needs to be supported and appreciated fairly. For women, this
opportunity should not be interpreted as an arena of revenge, because so far
it has been the object of male political masculinity.

Zaenuri (2015) stated that Nahdlatul Ulama (NU) was one of the Islamic
organizations that emerged during the Indonesian national movement, but
in 1952 NU turned into a political party after breaking away from Masyumi.
The decision to issue NU from Masyumi and become a political party was
stated in the 19th congress in Palembang with 61 votes agreed, 9 votes refused,
and 7 abstained. While the branch of the NU party in Pasuruan regency was
established in 1952 after the results of the 19th Congress in Palembang were
decided. The purpose of this study was to describe the role of NU as a political
party in 1952-1973 in Pasuruan which included (1) the standing background
and development of the Nahdlatul Ulama as political party in 1952-1973 in
Indonesia; (2) the background of the establishment of Nahdlatul Ulama in
Pasuruan regency in 1935; (3) the role of Nahdlatul Ulama as a political party
in 1952-1973 in Pasuruan regency.

Zaenuri (2015) concluded that NU left Masyumi and established a political
party due to the role of Kiai Wahab Hasbullah. Pasuruan regency is one of
the biggest bases of NU, this is inseparable from the role of Kiai Nawawi who
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became a member of PBNU in 1926 and is an influential kiai in Pasuruan.
However, only in 1935 did the NU branch of Pasuruan regency be officially
established by appointing Kiai Muhammad Dahlan as chairman. The role of
the NU party in the 1955 and 1971 general elections was inseparable from
the role of Islamic boarding schools, kiai, santri, and the political elite. In the
1955 and 1971 elections, the NU Party in Pasuruan regency always got the
most votes. During the campaign to win the NU Party in Pasuruan in the
1955 elections, the clerics did not hesitate to go directly to the field to become
campaigners, besides the NU campaign strategy in Pasuruan was also obtained
from a “hidden” campaign, namely during the recitation. In the 1971 election,
the NU campaign strategy was not much different from the 1955 elections,
the difference being in the 1971 campaign there were few restrictions from
the government because at that time there was intervention.

Political Culture

Understanding of political culture is a pattern of behavior of a society
and its orientation towards life in politics, be it the administration of state
administration, politics of government, law, custom, and norms of habit that
are lived out by every individual in society everyday. Political culture is the
perception of society in a country manifested in a pattern of attitudes towards
political events that occur. So, the notion of political culture is values that
develop and are practiced by certain communities in politics.

Politics has touched all of the social order so that it influences the
attitudes and behavior of the community. According to Amind and Powel
(in Lalzawnga, 2018) the scope of politics includes the way people perceive
politics obtained from broad or narrow knowledge and the orientation of
society towards politics influenced by attachment, involvement, and rejection.
In addition, its orientation assesses objects in political events. According to
Widjaja, (1982 in Rosdi, 2015) political culture is the political aspect of a
system of values which consists of ideas, knowledge, customs, superstitions,
and myths that are known and recognized as the majority of society. This
culture gives rational to reject or accept other values and norms. And according
to Budiardjo (2012) political culture is the whole of political views, such as
norms, patterns of orientation towards politics and views of life in general.

Political culture in a country can be recognized by paying attention to
its characteristics. In general, it is characterized by the elements of regulating
power in government, both at the center and in the regions. There is a policy-
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making process by the government. The Patterns of the behavior of officials
and government officials of a country. There are several political parties and
all their activities in the community. In addition, not infrequently there is
turmoil in the community in addressing the power of the government. There
is also political culture related to the issue of legitimacy (Pye & Verba, 2015).

Indonesian people have experienced many things in the political field.
According to Kantaprawira (1999), there are three types of the political
culture in Indonesia, namely: First, parochial political culture, where the level
of political participation of the people is still very low. This type of political
culture is often found in traditional societies that are simple. According to
Mas’oed and Mc Andrews (2000), parochial politics occurs because people
do not know or are unaware of the existence of government and the political
system. Parochial political characteristics are as follows: (1) The scope is small
and narrow. (2) The community is apathetic. (3) Public knowledge about
politics is still very low. (4) Communities tend to be ignorant and withdraw
from the political territory. (5) The community is very rarely faced with the
political system. (6) Low public awareness about the existence of a center of
authority and power in a country.

Second, the political culture of the Subject/Kaula. Subject political
culture is a culture where people tend to be more advanced in the economic
and social fields. Although the people are still relatively passive, they have
understood the existence of a political system and are obedient to the law and
government officials. The political characteristics of Kaula /Subject are: (1) The
existence of full awareness of the community towards government authorities.
(2) The community is still passive towards politics. (3) Some residents provide
input and requests to the government but have accepted the rules from the
government. (4) The community accepts decisions that cannot be corrected
or challenged. (5) The community has been aware of and paid attention to
the general and special political system of the output object, while awareness
of the input and as a political actor was still quite low.

Third, the participant’s political culture. Political culture participants are
a culture where the community has a high awareness of a political system, the
structure of political processes, and administration. The political characteristics
of the participants are: (1) There is public awareness about the rights and
responsibilities of political life. (2) The community does not directly accept
the situation but gives a conscious assessment of political objects. (3) Political
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life in the midst of society acts as a means of transaction. (4) The community
has high awareness as an active and role citizen in politics.

Indonesian people generally carry out this culture in the life of the state,
and in everyday life. In Indonesia, political culture has experienced a mix of
parochial, kaula, and participants. The mixing of various cultures is caused by
various factors, including: (1) Diversity that exists in Indonesian society. (2)
There are influences from outside cultures, relics of colonialism, feudalism,
paternalism, and others. (3) The existence of the nature of primordial bonds
where there are regional, tribal, and religious sentiments. (4) There is an
interaction between modernization and habits or traditions in society. (5)
Indonesian culture which still embodies paternalism, and patrimonial nature
(father’s inheritance).

The following are some examples of the political culture in Indonesian
society: (a) Participating in the election for those who have fulfilled the
requirements. (b) Following demonstrations in a peaceful and orderly manner.
(c) Participate in community forums to express opinions and aspirations.

Method

In accordance with the objectives and unit of analysis, this study uses
the social definition paradigm. An exemplar of this paradigm is Weber’s work
on social action. Weber’s work helps direct attention to social definitions in
the way that social actors define their social situations and the effects of social
definitions in maintaining actions and interactions (Ritzer, 1988, 1992, Ritzer
& Goodman 2005; Ritzer, 2014). In studies that use this paradigm, they prefer
to use in-depth interviews, observations. Observation is a typical method of
the social definition paradigm. The social definition paradigm according to
Soeprapto (2002: 88-89) emphasizes the nature or substance of social reality,
which is more subjective and individual.

This research uses a qualitative approach. This qualitative approach
prioritizes the techniques of in-depth interviews and observation. Observation
is a typical method of the social definition paradigm. The data obtained are
primary and secondary data. Primary data was obtained using interview
guideline instruments prepared for informants that were relevant to the data
needs (Patton, 1980), namely, Muslim community members who were active
in the NU Muslim organization and were also party administrators. Secondly,
the NU Muslimat who became the legislature both at the district and provincial
levels from the Pasuruan District. While secondary data is data in the form of
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documents or information written or printed. Related to document data, there
are differences in terms of documents and records. Denzim & Lincoln (1994),
Creswell (2009) define record as any written statement prepared by a person
or institution for the purpose of testing an event or presenting accounting.
Documentation is any written material or film, other than a record, which
is not prepared because of the request of an investigator. This study leads to
the use of documents rather than records but does not rule out the possibility
that records are also used as long as the researcher finds them.

The documents used in this case, include personal documents and
official documents obtained from the NU Muslimat office in the district. In
addition, the secondary data are obtained by conducting study decisions and
data accessed through the internet. Using this documentation technique aims
to complete the data needed.

The subjects of this study were NU Muslimat residents in Pasuruan district,
East Java. The Pasuruan regency community has a relatively homogeneous
background, both in terms of background in life history, culture, and economic
conditions. Apart from being inhabited by Javanese people, Pasuruan city
also has Arab and Indian people, but there are not many. The informants
and subjects of this study were NU Muslimat members who were active in
organizing as well as being active in the party and having knowledge that was
considered more extensive than the other members. The selection of informants
and research subjects was carried out by theoretical sampling with certain
criteria. In qualitative research, the emphasis on data sourced from in-depth
interviews is very important. Therefore qualitative research emphasizes the
depth of data obtained from the number of informants needed.

