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ABSTRACT
As’adiyah is the largest and most significant religious institution in South
Sulawesi from the second part of the twentieth century, and Anregurutta Muhammad
As’ad al-Bugis (1907-1952), the founder of this institution, has been a significant figure
in the formation, transformation and reproduction of Islamic authority in the region.
The literature on Islamic education and Islamic authority in Indonesia has tended to
focus on Java and to a lesser extent on Sumatra. In addition, most of these studies still
pay little attention on the complex relation between religious educational institutions and
the formation and reproduction of religious authority, a topic of great significance to
understand. This study contributes to our understanding of the significant role of
religious education and institutions in Indonesia and their crucial influence on the
construction and reproduction of religious authority, through a study of a major nonJava based religious network.
This anthropological study explores the multiple dimensions of influence of
As’adiyah as a religious and educational institution in especially local community. It
contributes to our understanding of the development of Islam in South Sulawesi and
beyond, particularly in the Bugis diaspora. In the unique context of the hierarchical Bugis
society, As’adiyah has provided an avenue for an upwards social mobility for all people,
regardless of their social status. Through its educational and religious programs, in
particular, this institution has enabled many young Muslims to obtain religious
knowledge and to accumulate social and cultural capital which are essential for their
claim for religious authority and for their becoming elite members of society.
As’adiyah was first merely madrasah (Islamic school) and pesantren (Islamic
boarding school) which later developed into a socio-religious institution whose programs
encompassed religious, social, cultural and economic aspects of the local Muslim
community. In the field of Islamic education, As’adiyah operates various formal and
non-formal Islamic education programs, the branches of which can be found in many
parts of South Sulawesi province and elsewhere. This study looks at how religious
authority disseminated, exercised and maintained by As’adiyah within the Muslim society
in Wajo and examines the role of this institution as the transmitter, interpreter and
mediator of global, textual Islam to the local context of Muslim society. Finally, this
study investigates the process though which As’adiyah has come to provide a sub
religious Islamic identity as well as sustaining cultural (Bugis) identity among its students,
graduates, members and affiliates.
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For Bugis and Makassar terms, I use apostrophe (’) to indicate the consonant glottal stop
(like barekka ’na). This is instead the old fashioned ‘q’ that is not commonly used
nowadays.
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GLOSSARY
Adzan
Ahl al-Sunnah wa al-]amaah

Anregurutta
‘Azr
Barakah

Bid’ah
Bidala
Bilal
Bissu
Bupati
Camat
Charisma

A. Call for prayer
A. The followers of the traditions of the Prophet
Muhammad and that of the majority Muslim community.
See also Sunni
B. The tide for ‘ulama’ in Bugis society, similar to Kiyai in
Java.
A. late afternoon prayer
A. ‘Blessing’ (barakka’ in B. berkah in I.). In Islam, it
refers to a quality, power or force that emanates from
Allah and can be transmitted to human beings or objects.
The Prophet Muhammad and other prophets as well as
persons thought of as holy are seen to possess barakah. In
the pesantren community, barakah can be acquired by
showing obedience to or serving and pleasing the teachers
or the ‘ulama’.
A. Religious innovation
B. for Bilal
A. The mosque functionary in charge of calling people to
prayer (adzan) (see also muezzin).
B. M. Transvestite cultural Bugis priest.
I. Head of district
I. Head of kecamatan (sub-district)
The English term charisma comes from the Greek
charisma, which means favour freely given, or gift of
grace. The term was widely used in the 1950s in many
fields including religion, the social sciences, the media,
and throughout Western societies. The New Oxford
American dictionary defines it as a ‘compelling
attractiveness or charm that can inspire devotion in
others’ (personal charisma), and/or a ‘divinely conferred
power or talent’ (divinely conferred charisma). In this
study, I am using the term in the sense of a divinely
conferred charisma, and draw a parallel with the Arabic
word barakah.
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Dakwah
Dliikr

Doja
Du’a
Gurutta
Hadith
Hajj
Halaqah

Hijriya
Imam
Isha’
Isra’ Mi’raj
Juz’
Kabupaten
Kali

Khatib
Khutbah
Kitab Kuning
Kiyai
Lontara’
Madhhab
Madrasah Aliyah

I. (A. da’wah) Islamic propagation or mission
(A) (zikkiri’ in B. zikir in I.). It is often translated as
‘remembrance’ or ‘invocation’ and is a ritual prayer
commonly practiced after the performance of prayers (A.
salat). The dhikr is essentially a ‘remembering’ of God
through the frequent repetition of his names, or short
phrases or prayers. It can be silent or vocal.
B.M. Bugis-Makassar term for the religious official in
charge of maintaining the mosque
A. Prayer (doa in I. paddoangeng in B.)
The title for ‘ulama’ (below the status of Anregurutta) and
for religious teachers in pesantren in general
A. Sayings of the Prophet Muhammad
A. Pilgrimage to Mecca
The learning system in which a teacher/reader reads,
translates, and explains an Arabic book to students who
sit around him and hold the same book.
A. Islamic calendar/year
Here used in its more limited meaning as a prayer leader,
evening prayer
A. Celebration of the Prophet Muhammad’s trip from
Mecca to jerusalem and ascension to Heaven
A. Parts of the Qur’an
I. District
(From A. Qadhi) Islamic judge. In South Sulawesi in the
17th century, qadhi was a more important figure as there
was only one kali in each kingdom, and he was always a
nobleman.
A. (katte in B.) The person who delivers a sermon (A.
khutbah) during the congregational Friday prayer
A. (katobba in B.) Friday speech
Islamic manuals (in Arabic) read in Pesantren in Indonesia
I. The title for ‘ulama’ in Java and some other places in
Indonesia
Manuscript in B. and M. originally written on leaves taken
from the lontar (Palmyra) palm, Borassusjlabellifer.
A. {ma^jdab in I.) Islamic school of law
A. Islamic senior high school
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Madrasah Ibtidaiyyah
Madrasah Thanawiyah

A. Islamic primary school
A. Islamic junior high school

Madrasah

A. Islamic school

Magrib

A. Sunset prayer
The name o f one o f the major ethnic group in South

Makassar

Sulawesi. It was the name o f an old kingdom which
comprised two separate governance but one territory, the
Gowa and Tallo, in the south western part o f South
Sulawei peninsula. N ow it is the name o f the capital city
o f South Sulawesi province.
Muballig
Muezzin

A. Religious preacher (I. Mubalig)
A. Person in charge o f calling the azan (call to prayer)

Pengajian

I. Islamic learning circle

Pesantren
Q u r’an
Ramadan

I. Islamic boarding school
A. Holy book for Muslims
A. Fasting m onth

Sunni

A. O ne o f the legal and theological schools in Islam that

Salat
Sara’
Sin’
Subuh
Sufi

follow Shafi’i in Islamic jurisprudence and A sh’ari in
Islamic theology. It is the school that is followed by the
majority Muslims.
A. Prayer in Islam
B.
M. Shari’ah
B.M. Self and family esteem, shame or dignity
A. Dawn prayer
A. Person who practices Sufism (A. tasawwuf)

Tafsir
Tarawih

A.I. Interpretation o f the Q u r’an

Tariqah

A. (I. tarekat, B. tareka’) Sufi brotherhood/order

Tasaw uf

A. Islamic mysticism or Sufism

‘Ulama’
Ustadz

A. (I. ulama) Muslim religious scholars

W ahabism

The followers or proponents o f ‘Abd al-Wahhab of the

A. Recom mended prayer (between 8 to 20 cycles)
perform ed during the nights o f the m onth of Ramadan

A. Religious teacher or preacher
Saudi

Z uhr

A. Midday prayer
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A B REVT A l l O N S
A.

A rabic

AG

A nregurutta

AGH

A nregurutta Haji

AH

A fter H ijrah (Islamic calendar)

ASW AJA

Ahl al-Sunnah wa al-Jam a’ah

b.

b o rn (in)

B.

Bugis

CE

C hristian E ra

d.

died (in)

DDI

D arud D a ’w ah wal Irsyad

DI

D arul Islam

DPRD

D ew an Perw akilan Rakyat D aerah, local people representatives.

E.

E nglish

G.

G u ru tta

GH.

G u ru tta Haji

G H j.
H.

G u ru tta Hajjah
H aji (m en hajj)

Hj.

H ajjah (w om en hajj)

I.

Indonesia

IA IN

Instim te A gam a Islam N egeri (State Instim te o f Islam ic Studies)

ICH

Kiyai Haji

KM

Kiyai M uda

M.

M akassar

MA

M adrasah Aliyah

M AA

M a’ahad ‘Aly A s’adiyah

M AI

A l-M adrasah al-‘A rabiyyah al-Islamiyyah (Islamic A rabic School)

MI

M adrasah Ibtidaiyyah

MMA

M adrasah M enengah Atas

MMP

M adrasah M enengah P ertam a

MOR

M inister o f Religion (a co m m o n abbreviation is also M O R A ,
m inister o f religious affairs)'

MT

M adrasah Thanaw iyah

NU

N ah d h atu l Ulam a

P T IA

P erguruan Tinggi Islam A s’adiyah
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Chapter One
Introduction
This dissertation explores the multiple dimensions of influence of an
educational institution in South Sulawesi. One of the most important influences
of this institution is in the construction and reproduction of religious (Islamic)
authority in contemporary South Sulawesi Indonesia. In the unique context o f the
hierarchical Bugis society in the region, this institution provides an avenue for
social mobility for all people, regardless of their ascribed status, especially through
its various religious educational and propagation programs. Its religious
educational programs, in particular, have enabled many young Muslims in South
Sulawesi to obtain religious knowledge and charisma which are essential in their
claim for religious authority and in turn for their becoming elite members o f the
Bugis society.
The name of that institution is As‘adiyah, a religious, educational, and
social institution whose principal program is in the field of Islamic propagation
and education. The major goal of this institution is ‘to preserve and develop
Islamic teachings, to dedicate to the development of Islamic sacred knowledge,
and to produce cadres of educator in particular, and cadres o f the society in
general, for the development of religion, the state and the nation’ (Anonymous
1982, 2). In the field of Islamic education, As‘adiyah currently operates various
formal education programs in Wajo and other places in South Sulawesi and
beyond. Its education programs include kindergarten, pesantren (Islamic boarding
schools) and madrasah (Islamic schools) from primary to secondary levels and an
Islamic college. It also runs various non-formal religious education programs such
as training in the memorisation of the Q ur’an and an intensive learning program
in the Islamic clerics (Arabic: plural form for ‘alim, traditional Islamic scholar or
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cleric).1 Since several years ago, As‘adiyah has also started a micro finance
institution (BaitulMai wat TammJ) which has various profit-generating enterprises.
In the beginning, As£adiyah was merely a small learning circle (A. halaqah)
introduced and taught by Anregurutta Muhammad As‘ad al-Bugis (1907-1952)2
for the study of classical Islamic knowledge. As£ad was a young Meccan-born
Bugis iulama’ who arrived in his parental homeland in Sengkang of Wajo in 1928.
In its early operation, only a handful of students attended the halaqah and most of
them had previously learned in other learning circles elsewhere in South Sulawesi.
Anregurutta As£ad took this small number of first students, who were mostly of
the same age as or even older than him, as an enticement to attract new students
to study in his halaqah. Surprisingly, however, the halaqah quickly attracted many
more students in and around Wajo as well as from other places in South Sulawesi
and beyond. In 1930 Anregurutta As£ad started a madrasah program and included
in its curriculum the halaqah teaching system. He named it al-Madrasah al‘Arabiyyah al-lslamiyyah (lit. the Islamic Arabic School) (popularly shortened as
MAI). MAI was then the oldest formal religious education institution in South

1 In this study, the term ‘ulamä’is used as a singular and plural noun.
2 The term ‘Anregurutta ’ which can simply mean ‘our great teacher’ is popularly used in
South Sulawesi to indicate the same meaning as the title kiyai in East and Central java, ajengan in
West Java, tengku in Aceh, tuan guru in Lombok, buya in West Sumatra, guru tua in Central
Sulawesi. I shall discuss about these terms, and others, in Chapter Six which is about As'adiyah’s
program for the reproduction of ‘ulamä’. In the Bugis society in Wajo and South Sulawesi more
broadly Muhammad As‘ad is popularly known as Anregwutta Pung Aji Sade ’or just Anregurutta Aji
Sade’. I shall give a detailed discussion on this and other terms for ‘ulamä’ in South Sulawesi also
in Chapter Six. To follow the local way, Muhammad As‘ad al-Bugis will be addressed as
Anregurutta (with the capital A) or, in some cases, Anregurutta throughout this study. However,
as there are many other ‘ulama dealt with in this study who also bear the title Anregurutta; to
distinguish them from Anregurutta As‘ad, they will be addressed by the shortened form AGH
(Anregurutta Haji, Haji being the title for those who have performed the hajj pilgrimage)
followed by his full name; for example, AGH Muhammad Yunus Martan. When the name
subsequently appears frequently, they will be addressed as just AG (Anregurutta) followed by his
first name only; for example AG Yunus. In cases where I explain about ‘ulama in Bugis without
any reference to a particular ‘ulamäT use the term anregurutta (in Italics and with the lower case a).

Sulawesi in terms of the adoption of some modem school systems such as the
classification of students based on age and level of their basic Islamic knowledge.
Within several years of its beginnings MAI’s reputation as the centre of
Islamic learning in South Sulawesi quickly became well-established among the
Muslim peoples in the province and in other parts of the archipelago (Mattulada
1983, Hamid 1983, Pawiloy 1981). Hundreds of new students came to Sengkang
and registered at the different school levels in MAI. Interestingly, some of
Anregurutta As‘ad’s first students had previously studied Islamic knowledge
elsewhere in South Sulawesi and came to study with Anregurutta after they had
discovered that the knowledge of Islam of this young ‘ulatmi’ (Muslim scholar)
was far more advanced and comprehensive than that of their previous teachers. ’
The abrupt popularity of MAI seemed to be closely related to the figure o f
Anregurutta As‘ad as its founder and main teacher. Due to his religious
educational background in Mecca, the birthplace of Islam and the oldest centre
for traditional Islamic learning in the Muslim world, Anregurutta’s claim as an
authority in Islamic knowledge was unpretentiously acknowledged by the Muslim
community in the region. Anregurutta As£ad’s religious authority was relatively
incontestable in South Sulawesi at the time when ‘ulamä’with a systematic mastery
of classical branches of Islamic knowledge were still very rare (Mattulada 1983).
Despite that almost all the people there have become Muslims, at least nominally,
since the first decade of the 17th century (Noorduyn 1956, Pelras 2001), Islamic
education had not, for a number of factors, developed well in this period.
During Anregurutta As‘ad’s leadership, MAI only had pre-school, primary
and junior high school levels. When he died in 1952 at the age of 45, two o f his

3 For example, Abdurrahman Ambo Dalle and Muhammad Yunus Martan who were
respectively seven years and one year older than their teacher, Anregurutta As‘ad. They later
became among the most respected 'ulamä’vn South Sulawesi (See Arief 2008)
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most senior students, AGH Daud Ismail and AGH Muhammad Yunus Martan,
continued the leadership of MAI and renamed it ‘Madrasah As‘adiyah’ in honour
of its founder. A senior high school and an Islamic college were also opened.
During this period also general primary and junior high schools were also opened
in which general subjects were given an equal or even longer importance in the
curriculum than religious ones. In addition to the main school program in its
central headquarters in Sengkang (known as ‘Madrasah As‘adiyah Pusaf or
Madrasah As‘adiyah at the centre), As‘adiyah also initiated the establishment of
several hundred branches of madrasah across Indonesia and continued to monitor
and supervise their operation. Some scholars (Mattulada 1983, 284, Pelras 2001,
19) assert that As‘adiyah was one of the most influential centres of Islamic
learning in South Sulawesi in the twentieth century in terms of the number of
madrasah it operated. In the early 1980s, for example, As‘adiyah ran around 234
madrasah (at the elementary level) in nine regencies in South Sulawesi province and
in the provinces of Central Sulawesi, Southeast Sulawesi, East Kalimantan and
Riau and jambi in Sumatra. In this period, the number of students enrolled in all
As‘adiyah’s Islamic elementary schools {Madrasah Ibtida’iyyah) alone was nearly
7,000 (Mattulada 1983).
Towards the end of the 1950s, Madrasah As‘adiyah expanded to become
an

educational

foundation,

Yayasan

Perguruan

As‘adiyah

(Educational

Foundation of As‘adiyah). As a foundation, it maintained Islamic propagation and
education as its core programs. However, in order to expand the scope and
outreach of these core programs, As‘adiyah also initiated various social, cultural
and economic programs such as a radio station, cooperative enterprise, health
clinic, and media print-publication. In the 1960s As‘adiyah further transformed
into a socio-religious organisation (Organisasi As‘adiyah) with thousands of
members, affiliates, devotees and sympathisers across the country.

As a religious educational institution, As‘adiyah has been instrumental in
the dissemination, transmission and maintenance of the Islamic ideology of ahl alSunnah wa al-Jama’ah (the people of the tradition of the Prophet and the consensus
of the nmmah) within Muslim people in South Sulawesi and beyond. As‘adiyah’s
pertinent role in the inculcation and promulgation o f this Islamic ideology was
partly due to its many graduates who have became new religious authority and
established their own educational institutions (including pesantren but mainly
madrasah) particularly in South Sulawesi. Almost all major pesantren and madrasah in
the province in the last century were established either by the former direct
disciples of Anregurutta As‘ad or the second generation o f graduates of Madrasah
As‘adiyah in Sengkang (See Chapter Four and Five).
Moreover, as a socio-religious organisation, As‘adiyah has thousands of
graduates, affiliates, members, devotees and sympathisers whose network can be
found across the country, particularly in its eastern part (See Chapter Eight). To
maintain their network and communal relationship with As‘adiyah as their alma
mater, Islamic ideological affiliation and Bugis identity, these graduates and loyal
members residing in either the Bugis-Makassar homeland or diaspora, make a
number of efforts. For example, they send their children to As‘adiyah in Sengkang
to study Islamic knowledge and Bugis language; they invite religious preachers,
teachers and imam from it to their area, and they establish a madrasah branch of
As‘adiyah in their new settlements. Due to this vast network of its graduates and
members, As‘adiyah has become an eminent factor in the strengthening o f Islamic
and Bugis identity among the Bugis diaspora across Indonesia.

Aims and Focus o f the Study
As‘adiyah’s social, religious, and educational programs are too broad a
subject of research. Therefore, with this research I will focus only on the various

ways in which As‘adiyah has played its role in the formation, transformation and
reproduction of religious authority in Wajo in particular and in South Sulawesi
more broadly. In relation to this ethnographic focus, I will attempt to answer the
following four major questions: (1) what is the character of the Islamic traditions
(Islamic knowledge, beliefs and practices) that As‘adiyah has both transmitted and
maintained in Wajo (directly through its mass Islamic education and mission
programs and, indirectly, through the network of ‘ulama that it has created)? (2)
What has been the historical role of As‘adiyah in the construction, reproduction
and transformation of religious authority in Wajo? (3) What is the contemporary
importance of the Islamic tradition introduced and disseminated by As‘adiyah
within the structure of contemporary religious authority in Wajo? And (4) what
role has ‘As‘adiyah tradition’ played in the context of the mobility of the Wajo
Bugis people within South Sulawesi and beyond?
As an attempt to answer these questions, this study will first examine the
various ways in which As‘adiyah has exercised its missions and roles in the
construction and reproduction of the Islamic traditions of the Muslim people in
Wajo in general. In this study I seek to explore various ways in which As‘adiyah,
largely through its Islamic educational programs, transmits, maintains and
strengthens an Islamic tradition iahl al-sunnah wa al-jama’ah) among the Muslim
people in the region. My basic argument is that particularly through its
propagation and education programs, As‘adiyah has become one of the key
religious educational institutions that has moulded and dictated the Islamic
practice, identity and subjectivity of Muslims in the region since the first part of
the last century.
As I will discuss in greater detail in the next section, As‘adiyah has been
historically associated with the emergence o f pesantren tradition in South Sulawesi
in the early 20th century (Arief 2008, Rahman 2013). During its early periods, MAI
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was popularly known only as a traditional Islamic school where students would
dedicate their whole school years to studying different branches o f Islamic
knowledge under the direction of religious teachers or ‘ulama ’. Ascadiyah as some
scholars have claimed might not be the oldest traditional Islamic education
institution in the region. Before As‘adiyah, there had been a number of Islamic
learning circles in the province, although attended by much fewer students
compared to As‘adiyah. For example, from 1910-1940 there was a halaqah (B.
mangaji kitta) for Islamic learning in Salerno Island (in the offshore Makassar
Strait) established by Haji Abdul Rahim and his colleagues (As'ad 1989, Bosra
2008). Another halaqah teaching prior to Anregurutta’s was in Campalagian of
Polmas (now part of the new province of West Sulawesi) and this was taught by
Haji Maddeppungang (Bosra 2008). However, in terms of a religious educational
system, As‘adiyah was the first educational institution to implement both a
traditional (A. halaqi, traditional learning circle) and modern (A. madrasi,
schooling) religious educational system and to offer a systematic study on most
classical branches of Islamic knowledge. In the earlier years of its operation, MAI
was not yet popularly known as a pesantren but as a ‘sikola ard” (‘Arabic school)
because the textbooks used were written in Arabic. At first, the Muslim people in
South Sulawesi only knew the term madrasah for any type of formal Islamic
education. Only later, was the name ‘pesantren ’ or ‘pondok pesantren’ (about which
there will be more details later) attached to or associated with this educational
institution.4
Throughout this study, the word ‘pesantren’ refers to the oldest traditional
Islamic educational institution in Indonesia. The name ‘pesantren’ was first
commonly used to refer to this type of Islamic educational system in Java and also
4 I shall discuss the process of introducing the term pesantren to South Sulawesi in
Chapter Four when describing the pesantren and madrasah o f As'adiyah.
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‘pondok’ or ‘pondok pesantreri. Zamakhsyari Dhofier (1999) depicts four major
elements of a pesantren education system: the accommodation for the students (I.
pondok), the mosque where students most appropriately learn, the classical Islamic
texts as the main source of learning, the students {santri) and the kiyai (principal
teacher, ‘ulamd). Later on, the name ‘pesantren’ was broadly used to refer to
relatively similar educational institutions that were also established in other parts
of Indonesia, including in South Sulawesi.3 Literally, the world ‘pesantreri refers to
a place where the santri (student) lives and devotes most o f his or her time to
acquiring knowledge. Several scholars have argued that the pesantren has been the
most important centre for traditional Islamic learning in Indonesia for centuries.
Its origin can be traced back to the earliest period of Islamisation in the
archipelago (Dhofier 1999). However, Dhofier (1999, 15-16) further argues that
the pesantren as we know it today has been found existing only since the early
nineteenth century. In South Sulawesi a religious education system similar to the
pesantren in java was only established in the early 20th century (Pawiloy 1981, 7879, see also van Bruinessen 2012, 93-4). As‘adiyah is one of these pesantren and still
the largest one even by today’s standards.
As mentioned earlier, As‘adiyah is more than just an education institution,
and more than just a name for a pesantren or madrasah. A study about As'adiyah,
therefore, cannot be only about a pesantren institution but must also be about a
religious, educational and social organisation whose role cannot be limited to only
developing religious education. This dissertation, therefore, is not just a study
about pesantren (or a ‘pesantren study’), which is a field of study that has
apparently become a specific genre within the general studies about Islam in

5 In several places, however, different terms are still in use such as ‘meunasah \ ‘rangkang
and ‘dayati in Aceh and ‘suraii in Minangkabau, West Sumatra or pondok’ in other parts of
Sumatra.
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Indonesia.67 Nevertheless, since this study will give a particular emphasis on
pesantren as one of As‘adiyah’s major religious and education programs, a brief
survey at the current trend in pesantren studies seems necessary. For this reason, in
the next section, I will briefly describe pesantren, the current trends in pesantren
scholarship in Indonesia, the historical development of major pesantren in South
Sulawesi, and previous studies on As‘adiyah.

Previous Studies on Pesantren and A s’adiyah
Pesantren study has become a fast growing field in relatively recent decades.
Owing partly to the seminal work of Zamakhsyari Dhofier ([1980] 1999), many
subsequent scholars have investigated the crucial role of pesantren and its leader,
the kiyai, in the dissemination and maintenance of Islamic tradition in Indonesia.
Some studies even point to the crucial role of pesantren in the early Islamisation of
Indonesia.8 As one of ‘the largest and most complex educational networks in the
Muslim world’ (Woodward 1999, xi), graduates of pesantren have shaped the many
different ways in which Indonesian Muslims have interpreted and practiced Islam
within their local context. Academic interest in pesantren and its leader, kiyai, has
resulted in much research conducted to document their various roles in the
development of Islam in Indonesia; for example, their role in the transmission of
Islamic knowledge and values (Azra 2002, van Bruinessen 2012, Steenbrink 1986);

6 Ahmad Baso (2012), for example, has introduced the term ‘Pesantren Studies’ through
a series of his lengthy publications to document the wide range and scope of studies related to
the pesantren tradition in Indonesia.
7 Among the most important works on this issue are Abdullah (1986b), Azra (2006), van
Bruinessen (2012), Horikoshi (1976), Lukens-Bull (2008), Mastuhu (1994), Moosmüller (1989),
Oepen, Karcher, and Kingham (1987), Rahardjo (1985), Wirosardjono (1987), Zulkifli (2002),
and Rachman (1997).
8 See, Azra (2006), van Bruinessen (2012), Dhofier (1999), Moosmüller (1989),
Wirosardjono (1987), Drewes (1955), and Steenbrink (1986).
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their role in the adaptation to social changes and modernity (Horikoshi 1976,
Rahardjo 1988, Lukens-Bull 2005, Arifin 2013); encouraging economic and
participatory development (Suprayogo 2007, Budiwiranto 2007, Turmudi 2006,
Suaedy and Sulistyo 2000, Syahid, Mahduri, and Annas 2002, Permani 2011);
endorsing gender and women studies (Purvvaningsih 2007); cultivating nationalism
(Moesa 2007, Zaini 1998); strengthening civic values and civil society (Feillard
1994, Pohl 2007); and shaping political dynamics in the country (Suaedy and
Sulistyo 2000, Suprayogo 2007).
However, since discourses on pesantren in Indonesia are mostly about
those in Java —which is quite understandable given that most pesantren are located
in that island — and to some extent in Sumatra and Lombok, in this study I pay
particular attention to describing some different characteristics and roles between
pesantren in the former places and those in South Sulawesi. For example, earlier
pesantren on Java were mostly founded by a kiyai (‘ulama) and the pesantren
complex belonged entirely to the kiyai. In some cases also, the establishment of
pesantren in java became a kind of counter or antithesis to the local socio-cultural
and political establishment (Dhofier 1999). Quite the contrary, in South Sulawesi,
the establishment of most pesantren, particularly the oldest ones, were financially
sponsored by or were under the or patronage o f the local rulers or traditional
authority and by public endowment donated by wealthy Muslims, although the
initiative for the establishment came from an ‘nlama (B. topanritd) (Arief 2008). In
Java, the kiyai is usually the owner of the land on which the pesantren complex is
built. In South Sulawesi, the land used to build the pesantren complex is usually
donated or provided by the local government. The ownership of pesantren is
usually in the hand of a foundation that was established by and comprised of
‘ulama ’, the local ruler or traditional authority and the rich Muslims. Despite these
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external financial supports, the kiyai remains the highest authority in the
management of the pesantren complex.
In general, the significant of pesantren, or any form of Islamic educational
institution in the development of Islam in Indonesia is best summarised by Azra,
Afrianty, and Hefner (2007, 174) who argue that there are three aspects in which
the Islamic educational institution has played a very fundamental role. These roles
include the transmission of religious knowledge, the maintenance of the Islamic
tradition as a whole, and the provision of a centre for the training and social
reproduction of 'ulama. Practically, pesantren in Indonesia have played all, but are
not limited to, these three major roles.
Writing about the role of madrasah as a traditional Islamic educational
institution in the Muslim world in general, Anthony Johns (1997, 4) asserts that
madrasah are the crucial institution to mediate the teaching of ‘ulama and to
‘preserve and ensure the transmission and diffusion of the works of Islamic
learning’. In fact, through its pesantren and madrasah, As‘adiyah has played all these
roles and has, in particular, produced Islamic knowledge and a new generation of
traditional 'ulama and other religious authorities such as qädhi (religious judge, B.
kail),9 imam (prayer leader), khatib (Jum’at preacher), mubalig or daV (religious
preacher) and ustad\ (religious teachers) in contemporary South Sulawesi. The
'ulama coming out of this institution have, in turn, established their own pesantren
and madrasah in various areas in Wajo in particular, and in South Sulawesi in
general, as well as training new generations o f Muslim scholars, teachers and
preachers with a broader intellectual network up to the present time (See Chapter
Two and Three).
9 Qädhi is a judge who rules in accordance with Islamic law (shari’a), appointed by the
ruler of a Muslim country. Traditionally the Qädhi have jurisdiction over all legal matters
involving Muslims. In Bugis-Makassar Muslim society, qädhi is called kali. In this study I use the
Arabic name.
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As mentioned earlier, since the last three decades, pesantren in Java and
Sumatra have become popular objects of study by both Indonesian and foreign
scholars, either written in Indonesian or foreign languages such as English,
Germany and French.1" However, studies on pesantren outside Java, including in
South Sulawesi, are still very rare. Despite the decisive role of As‘adiyah in the
development of Islam in South Sulawesi (as this study will demonstrate) only very
few scholars have mentioned it, particularly with respect to its religious and
education programs, and then in brief articles or paragraphs written in English as
part of their studies about the Bugis people and culture as well as Islam in South
Sulawesi. 11 To my knowledge, in terms o f the scholarly works in a Western
language, none is specifically dealt with Pesantren As‘adiyah. However, there have
been a significant number of works —scholarly or otherwise —on various aspects
of As'adiyah by Indonesian writers and written in the Indonesian language. These
include research reports, academic papers, journal articles, books, biographical
accounts of Anregurutta As‘ad, as well as undergraduate, M asters and Doctoral
theses written for Indonesian universities. 12

10As Lyn Parker (2008) observes, research on Islamic education in Indonesia in general
has not been very much the interest of Western scholars. Most of the research in this field is
conducted by Indonesian scholars. As Parker (2008, 3) writes, ‘The lack of interest in Islamic
education [in Indonesia] by Western scholars is related to the general dearth of studies about
education in general in Indonesia, but perhaps also it is a result of the mystique surrounding
Islamic schools’.
nThese scholars include the anthropologist van Bruinessen (1998a) who wrote a short
article in English about Muhammad As‘ad al-Bugis, the founder of As‘adiyah, and Christian
Pelras (2001, 2006) who in his later works about the Bugis people and Islam in South Sulawesi
briefly mentioned the role of Pesantren As‘adiyah in the development of Islamic education in the
region.
12 To date, biographical accounts on As‘ad or other important ‘ula?na’ of As‘adivah
include those of Dahlan (2013), Ismail (1989), Katu (2007), Manguluang (1989), Rahman (2012),
Surur (2011a), Walinga (1980), Adnan (1985), Hafid (1997), Nur (2007e, 2007a), Saprillah (2014).
Undergraduate theses about As‘adiyah or one of its programs include: Adnan (1985), Asmarani
(2010), Bisfain (1984), Hafid (1997), Kanre (1975), Salmiya (1989), Walinga (1980). Master’s
theses on As‘adiyah include: Hatim (2001), Nasir (2005), Siajeng (2003) Hasanuddin (2006).

Page I 12

O f several previous works that focus on As‘adiyah, there are some that are
worth reviewing in relation to my current research. Safa’s (1971) is probably the
earliest scholarly work (B.A. thesis, written in Arabic) that deals with As‘adiyah.
After describing how As‘adiyah has developed the Islamic teaching and dakwah in
Wajo, he argues that As‘adiyah was one of the crucial factors in the development
o f Islam in Wajo and the surrounding areas. He contends that As‘adiyah’s success
in the field of Islamic education and dakwah is due to its ability to obtain
economic, social and political supports from the Muslim people and the local
government in Wajo.
Hatta Walinga’s (1981) study focuses on the life and effort of its founder,
Anregurutta As‘ad. Walinga, who was a graduate of Pesantren As‘adiyah,
underlines Anregurutta’s reformist religious attitude and relates that to his
uncompromising effort to reform the Islamic practice and moral decay of the
Wajo people through his progressive dakwah and traditional Islamic education
program. Because it is one of the first biographical accounts on Anregurutta
As‘ad, this study has frequently been taken as the principal reference by
subsequent writers about Anregurutta’s life. For certain aspects of Anregurutta
As‘ad’s life that are closely related to the issues dealt with in my current research,
I also refer to this study but try to balance its findings with those o f different
authors on the same issues.
Bisfain (1984), also a graduate of As‘adiyah, wrote a B.A. thesis on the role
of Anregurutta in Islamic propagation or mission (dakwah)13 in the Muslim
Doctoral dissertations include: Afifuddin (2013), Ali (2007), Arief (2008), Hamka (2009), Sabit
(2012), Rama (2003). Research reports: Al-Bone (1986, 1987), Kadir (1998, 1994), Raja
(1994/1995), Nawir (2000), Tolla (2004), Nur (2007e, 2007a), Halim (2012b). Among official
publications by members of the Executive Board of As‘adiyah include: Anonymous (1982),
Pasanreseng (1992).
13 In this study I use the Indonesian term dakwah (da’wa in B.) for the Islamic
propagation or mission. It is from an Arabic term da'wah (lit. the call).
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community in Wajo. Bisfain claims that by looking at the orientation and
methodology of Anregurutta’s dakwah, where he uncompromisingly tried to
eradicate all elements of pre-Islamic paganism still practiced by the local Muslim
community, one can see that he might have been strongly influenced by the
Wahabi purification movement in the Arabia. He argues that when Anregurutta
was still in Mecca the Wahabi had fully dominated the religious domain in Saudi
Arabia. It is logical, Bisfain argues, to assume that Anregurutta could have
adopted some aspects of Wahabi’s religious ideas and dakwah methodology.
Bisfain points out that Anregurutta’s early dakwah program in Wajo was strongly
directed towards purifying the religious practices of the local Muslims of elements
of popular tariqah (Sufi orders), bid(ah (illegitimate religious innovation), and
takhayyul (myths). In the same vein, Karim Hafid’s (1997) study also suggests that
Anregurutta’s major role was to purify the Islamic faith of the pre- and nonIslamic elements that were still practiced by the Wajo Muslim people.
Zainuddin

Hamka’s (2009) PhD

thesis investigates the mode of

Anregurutta Ascad’s religious thought based on his own intellectual and religious
works. Among Hamka’s conclusions is that, although in religious practice
Anregurutta consistently followed the Shafi’i legal school, he introduced and
taught to his students other Islamic legal schools and theology and allowed them
to advance their knowledge of those schools by reading relevant literatures.
Because of this, Hamka argues that Anregurutta’s religious thought is basically
‘elective’, moderate and inclusive in the sense that he was not a sectarian ‘ulama
who would reject and prohibit his disciples to learn from other schools of Islamic
law, theology and mysticism other than the one that he was following. Hamka’s
study is useful for me in investigating the relationship between Anregurutta’s
religious thought and the ways in which he developed his Islamic education and
propagation programs.
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Another PhD thesis on As£adiyah was written by Bahaking Rama (2003).
Rama focuses on the religious educational reform that As£adiyah has undergone
since its inception. Among the important education reforms that Rama observes
are: the change o fpesantren/madrasah leadership from single (Anregurutta As£ad) to
collective (foundation, yayasan)\ from a curriculum designed by a single teacher
(Anregurutta’s) to one based on the consensus made by the members of Yayasan
Perguruan As£adiyah or in consultation with the government (Ministry o f
Religion). The teaching methodology and the traditional function of As'adiyah’s
education program also undertook a significant reform during the related period.
The role of Anregurutta As£ad as the pioneer of Islamic education in South
Sulawesi is also accentuated in the studies carried out by Abdul Rahim Kanre
(1975) and Ahmad Rahman (2013).
Although not specifically dealing with As£adiyah, Syamsuddin Ariefs
(2008) PhD thesis is useful in understanding the role of Anregurutta As£ad and
Pesantren As'adiyah in the emergence of pesantren traditions in South Sulawesi in
the early 20th century. Arief argues that Anregurutta is the grand master o f almost
all 'ulama in South Sulawesi who later established their own pesantren and madrasah
in the region. It was in Pesantren As£adiyah, Arief argues, that the new network of
1ulama and pesantren in South Sulawesi started to flourish. Pesantren and madrasah
established by Anregurutta’s disciples across the province have relatively similar
curriculums to that of As£adiyah, despite their different religious orientations.
Irfan Hasanuddin (2006) goes further to claim that As£adiyah has created a type of
pesantren tradition in South Sulawesi similar to that on Java (see Dhofier 1999)
which he identifies as comprising three traditions: intellectual (halaqah, madrasah,
'ulama reproduction training), Qur’anic memorisation, and tasawuf (Sufism).
In addition to the afore mentioned scholarly works on Anregurutta As£ad
and As£adiyah, a significant number of research reports (Such as Al-Bone 1986,
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1987; Nawir 2000; and Kadir-M 1994) have laid reliable comparative foundations
for my research project particularly with regard to the historical parts of my
dissertation. I also take the same benefits from several publications on As‘adiyah
by the Grand Executive (Pengurus Besar) o f As‘adiyah, the most important ones
in terms of the historical data and statistics they provided are: Buku Setengah Abaci
A s ’adiyah 1930-1980 (As‘adiyah half a century 1930-1980) (Anonymous 1982) and
Sejarah Lahir dan Pertumbuhan Pondok Pesantren A s ’adiyah’ Sengkang (the history of
the birth and development of Pesantren As‘adiyah of Sengkang) (Pasanreseng
1992). In terms of the contemporary situation of As‘adiyah, however, I would
prefer to rely mainly on my own ethnographic research to give a more elaborate
description of As‘adiyah and its contemporary role in the development of Muslim
society in South Sulawesi and beyond.
In what follows, I provide a short description of Wajo as my major field
site in South Sulawesi.

Wajo and Bugis culture as the research setting
The main educational complex of As‘adiyah is located in the small city of
Sengkang, the capital of today’s Wajo district (I. kabzzpateii), in South Sulawesi
Indonesia. Wajo is situated on the eastern side of South Sulawesi peninsula, about
250 kilometres to the northeast of Makassar, the capital city of the province. Wajo
covers an area of 2,506,19 square kilometres that is adjacent to Luwu and Sidrap
districts to the north, Bone and Soppeng districts to the south, the Gulf of Bone
to the east, and Soppeng and Sidrap districts to the west (See Figure 1).
In 1961 Wajo district had only ten subdistricts, but since 2000, after
pemekaran, it has fourteen subdistricts (I. kecamatan), namely Belawa, Bola,
Gilireng, Keera, Majauleng, Maniangpajo, Pammana, Penrang, Pitumpanua,
Sabbangparu, Sajoanging, Takkalalla, Tanasitolo, and Tempe (see Figure 2).

Sengkang, the capital city o f Wajo district, is part o f Tempe subdistrict. Below the
level o f kabupaten (or daerah) are kecamatan (or subdistrict), headed by a camat, these
are in turn divided into desa, kelurahan or wanna (village clusters), under a kepala
desa or kepala wanna. Each desa or kelurahan has a num ber o f kampnngs (hamlets) as
the smallest government unit within the village.
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Figure 1.1.
Map of South Sulawesi
(Source: ANU CartoGIS CAP)
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According to the 2010 Indonesian Population Census, Wajo has a

population of 385,109 consisting of 183,602 males and 201,507 females
(http://www.bps.go.id). The Wajo people are grouped within the Bugis ethnic
group, which comprises the biggest group that occupy the southwest peninsula of
Sulawesi. The Bugis, along with the Mandar, the Toraja and the Makassar,
together comprise the four main ethnic groups of South Sulawesi, all of which
belong to the same West Austronesian linguistic sub-group (Pelras 1996). In their
everyday life the people of Wajo speak the Bugis language either in formal or
informal settings, but most of them can also speak, or at least, understand
Indonesian as the national language. Interchangeably with Bugis, Indonesian is
used in school classrooms and government offices as well as on formal occasions
such as meetings and ceremonies in the government offices. Bilingualism in the
vernacular and national languages has long been common among all levels of
Bugis society (see Mahmud 2008).
Before it was incorporated into the Indonesian polity in 1957, Wajo was
one of the Bugis petty kingdoms or states in Celebes Island (now Sulawesi) which
was founded around the early 15th century (Macknight 1993). In the 16th century,
particularly under the rule of La Tadampare Puang ri Maggalatung (ruled ± 14911521), the fourth ruler (Arung Matowa, lit. ‘the old lord’), Wajo expanded to
become one of the major Bugis states by conquering or forming associations with
many neighbouring territories in the peninsula such as Larompong, Timurung,
Lamuru, Batulappa, Kassa, Maiwa, Enrekang, and Mario-Riawa. These regions
became either allies (‘brothers’) or vassals (‘children’) or ‘slaves’ of Wajo, while
each retained its own customs and internal autonomy (see Noorduyn 1955,
Patunru 1983, Abidin 1985).

The state of Wajo was particularly unique among the historical Bugis and
Makassar states or kingdoms in the Sulawesi southern peninsula in terms of its
government system (Abidin 1985, Mattulada 1998). In Wajo the power of the
ruler who was called Arung Matowa (lit. the old lord or chief lord) was not
unlimited, since this was not a hereditary but elective position (although only
those of pure royal blood were eligible). The Arung Matowa was elected or
appointed by the Arung Patappulo (lit. the forty lords), like the house of
representative in modern democracy, that comprised the Six Highest Lords (Petta
Hnnengnge) and 34 other lower lords who were all the representatives from three
original ranreng (districts) under the Wajo state, that is, Tua, Bettempola and
Saotanre. However, with equal ease the Arung Ennengnge could also depose the
Arung Matowa. In other traditional states of South Sulawesi, such as Luwu,
Gowa, and Bone, the position of the ruler (or king, to be proper) was hereditary
and his authority was more autocratic (Pelras 1971, 175).14

14Because this relatively non-absolute power of the Wajo ruler over his people and their
representative lords, and its other political systems which resemble those in modern democracy,
some scholars claims that Wajo could be classified as ‘aristocratic democracy’ state. These
notions of Wajorese democracy have been sounded by, for example, James Brooke (See Mundy
1848), Anthony Reid (1998), Mattulada (1991), and most vociferously by Andi Zainal Abidin
(1980, 1983).
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Figure 1.2.
Map of Wajo District with its 14 Subdistricts
(Source: ANU CartoGIS CAP)
In Wajo, however, like in other Bugis kingdoms, the high nobility had
more privileges and held a crucial political and economic importance. As
observed by Lineton (1975, 32), the different rank o f people within Bugis society
is pervasive and enters into every sphere o f people’s lives. ‘From the m om ent one
moves into the Bugis lands, one is bom barded with the names o f aristocratic
relatives, with descriptions o f the dress and gifts appropriate to weddings o f

people of different ranks, with details of titles and terms of address for nobles,
‘good people’ (the middle rank), and commoners’ (Lineton 1975, 33).
As described by Friedericy (quoted in Lineton 1975, 85), Wajo society, at
least ideally, consisted of five major ranks: (1) the ana mattola (‘children of the
succession’); (2) the anakamng (arung or noble children); (3) the tan deceng (‘good
people’); (4) the tan maradeka (freemen); and the ata (slaves), The first two
categories together constitute the nobility, while the third and fourth form the
commoner class. Below these are the slaves (See also Mattulada 1998).
The Bugis nobility, particularly in Wajo, appeared to be the dominant
group in most domains of social life. For example, almost all political offices are
monopolised by members of the noble class (indicated by the title and?). As 1 will
later describe in more detail, after the adoption of Islam as the ‘state religion’, the
political offices included a religious one whose major role was to conduct and
organise religious rituals and ceremonies in both the district and state levels. As
Lineton (1975) further explains, far from there being a growmg discrepancy
between the old ideology of rank and the modern reality, the Bugis nobility are
effectively reinforcing the old symbols with the ‘new mystique’ of elective political
office and high military rank. This means that many capable and ambitious men
are effectively barred from positions of power in society. According to Lineton
(1975), the only means for commoners to achieve the power and influence denied
them at home was to undertake migration. Migration, therefore, also symbolised a
protest against aristocratic privilege. This explains one of the reasons for the long
tendency of the Wajo people to migrate to widely scattered regions of the Malay
world even after Independence (see Andaya 1984, Anderson 2003b, Bakti 2010).
Lineton’s statement that migration was the only means for commoners to
gain socio-political influence within the Wajo society ignores other available
cultural factors that could affect that purpose. It is true that migration is an

important means to attain social status though the accumulation o f wealth as well
as the pursuit of knowledge and skills can also enable them to become to sugi (the
wealthy). However, besides being to sugi, there are three other important
traditional means for upright social mobility among the non-noble people of
Wajo, which according to Pelras (2006, 255) altogether constitute four ideal
characters (or sulapa’ eppa\ four sides or dimensions) of the Bugis people mentality
mentioned in lontara) (Bugis literature). The four characters are sugi (wealthy),
warani (brave), acca (smart), and panrita (pious). Every non noble person
(particularly among the tan deceng and tan maradeka in Freidericy’s categories
mentioned above) can aim to achieve one or more of those characters in order to
become part of the ‘strategic elite’ in Bugis society (See Mattulada 1991, 91).
To warani symbolises the characteristics usually found in the brave people
like warriors, or at least fearless people due to their powerful martial art skills or
mystical potency. After Independence, the to warani dimension can be achieved by
joining military and obtaining a high military rank (Pelras 2006). To acca, on the
other hand, designates smart person who can either use his smartness for positive
or negative causes in order to strengthen his self-esteem and dignity (B. sin). It
can also mean a person with a technical expertise or skill, such as carpenter, house
builder, and boat builder, or a theoretical skill such as those held by a teacher,
healer, and the likes. In modern times, the people with a university degree (B.A.
or Sarjana, undergraduate diploma) fall in the category of to acca and therefore can
claim a better status within society. To panrita is more of an abstract virtue or
character within the Wajo or Bugis society in general and designates the
possession of abstract knowledge.13 Pelras (2006, 259) contends that the term

15 In Matthes’ (1874, 118) Dutch-Bugis dictionary, however, panritd is taken to mean (1)
the learned (geleerd) and (2) the architect (bouwmeester). For example, panrita bola (house architect)
and panrita topi (boat architect).

panrita comes from Sanskrit ‘panditd (a teacher of Hindu or Buddhist scriptures,
or scholar of religious scripture) and in the traditional Bugis context it denotes a
person who masters religious matters, is wise, pious, and honest. After the
introduction of Islam in South Sulawesi in the 17th century, however, ‘to panrita’
has become synonymous with the Arab term ‘nlama’ (the learned persons, clerics)
who are considered to have ‘never conducted a wrong deed and do not seek selfinterest’ (Pelras 2006, 259).16 As I shall describe later in Chapter Two, As‘adiyah
has been instrumental in providing a public education in which all members of
Bugis society, regardless of their ascribed or achieved social status, can have equal
opportunity to pursue religious knowledge that would allow them to later become
to panrita or to acca and hence part of the elite group within the Bugis society.
In the first decade of the twentieth century, most o f the important Bugis
and Makassar kingdoms such as Gowa, Bone, Wajo and Luwu, finally submitted
to the Dutch colonial government and from 1910 the former kingdoms were
given the status of self-governing protectorates and were ruled indirectly through
their own kings and chiefs, closely supervised by a Dutch Controleur (Lineton
1975, 44; Patunru 1983, 71-74). With the coming of Independence from the
Dutch in 1945, Celebes was renamed Sulawesi, and the Government of Celebes —
which consisted of the entire southern half of the island — became the province
of South and South-eastern Sulawesi (Provinsi Sulawesi Selatan dan Tenggara). In
1964 South Sulawesi was constituted as a separate province with 21 kabupaten
including Wajo, and two kotamadya (municipality). Each kabupaten is headed by a
bupati (head of district or regent), and the municipality by a walikota or mayor
(Patunru 1983, 79-80).

16 The various meanings of this term and its importance as part of the religious
discourse in South Sulawesi will be discussed further in Chapter Four. For a detailed discussion
on the different usage of topanrita and anregurutta in the Bugis society see Flalim (2012a).

The attainment of Independence did not end the dominance of the
nobility in local government in South Sulawesi, including in Wajo (see Bakti
2007). In most kapubaten they continue to play a significant political role, partly
due to the educational advantages they enjoyed under the Dutch, and partly to the
high regard in which the members of former ruling families are still held by many
of the people of the province (Pelras 2006, 378-9). Therefore, in Wajo
government remains largely an aristocratic prerogative, but changes have occurred
in the political system which pose a threat to the pre-eminence of the nobility
(Lineton 1975, 130). Firstly, the fact that Wajo has become incorporated into the
Indonesian polity has meant that skills appropriate to a complex and highly
sophisticated system of government have become essential attributes for Wajo’s
leaders; education and ability have partly superseded noble descent as
qualifications for high office.
The second change in the role of the ruling families has been the result of
what (Pelras 2001, 228) regards as the ‘real Islamization’ of Bugis society since
Independence and accompanying attempts to discourage and discredit older
religious beliefs, which in fact do much to support the privileged position of the
high nobility, the supposed descendant o f heavenly beings (B. tomanurung)
(Lineton 1975, Errington 1989). Religious organisations such as Muhammadiyah
and As‘adiyah that had been present and established Islamic schools in the region
since the second quarter of the 20th century played a decisive role in this change in
the social and political structure of Wajo.17 As Pelras (2001, 234) remarks, the
religious, social, and educational institutions like Muhammadiyah and As‘adiyah in

17 Muhammadiyah was founded in 1912 in Yogyakarta by KH Ahmad Dahlan. The first
branch of Muhammadiyah in South Sulawesi was opened in Makassar in 1926. The second South
Sulawesi branch was open in Sengkang in 1927. For the history of the coming of
Muhammadiyah in Wajo and its further development, see Saleh et al. (1991).
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South Sulawesi have contributed to ‘lessening the religious role of the ruling
aristocracy and undermining the pre-Islamic basis on which its power rested’.

Theoretical Orientation
From a broader perspective, this study will investigate the dynamic process
of encounter between Islam and local culture through the mediation of a
traditional Islamic education institution that aslo exemplifies a dynamic process
that involves continuous and reciprocal resistance, adaptation, adoption,
incorporation and acceptance of one by the other. In particular, this study
explores the ways in which As‘adiyah has attempted to reconcile or harmonise the
long-standing Wajo cultural traditions with the notions of what ‘proper’ Islam is
and is not. At the same time, this study looks at how As‘adiyah, in different ways,
mediates between the wave of Islamic reformism from the heartland of Islam, the
influence of which began to spread in the archipelago at around the same period
as the establishment of As‘adiyah and the forces of ‘modernity’ that the Wajo
community had begun to experience.
In order to explore this complex encounter, I focus my analysis on two
different areas. The first is the Muslim community in Wajo. I examine their
everyday Islamic practices and rituals and the extent to which As‘adiyah has
influenced or even dictated the type of ‘proper’ Islamic practices and rituals that
the people ought to perform. The second area is the As‘adiyah compound which
comprises its educational institutions (pesantren, madrasah, and general schools) and
propagation (I. dakivah, A. da’wah) headquarters. I explore the curriculum (the
learning methodology, text books used, etc.) of pesantren, madrasah and the general
schools of As‘adiyah. I also observe its various Islamic propagation programs
(sermons, edicts, print-media, radio broadcasting) as well as the relationship
between the leaders, teachers, students and alumni of pesantren, madrasah, and the
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general schools of As‘adiyah with the community at large. To study As‘adiyah’s
pesantren is of particular importance because in Indonesia pesantren has become an
important means for the local interpretation of Islam as the world religion
(Dhofier 1999). According to Bowen Bowen (1995), in their daily lives, most
Southeast

Asians

interpret

the

traditions

of

Christianity,

Buddhism,

Confucianism, or Islam through the lenses of their own culture and history.
Bowen argues that through this process, this region has produced the richest local
and translocal dynamic in the world.
This study thus attempts to also capture the dynamic encounter between a
world religion, that is, Islam, with a local culture that is strongly embedded with
pre-Islamic beliefs and practices. Redfield (1956) has tried to explore the dynamic
of such an encounter within all world religions by positing two coexisting kinds of
traditions: the translocal, literate, and urban ‘great’ tradition; and the localised,
illiterate, rural ‘little’ one (see Figure 1.3.). He argued that the great tradition is
reflective, orthodox, textual, ‘consciously cultivated and handed down', while the
little tradition is heterodox, peripheral, local, popular, and unreflective (quoted in
(Anjum 2007). In this context, As‘adiyah will be observed as an institution that
mediates the ‘great’ and ‘little’ Islamic tradition.
Despite many criticism of it, this great-little tradition dichotomy with
regard to Islam has been useful in describing the difficulties o f relating two
mainstreams the study of Islam and Muslim societies: orientalists studies which
rely on text to define the authentic, essential, single, and universal Islam on the
one hand (Said 1978), and on the other, ethnographer’s diverse, local observations
of Muslim practices (Anjum 2007, Eickelman 1982). Clifford Geertz’s Islam
Observed (1968), according to Anjum (2007, 659), was a good example of the
important shift in Western scholarship from the textual focus o f the orientalists’

to find a single Islam in scriptures and text to studying Muslim societies to
observe Islam as it was actually lived.
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Figure 1.3.
Summary of Perspectives on Islam in the Study
of Islam and Muslim Societies
In this study I argue that As‘adiyah could be a good example as the
specific locus in which these two approaches can be particularly analysed. From
one perspective, As‘adiyah has served as a mediator between these two traditions,
or between religious elites (the religious scholars) who came from or have spent
some time studying in the centre of Islamic learning in Mecca and Medina and the
village societies who are mostly religious illiterates. In this relationship, the latter
look for authoritative knowledge from the former. Meanwhile, similar to the role
played by kiyai {‘nlamä)in most pesantren in Java, the leaders, teachers, and even
students of Asadiyah have clearly played a role as what Geerts (1976) has called it
‘cultural brokers’.
Recent studies of Islamic education institutions indicate that Islamic
intellectual tradition is neither monolithic nor unchanging. One such study,
Schooling Islam (Hefner and Zaman 2007, 28), offers important findings that,
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‘Modern Islamic education is neither timelessly traditional nor medieval, but an
evolving institution visibly marked by the world-transforming forces of our age:
religious reform, the ascent of the West, nationalism, the development state, and
mass education, among others’.
This study is about one aspect of Indonesian religious culture as it has
developed since the first half of the twentieth century: the use of an Islamic
school system to teach children about Islam and Islamic knowledge and its role in
cultural

production

and

social

reproduction

(see

Eickleman

1978).

In

documenting the role of a modern school system in teaching Islam, I hope to
show how the expansion and transfer of religious socialisation from the halaqah
method — where the teaching is based on a close personal teacher-disciple
relationship — to new mass education institutions over the last century has
changed the way the people of Wajo treat Islam as a religious tradition, and
consequently of Islam’s role in Wajo society. In the light of this perspective, I
argue that the increasing consciousness of, openness to and engagement with
religious discourse in the life of Muslims in Wajo is a direct result of the
establishment of As‘adiyah. In other words, As‘adiyah has become instrumental in
the transformation of the religiosity of the Muslims in South Sulawesi from
embracing Islam as a tradition of inner practice to a tradition of discourse; or
what Asad (1986) calls a ‘discursive tradition’.
I hope that this study will contribute to current discussions of the role of
Islam as an organizing force in Muslim societies. Religion remains a vital element
in the identity of people in Indonesia. In the context of Bugis society, the
transformation from pre-Islamic belief and practices to Islam was a determining
event. Together with the Acehnese, the Malays, the Banjar, the Sundanese, the
Madurese and the Makassar, the Bugis are considered among ‘the most Islamized
of Indonesian people’ (Pelras 1996, 187). In fact, with the exception of small
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groups of people who retained their pre-Islamic beliefs and practices such as the
Toani Tolotang in Amparita of Sidrap, all Bugis strongly assert their adherence to
Islam (Pelras 2006). However, despite their strong profession of Islam as the
most fundamental element in their identity, the survival of elements of preIslamic beliefs and practices within the Bugis community remains easily
discernable. As noticed by Pelras (2006, 188-9), such elements are manifested, for
example, in popular rituals, beliefs in pre-Islamic myths, the worshipping of
regalia, sacred places, place spirits, and the active role still played by a number of
the pagan transvestite priest (B. bissu), all of which are ‘radically incompatible with
Islam’.18 At this point the debate over the notion of what is and is not Islamic
begins to occur in the study of Muslim communities.
Talal Asad (1986, 14), voicing his discontent with anthropological
approaches that either essentialise or disintegrate ‘Islam’ as an object of study, has
suggested that scholars should treat Islam ‘neither [as] a distinctive social structure
nor a heterogeneous collection of beliefs, artefacts, customs, and morals’, but as a
‘tradition’. If anthropological studies of Islam are to avoid the pitfalls of treating
religious phenomena ether as wholly dependent (and therefore politically trivial)
or entirely independent (and therefore incomprehensible) variables in the social
life of Muslim nations, we need to recognise Islam as a ‘discursive tradition’ that
links past, present, and future in a variety of ways (Asad 1986, 14).
In the Arab term, tradition is often translated as al-turath, a term used by
Muslims to designate the complex heritage they inherit from the past which they
are bound to pass on to the future. According to the leading Muslim philosopher
S. H. Nasr (1981, 1-2), Islamic tradition is something which incorporates both the
message received by the Prophet Muhammad in the form of the Scriptures as well
18 For description and debates about the transvestite priest in Bugis society, see Latief
(2004), Davies (2007).
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as all that Islam, as a religion, has absorbed according to its own creativity and
made its own through transformation and synthesis within various temporal and
spatial conditions. Therefore, Islamic tradition embraces all aspects of religion
and its ramifications based upon sacred models. Following Nasr's definition,
Islamic tradition may be conceived as a vast embracing entity that may include
knowledge, worldviews, values and modes of behaviour where the Scriptures and
the spirit of the Scriptures are the ultimate reference.
However, it should be noticed that from an anthropological perspective,
the Islamic tradition points not to a body of literature, but to culturally and
historically specific systems of interaction between people, text, and institutions.
In Asad’s (1986, 14) definition, a tradition ‘consists essentially of discourses that
seek to instruct practitioners regarding the correct form and purpose of a given
practice that, precisely because it is established, has a history’. Asad points out
that the social distribution of ‘correct’ knowledge reflects distributions of power.
Notwithstanding how a Muslim society is organised, the definition of what is and
is not ‘Islamic’ is likely not to be about how closely society mirrors a known
textual blueprint, but about how and by whom specific texts are used to
underwrite specific practices and general notions of authority. Asad (1986) claims
that a practice of Muslim is Islamic because ‘it is authorized by the discursive
traditions of Islam, and is so taught to Muslims —whether by an ‘alim [a scholar],
a khatib [the person who gives sermon], a Sufi shaykh [master], or an untutored
parent’. Asad (1986, 15) contends that orthodoxy ‘is not a mere body o f opinion
but a distinctive relationship — a relationship of power. Wherever Muslims have
the power to regulate, uphold, require or adjust correct practices, and to condemn,
exclude, undermine, or replace incorrect ones, there is the domain of orthodoxy’.
Therefore, the debate is always framed in claims to represent orthodoxy. Asad
(1986, 16) further criticizes Orientalists and anthropologists who have often in

their representation of ‘Islamic tradition’ marginalized the place of argument and
reasoning surrounding traditional practices. He contends that ‘reason and
argument are necessarily involved in traditional practice whenever people have to
be taught about the point and proper performance of that practice, and whenever
the teaching meets with doubt, indifference, or lack of understanding’ (Asad 1986,
16, see also Asad 2003).
Drawing on this approach, this study seeks to describe and analyse the
kind of Islamic discourses that underlie different Islamic traditional practices in
Wajo society and the role of an Islamic education institution in initiating or
rejuvenating such discourses. More specifically, this study investigates the intricate
relationship between everyday practices, rituals and discourses in the context of
Muslim people in Wajo and the religious texts they bring into play in which
As‘adiyah has played a role. According to Eickleman Eickelman (1982, 1), the
main challenge for the study of Islam in a local context is ‘to describe and analyse
how the universalistic principles of Islam have been realized in various social and
historical contexts without representing Islam as a seamless essence on the one
hand or as a plastic congeries of beliefs and practices on the other’. Moreover, by
taking as a frame some recent anthropological research on religious education and
politics in countries from Morocco to Oman and Iran (Eickelman 1985, Fischer
1980, Fischer and Abedi 1990), and on textual practices in the Comoros, Yemen,
Indonesia and the Philippines (Lambek 1993, Messick 1993, van Bruinessen 2012,
Bowen 1992, Horvatich 1994), this study seeks to advance our understanding of
religious traditions in a complex society. Horvatich’s (1994) research on the Sama
of the southern Philippines, for example, examines the ways in which this
community construct their understanding of Islam and the ways Islamic mass
education in the region has shaped modern Islamic discourses and laid the
foundation for the reception of global Islamic teachings. Harovatich (1994) argues
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that mass Islamic education has a played a major role in shaping these Islamic
discourses.
Summarizing one of Emile Durkheim’s (1977) lesser-known works on
education, Eickelman (1978, 486) wrote that, ‘changes in ideas of knowledge in
complex societies and the means by which such ideas are transmitted result from
continual struggle among competing groups within society, each of which seeks
domination or influence__Thus the forms of knowledge shaped and conveyed
in educational systems... must be considered in relation to the social distribution
of power’.
As I have discussed earlier, before the establishment of As‘adiyah in 1930,
in South Sulawesi, there had been already some Muslims groups who had
significantly different Islamic orientations, the most important of them being the
Sufi Orders (tariqah) of which four were the most popular at the time:
Khalwatiyyah of Yusuf al-Maqassari; Khalwatiya of Samman; Naqsyabandiyyah;
and Qadiriyyah (van Bruinessen 1998f). Also important were the reformist
religious organisation Muhammadiyah, and scattered small communities of
Hadrami sajyids (descendants of the Prophet), some whom kept wandering to
different places in South Sulawesi to teach Islam because of their personal sense
of mission or because they obtained an invitation from local rulers who were at
the time seeking new source of cultural and political authority from Islam over
their subjects (See Gibson 2007, Andaya 1984).
By focusing explicitly on the first form of religious mass education in
South Sulawesi that powerfully shaped the interplay between written tradition and
daily practice, the present study outlines some of the mechanisms by which
Islam’s universal message is consciously and strategically articulated within local
social, political, and economic structures. I argue that As‘adiyah has been
innovative in conceiving of, practicing, and passing on to the people o f Wajo the

Islamic orthodoxy and Islamic beliefs and practices which were claimed to best
represent the ‘true’ Islam due to their closest juxtaposition with the most
acknowledged standard of Islamic texts. It also helped to transform their Muslim
identity, a kind of process which Gregory Starrett (1998) usefully calls
‘domesticating the tradition of Islam’ through the processes of ‘objectification’
and ‘functionalization’. Objectification is exemplified by the new style of
intellectual technology introduced by modern schooling which constitutes a
significant break with the earlier emphasis upon the written word, mediated by
oral tradition and oriented toward a mastery of accepted religious texts acquired
under religious scholars recognized by the wider community. Functionalisation in
this case refers to processes of translation in which intellectual objects from one
discourse come to serve the strategic or utilitarian ends of another discourse. In
the light of this understanding, the questions that might be asked in this study are
what Islam means in the lives of ordinary Muslims in Wajo and whether or not
As‘adiyah is the significant discursive facilitator and mediator in the cultivation
and preservation of that meaning.

Research Methodology
This research project is based on twelve months of ethnographic fieldwork
from December 25, 2011 to November 21, 2012 in Sengkang. I made two
subsequent short visits to the field site in May (for three weeks) and in November
2014 (two days). However, during my fieldwork in Sengkang, I also made
frequent visits for about two to three days (mainly on the weekends) to Belawa
subdistrict where my parents still live. Besides visiting my parents, my other
intention was to do a comparison between the social, educational, and religious
activities of As‘adiyah in the urban centre in Sengkang and that in the rural area
where there is a branch of As‘adiyah. In Belawa I conducted a series of interviews
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with several students and teachers in the branch madrasah of As‘adiyah as well as
graduates of Pesantren As‘adiyah Sengkang, members and sympathisers of
As‘adiyah and Muhammadiyah.
Qualitative data were gathered through a number of methods. First, I
conducted some formal in-depth interviews with the leaders of As‘adiyah
(Anregurutta, gurutta, kijai), the teachers and students, sometimes following a
certain pattern of questions. However, I tried to avoid formalism and the
interpolative

mode

of structured interviews.