The first part of the analysis is carried out by applying an analytical
method commonly used in field research. It is in line with the steps written
by Babbie (1975: 221-224) as follows: (a) data analysis in field research is
conducted intertwined with the process of observation, (b) finding similarities
and differences with social symptoms observed, (c) arranging tentatively
theoretical propositions, and (d) evaluating temporary theoretical propositions
to produce conclusions. Data collected was analyzed using interactive models
(Miles, et al., 2014). This model looks at analysis as three concurrent activities:
(1) condensation of data, (2) display data, and (3) conclusion drawing/
verification. In this way, explore each of these components more deeply when
the researcher reads the data.

el Harakah Jurnal Budaya Islam Vol. 21 No. 2 Tahun 2019



Ishomuddin 321

Political Culture of NU

The data were obtained from observations, in-depth interviews in the form
of dialogue and discussion with the subject of research and documentation.
The results are in the form of electronic data in the form of speeches about
political culture and their understandings of Islamic politics and politics. From
a number of subjects selected in this study, the data that was in accordance
with the research questions were then processed, condensed and analyzed to
obtain conclusions.

NU followers and elite leaders prefer to say that NU is a cultural
movement. Because NU is seen as an Islamic movement that can unite itself
with the local culture. Islam will not be able to live without unifying itself with
the local culture. The NU movement follows in the footsteps of the “Wali
Songo” who penetrate local cultures incorporated into Islamic culture. This
kind of Islamic movement is called “reflection” to unite or accommodate
culture into Islamic teachings so that any culture and anywhere can be united
with Islamic teachings (Ishomuddin, 2006). Reflections on local culture not
only concern social, economic, educational problems but also issues related
to politics.

In this context, NU followers are always subject to local conditions that
are used by propaganda and political tools by clerics or clerics at the local and
regional levels. NU followers are subject to the commands and influences of
their leaders by holding the principle of “sam’an wa tha’atan” in all matters
of life. Political problems are a very important matter of life for NU and NU
Muslimat citizens because they are considered to determine the fate of the
nation’s life, especially the NU and NU Muslimat citizens. The culture that
exists within the NU community is a culture created by its elites or ulama as
a tool to maintain and control their respective communities. Although it is
generally seen that the NU community seems to be the same in matters of
mutual interest, in reality, each ulama builds their respective nominations,
namely maintaining their followers. A large number of Islamic boarding
schools and their respective leaders have different cultures showing different
visions. This is what causes the NU and NU Muslimat communities to have
different cultural backgrounds. For example there is an NU Islamic boarding
school that teaches Islamic education that is very fanatical about a madzab,
there are Islamic boarding schools that teach Islam to be more open and not
too fanatical about certain schools. There are also very moderate Islamic
boarding schools.

el Harakah Jurnal Budaya Islam Vol. 21 No. 2 Tahun 2019



322 Understanding of Political Culture in Citizen of Muslimat NU

The conditions of Islamic education institutions or Islamic boarding
schools in the NU environment above give birth to graduates or generations
who have different insights and thoughts, especially on political issues. This
has given rise to the character of political culture in the NU community until
now. A political culture based on educational experiences and life experiences
of every NU member creates differences in views and thoughts. Why are there
different views about politics! Because political culture is built on the basis of
“stock of knowledge” science and life experience that it has. Although fellow
NU followers, their views and thoughts about Islamic politics and politics
show differences. This is evidenced in the data of in-depth interviews and
observations of activities carried out by researchers.

The political culture in the NU community always has dynamics and
changes depending on the interests of the elite even though it does not come
out of the cultural roots of the NU community. For the followers, this is a
consequence of their obedience to the elite leaders in all matters of life. The
principle of “sami’na wa atho’na” embedded in each person of NU followers
towards leaders or scholars, gave birth to the characteristics of his political
culture.

The difference in understanding the essence, the relationship between
Islam and politics has become a long-standing discourse, even this has been
a very important topic in the body of Muslims since the time of the Prophet
and the Caliphate today (Sjadzali, 1990). Islamic leaders or Islamic political
experts are still different in understanding the essence of Islam and politics.
It happen becouse of the stock of knowledge about Islam and politics owned
by the scholars and Umara.

This difference continues, especially in Muslims who dominate the
Indonesian nation due to the desired group interests and leadership, that
Islam is confronted with non-Muslims. Such conditions also influence the
thinking, views of people in the Muslim body in Indonesia in seeing the
essence of Islam and politics, as well as practical politics.

National Awakening Party (PKB) as NU Muslimat Political Aspirations

NU is a social and religious organization that continues to keep up
with the times. NU, as an Islamic organization that has the largest number of
followers in Indonesia, feels responsible for human development in Indonesia.
If other Islamic or non-Islamic organizations take on roles in other fields,
NU tries to play a role in all aspects, especially human development. It was
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realized by NU that the task was very heavy considering that there were still
many NU people in Indonesia living and living in villages that were not yet
affordable from the NU elites who were in the cities. In its dynamics, even
though NU is a socio-religious organization, NU is not blind to political
problems, moreover, in its history, NU has been a party, and is still active
in the National Awakening Party (PKB). Thus, every NU Muslimat may
support the party supported by NU. According to the NU Muslimat, politics
is very important for every Muslim because the Prophet Muhammad also
carried out strategies in broadcasting Islam in his time. The Prophet also set
up a strategy for warfare against infidels qurays. In the current context, the
strategy is political. It is just that the prophet did not directly establish the
party in a narrow sense, namely the political party or practical politics. But
all the movements carried out by the Prophet were actually good politics and
sometimes had to move Muslims to fight against infidels.

From the statement above, the member of NU Muslimat explicitly said
that Islam and its movements were never separated from the party because
in its history Islam was very close to political movements, both strategic
politics (high politics), as well as practical politics, party politics (low politics).
Prophet’s da’'wah was secretly a strategy to invite people to explain the essence
of Islam and then they were attracted to Islam and after that, they converted
to Islam. The practical politics carried out by the Prophet were to set a strategy
for the war against unbelievers. The Battle of Badr, the Khandak War, the
Battle of Uhud, was inflated with Islamic slogans and flags. So the core of
the understanding of the narrators of the management informants as well as
political actors mentioned above is that political and political practice cannot
be separated from Islam itself.

Islamic Citizens and Practical Politics

Muslims in facing life’s problems must be politically or strategically
defending Islam. This was exemplified by the prophet. So, politics is a strategy
of life, the life of Muslims to maintain attacks from outside. To do that then
in the present context is through political parties. Because without a party,
in Indonesia, it is very difficult to seize power. With that power, one will get
the opportunity to take policies and regulate other people to benefit Muslims.

The above understanding has actually existed in the present nahdhiyin
people. Politics is no longer taboo, especially in the history of NU’s dynamics
since the organization was founded until now. As the wing of NU, Muslims,
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in general, have realized that the current model of NU’s struggle is right.
Because of that, it must support the political policies outlined by the NU
elite, the ulama, the kiai in determining the struggle of Muslims in Indonesia.

From this expression, it can be concluded that the relationship between
Islam and politics is both conceptually and politically very close. In Indonesia,
there are still three kinds of views regarding the relationship between Islam
and politics. The first view says that Islam is different or has nothing to do
with politics including the practical political movement. The most important
Islamic figure who built this understanding and thought was Ali Abd. Raziq,
and Thaha Husein.

The second view states that Islam is a view of life that is not merely
related to vertical relations (hablum-minallah), rituals “mahdhah” human relations
with God, but Islam also regulates horizontal relations (hablum-min-annas),
between humans and humans, the ritual “ghairu mahdhah”. In this kind of
understanding, it does not distinguish between Islamic affairs and political
affairs. Islam teaches the politics of “siasah syariyyah”, politics (a strategy based
on Islamic principles). Key figures in this understanding include Hasan al-
Bana, Seyyed Qutb, Rasyid Rida, and Al-Maududi.

The third view is rejecting the statement that Islam is not the same as
politics (the first group) and also rejects the statement that Islam is identical
to politics (the second group). This third group states that Islam contains in it
regulates human life, ethical issues, value problems, leadership problems, and
political life. In terms of politics, Islam does not directly deal with politics, but
[slam provides general principles and foundations and rules related to human
behavior in society and state. The basic values of Islam are used as guidelines
and directors for everyone who pursues politics, especially practical politics.
Important figures in this understanding include Muhammad Husain Haikal.

Difficulty to Distinguish between Politics and Practical Politics

Practical political or political problems among NU residents are indeed
mostly unable to distinguish. Because politics is broadly meaningful. Whatever
is done in the form of actions by people with certain goals both for themselves
and for other groups can be called politics. In Arabic, it is called “siasah” or
strategy which has been adopted by Indonesian. While practical politics are
often addressed to party politics or movements that involve a lot of time to do
certain goals. More concretely are political parties. Most Muslim community
members already know the history and work of NU in the political world.
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This was obtained from lectures conducted by ulama or Kiai NU. Although
the knowledge of practical politics and politics obtained by NU Muslim
community members was given repeatedly, especially in the lead-up to the
election or the president’s choice, in general, the NU Muslim community,
knowledge about it, was not used as the main thing in NU Muslimat activities.
For them, it is more important to obey and tawaduk to the ulama or kiai.
Ulama or kiai are all-everything in the NU tradition. Therefore, what is said
by clerics or clerics must be followed if they want to survive and enter heaven.
So, understanding practical politics and politics is like what is understood by
most Muslim citizens in general. Politics is a strategy in life. By scheming, we
can survive the world and the hereafter. For example in the verse al-Qur’an it
reads, meaning “guard yourself and your family against hellfire,” this means
that fortifying yourself and your family is very important. How to fortify it
is by scheming. If my understanding is drawn more generally, to save myself,
my family, Muslim community members, a place of struggle is needed, that is
political parties. Political parties are a necessity that must be owned by Muslim
NU citizens. This is where PKB is very important to save NU citizens and NU
Muslimat in order to maintain the mission of Islam in this country by placing
its representatives on the board at the central, provincial and regional levels.

Practical Politics for Gaining Power

Associated with practical political or political understanding. In the
NU Muslimat community, administrators often provide insight or knowledge
about political concepts. In a general sense, politics is a human strategy to
face all threats both from within and from outside. Because of that politics
is very much related to religion, because if the religion adhered to faces a
threat from the outside, we must fortify ourselves. In the history of Islam,
the political nuances are very thick especially in the post-Khulafur Rosyidun
period, in Muawiyah’s time, Abbasyiyah, until now between Shia and Sunnis.
Therefore politics is needed for Muslims to know the global developments
in the condition of Muslims in Indonesia, or in the world. Meanwhile, if it
is called practical politics, it is intended to gain power. The ingredients are
a party. NU Muslimat considers that both political and political practice is
needed in Muslim life but the movement of the ummah and muslimat is more
respected. The position of NU Muslimat is only as a supporter and motivator
by giving their votes to candidates from NU or NU Muslimat insofar as that
support received the blessing of the NU clerics or clerics. NU Muslimat will
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obey and follow all the orders and directions of the clerics and clerics whether
it is related to community activities in general or those related to politics.

With sufficient experience in the legislature and thanks to direct learning,
one of the NU Muslimat administrators was able to distinguish between what
is called practical politics and politics. Politics, according to him is all the effort
made by everyone to obtain the convenience of life. In everyday life, we actually
have played politics. Whatever we do in life to avoid all threats and challenges,
it can be categorized as a political activity. Meanwhile, usually, when we call
practical politics, the understanding that emerges is party politics, calling the
party. So there is indeed a difference between political and practical terms.
The word “politics” has a broad meaning, while practical politics has a narrow
meaning, which is related to party politics.

Next is about practical political and political understanding. In general,
the Muslim community of NU did not consider it important to understand
practical political or political understanding. Politics is all efforts made by
anyone to get a position of power. Power can be narrow or broad, depending
on the goals to be achieved. Our lives are actually political. Without politics,
we cannot live until this moment. Usually, the word politics is equated with
tactics. The strategy also means strategy. So all the strategies done for this
survival are politics. Meanwhile, if it is called practical politics, it will refer
to party politics or mass movements. So practical politics are pragmatic and
narrow.

In 1952 NU broke away from Masyumi and made NU as practical
politics to get internal criticism and all NU exponents sought to restore
NU to its original principle, namely as a socio-religious organization as the
initial purpose of establishing this organization in 1926. But the event was
also repeated in 1973 joined other Islamic organizations in charge of the
United Development Party (PPP). It seems that NU did not give up on the
previous bitter experiences. In 1998, after the reformation, NU approved
the establishment of the National Awakening Party (PKB). This means that
within NU'’s body, it is assumed that politics that do not have party parties
are the same as they cannot play many roles in this country. For this reason,
they must fight for Islam through practical politics or party politics. On this
basis, perhaps what prompted the establishment of PKB as a forum for the
aspirations of the NU and NU Muslimat to express their political choices.

Politics has a broad meaning while practical politics has a narrow
meaning, namely politics which prioritizes pragmatic interests. If NU already
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has a container in the form of a PKB party, the NU Muslim community must
support and vote for the party or elect a council that has the same base, namely
from NU or NU Muslim. As a board of NU, although it was not a member
of the council or a candidate for the council, it obliged to encourage and
even force the Muslim community to support the joint candidates because
if it is elected or so it will help the NU Muslim struggle in activities carried
out to realize activities programs has been proclaimed by Muslimat. So it is
mutually beneficial. On the organization’s side, they will get funds to launch
the activities, while the candidates will get support from NU Muslimat. That
was the political meaning understood by NU Muslimat officials. If other
people who are not from the NU Muslim organization become the council,
it is difficult to get something to support Muslimat activities.

Politics Adheres to Islam

NU is not only a group that moves on political interests but NU and
its exponents, including NU Muslimat, are important wings to bring and
realize the Islamic mission in the form of fostering and fortifying Muslims. It
is done in order to implement Islam in accordance with the madzab which is
followed on the Ahlus Sunnah wal jamaah. So, knowledge about politics and
practical politics for Muslim citizens was directly obtained for their involvement
in practical politics in supporting support since PKB became NU’s official
party. Knowledge of “politics” is understood as the concept of “siasah” in figh
lessons, namely all efforts and efforts made by everyone in order to defend
themselves, their families, Islam, and the ummah, that is siasah or politics in
Indonesian. Therefore, Islam may do politics because politics is a concept
inherent in Islam itself. The term musyawarah (democracy), al-adalah (justice),
morality (moral), ulama and so on are concepts that have been contained and
discussed in Islamic teachings. It is just that NU Muslimat members who
do not have a broad base of Islamic education sometimes find it difficult to
distinguish between politics and political parties. The graduates of Islamic
boarding schools certainly get the lessons of jurisprudence which among them
discuss about, the character of leadership, justice, culture, morals and so on,
including also “siasah syar’iyyah” Islamic politics, then, they have understood
the difference between politics in research that is very general with politics
in a narrow sense. All actions are taken to preserve and maintain goodness
for oneself, family, and Islam, and the ummah of Islam, are manifestations of
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politics in a broader sense. Meanwhile, if we think or do activities in a party
container it is politics in a narrow sense.

Conclusion

From the aforementioned expressions, it can be concluded that the
understanding of politics is generally the same although some are different
because the stock of knowledge is different. In general, citizens have a
different understanding of politics and political practice. Politics in general
terms is a strategy or “strategy” in Indonesian. Every human being in life and
organization in maintaining its continuity is doing politics. In other words,
we cannot live without politics. Because of that politics is involving thinking
and understanding of the context of life. Meanwhile, people’s understanding
of practical politics is interpreted as an effort to achieve certain goals using
the means of political parties.

References

Aboebakar, 1957. Sedjarah Hidup KH A. Wahid Hasyim. Djakarta, Panitia Buku
Peringatan Alm. KH.A.Wahid Hasyim.

Babbie, Earl, 2014. The Basics of Social Research (6th ed.). Belmont, California :
Wadsworth Cengage. pp. 303-04.

Budiardjo, Miriam. 2012. Dasar — Dasar Ilmu Politik, Cetakan :Edisi revisi:
Cetakan kelima.

Creswell, J. W. 2009. Research Design: Qualitatave, Quantitative and Mixed
Methods Approaches.

Denzin, Norman K. & Lincoln, Yvonna S. 1994. Handbook of Qualitative
Research. Thousand Oaks London : Sage Publications.

Fadeli, Soelaiman dan Mohammad Subhan. 2007. Antologi NU: sejarah, istilah,
amaliah uswah. Surabaya: Khalista bekerjasama dengan Ta’lif Wan Nasyr
(LTN NU) Jawa Timur.