I instead

concentrated

on

spontaneous conversations initiated by the As‘adiyah’s leaders, teachers and
students themselves. I contrasted what my key respondents told me with my own
interpretations of what I have observed since my first encounter with the leaders,
teachers, students and graduates of As‘adiyah when 1 was still in primary and
secondary school years in Belawa between the 1970s and 1980s as well as during
the many years of my personal and academic relationship with many graduates of
As‘adiyah in Makassar and elsewhere after I left my home village in 1988 (see
below).
I also conducted a series of informal interviews with students’ parents,
mosque committees and communities, religious specialists, local government
officials at district, subdistrict, village and hamlet levels, as well as with religious
leaders and members of other Islamic organisations in Sengkang such as
Muhammadiyah, Darul Dakwah wal Irshad, and the ‘transnational’ Islamic
movements such as the Jama’ah Tabligh and Hizbut Tahrir that just started to
recruit new memberships the in the area. Most of these interviews were
conducted using Bugis language (which is also my mother tongue, see below),
others were in Indonesian or bothA I employed participatory observation when
19 As noted earlier, switching language between Bugis and Indonesian is very common
among literate Bugis people.

attending educational and religious activities conducted by As‘adiyah and other
Muslim organisations and communities in and around Sengkang. These include all
pesantren and madrasah educational programs such as halaqah and formal school day
programs as well as ceremonies and festivities based on the Islamic calendar such
as the Maulid (Prophet’s birthday), Isra’ Mi’raj (the Prophet’s night ascension), 1
Muharram (Islamic new year), ‘led al-Fitr (holiday signifying the conclusion of the
fasting month of Ramadan) and ‘led al-Adha/Qurban (holiday on the occasion of
the Hajj pilgrimage). Participant observation is a method of data collection that
requires the anthropologist to observe the everyday activities of people being
studied by interacting with them intimately and over an extended period in the
field site (Monaghan and Just 2000). Because there is a historical part to the
research, during the first several months of my fieldwork period, I also gathered
data from different places, for example in Makassar and other district capitals in
South Sulawesi. These occasional visits to other sites outside Wajo also related to
another issue that I address in my research: As‘adiyah’s role in preserving and
strengthening the Islamic and Bugis identity among the diaspora of Bugis people.
I arrived in Sengkang for my fieldwork on December 25, 2011 after
spending around four and a half hours (about 250 kilometres) driving through the
Camba hilly route of Maros from Makassar. I deliberately made my first visit to
the current General Chairman (director) of As‘adiyah’s Grand Executive Board
(Pengurus Besar), H.M. Rafii Yunus, PhD in his official house located just on the
left side of the Grand Mosque of Sengkang (Masjid Agung Ummul Qura). I
formally explained to him my research plan and sought his consent for me to
conduct the fieldwork research on his institution. His first response was rather
surprising to me as he smilingly told me that he already knew about my arrival in
Makassar by reading my last status update on my Facebook (FB) wall. He had
been my FB friend from several months earlier. He suggested to me a number of
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theoretical and technical matters about how I could bring about my research.
Being himself a holder of the PhD degree in Islamic Studies from Michigan
University, Ann Arbor, USA, he could easily understand my main reason for
choosing As‘adiyah as an object of my PhD research program and, also could
advise me about the potential challenge and opportunity in carrying out such a
research. He also asked his assistant, who was present during my meeting with
him, to help me find a rented house during my fieldwork and this person
eventually succeeded in finding one that suited my need.
From the beginning, I had planned to stay within or near the main
educational complex of As£adiyah in Lapongkoda, Sengkang as this easily would
allow me to participate in the activities of the pesantren and madrasah within the
complex on a daily basis. 20 Another deliberate option at this stage was to rent a
house instead of living with a host family which is common practice among many
foreign ethnographers who, at the earliest stages of their fieldwork, have to learn
to become acquainted with the local culture and language. One of the reasons for
this was the fact that I grew up within a Bugis family and with Bugis traditions. I
was sure that even without living in a local family I would be able to understand
the cultural and family context. However, the house I rented was carefully
selected to make sure that it was located in a close-knit neighbourhood. This, I
hoped, would enable me to have a close interaction with the everyday life of
traditional Bugis families. It happened also that the two-bedroom house I rented
belonged to a manager of As‘adiyah’s micro finance institution (BMT) and most
of my neighbours were very familiar with As‘adiyah’s educational and religious
programs. Some of them were even graduates of madrasah of As‘adiyah. My rented
20 Another reason was that I planned to enrol my son (eight years) in the Islamic
primary school (Madrasah Ibtida’iyyab) and my daughter (six years) in a kindergarten operated by
As‘adiyah, both located in the complex. As I will describe later, there are other educational
complexes of As‘adiyah Pusat in and around Sengkang but Lapongkoda is the largest one.

house was located only about 100 metres to the north of Lapongkoda complex on
the same street as the complex, Jalan Veteran. By chance, the houses of dozens of
senior teachers (or anregurutta) and members of the grand executive board of
As‘adiyah were also located near my rented house, none exceeding 20 minutes
walk away. Most junior teachers of pesantren and madrasah of As‘adiyah lived in the
houses provided by As‘adiyah within the Lapongkoda complex. This way, they
were able to undertake the task of monitoring and controlling the activities of
boarding students in the complex on a daily basis.
It took roughly a month before I and my family could eventually settle in
Sengkang. Before that I had to commute between Sengkang and my home in
Makassar, as well as visiting Belawa (a subdistrict in Wajo), where my parents still
live. By the second month of my stay in Sengkang, I had been able to establish my
presence within the As‘adiyah community, particularly by regularly attending
communal prayers (I. solat berjamaah) at the four mosques in Sengkang which were
used by As‘adiyah for teaching and propagation purposes. These are Masjid
Agung Ummul Qura (the Grand Mosque of Sengkang) and Masjid Jami in the
Southern part of Sengkang, and Masjid al-Ikhlas and Masjid Nurul Istiqamah
Lapongkoda in the north (see Figure 1.4.).
The relatively easy socio-cultural adaptation or re-adaptation I experienced
in the first stage of my fieldwork was not without consequence. After three
months in Sengkang I had to work hard to overcome one o f the challenges
usually faced by a local ethnographer or indigenous anthropologist who studies
his or her own culture. This was the uncertainty or anxiety about what aspects of
the field site or the object of my ethnographic research required my attention. As
has admitted elsewhere (Halim 2012c, 180-1):
I often lost sensitivity for the unique qualities of a cultural or social setting
as these were so very familiar to me. This was especially true when I was
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trying to observe the social, cultural and religious environment of
Sengkang in order to give a wider context of research on Pesantren
As£adiyah. The first three months of my fieldwork were, therefore, a bit
frustrating. My attention tended to focus on anything that was new or
culturally and religiously more interesting that what I had known as a
person who had grown up in the same culture. It was hard to see what was
worth noticing in such a familiar environment which I had long taken for
granted.
At the outset I should mention that I was born and grew up in Belawa,
one of fourteen subdistricts in Wajo District located about 45 kilometres to the
northeast of Sengkang. I completed my primary and secondary school education
there before I went to Makassar to attend a university in 1988. Since then, I lived
and worked in Makassar until I went to Canberra to begin my PhD program in
January 2011. Therefore, Wajo, along with its Bugis cultural tradition, has been
very familiar to me from childhood. Nevertheless, when reflecting as an adult, I
have never imagined that I knew enough about this heritage, and Bugis matters in
general, to make fieldwork in Wajo much easier. I questioned myself, ‘Do I know
everything about my culture?’ My knowledge of Bugis culture came mostly from
the stories told by my parents and my extended family, as well as from my own
socio-cultural participation in various local circumstances.
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Figure 1.4.
Map of Sengkang City and the Complexes of As’adiyah
(Source: ANU CartoGIS CAP)
In my elementary school, I learned how to read and write in the lontara
script used for the Bugis language. The teaching, however, did not go far beyond
merely

learning

the

script.

My

moderate

com petence

in

reading

and

understanding lontara texts could only develop later. I attended cultural festivities
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and life-circle ceremonies without bothering to notice how they were different
from those performed elsewhere beyond my home village. Only when I went to
university did I start to develop a personal and academic interest in studying the
history and culture of the Bugis people in general, and of Wajo in particular. At
this stage I had access to what was available in several public and university
libraries in Makassar.
During my fieldwork, I became cognizant about my limited knowledge, at
least theoretically, about Bugis culture. I even felt that the more I ventured to
comprehend various Bugis cultural symbols and expressions, after having been
quite a while culturally dislocated during my university years and afterwards, the
more I was conscious about how little I knew about it, and had known only in a
passive

way.

As

the

feminist

anthropologist

Okely

(1996)

argues,

an

anthropologist’s own culture may become another culture when he/she is doing
fieldwork in his/her own country. This notion is true in my case. In addition,
despite the fact that 1 had some familiarity with Sengkang and its people, as well
as with As‘adiyah, through my previous visits, it was only through this long-term
fieldwork that I could really get to know the town and As‘adiyah. I agree with
Kirin Narayan (1993) who argues that a distinction between ‘native’ and ‘non
native’ anthropologists is not fixed. Instead of upholding this dichotomy, she
proposes that:
At this historical moment we might more profitably view each
anthropologist in terms of shifting identifications amid a field of interpenetrating
communities and power relations. The loci along which we are aligned with or set
apart from those whom we study are multiple and in flux. Factors such as
education, gender, sexual orientation, class, race, or sheer duration of contacts
may at different times outweight the cultural identity we associate with insider and
outsider status (1993, 671-2)
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In terms of my primary and secondary educational background, I never
went to an Islamic school run by As‘adiyah in Belawa and elsewhere. In other
words, I am not a graduate of any madrasah of As‘adiyah. I instead enrolled in
schools run by Muhammadiyah (from kindergarten to senior high level). During
my elementary school years, different Islamic understandings, interpretations and
practices between students, graduates, sympathisers, affiliates and members of
As‘adiyah and those of Muhammadiyah had already been very obvious and
serious at subdistrict level. These differences frequently provoked religious,
cultural and social tensions between members o f these two organisations at both
kecamatan and kabupaten level. As‘adiyah, like the Nahdhatul Ulama (NU) in Java,
has always been taken to represent the traditionalist way while Muhammadiyah
represents the modernist Muslim group, two major categories frequently
proposed by scholars to describe the Indonesian Muslim community (Bowen
1993, Lukens-Bull 2005). Modernists advocate the idea of the purification of
Islamic teachings and practices through direct reference to the Qur’an and
Prophet’s tradition (Sunnah). The traditionalists, on the other hand, are those who
adopt and preserve the historical development of Islamic teachings and practices.
Given this personal background, I consider myself to fall into the category
of both an insider and outsider in relation to my current research of As'adiyah. I
am an insider in relation to the Bugis culture in which I grew up. However, in
terms of educational and religious organisation background, I consider myself as
an outsider because, as mentioned earlier, I am not a graduate of the pesantren and
madrasah of Ascadiyah that will allow me to have a pre-knowledge, experience,
personal attachment and subjectivity as a santri (student of pesantren).
Another issue relates to my previous academic background. Before
pursuing my PhD in Anthropology, I was a theologian by training, obtaining my
undergraduate studies in Islamic Philosophy and Theology from the State
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Institute for Islamic Studies (IAIN, now UIN or Islamic State University) of
Makassar in 1993. Since then I taught various subjects in the field in the same
university until 1999 when I went to Dalhousie University, Halifax, Canada, to
pursue a Master’s program in International Development Studies. I wrote a thesis
(Halim 2001) on Muslim perspectives in South Sulawesi on gender equality
projects in which I employed an interdisciplinary approach where sociology,
history, anthropology, political and development studies were used. This was my
first academic transformation from theological and philosophical studies to social
sciences and this laid the first foundation for my interest in doing research on
Islam and Muslim society by drawing on the methodology from social sciences
instead of just from theological and historical approaches which I had used in
most of my previous academic research. From 2003 to 2005, however, I obtained
a second Master’s degree from Temple University, Philadelphia, USA, in Religious
Studies. In this program, I studied different religious traditions in addition to
Islam although the approach was again theological as I enrolled in the
Department of Religion. However, I continued my academic interest in doing
research on the interplay between religion and social sciences. I enrolled in several
courses on religion and social sciences in which I particularly studied the
sociological thought of Emily Dürkheim and Max Weber.
From a personal point of view, this complex academic background has
actually both its advantages and disadvantages and gave rise to specific issues with
respect to my current research on As‘adiyah. From the negative side, my previous
research interest and theological background can be a potential impediment for
me in looking at the Muslim society from a purely anthropological outlook.
Because I have had a pre-knowledge of Islamic theology, I may be tempted to
make a value judgment with regard to what is truly ‘Islamic’ and what is not with
respect to the Muslim belief and practice in the research field, and hence make me

more selective in choosing research issues. On the positive side, I can take benefit
from my academic background in theological and Islamic studies in several ways.
Fox’s (2002) assurance may be a good justification for my situation. He argues
that by having a good understanding of Islam, researchers would find themselves
to be better equipped in embarking on field investigations geared towards
developing an understanding of the rich diversity o f Islam everywhere (Fox 2002,
81). As far as my current research is concerned, my pre-knowledge of Islam
(Islamic texts and history) and its various normative and theological divisions will
allow me to deeply observe and understand the reasons for differences and even
disputes in the way the Muslim people understand and practice Islam in their life
on a daily basis. At this stage, therefore, I consider myself as a theologian by
training and an anthropologist by training who is undertaking a research on a
Muslim institution in which both social and theological science may complement
each other.

The Significance o f the Study
As mentioned earlier, while some research has been conducted on how
As‘adiyah has contributed to the development of Islamic education in Sulawesi,
and what the influence it has on the life of Muslims in the region, no systematic
study has been carried out on the construction and reproduction o f religious
authority in the area and the relation of that to the introduction of As‘adiyah’s
religious education and propagation programs. An important role of this
dissertation will therefore be to explore the influence of the introduction and
reform of Islamic education and propagation programs o f As£adiyah on the
construction and transformation of new religious authority which in turn has
transformed many aspects of the Muslim community in the region.
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From the perspective of Indonesian studies, research on Islamic education
is a fast-growing field. However, as mentioned earlier, mass Islamic education
programs such as pesantren and madrasah, or more broadly, educational, social, and
religious organisations which are located outside the island of java and Sumatra,
such as As‘adivah in South Sulawesi and Al-Khaeraat in Central Sulawesi, have
barely become the subject of scholarly research, particularly in a Western context.
This dissertation attempts to remedy this absence of research on the significant
role of such an organisation.
Most previous scholarly studies in the Indonesian academic context on
As‘adiyah or one and more particular aspects of its social, educational and
religious programs, have been conducted by using the following approaches or
methodologies: sociological (Arief 2008), educational (such as Kanre 1975, AlBone 1986, Rama 2003, Asmarani 2010, Dahlan 2013), theological (Walinga 1980,
Bisfain 1984, Hamka 2009, Afifuddin 2013), historical (Safa 1971, Ismail 1989,
Alt 2007, Bosra 2008, Nawir, 2000), and communication (Adnan 1985, Sabit
2012). Very rarely, if any, research on As‘adiyah employed an anthropological
approach to give a ‘thick description’ on this institution. This dissertation fills this
gaPIn general, the significance of this study lies in the following facts. Firstly,
this study will enrich the understanding of the important role played by a religious
education institution in the Muslim world in general and in Indonesia more
specifically, where As‘adiyah is an example in determining the character, shape,
and orientation of the concerned Muslim society. Despite the central importance
that traditional Islamic education such as that of the madrasah play in the lives of
Muslim communities around the world, relatively little academic attention has
been given to them. Since 911, however, academic attention to madrasah is
growing significantly. But the major concern is based on the general assumption

or stigmatisation that madrasah have become places in the Muslim world where
Islamic radical ideas of violent jihad have been inculcated into students to train
and turn them to become radicals or even theorists. As Noor, Sikand, and
Bruinessen (2008, 10-11) write:
The word madrasah was used to conjure up lurid images of blood-thirsty
mullahs, ranting and raving against the ‘modern’ world and against ‘nonMuslims’ to help establish the global hegemony of Islam. This was despite
the fact that the vast majority of madrasas did not fit this description,
being concerned mainly with the transmission of the Islamic scholarly
tradition, and remaining aloof from political involvement, for which they
are often derided by their radical Islamist critics.
This dissertation will shed more light on this major role of the madrasah in
transmitting Islamic scholarly traditions to the Muslim public in such a way that it
determines many aspects of the lives of the Muslim community surrounding it.
The decisive role of religious education in the life of Muslims in Indonesia cannot
be underestimated. ‘Religion’, Kelabora (1976, 230) asserts, ‘permeates every
section of the life in Indonesia’, including in politics, economics, education and
the arts. ‘For this reason’, Kelabora goes on to claim, ‘the study o f religious
education will have to include almost all aspects of Indonesian society’ (1976,
230).
Secondly, this study will show how an Islamic institution evolves from
being merely a small learning circle (halaqah) to become a large madrasah (MAI,
Madrasah As‘adiyah) and then further how it is transformed into an educational
foundation (Yayasan Perguruan As‘adiyah), which was later expanded to become
a socio-religious organisation (Organisasi As‘adiyah) and which eventually became
a specific socio-religious affiliation or ideology which I call ‘As‘adiyah tradition’.
Probably unique is that ‘As‘adiyah tradition’ represents the harmony between the
Sunni Islamic practice and the typical Bugis culture and identity. Therefore, to
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many of its members, graduates and affiliates who live in the homeland and many
more in the diaspora, As‘adiyah represents both their Islamness and Bugisness
which they hold with a strong belief and pride and which they always seek to
maintain through a number o f ways (see Chapter Eight). Finally, to date, this is
the first study undertaken in a Western academic context on this particular
Islamic institution that, historically speaking, has had a significant socio-religious
influence on the life of Muslim people residing in a significantly large region in
Indonesia, particularly in its eastern part.

Outline o f the Dissertation
The dissertation will follow a chronological development of different
educational, religious, and social institutions of As‘adiyah to see how these
institutions attempt to form and transform religious authority in South Sulawesi
and, in turn, transform the socio-religious life of the Muslims in the region. Each
of the chapter, therefore, will describe one main As‘adiyah program or institution
that is relevant or instrumental in the development o f religious authority. A
conclusion will be drawn at the close of each chapter.
Therefore, apart from this Introduction, which I designate as Chapter
One, Chapter Two that follows will give an elaborate description of the life story
of the founder of As‘adiyah, Anregurutta Muhammad As‘ad al-Bugis. It describes
his family background and early education in Mecca and Medina until the age of
21. It examines his religious mission when he arrived in Sengkang in 1928, how he
initiated his Islamic propagation and educational programs, and how he
established his religious authority as well as expanded his religious influence
beyond Wajo and South Sulawesi through his oral preaching, disciples, and
publications. It briefly discusses the major themes of his religious thought based
on his own works and the works of his students, biographers and other scholars.

It raises the main question: what factors that have enabled Anregurutta As£ad to
assert and maintain his religious authority and charisma amidst the significant
challenges from local religious and traditional authorities; what drew the Muslims
in South Sulawesi, young and old, the elite and commoners, to study with him and
to seek his barekka’ (blessing). I also examine ways in which Anregurutta As£ad
built and maintained his relationship with other ‘ulama\ local rulers, traditional
leaders, and the Muslim people in Wajo and beyond.
Chapter Three will give an overview o f the religious education program of
As£adiyah including the halaqah (pesantren) and madrasah. These religious
educational programs of As‘adiyah form the most instrumental part of
Anregurutta As£ad’s religious mission. It depicts the historical development of
pesantren and madrasah and examines their main characteristics compared to those
elsewhere, particularly in Java. It portrays important factors that have made this
religious educational institution become relatively successful in facing various
difficult phases in its history. For example, it depicts factors such as its ideology,
traditional means, attitudes and the morality of receiving and transmitting
knowledge and barakah (God’s blessing) as well as the ritualization of religious
charisma. It also describes its curriculum from its early period, during the Dutch
and Japanese colonial era, and after the Independence. Finally, it discusses the
continuity and change that this education program has gone through amidst the
introduction of modern education programs later in the region and other social
modernity projects.
Chapter Four will examine Ascadiyah’s program in Islamic propagation (I.
dakwah) as its ultimate mission when it was first established as MAI by
Anregurutta As£ad in 1930. When Anregurutta As£ad arrived in Sengkang in 1928,
the first thing he did was to preach Islam by wondering in and around the city and
beyond. But faced with the great challenge o f this task for one person, he decided
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to create a preacher corps that comprised the first disciples of his halaqah to help
him perform the mission. The chapter illuminates major dakivah programs of
As‘adiyah and their various means which confirm the progressive orientation of
this institution in this field. It describes the dakwah programs radio broadcasting,
print media (journal, magazines, and books), and the establishment of corps of
preachers. Finally, drawing from my fieldwork, an ethnographic description is
given on an Ascadiyah annual dakwah program in assigning hundreds of teacher
and students to become religious preachers across the country7 during the month
of Ramadan.
In Chapter Five the study will focus again on As‘adiyah’s educational
program but this time it is on the non-formal one: the special training for the
memorisation of the Q ur’an. Anregurutta started this program almost at the same
time as his halaqah started. Anregurutta paid a special attention to this program
and he acted as its main and only teacher for many years before he was later
assisted by Ahmad al-‘Afifi al-Misry, an Arab teacher from Egypt who dedicated
his life to just teaching this program until he died in 1954. The chapter depicts the
historical development of this program. It describes the daily learning process,
teacher-student relationship, and the barakah factor of Masjid }ami, the program’s
headquarters. Finally, it expounds in great length and detail the annual assignment
of students and graduates of this program as imam tarawih (prayer leaders) during
the fasting month of Ramadan in places across the eastern part of Indonesia as
well as their appointment as permanent imam (imam rawatib) in many official grand
mosques throughout the country.
Again in Chapter Six, the study will focus once more on another As‘adiyah
non-formal learning program: the special learning program for the reproduction
of the Islamic clerics ('ularna). This program has become the most important tool
for this institution in maintaining its role as the oldest centre for the reproduction
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of Islamic authority in South Sulawesi. The chapter first depicts the issue around
defining the concept of ‘nlama in the local context and the debates over the
prospect and quandary of its reproduction through the institutionalised learning
program. It then illustrates the historical development, learning process and
curriculum of the Ma’ahad ‘Ah, the special program for the reproduction of
‘u l a m a Finally, it discusses the role of graduates of this program in the
maintenance of Islamic tradition and the construction, transformation and
reproduction of religious authority in Wajo, South Sulawesi and beyond.
Chapter Seven will shift the focus from the educational programs of
As‘adiyah to explore the role of As‘adiyah in maintaining Bugis culture and
literacy among the Bugis people in the Bugis homeland in South Sulawesi and the
Bugis diaspora. Many scholars assert that As‘adiyah is the most important
education institution in South Sulawesi in terms o f the cultivation and
preservation of Bugis culture and literacy. This is because in As‘adiyah’s
educational institutions, from primary to college levels, Bugis language is used as
the primary language of instruction rather than Indonesian. Daily communication
within the school complex (including in the student dormitories) takes place
mainly in Bugis. Most importantly, however, is the use o f spoken and written
Bugis in teaching, preaching, and translating religious text books written in
Arabic. An important part of this chapter will be devoted to an ethnographic
description of how graduates and affiliates of As‘adiyah in the diaspora, who are
mostly Bugis, maintain their cultural attachment with their Bugis homeland as
graduates of As‘adiyah. Through this network, they are able to establish a branch
madrasah in their new settlement and create a new Bugis Muslim community with
a continuing process of learning about Islam based on As‘adiyah tradition by
sending their children to study Islam and Bugis language and culture in pesantren
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and madrasah of As‘adiyah in Sengkang and invidng religious preachers from
Sengkang to their places.
My conclusions, which I designate as Chapter Eight, will summarise the
main findings of the dissertation, offering a discussion on the relevance o f this
study to the understanding of the role played by a religious educational institution
in the construction, transformation and reproduction of religious authority in
South Sulawesi, as well as its role in social, religious and cultural change in
general.

Chapter Two
A nregurutta As‘ad and the Construction of
Religious Authority
Introduction
During the earlier months of my fieldwork, in an early morning in one of
the most popular coffee shops in the central part of Sengkang city, I had a long
conversation with Andi Muni.21 After I introduced myself and explained my
research project about As‘adiyah to him, he told me stories about Anregurutta
As‘ad. To me, the most interesting story was about Anregurutta’s meeting with
Petta jenderala’ (Gusti La Jalanti), the chief of army (B. pabbato. lompo) of the
district of Tua in the state of Wajo and hence one of the highest lords in the
state.22 According to Andi Muni, the meeting took place shortly after Anregurutta
arrived in Sengkang in 1928.

21 Andi Muni (42) is a Sengkang resident who graduated from a law school in Makassar
and is well-known to the owner and customers o f the coffee shop as someone who is
knowledgeable about the popular history of Wajo. When I asked Andi Muni about how he could
learn and remember such stories he said to me that he always loved reading history books and
asking the elders who knew those stories. He also said that because he, and his extended family,
had lived in Wajo since birth, the history of the land had become part of their family history. He
comes from a noble family, as indicated by the noble utle ‘andi (the title for the young princes
and princesses in the Bugis society) before his name.
22 When still a state, Wajo had three districts (Ranreng): Bettempola, Talo Tenreng and
Tua. Each Ranreng was headed by a lord called a Paddanreng. Each Ranreng had also a chief of
army called a Bate Lompo or a Pa’bate Lompo. Petta Jenderala was the pabbatc lompo of Ranreng
Bentempola. The three Paddanreng and the three Pabbate Lompo were known together as the Petta
Ennengnge (the six lords) who constituted the highest lordship in the state of Wajo. The state was
led by a chief ruler called the Arung Matoa who was elected by the Petta Ennengnge and 33 other
lower lords who represented the lower offices in each of the three districts. Altogether these
lords, including the Arung Matoa, were called Arung Patappuloe (40 lords) (see Patunru 1983, Pelras
1971).
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In that meeting, Anregurutta expressed his intention to preach and teach
Islam to the Muslim people of Wajo. The lord’s response was to remind
Anregurutta about the great sense of pride of the Wajo people in the long history
of their land and ancestors. ‘If you want to teach or preach the Wajo people’, he
asserted, ‘you have to show to them that you have something extraordinary7 to
make them feel overwhelmed and in awe’. To illustrate what he meant, the lord
asked his servant to bring him an earthen container half filled with water. After
showing Anregurutta that there was nothing inside the container but water, he
placed his hand into the water and when he pulled it out, he held a big living fish.
The lord then said to Anregurutta, ‘This is just one example of many
extraordinary things I have so that people could think of me as having the
privilege to lead them’.
‘What about you, As‘ad?’ asked the lord. Anregurutta responded by asking
him to take off his coat and put it away from where he was sitting. The lord then
asked his servant to put his coat somewhere. After a while, Anregurutta asked the
lord to take back his coat and to reach into one of its pockets. ‘Is there a gold
coin in there, Your Majesty?’ To the lord’s surprise, he found a gold coin in his
pocket which he was very sure he never put into it. ‘That is one of the
extraordinary things I have, Your Majesty’, said Anregurutta. The lord then
declared that from now on As‘ad could continue his mission to teach and preach
in Wajo, and he would always support As‘ad’s mission.
This is an example of many popular narratives about Anregurutta’s life
that I was told during my fieldwork. To a certain degree, this kind of narrative
suggests that As‘ad did have a charismatic authority7in such a way that the Muslim
people in Wajo were willing to follow his teachings. It also assumes that without a
proven intellectual and spiritual supremacy over the Muslim people in Wajo,
Anregurutta could not succeed in his mission to teach and preach Islam. As I
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observed, the collective memory about the life of Anregurutta within the
Pesantren As‘adiyah community did not result from reading of an authorised
biography of him, which to this date has never been available, but from such
narratives. Most of these narratives, however, seem to give more emphasis to the
charismatic side of Anregurutta, as in story I depicted above.
The purpose of this chapter is to depict some aspects o f Anregurutta’s life
which reflected his claim for religious authority. I argue that an account some
aspects of his life is important because; firstly, he is the founder of al-Madrasah
al-‘Arabiyyah al-Islamiyyah or the Islamic Arabic School (henceforth MAI), the
embryo of Pesantren As‘adiyah; and secondly, and related to the first mentioned
factor, he became the architect of the body of religious knowledge and ideology
that Pesantren As‘adiyah is still teaching today, especially through the halaqah
teaching system which has become the most important characteristic of Pesantren
As‘adiyah or any other traditional pesantren in Indonesia. Looking at the
historical development of Pesantren As'adiyah, therefore, should be preceded by
looking at the life of Anregurutta, its founder and first leader.
I should give a special note about how I reconstruct and portray
Anregurutta’s life. As I have mentioned in Chapter One, there have been a few
works available in Indonesian about different aspects of Pesantren As‘adiyah and
its founder. As I shall indicate in due time, some of these works (such as Ismail
1956 and Manguluang 1989) were written by Anregurutta’s direct disciples. Some
others were written by graduates of Pesantren As‘adiyah (such as Walinga 1980
and Bisfain 1984) who relied on interviews with Anregurutta’s direct disciples.23
23 For example, they had interviews with AGH Abdurrahman Ambo Dalle, AGH
Muhammad Yunus Martan, AGH Daud Ismail, AGH Abdul Pabbajah, AGH Hamzah
Manguluang, AGH Hamzah Badawi, AGH Abdul Malik Muhammad. When I conducted
fieldwork in Sengkang in 2012, all of these ‘u l a m a had passed away. I could only meet their
students such as AGH M. Rafii Yunus, AGH Abu Nawas Bintang and AGH Muhammad
Haritsah and have interview with them.
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Still others relied on interviews with the second generation of MAI students
(namely, the students of Anregurutta’s direct disciples). To a certain degree,
information provided by these works is beneficial for my purpose when they are
in agreement on the many aspects of Anregurutta’s life. However, when they
contradict each other on particular points I prefer to scutinize the reason for the
difference or just to present those diverse accounts together and leave it for the
reader to decide.
It should also be noted that most works on Anregurutta As‘ad appear to
be devotional or show a significant degree of dedication and veneration to the
personality of this charismatic ‘ulama’. During my fieldwork, I had a few
opportunities to meet and interview four people who were contemporaneous with
Anregurutta, three of them were his former students.24 With them I discussed
several facts I had read in the books by the biographers of Anregurutta and
explored other aspects to fill the gap in my understanding of his life related to my
research.
In 1956, Daud Ismail, one of the first direct disciples of Anregurutta,
wrote a biography of his teacher, Rnvayat Hidup Almarhum K.H.M. A s ’ad: Pendiri
Utama A s ’adiyah25 (The biography of the late K.H.M As‘ad: the founder of
As‘adiyah). To my knowledge, this is the earliest biography of Anregurutta and
has since become the basic reference for most if not all subsequent biographical
accounts of him by both the graduates of As‘adiyah and other scholars. Another

24 H. Mappeare Karumpa, AGH Abd. Latif Amin and Professor H. Mappanganro had
directly studied with Anregurutta; H. Abdul Rahim Kanre was a student in the school run by
Muhammadiyah in Sengkang but frequently attended the congregational prayers in the Jami’
mosque at which Anregurutta was the imam until he died in 1952.
25 The first edition of this book was published in 1956 and it was reprinted in 1989 in
three languages: Bugis, Arabic and Indonesian. The title in Arabic is A l-Ta’r if bi al-Älim alAllämah al-Shaikh al-HäjMuhammad A s ‘ad al-Buqisy. For this study, I refer to the reprinted edition
(1989).

direct disciple of Anregurutta who wrote a short biography (in Indonesian —only
18 pages) of his teachers and himself is Hamzah Manguluang, Riwayatku dan
Riwayat Gum Besar Ky. H. M. A s ’ad (1989) (My autobiography and the biography
of the great teacher Kiyai H.M. As‘ad). These two works can be said to be
devotional in that the authors expected that through their books the readers and
students of As‘adiyah could learn from Anregurutta’s life and make him as their
role model (See Ismail 1989, 1).

His Formative Years in Mecca
Most of his biographers agree that Anregurutta Muhammad As‘ad alBugis26 was born in Mecca in 1907.2 He was born to a Bugis family who migrated
from the local state of Wajo to Mecca in around the second half of the 19th
century.28 Anregurutta’s father, ‘Abdur Rashid ibn ‘Abdurrahman was a young

26The additional name ‘al-ftugis’ is mentioned in a number of works about him which I
often refer to in this study. Bugis is the title to designate his ethnicity or place of origin, though
the term actually refers to a vast, diverse area of land in South Sulawesi inhibited by the Bugis
people with their specific local language and script.
27 They give 12 RabF al-Thäni 1326 AH as its corresponding Hijri date. This Hijri dating
is mainly based on Ismail’s (1989, 2). However, Ismail’s (1989, 2) claim that 12 Rabi’ al-Thani
1326 AH coincides with the year 1907 cannot be confirmed by using a Gregorian-Hijri Dates
Converter such as http://w w w . islamicfinder.org/ (accessed on 7 June 2013). This Hijri date
(1326) coincides only with 1908 CE, not 1907 as given by most biographers. On the other hand,
if 1907 can be accepted, as assumed by most of As‘ad’s biographers (except Ahmad Rahman, see
below), the corresponding Hijri year would be 1325. If that is the case and if we take 12 Rabi’ alThani 1325 AH as the starting point, we would get 25 May 1907 CE. Rahman (1999), however,
prefers the correct corresponding year of the commonly agreeable Hijri date (12 Rabi’ al-Thani
1326) by putting 1908 for As‘ad’s year of birth. For this study, however, I prefer to use 1907 for
As'ad’s year of birth. For practical reasons, the dating in this study will use the Gregorian date
system unless the Hijri one is needed at particular points.
28 Since its integration with the newly independent Indonesia from the Dutch rule on 21
November 1949, Wajo became one of 26 districts (kabupaten) in the South Sulawesi province of
Indonesia. See next footnote.
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1ulama’ in Mecca at the time, and his mother, Sitti Saleha was the daughter of
‘Abdurrahman, who was well known as Guru Term.29
Guru Term left the state of Wajo during the socio-political turbulence
wThich was the result of a prolonged and fierce conflicts among the ruling families
of that state.30 As described by the South Sulawesi historian Patunm (Patunru
1983, 68), during these conflicts, the state of Wajo was in a very chaotic and
lawless situation; for example, thievery and robbery were common, and physical
diseases such as tuberculosis were widespread. Consequently, many Wajo people
abandoned their home villages and chose to migrate to find safer settlements in as
far as the islands of Sumatra, Kalimantan and other places outside South Sulawesi.
Among these migrants was Guru Term and his small family.
Based on his interview with Anregurutta’s sister, Sitti Zen, who left Mecca
and resided in Sengkang, Walinga (1980, 28) gives two main reasons why Guru
Term to chose Mecca. Firstly, some of his close relatives had been living there.
Secondly, he wanted his future offspring to obtain the best Islamic education in
the birthplace of Islam so when they returned to their ancestral homeland, they
could guide their people to the true teaching of Islam. On his long trip from Wajo
to Mecca, Guru Term had to stop for a while in East Kalimantan and to stay
29 As indicated by his last names, before migrating to Mecca Abdurrahman Guru Term
was a well-known religious teacher (BT JW») in his hometown Tosora, the capital of the state of
Wajo before it was moved to Sengkang. Together with a visiting 'ulama, Haji Muhammad Ah
(locally known as Imam Pute) had opened a religious learning circle (B. mappangaji) in Tosora.
30 These conflicts, occurring during the reign of the 43rd Wajo chief ruler (Amng
Matowa) La Cincing Akil Ah (r. 1859-1885), was the result of a rivalry between two Wajo noble
families (La Gau and his own cousin La Mangkona Petta Pajung Pungae) to occupy a vacant
position (Ranreng Bettempola) which was the most powerful political seat within the structure of
six rulers (Petta Ennengnge) who altogether, besides the Amng Matowa, served as the highest
mling body in the state o f Wajo. Another conflict occurred during the same period of time
between La Mangkona Petta Pajung Pungae, the same person mentioned above, with the Ruler
of Peneki (Amng Peneki), La Tonggo Senggoe, due to a dispute over a territorial border between
Peneki and Penrang, which were regions (B. wanua) within the state of Wajo (Walinga 1980:27-9;
Patunml983, 67-8).