Haris, Munawir. 2015.“Partisipasi Politik NU dan Kader Muslimat Dalam
Lintas Sejarah”, AlTahrir, vol. 15, No. 2 November 2015 : 283-308.

Ishomuddin, 2006. Agama dan Budaya: Membaca Perspektif dalam Keberagamaan,
UMMPress.

el Harakah Jurnal Budaya Islam Vol. 21 No. 2 Tahun 2019


https://en.wikipedia.org/wiki/Belmont,_California

Ishomuddin 329

Kantaprawira, Rusadi. 1988. Sistem Politik Indonesia; Suatu Model Pengantar.
Sinar Baru. Jakarta.

Lalzawnga, R. 2018. Interest Articulation and Political Process: A study of the role of
Pressure Groups in Mizoram (Doctoral dissertation, Mizoram University).

Miles, Matthew B. & Huberman A.M., Johnny Saldana, 2014. Qualitative Data
Analysis: An Expanded Sourcebook (edition 3), Thousand Oaks, CA: SAGE.

Patton, Michael Quinn. 1980. Qualitative Evaluation Method. Beverly Hills:
Printing, Sage, Publishing, Inc.

Pye, L. W., & Verba, S. 2015. Political culture and political development. Princeton

University Press.

Ridwan, Nur Kholik. 2008. NU dan Neoliberalisme : tantangan dan harapan
menjelang satu abad. Yogyakarta, Lkis.

Ritzer, George. 1992. Sosiologi Ilmu Pengetahuan Berparadigma Ganda, Penyadur,
Alimandan, Jakarta, Rajawali Press.

Ritzer, G. 1988. Sociological Theory, Second Edition, New York, Knopf.
Ritzer, G. 2014. Teori Sosiologi Modern, Terjemahan Tri Wibowo, Jakarta,

Kencana.

Ritzer, G., & Goodman, Douglas ]. 2005. Teori Sosiologi Modern. Terjemahan
Alimandan. Jakarta: Prenada Media.

Rosdi, M. S. B. M. 2015. Conceptualization of Islamic Political Economy. American
International Journal of Social Science, 4(4), 71-77.

Sjadzali, Munawir. 1990. Islam dan Tata Negara: Ajaran, Sejarah dan Pemikiran,
Jakarta, UI Press.

Soeprapto, H.R. Riyadi. 2002. Interaksionisme Simbolik; Perspektif Sosiologi
Modern, Pustaka Pelajar, Yogyakarta.

Wijaya, Albert. 1982. Budaya Politik dan Pembangunan Ekonomi, Jakarta: LP3ES.

Yani, M. T., Haidar, M. A., Warsono, W., & Sadewo, F. S. 2018. The Religious
Construction of Kiai on Pluralism and Multiculturalism. El Harakah,

20(2), 175-190.

el Harakah Jurnal Budaya Islam Vol. 21 No. 2 Tahun 2019



330 Understanding of Political Culture in Citizen of Muslimat NU

Zaenuri, Ahmad. 2015. “Peran Nahdlatul Ulama sebagai Partai Politik Tahun
1952-1973 di Pasuruan”dalam buku Mengawal Peradaban Sebuah Pemikiran
Seputar Pluralisme, Pendidikan, Sosial dan Budaya, Yogyakarta: Trussmedia

Grafika.

Zuhri, Hj. Saifuddin. 1979. Sejarah Muslimat Nahdlatul Ulama. PP. Muslimat
NU Jakarta.

el Harakah Jurnal Budaya Islam Vol. 21 No. 2 Tahun 2019



DOL: http://dx.doi.org/10.18860/¢l.v21i2.6826 331

SYMBOLIC FUNCTION AND MEANING
OF ONTALAN TRADITION
IN MADURANESE WEDDING

Nor Hasan and Edi Susanto
Tarbiyah Department of IAIN Madura
Email: Enhas0867@yahoo.com

Abstract

Ontalan is a Maduranese tradition at weddings. The term of ontalan (oncal:
Javanese) means throwing, which is throwing money at the bride and groom
when they are sitting side by side. As a tradition, ontalan is something that has
been done and has become part of the life and local wisdom of the Pamekasan
community which is still being implemented. The social function of ontalan is to
strengthen social relations between families, a symbol of family cohesiveness, and
also as a symbol of agreement on the marriage of the bride and groom. While the
economic function of ontalan is in order to help families who have an intention
and as a provision of life for a new couple. Some people continue to try preserving
these traditions through inheritance to the next generation, construction and
modification so that the tradition is in accordance with the times.

Ontalan adalah tradisi orang Madura di pesta pernikahan. Istilah ontalan
(oncal: Jawa) berarti melempar, yaitu melempar uang ke pengantin saat
mereka duduk berdampingan. Sebagai sebuah tradisi, ontalan adalah sesuatu
yang telah dilakukan dan telah menjadi bagian dari kehidupan dan kearifan
lokal masyarakat Pamekasan yang masih dilaksanakan. Fungsi sosial ontalan
adalah untuk memperkuat hubungan sosial antar keluarga, simbol kekompakan
keluarga, dan juga sebagai simbol kesepakatan tentang pernikahan mempelai
pria dan wanita. Sedangkan fungsi ekonomi ontalan adalah untuk membantu
keluarga yang memiliki niat dan sebagai bekal hidup bagi pasangan baru.
Beberapa orang terus mencoba melestarikan tradisi ini melalui warisan kepada
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generasi berikutnya, konstruksi dan modifikasi sehingga tradisi tersebut sesuai
dengan zaman.

Keywords: ontalan; symbolic meaning; tradition; wedding

Introduction

The Maduranese -including the Pamekasan community as the locus of
this research- is a society that classified as having and also maintaining a strong
religious value (Islam) (Susanto, 2007: 97-98). Maduranese also has a variety
of traditions which are the wealth of their people (Mu’'in & Hefni, 2016:
109-112). Bouvier’s ethnographic research found a great variety of cultures in
Maduranese (Bouvier, 2002). Although Bouviet’s research focused more on
physical arts, he did not mention -either implicitly or even more explicitly~
about the traditions carried out at the time of marriage in Madura, especially
about ontalan tradition in weddings that are actually rich in uniqueness, symbolic
meaning and benefits.

To a certain extent, these traditions become a reference -not to mention
the rules that must be complained- because in reality many local traditions are
unable to be continued, even eroded by the age or even for certain reasons
the traditions are abandoned by their successors. However, it is still found
a group of rural communities in some parts of Pamekasan more specifically
communities in the District of Tlanakan who are still loyal to the custom of kona
(ancient tradition). Efforts to preserve these traditions by some Maduranese
continue to run from time to time, from generation to generation, both
through inheritance and through construction by modifying these traditions
in accordance with the times.

One of the traditions survived until now, even though only done at a
small part of the Pamekasan community is ontalan at a wedding. Ontalan is a
unique tradition that until now continues to be carried out by some Madurane
-and also people outside Maduranese, such as Lumajang (Karyantoni, 2018)
especially rural communities. This tradition is carried out at the time of sending
the bride, from the bride female’s house to the bride male’s house (ngunduh
mantu). This tradition is not only unique but also has symbolic meaning and
benefits. They did it just to carry out the ancient tradition, lalampan bhdngaseppo
(traditions of the ancestors) without pervading its meaning.

One of the functions the tradition of ontalan is to strengthen and to make
strong social solidarity of community members, or in order to strengthen the
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kinship (silat al rahim) through the fabric of ukhuwah Islamiyah. The tradition
of ontalan in its implementation involves most of the families of intention
(hajat) owners (the bride male’s family) and their relatives (bheleh), even kanca
(friends) of bridge male. Because of concept of bheleh in the Maduranese is
not only limited to close relatives (bheleh tarétan), but it is also for close friends
(bheleh kanca) (Wiyata, 2006: 63-64).

The tradition of ontalan has symbolic meaning as a sign of cohesiveness
and agreement from the family of the groom to the fabric of love through
the marriage of the bride and groom. Thus the expectations of both parties
(the family of the groom and bride) as the hopes of the Maduranese ancestors
“Rampa’ Naong Bringin Korong” (Sadik, 2013: 30a) is marriage that gives comfoit,
shade to all family members becomes a reality.

Currently, the tradition of unique and has a symbolic meaning as well
as a good benefit socially and religious of ontalan has began ignored by the
owner. Some Madurese - even the majority - are now ignorant and do not pay
attention to pandhuman kona (the guidelines of ancient society) including
when it comes to marrying off their sons and daughters. Maduranese kona
(ancient Maduranese) was so jijip (careful) in marrying her sons and daughters.

This condition is different from the loyalty of Javanese people who are
still loyal to the traditions of their ancestors, especially in the tradition of
marriage (Roibin, 2013). For example, Surabaya people who are well known
to advanced society (metropolis) are still loyal to the ancestral tradition in the
implementation of the marriage ceremony of their sons and daughters, in terms
of the wedding reception, they are still carrying out the procession of marriage
preparations, including peningsetan, siraman, midodareni, ngerik ceremonies,
panggih manten, balangan suruh, tukar kembar mayang, wijik, kacar kacur and so
on (Solikhin, 2010). While in Madura society - especially Pamekasan - the
unique and meaningful tradisi kona (ancient tradition) is rarely found anymore.
Therefore, a study of the uniqueness and richness of meaning contained in the
ontalan tradition needs to be explored in depth, especially since the tradition
has begun to be unknown to the next generation.

This research focuses on three things, namely: (1) the perception of
the Pamekasan community on the ontalan tradition, (2) the function and
symbolic meaning of the ontalan tradition for the community both socially,
religiously, and economically, and (3) the efforts made by the community in
the continuity of the tradition.
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Method

This research approach is qualitative with the type of phenomenological
research (Bogdan & Biklen, 1982: 2). It can portray and explore values in
human experience and life, especially related to ontalan tradition as the focus
of this study. The status of researchers in this research is both as research
instrument as well as data collector, full observer and participant observer. This
was done in order to understand and know the reality of the ontalan tradition
which up to now has been firmly held and implemented by the community,
especially the rural communities in Tlanakan District area. Communities in
this region -based on preliminary information from several informants- still
uphold this ontalan tradition, even though there is a new format in the process,
but substantively remains oriented to the functions and benefits of ontalan
both socially and religiously.

The data sources of this research are community leaders, the community
and other parties who are assumed to understand about ontalan traditions such
as the local government, documentation, i.e. photos of ontalan activities, relevant
writings and other norms related to this tradition. This research instrument
uses participant observation, in-depth interviews, and documentation studies
(artifacts) (Bungin, 2015: 118-119).

The data analysis of this research uses the form of interactive analysis,
which is carried out during the collection and at the same time after the data
collection. The three paths to be traversed in the data analysis process are data
reduction, data presentation, and data verification or drawing conclusions.

The validity check of the findings of this study was carried out by: (1)
adding and extending the intensity of attendance, (2) in-depth observations,
and (3) triangulation by utilizing various data sources and methods, in the
context of this study, the data sources especially interviews were not just one
person, but rather a number of people taken purposively (purposive sampling).

Therefore the data obtained is truly a reality, not something that happens by
chance (Moleong, 2009: 324-327).

Marriage Traditions in Pamekasan

Marriage is an important rite in human life. It is a process of combining
two big families in a family bond into a larger unit. Because marriage is a
process of unification of two big families before the marriage takes place,
there are steps to do an assessment and measurement of seriousness, not only
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in harmony between the couple but also in harmony and equality (sekufu) of
both parties.

The Maduranese marriage process -specifically in the Pamekasan people-
began with a number of activities including selection of candidates, engagement
(abhdkalan) and the implementation of a marriage contract (akad nikah).
Candidate selection (bhdkal) is not an easy initial process, because according to
Maduranese women are both priceless assets and honours. Maduranese used
to feel insulted (malo) when their daughters did not get married quickly, even
though the girl was not old enough, not yet mature. However, this thinking
along with the level of public awareness and regulations from the government
has changed and abandoned. Not a few found some people who still violate
applicable marriage laws, namely the minimum age allowed to marry for
women 16 years and for boys 20 years.

On the other hand, for Maduranese to marry off a daughter is something
that gives prestige. The sooner his daughter marries, the sooner the prestige
is obtained. So it is not surprising that many Maduranese daughters have
been married yeung. However, Maduranese is very jijip (careful) in choosing
a partner for their children, including in determining their wedding day.

Determination of a mate is the initial process of marriage. In certain
areas of Madura, it is based on several things. First, the agreement between
parents when they are pregnant, either because of blood-related elements
such as marriage between cousins and so on or because of friends, closest
neighbours, tunggal guru (in the same teacher) or kiai or professional friend.
Second, to engage the bride since childhood, based on the wishes of parents,
whether they are happy with their children or not. It often forces children to
accept it. The children do not dare to refuse what has become the decision
of their parents, because if the rejection occurs, they will get sanctions from
the family. Sanctions in the form of for example ta ‘ésapa (ignored) and
their parents will not interfere in the determination of a mate even in their
marriage, and will no exception be referred to as a child who is not obedient
to parents (durhaka). Third, determining the mate based on the children’s own
choices, especially this happens to those who are already educated. However,
the determination of a mate like this does not mean leaving parents at all,
especially mothers who are closer to them than their fathers. In the research
location, the determination of the mate making model like the first (matched
the child since in the womb) based on several informants was not found, except
the second and third mate making models that often occur.
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The consideration in determining wife for Maduranese is inseparable
from the guidance of Islam as a religion they believe in. The consideration of
wife in Islamic teachings as taught by the Prophet is based on four criteria,
namely: because of wealth, descendants, beauty, and because of religion. If
the four are not found, then the religion will be the main consideration (al-
Asqallany, 201).

In Madura, there is a tradition which until now has been strictly enforced
on the choice of a mate before entering the marriage process of their sons
and daughters -including at the research location-, except for certain reasons
or forced. For example, due to the oath of their parents, “Sapéttong toron ta’
ngala’a manto” (up to seven offspring will not take a son-in-law). Usually, this
oath is a result of communication or relations between the two families that
are not good or can be called moso, or it could be that one of the families is
not good offspring, based on terms of heredity or behaviour.

Even though girls can raise the prestige of the family or parents do not
feel ashamed because they have been able to marry their daughter, so that her
daughter does not become an old maid who does not get husband (paju lakéa).
But family honour becomes socially worthless (tadhd ‘ajhina) if one gets an
incompetent son-in-law. Therefore, their parents choose a mate since he was
a child even from the womb, so they can maintain good offspring or nasab.

This Madura song-poem illustrates how careful (jijib) of parents are in
determining mate for their daughters -and this is the connection with the
Ontalan tradition- for their sons and daughters (son-in-law):

Pingpilo ta’ endhd’ nyimpang loronga

Pingpilo loronga étombuwi nangger

Pingpilo ta’endhd’ ngala’ torona

Pingpilo torona oréng ta’ bhender

Pingpilo ta’ endhe’ nyimpang loronga

Pingpilo Loronga étombuwi kolat

Pingpilo ta’ endhe’oréng ta’ pélak

Meaning:

Pingpilo did not want to pass the road

Pingpilo the way is overgrown with nangger trees

Pingpilo did not want to take the daughter-in-law of his offspring

Pingpilo is the offspring of not righteous people

Pingpilo did not want to pass the road

Pingpilo the way is overgrown with nangger trees
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Pingpilo did not want to take the daughter-in-law of his offspring
Pingpilo is the offspring of incompetent people, do not know manners.

Second, there is the term “robbhu bhata” which means two brothers who
want to marry two sisters too. Usually, marriages like this are avoided unless
forced. According to Maduranese belief, this kind of marriage will bring bhdlei
(disaster, the lives of the bride and groom are imperfect and unhappy).

Third, Salép tarjha which means two brothers and sisters who will marry
men who are also brothers and sisters who want to get married. Like the
robbhu bhata marriage, the salép tarjhd marriage in the view of the Madurese
is an imperfect marriage.

For those who disgust or be careful of that belief, they must carry out the
marriage of their sons and daughters by performing a ritual as an antidote to
the bhdlei that will emerge. The ritual is that the two men (son and son-in-law)
who have been married are walking together, then the son-in-law overtakes
(precedes) the boy while narjhd (lunging).

Fourth, the avoided marriages are marriages between two children from
two siblings, or children from two biological women (sapopo, parallel cousin).
Marriage between them is called arellak belli or tempor belli. Among ordinary
people, such marriages become taboo. According to people’s beliefs if this
marriage is done there will be consequences that will occur to the bride, for
example, their child will be ta’dhissa (imperfect/physically or mentally disabled),
the lives of the bride and groom are also imperfect and so on. This is different
from the clerics who do not pay attention to customs like this.