some time in Johor (now Malaysia). In Johor, where many Bugis people from
Wajo had settled for a long time, Guru Terru had to work in a coconut plantation
in order to collect additional money to continue his journey to Mecca.31
In Mecca Gum Terru and his small family were warmly welcomed by his
close relative, his cousin ‘Abdurrahman, who had settled there several years
earlier. Later on, to strengthen their close family relationship, ‘Abdurrahman
proposed that Guru Term ’s daughter, Sitti Saleha marry his son ‘Abdur Rasyid.
From this marriage the couple had nine children, four males and five females.
As‘ad was the eighth child in this big family (Ismail 1956, 1-2). All As‘ad’s
relatives, including his grandparents, parents and siblings died in Mecca, except
his elder sister Sitti Zen who followed her husband H. Ambo Umme (or H.
Sahabuddin)32 in returning to Sengkang and she died there.
Based on a löntara’ (manuscript written in Bugis script) and a genealogy (B.
sitarnbung, A. silsilah) preserved by Andi Syahrulyali, Anregumtta’s close family, in
Sengkang, Ahmad Rahman (2013, xii-xiv) drew the genealogy of Anregumtta’s
family up to the early period of Islamic conversion of the people of Wajo. He
finds that the maternal lineage of Anregumtta can be traced back to the first qädhi
of the state of Wajo, Dato’ Sulaiman33 (popularly known as D ato’ ri Pattimang, a
place in Luwu’ where he died) (see Figure 2.1.).
31 According to Pelras (2010, 9, 226-9), since the 17th century the Bugis people have
been migrating to many parts of the archipelago, among others, to Malaysia. For the culture of
migration of the Bugis people in general see Lineton (1975) and Bakti (2010).
32 Other variations used by some authors for his second name are Emme and Omme. In
this study I consistently use Umme.
33 Together with his brother Abdul Makmur Khatib Bungsu (known as Dato’ ri
Bandang, the name where he died in Gowa) and Dato’ ri Tiro (Tiro being the place where he
died in Bulukumba), Dato’ Sulaiman was the first 'ulama who came from Minangkabau of West
Sumatra sent by the ruler and Islamic kingdom of Aceh to preach Islam to the kings of Bugis
and Makassar states. The three preachers successfully converted these kings to become Muslims
during the first decade of the 17th century7 ( see also the Indonesian rendering of Noorduyn's
1956 Noorduyn 1956, Pelras 2001, Noorduyn 1972).
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From his father’s line, Anregurutta’s family linage can be traced back to
the last qädhi of Bone, Muhammad Raft Sulaiman, whose lineage is related to
Sayyid Amirullah ibn Sayyid Muhsin Malikuddin, the first qädhi of Bone. Sayyid
Amirullah is the grandson of Sayyid Abdullah Allamah Thahir Ba’lawi Assaggaf,
who is the descendant of the Prophet Muhammad through the line of
Abdurrahman Assaggaf (Rahman 2013, xiv). During my fieldwork in Sengkang,
Anregurutta’s son H. Abd. Rahman As‘ad (from his third wife Daeng Haya)
showed me a copy of his family lineage (B. sitambung) in his possession shows
detail of Anregurutta’s family lineage along his maternal line (Figure 2.2.)
Manguluang (1989, 1) describes that Anregurutta obtained his fust
religious education from his father before the age of 17. Under his father’s
tutelage, As‘ad had at a very young age memorised a number of standard religious
texts on Arabic language and Islamic jurisprudence (Jlqh) such as Safinat al-Najah,
Zabdat al-‘Aqa'id, ]urumyyah, 'limit Sharf, and Sharh Dahlän. But he also attended
the halaqah at which his father taught and which was intended mainly for Bugis
migrants in Mecca. In this halaqah, As‘ad studied major texts on Arabic as well as
one of the classical texts on Q ur’anic exegesis (A. tafsir), Tafsir al-Jalalayn.
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D ato’ Sulaiman
(One of the first preachers
of Islam in South Sulawesi
in the 17th century, the first
qädhi of Wajo and Luwu)

Abdurrahman Assaggaf
(Descendenat of the
Prophet Muhammad)

Sayyid Abdullah Allamah
Thahir Ba’lawi Assaggaf
H. Abd. Razak
(Qädhi of Wajo)

H. Abdullah

Sayyid Amirullah ibn Sayyid
Muhsin Malikuddin
(the first qädhi of Bone)

H. Abd. Rashid

Muhammad Rafi Sulaiman

H. Abdurrahman Guru
Term

II. Abdur Rahman

Sitti Saleha

H. Abdur Rasyid

M uham m ad As’ad al-Bugis

---- ► Direct descent
■■■► Indirect descent

Figure 2.1.
A nregurutta A s‘ad’s Family Lineage
(Source: Rahm an 2013)
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1
2
2A
3
3A
4
4A
5

‘Abdullah
‘Abdul Fattah
Maryam Isqandariya
Mahmud
Maryam
‘Abdurrahman Guru Teru
Sitti Khadijah
Muhammad As’ad al-Bugisy
Figure 2.2.
Anregurutta As‘ad’s Family Lineage from his mother’s line
(Source: H. Abd. Rahman As‘ad)
Manguluang (1989, 1) notes that it was common among the Meccan

parents at the time to teach their children to recite and memorise the Qur’an
before they enrolled in a formal school. Manguluang (1989) claims that under
Anregurutta’s father’s direction, by the age of fourteen he had memorised the
whole Q ur’an (30 chapters or jus£). However, Ismail (1989, 4) notes that
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Anregurutta had ‘perfectly completed memorising the Holy Q ur’an when he was
still seven’. Despite the different opinions regarding the exact age by which
Anregurutta had completely memorised the Q ur’an, both biographers agree that
for three consecutive years (1922-1924), when Anregurutta was 15 to 17, the
authority of the Haram mosque in Mecca appointed him to lead the tarawih
prayer34 at that holiest mosque in Islam (Ismail 1989; Manguluang 1989). This
appointment as imam tarawih when he was very young is obviously a prestigious
achievement among the }awi dlama (as the Muslim scholars from the Indo-Malay
world were commonly called) in Mecca. As Ismail (1989, 4) remarks, ‘Certainly
this appointment would not be given to just anyone’. Manguluang (1989, 1-2)
notes that at fifteen Anregurutta had also memorized one thousand poetic lines of
a very intricate versification of Arabic grammar entitled Al-Khuläsah al-Alfiyyah or
better known in the pesantren community as AlfiyahA
At around seventeen also, Anregurutta enrolled in the Madrasah al-Faläh
(the school of success).36 He spent around seven years in this formal secondary
school. Ismail (1956, 2) notes that besides classical Islamic knowledge such as
'uliim al-Qur'an (Qur’anic sciences), tafsir (Qur’anic exegesis), hadith (tradition of
the Prophet), ‘ulüm al-hadith (science of hadith), tärikh (Islamic history), and others,
this madrasah also taught general sciences such as geography, biology, natural
sciences, chemistry, botany, technical skills, and mathematics.
34 Tarawih (from Arabic) is an optional prayer, comprising either eight or 20 circles,
performed by the Muslims during the nights of the fasting month of Ramadan (the ninth month
in the Islamic lunar calendar). This prayer is commonly performed in a group in a mosque,
although it may be conducted individually at home.
35 This standard textbook on Arabic grammar was written by Muhammad Ibn Malik
(1204-1274), an Arab grammarian born in Spain. In pesantren in Indonesia, this is one of the most
advanced texts used to master the Arabic grammar and only the most astute and medculous
students can memorise the entire versification (see van Bruinessen 2012).
36 This madrasah was established by Indian Muslim migrants in Mecca. See van
Bruinessen (2012, 105).
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According to Walinga (1980, 30), in his pursuit of various branches of
Islamic knowledge, Anregurutta did not merely rely on his formal learning in alFalah but also on his painstaking attendance at several halaqah classes taught by
local and visiting professors in the Haram mosque. In these halaqah Anregurutta
studied various classical branches of Islamic knowledge such those already
meantioned earlier. He also learned and memorised many classical Arabic poetries
(A. sha’ir). The Dutch scholar Snouck Hurgronje in his account (1931) on the
Muslims in Mecca from the East-Indian archipelago in the latter part of the 19th
century notes the role of this type of learning in the Haram mosque in this period
in gaining the barakah (A. meaning G od’s blessing). Students ‘attend the lectures
chiefly for the barakah or blessing’ (Hurgronje 1931, 186). As I shall discuss in the
following chapter, when Anregurutta arrived in Sengkang in 1928, he taught a
halaqah class similar to that he had attended in the Haram. Pesantren As‘adiyah
maintains this learning system today and emphasises it as a crucial way for
students to obtain the barakah from their learning about Islam.37
Walinga (1980) further notes that Anregurutta also attended the halaqah
that his father taught. In my opinion, this halaqah might be attended by only the
Bugis Meccan residents and hence the instruction might be Bugis. Hurgronje
(1931) observes the significant present in Mecca of the Jawi people in this period,
besides those who came from Yemen, Turkey, India and others. Many of these
Jawi people overstayed in Mecca after performing the /^'pilgrim age; others came
with the sole intention to study in the Haram or in several madrasah in Mecca in
such a way that Hurgronje Hurgronje (1931, 187) concludes that ‘The great
majority of the students [in Mecca] come from abroad’. As Hurgronje further
notes that the foreign students whose mother tongue was not Arabic, first went
37 For a detailed discussion on the importance of barakah factor in religious learning in
Pesantren As‘adiyah see Chapter Three.
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for some years to a learned fellow-countyman living in Mecca who explained to
them the easier texts in their mother tongue. Anregurutta’s father might be one of
these learned men. ‘Born Mekkans speak Acheh, Lampong, Sundanese, Javanese,
Madurese, Makassarese, Buginese, almost as well as their-mother tongue and
utilise these as instruments for the furtherance of their studies’ (Hurgronje 1931,
230).
Anregurutta’s teachers in these learning circles were scholars from very
diverse groups in terms of their nationality and affiliation with Islamic legal school
(A. ma^haB). For example, he learned with teachers from Arabia, Turkey, India
and Malay worlds. These teachers followed and taught any of the four major legal
schools in Islam: Shäfi’i, Mäliki, Hanafi, and HanbaliT Ismail (1989, 5-6) records
that during his learning period in Mecca Anregurutta studied throughout the day
and night repeating all the lessons. Every night, he obtained and learned 14 study
subjects from different teachers in the halaqab besides the lessons he learned in alFalah. He slept only two hours a night but never neglected to perform the night
prayer (A. tahajjud).V)
Ismail (1989, 6) mentins the following among ‘ulama whose halaqab
Anregurutta attended in Mecca: Shaikh 'Umar ibn Hamdan, Shaikh Sa id alYamänl, Jamäl al-Mälikl, Shaikh Häshim Näziriln, Shaikh Hasan al-Yamänl,
Shaikh 'Abbäs 'Abd al-jabbär, Ambo Wellang al-BugisI, and others (see Diagram

38 For the history of the development of Islamic legal schools in the Islamic Sunni
majority see Hallaq (1997).
39Tahajjud (A.) is a recommended prayer (A. salat sunnat) that the Muslims performed
usually around the middle of the latter portion of the night. It is regarded as one of the best ways
to purify the soul and to enable the person who routinely performs it to approach the realm of
God.
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2.2.).4(1 From each of these teachers Anregurutta studied the different branches of
classical Islamic and Arabic knowledge.
Ismail (1989, 6) claims that after studying for seven years in al-Falah,
Anregurutta had attained a level of understanding of various branches of Islamic
knowledge and literature unmatched by his friends. Because of his prominence in
all lessons, he helped his friends in their studies and later gave away his books to
them, particularly those on the subject of Arabic, whose number amounted to 80.
Ismail (1989, 6) believes that at this stage Anregurutta had practically learned by
heart all the contents of those books.
Based on the diverse national background and the different Islamic legal
schools (A. ma^hab) affiliation of the ‘alama ’ in whose halaqah Anregurutta studied
in the Haram, Walinga (1980) regards Anregurutta as an open-minded student.
Walinga argues that even though Anregurutta staunchly followed Shafi’i ma^loab in
his religious practices, he attended the halaqah classes that were taught by ‘ulama’
from other ma^hab, since his ultimate goal was to pursue knowledge from these
‘ulama. Walinga (1980) argues that Anregurutta’s inclusive attitude in this
intellectual formative period set the foundation of his religious pluralist
perspective when he later had to deal with many religious issues occurring in
South Sulawesi as a result of the different Islamic interpretations among Muslim
scholars.41 For example, he did not engage in the out-dated debates over some

40 Hasanuddin (2006) notes that two of Anregurutta’s teachers in Mecca, Shaikh
Muhammad Sa’id al-Yemeni and Sheikh Umar Hamdan were also the teachers of many famous
'ulama or kiyai who had spent some years studying in Mecca and who later established a pesantren
in Java and Lombok. The prominent among them are: K.H. Hasyim Asy’ari (from Jombang,
West Java, b. 1871), K.H. Anwar Musaddad (Garut, West Java, b. 1903), K.H. Zaini Mun’im
(Probolinggo, Central Java, b. 1906), T.G.H. Zainuddin Abd Majid (Pancor, Lombok b. 1908),
and K.H. Ali Maksum (Rembang, Central Java, b. 1915).
41 By looking at the teaching of fiqh AL\I, Walinga (1980, 35-6) further describes
Anregurutta’s approach with regard to the pluralism of Islamic legal schools: ‘K.H.M. As‘ad had
never explicitly stated that he followed any of the mayliabs even though in his practice of religious
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disputed matters (A. I. khilafiyah) which resulted from a zealous adherence to
different ma'fioabs or what is popularly termed in Indonesia as Janatik mavfiatf
(fanatical attitude to a
As one of Anregurutta’s most senior disciples and teaching assistants,
Ismail (1989, 5) could describe his teacher’s personality as follows:
His posture is a bit small but his soul is great. His body is thin but his spirit
is thick. His head is big. His forehead is wide. The lobes of his ears are big.
His eyebrows meet each other. His teeth are well-structured. His two lips
are red. His beard is thin. His tongue is eloquent. His is generous with high
ideals, strong faith and will. His self-esteem is high, warn’ [A. abstinence],
qanaah [A. self-reliant], patient, compassionate, humble, brave when being
in the truth, and fearless to others’ deprecation. He has a high fighting
spirit in defending religion, his soul will never rest when seeing
wrongdoings until he can change them with his hand and/or tongue. He
gives advice solely for the sake of God and His Messenger, His Book, and
for the benefit of the Muslim community at large.
From many people who had seen Anregurutta in their lives, he was
described as being very carefull about abstinence and cautious about all things
considered as sinful in Islam, even these were considered minor things (I. dosa
kecil). For example, Abd. Rahim Kanre (1975), who when at around 7 usually
attended the congregational prayers in the }ami’ mosque led by As‘ad, records
Anregurutta’s great discontentment and anger with his youngest child who was
found watching a movie (unclear whether on television or in the theatre). For

rituals he tended to follow Imäm al-Shäfi’i. Similarly, in teachingfiqh subject at the basic madrasah
levels such as tahdiriyah [matriculation] and ibtidaiyyah [elementary7] he used the fiqh textbooks in
accord with Shäfi’i legal school. However, students enrolling in tsanamjah [junior high] level
would discover the vast depth of their teachers’s knowledge because to them he taught a subject
o n perbandingan masfiab (the legal schools comparison)’.
42 For an example of such out-dated disputes in Indonesia, especially between the
‘traditionalist’ and ‘modernist’ groups, see Bowen (1993, particularly Chapter 2) in the context of
Muslims in the Gayo highland of Aceh.
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Anregurutta, watching movie is something that is a sin despite a minor one even
though it a minor one.

r-; v *i

b '’

Figure 2.3.
Muhammad As‘ad al-Bugis
(Around 1928, most likely the photo attached to his passport)
H. Mappeare Karumpa (80), a direct disciple of Anregurutta in MAI,
demonstrated to me how Anregurutta normally walked in public. In the hallway
of his house, Mappeare slowly walked all the while looking down just to the spot
where he would take another step. ‘He always avoided seeing things around him

because that could cause sin through sight’.43 Mappeare also portrayed
Anregurutta as a very charismatic teacher. He said to me that Anregurutta’s eyes
were so sharp that as students, his classmates and he could barely look directly
into his eyes. Anregurutta always wore a long gown similar to the Arab peoples
with the turban covering his head. He was not happy if his students wore long
trousers and short sleeves. He instead would tell them to wear a sarong or an
Arab-style long robe plus a head cover such as a songkok (Indonesian style head
cap). As Mappeare further told me:
I can still recall what people used to say during my childhood that there
were only two persons whom the people in Sengkang respected very much
(I. sangat disegani) or even were afraid of (1. sangat ditakuti) due to their
charisma: Anregurutta As‘ad and Guru Maudu’ (a headmaster of an old
public school in Sengkang). I oftern heard people saying that if only
anyone of these two persons could always be spectators in the football
matches in the city, there would be no quarrels and riots among the
football fans, as frequently happened.
Since Mappeare also used to be a khadam (A., B. khaddang meaning waiter)
in Anregurutta’s house, he could also describe the situation in Anregurutta’s
household. He said that Anregurutta’s household was very much like an Arab
family household where women (wife and daughters) could barely be seen.44 If
43 I had a series of interviews with him in his house in the southern part of Sengkang
during my fieldwork in 2012 and during my second visit to the field in June 2013. He studied
with As‘ad for about three years in madrasah ibtidaiyah before his parents sent him to continue his
study in Yogyakarta and in which he started to be influenced by the idea of religious reform of
the modernist organisation Muhammadiyah. WTien he returned to Sengkang several years later,
he taught in the schools run by Muhammadiyah and became an active member of
Muhammadiyah at the Sengkang branch and still is today.
44 Mappeare said to me that he was able to become a khaddang in Anregurutta’s house
during his school years in MAI because, firstly, he was a good friend of Anregurutta’s son Abu
Hamid, and secondly, because he had not yet reached maturity (A.B. baligh) according to Islamic
teaching (between 9 to 11 years). One of his regular jobs when he was in Anregurutta’s house
was to serve tea prepared by his wife to Anregurutta’s guests. Interviews were with him in
Sengkang on 5 April 2014, during my second short visit to Sengkang.

Page I 67

they went out of the house they had to wear two sarongs; one to cover the body
the other to cover the head leaving only the face uncovered. To some extent, this
might have strengthened the old custom within the Bugis-Makassar society which
restricted women’s free movement and encouraged them to stay home (see
Mattulada 1983, 268). However, when the women’s group of the modernist
organisation Muhammadiyah, called Aisyiah, was established in Sengkang in 30
August 1930, the year when MAI was established, several old customs restricting
women’s movement were slowly changed (Mattulada 1983, 268). As Mattulada
further notes ‘With the establishment of Aisyiah, the old customs slowly changed.
Meetings among women were more encouraged so that old customs [regarding
women] began to be forgotten’.
Abd.

Rahim

Kanre

portrayed

Anregurutta

as

very

khushu ’ (A.

concentrated) in his prayers. In his words, ‘He (Anregurutta), in his prayer, was
very khushiV. One day I witnessed that myself (how he performed prayer), from
(starting the prayer by) takbiratul ihram to (ending prayer with) salam, his whole
body was trembling’.45 Mappeare added that when Anregurutta led prayers and
happened to recite the Qur’anic verses mentioning great events such as the day of
resurrection or Allah’s threats to human beings, ‘Anregurutta would sob so that
the jama’cih (congregation) could hear’.
In terms of the family life of Anregurutta, Manguluang (1989) mentions
the year 1924 when Anregurutta, at 17, married Sitti Hawa bint Daeng Mattejjo, a
young woman from a family who came from Johor (of today’s Malaysia) and still
had a family relationship with Anregurutta’s great family in Mecca. Ismail (1989,
3) also notes that it was when Anregurutta was seventeen (1924) that his mother
died and five months later his father also passed away; both were buried in Mecca.

45 Inteview with him in his house in Sengkang on 18 August 2012.

It is not clear; however, whether Anregurutta’s parents died before he married
Sitti Hawa. Manguluang (1989, 2) states that in 1924, Anregurutta underwent two
important events, one after another: the joy (the marriage) and the sadness (the
death of his parents). We may assume, therefore, that his parents died sometimes
after his marriage with with Sitti Hawa (Walinga 1980, 32).
Anregurutta had two children from his marriage with Sitti Hawa, both died
young in Mecca (Ismail 1989, 3; Manguluang 1989, 2). This information was
confirmed by Anregurutta’s elder sister Sitti Zen, who had arrived in Sengkang
from Mecca even earlier than Anregurutta and lived much longer than her brother
(Bisfain 1984, 39). Walinga (1980, 31) and Bisfain (1984, 31) remark that the death
of Anregurutta’s two children left a tormenting psychological impact on his wife
and eventually caused her health to deteriorate quickly and she passed away in
1927, not long after the death of her children. Ismail (1989, 5) claims that at
seventeen, As‘ad had experienced the greatest loss in his life because of the death
of his parents. Ismail (1989, 5) describes this year as the most critical and crucial
period in Anregurutta’s personal and intellectual development:
Because of his strong will and ultimate goal as well as his true intention,
the death of his parents did not hinder his endeavour and struggle (Jihad) in
pursuing knowledge, nor did he care about his suffering from hunger and
fatigue. Almost all of his time was spent in reading and studying. He
studied day and night. He received as many as fourteen lessons a day from
Meccan ‘u la m d both Arabs and Indonesians who resided in Mecca.
Manguluang (1989, 4) suggests that Anregurutta’s travel in 1927 to
Medina, the city where the Prophet Muhammad is buried, was one way for him to
recover from his great sadness after the death o f his children and his wife. In
Medina Anregurutta visited the Prophet’s tomb and mosque (Manguluang 1989,
4). There he spent several months and studied the hadtth (sayings of the Prophet
Muhammad) with Sheikh Ahmad al-Sharif al-Sanusi, an authority in hadith
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scholarship and a muftfä of the Shafi’i legal school which was Medina. Ahmad alSharif was also a well-known Sufi saint (A.I. wait) of the Sanusiya Order.4 For
some time, Anregurutta served as the secretary to this teacher.4* After staying
several months in Medina, he returned to Mecca (Ismail 1989; van Bruinessen
1998). Walinga (1980, 33) claims that As‘ad was also given the authority by his
teacher Ahmad al-Sharlf to issue fatwas in Mecca. Van Bruinessen who wrote a
short essay in English on As‘ad (1998a, 23) rejects with this information, arguing
that there is no reliable record that As‘ad had ever become a Shafi'i mufti in Mecca
before leaving the city in 1928.
Anregurutta’s second marriage was with Shahri Banong, two years after he
arrived in Sengkang (1930). She was the daughter of a leader o f Muhammadiyah
in Sengkang. Muhammadiyah is a reformist Muslim organisation founded in
Yogyakarta in 1912 by KH Ahmad Dahlan and had since opened many branches
accross Indonesia, including in Sengkang in 1927 (Saleh et al. 1991). Scholars like
Sabit (2012) regards that the marriage was an important strategy in him winning
the support of members and sympathisers of Muhammadiyah among the people

46 A Muslim legal expert who has the authority to give rulings or fativah on religious
matters.
47 Sheikh Ahmad al-Sharif is the grandson of the founder of the Sanusiya Sufi Order,
Sayyid Muhammad ibn ‘Ali al-Sanusi (1787—1859) (van Bruinessen 2012, 243).
48 The influence of Shaikh Ahmad al-Sharif Sanusi on As‘ad’s spiritual development,
particularly in his Sufi thought, has never been clearly stated by his students or his biographers.
Some of his close students, however, claim that As‘ad was, in fact, a follower of a Sufi Order, the
Sanusiyah, which was established by the grandfather of his teacher, Ahmad al-Sharif (for an
anthropological account of the Sanusiyah in Africa, see Evans-Pritchard (1949)). In South
Sulawesi, this tariqab was known as Tariqah Muhammadiyah. As‘ad, however, had never claimed
as following any tariqah nor openly taught it to his students (see Rahman 2008, 77; van
Bruinessen 2012, 251-2). This may be explained by the fact that not long after he arrived in
Sengkang, As‘ad confronted the vociferous debate over the excessive practice of certain tariqah
teachings among the people in Wajo, in particular, and in South Sulawesi more generally, which
was considered by many orthodox ‘ulamä’ in the region at the time, including As‘ad, as having
deviated from the true teaching of Islam.
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in Wajo for his religious reform agenda. This marriage did not last long, however,
although from this marriage, the couple had one son, Muhammad Yahya.49
Anregurutta’s marriage for the third time was with Daeng Haya, a woman
from Pancana, Barru, a village located along the coast o f the Makassar Strait,
about 80 kilometres to the Southwest of Sengkang. From this marriage,
Anregurutta had 10 children, five male and five female. His last marriage before
he died was with Sitti Nuriyah but he had children with her (Walinga 1980, 3132).

His Coming to Wajo and the Continuing Islamisation
It is likely that while in Mecca Anregurutta had heard the news brought by
the hajj pilgrims coming from Wajo about the situation in his parents’ homeland.
However, his biographers give different opinions pertaining to the reasons for
Anregurutta’s decision to leave his city of birth, Mecca and go to Wajo. Mattulada
(1983, 269) asserts that Anregurutta was sent by his parents to come to Wajo to
49 Manguluang (1989, 7) writes that in Jumad al-Ula 1349 H./September 1930,
Anregurutta’s wife Shahri Banong left As‘ad’s house and returned to her parent’s house without
mentioning the reason for her leaving except that he faced this situation ‘with patient and
reliance on God’. A month after being left by his second wife, Manguluang (1989, 7) further
notes, Anregurutta went to Pancana, in Tanete Barru, where he was ‘destined’ to marry with Sitti
Saleha Daeng Haya, the daughter of La Bone Andi Pipa, a noble in the area. Ismail (1989, 3)
states that As‘ad eventually divorced Shahri Banong. I heard, however, two different stories
regarding whether or not he had indeed divorced Shahri Banong. On one hand, Muhammad
Taufik (47 years old when the interview was conducted in 5 September 2012), Anregurutta’s
grandson from his son Muhammad Yahya (from his marriage with Shahri Banong), told me the
story that Anregurutta actually never formally divorced his grandmother from the time he
married Daeng Haya from Barru in October 1933, even until he died in 1952. On the other
hand, H. Abd Rahman, Anregurutta’s son from his third wife, Daeng Haya, told me (in an
interview with him in Belawa, Wajo on 4 September 2012) that the reason why his father left his
second wife, Shahri Banong, was because being a daughter of a Muhammadiyah figure she and
her big family always criticized his religious views and practices which they considered at odds
with Muhammadiyah religious reform programs. Muhammadiyah’s major ideas of reform
include a total purification of the Islamic beliefs and practices from local, pre-Islamic elements,
something which apparently Anregurutta, at least in his earlier time in Sengkang, did not try to
radically reform as did the Muhammadiyah people (see next).
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meet a request from the Muslim leaders in Wajo sent through the hajj pilgrims.
This, however, cannot be true since, as said earlier, As‘ad’s parents died in 1924
while he left Mecca for Wajo in 1928. If that was the case the question is why did
it take about 3 years for him to fulfil his parents’ order. Sabit, who provides the
most current research (2012) on Anregurutta’s dakwah movement, argues that
Anregurutta came to Sengkang because o f the request of his brother-in-law, H.
Ambo Umme. Ambo Umme had run a halaqah in his house in Sengkang and
expected that Anregurutta could help him teaching in it.
Most of Anregurutta’s biographers (Ismail 1956, Walinga 1980, Bisfain
1984, Al-Bone 1987) argue, however, that Anregurutta’s decision to come to
Wajo was prompted by the news he heard from the hajj pilgrims about the social,
religious and political decay in that state.50 When telling this news to him, the
writers argue, these pilgrims had an implicit request that he should come to Wajo
as they believed that he was the right Itlama' who could fix the situation. Ismail
(1989, 6-8) postulates that the news about the deteriorating situation in Wajo
brought by the hajj pilgrims had inflamed a sense of mission in Anregurutta’s
heart, a calling to fulfil the goal of ‘raising up the Words of G od’ (// Vlai kalimat
Allah)’.
Accompanied by his maternal uncle H. Abdurrahman who came to Mecca
and performed the hajj pilgrimage in that year, Anregurutta left Mecca and started
his travel to the the ‘pottanang ri toddang anging (B. lit. the lands to which the winds
blow).51 The last destination was the state of Wajo, South Sulawesi. On his way to
50 Ismail (1989, 5), for example, describes the situation in Wajo when Anregurutta
arrived there in September 1928: ‘The land of South Sulawesi had gone astray in darkness with
their false beliefs of different names and kinds and was also filled with superstitions and evil
deeds which were destructive to the heart and morality’.
51 Interview with H. Mappanganro in Makassar on 5 April 2014. He is a professor at the
Alauddin Islamic State University of Makassar and a graduate of MAI from Tosora. He was a
direct disciple of Anregurutta for one year. This expression ‘pottanang ri toddang anging’may be the

Wajo, he stopped for two months in johor, Malaysia, and a month in Pontianak,
West Kalimantan, and finally arrived in Sengkang, the capital city of the state of
Wajo, in September 1928 (Manguluang 1989, 5). In Sengkang, Anregurutta first
lived in the house of his brother-in-law, Haji Ambo Umme (d. 1943), who, as
mentioned earlier, married Anregurutta’s elder sister, Sitti Zen.
In his reseach on Anregurutta’s pioneering role in Islamic education in
South Sulawesi, Rahman (2013) throws some light on the religious situation
around the arrival of Anregurutta in Sengkang in early 1930s. For example, he
notes that Ambo Umme was a local religious teacher who continued the halaqah
that was first started by his teacher, Haji Singkang, who died in 1916. Haji
Singkang was a prominent ‘ulama’ in Sengkang and many o f his students came
from outside Wajo. Most of them later became respected 'ulama, or more
specifically the qadhi (religious judges), upon returning to their home villages. The
most famous among these students were Haji Muhammad Thahir (qadhi in
Balanipa, Sinjai), Haji Hasan (qadhi in Sinjai, d. 1968), and Haji Abdurrahman
Ambo Dalle (1900-1996) (Rahman 2013, xviii, see also Salewe 1975). When
Anregurutta later assisted Ambo Umme and then continued his ha/aqah, some of
Haji Singkang’s former students retuned to Sengkang and continued their learning
with Anregurutta. Among these were Haji Abd Rasyid (popularly known as Haji
Habe), Haji Zainal Abidin (popularly known as Haji Langka), and Haji Benawa
(Rahman 2013, xviii).
Soon after he had arrived, Anregurutta first endeavoured to verify the
accuracy of the information he had heard from the Wajo hajj pilgrims about the
situation of the Muslims in the area. He also met local important figures such as
the ruler and lords of Wajo as well as the religious leaders with whom he
Bugis parallel to ‘the lands below the winds’ to designate the regions of Southeast Asia (See Reid
1988)

Page I 73

discussed his plan to preach and teach. He found that the situation was even
worse than that described to him with regard to what he considered un-Islamic
practices, especially the practices of polytheism. For example, some people still
believed in local myths, superstitions, bad and good spirits, and bad and good
days. Some also worshiped their own shadows, spirit, crocodiles, trees, rocks, and
various forms of idols. He also observed that congregational prayers (I. solat
betjamaah) in the mosques and musal-la52 were attended by only very few people.
Dakwah activities were hardly noticeable (see Al-Bone 1987, Ismail 1989).
Al-Bone (1987, 21) notes that Anregurutta also found many people
followed what he observed to be misguided tanqah (Sufi orders). For example
they taught their followers to only perform three times, or even one time, instead
of five times the obligatory prayers (A. salat) as sactioned in the Islamic texts and
practiced by the majority of Muslims. Another tanqah even taught just the
performance of a moment of contemplation (A: tafakkur, B: tapakkoro’) in place of
salat. It is not dear, however, what tanqahs there were that had taught such ritual
practices in South Sulawesi at the time of Anregurutta.53 Historically, there are
two tanqah that the people in South Sulawesi have followed since the 19th century:
the Khalwatiyah Yusuf and the Khahvatiyah Samman. At first, the former tanqah
52 An Arabic term (I. musola, B. musalld) meaning a small place to conduct the five time
obligatory prayers only (not for Friday prayer).
53 From my interviews with some religious figures in Sengkang during my fieldwork, I
discovered some local narratives about two tanqah that used to be the most popular among the
Wajo people: Tarekat Puang Lamonri and Tarekat Lamaddusila. The popular teaching of the two
tanqah was ‘Sempajang teppettu, jenne tellukka (B. meaning an unbroken prayer and uninterrupted
ablution). An informant explained to me the meaning of this phrase. He said that according to
this tanqah the five times prayer is not necessary because what is most important is just tafakkoro ’
(B. meditation) through the practice of massikkiri' (B. remembrance of God). For these tanqah,
fasting is neither necessary as it is just ‘the skin of a ritual’, meaning its outer aspect. Because a
prayer required no physical acts (standing, bowing down, prostrating, and sitting), just a mental
act of remembrance, the followers of these tanqah claimed themselves to be in a perpetual state
of prayer (sompajang teppettu). See also Hafid (1997) who briefly describes the origin of these
tanqah.
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was exclusively followed by the nobility of the local South Sulawesi BugisMakassar states while the latter was followed by the commoners. Later on any
people could follow either of the two or both of them.54
In October 1931, Anregurutta together with 26 other ‘ulama’ from
different places in South Sulawesi participated in a meeting of ‘ulama in
Watampone, the capital of Zelfbestuur Bone.55 The meeting, called Tertemoean
Oelama Celebes Selatan’, was initiated and supported by the Bone ruler Andi
Mappanyukki (the head of the Zelfbestuur). Sayyid Abdullah Dahlan (18741941),56 acted as the chair of the meeting and Anregurutta as the interpreter.57
The main agenda of this meeting was to discuss the system of Islamic education
for the public in South Sulawesi (Mattulada 1983, 270). However, during the
meeting, the participants encouraged the ruler of Bone to ask Sayyid Abdullah
Dahlan to issue a fatwah (religious edict or ruling) regarding the tariqah
Khahvatiyah of Haji Abdullah ibn Abdul Razak. This tariqah taught the concept o f
Wahdat al-Wujud (the unity of being) which was very popular among the people in

54 For Tariqah Khahvatiyah Samman see Rahman (2008) and van Bruinessen (1991) and
for an account of Sheikh Yusuf al-Makassari (1626-1699) and his tariqah in South Sulawesi see
.e.q. Azra (2004), Hamid (1994), and van Bruinessen (1991).
55 During the Dutch full control of South Sulawesi in the early 20th centuries, seveal
former Makassar-Bugis local states such as Bone were given an autonomous or self-governing
status (Zelfbestuur in Dutch) to govern their own territories but under the control of the Dutch.
56 He came from Mecca and was the cousin or nephew of Ahmad ibn Zaini Dahlan, a
former mufti in Shafi’i matftab in Mecca. For some time he served as a mufti in Kedah of Malaysia
and later went to Java where he first lived in Batavia (now Jakarta) and then in Garut of West
Java (see van Bruinessen 2012, 419 fn. 32). As van Bruinessen (2012, 409) notes, Sayyid Abdullah
Dahlan was well-known as the opponent of tariqah.
57 This additional infonnation about Anregurutta’s role as an interpreter in this meeting
was obtained from my interview with AGH Abunawas Bintang in Sengkang on 10 April 2014.
Most likely, Anregurutta translated from Arabic (which Sayyid Abdullah Dahlan spoke) into
Bugis, the language understood by most of the participants at the meeting.
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South Sulawesi at the time.58 Abdullah Dahlan issued a fativah as requested in
which he declared that the tariqah Khalwatiyah Haji Abdullah is bid‘ah (A. heretic)
and contradicted with Islam. The fatwah was supported by 23 ‘ulama who
attended the meeting, including Anregurutta.59
According to Mattulada (1983, 270), the meeting had boosted Anregutta’s
popularity in South Sulawesi because of his instrumental role in formulating the
major decisions made in that meeting. Anregutta’s ideas during the meeting, most
importantly about Islamic education, were acceptable by all particants as well as
by the ruler of Bone, the host of the meeting. His ideas contributed to most
official decisions of the meeting. Anregurutta’s ideas were: (1) To develop Islamic
education through madrasah while continuing the traditional sytem o f learning
initiated by the local ‘ulama; (2) The source of funding for the development of
madrasah is taken from the qakat fitrah (alms) as wTell as from the community’s
charity; (3) Madrasah is free from any political affiliation and does not accentuate
an affiliation with any of the ma^habs (Islamic legal schools); (4) lhe madrasah that
has been well developed can open branches in any place according to requests
from the local community; and (5) ‘Ulama’ should do their best to avoid dispute
on khilaftyah issues.60

58 This mystical concept was first introduced by the Andalusian Sufi Ibn ‘Arabi (11651240). It postulates that God and His creation are essentially one, because all that is created
preexisted in God's knowledge and will return to it. As a result, a mystical union with God is
possible. For this concept and Ibn ‘Arabi’s position in the Islamic mystical tradition see, for
example, Knysh (1999).
59 Anregurutta later wrote a book, Kitab al-Ibänab al-Buqisryyah 'an Sul/dm al-Diyanah alIsldmiyjah (Al-Bugisy 1352/1933) , in which he described the Sufi-metaphysical teaching of hulul
(the infusion of God in the human self) of al-Hallaj and Wahdat al-Wujüd of Ibn ‘Arabi and then
provided his arguments against them. As he asserts (1352/1933, 19-20), these teachings could
bring about polytheism and even infidelity; the majority of 'ulama were on agreement of the
infidelity of the followers of these teachings.
60 Klnlafiyah (A) is an Arabic popular term in Indonesia for the disputed non-principle
issues (in Islamic jurisprudence and theology) (A. fnru' meaning branch) among the followers of
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As Mattulada (1983, 270) asserts, Anregutta As‘ad tried hard to first
implement the ideas he proposed in the meeting of ‘itlamd’ through his madrasah,
MAI. As a result:
His students from Bone, Soppeng, Sidenreng, Sinjai, Bulukumba and other
regions in South Sulawesi, even from Kalimantan, came to enliven (I.
From that moment, Sengkang became
meramaikan) the city of Sengkang
the famous center of Islamic education (Mattulada 1983, 271-2).
A good explanation of the socio-religious situation in Wajo when
Anregutta arrived there in 1928, is provided by an anthropologist of Bugis society,
Pelras (2001). He describes that despite a common perception among Indonesian
that the people in South Sulawesi, also in Aceh and West Java, are the most
zealous Muslims in the Archipelago, one would be struck by ‘the long-term
survival of pre-Islamic elements’ in this region (1985, 211). Pelras further gives
examples of what he has observed as the ‘pre-Islamic elements’:
(T)aking as truth the episodes of La Galigo which feature several divine
couples, living in heaven and in the underworld, populating the earth by
sending their offspring and the latter’s servants there as respective
ancestors of the nobility and commoners; venerating as regalia, descended
from heaven with the first rulers, material objects such as spades, banners,
ploughs, etc.; the existence in a few places of a class o f transvestite pagan
priests, called bissit, in charge of the cult o f these regalia and of princely
ceremonials; the perpetuation of lively popular beliefs about spirits of
place, guardian spirits, or evil spirits, to which offerings are brought; and a
whole set of rituals including ‘rites o f passage’ (with aristocratic and
popular variants) and those involved in house-building, boat-building,
agriculture, and ancestor worship.

different ma^habs. For example, the issue of whether or not the qunut (a supplication made while
in standing pose during the dawn prayer (I. salat subuh). For more examples of khilafiyah issues
among the Indonesian Muslims see Bowen (1993).
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In one of more than twenty works he wrote, Anregurutta elucidated this
phenomenon. In his view, the Muslim Bugis people in Wajo retained many preand non-Islamic beliefs and practices simply because they were ignorant of their
religion. This was exacerbated by the authoritarianism of the local rulers towards
their populaces while enjoying their unreserved obedience. These subjects still
strongly believed in the ascribed central position and status of their rulers due to
the assumed divine origin of the rulers’ ancestors.61 On the other hand,
Anregurutta remarks, the 1ulamä ’ were under the surveillance and control of the
ruler in order that they did not propagate Islamic teachings that might undermine
the traditional basis of the ruler’s authority, for example, by challenging the local
customs (adat), including condemning the worshipping of the regalia (B. arajang)
as against the true teaching of Islam (Al-Bugisy 1352/1933, 20).
In his reseach on Anregurutta’s dakwah strategies for which he conducted
a series of interviews with a number of Anregurutta’s direct students, Sabit (2012,
235-6) offers an interesting analysis. He postulates that while discontented with
the way the local rulers took advantage of the people’s ignorance o f their religion,
among other things, Anregurutta endeavoured to build and maintain a good
relationship with them for the sake of his dakwah. Because of that, Sabit (2012,
235) argues, Anregurutta’s strategy to transform ‘the un-Islamic practices’ among
61 For example, the belief that the first descendant of the rulers was a Tomanurung (the
being descended from heaven). For a detailed description of the concept of Tomanurung in the
Makassar-Bugis society, see Mattulada (1998, particulalry Chapter III) and (Andaya 1981). The
chronicles (lontara) o f the Makassar-Bugis kingdoms describe that the coming of
Tomanurung/Tumanurung in each of these kingdoms was preceded by a time of disorder and
lawlessness when ‘mankind behaves like fish eating one another’ (B. sianre bale tau-e). During such
this chaotic situation, the people sought someone from outside their community to become the
arbiter or the ruler who can bring them out of the situation. As described by Andaya (1984, 245), ‘The Tomanurung is usually discovered in an upon field sitting on a flat stone surrounded by
objects from the Upperworld or by servants carrying these objects. He is approached by the
elders of the community and asked to become ruler. Being convinced of the earnestness of the
request, the Tomanurung agrees to become ruler and to fulfil the It is on this cosmological
concept the polidcal power and social privilege of the Bugis-Makassar rulers rested.

the ruler and other traditional authorities in Wajo was not a revolutionary or
radical one. At least, it was not as radical as that of Muhammadiyah.
The following is an example of Anregurutta’s methodology to change the
religious practices which were supported by the ruler of Wajo but Anregurutta
considered to be un-Islamic. Every Thursday night in the Wajo ruler’s palace a
ceremony of reading the La Galigo epic {sure’galigo) was conducted by the bissu, a
transgender person whose duties included conducting traditional ceremonies.62 As
Robinson (2011, 227) observes, ‘these literary and oral tradition that invoke the
golden age of semi-divine royal beings related to everyday practices in many areas
of life’. Because Anregurutta considered this ceremony to be a part o f the preIslamic beliefs, he endeavoured to find ways to change it. His first effort was to
ask the ruler if he could join the ceremony which the ruler accepted. After he had
participated several times, he offered to recite parts of the Q ur’an at the end of
the performance of the La Galigo reading by the bissu, which the ruler accepted as
well. Week by week the people who participated in the ceremony, including the
ruler, turned out to be more enchanted by Anregurutta’s Qur’anic recitation than
the La Galigo epic reading. The ruler eventually decided to replace the La Galigo
reading altogether with the recitation of the Q ur’an by Anregurutta and later by
his students. Later on, the reading of barganji (a literary book about the life of the
Prophet Muhammad) was included as part of the ceremony (see Sabit 2012, 227,
Pelras 2001).
In terms of transforming the un-Islamic practices among the common
people Anregurutta’s attitudes seemed to be uncompromising and even militant.
This can be seen, for example, from the information provided by two direct
disciples of Anregurutta; H. Muhammad Radi and AGH Daud Ismail.
62 For Bissu and their role in the traditional Bugis society, see Pelras (2006), Davies
(2007) and Latief (2004).

In an interview with Sabit (2012, 248), H. Muhammad Radi (a local
religious leader in Lawawoi Sidrap, South Sulawesi) stated that when he was
studying in MAI Anregurutta several times assigned his classmates and him to go
in and around Sengkang demolish and clean up places, such as Bulu Lopi (a hill
on the outskirts of Sengkang), regarded by the local people as onrong makarame ’ (B.
the sacred place) where they performed spirit offerings and idol worshipping.
Radi and his fellow MAI students would usually go out for that on Wednesday or
Thursday, a day or so before the people performed the ritual on Friday.
Another Anregurutta’s disciple, AGH Daud Ismail, explained in an
interview with Arsyad (1987, 29), that in the early phase of Anregurutta’s dakwah
movement, he regularly assigned his students to go out to destroy idols (I. berbala,
B. palakkd) that the local Muslim people worshipped. AG Daud stated that in
1933-1934 alone there were over 200 idols and bold addeivatang (B. a miniature of
the Bugis stilt house in which the offerings to the spirits were placed). As AG
Daud continued to explain, those 200 idols were only the big ones but there were
more other smaller idols that were aslo destroyed by Anregurutta’s students,
including those located in Bone, Soppeng and Sidrap.
According to Sabit (2012), Anregurutta deliberately approached and
sought support from the local ruler and other traditional authorities in Wajo for
the sake of his religious mission. Sabit (2012) argues that Anregurutta might have
learned from the success of the Wahabi movement in Arabia which was mainly
due to the patronage he obtained from Ibn Saud’s family who had secured
political power in early 19th century Arabia.
Both the Wahabi and Anregurutta used a political approach to get support
from the local ruler or authority. The Wahabi undertook radical and
revolutionary movements because it had obtained the support from the
Saudi king while Anregurutta executed a movement to radically and
uncompromisingly purify the faith by eradicating all forms of polytheism,

Spirit mediumship and myths because he was supported by the Arung
Matoa (the ruler) of Wajo (Sabit 2012, 250).
In my opinion, Anregurutta had to a large extent been successful in
gaining the local ruler’s support. For example, as described in Chapter One, the
ruler of Wajo (Arung Matoa) renovated the Jami’ mosque to be used for his
halaqah. Later, Andi Celia, one of the highest lords in Wajo, built an extension to
the Jami’ mosque for Anregurutta’s madrasah. Most importantly, without the
support, consent, and proctection from the local ruler, Anregurutta would not
have been able to freely and forcefully execute his religious program to demolish
the local idols and places for spirit offering and worshipping as described earlier.
The narrative provided in the opening paragraphs of this chapter may best
illustrate how Anregurutta endeavoured to secure support from the local
authorities for his religious projects. In addition, when Andi Mangkona Arung
Marioriwawo (r. 1933-1949) was crowned as Arung Matoa Wajo to replace La
Oddang Datu Larompong (r. 1926-1933) Anregurutta maintained a close
relationship with him. When the ruler planned to perform the hajj pilgrimage (the
first Wajo ruler to do so), Anregurutta wrote and dedicated to the ruler a manual
book in Bugis (with the title in Bugis and ‘Arabic) on performing hajj according to
the authoritative Islamic texts (Al-Bugisy 1948 reprinted 1978).63
Nevertheless, according to Ismail (1989, 10-12), Anregurutta would never
sacrifice his moral integrity (A. akhlak, muntah) and his religious principles when it
comes to tolerating actions that he believed to have been seriously in
contradiction with the very principle o f Islamic, even if the actions were

63 In the inside title page of the book, Anregurutta wrote this: ‘lyanae kitta ’ hajji pura
uivakkasimangengnge ri jajareng malebbi’na petta Arung Matowae ri WajoHadaratu Sultan Wajo alMuhtaram Sultan al-Hcyji Andi Mangkona’ (See Al-Bugisy 1948 reprinted 1978) (This is the book
that I have dedicated to the graciousness of his majesty the Ruler of Wajo, Hadaratu Sultan Wajo
al-Muhtaram Sultan al-Hajji Andi Mangkona).
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supported or performed by the ruler and his close family. In other words, he
would not relinquish his religious standpoint even if it meant the expense o f his
close relationship with the local rulers and their families. In several works I refer
to in this study, there are a num ber o f narratives regarding Anregurutta’s
uncompromising attitude towards the un-Islamic practices related to the family o f
the ruler. Ismail (1989, 10-12) gives an example o f this. W hen the ruler o f Wajo,
La Oddang Datu La Rompong, died on 14 January 1933, his family wanted to
bury him within the ]ami’ mosque in Sengkang. As described earlier, the
renovation o f this mosque was initiated and supported by the dead ruler.
Anregurutta, however, strongly opposed this idea. Eventually after listening to the
local argument for his disagreement, the ruler’s family obeyed Anregurutta’s
suggestion that the ruler should rather be buried in the yard o f the mosque (see
also Al-Bone 1987, 25) (see Figure 2.5.).

Figure 2.4.
The tomb of the 44th Ruler of Wajo buried behind
the Iami’ mosque according the recommendation of Anregurutta

Even though Anregurutta undertook a tough approach against elements of
pre-Islamic beliefs and practices as illustrated above, some people, such as the
reformist Muslim groups, including Muhammadiyah, regarded him as a traditional
‘ulama who tended to tolerate certain local religious practices which the reformist
Muslims considered un-Islamic. This included religious practices popularly known
among the reformist Muslims as TBC (‘T ’ for takhayul or myth, ‘B’ for bid‘ah or
err innovations and CC’ for churafat or spirit mediumship), which spells out the
popular name for the disease tuberculosis.64 For example, Anregurutta still
participated in and never explicitly forbade the ceremonies (B. mattampung)
conducted on the seventh (or the fortieth, or the hundredth) day after the burial
of a person by the family in which an animal, mostly a buffalo or a cow, was
slaughtered. For the reformist Muslims, this was clearly a pre-Islamic practice
which contradicted with the true teaching o f Islam and therefore should be
ended .65
The survival of some pre-Islamic and non-Islamic elements in South
Sulawesi as described above necessitates a brief survey o f the process of
Islamisation in this region in order to undertand how that that could happen. In
the local tradition, three ‘ulama from Sumatra are acknowldged as the first
disseminators of Islam in the region in the seventeenth century, popularly known
as Data’ Tellue (B)/ Datu’ Tallua (M). There are Datuk Makmur Khatib Tunggal
(popularly known in South Sulawesi as Dato’ ri Bandang), Datuk Sulaiman Khatib
64 Interview with H. Syatar Asjaya in Sengkang on 9 September 2015.
65 Interview with H. Mappeare Karumpa in Sengkang on 2 June 2012 and with M.
Taufik Yahya in Belawa on 12 June 2012. As said earlier, Taufik is Anregurutta’s grandson from
his son Muhammad Yahya, who is Anregurutta’s only son from his marriage to Shahri Banong.
Muhammad Yahya did not follow his father’s religious orientation which many scholars
categorised as traditionalist. He instead followed the religious orientation (modernist) of his
maternal grandfather H. Mahmud (Shahri Banong’s father) and was an active member of
Muhammadiyah in Sengkang until his death. And like his father, M. Taufik is also very active as a
member and leader of Muhammadiyah in the Belawa subdistric level.

Sulung (Dato’ ri Pattimang) and Abdul fawad Khatib Bungsu (Dato’ ri Tiro). The
first to embrace Islam was the aristocracy (the local kings) and this was followed
by the entire realm accepting Islam. In the case of the Bugis kingdom of Luwu
and the Makassar kingdom of Gowa-Tallo, Islam made its entry without any
significant violence, although it took years for the three D ato’ to approach the
kings of Luwu (1603) and Gowa (1605) to finally embrace Islam and make it the
official religion of the kingdoms.66
However, when the king of Gowa-Tallo attempted to convert the Bugis
kingdoms to Islam, not all of them would immediately accept it. Some small
kingdoms along the Makassar straits and north of Lake Sidenreng willingly
accepted Islam, partly due to the political supremacy of the kingdom of Gowa.
But to convert the major Bugis kingdoms of Bone, Soppeng and Wajo, the Gowa
king had to wage a series of wars (called M hsh ’ Selleng by the Bugis kings).
Soppeng and Wajo eventually accepted Islam (1609 and 1610 respectively) after
waging short-term wars against Gowa and soon accepting their defeat. Bone, on
the other hand, had to suffer a series of ferocious wars with Gowa before it also
finally had to admit the superiority of Gowa military power and accepted Islam in
1611.
I will not enlarge on the already ample historical discourses over when,
why and how Islam was first accepted by the Makassar-Bugis kings and the
peoples of South Sulawesi. My intention here is to show that Islam became the
religion of the local states once the kings had converted. As a consequence, the
conversion of the population was neither the object of choice nor of coercion; it
was a simple affair of education and also of the royal power. As Paeni and

66 The brief description of the process of ‘structural’ Islamisation in South Sulawesi in
this and the following paragraphs is extracted from the following sources: Noorduyn (1956),
Mattulada (1983), Pelras (2001), Sewang (2005), Mappangara and Abbas (2003).

Robinson (2003) note, this conversion was initially more of a statement of loyalty
to the ruler than a deep commitment of personal belief. This process may explain
why after the ‘structural’ conversion (as opposed to the ‘cultural’ one), some
populations still practiced pre-Islamic and non-Islamic elements such as those
described earlier. In another case, Muslims would have accepted both the old
beliefs and Islam (Noorduyn 1956, Mattulada 1983, Pelras 1980, 2001).
Pelras (2001) presumes that the inclination of South Sulawesi people
towards ‘spontaneous syncretism’ may not only be their character, like other
Indonesian people, but also because the ‘conscious policy’ of the first propagators
of Islam in South Sulawesi of the impossibility of radically eradicating the preIslamic elements from the Bugis former traditions which ‘they considered
essential to their culture’ (2001, 229). Local traditions assert that the first teacher
or preacher of Islam in South Sulawesi, Dato’ ri Bandang had focused his efforts
on building the institution of sara’ (B. for Shari’ah), ensuring the the practice of the
main religious ritual obligations (the ‘five pillars’ of Islam), on seeing that the
celebration of life circle rites such as circumcision, marriage, and funerals were
within accordance with Islamic rules, and on developing basic religious teaching.
After Wajo accepted Islam, the king of Gowa sent D ato’ Sulaiman to teach
the basic principles of Islam to the people of Wajo. Based on a Wajo löntara’,
Mattulada (1983, 250) lists the aspects of Islam that Dato’ Sulaiman stressed in his
teaching to the people of Wajo:
(1) The belief in the one and only Allah (God)
(2) The prohibitions of the following:
a. Mappinang rakka’ or giving offerings to anything such as the devil,
jin, and other worshipped objects such as pantasa’ and saukang (M.
regalia)
b. Mammanu’-mänu’ (asking the soothsayer about the good and bad
signs to begin an activity)
c. Mappolo-bea (asking the fortune teller to discover their fate)
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d.
e.
f.
g.
h.
i.

Mappakerre ’ (believing in the sacredness of an object)
Eating cammugu-mugu (pork)
Drinking pakkunesse (liquor)
Mappangaddi (committing adultery)
Collecting riba (interest from lending money)
Boto (gambling)

Around 1630, the structural bodies of sara’ began to be in effect in all
South Sulawesi’s kindoms, and apparently, as Pelras (2001, 229) notes, ‘the
nobility, now that it had chosen to side with Islam, endeavoured to monopolize
all important positions’. To describe the situation shortly after structural
Islamisation in South Sulawesi, I quote from Pelras (2001, 227) at length:
At the beginning, there was only one masjid in each kingdom or petty
kingdom. All offices, such as imam, khatib, bilal, kadhi \Oadi\ were handed
over to people of high nobility. These people, called parewa sara’ (the
instruments of the sharia) in Bugis and in Makassar as well, were put on an
equal footing with the former customary officials {parewa ade) and were
equally members of the ruler’s council. The sbari’a, itself, became
incorporated in the body of customs called pangaderreng in Bugis and
pangadakkang in Makassar. For instance, Islamic funerals completely
replaced traditional funerals, although some elements of the former rituals
were maintained in the funerals of the highest nobility; the reading of alQur’an and of the Kitab Barganji [book in praise of Prophet Muhammad]
on Friday’s eve or on the occasion of domestic rites tended to replace, but
never to put completely aside, the reading of the La Galigo epic. In other
cases, Islamic practices were combined with traditional ones; for instance,
the Islamic ceremony of akikah [aqiqa] performed for new-born children
was combined with the traditional ceremonies of putting the child in his
cradle for the first time (mappenre’ ri tojarig) and of the purification of the
young mother (makkuwae lawi)\ and the traditional tooth-filing ceremony
was often combined with Islamic circumcision, which replaced traditional
circumcision but preserved elements of the former ceremony. Sometimes,
an Islamic aspect was just added to an otherwise almost completely
traditional ceremony, as for instance in weddings, where the Islamic akad

nikah ( ‘aqd nikald) was just introduced in the sequence of rites without
much modification of the rest. [The emphasis is mine].67
Pelras (2001, 228) further argues that the first preachers in South Sulawesi
may have expected that with further religious teaching and dakwah programs,
these pre-Islamic elements would be finally eliminated. To these preachers,
‘conversion must have been the main goal to achieve first; then the real
Islamization would be able to commence’ (2001, 228). The fact, however, is that
after four centuries since this top-down conversion, any further effort for ‘real
Islamisation’ happened only sporadically and produced insignificant results. For
example, there were several attempts to invite preachers or visiting ‘ulama from
Java, Sumatra, Arabia and Egypt to come to South Sulawesi to preach and teach
Islam to the people. However, in my opinion, such interventions never had a
significant impact on eradicating those pre-Islamic elements. This is proven, for
example, by the religious situation in Wajo, as described earlier, prior to the
coming of Anregurutta. When he arrived in Wajo in 1928, Anregurutta found
practices that he regarded as totally contradicting to the correct teaching o f Islam.
It is easy to understand why his first main concern shortly after he arrived in Wajo
was to reform and purify such beliefs and practices.
When Anregurutta left Mecca in 1928, the puritan Wahhabi movement
had since 1925 already taken control over the socio-religious domain of Saudi
Arabia. The Wahhabis, the followers of the teaching of Muhammad ibn ‘Abd al-

67 As I shall argue later, most graduates of Anregurutfs madrasah, MAI, became the
parewa ade’ (religious officials or functionaries) due mainly to their high knowledge of Shari’ah
and regardless of whether or not they came from a noble family. In reality, very rarely that the
children from the noble family in Wajo went to study to Pesantren As'adiyah. Quite the contrary,
almost all students of MAI and now Pesantren As‘adiyah came from the low to middle income
families in the rural areas in Wajo, Bone, Soppeng and other districts in South Sulawesi and
beyond. I argue, therefore, that through MAI Anregurutta had transformed the religious
authority in Wajo in particular and in South Sulawesi more broadly.
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Wahhab (1703-1792), allied with the Muhammad Ibn Sa’ud monarchy that had
just come to power, and aimed to emphasise the monotheistic doctrine o f Islam
by purifying it from and attacking what they regarded as deviant religious
doctrines

and

practices.68 Wahhabism

has

also

been

identified

for its

condemnation of traditional ‘ulama’ and heretic Islamic practices (A. bid'ah) by the
followers of tariqah (Sufi brotherhood) as being the main causes for the
backwardness of Islam and of Muslim’s lives globally. Some scholars (such as Ali
2007 and Sabit 2012) assert that Anregurutta had to return to his parents’ home
land partly because of the strict Wahhabi policies. This assertion might be
accepted because, as described earlier, though Anregurutta had a pluralistic
approach to Islamic knowledge, it seems likely that he would have found this
situation in Mecca uncomfortable, or incompatible with his inclusive and
moderate religious orientation.
Walinga (1980, 33) proposes a different analysis. He argues that growing
up during this political and ideological turmoil in Mecca, Anregurutta took
advantage of it by critically learning and analysing the very roots of such abiding
disputes and even conflicts between the Muslims throughout their history. He

68Wahhabism (Arabic: WahhäbiyyaH) is an ultra-conservative branch of Sunni Islam. It is
a religious movement whose main aspirations include (1) the call to return to the earliest
fundamental Islamic sources of the Quran and Hadith; (2) to declare that the gate of ijtibad
(independent reasoning in the evaluation of Islamic law) remains open; and (3) to rule out the
taqlid (lit. following without knowledge) of 'ulama. Initially, Wahhabism was a popular revivalist
movement instigated by an eighteenth-century theologian, Muhammad ibn ‘Abd al-Wahhab
(1703—1792) from Najd in the eastern part of now Saudi Arabia. He began his movement
through peaceful discussions with attendees of various shrines and eventually gained popular
support by convincing the local ‘'amir, Uthman ibn Mu'ammar, to help him in his struggle. Ibn
‘Abd Al-Wahhab advocated a popular purging of the widespread practices by Muslims that he
considered to be impurities and innovations (A. bid‘ab) in Islam. His teachings have become the
dominant form of Islam in Saudi Arabia since 1952. The movement gained unchallenged
precedence in the Arabian peninsula through an alliance between Muhammad ibn Abd alWahhab and Muhammad ibn Sa’ud family, which provided political and financial power for the
religious revival represented by Ibn ‘Abd al-Wahhab (See Algar 2002, Esposito 2004).
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learned and analysed the very roots of such abiding religious disputes and
conflicts that had lasted for centuries among the Muslims throughout their
history. As Walinga (1981, 34) asserts, Anregurutta, for example, was able to
discover that one of the major sources of dispute among the Muslims was the
rigid and uncompromising adherence to only one Islamic legal and theological
ma^hab. As many of his biographers and students note, through the religious
textbooks he used in the curriculum of his pesantren and madrasah in Sengkang
Anregurutta indeed taught the four major Sunni ma^hab (the Mäliki, HanafT,
Shäfi’I, and Hanbäli) to his students, even though in practice, he only followed the
Shafi’i ma^hab, the same ma^ldab that his students and followers also followed (see
Bis fain 1984, 52).
Amin Samad, a graduate of Pesantren As‘adiyah, contested the statements
above. In my interview with him, he explained that to a certain degree,
Anregurutta’s religious view was influenced by Wahhabism as can be observed
from the following two facts. Firstly, unlike manyjawi '‘ulama' who had to return
to Indonesia immediately after the Wahhabi took full control of Hijaz (see, for
example, Azra 1992), Anregurutta remained in Mecca for several years until his
coming to Wajo in 1928. Samad argues that to a certain degree, Anregurutta could
get along with Wahhabism. Secondly, much of what Anregurutta did in terms of
correcting the local practices of Islam in Wajo resembled what the Wahhabi
reform movement did in Saudi Arabia.69
By the same token, Bisfain (1984, 44-52) also suggests that Anregurutta’s
religious ideas were influenced by Wahabism, as seen particularly in his
69 Muhammad Amin Samad, PhD has been living in Canberra, Australia, for about ten
years now (2015). He finished his PhD at Melbourne University. He obtained his undergraduate
degree in Islamic Studies from Al-Azhar University and his Master’s from McGill University',
Montreal, Canada. In Canberra he becomes an imam and khatib for weekly Jum’at prayer held at
the Australian Nadonal University campus and in a building at Canberra City Centre (Civic). I
had a series of interviews with him from 2011 through 2015.
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uncom prom ising attitude tow ards the pre-Islam ic and non-Islam ic practices o f
the Muslim com m unity in W ajo as described earlier. H ow ever, Bisfain (1984, 48)
also argues that the influence o f W ahabism can only be seen in A nregurutta’s

dakwah m ethodology since w hat he preached and taught to the M uslim people in
W ajo was the teaching o f Shafi’i legal school, w hich was and is still followed by
the majority o f Muslims in the Indonesian-M alay w orld even until the present
tim e.70
A m on g his prom inent
students

T eachers

AGH Abdurrahman Ambo
Dalle (1900-1996)

H am dan
S h a ik h M u h a m m a d
S a’id a l-Y am an i

Jamal al-Maliki
S h a ik h H a s h im
N a z irin
S h a ik h H a s a n alY am an i
S h a ik h 'A b b a s
'A b d a l-]a b b a r
A m b o W ellan g alB ugisi

S h e ik h A h m a d
S h a rif al-S an u si

M u h a m m a d A s‘ad al-Bugis (1907-1952)

S h a ik h ‘U m a r ib n

AGH Daud Ismail
(1908-2006)
AGH Muh. Yunus Martan
(1906-1986)

Pesantren/Madrasah
(As Founder or Leader)
Pesantren DDI in Mangkoso and
Pare-pare and Pesanten Manahil al‘Ulum of Pinrang
Pesantren As‘adiyah Sengkang and
Pesantren Yastrib Soppeng
Pesantren As‘adivah Sengkang

AGH Muhammad Abduh
Pabbaja (1908-2009)
AGH Abd. Muin Yusuf
(1920-2004)

Pesantren
Sidrap

AGH Abd. Kadir Khahd

Pesantren MDIA Makassar

Pesantren Al-Furqan, Pare-pare
Al-‘Urwatul

Wutsqa’

AGH Ahmad Marzuki Hasan
(1917-2006)

Pesantren Darul Istiqamah Maros

AGH M. Junaid Sulaiman
(1921-2006)

Pesantren/Ma’had Hadits, Biru of
Bone

AGH Hamzah Manguluang
(b. 1925)
AGH Abdul Malik
Muhammad (1922-2000)
AGH Burhanuddin
AGH A. Rahman
Mattammcng (1920-1976)
AGH Muhammad Hasyim

Pesantren As‘adiyah Sengkang and
Pesantren Babul Khaer Bulukumba
Pesantren As‘adiyah Sengkang
Pesantren DDI Polmas
Pesantren
Galesong
Bam
of
Makassar
Madrasah Fakhriyah Belopa of Luwu

Figure 2.5.
A nregurutta A s‘ad’s Teachers and P rom inent Students
70 A more elaborate discussion o f As‘ad’s legal, theological and Sufi thought will be
given in the later parts o f this chapter.

Page I 90

As Ali (2007, 266) observes, for Anregurutta education was the best way to
change the people’s religious beliefs and practices, although he also undertook a
systematic dakwah movement. As described earlier, shortly after he arrived in
Sengkang, his first activity was to assist his brother in-law, Ambo Umme, by
teaching in his halaqah. News about Anregurutta coming from Mecca and his
halaqah in Sengkang spread in Wajo and surrounding areas such as Bone and
Soppeng. The number of students coming to attend Anregurutta’s halaqah quickly
grew. AGH Baharuddin, a senior graduate of As‘adiyah, told me in an interview
with him in Makassar that for some people coming to attend Anregurutta’s
halaqah their first intention was not actually to learn from him but to investigate or
even challenge his knowledge authority. However, as AGH Baharuddin explained,
almost all of such students with such an intention eventually decided to become
Anregurutta’s students.
Daud Ismail, for example, acknowledged that his first intention in coming
to see Anregurutta was to scrutinize Anregurutta’s knowledge of Islam. Ismail was
captivated by how Anregurutta’s fame could so quickly spread across Wajo and
beyond. What it was in him that made the Muslim people in Wajo consider him as
do panrita battoa’ (B. the great ‘u/ama). In fact, after his meeting with Anregurutta,
Ismail quickly acknowledge Anregurutta’s outstanding knowledge of many
branches of Islamic. Being himself a young ‘ulamä\ Ismail could compare his
knowledge with that of other ‘ulamä’in South Sulawesi who he had previously met
or learned from. After this first encounter, Ismail immediately told Anregurutta
that he wanted to become his disciple.71
I have been told the same story about another of Anregurutta’s senior
students, Abdurrahman Ambo Dalle. He had been learning from several ‘ulamä’in
71 Interview with AGH Abunawas Bintang, a direct disciple of AGH Daud Ismail, in
Sengkang in 16 June 2012.

South Sulawesi before he came to meet Anregurutta, including with H. Singkang
that has been mentioned ealier. Like Ismail’s first intention, in his first meeting
with Anregurutta, Ambo Dalle also tried to investigate Anregurutta religious
knowledge. But like Ismail, after having a short discourse on various Islamic
matters with Anregurutta, he immediately acknowledged the latter’s profound
knowledge of Islam and asked to become his disciple. Ambo Dalle later appeared
to be Anregurutta’s most adept and astute student. He played a crucial role in
helping his teacher in the initial stage of running MAI until 1938, when he later
accepted a request from the ruler of Soppeng and the Muslim community there to
become the mosque imam and teacher of a madrasah that was later built by the
ruler for him in Mangkoso (now part of Barru district). He also became a
respected ‘ulama in South Sulawesi and was even much more popular than his
own teacher, likely partly because he lived much longer (96) that his teacher

(52)72
When Anregurutta’s house could no longer accommodate more students,
the halaqah then moved to the public mosque (Masjid Jami’) near his house. As
mentioned earlier, the mosque was renovated for that purpose by the Arung
Matoa of Wajo, La Oddang Datu La Rompong. Al-Bone (1987, 23) argues that
the renovation was the result of Anregurutta’s effort to build a good relationship
with the local rulers of Wajo. Furthermore, another notable, Andi Celia, one of
the Petta Ennengnge (the six lords) built him extensions on both sides of the
mosque to be used as classrooms for the madrasah that Anregurutta later
established in 1930 the al-Madrasah al-'Arabiyyah al-Islamiyyah (popularly
shortened to MAI).