The explanation above shows the observance of Maduranese in upholding
their bengatoa tradition. Obedience is based on the establishment of a belief
in the hearts of the people, that if they violate the tradition, then they will be
subject to social sanctions and be subject to public ridicule. In addition, they
are psychologically uneasy, feeling guilty and haunted by bad things that will
befall him due to the violation, until they carry out rokatan ritual as a form
of rejection bhdldi (reject bad luck).

The next stage is engagement (abhdkalan) before entering the wedding.
This activity is a continuation of the selection of candidates or bhdkal, starting
from the exploratory activities or seeking information from male families about
the whereabouts of the girl to be proposed. This term in Madura society is
known as nyalabhar activity, it is an activity to disseminate or ngén-ngangénaghi
(preaching to the public) that their daughters or virgins have grown up and are
ready for noro’patona oréng (ready to be married) by the family (their parents).
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News about the girl who is ready noro ’patona oréng (willing to apply)
will quickly spread to the public. Actively the man will narabas jhalan (break
through the road) by sending an intermediary (usually a distant relative). If
there is a signal to get a satisfying answer, it will be continued with nagghuk
(patting) to convey the interest in applying for the girl by giving a souvenir, as
a sign of pangésto (compassion).

The next step is nyaba’ oca’ (wooing), it is marked with matoju ‘tandh’
(seated the sign) symbolized by the submission of topa’ toju’ (ketupat which
can be seated on the underside). After conducting the matoju ‘tandha’ process,
the two candidates usually have considered the bride and groom officially, so
that the restrictions on women’s families to accept other candidates. Because
accepting other candidates is against the law, both sharia law and social law.
If the law is broken, then the family of the daughter will get social sanctions
tadha ‘ajhina (loss of strength and self-esteem).

The next step is the visit of the male family group as an official sign of the
engagement by holding a nalé’¢ paghdr ceremony (Sadik, 2013: 65b) (binding the
fence) to the women’s family. This nalé’é paghdr event was marked by handing
out snacks or market cakes including lepet banana, sérépénang (betel leaf, betel
nut) and others. For the ancient Maduranese, all of the snacks or offerings
contained meaning. The rope on the leppet means the pair of candidates. In
urban communities, this panyéngset rope usually uses a gold ring as a binder.
The type of banana that is brought will cause a situation for the bridegroom. If
the candidate of groom brings milk bananas (kasusu), then this means as soon
as possible or bhiru bananas means kabhuru (in a hurry), then this means the
engagement period will not be long, or in the near future a wedding will take
place. If the candidate of groom bring a young séréé pénang, then it simbolizes
the engagement will be lenghty. But on the contrary, if the candidate of the
groom brings the old betel nut, then the sign of the engagement will be brief
and continued with the wedding. The gift brought by the man is automatically
understood by the woman’s family.

This condition is different from the modern Maduranese who chose to
simplify the engagement ceremony by combining all activities in the ceremony
of nyabd’ oca’, matoju’ tandhd and nalé’é paghdr into a ring exchange ceremony,
accompanied by a set of clothes from the groom. For modern Maduranese,
the practical and pragmatic considerations, abhdkalan process by using the
ancient Maduranese tradition is seen as complicated, time-consuming, costly
and labour-intensive. So the Abhdkalan process is not effective.
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The woman’s family does a counter-visit to the men’s family home a
week later. This visit was marked by the delivery of cakes in accordance with
their abilities. This countervisit activity is known as tongngebbhdn (installation
of a lid), in some areas also known as nopoé lolos (closing the former).

Certain villages in this research location, ancient customs are still
applied in the application program, although there are modifications that
are adapted to the times, for example, cakes brought as gifts are combined
between traditional cakes with modern pastries, such as bread, jhajhan paraban
(application or engagement gift cakes), and other modern cakes, depending
on who wants to donate. Because of the villagers habits, if there is a family
who wants to apply, other family members or relatives and even other friends,
donate cakes and they usually participate in the application program, or for
certain reasons such as at the request of prospective in-laws not to bring too
many members of the group, they just donate the cake.

After the inauguration of the engagement ties, the two families are
equally protecting of this engagement relationship by means of the masekken
betton (confirming the edge boundary of the halls). One of way the masekken
is by means of ter-ater (inter-delivery of food), for example on holidays, days
of beccé or at any time especially when one of the two families have an event
(hajatan). One holding hajatan as a ritual ceremony, theologically means people
require the response of God from a number of hidden needs in their hearts
(Roibin, 2013). Because abhdkalan which is not protected properly will result
in the failure of the engagement, épaburung (severed) by reason of tadhé ’pasté
(not a takdir) (Rifa’i, 2007: 90). Abhdkalan in the perspective of Maduranese
can be birds or dhéddhi (the engagement can fail can continue).

The next stage is the implementation of the akad nikah (marriage). A
few days before the marriage is held, the male family visits the female family
to discuss determining the wedding day, usually accompanied by giving
money, obdng panyeddhek, as a sign that the two engaged soon to determine
the wedding day (Rifa’i, 2007).

Before the marriage ceremony was conducted, there were several traditions
carried out by the Pamekasan kona people in the form of preparations in the
form of the ngangghi ‘dhdlika ceremony (binding of bed halls made of bamboo).
The bride and groom must make léncak (ambin, bed halls) other than as a part
of the bd-ghiba to the prospective bride, as well as a bed for the newlyweds.

In addition to léncak, other items as ba-ghiba are money bd-tamba
kabellina buja (additional money to buy salt) as a cost contribution to the
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in-law, a set of clothes and decoration for the bride to wear on the wedding
day, household goods and cupboards. as a place for this luggage. The luggage
or bd-ghiba is usually delivered at midodaran evening events, or more familiar
to the people at the current research location, kombhuwan night or bhubuwan
night. If the distance between the bride and groom’s house is far, then the
items are delivered together with the bride’s delivery event.

The custom of local community at the research location is the groom
after marriage usually staying at the bride’s house, both forever and temporarily.
In certain villages, those who have implemented a marriage stay at the bride’s
house for a while, after that they usually return to the groom’s house. Their
terms are mon ké ‘laké’ nyambi (men bring wives). However, the bride’s parents
still prepare a home for newlyweds. All home furnishings, ranging from léncak,
pillows, mattresses, and kitchen utensils are usually carried by the groom. All
luggage is the property of the groom, while the bride only has usage rights. If
there is somethings undesirable (divorced), the luggage will be taken home
by the groom, because it does not include goods of gono-gini.

The next event is a wedding reception. There is one custom that is
strongly held by the Pamekasan community before the bride and groom join
in the wedding, namely a ceremony in the form of dialogue or questions and
answer in the form of thymes or song between pangadhd’ (spokespersons) of
each bridal group, this event is witnessed by members of the bridesmaid group
and surrounding people. This ceremony is known as mokha blabar which is a
procession in a traditional Maduranese marriage which is carried out by the
groom to open the veil that the bride wears (Researcher Team, 2010: 216).

The contest of rhymes, question and answer, puzzle and singing between
the two spokespersons (pangadhd’) sometimes takes a long time until both
parties feel satisfied. One side of the rhyme program is a sacred event because
in it tucked the hope of both parties, through each spokesperson with okara
matoro’a dhdging sakerra’ (entrust a piece of meat) from the groom’s family to
the bride’s family, and vice versa. The other side of the pantun contest becomes
an entertainment venue for the surrounding community who watch the
bride, occasionally they applaud their support for the spokesperson (Ridawi,
interview August 15, 2014).

After completing the process of rhyming or singing and silat (martial
art although not all events use the tradition of silat), then a ceremony is held
for the mapegghd’ bhalabhdar (breaking barriers) in the form of cutting the
seven different coloured threads stretched at the door that the groom has to
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go through the aisle. The cutting of the seven different coloured threads is
a symbol of removing all kinds of obstacles that hinder the smooth path of
the couples life. The hope is that the bride and groom become jhudu bharis
dhunnya akhirah (eternal mate in the world and afterlife) and be able to build
the sakinah mawadah wa rahmah family.

The cutting of the seven strands of various coloured threads was
carried out as a symbol of the disposal of things that would be an obstacle to
the happiness of a newlywed’s life, for example lust, the fury of anger, envy,
greed, arrogance and lack of sincerity. The seven bad qualities must be fought.
Fighting these bad qualities by the Pamekasan people is symbolized by cutting
the strands of seven different colored threads, with symbols: black (impulse),
red (fury of anger), white (strings attached), grey (greedy), green (spiteful),
yellow (jealous), and pink (haughty) (Rifa’i, 2007: 92-93).