72 For accounts on the life of this one of the most respected 'ulama in the 20th century
South Sulawesi see Gatra (1996), Khalid (2005), Yasin (2010), Amal (2003) and Anshoriy-Ch
(2006).
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Figure 2.6.
Students of MAI in 1936
(My informants told me that Anregurutta was not seen in this picture)
(S ource1. A n o nym ous 1982)

His Works and Ideas o f Reform
Despite being short, Anregurutta’s life was a very busy and productive
one. The 24 years of his life in Sengkang were almost totally devoted to teaching,
preaching, and writing. However, it is difficult to determine the exact number of
his writings, as many of them were not well preserved. Most of them were also
burned during the great fire in 1971 that destroyed most o f the city o f Sengkang.
However, his students and later scholars agree that he wrote more than twenty
works (See Rahman 2010, IAIN-Alauddin 1981/1982). Many of these works are
preserved by teachers and students of Pesantren As‘adiyah today. Some o f them
are still used as text books or complementary texts by students in Pesantren
As‘adiyah (See Chapter Three).
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*LImage 2.7.
The covers of two examples of Anregrutta’s
books in Arabic and Bugis scripts
(The one on the left is a manual on Hay dedicated to the ruler
of Wajo. The left one is about the Islamic theology)
Anregurutta wrote, for the most part, in Bugis, but also in Arabic and
Indonesian, producing studies in the field o f Islamic jurisprudence (fiqh)
comprising the most part of his works; the principles of Islamic law [usul al-fiqh),
Qur’anic exegesis (tafsir); the Prophetic tradition (hadith); the principles o f Islamic
faith (kalcim, tanhid)] morality (akhldq); Sufism, and Arabic language. His works
also include polemical writings with regard to the necessity of using Arabic in the
Friday sermon (instead of using vernacular languages as introduced by the
reformist Muslim organisations such as Muhammadiyah) (IAIN Alauddin
1981/1982). Anregurutta was of the opinion that the Friday sermon (A. khntbah)
should be delivered in Arabic, not in any other languages, including Bugis. AGH

Muhammad Ramli (1906-1958) \ a qädhi in Luwu in the 1930s, was the South
Sulawesi 'ultima who most strongly opposed Anregurutta’s ruling. Another strong
response came from KH. Abd. Karim Amrullah (1879-1945), a respected ‘ulama'
from West Sumatra, the father of the national ‘ulama figure Buya Hamka.74
To elucidate his arguments on the necessity of delivering khutbah Arabic,
not in other languages, Anregurutta wrote a book (60 pages) entitled Al-Barähin alJaliyyahfi Ishmth Kann al-KJjutbat bi al- Arabiyyat (1357/1938) (die clear arguments concerning
the necessity of delivering the khutbah in Arabic). In response to various opinions from
a number of ‘ulama', including AG Ramli and KH Abd. Karim mentioned earlier,
who refuted Anregurutta’s arguments in the first book, he wrote the second one,
AI-Ajunbat al-Mandhiyah \ala Alan Kadda al-Baräbin al-Jaliyyahfi lshtiräth Kann al-Khutbat In alArabiyyat (137 pages) (the pleasing answers to those who refuted the book al-Barähin alfaliyyah fi lshtiräth Kami al-Khutbat bi a/-Arabiyyal)Js.
Van Bruinessen (1998a) asserts that Anregurutta was probably the first
Islamic author to use Bugis rather than Arabic script for this sort of literature,
although he also wrote a number of works in Arabic. Van Bruinessen claims that
previous works in Bugis script were not for religious but for literary purposes.76
Most of his works were first handwritten, especially those in Arabic and Bugis,
using the traditional pen (with ink) which was called ‘kallang, while most of his
73 For detail about this 'ulama see Yunus (2007).
74 On Abd. Karim Amrullah, see Hamka (1958).
75 On this polemic, see e.g. Hamka (2009).
76 O f course, this speculadon cannot be true because based on Katalog Induk NaskahNaskah Nusantara (Sulawesi Selatan) Yol. 6 (2003) (an extensive catalogue of Bugis-Makassar
manuscripts, which lists almost 3500 indigenous manuscripts collected and microfilmed as part
of the project funded by the Ford Foundadon in cooperadon with the South Sulawesi branch of
the Indonesian Nadonal Archives in Makassar since 1992), we found a significant number of
manuscripts dealing with Islamic teachings, which were apparently written before the coming of
As‘ad to Sengkang in 1928, many of them about tasaivwuf (Islamic mysdcism) and tariqah (sufi
orders) (Robinson 1998a, 1-2).
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works in M alay/Indonesian were typewritten. To duplicate Anregurutta’s works a
simple stencil duplicator was used (Dahlan 2013, 83).
One may ask how Anregurutta could speak and write in Bugis while he was bom
and had grown up in Mecca. According to Rahman (2012: 5; 2013; xvi), from his learned
family circle in Mecca Anregurutta did not only obtain Islamic knowledge but also Bugis,
the mother tongue of his close family. Anregurutta not only could speak Bugis thanks to
such an environment, but could also read and write in Bugis script (lontara).

If what

Hurgronje (1931) describes about the situation o f the Jawi people in Mecca in the
later part o f the 19th century still applied in the early o f next century, it would be
easy to understand why Anregurutta could speak and write so well in Bugis. As
described earlier, Hurgronje (1931) asserts that around this period, almost all
major vernacular languages in the archipelago, such as Javanese, Sundanese,
Achehnese, Malay, Makassar and Bugis, were spoken widely by the people coming
from those areas. There were two major reasons why these people from these
areas who resided in Mecca maintained the usage of their languages. First, to use
to escort their fellow country men coming to perform the hajj. Secondly, they
were used as the language o f instruction in the halaqah attended and taught by the
people from these related areas.
In 1941, Anregurutta also started a trilingual journal (in Bugis, Malay and
Arabic) entitled Al-Manid^atoel al-Hasanah, which had to suspend publication
during the Japanese occupation in 1943 (Walinga 1980). This journal published,
among other things, various fatwah (religious edicts) issued by As ad or later by his
most senior students (see Walinga 1980: 49-58). Later, when the leadership o f his

madrasah was continued by his student, A G H Muhammad Yunus Martan (190877 The Bugis manuscripts are called by the term lontara ’ because manuscripts in Bugis
(and Makassarese) were originally written on the leaves o f the lontar palm. For an analysis about
the source and initial purpose of lontara' writing among the Bugis-Makassar people, see
Macknight (1993).

1986), a new monthly journal, Risalah A s ’adijiah, was published which lasted for
about ten years following the death of Yunus Martan in 1986 (see Chapter Four).
Figure 2.8.
Major Works of Anregurutta Ascad
(Adapted from various sources)

1

2

3

Subject

Murshid d-Sauwam ila ba'di Ahkam Fiqb (Fasting in R am adan)
d-Sbiyam (17 pages)
Al-Barahin al-Jafiyai.bfi Ishrath Kann al- Fiqh (Friday KJx)tbah in
KJmtbat In d- Arabnyat (60)
Arabic)
Mqjallat d-Mau bat d-Hasanat
V arious Subjects (Fiqh,
(month!}’ journal, 10 pages/edition) tafsir.; history,
p o p u lar
issues,

question

Year
ofPub.
C E /A H

Place o f
P ub./
Printing./
Publisher

1935/

Sengkang

B

Sengkang

BI

1941-1943/

M akassar/

AB

1359-1361

Drukkerij

I

1355
1937/
1357

an d

\

answ ers e tc )

4

Al-Ajwibat d-Mardbiyah ‘ala Man
Radda d-Banahin al-Jafiyyd) fi Ishtiratb
Kaun d-Khutbat bi d-Arabiyyat (137)

Fiqh (.Argum ent fo r Friday
Klx)tbd) in .Arabic) # 1

Lang.

No

Tide
(number of pages)

1940/
1359

'alksbelan

R
M akassar/
Drukkcnj

AB
I

Y alksbdan
R

5

Tuhfat d-Faqir Sharib Nuyim Ushul Tafsir (Explication o f the
d-Diyandr al-lslamiyd)
b o o k N a z m SuUam, in

6

Kitab d-lband) d-Buqbyab 'an SuUam Tauhid (Principles o f Islamic
d-Diyand) al-Islamiyd) (45)
belief, pillars o f Islam, in

7

Solid) al-Ra 'iyyat irn Ra’atfi Iqamat dSalat wa d-Zakat (54)

1935/

M akassar

A

Sengkang

.AB

Sengkang

B.I

1355

poetic form )
1933/
1352

question and answ er form )

Fiqh (on the im portance o f
perform ing

prayer

and

1933/
1352

paying alms, zakat)
8

9

Al-Qawl dMaqbul fi Sihhd) allstidl)ld 'ala Wujub Ittiba’d-Sahffi dKJjntbah ‘ala d-Ndwi d-S lansub (29)
WashiyatQayyimatfi d-Haqq
(translated

into

Bugis

by

his

Fiqh (.Arguments for Friday

/Akhlaq (morality, in .Arabic
poem s)

into

Bugis

Tlreoloyy (on religion and
by

A

1991

Sengkang

A

1978/1399

Sengkang

B

(Posthum ous)

Hajat d-‘y \ql ila d-Din
(translated

Sengkang

1971/
1391

student, H am zah M anguluang)
10

.AB

kho tb ah in .Arabic) # 2

his

reason)

student, H am zah M anguluang)

11

Nibras d-Nasikfi ma Ydnmmu min
d-Manasiki (45) (written fo r /o n the
request o f the chief ruler o f W ajo

Fiqh

(m anual

pilgrims)

for

hajj

(posthum ous
print)

state, A ndi M angkona)
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12

Ad-Qawl d-Haqq

Tasawuf (guidance for die
purification of die soul)

Kitab al-AkJ)laq

Akl)laqlMorality

16

AI-Nakbbafj d-Buqisryyah f i d-Sirab
d-Nabawiyydj

17

N ay/d-M dm ul 'da Na*m Sullam dUsul

(practical moral guidance
for students pursuing
Islamic knowledge)
Usbul d-Fiqb (principles of
Islamic jurisprudence)
Taubid (principle of Islamic
faith)
History (history of the
Prophet Muhammad, the
meaning of his Mawlid)
Uiqb (Ushul al-Fiqh and the
advantages of learning it)

18

Kitab d-Zahat

Fiqh (alms giving, charity)

I~bar d-Haqiqd)

Taulnd (on deviant belief,
polytheism)
Ta/sir (interpretations of the
chapter 30 of die Qur’an)

13

14
15

19
20
21

Sullam al-Usulfi Usui d-Fiqh
Kitab d - ‘A q d id

TafsrrJut^ ‘A mma

1964/
1383

Sengkang/
Percetakan
Add

Uslnd d-Qur'an (explanation
on the sciences of the
Qur’an)

A

A
Sengkang

AB

Sengkang

AB

1952/1371

Qairo/
Madiba’ali
al-Hijazi

A

1931

Sengkang

B

Sengkang

B

1935/
1355
1934/
1354

TafsirSurah d-Naba ’
Al-Kawkab al-Munir Nasm Usbul dTafstr

22

B

1948/
1367

Cairo/
Mustafa alBabialHalabi wa
Awladuh

BI
A

As described to me by AGH Abd. Latif Amin, a direct disciple of
Anregurutta, the daily routine of Anregurutta mostly revolved around teaching,
preaching, and writing. His teaching activity started early in the morning after he
had led the communal dawn (subh) prayer (between 4.45-5am) in the Jami’
mosque near his house. Here he would continue his teaching of students in his
halaqah which was usually also attended by public audiences (A. mnstami\ B.
massema) until 7.00 am. From 8.00 am to 12.00 am, he would be teaching in his
madrasah which was located on the side verandas or extentions of the mosque. He
would lead the communal midday {%uhr) prayer in the same mosque. After this
prayer, Anregurutta would continue sitting in the mosque until ‘a%r prayer so that
his students in the Q ur’an memorisation program could come to see him one by

Page I 98

one to present the page(s) or section of the Q ur’an that they had memorised
during the day. After leading afternoon (a^r) prayer, Anregurutta would teach
another halaqah class for the pesantren students for about one hour.78 As can be
seen Anregurutta’s life in Sengkang, therefore, revolved mainly around his house,
the mosque and his madrasah.
All of his students acknowledged the efficacy of Anregurutta’s teaching
methodology which they believed was related to G od’s blessing (B. barekka) and
channelled through him. For example, AGH Daud Ismail wrote that during his
study in MAI he had tried hard to learn one of the most intricate subjects in
Arabic language called 1/m 'Arudhy but could never understand the text used for
that. However, after Anregurutta directly taught him the text, Ismail could finally
undertand the text and surprisingly could even master it and therefore could teach
it to his fellow students (Ismail 1989).
In between his teaching activities, Anregurutta would also receive visitors
either in the mosque or in his house who came to him to ask his advice and
opinion regarding various religious and general matters. He would lead the
communal sunset prayer (around 6.15pm) followed by teaching another halaqah
class until the coming of the time for evening (isha) prayer (around 7.30pm).
After having dinner, Anregurutta would have a special learning session on
advanced religious texts for his most senior students. Unlike the regular halaqah in
which students only passively listened to the teacher who explained a religious
textbook, the learning method of this special learning session was much more
78 Interview with AGH Abd. Latif Amin (75) on 9 June 2012 in Makassar during the
Reunion of Alumni of As‘adiyah conducted by the Association of Alumni and Family of
As'adiyah (IKAKAS). He was in born in Bone and went to Sengkang in 1950 to study with
Anregurutta in MAI for about four years. He also learned to memorise the Qur’an under
Anregurutta’s direct instruction and was able to complete the program and became a hafid£ (A.
preserver of the Qur’an). When I interviewed him he was still the chairperson of the Indonesian
Ulama Council (Majelis Ulama Indonesia or MUI) of the Bone district level.
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interactive. Anregurutta directed his students to discuss or even debate difficult
issues arising from the texts read by students. These students assisted Anregurutta
to teach in the madrasah at the lower levels. They were also the same students who
later continued the leadership of MAI or established their own pesantren or
madrasah in different places in South Sulawesi (see Chapter Four).
Anregurutta was described by most of his biographers as a very sincere (A.
ikhlas) person in his religious mission in the sense that he never expected to get a
worldly reward from his service to the Muslim community. For example, he
established and run madrasah without any expectation of getting any material
benefit. Attendance at his madrasah and halaqah was free. One day, after seeing
that more and more students came to study in Anregurutta’s madrasah, the ruler of
Wajo offered him and his teaching assistants a monthly stipend for their service as
teachers.
Anregurutta first asked his teaching assistants, who were also his most
senior students, whether or not they wanted to accept the offer. His students
declined to answer the question and let him decide. Anregurutta’s response was
that he was actually very reluctant to receive such renumeration for the very
reason that his sincere intention to teach the religion of God would be eventually
tainted with worldly intention, which in turn would reduce the barekka’ (B.
blessing) of his teaching to his students. His teaching assistant agreed with their
teacher’s reasoning and politely refused the ruler’s offer. Besides studying with
Anregurutta and helping him to teach in his madrasah, each of these students had
earned a living such as farmers, traders, and fishermen. As for Anregurutta, he did
nothing else accept teaching, preaching, writing, and leading communal prayers in
the Masjid mosque.
When I inquired about how Anregurutta supported his life with a relatively
big family, my informants responded that when the Muslim of Sengkang saw an

‘ulama who sincerely ‘devoted his whole life in the path o f God (mengabdikan diri
dijalan Allah)' they would blissfully support him. The support could be providing
basic food such as rice, sugar, or fish or giving charity (sadaqah) in cash.
Anregurutta was the kind of ‘ulama’who they considered worthy of receiving such
support. That is why Anregurutta could devote his life solely in teaching and
preaching without being disrupted by the need to earn income.
According to van Bruinessen (1998a), from his works and religious
attitudes, As'ad presented himself as a moderate reformist, correcting traditional
practices and referring more often to the Qur’an and hadith than to the large body
of religious texts (kitab kiming) that he taught in his ha/aqah. However, Ali (2007,
141) asserts that Anregurutta was a reformist only on some issues such as the
ritual practices by the followers of the tariqahs like Ivhalwatiyah Samman but on
others, a traditionalist because he could, for example, tolerate the local Bugis
expressions of Islam such as various life circle rituals, which were mostly
renounced by the reformist Muhammadiyah. As van Bruinessen (1988a) depicts,
in the debates concerning traditional beliefs and practices, Anregurutta adopted a
moderate

perspective,

differentiating

between

bid'ah mahmndah

(laudable

innovation) and bid'ah dalalah (erring innovation). As described earlier, the
speculative mystical doctrine of wahdat al-wujud (the unity of being), as taught in
the tariqah Khalwatiyya Samman, constituted in his view as bid'ah dalalah (erring
religious innovation) (Bruinessen 1998a).

The Formation o f Religious Authority
Anregurutta communicated his opinion regarding various religious issues
arising in the community at his time through different ways such as oral preaching
(see Chapter Three). Another way is by writing books, as indicated above, and
journals {Al-Dqikm and Al- Al-Mamdqatoel Hasanah). He also endeavoured to
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change resolve religious issues through his practices. For example, he showed to
the public that the performance of 3 iihr (midday) prayer was no longer necessary
after the performance of Friday prayer. This was the common practice among the
Muslim people in Wajo at the time of Anregurutta’s arrival in Wajo. He also
refused a lot of money offered by a noble family as fidyah (A. compensation) for
their family member who died and had never performed obligatory prayers (A.
salat) in his lifetime. Anregurutta wanted to show that paying compensation for
not performing salat was not sanctioned in Islamic teaching. 79 During his lifetime,
there was practically no significant challenge to his religious rulings (fatwah)
except, as described earlier, when he stipulated that the Friday sermon should be
delivered in Arabic, not in any other languages. In other words, his claim for
religious authority was acknowledged by the Muslim community. Due to this
reputation also, many ‘ulama or those who wanted to become ‘ulama’ came to
learn from Anregurutta in order to have a legitimate claim for a certain level of
authority in Islamic knowledge.

79 In Islam, only the fasting (A. shiyam I. puasd) that can be compensated by paying a
certain amount of staple food to the poors if someone cannot do it for certain justifiable reasons
such as sickness, travelling and old aged.
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Figures 2.9.
Photos of Anregurutta As‘ad in Sengkang
(Years of photos taken and sources unknown. The digitialised format these and several other pictures
were given to me by a teacher in Pesantren As'adiyah during my fieldwork. There a popular opinion
that Anregurutta did not to be pictured except it it was taken candidly, but the right photos shows that
he deliberately posed when the photo was taken)

AGH Abunawas Bintang, a senior ‘ulama in As‘adiyah, told me a popular
aphorism in Bugis that was often said by the ‘ulama in South Sulawesi. It goes
like this: ‘De gaga tan ri Sulawesi missengngi agamae ko de napole mangaji ki Anregurutta
A ji Sade * (No one knows the [Islamic] religion unless he has learned it from
Anregurutta As'ad). Another one is: ‘De gagatu to panrita komeye, panrita-panrita
marioloe, pole maneng mangaji ri Anregurutta aji Sade (No ‘ulama here, the elder ones,
except they have all gone to study with Anregurutta As'ad).M) This suggests that

80 Interview with Abunawas Bintang in mid May 2014 (during my second short period
of fieldwork). He said to me that he heard the sayings from AGH Abdul Pabbajah (1908-2009),
a student of As'ad who later established his own pesantren, Al-Furqan, in Pare-pare.
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Anregurutta had established himself as the most authoritative ulamä in the
province in the last century. As can be seen from the Figure 2.2., many
subsequent influential ‘ulamä in the region had developed their religious authority
by first coming to study with Anregurutta in his madrasah or with Anregurutta’s
direct disciples. As Arief (2008) asserts, Anregurutta and his MAI is the source of
the reproduction of ‘ulamä’ in the twentieth century South Sulawesi and from
which the network of ‘ulamä’in that and the following centuries was originiated.

Figure 2.10.
Students of MAI in 1937
Anregurutta As‘ad passed away on Monday 2 December 1952 at the age of
45. The madrasah he left continued to be led by his two senior students: AGFI
Daud Ismail (1908-2006) and AGH Muhammad Yunus Martan (1908-1986) (see
Chapter Three). H. Mappanganro, a direct disciple of Anregurutta, who witnessed
the burial of his teacher in 1952 decribed to me the situation when Anregurutta
died. Thousands of people flocked to Sengkang to hold a wake over his corpse.
When Anregurutta As‘ad’s corpse was lifted from his house to be carried to his

grave in Bulu La Pabbellang about 1.5 km to the east of Sengkang, his coffin was
not, as always the case, lifted on the shoulders of several people who would carry
it up to the grave, but it was just passed from hand to hand by the people lining
up on the streets until it reached the grave.81
Several weeks before I left Sengkang at the end of my fieldwork in 2012, I
visited the cemetery of Anregurutta with the company of a friend who had lived
in Sengkang for some years. To my surprise, he suggest me to meet the custodian
of the cemetery in order to help us identify Anregurutta’s grave. Anregurutta’s
grave would be difficult to identify by a new visitor like me since there is no
difference between his tomb and those o f the ordinary people buried there.
Besides, the graveyard was not actually well cared for, grass and wild plants grew
everywhere, and many tombs were fenced with solid metal, making it even more
difficult to walk in between the graves. Unlike the tombs of many great ‘ultima'
and saints in Java (see Fox 1991), the tombs o f Anregurutta and other ‘ulama'
As‘adiyah in this cemetery complex of Bulu La Pabbellang are not visited by the
Muslim people for the same of veneration and seeking barakah.

81 Interview with Prof. Mappanganro in Makassar on 5 April 2014.
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Figure 2.11.
The public cemetery complex of Bulu La Pabbellang in Sengkang
where Anregurutta is buried

Figure 2.12.
One of these stones is Anregurutta
As‘ad’s tomb
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Before visiting Anregurutta’s grave, I asked some teachers in the madrasah
if they had ever visited his grave. Most of them answered no, although they could
tell me the name of the cemetery complex. In most class rooms of Madrasah
As‘adiyah in Sengkang, Anregurutta’s picture and that of the next leaders of
As‘adiyah and some national heroes/heroines are hung on the wall. But when I
randomly asked students of the madrasah about who Anregurutta Muhammad
As‘ad is, the only answer I got was that ‘he is the founder of this madrasah\ no
more.

Conclusion
I have argued in this chapter that Anregutta As’ad succeeded in
disseminating his ideas of religious reform to the Bugis Muslim community in
Wajo and South Sulawesi. He also succeeded in establishing his religious authority
and in training the next generations of ‘ulamä’ who in turn established their own
religious education institutions in many parts of South Sulawesi and beyond. 1
postulated several factors contributed to his success in his religious missions. The
most important of them were; first, his vast knowledge o f different branches of
Islamic knowledge that he pursued when he was Mecca; secondly, the moderate
stance in his dakwah programs, between the traditionalist and modernist
approaches; and finally, related to the second, he was able to obtain the support
and patronage from the traditional authorities (the Arung Matoa and other Petta,
lords) for his religious mission. Another factor was his personal commitment to
dedicate his life to serve his community and to embody within himself the Islamic
values that he taught in his madrasah so that he could become a role model for
the people.
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Chapter Three
Pesantren, Madrasah and
No one seriously doubts that teaching is educational only in as far as, by its
very nature, it has the capacity of exerting a moral influence on the way we
are and the way we think; in other words, in as far as it effects a
transformation in our ideas, our beliefs and our feelings. Emile Dürkheim,
The Tvolution of Educational Thought (1977, 366).

Getting to Know A s’adiyah
When I conducted my fieldwork in 2102, As‘adiyah PusatX2 had four main
school complexes; three are located within the city area and one in Macanang
village, approximately 25 kilometres to the north of Sengkang. In the middle of
2013, the fourth site within the city area was cleared out to build a new school
complex for a male senior high madrasah (Madrasah Aliyah As‘adiyah Putra). It is
located in the northern part of the city which is just about 2.5 kilometres from the
Lapongkoda complex. This new site has been indicated as the fourth campus. In
the next section, I will briefly describe these four complexes.

82 As I have mentioned in Chapter One, the name As‘adiyah Pusat is used by As‘adiyah
people to distinguish between As‘adiyah’s main education complex — which is located in
Sengkang and whose educational programs are under the direct operation of the Central Board
of Executive (Pengurus Besar or PB) of As‘adiyah — and educational programs that are spread
across the country which comprise Madrasah Cabang As'adiyah (the branch madrasah of
As‘adiyah) and have their own management independent from As‘adiyah Pusat in Sengkang.
Throughout this dissertation, unless otherwise stated, when I am dealing with pesantren and
madrasah programs, what I mean are those located in Sengkang (hence As‘adiyah Pusat) and
under the direct management of PB As‘adiyah.
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Figure 3.1.
Map o f the City of Sengkang and As‘adiyah Complexes
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Describing the Pesuntren Complexes
Capongkoda Complex
During my first visit in 1985, I observed only two concrete buildings and
several semi-permanent dormitories for boarding students in this complex. The
two storey buildings were used for madrasah thanawiyah (junior high school) as
well as madrasah aliyah (senior high school) for male students. Teachers and
students usually called this complex ‘Kampus Dud (Campus Two). Historically, the
milestone of the building of the complex was officially started in 1963 but was not
completed until the mid-1970s.83 At the time, the construction of this new
complex was more urgent since the first complex in Masjid [ami (the Jami
mosque) and the surrounding area had been just completely ruined by the great
fire that destroyed most of the city of Sengkang on February 4, 1971. The fire
levelled the fami mosque and the two storey buildings attached to it for
classrooms which included all the learning equipment, the school library, the
teachers’ houses, the clinic, and the studio used for radio broadcasting. The only
properties of As£adiyah that could be saved from the biggest fire in the history of
Sengkang were a truck, two typewriters, a welfare shop and electronic equipment
for RSA (Anonymous 1982, 20). Fortunately, the learning activities of the
madrasah As‘adiyah at all levels -kindergarten, elementary, senior and high school

83 The construction was paused between 1964 and 1971 because the Wajo district
government as the major donor for its construction wanted to first use all its financial resources
to build the official mosque (Masjid Raja, the great mosque) of Wajo district (now the ‘grand
mosque’ or Masjid Agung Ummul Qura of Sengkang) (Anonymous 1982). The foundation stone
of once the biggest mosque in South Sulawesi was officially laid by President Soekarno on
December 12, 1955. The construction took 12 years; the mosque was officially opened for public
use on August 6, 1967 (Naing, Zaiyani, and Adityadjaja 2008, 217). It is the official mosque of
the Wajo district. It was once the largest and most luxurious mosque in South Sulawesi in the
1950s. Some people in Sengkang claimed that the building of this mosque and the coming of
President Soekarno to officially commence its construction indicated the national government’s
acknowledgement of As'adivah’s contribution to the field of education in Indonesia.

were quickly resumed within nine days after the fire by utilizing as classrooms the
two side verandas of the newly built Masjid Raya o f Sengkang, the underneath
part of people’s stilt houses,M and some nearby government school buildings
(Anonymous 1982, 21). Another impetus to build a new complex was the fact
that the ]ami mosque campus area was already very constricted for future
development since it was tightly surrounded by residential houses.
When it was first built, the Lapongkoda complex was located in the
peripheral area of the city. The area surrounding the complex was then mostly
rice field or garden and unused hilly terrain. After the northward expansion of the
city development starting in the 1980s, the complex’s location became part of the
centre of Sengkang, and it was surrounded by residential houses and new
buildings for business enterprises such as shops and mini markets. About 130
metres to the north of the complex is the official residence of the district head
(bupati) of Wajo. The long street stretching right in front of the complex, Jalan
Veteran, has become one of the main arteries busily connecting the northern and
southern parts of the city. Therefore, unlike most pesantren complexes found
throughout Indonesia which are located in remote rural areas —though certainly
not without a purpose — Pesantren As‘adiyah can be considered as an urban
pesantren {pesantren koto) even though most of the students come from rural areas
around and outside the city of Sengkang.

84 Traditional Bugis houses are built on wooden poles (I. rumah tiang or rumah panggung)
and leave an empty space between the ground and the house floor to be used for various
purposes. For the typical tradition of Bugis-Makassar house-building, see Robinson (1998b).
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Figure 3.2.
Lapongkoda Complex in Sengkang
Index:
(1) Central Office of PB As'adiyah (As‘adiyah Grand Executive Board)
(2) Office of Madrasah Thanawiyah (MT) for male
(3) As‘adiyah Cooperative Store (Toko Koperasi)
(4) As‘adiyah Kindergarten
(5) Classroom of Madrasah Aliyah (MA) for females
(6) Classroom of MT for males (morning) and Diniyah Awaliyah (afternoon)
(7) MT Library
(8) Islamic College of As‘adiyah (STAI)
(9) Dormitories for MT male students
(10) Al-Ikhlas Mosque
(11) STAI Student Health Post
(12) STAI Student Scout Post
(13) Canteen for MT students
(14) Classrooms of Madrasah Ibtidaiyyah (MI)
(15) Dormitories for MA female students
(16) Teachers’ houses
(17) Mini Market (managed by As‘adiyah Micro-Finance or BMT)
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During my fieldwork in 2012, the Lapongkoda Complex occupied an area
of approximately 5 hectares.

In this complex today there is a kindergarten

(Bustanul Atfal), an elementary school (for males and females) (Madrasah
Ibtida’iyah), an afternoon Islamic elementary school (Dimyah Awaliyah), two junior
high schools (for male) (madrasah thanaiviyah), a senior high school (for female)
(madrasah aliyah), an Islamic college (Sekolah Tinggi Agama Is/am), a mosque, several
dormitories for students, teacher’s houses, an office for the Islamic micro finance
institution of As‘adiyah (Baitul Mai wat Tamwil or BMT), a cooperative store, and
a mini market (see Figure 3.2.).
Masjid Jami ’ Complex
The Masjid Jami complex (usually called ‘Kampus Satu’ or Campus One) is
located in Tokampu Village in south-western Sengkang, about one kilometre to
the south of the Lapongkoda complex. Unlike Lapongkoda with has a long
concrete fence separating the complex area from the surrounding environment,
the Jami mosque complex is desegregated from the surrounding residential
houses. The class rooms (30) and school offices (3) for the two female junior high
schools occupying the first and second floor o f the south wing and the back of
the mosque as well as the second floor of the north wing. The main hall of the
mosque is used by students of the Qur’anic memorisation program of As‘adiyah
(popularly known as tahfiz al-Qur’an)85. Right on the south side of the mosque
are two (out of many) dormitories for tahfiz students separated by an unpaved
narrow street. A number of stilt houses owned by As‘adiyah teachers are also
located around the mosque. Across the street on the north side of the mosque,
which was renamed much later after K.H.M. Muhammad Anregurutta As‘ad to

851 will describe this program in Chapter Seven.

commemorate his legacy, we find a three storey building that is used as the main
dormitory for junior high school female students. O n the adjacent west side o f
this dormitory is As‘adiyah’s general primary school (Sekolah Dasar As‘adiyah)
(see Figure 3.3.).

Figure 3.3.
Masjid Jami Complex
As described in Chapter Two, for As‘adiyah people the education complex
o f Masjid jami has a special historical meaning because it was here where
Anregurutta Anregurutta As‘ad first taught his halaqah and started his Islamic
school program, Al-Madrasah al-Arabiyyah al-Islamiyyah (MAI). O ne o f my
informants told me that there was a serious debate among the leaders o f
As‘adiyah about whether they should build a new school complex or whether they
should enlarge the existing one. Those who opposed the building o f a new
complex argued that the barakah (A. G od’s blessing) o f Anregurutta’s teaching
only existed within the boundaries o f the Masjid mosque.86 However, since the
area was becoming very restricted for further development and considering the
86 See Chapter Five for discussion on this barakah factor.
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fast growing number of As‘adiyah students, the building of a new complex
outside this area became inevitable and the building of Lapongkoda complex was
eventually agreed upon.
Masjid Agung UmmulQuru Complex
This complex is located in and adjacent to the Ummul Qura mosque of
Sengkang. The site of this mosque and its vicinity used to be the centre of the old
Wajo state as indicated by the existing former palace of the Wajo ruler, the official
houses of the Wajo highest lords (the Arung Ennengnge), the old market, and the
state square ("Lapangan Merdekd) just around from the mosque (see Figure 3.4.).
In this complex we find: (1) the place for halaqah, which is the main hall of
the mosque itself. From the end of the 1970s to the early 1990s, this was the only
mosque in Sengkang used by As‘adiyah for halaqah teaching to all students (male
and female) enrolling in the madrasah at all levels. From the end of the 1990s until
today, halaqah teachings are now given in four different mosques/places in
Sengkang and another one in the mosque located in the complex o f Madrasah
Aliyah As£adiyah for male in Macanang Village (see below). (2) Attached to the
north side of the mosque is the official residence of the general chairman of the
Executive Board of As‘adiyah. The site and the old house (a new one built in
1980s) were donated by the local government after the Masjid Jami complex was
totally flattened by fire in 1971. (3) Next to this official residence are the two
storey concrete building for Radio Suara As‘adiyah (As'adiyah radio broadcasting
service). The radio station occupies the front part o f the second floor. (4) The
first floor and the back of the second floor of the same building are used as
classrooms, library, and dormitories for students of the As‘adiyah program for the
reproduction of young Islamic scholars ( ‘ulama) (see Chapter Six). This complex,
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however, is not identified as campus three by the students and teachers of
As‘adiyah. It is the complex in Macanang Village that is.

Figure 3.4.
Masjid Agung Complex

Macanang Village Complex
Because the Lapongkoda Complex became more crowded with schools,
dormitories, and offices, at the end of 1999s a new school complex was built in
Macanang Village, Tanasitolo subdistrict, around 25 kilometers to the north of
Sengkang. The 100 hectares of land for this new complex was donated by two
subsequent Wajo district heads at the time (Radi A. Gani and Dachlan Maulana),
when As‘adiyah was under the leadership o f Abdul Malik Muhammad (19222002). The complex is used only for male students of the madrasah aliyah. Before
moving to this complex in the early 2000s, the madrasah aliyah for male also used
classrooms in the Lapongkoda complex. When I visited this complex in 2012,
there were three permanent buildings for classrooms and school offices and four
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semi-permanent buildings (two were stilt houses) for student dormitories, a
building used to house teachers, and a canteen and a mosque. It is in this mosque
that the halaqah teaching took place.
The location of this complex is relatively remote. The nearest village is
located about five kilometres from this complex and there is no regular public
transportation between this and that village. To get there one has to walk along
way, ride a bike or a motorcycle or rent public transport and follow on the narrow
paved road, which was specially built by the district government to give access to
the complex. The complex is surrounded by mostly uninhabited unfertile dr)7hilly
terrain where only grass and a few small trees grow. Some of it has been
converted by the people living in the nearby villages into garden and rice fields
(see Figure 3.5.).
Therefore, surviving in this complex has been considered by the teachers
and students of As‘adiyah as the first real struggle, studying is the next. The main
problem here is to get clean water and food stocks, as well to maintain personal
safety. A student in this complex I had an interview with told me that if it was not
because of his robust desire to study Islam and a strong belief that Madrasah
Aliyah As‘adiyah was the best place to do that, he would not have come to
Macanang. He could still remember the dilemma he and his classmates faced
when they were about to finish their study in Madrasah Thanawiyah As‘adiyah in
Sengkang. They all were doubtful and worried about whether or not to continue
at the madrasah aliyah that would be relocated in Macanang. They actually wanted
to protest against the plan. But after they listened to a teacher telling them that
‘As‘adiyah is great not because of its school location, but because of barekka’n d
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(B. the blessing it has [from Allah]), they eventually agreed to continue their
senior high school study in Macanang.8

Figure 3.5.
Macanang Village Complex

In the next section of this chapter I will talk about Pesantren As‘adiyah,
starting with a brief history of pesantren education in South Sulawesi, and what
educational programs that become part of the pesantren education of As‘adiyah. I
will first discuss halaqah as one of the most important pesantren programs of
As‘adiyah; the next madrasah (the Islamic school), followed by a discussion of the
factors of barakah (God’s blessing) and charisma that are important to the success
of students enrolled in pesantren education, particularly in As‘adiyah.

87 For a discussion on the factor of barakah of As'adiyah (B. barekka 'na A s 'adiyah), see in
the later part of this chapter.
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Pondok Pesantren
In their research on the history of education in South Sulawesi, Pawiloy
(1981, 39) argue that the Islamic education in the region had started as soon as
Islam was accepted by the local Bugis-Makassar states in the early 17th century.
However, Islamic education at the time was limited to non-formal systems such
as dialogue or discussion, sermon or speech, giving moral examples to follow,
small teaching groups (I. pengajian, B. angngajing), and home education. 1’he
dialogue and discussion method was initially used by the first preachers of Islam
in the region to teach Islam to subjects who previously believed in some
theological and cosmological doctrines. To explain Islam to these people, the first
preachers of Islam engaged with theological and mystical dialogues with them.
Dialogue was also used particularly in the teaching of tasawwuf (Sufism or Islamic
mysticism), which became one of the first dimensions of Islam that was taught in
earlier the stages of Islamisation in the region (Pawiloy 1981, Hamid 1983). As for
Islamic teaching through sermons or speeches, there were usually given by a
religious teacher or an imam after the performance of congregational prayers in
the mosque or musola, especially after evening (I.A. magrib) and late evening (I. A.
isha) prayers.
Another way for the religious teachers to teach the new Muslim
community about Islam was to give example through their ways of living. At this
stage, people learned about, for instance, Islamic rituals from their performance
by a religious teacher. In addition, a religious teacher or an ‘ulamä’ who lived in
the Muslim community was also expected to embody the correct Islamic
teachings with regard to good character or morality. For that reason, a religious
teacher or an imam earn a respected position within the Muslim community. He
became the source of barekka’ (I. berkah, G od’s blessing) and was respected as a
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holy man and G od’s vicegerent on earth (Pawiloy 1981, see also Anonymous
1995).
As for the pengajian, the purpose was to teach Muslim children from age
five to ten how to read and memorise (part of) the Qur’an. They would start with
an introductory lesson on the Arabic scripts (A. hurnf hijaiyah). When they could
read the Arabic script, they would start reading the last chapter (30th) of the
Qur’an, Ju\ 'A mma (popularly known in Muslim Bugis society as ‘korang biccu’ [B].
or Al-Qur’an kecil’ [I], meaning the little Q ur’an). These comprise only shorter
sections {surah) and sentences {ayat), which were much easier for the beginners to
recite than the other ones. After completing the last chapter, the children would
then learn to recite from Chapter One up to Chapter 30, which was called ‘korang
loppo' (B) or Al-Quran besar (I) (the large Q ur’an, meaning the complete one).
As Pawiloy (1981, 39) further explains, pengajian was conducted in three
different places, depending on who acted as the teacher; Firstly, at home where
usually the mother would teach the children to read the Qur’an; Secondly, in the
house of a person, usually close family, who had the ability to read and recite the
Q ur’an. Here the teacher did not get paid, but the students would help him or her
in doing household tasks such as filling the water container from the well and
sweeping the yard and such like. However, at the end of the fasting month of
Ramadan, when every Muslim should pay alms (A.I. %akai), Qur’anic teachers would
also receive a portion. Finally, there was a pengajian that was conducted in a place other
than the home and the mosque, and this was similar to pesantren or schooling system of
the later periods. Here the role and status of teachers and student were clearly
distinguished and the specific learning time was mutually determined by teachers and
students (Pawiloy 1981; see also, Hamid 1983). Therefore, in South Sulawesi the
common historical process was that when more students came to learn and the learning
subjects were no longer limited to reading the Qur’an the angngajing (Qur’anic reading
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class) moved to a mosque and became a halaqah (B. mappangi kitta) (Getteng 2005, 75).
Later on, halaqah teaching could be transformed or expanded into a public Islamic
education {madrasah). The halaqah and madrasah teaching are together what, partly,
comprises what we call the pesantren or pondok pesantren in early the 20th century.
In Bugis society, however, the name pesantren was used only in the middle
of the 20th century. Among the Muslim community in Wajo, Anregurutta Ascad’s
halaqah teaching was commonly called mappangaji kitta (B. giving religious lesson
from the book). A student who came to study with Anregurutta in his halaqah was
called ana’ mangajinna A ji Sade’ (B. the child of Anregurutta As‘ad’s religious
learning circle). The madrasah (JAAAadrasah al- Arabiyyah al-Islamiyyah or MAI) that
Anregurutta established later was popularly known by the Bugis Muslim
community as sikola ara’ (B. I. sekolah Arab) or Arabic school. When in 1953 MAI
was renamed Madrasah As‘adiyah, the term pesantren was not yet used but rather
they used the term Perguruan As‘adiyah (As‘adiyah Education). I have
investigated the process of the change of the names from Perguruan to Pesantren
in the 1960s and later to Pondok Pesantren As‘adiyah, and it is likely that this was
very much influenced by the introduction by the Ministry of Religious Affairs
(MORA) of a new nationally-standardized curriculum for madrasah that was
mandated to be implemented by all religious-based organisations such as
Ascadiyah that run a madrasah program. Together with that policy was the
introduction of the term pesantren, which was previously used only for such
institutions in Java. The name indicates an educational complex which consist of
the following elements: madrasah, halaqah or similar programs, a mosque,
dormitories for boarding students (santri), and the teaching of classical Islamic
texts.
In this chapter I define a number of terms that I am using to describe
As‘adiyah’s education programs. The first term ‘As‘adiyah’ is used when I am
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dealing with all the religious, educational and social programs of As‘adiyah. The
term also designates Ascadiyah as a socio-religious organisation. The second term
is ‘Pesantren As‘adiyah’ which designates the educational program of As‘adiyah
which includes: halaqah, madrasah, and the training for religious preachers. The
third term is ‘Madrasah As‘adiyah’ which I use when dealing only with the
madrasah as a formal Islamic education program and excluding non-madrasi
activities such as halaqah. The term is also used when explaining the time when
MAI was just renamed ‘Madrasah As‘adiyah’ in 1953.
In the next part of this chapter, I will describe the three most important
elements of the pesantren education of As‘adiyah: halaqah, madrasah, and barekka’
(A. barakah).

Halaqah (Mangaji Tudang)
Halaqah’ (A. also halqa) simply means ‘learning circle’. In the context of
traditional Islamic learning, halaqah comes to mean a class where a teacher or
reader reads and explains religious texts written in Arabic to students who sit
around him, hold and read the same texts, and indicate the correct reading of the
text by writing harakat (vowel marks). The texts used in halaqah classes usually
have no harakat and only those who have mastered Arabic grammar can read and,
with that, understand the text correctly. The wrong way in reading the vowel
marks of a text would lead to a wrong understanding of the text.
Halaqah has been an important system of learning in the Muslim world
since the seventh century and it is always part of or associated with the function
of the Jami mosque (the congregational mosque)(Makdisi 1981, 16-7). Through
halaqah, Islamic knowledge was transformed generation by generation by
authoritative ‘ulama who themselves had learned the books o f Islamic knowledge
from their teachers. In the non-Arab countries such as Indonesia, however,
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halaqah class also involves the translation from Arabic into the vernacular
languages of the text being read by a reader/teacher.
In his monumental work on history, The Muqaddimah, Ibn Khaldun (Ibn
Khaldun 1958, v. 3, 307-8) postulates the importance of traveling and meeting the
teacher in search of knowledge in the history of Islam:
A scholar’s education is greatly improved by travelling in quest of
knowledge and meeting the authoritative teachers (of his time). The reason
for this is that human beings obtain their knowledge and character
qualities and all their opinions and virtues either through study,
instruction, and lectures, or through imitation of a teacher and personal
contact with him. The only difference here is that habits acquired through
personal contact with a teacher are more strongly and firmly rooted. The
greater the number of authoritative teachers (shaykhs), the more deeply
rooted is the habit one acquires.

Figure 3.6.
A halaqah clas taught by AGH Rafii Yunus, in the Ummul Qura’ mosque
and attended by students of Ma’ahad ‘Ali As'adiyah

The halaqah learning system has been implemented in most pesantren in
Indonesia and has become its unique characteristic, especially at those recognised
as traditional as opposed to modern pesantren (Mastuhu 1994, 143). In Javanese
pesantren, the halaqah teaching class is called bandongan or weton (Dhofier 1999, 11,
224). In the Muslim Bugis society the Arabic term halaqah is not popular. Instead,
it is well-known by several names such as mappangaji kitta (giving religious lessons
from/with the book), mangaji tudang (meaning learning in sitting poses and this is
the most common), and mangaji seppo (learning in sitting pose on the floor,
meaning without chair). One of my informants told me that it was only since
Anregurutta had started his halaqah that the term mangaji kitta became popular
among the Muslim people in South Sulawesi. It is true, he continued, that before
Anregurutta a number of ‘ulama ’ had taught Islamic knowledge to students using
the halaqah model. However, most of these iilama' just taught how to read the
Q ur’an and how to correctly practice obligatory religious rituals in Islam such as
ritual cleanness (A. taharah), ablution, daily prayers, fasting, and invocation (see
also Hamid 1983). Today, among teachers and students in Pesantren As‘adiyah, to
attend halaqah is called mappangajiang pesantereng (attending religious learning in the
pesantren model) frequently shortened to mappasantereng (attending pesantren
learning).
In Chapter Two, I have briefly discussed Anregurutta’s efforts to teach
Islamic knowledge to the Muslims in Wajo and those from the surrounding areas
in the first years of his arrival in Sengkang. Halaqah is one o f the systems that he
first used and kept using. As mentioned earlier, Pesantren Ascadiyah is considered
traditional in that it maintains halaqah as part of the curriculum in its madrasah.
However, even though other pesantren in South Sulawesi also use halaqah teaching,
including those established by Anregurutta As‘ad’s disciples such as AGH
Abdurrahman Ambo Dalle in the three places (Barru, Pare-pare and Pinrang), one
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thing that distinguishes halaqah in As‘adiyah is the use of only Bugis in explaining
and translating the Arabic textbook being s t u d i e d . I n other pesantren in South
Sulawesi, Indonesian has been used as the language of instruction in halaqah, albeit
often mixed with Bugis. As I will describe in Chapter Eight, one of the ways in
which As‘adiyah has contributed to the maintenance of Bugis literacy among the
Muslim people in Wajo in particular, and in the eastern part o f Indonesia more
generally, is through the using of Bugis in its halaqah teaching.
In Pesantren Ascadiyah in Sengkang (which include madrasah thanawiyah
and madrasah aliyah), halaqah is a compulsory teaching program; all students must
attend on a daily basis. It is also compulsory for students in As‘adiyah’s higher
training program for the reproduction of young Muslim scholars (or Ma’ahad al‘Aly li Dirasat al-Islamiyyah al-As£adiyah) (see Chapter Six). In this section, I will
describe this learning method, its historical development within Pesantren
As‘adiyah, and its important role in the transmission of Islamic knowledge and
morality to students.
As described in Chapter Two after two years in Sengkang (1928)
Anregurutta As‘ad started his halaqah teaching in his small wooden stilt house
88 Nevertheless, I was told by one of my informants, that when AGH Abdul Malik
Muhammad (leadership period 1988-2000) took over the leadership from AGH Muhammad
Yunus Martan (1961-1986), the teachers of halaqah in Pesantren As‘adiyah had started to
occasionally use Indonesian. He said to me that this small change was initiated by AGH Malik
himself who, when teaching a halaqah in Masjid Agung Ummul Qura of Sengkang, sometimes
used Indonesian in explaining and translating the text being read, despite the fact that the use of
Bugis was still dominant. In contrast, in all of his halaqah, AGH Yunus Martan only used Bugis,
and never once was it heard he used Indonesian. This may also relate to the different language
skill of these two Anregurutta. According to AGH Yunus’s direct disciple, AGH Abunawas
Bintang, after Anregurutta, AG Yunus was the best among As‘adiyah ‘ulama in terms of
speaking and writing in Bugis. Other ‘ulama have frequently mixed some Indonesian words in
their speeches and halaqah. On the other hand, AGH Abdul Malik was a well-known ‘ulama'who
made a lot of trips within South Sulawesi and to other islands in Indonesia and even to Brunei
and Malaysia to give religious speeches. It is understandable if he spoke Indonesian very well and
could give speeches in both Indonesian and Bugis (For a biography of AGH Malik, see Nur
2007a, Saprillah 2014).

Page I 126

located right behind the Masjid Jami. At first, Anregurutta As£ad had only about
20 students; all of whom were male. Most of these students had attended informal
Islamic learning in other places in South Sulawesi before coming to Anregurutta
As‘ad (Walinga 1980). In many pesantren in Java this is a common phenomenon
and it is called the tradition o f ‘wandering santri or santri kelana (see Dhofier 1999,
19). Such a santri {pesantren student) would wander from one pesantren to another to
seek knowledge from different kiyai who mastered different religious texts. The
case with Anregurutta As‘ad’s first disciples is slightly different. As I mentioned in
Chapter Two, most of them were at about the same age as or older than
Anregurutta. At first this small group of students were also taken as enticement
students (I. santri pancingan) by Anregurutta to attract other people from in and
around Sengkang to come to learn with him (Pasanreseng 1992, 70).89
Anregurutta’s halaqah quickly attracted more students; eventually his small
wooden stilt house could no longer accommodate them. Seeing this, the ruler of
Wajo renovated and expanded the old public mosque (Masjid Jami) in 1929 so it
could be used for Anregurutta As‘ad’s halaqah. After the renovation was
completed in 1930 Anregurutta As‘ad moved his halaqah from his house to the
mosque. However, he kept teaching a special halaqah in his house for his most
senior or advanced students to have additional lessons not covered in their regular
class in MAI, or to prepare them to assist Anregurutta to teach students at lower
grades, or to discuss religious issues which occurred when they preached to the
Muslim community (Pasanreseng 1992, 70, Naing, Zaiyani, and Adityadjaja 2008,
205).

89 In the pesantren context in Java, this type of student is sometimes called £ca n trikthat
is, a student who takes advantage at leaning with an ‘ulama (kiyai) and accompanying him in his
journey to preach and teach Islam before the kiyai could finally settle at one place to establish his
pesantren (See Mastuhu 1994, 21)
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H. Syamsuddin Badar (cited in Pasanreseng 1992, 63-4), one of
Anregurutta’s close friend and used to be mustami'1 (listener) in his halaqah,
described the situation of the halaqah taught by Anregurutta in Masjid Jami as
follows:
At the time, Masjid Jami of Sengkang became the centre of pesantren
activity, except on Friday [day off]. The halaqah teaching was conducted
after subh [dawn], magrih [evening] and ‘asr [afternoon] prayers, and it was
taught by Gurutta Sade’ himself, sometimes also by his senior disciples.
Various reference books were used such as those on Tafsir, Hadith, Fiqh,
Tasawwuf and the likes. The time after ishd [late evening] prayer was used
by students for tadarrus [Quran recitation], mugakarah [rehearsal, review] of
various knowledge that had been and was going to be studied, mubalig
[religious preacher] rehearsal, etc. Sometime mudarris [teacher] joined [these
activities] to supervise their students. The time from morning until noon
was used for the school/ madrasi learning system. After girhr [midday]
prayer, in front of the teaching assistants, students continued to study nahw
[Arabic grammar] and sharp [syntax] in groups to develop their skill in
speaking Arabic and reading kitta / 28liyah)28' [B. bald book, religious text
in Arabic]. It is true to say that during the time of the personal guidance of
hadratussyeh [Anregurutta] there was no time wasted that was not used for
learning and teaching various religious knowledge by his teaching
assistants. And the students at the time were free from paying tuition or
any other form of payment.
It should be noted also that since Anregurutta’s time, halaqah is not only
attended by students as active participants who hold the same kitab (religious
book) as the Anregurutta reads but also by other people (I. orang award) sometimes
the regular mosque attendants and occasional visitors to the mosque. The first
category (active participants) is usually called muta’allim (A. learner) while the
second mustami’ (A. listener). The major difference between the two is that the
former group hold the same book as the one the teacher reads while the latter
does not. Among the Muslim community in South Sulawesi, the first category is
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called ana guru (the child in learning) or ana ’ mangaji (the child in pengajian).
Therefore, once who came to learn with Anregurutta was usually called ana’
mangajinna A ji Sade’ (the child in As‘ad’s ha/aqah). The non-active participants are
calledpassema\B. from Arabic, mastami). Millie (2008) observes how the common
people (I. orang awam, B. ammeng), or the ‘non-specialists’ as he calls them, take
advantage of pesantren activities and, in particular, engage with the circulation of
Islamic knowledge in a pesantren in North Bandung, West Java. He notes that
although orang awam do not pay much attention to the pedagogical event in which
kitab kuning became the medium of knowledge transfer, by their presence in the
ha/aqah, ‘the orang awam are affirming their belonging within a social order
determined by Islamic symbols and concepts o f which ilmu [knowledge] is a
central principle’ (Millie 2008, 116).
During Anregurutta’s time, the number of people in the category of
mustamV category was significant. Some of them could even become ‘ulamä’ in
their own right and established their own pesantren. Bor instance, Opu Ambe’na
I no who came from a noble family in Luwu, after spending several years as
passema ’ in Anregurutta As‘ad’s halaqah, returned to Luwu and opened Madrasah
Fakhriyah in Belopa. In establishing this madrasah he obtained financial and
political support from To Mappe’ (a local wealthy figure) and Daen Pabarrang (a
very respected local figure) (Katu 2007, 42-3).
In 1967, As‘adiyah launched the operation of an AM radio station called
Radio Suara As‘adiyah whose broadcast could be received as far distant as the
surrounding districts of Soppeng, Bone, and Sidrap as well as Lasusua in
Southeast Sulawesi (see Chapter Four). Since then, halaqah classes in Masjid
Agung of Sengkang were broadcast on a daily basis, and therefore, the number of
those in the category of passema’ multiplied and the social and intellectual
background became more diverse (see Adnan 1985). The process of learning with
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Anregurutta, as ana mangaji and passema ’, is commonly termed in the Muslim Bugis
society as makkanreguru (lit. learning with someone).
Since the earlier period of his halaqah teaching, Anregurutta As‘ad had
taught the major branches of classical Islamic knowledge such as tafsir (Qur’anic
exegesis), hadith (the sayings of the Prophet), fiqh (Islamic jurisprudence), tasawwuf
(Sufism) and akhlaq (morality). The teaching of these knowledges was based on
major standard books written in Arabic, popularly known in Indonesia as kitab
kuning (yellow books) or kitab gundul (or kitta 130liyah130 in B., ‘bald book’) (see
van Bruinessen 2012). The following table gives details of the religious books
used in the halaqah in Pesantren As‘adiyah today. They are the same books
introduced and used by Anregurutta in his halaqah. As I observed, in the halaqah
classes of As‘adiyah’s special training program for the reproduction of ‘idama’ (see
Chapter Six), there are a couple of new religious texbooks that the current
director of the program introduced and used which Anregurutta did not use in his
halaqah.
Among the pesantren community in general, attending halaqah is perceived
as the main catalyst for the transmission of the barakah of learning from teacher
to students. AGH Abunawas Bintang, a senior teacher and among the oldest
‘ulama’ in As‘adiyah today, told me attending halaqah classes on regular basis is the
most important means for students in pesantren to obtain ‘barekka’na paddissengeng
agama-e’ (the blessing from learning Islamic knowledge). As he continued to
explain, if students only attend regular classes in the madrasah, but do not regularly
attend the halaqah, despite it being mandatory, they only obtaine the rational
dimension of Islamic knowledge. This means there is no difference between going
to a madrasah and to a general school. He said that it is only from padently and
painstakingly participating in the halaqah that a student can expect to gain the
spiritual and moral dimension of Islamic knowledge. Islamic knowledge, he
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continues, has two dimensions; rational and moral-spiritual, the former can be
obtained through learning in madrasah, while the latter can only be obtained by
attending halaqah.
Table 3.1.
Religious books currently used in the halaqah
in Pesantren As‘adiyah
K n o w le d g e S u b je c t

R e la te d
T e x tb o o k

Tafs/r

Tafsir al-Ja/alayn

(Q u r’anic exegesis)

Hadits

(The P ro p h etic
tradition)

Fiqh

Riyad al-Salihin

A u th o r

falal al-D in M uham m ad ibn A hm ad alM ahally and
]alal al-D in ‘A b d al-R ahm an ibn A bi Bakr
al-Suyuthy
Y ahya al-D in A bi Zakariyya Yahya ibn
S h arf al-N aw aw i

Sahih a/-Bukhari

A bu A bdillah M uham m ad ibn Ism a’il ibn
Ib rahim al-M ughirah al-Bukhari

S u n an A b i D awud

A b u D aw u d Sulayinän ibn al-A sh‘ath alA zdi as-Sijistani
Z ain u d d in ibn A bdul ‘Aziz al-M alibari

Tath al-M n ‘in

(Islam ic jurisprudence)
Tan hid

Far wir al-Qulub

M uham m ad A m in al-K urdi

(Theology)
T asaw nf
(Sufism)

Shahr a l-H i kam

M uham m ad Ib rah im al-N afizhi al-Rindi

T ikh la q

(Ethics)

M a n ’iyah alM u ’m itiiti
Jrshad al- ‘Ibad

Jam al al-D in al-Q asim iy
Z ay nuddin
bin
A bdul
Aziz
bin
Z ay nuddin bin ‘A h al-M a’bari al-M alibari

Badruzzaman, the son of AGH Muhammad Harisah,90 made the following
point quoting Sheikh ‘Ah Jum ’ah (b. 1952).91 He said that we should distinguish

90 Muhammad Haritsah is a graduate o f Pesantren As‘adiyah when it was led by A G H
Muhammad Yunus Martan. He obtained his undergraduate degree from the Islamic Culture and
Arabic Studies department in the State Institute o f Islamic Studies (IAIN) in Makassar. He then
established his own Pesantren An-Nahdah in the slum urban area in the northern part o f
Makassar. He died in 2013, a year after I conducted an interview with him in his house in
Makassar in N ovem ber 2012.
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b etw e en ‘alimnn (A. th o se w h o have inteUectial know ledge) an d mutadayyinun o r

‘abidun (A. th o se w h o are pio u s o r have p e rfo rm e d m any religious rituals). T h ese
tw o p erso n al aspects, he co n tin u ed , sh o u ld b e p re se n t in every M uslim personality
as <alimun are n o t always ‘abidmi an d vice versa. Q u o tin g Ah fu m ’ah again,
B ad ru zzam an said th a t if you w an t to find ‘alimun go to a form al sch o o l o r
university. B ut if you w a n t to find mutaddayyitiun go to th e m osque.
T able 3.2.
Places o f halaqah in P esan tre n A s£adiyah co m p ex es
Halaqah Places
T he hall o f Masjid }ami’ o f Sengkang

Participant’s Madrasah Levels
madrasah thanamyah for female
(Madrasah Thanawiyah Putri I and II)

T he hall o f Masjid Agung Ummul Q ura’ of
Sengkang (The District Mosque)

M a’ahad A li A s ’adiyah

T he hall o f the dorm itory for female
students o f Madrasah Aliyah o f A s£adiyah in
the Lapongkoda Complex
T he hall o f Masjid al-Ikhlas in the
Lapongkoda Complex
T he hall o f the m osque in the Macanang
Complex

(As£adiyah higher lerning program for the
reproduction o f £ulamä)
madrasah 132liyah (for female)
(Madrasah Aliyah Putri As£adiyah)

madrasah thanawiyah (for male)
Madrasah Tsanawiyah Putra As£adiyah I
and II
madrasah 132liyah (for male)
(Madrasah Aliyah As£adiyah Putra)

W ith reg ard to this distin ctio n , B ad ru zzam an told an in tere stin g story
a b o u t his fa th e r’s teac h er in P esan tre n A s£adiyah, A G H Y u n u s M artan. H is fa th e r
to ld h im th a t A G

Y u n u s co n sid ered halaqah to be very im p o rta n t in the

in cu lcatio n o f th e spiritual and m oral asp ects o f Islam . E very tim e he m e t the
teac h er lo n g afte r he left P esan tre n A s£adiyah, the teach er always asked him the
sam e questio n : £Mappangaji / 32liyd (D o you keep teach in g halaqah) £Mappa’bere

jam a ’ / 32liy? (D o you keep leading co n g reg atio n al prayers (in th e m osque)? (T hat
is, as an imam). B ad ru zzam an in te rp re ts th ese q u estio n s as re p re se n tin g th e tw o

91 A contemporary Egyptian Islamic scholar and jurist.

religious aspects he mentioned earlier; ‘alim (a knowledgeable person) and ‘äbid (a
pious person), leaching halaqah represents the aspect of inculcating religious
knowledge (i.e. as lalim) and taking the role of an imam represents the augmenting
of religious piety (i.e. as ‘äbid).
In Anregurutta’s time, halaqah classes were offered at thee different times
during the day: after the performance of dawn prayer, after sunset prayer before
the performance of late evening prayer, and after the performance of late
afternoon prayer. In later times, halaqah after the afternoon prayer was no longer
offered. To give a description of a halaqah class, I quote from my field nots which
depicts the situation in a morning halaqah in the Lapongkoda Complex.
One by one male students of two Madrasah Thanawiyah As‘adiyah came
into the mosque and performed a welcoming prayer consisting of two
cycles (I. tahiyyatu masjid). They put on white peci (a round head cap) or
songkok (Indonesian style head cap), wore a sarong and long sleeved
uniforms (I. baju koko) which indicated the different madrasah on which
they were enrolled (MT 1 and 11). They all brought the same kitah (religious
book), this time it was Tafstr Jalalayn, the book of Qur’anic exegesis
authored byjalal al-Din al-Mahally and falal al-Din al-Suyuthy. The pages
of the kitab are yellow, hence such books are called kitab kuning (yellow
books) in the pesantren community.
About five minutes before the performance o f salat (at 4.45), I saw AGH
Abunawas Bintang enter the mosque from the south side door and walk
through to the front row right behind the mihrab (a niche in the west side
wall of the mosque as a place for the imarti). The muettyqn (the one who calls
the a^an, the call to prayer) stood up and holding the microphone called
the iqamah (a shorter a%an to indicate the performance of salat is about to
begin). Some students were still wandering around and even teasing each
other before they finally stopped a while after the imam started reciting the
prayer. The imam (prayer leader) at this time was a teacher who also lived
in the complex. The salat ended followed by istighathah (group supplication)
dhikr (invocation) and du'a (prayer), led by the imam and all the jama'ah
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(mosque community) (students, teachers and the surrounding Muslim
community) responded by amin (may it be so).
AG Abunawas, who was the teacher of the halaqah, stood up with a kitab
in his right hand and sat on a small wooden elevated stool with a built in
small table in the front on which to put the book. The imam prepared for
the microphone to be placed on the table. At this time, although it had
been quieter than before the performance of the salat, some students were
still moving and talking to each other while the reader prepared the page
to be read.
AG Abunawas now began the halaqah by greeting ‘Assalamu ‘alaykum
warahmatullah wa barakatuh’. ‘Wa’alaykum salam warahmatullah
wabarakatuh’, the students responded.
He continued reading the muqaddimah (preface) phrase in ‘Arabic which
was I was told by AG Abunawas the other day was a similar phrase to that
used by his teacher AGH Muhammad Yunus Martan, as well as
Anregurutta As‘ad himself, before they started their halaqah classes. The
muqaddimah went like this:
Arabic transliteration
Alhamdulillahi rabbil ‘alamin.
Wassalatu wassalamu \ala asyarjil
mursalin,
Sayyidina Muhammadin wa \ala
alihi wa sahbihi ajma ’in,
Amma ba ’adu
Fa inna asdaqal hadithi
FdtabuHahi ta'ala,
Wa khairnl hadyi hadyi Sayyidina
Muhammad sallallahu ‘a/ayhi wa
sallam
Wa syarrul umuri muhdathatiha
Wa kulla muhdathatin bi’dah
Wa kulla bid’atin dalalah
Wa kulla dalaalatin finnar

Translation
Praise be to the Lord o f the
Universe
And peace be upon the noblest
messenger
Our Leader Muhammad and to his
family and to all of his companions
Afterwards,
Indeed, the best news is the book of
Allah, the Almighty
And the best guidance is the
guidance of our Leader Muhammad
Peace be Upon Him
And the worst affair is its newest,
And all new things are innovation

Qalallahu ta ’ala: ...

And all innovations are misguiding
And all misguidance will be in hell
Allah the Almighty says:...

After that AG Abunawas began to read the kitab Tafstr Jala/ayn line by line,
translating the meaning word by word, sometimes sentence by sentence,
and explaining particular points. While simultaneously following AG
Abunawas’ (the reader) explanation, students looked at the relevant pages,
put harakat (vowel marks) on relevant lines of the text (which mostly if not
all had no harakat) to indicate the correct reading and wrote down in Bugis
script (lontara) the literal translation o f the text using a pen or a finely
sharpened pencil diagonally in the space between the lines.
After about an hour, the halaqah ended with the reciting of du 'a (prayer) by
AG Abunawas, who afterwards left the mosque, followed by students who
returned to their dormitories.

Figure 3.7.
One of the main building for classrooms in
The Lapongkoda Complex
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Madrasah
M sil as the Embryo
Before talking about the current madrasah program of As‘adiyah, a
historical description of the earlier madrasah program initiated by Anregurutta as
the embryo program of Pesantren As‘adiyah is necessary. As described in Chapter
One, Anregurutta named his madrasah in Arabic, A.l-Madrasah al- ‘Arabiyyah alIslamiyyah (literally the Islamic Arabic School, popularly shorthened to MAI). In its
early years, MAI did not provide its graduates with certificates. Students could
also leave schools or register at any time without any financial consequences. It
should be noted also that in the earlier period of MAI, students did not pay any
fees at any school level. They just need to provide their school equipment, which
was comprised of very simple learning tools such as pencils, pens, and notebooks.
School uniform was not recognized or mandated at the time. However, students
had to put on a songkok (Indonesian-style hat), wear either a sarong with a long
sleeved shirt or an Arab-style long gown. Students had to find a place to stay in
Sengkang during their school years since at the time MAI did not yet provide
dormitories for students. In general, students stayed in the houses in and around
Sengkang that were owned by their relatives. In other case, people voluntarily
offered space underneath in their stilt wooden houses for MAI students to stay.
In return for their free accommodation, students provided household services to
their hosts. They normally also brought back gifts such as rice, fruits, and
vegetables from their home village after school vacations.
Today Pesantren As‘adiyah has many dormitories that can accommodate
almost all of the enrolled students at madrasah thanawiyah and madrasah aliyah in
the three complexes in Lapongkoda, Masjid Jami and Macanang. In pesantren in
Java, students who live on campus are santri mukim while those who live off

campus are called santri kalong. In Pesantren As‘adiyah, however, the percentage
of santri kalong has always been much smaller, around 15 to 20 percent than those
living on campus. This is because of two factors. Firstly, as mentioned earlier,
even when it was still MAI, students in Pesantren As‘adiyah predominantly come
from the rural areas outside Sengkang and beyond or the Bugis diaspora such as
in other parts of Sulawesi, the islands of Sumatra, Kalimantan, Bima, Moluccas
and Papua. If the dormitories can accommodate them, they prefer living on
campus as off campus can be impractical and unaffordable. Secondly, children of
local Sengkang residents rarely go to Pesantren As‘adiyah for their secondary
education. They go instead to government schools in Sengkang or in Makassar.
And even if they do, they will stay at their parents’ home in Sengkang and come
to the pesantren complex on daily basis when there are study programs such as
madrasah and halaqah classes.'22
Therefore, MAI provided free education for Muslim people in Wajo and
elsewhere. Anregurutta As‘ad as the principal, and all other teachers did not
receive any salary. To support their families, MAI teachers performed regular
income generating work in Wajo at the time, as farmers, traders, barbers,
fishermen, carpenters and others. However, in most cases, they would receive
generous charity ([sadaqah) (in the form of cash or livestock) from the Muslim
community who considered the running and maintaining of religious education

92 Most of my informants were in agreement when answering my question regarding this
phenomenon. They said to me that the Sengkang residents have been long well-known as traders
or having entrepreneurial traditions. That’s why they are often labelled as China-nya Sulawesi
Selatan (lit. the Chinese of South Sulawesi) because of their skill and spirit in business. It is
natural, therefore, my informants continued to argue, that the Sengkangese want or expect their
children to become businessmen or traders rather than ‘ulama\ Even if their children have to
pursue further education, they would send them to a general school where they can study
practical knowledge in order to have a better qualification that will enable them to secure a better
job after finishing their education. For further discussion on the issue of there always being few
Sengkangese registering at Pesantren As’adiyah, see Al-Bone’s research report (1986).
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very important. People also would voluntarily provide communal services to
Anregurutta As‘ad and MAI teachers particularly when they needed help related
to house building and maintenance as well as works that required collective labour
such as planting rice and harvesting. The ruler of Wajo once offered to provide a
monthly salary for Anregurutta and his teaching assistants at MAI for their sendee
as teachers. But after consulting with his assistants, Anregurutta refused the offer.
He was worried that his assistants would no longer be sincere (I. tidak ikhlas) in
doing the job for the sake of Allah, and that getting material reward would
become the only intention (I. mat, A. niyai). This, Anregurutta As‘ad argued, in
turn would reduce the barakah of their teaching (Walinga 1980).
The importance of Arabic
The

name CA1-Madrasah Al-£Arabiyyah al-Islamiyyah’ indicates

the

importance of Arabic language in the school in two areas. Firstly, Arabic was the
only language that students in the madrasah formally learned as an part of the
curriculum. The Arabic syllabus included all aspects of the language, i.e. grammar
(A. nahm), syntax (A. sharp), morphology, prosody and rhetoric (A. balagah).
Secondly, in MAI students learned about Islam from textbooks written in
Arabic.93 In other words, the student’s mastery of Arabic is given a great emphasis
in MAI since it becomes the most important tool for them to study various
branches of Islamic knowledge contained in the classical books written in Arabic
(Walinga 1980).
Like in MAI, the centrality of the mastery o f Arabic is also accentuated in
Pesantren As‘adiyah. In the context of the formation and reproduction of Islamic

93 For a complete list of the text books studied by students of Madrasa As'adiyah, see
Table 3.1.

authority in South Sulawesi mastery of Arabic is crucial for two major reasons.94
Firstly, the comprehension of Arabic becomes the main tool for ‘ulamä\ teachers
and students of Pesantren As‘adiyah to access the main sources o f Islamic
teaching (the Qur’an and Hadith as well as the interpretations and explications of
the two sources by the earlier generations o f authoritative ‘ulamä ’ preserved in
countless books also written in Arabic. In the traditional system of religious
learning such as that implemented in Pesantren As‘adiyah, religious knowledge is
contained within the finite number of religious books and commentaries on the
Q ur’an and Hadith which are mostly in Arabic. The

students’ sound

comprehension of Arabic, therefore, becomes the principal foundation to acquire
traditional religious knowledge and in turn to claim religious authority.
The second reason relates to what Bryan S. Turner (2007, 58) rightly
observed:
In traditional society with low level o f literacy, intellectual and social status
were typically expressed through the mastery of a ‘high language’,
especially a language that was conceived in some sense as the vehicle of
the sacred. To have academic mastery of these languages was to enjoy
considerable symbolic as well as political power throughout the premodern period.
Within Muslim society the ‘high language’ is Arabic as it is the language of
the Qur’an, G od’s revelation in Islam. The Muslim preachers, teachers and
students who have a sound comprehension o f Arabic, which could only be
obtained through a long period of meticulous learning in a traditional pesantren
such as As‘adiyah, would earn high respect from others. A peson cannot claim to
94 The Qur’an, the Muslim sacred text, used classical Arabic. Although translation into
other languages will allow people to have a certain level understanding of the meanings of the
Qur’an, the Muslims generally believe that to fully understand the holy book a master)’ of Arabic
is required, reading the interpretations of the authoritative ‘ulama would be the next.