As a completion of the ceremony to cut the strands of this seven threads
form, it is usually followed by mowang sangkal (throwing misfortune) activities,
which are symbolized by removing the outermost fruit from a three-sided
shaped banana. Bananas with the shape of three sides are considered to have
no mate as other bananas in the same unit. Then this activity is continued
with the sowing of kembang campor bhabur (pieces of various types of flowers
mixed with fragrant pandan leaves).

Megghe’ bhalabhar in Madura terms does not contain a single meaning,
sometimes it also means the perfection of the first time a newlywed couple
sexual intercourse. Maduranese were told that the bride’s parents would look for
aré beccé (good day) before allowing the groom to sexual intercourse with their
children like a married couple. Usually, the husband and wife do the sexual
intercourse for the newlyweds is held on the third night after the wedding.

The custom of determining becce’ day was very possible for Maduranese
people in the past, because they did not know each other and were still covered
in shame, they met each other only during the greet day (tellasan agung or Eid
al-Fitr and Rérajhd or Eid al-Adha), or even during their abhdkalan never met.
However, that custom is no longer valid and ignored by Maduranese people
who during times of abhdkalan have often met and walked together. According
to some informants, many young people now do not understand their own
custom. Custom which is used to be a supporting root for the upholding of
Maduranese honour is now being ignored.
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Implementation of Ontalan

Ontalan is a Madurese tradition in bridal events. The term ontalan (oncal:
Javanese) means throwing, which is throwing money at the bride and groom
while they are on display. This implementation of ontalan between regions
in Pamekasan is different. Some areas in Madura, carried out ontalan when
the bride and groom were in the aisle (kuwadé: Madura).

As a tradition, ontalan is something that has been done and is a part of
the life and wealth of the Pamekasan community, which is still being carried
out by its owner. Even though in some places this tradition has begun to be
ignored. For the people of Pamekasan Kona (ancient Pamekasan people) does
not carry out the ontalan tradition when the wedding event means incomplete
or inadequate and lack of joy of the wedding atmosphere. Therefore, this
tradition should be maintained. Because the most fundamental thing of a
tradition is the existence of information delivered on from generation to
generation both written, oral and its implementation, without this inheritance
a tradition will become extinct.

Perception and Motivation of Carrying Out Ontalan

Not all people who carry out the ontalan tradition understand what the
meaning and function of this ontalan is. They carry out the ontalan tradition
just to implement the tradition and as a complement to the perfection and
joy of the bride and groom.

In the ancient time, it was almost certain that all people who entered
into a marriage contract carried out ontalan, they considered it imperfect
if they did not carry out ontalan. Even though they do not know the exact
history and meaning, people still carry on this tradition from generations to
generation. According to them, the ontalan tradition was very good and did
not conflict with religious teachings. The implementation starts from a simple
method to a rather luxurious way, it depends on the host.

Ontalan carried out since ancient times is a form of concern for newlyweds.
Ontalan is as a gift of blessing and provision for the bride and groom on their
honeymoon. Ontalan is usually carried out in the groom’s house, because the
groom does not live with his parents anymore, but rather lives or returns to
his wife’s house and lives there forever.

Before the ontalan event began, the bride and groom were brought into
the yard, sitting cross-legged with someone who would tidy up the money from
the ontalan and in front of him, a tray would be provided. In several places
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in this research location, the ontalan carried out in the position of the bride
and groom that remained at the aisle, then the family gave money.

Ontalan activities are guided by someone, usually a pangadh’ (spokesman)
who is like a merchant offering his wares and selling them to male family
members and their relatives and friends. The sentences spoken by pangadh’:
“kaule samangkén ajuwdle kembhdng konanga ngode sareng kembhdng malaté tompang,
pola bedha sé kasokan ngéréng éatoré. kéngéng mellé tapé ta’ kéngéng abhdkta” (Now,
[ want to sell young kenanga flowers, [groom’s symbol] and tumpang jasmine
flowers, [bride’s symbol], maybe someone will by please, may buy but may
not bring).

Usually after the pangadhd’ officially opens the ontalan event and starts
from the pangadhd’ throwing ontal, then it will be followed by close relatives,
namely the father and mother of bride and groom. However, it often happens,
the father and mother of the bride and groom do not go outside to throw
an ontal, so that such a situation requires pangadhd’ to call them one by one.

Ontalan Function

Ontalan is a unique tradition in the Pamekasan community, ontalan
also has a very deep symbolic meaning and function, both in terms of social-
religious and economic aspects.

First, based on socio-religious, ontalan has the meaning of cohesiveness
between families who have the event. They saroju’ (agreed or rightly compact)
provide ontalan for the bride and groom. It also means as their blessing on
the marriage of the bride and groom as a provision for the bride and groom
during their honeymoon period. So that the bride and groom’s family, in
particular, no need to hesitate and worry anymore about the sincerity of the
groom’s family to accept it as a family.

Ontalan means compact and closely related family ties, family ties
(ukhuwah), both close and far-reaching families, both their homes in close and
far distances. In the implementation, the ontalan event involved the whole of
bridegroom’s family and friends.

Bhale in the broader terminology of Maduranese includes bhdleh taratan
and bhadle kanca (not including tarétan). Bhdle in Maduranese life is not only
limited to bhdle semma’, tarétan semma’ (close relatives or close kin), but also
includes bhadle jheu (distant relatives or peripheral kin).

People categorized as kanca are people who are bound by social and
emotional relations. The quality of social relations determines the position
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of their closeness so that Maduranese get to know the kanca biyasa and kanca
rapet (close friends). Kanca rapet is often considered a relative, a family member,
his position is like tarétan semma’/biological siblings and misanan (cousin). If
for one thing that causes a break in social relations, one also often have the
position as other people (not a family) and even called a moso (enemy), and
kanca is because you are so well positioned as a tarétan (Wiyata, 2006: 63-64).

The informants agreed that one of the functions of the wedding ceremony
was pol makompol bhald (gathering family, silat alrahim) both close and distant
relatives. As long as they hear the information that their relatives have events,
it is almost certain that they will come, both invited and uninvited because
that means family ties to the villagers first. This is certainly different from
the current conditions, if not officially invited or not visited their respective
homes, siblings sometimes do not want to come.

Social phenomena that occur -in almost all villages, especially in the research
location- bhdle especially distant relatives will not come to the celebration if there
are no invitations, or peccotdn (invitations delivered along with items such as
cigarettes, soap or others). They also came to the extent of the implementation
of the marriage ceremony or bhubhuwana night (donating to the owner of the
event). The reasons for their absence at the event (wedding) held by the owner
of the event, ranging from busywork that can not be left to the todus reason
(shame) for those who are not invited either intentionally or unintentionally.
This reasoning often occurs especially for those whose economic status is not
the same, especially for their lower (poor) economic status.

Second, economically, the function of ontalan is in order to help relatives
who have an event, especially the groom. The custom of Pamekasan people
after carrying out a marriage contract, the groom usually lives at the in-law’s
house (wife), although for some time. In certain villages the groom returns to
his home, of course, after counselling with the bride. One informant stated
that mon ké’laké nyambi (if a man carries his wife to his house). The groom who
must go home for some reasons, for example as ghdghdntén (a substitute for
male parents) because it may be an only child, while his parents are elderly.
Usually they are only allowed to return to the house of a male family after
having children, unless there are urgent reasons, whenever they can, depending
on the agreement of the two families, the important thing is that the new
family couple is happy, harmonious (sakinah, wawaddah wa rahmah).

Pamekasan community custom in ancient times, after carrying out the
mantan anyar (newlyweds) marriage contract should not work for at least seven
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days, usually, the groom’s family sends food every day to the bride’s house
which is devoted to the two newlyweds. During these seven days, his life needs
are usually met from the results of ontalan money. Therefore, one ontalan
function is as provision or sango for the bride and groom. Nevertheless, there
are some brides who use the results of ontalan to buy goods for family needs,
such as jewelery, household equipment, and so on.

As described above, ontalan gives goods (money) to the bride and groom.
The items given in the ontalan event are pure as assistance from relatives, family
and friends of the groom because the amount of the item is not recorded as
a debt to be paid. Ontalan is different from bhubuwdn which is recorded as a
debt that must be paid when the person giving the donation (abhubu) to the
people who has the event of marrying his sons or daughters or other events
such as nyonat (circumcising) his son, to’ oto’ (an event intentionally held by
Pamekasan people to return debts, or invite others to donate).

Money in its position as an exchange will increase high integrity in the
whole system. Because exchange -by borrowing the term of Levi-Strauss- is an
individual’s moral commitment to the group, both direct exchange (restricted
exchange), and indirect exchange (generalized exchange). All members of
the community will be bound by moral ties, so they have a willingness to
fulfil their obligations regardless of their personal interests. Therefore, items
donated as gifts in the ontalan are recorded or unrecorded, in time they will
return because they both have the belief that others will also comply with
these moral requirements (Johnson, 1986: 58).

In the theory of social exchange, it is stated that initially for various
reasons that persuade, people are attracted to each other to build social
groups. Then when the bond is formed, the gifts they give each other will help
maintain and increase the bond. A reverse situation is also possible, group ties
will weaken or even break down if there are not enough gifts. And gifts that
are exchanged can be something that is intrinsic, such as love, affection and
respect, or something of extrinsic value such as money and physical exertion
(Ritzer & Goodman, 2006: 369).

The essence of ontalan implies social exchange whether recorded or
not, the person who receives ontal will someday exchange the results of the
ontalan and give it to those who provide ontal, even though the amount is not
necessarily the same. Between the two (who received ontal and who gave ontal),
it is like an automatic transaction or rather a moral bond had taken place. In
other words, for those who give ontal motivated to provide ontalan because
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he/she (for those who already have an event) has never given ontal. While for
those who do not have an event (not married off their sons and daughters)
they give ontal -even without being asked- one day will reap the fruits of what
they do that will get ontalan from those who have received ontal.

Efforts to Preserve Ontalan Traditions

The role of parents in communicating the tradition of bengatoa, bengaseppo
to the younger generation is very significant. Especially in the modern era
with a global culture that comes in repeatedly through various media. People
who are helpless will certainly not be able to engage in dialogue and not be
able to filter the flow of foreign culture (global).

The loss of local Maduranese traditions, one of which is caused by the
uneasy communication of the family in conveying the traditions referred to
the next generation. The role of parents is very significant in order to preserve
local traditions including ontalan traditions. Efforts to preserve this ontalan
tradition, ranging from communicating by telling about the existence of these
traditions to their children, to carrying out this tradition, both in a simple
and luxurious manner. It isalso done by modifying the implementation of the
ontalan in accordance with the current situation and condition is by responding
(nangghd’) entertainment such as orkes, rebana/tambourines (terbhang), gambus,
gamelan (tabbhuwdn) and others, as happened to the Terrak community.

The cultural modification was carried out as an effort to preserve,
preserving kona (ancient) cultures, so that they would not disappear. Traditions
are not only inherited but also constructed or invited. In invited tradition,
it is not enough that tradition is only inherited without being constructed
with a series of actions aimed to instill values and norms through repetition
that automatically refers to continuity with the past. Inheritance shows the
process of spreading tradition from time to time, while construction shows
the process of forming or instilling tradition in others.

As a result of the absence of efforts to understand the meaning and
preservation of traditions (ontalan), finally the next generation does not
understand what is implied. They only carry out the traditional rituals only,
not in substance or what the actual meanings and functions, or even they are
not familiar with the tradition. Such is the case with generations in the village
of Panglegur. They have heard of the ontalan tradition but for now, they have
never seen it. There are even some of them who have not even heard about
ontalan (Fitriya, Dayat, and Didik. Interview September 24, 2014).
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Conclusion

Based on the data in the previous section, it can be concluded that first,
the ontalan tradition is an ancient tradition, existed since the time of bengatoa,/
bengaseppo, (ancestors) which has a unique, symbolic meaning and benefits
for the community, both in terms of social, religious, and economically. It is
said to be unique because this ontalan tradition in its implementation only
involves bhdle and friends of the groom. Therefore the implementation of
ontalan carried out at the groom’s house.

The motivation of the people carried out the ontalan tradition is following
the habit of their ancestors, as well as their response to the families who had
given gifts in the ontalan, for those who already had an event, married their
sons. While for those who have not married their sons, they hope that they
will receive ontalan or they will be given an ontalan by their families when
they carry out their son’s marriage, of course, if an ontalan event is held. They
have a strong belief that even though the ontalan is not recorded no matter
how much they give, -because it is a gift for the bride and groom- they will
be reciprocate because between them have intertwined a bond of unwritten
obligation that must both try to keep that promise. For them, it is an act that
will have social sanctions if it is not fulfilled.

Secondly, some communities in the location of this study believe that
ontalan contains many benefits, both in terms of social, religious, and economic.
Therefore, those who are still loyal to the kona (ancient) tradition always try to
preserve ontalan. Ontalan has a symbolic meaning as well as a function that is
the symbol of the consent of the whole groom’s family to the marriage carried
out by the bridegroom. Thus ontalan has the meaning of blessing from the
groom’s family and as a symbol of family cohesiveness expressed in the okara
rampa ‘naong bringin korong. While the benefits of the ontalan, socially can
strengthen the social fabric, strengthen the kinship (ukhuwah) and economically
is to help families who have the event to ease the burden of material needed
at the wedding of his son. While for the bride and groom, the ontalan can
be a provision of life during their honeymoon or can be used to fulfil their
family’s tools or needs.

Third, the efforts made by the community to preserve the ontalan
tradition are: first, communicating (telling) to the next generation about the
ontalan tradition, because they are aware that without good communication
with the next generation, any tradition will become extinct. Second, giving
examples through real activities, namely carrying out ontalan when they have
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the event of marrying his son. In this way, the young generation will see the
process of ontalan implementation as well as the meaning and benefits the
ontalan contain. Third, modifying the implementation of ontalan by adjusting
to the conditions of the times, for example, coupled with music events, gamelan,
and others on ontalan events, according to their conditions, inclinations, and
pleasures, especially the younger generation, so they do not feel outdated.
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Abstract

Poetry in the Nigerian Arabic Heritage has attained a high level, as Arabic
scholars used to compose their poems in different themes including elegy, panegyrics,
description and others, while different styles have been explored. In the process
of writing the poems, some of them applied the well-known Khalilian prosodic
metres, others applied uncommon ones, while the rest was known to write poems
in tetragon, pentagon, hexagon and heptagon. The main focus of this paper
was to illuminate on the adopted styles of lexicographical shaping in “Diwan
As-Subaiyyat” by Isa Alabi Abubakar. This phase stands out as a new art of
textual study and a reflect of contemporary lexicographical form which researchers
used to study aspect of scriptures and the works of the ancient and modern
scholars. The researcher was able to give an account of the poet’s biography and
his literary and artistic works particularly contents of the Diwan As-Subaiyyat.
The researcher, in the course of studying the components of the lexicographical
shaping in the Diwan, elucidates the values of repetition, synonymy, linguistic
homogeneity with critical comments pointing into the reason that led the poet to
writing the poems. In conclusion, the researcher summarized this study, presented
its findings, before mentioning the bibliographies and references.

Keywords: Diwan; Lexicography; Linguistic.
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Abstract

The Senegalese studied Arabic Language and its Literature because of their love
for the language of the Holy Quran and in order to understand the principles,
cultures and jurisprudence of Islam. In the course of that, some of them mastered
the language to the extent of making use of it to compose beautiful poetry. They
have composed poems on different themes, except the ones considered offensive
to Islam and outlandish to its teachings, like describing alcohol, erotic poems
for both female and male and infidelity poems. Albayan, which is the core of
Arabic Rhetoric, was employed by Senegalese poets in their work in order to
effectively convey their ideas, feelings and emotions to others. The aim of this
study, therefore, is to examine their usage of al-Bayan rhetorical devices and
evaluate the level of their compliance to its rules in Arabic rhetoric. However,
due to the fact that this lofty aim cannot be achieved in a paper with a short
scope like this, we chose the poetry of Muhammad al-Amin, the son of Shaykh
Ibrahim Niyas, as a case study. To achieve this, the paper was divided in to
four sections. The first one is a preamble, the second section gives biography
of the poet, and the third section is the rhetorical analysis of his poem, while
the fourth section is the conclusion in which the summary, the result and the
recommendations were given. It was discovered that Muhammad al-Amin, to
a large extent, successfully employed al-Bayan in his poetry and adequately
represents the height the Senegalese have attained in composition of Arabic
poetry in Senegal. We recommended, among other things, that scholars should
intensify their study of Senegalese poetry in Arabic, which is hitherto receiving
low patronage, in order to uncover its hidden treasure.

Keywords: al-Bayan; Arabic Rhetoric; Muhammad al- Amin.
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