Page I 139

be a religious authority such as an ‘idama if he could not master Arabic to giving
speeches or lectures in which he directly referred to classical religious books
written in Arabic (kitab kuning). However because of the increasing use of
Indonesian among contemporary Muslim ‘ulama in Bugis Muslim society,
including in Islamic learning institutions, the crucial role of ‘Arabic as the major
tool to master the Islamic knowledge is declining. This is because now books
about Islam become available in Indonesian; these include both the Indonesian
translation of Arabic books and books written by Indonesian Muslim scholars.95

Figure 3.8.
The front side o f the teachers’ office o f
Madrasah Thanawiyah As’adiyah for Male

As I observed during my fieldwork, in Wajo today, Muslim preachers from
the reformist Muslim group such as Muhammadiyah who can not read classical

95 For a brief account of further transformation of religious authority in Indonesia as
result of the increasing role of modern media technology, see Chapter Six.
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Arabic books or have never studied in a traditional pesantren are not usually
addressed as Gurutta or Anregurutta but as merely ustad\ (religious teacher), a status
far below an Anregurutta. This is despite the fact that they may have a sound
knowledge of Islam from reading religious books in Indonesian, including the
Indonesian rendering of classical Arabic books. Preachers from As‘adiyah,
particularly the most senior, are all addressed as Anregurutta. This is evident, for
example, during the religious ceremonies in which religious speeches or sermons
are given and for which the preachers are addressed by the convener using a
specific term of address such as almukarram (the noble one), ustadg, gurutta,
Anregurutta, and kiyai. On such occasions, the preachers from As'adiyah are
called Gurutta or Anregurutta while those from Muhammadiyah are called Ustadg.
As I mentioned earlier, even when later general sciences were added to the
curriculum of the madrasah after the death of Anregurutta As£ad, their names were
also in Arabic (such as handasah for mathematics and jugrafiyah for geography)96.
There were seven core study subjects on Islamic knowledge in the MAI
curriculum in its earlier phases, during Anregurutta’s lifetime: tafsir (Qur’anic
exegesis), hadith (the prophetic tradition), tauhid (religious principles), fiqh (Islamic
jurisprudence), akhläq (Islamic morality), tasawuf (Sufism), and Arabic. The subject
then in the MAI curriculum were 100 per cent subjects of religious knowledge
(see Table 3.1.). H. Syatar Asjaya told me that some of MAI students also went to
Madrasah Muhammadiyah at the same time to study general subjects that were
not taught in MAI.97 The MAI curriculum was designed and decided by
Anregurutta, which was apparently based on his learning experiences in Madrasah
96 This is despite the fact that the English term ‘geography’ comes from the Arabic
jugrafijyad.
97 Interview with him in Sengkang on 13 November 2012. H. Syatar Asjaya is a former
member of the local people representative (DPRD) and a senior leader of Muhammadiyah in
Wajo district level.
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al-Falah in Mecca. Arabic was also as a religious subject though it comprised
mainly Arabic grammar or structure (nahw) and syntax (sharj) (Rama 2003).
As Walinga (1980) notes, at first MAI comprised four different levels of
schooling. The first one was opened in 1930 and called tahdiriyyah. This is the
same level as grade one and two in today’s primary school. The study duration
was three years. This level was designed to select and prepare students before they
continued to higher classes. Two years later, a madrasah ihtidaiyah (Islamic primary7
school) was opened, which is equal to grade three to six in primary school. Here
students spent four years before they could continued for another three years in
madrasah thanawiyah (junior high school) (opened in 1935). To prepare the
graduates of madrasah thanawiyah to enrol at a higher level (junior high school), in
1936 Anregurutta opened a one-year study program called Vdadiyah (See fable
3.2).
Table 3.3.

Level of madrasah in MAI (1930-1953)
Level o f M adrasah

Study D uration

M odern Parralel

Tahdiriyyah

3 years
4 years
3 years
1 year

Grade 1 and 2 Primary School
Grade 3 to 6 Primary School
Grade 1 to 3 Junior High School
Matriculation

Madrasah Ihtidaiyyah
Madrasah Thanawiyah
Tdadiyah

In his reseach about the early development of Pesantren As‘adiyah Kadir
(1998) describes the classes in MAI. He notes that unlike in the madrasah as we
know today, in all five school levels of MAI students were placed in different
classes not on the basis of their differen ages. They were rather classified based on
the level of their knowledge about Islam. For example, since they had no any
basic knowledge of Islam, they were not able to read the Q ur’an, some teenagers
who came to staudy in MAI were placed at tahdiriyyah or ihtidaiyyah levels. These
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were indeed the lowest school levels in MAI (equal to primary school level in
today’s standard). Therefore, Kadir (1998) further notes that in one class we could
find a big gap in terms of the ages of enrolled students. However, Anregurutta
also kept transferring students from a lower to a higher class within one school
level according to capacity but not vice versa; or from one lower school level to a
higher class according to capacity; for example, from ibtidaiyyah to thanawiyah,
when he considered such students had performed an outstanding academic
achievement due to their personal endeavour in studying.
During Anregurutta’s lifetime, the opening of madrasah aliyah (junior high
school) could not be realised for several reasons, including a lack of qualified
teachers, basic learning facilities, and a relevant curriculum. As Kadir (1998)
notes, Anregurutta always encouraged his most senior students to take a formal
exam so that they would qualify as a madrasah aliyah graduate when apportunity for
that was available. For example, Abdurrahman Ambo Dalle, Daud Ismail and
Muhammad Yunus Martan, finally took such an exam. They were examined by
Sayyid Abdullah Sadaqah Dahlan, a visiting Arab scholar that I have described in
Chapter Two. These three students passed the exam and were then qualified as
madrasah Aliyah graduates. Several graduates of madrasah thanawiyah in MAI were
actually willing to continue their study at higher school level such as madrasah
aliyah. The problem was, as Pawiloy (1981) notes, in South Sulawesi in 1930s and
1940s there was no Islamic educational instution that offered a madrasah aliyah
program. Therefore, for the graduates of madrasah thanawiyah in MAI the only
option was to return to their home villages; and if there was a madrasah he could
teach there or open a new one. If they were among the best graduates,
Anregurutta might ask them to be his teaching assistants in MAI. A madrasah
aliyah program was formally opened in 1955, three years after Anregurutta died, in
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response to the growing demand from many graduates of madrasah thanamyah to
continue their studies at aliyah level (Anonymous 1982, 13).
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Figure 3.9.
The Name Board of
Madrasah Thanawiyah for Male in the Lapongkoda Complex
(The small board at the bottom displays the quote from Anregurutta
Work sincerely for the sake of Allah’s religion;
He indeed knows what your need’)
In the earlier years of running his religious education programs,
Anregurutta As‘ad had three important assistants: (1) AGH Ambo Emme assisted
him in managing the halaqah; as described in Chapter Two, he was Anregurutta’s
brother-in-law who was himself an ‘ularna’ in whose halaqah Anregurutta first
taught. (2) Sheikh Sulaiman assisted him in operating the MAI; and (3) Sheikh
Ahmad ‘Afifi al-Misri assisted him in teaching in the tahfid\ al-Qur’an program
that was commenced at the same time as his halaqah class. ‘Afifi was from an Arab
diaspora from Egypt who Anregurutta had met in Mecca and with whom he

became good friends (see Chapter Five). As mentioned earlier, from the start of
his career as a pesantren leader, Anregurutta As‘ad concentrated on training a small,
chosen number of students until they were qualified to assist him to teach in his
pesantren. After these small number of students had completed some basic
education programs

in

Islamic knowledge

under his direct instruction,

Anregurutta assigned them to teach at MAI while they continued learning with
him at a higher level. For example, students who were studying at thanamyyah level
were assigned to teach their fellow students in the ibtidaiyyah level. Recruiting
students to teach at a lower level class was very effective to maintain the running
of MAI and also later of Madrasah As‘adiyah. In this way also, Anregurutta did
not only taught his student how to seek knowledge but also how teach it to
others. The following table (Table 3.4.) (Adapted from Ismail 1989, 13) lists
Anregurutta’s leading direct students in MAI from 1930 to 1952.
First Group

H. Abdurrahman Ambo
Dalle
H. Daud Ismail
H. Höbe
H. Zainal Abidin
H. Hasanuddin
H. Langka
H. Benawa
H. Muhammad Jafar
Hamzah.

T hird G roup

S eco n d G roup

H. Muh. Yunus Martan
H. Muhammad Abduh
Pabbaja
H. Muhammad Yusuf
Hamzah
H. Muhammad Tahir
Abdur Raqib
Abbas Abdussalam
H. Mahmud
H. AH
H. Nurdin Safa
Haji Abdur Rahman
Haji Yunus

H. Muhammad Amin
Nasir
H. Muhammad Said
H. Muhammad Yusuf
Surur
H. Abdul Malik
Muhammad

Table 3.4.
Anregurutta’s leading direct students
in MAI from 1930 to 1952
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Current Development of Madrasah A s ’adiyah
I open this section with a description o f the students’ daily activities in
Pesantren As‘adiyah at madrasah thanawiyah level (located in the Lapongkoda
complex), which I observed during my fielwork. The purpose is to understand the
degree of a pesantren culture being practiced.
At 4.30 am, all students are expected to wake up and prepare themselves
to attend congregational dawn (suhh) prayer that will be performed at
around 5.00 am. Preparation includes wearing the haju koko (long sleeved
shirt, usually provided by the school), a sarong and a songkok, the religious
texts to be read in halaqah, and taking ablution (nmdu).
At 5.00 am they attend the performance of dawn prayer begins in the
Ikhlas mosque located in the centre of the Lapongkoda complex. The
imam is a teacher in the pesantren who also lives in the pesantren complex.
The prayer ends, followed by the istigathah (group supplication), an
invocation (dhikr) and a recitation o f prayers (A. du’a, I. doa) led by the
imam and the students respond amin (may it be so).
Between 5.30 and 6.30 am there is a halaqah class taught by a different
reader (teacher) every day. Students sit in a row similar to when they are
performing prayer, holding their books listening to the teacher, putting
vowel marks (A. B. harakal) in the texts for correct reading, and writing the
translation in Bugis by using löntara ’ script (sometimes also in Latin for
those who are lazy or do not yet have a good command of Bugis).
At 6.30, students go back to their dormitories, take a shower/bath, prepare
their school uniform, learning tools, and have breakfast.
Between 7.30 am and 12.00 pm, they go to their classes in the madrasah.
At 12.30 pm students perform the midday prayer (A. yirhr) in same
mosque, followed by fifteen minutes of dhikr and du*a. After that they go
back to their classrooms to resume lessons. At 1.00 pm the class ends and
students go back to their dormitories and have a meal.

Between 1.00 and 6.00 pm is free time for students but they usually use it
for extra-curricular and optional activities such as attending Qur’ani
memorization class; playing soccer, volley ball, table tennis and takraiv
(kicking a woven ball) bwithin the complex; and self-study.
At 6.15 pm, evening (magrib) prayer is offered, again followed by dhikr and
du’a. After magrib prayer, a halaqah class is offered. Similar to morning
halaqah class, the halaqah is taught by a different reader and with a different
texts. This will last until the isha’ prayer time comes at around 7.30 am.
After the performance of isha’ prayer, students return to their dormitories,
have dinner and prepare for the night special course sessions.
At 8.00 am, several courses are offered as part of the development of
student’s academic and religious skill. These include: kursus dakivah
(preaching course), kursus Bahasa Arab (practical Arabic course), kursus
Bahasa Inggris (English course), kursus barqanji (course on how to recite the
book of barqanji [the prophet life story]), and others.
At 10.00 students return to their dormitories to sleep. They wake up again
at 4.30 am to perform the subh prayer.
As I briefly described in Chapter One, soon after Anregurutta died in
December 1952, AGH Daud Ismail assumed the leadership of MAI. He was
assisted by AGH Muhammad Yunus Martan. In May 1953, during the first
general meeting of the teachers and influential graduates of MAI in Sengkang, the
name of MAI was changed to Madrasah As‘adiyah (see Walinga 1981). AG Daud
and AG Yunus then began to initiate a number o f educational and religious
programs. For example, they initiated the establishment of Yayasan Perguruan
As‘adiyah (As‘adiyah Educational Foundation) and formulated its statutes and
guidelines. The purpose of this foundation was to provide a legal status for the
operation of the madrasah. They also opened new types of religious schools: the
Madrasah Menengah Pertama (junior high madrasah) (in 1956) and the Madrasah
Menengah Atas (senior high madrasah) (1959). Unlike the curriculum o f Madrasah
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As‘adiyah which taught 70 per cent Islamic subjects and 30 per cent general
subjects, in these two ‘general’ madrasah, the Islamic and general subjects had the
same proportion (50 percents) in the curriculum (see Rama 2003, 121).
In 1961, AG Daud Ismail resigned from his position as the top leader of
Yayasan Perguruan As‘adiyah and AG Yunus continued the leadership. As
mentioned in Chapter Two, during AG Yunus’s leadership period (from 1961 to
1986), the foundation experienced significant institutional development. During
this period As’adiyah opened a kindergarten, a Sekolah Dasar As‘adiyah
(As‘adiyah primary school) and an Islamic College (Perguruan Tinggi Islam
As‘adiyah or As‘adiyah Islamic Higher Education). Other programs of the
foundation that were initated by AG Yunus included the establishment of Radio
Suara As‘adiyah (the voice of As‘adiyah, a radio broadcast program) (See Chapter
Six), Toko Kesejahteraan As‘adiyah (a welfare shop), and Balai Pengobatan
As‘adiyah (a clinic).
It was also during AG Yunus’s leadership that women were given a wider
opportunity to fully enrol in the madrasah run by As‘adiyah. During Anregurutta’s
time, MAI accepted no female students. This was partly due to Anregurutta’s
perpective on women’s role in society. As described in Chapter Two, he seemed
to be influenced by the Arab culture which restrics women’s movement in the
public sphere.98 During AG Daud’s leadership, a few women could manage to
join the halaqah and MAI program in the Jami’ mosque, including AGHj Nurul
Qamri Badar and GHj Aminah Adnan.

98 This impression of Anregurutta’s perspectives on women was given to me by H.
Mappeare Karumpa (about whom I have explained in Chapter Two) and GHj. Aminah Adnan.
G. Aminah knows about Anregurutta’s daily life through the stories told to her by her mother
(Hj. Maccaiyya Badar), who heard the story from her father H. Syamsuddin Badar. G. Aminah
told me that Anregurutta was very strict in matters related to public encounter between men and
women as well as to how the women should behave and dress when in public space.
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Figure 3.10
AGH Muhammad Yunus Martan
(1906-1986)
As G. Aminah told me, AG Nurul was the first female student of MAI.
This was possible because she was the daughter o f H. Syamsuddin Badar, a local
businessman who were among wealthy figures in Sengkang financially supporting
the early operation of MAI when it was under Anregurutta’s and AG Ismail’s
leadership. H. Syamsuddin was a close friend o f both of these ‘ulama. When AG
Ismail continued the MAI leadership, H. Syamsuddin consulted with him
concerning the possibility of his daughter (AG Nurul) to enrol in MAI as he
could see in her a great desire to learn about Islam. AG Ismail, however,
responded that inserting a female students into an all-male class was not a good
idea. So H. Syamsuddin offered the space underneath his stilt house to be used as
the female student classroom. His house was located just on the eastern side of
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the Jami’ mosque and separated only by a narrow pathway. AG Ismail eventually
agreed with the idea but suggested that a curtain should be drawn to separate the
male classroom in the mosque hall and the female classroom under the house.
Knowing that a female had become a student of MAI, a few other young women
later joined, including GHj Aminah Adnan (AG Nurul’s niece). Almost all of
them were daughters of the members of the executive board of Yayasan
Perguruan As‘adiyah and natives of Sengkang. In 1972, a separate madrasah for
female or Madrasah Thanawiyah Putri was officially opened. Before that, the male
and female students studied in the same madrasah. Female and male students,
however, could not see each other during the lesson because, as said earlier, a
curtain was drawn between male and female benches. 99
Back to AG Yunus’s pioneering programs; under his leadership the male
students were allowed to wear long pants and slippers or shoes. Before that,
students were obliged to wear a white robe (Jnbah) like Arab dress or a sarong with
cap (Rama 2003, 127). Anregurutta’s direct disciple, AGH Abd. Latif Amin told
me that when he left his home village in Bone for Sengkang in the 1950, he was
actually escaping from his madrasah that required the students to wear sarong. But
when he arrived in Sengkang and enrolled in the MAI, he was again forced to
wear a sarong while what he liked to wear was long pants.100 During the leadership
of AG Yunus, the opening of new branches of Madrasah As‘adiyah in South
Sulawesi and other provinces was intensified.101 The building of the Lapongkoda
complex, so far still the largest As'adiyah complex, was also undertaken during
99 Interview with GHj Aminah Adnan in 12 September 2012 in her house in Sengkang,
which is located exactly in the site where the stilt house of H. Syamsuddin Badar (her
grandparent) mendoned above used to stand.
100 Interview with him on 4 September 2012 in Makassar.
101 For how AG Yunus encouraged his students to establish new madrasah in their home
villages, see Chapter Seven on the role of As'adiyah in Bugis diaspora.

this period. In summary, under AG Yunus’s leadership As‘adiyah became the
largest Islamic primary and secondary educational institution in South Sulawesi
and continued to become an important centre for the reproduction of traditional
religious authority or ‘ulamä\ These ‘ulamä’\\zA served not only in South Sulawesi
province but also in other parts of Indonesia, particularly its eastern parts (For a
summary of As‘adiyah programs see Table 3.5.).
Like Anregurutta, AG Yunus was also considered to have been a very
charismatic ‘ulamä’. Most of his direct students I have interviewed talked about his
charisma as an important factor for his success in leading As‘adiyah for a long
period of time. They also told me several stories surrounding his karamah or
miracles.102 They said that AG Yunus was an example of an ‘ulamä\ teacher and
leader with excellent time management. He was very disciplined in keeping his
teaching, preaching and writing on schedule. He was very respected by the
Muslim people and the top government officials at provincial and distict levels.
He was frequently asked by the local Gokar party leader to become a member of
DPR (Council of People’s Representative) or MPR (People Consultative
Assembly) representing Golkar, but he always refused such a request.103

102 One of the most popular of these naratives that was told to me is an incident that
happened when he was still a qädhi (religious judge) in Belawa. One day the commander of the
subdistrict military office wanted to borrow the sound system of the subdistrict mosque. He
would to use it for a special feast he was going to conduct in one village. AG Yunus, who was in
charge of the management of the mosque, refused the request as he considered that the fieast
was not Islamic and against the religious intention of the people who donated the sound system
to the mosque. The refusal incited the commander’s anger. He then rushed to find AG Yunus
with a revolver in his hand ready to fire. When he finally found AG Yunus he started shooting
him. Surprisingly, none of the dozens of bullets fired at him could penetrate his body and kill
him.
103 For accounts on the life of AG Yunus, see Nur (2007e), Salmiya (1989) and
Pasanreseng (1992)
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Table 3.5.
Summary of the Historical Development of As’adiyyah

Notes on numbers:
Isla m ic C o lle g e o f A s ‘ad iy ah

10

Perguruan Tinggi Islam
A s ’adiyah ( P T A I /S T A I )
M a ’h a d a l-A ly li al-Dirasat
al-lslamiyyah

9

Madrasah Menengah A ta s

p u b lic s e n io r h ig h s c h o o l

8

Madrasah A liy ah
(and Pendidikan Guru
Agama)

islam ic s e n io r h ig h s c h o o l
(a n d R e lig io u s T e a c h e r E d u c a tio n
P ro g ra m )

7

Madrasah Menengah Pertam a

p u b lic ju n io r h ig h s c h o o l

6

Madrasah Thanamyah

islam ic ju n io r h ig h sc h o o l

5

Sekolah Dasar

p u b lic e le m e n ta r\Ts c h o o l

4

Madrasah Ibtidaiyyah

islam ic e le m e n ta ry s c h o o l

3

Taman Kanak-kanak

k in d e rg a rte n

2

Tahfid\ al-Qur’an

Q u r ’an ic m e m o riz a tio n p ro g ra m

1

Halaqah

stu d y circle (p e sa n tre n )

11

B o a rd in g S c h o o l fo r Isla m ic S tu d ie s
(a tte n d e d by th e m o s t h ig h ly q u a lifie d
g ra d u a te s fro m M a d ra sa h A liyah)

AG Yunus died in 1986 and AGH Hamzah Badawi, one o f the chairmen
in the executive board, replaced him until 1988, when the majority o f the
participants of the congress o f As‘adiyah (Muktamar A s ’adiyah) elected A G H
Abdul Malik Muhammad as the next leader. After leading As‘adiyah for 14 years
AG Malik died in 2000. To serve out his leadership term until the next congress,
AGH Abd. Rahman Musa became the next leader until 2002, when the
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participants of the muktamar elected AGH M. Rafii Yunus as the next leader and
he is in the post today.
It should be noted that unlike the Javanese pesantren where the kijai, who
become the leader or owner of a pesantren until he dies and be replaced by his own
son or his son-in law, Pesantren As‘adiyah has a democratic mechanism to elect
its leader (ketua umum) every four years, The Muktamar A s ’adiyah (the congress of
As£adiyah). In this congress also, the new programs of As‘adiyah for the next four
years are designed. Therefore, the current leader of Pesantren As‘adiyah cannot
directly appoint his son to replace him when he dies. AGH M. Rafii Yunus, the
eldest son of AGH Yunus Martan, could only became the next leader of
As£adiyah after he was elected by the majority o f the participants of the muktamar
in 2000. His competitor was AGH Abunawas Bintang, the most senior ‘ulama’
after AGH Yunus in As£adiyah at the time.
Currently there are about 2000 students enrolled in the madrasah run by
As‘adiyah in Sengkang. This is excluding students enrolling in kindergarten,
Islamic college of As£adiyah and Ma£ahad £Aly As£adiyah (training for the
reproduction of young ‘ulama). Table 3.6. gives a detail about current students in
madrasah of As£adiyah in Sengkang.
As several scholars on pesantren have noted (See, e.g. Mastuhu 1994), one
of the crucial aspect of a pesantren education is the dissemination and inculcating
Islamic morality and spirituality. To achieve this mission, the pesantren is designed
to allow its education and religious programs to be conducted during the days and
nights, for seven days a week, and for elevent months a year (The fasting
Ramadan is the month off). Herein lies the importance of teacher-student
relationships. In pesantren, teachers are expected not only to teach knowledge but
also to inculcate good moral character to their students based on Islamic
teachings. Because of this mission, within pesantren community, the term barakah
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(God’s blessing) became an important concept. It is very important therefore that
its usage is clear. In the following section, I describe the meaning and application
of the concept of barakah in Pesantren As‘adiyah.

Level o f M adrasah

N u m b er o f
Students

Madrasah Thanawiyah As‘adiyah Putra I (Male)

563

Madrasah Thanawiyah As‘adiyah Putra II (Male)

641

Madrasah Thanawiyah As‘adiyah Putri I (Female)

530

Madrasah Thanawiyah As‘adiyah Putri II (Female)

236

Madrasah Aliyah As‘adiyah Putra (Male)

178

Madrasah Aliyah As‘adiyah Putri (Female)

418

Total =

1986

Table 3.6.
The Number of Students in Pesantren As‘adiyah in 2014

Barekka ’na A s ’adiyah
As many teachers in Pesantren As‘adiyah told me, one of the most
important factors indicating student’s success in pesantren learning is the presence
o f God’s blessing or barakah (A.), berkah (I.) or barekka’ (B.).104 Students may
easily finish their formal study program in the pesantren by medculously studying
all the required subjects in the classroom and obtaining their ija^ah (passing
certificate). However, without having gained barekka’ from their learning, they
may not get all the benefit from their knowledge obtained in pesantren to build a
future career. As‘adiyah people usually called such unsuccessful cases de’
nabbarakkapaddissengenna ’ (his knowledge has no blessing).
104 The bugis word barekka’ will be used in the next part of this section where I
discussed the concept as deployed in As’adiyah.
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While students and teachers in Pesantren As’adiyah gave different
definitions of barekka’ they agreed that not all students in pesantren will necessarily
receive the barekka’ of their teachers. A gurutta said to me that students have to
continuously seek it through a number of common ways such as; diligently
attending the halaqalr, respecting all teachers (including, but not limited to, kissing
the back of their right hands), serving them sincerely; having a pure intention in
the pursuit of knowledge (that is for the sake o f Allah only, not for material gain);
and finally teaching their knowledge to others sincerely.

Figure 3.11.
A pesantren student kissing the back of his teacher’s hand
As I observed, in the pesantren community, an 'ulama is believed to have
the legitimate authority on the basis of his mastery o f religious knowledge as well
as the barekka’ he has recived from his teachers. He or she can transmit the
barekka’ to his or her students who fervently endeavour to discipline their body
through the constant and meticulous practice of obligatory ('ibadah wajib) and
mandatory (‘ibadah sunnah) religious rituals.
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In Islam, barakah refers to a quality, power or force that emanates from
Allah and can be transmitted to human beings or objects. The Prophet
Muhammad, other Prophets, and persons thought of as holy are seen to possess
barekka'. In some contexts, barekka' can be acquired by touching a shrine or the
tomb of a saint (wall) or the Black Stone in the Ka’bah. In the pesantren the
practice of kissing the upper part of Anregurutta’s right hands or all teachers’ is
believed to be one of the means of receiving barekka' from them.
In anthropological studies barakah has been equated with ‘charisma’ in the
sense of Weber (see, e.g. 1968). Anthropologists have tended to argue that the
meaning of charisma, for example in Sufism, was to be found solely in the
structure of social relations. As a particular spiritual power, barakah was therefore
not real.
Geertz, for example, regarded baraka (sic.) as a doctrine:
Literally, ‘baraka’ means blessing, in the sense of divine favour. But
spreading out from that nuclear meaning [...], it encloses a whole range of
linked ideas, material prosperity, physical wellbeing, bodily satisfaction,
completion, luck, plenitude, and, the aspect most stressed by western
writers anxious to force it into a pigeonhole with mana, magical power. In
broadest terms, baraka is not [...] a paraphysical force, a kind of spiritual
electricity [...] it too is a ‘doctrine’ (Geertz 1968, 44).
In Pesantren As‘adiyah, however, barekka' is understood more as an
abundant results (niaega hassele'nd) or benefits (maega manjaa'na) of an effort,
however small. No barekka' means no result out of endeavour even if the person
makes a bif effort. A teacher told me a sentence in Arabic to define b a r e k k a A lbarakah hiya al-khaim kathir' (the barakah is that the goodness is plentiful). 'Phis is
the meaning that Anregurutta gave in one of his works. In his journal, AlMauidgatoel Hasanah (1941, 10), Anregurutta illustrates (in Bugis) one o f the

meanings of barekka’ by quoting from his own grandfather, AG Haji Term (died
in Mecca in 1917) that:
Sappai barekka’na seuwa-seuwae aja’ musappai egana karana yimitu
namana wija mabbarekka’e, muni cedde muna. Attangngaki naseng ri
meongnge, asue, tedongnge. Kaminang na duwa najajiyang tedongnge,
natellu yaregga naeppa najajiyang meongnge nenniya asue. Na magi na
tedongngemi sawe? Mattentu apa’ mabbarakka’i nasaba’ maggunana ri
tauwe.
(Seek the barekka of things, do not seek the quantity because it is the thing
that has barekka’ that our offspring will inherit despite being small in
quantity, la k e a look, he (AG Haji Term) says, at the cat, dog and cow. At
most the cow can only deliver two [babies] (at one time), three or four for
the cat and the dog. Then why is that only the cow that is more
productive? Certainly because it has barekka’ as it brings (more) benefit to
human beings).
A graduate of As‘adiyah told me that in his experience in Pesantren
As‘adiyah, the word barekka’ has been the most popular term. He always heard
the word spoken among the students as well as the teachers in the expressions
such as ‘Barakka’na A s ’adiyab’ (the blession of As‘adiyah) or ‘Barakka’na
Anregurutta As‘ad’ (the blessing of Anregurutta). He also often heard this word in
the halaqah classes he attended during his years in the pesantren. As he concluded,
‘In short, according to gurutta, when we have studied in As‘adiyah all the good
things that happened to us are part of the barekka’na As‘adiyah\
In a reunion of the graduates of As‘adiyah held in Makassar in November
2012, which I attended, the word barekka ’ was also frequently mentioned by the
participants. One that was especially interesting to me was a speech given by a
woman graduate. She told of her most memorable experience when studying in
Pesantren As‘adiyah. She said that she was actually among the top rank among
students in her class. However, her teacher, AGH Hamzah Manguluang, one day

said to her that ‘Macca memekkosa, naiyakia de' nabbarakka’ itupaddissengeng agamamu
(You are clever, but your knowledge about religion has no barekka’. In front of
about 300 fellow graduates of As‘adivah joining the reunion she acknowledged
that she was a disobedient and had a playful attitude to the teachers when she was
a student. (She did not mention what kind of disobedience and playfulness). She
said that she finally saw the proof of what her teacher said. She could never find a
job by utilising her knowledge from As‘adiyah. Only after she went to another
educational instutiton to learn another skill could she finally get a job.

Conclusion
This chapter has described the religious educational programs of
Anregutta, starting from a halaqah, first attended by only a dozen students; it later
became a Al-Madrasah al-‘Arabiyyah al-Islamiyyah or MAI, the most influential
Islamic educational institution in South Sulawesi in the past century. At first, MAI
curriculum consisted of only Islamic subjects. But when it became Madrasah
As’adiyah under the leadership of Anregutta’s most senior disciples (AG Daud
and AG Yunus) they introduced general subjects and started modern school
programs with curricula similar to schools run by the government. In these
schools both general and religious subjects were given in the same proportion.
These schools included kindergarten, Madrasah Menengah Pertama (junior high
madrasah), Madrasah Menengah Atas (senior high madrasah) and Islamic College of
As’adiyah.
I argue that Pesantren As’adiyah can survive the challenges as a result of
the modernisation in the education system in Indonesia that has occurred from
the second half of the 20th century. It has proven to be able to adapt to and take
full benefit from the development of this modern educational system while
maintaining its traditional system such as the halaqah. Pesantren As’adiyah has
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made several adaptations to its curriculum and followed the government
regulation on religious education. It also benefits from modern media in order to
expand the scope of its educational and religious programs, such as the
publication of magazines and the establishment o f Radio Suara As’adiyah.
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Chapter Four
Preaching Islam
Introduction
The significant influence of Anregurutta As‘ad in the transformation of the
Muslim community in Wajo, particularly through his religious propagation (I.
dakivah, A. da’wah, B. da’wa) programs, can be seen from a statement made by the
last Arung Matoa (ruler) of Wajo Haji Andi Mangkona (r. 1933-1949) before the
integration of Wajo state into the Indonesian Republic in 1949,. It is said that he
once stated that VI// Sade’ mana pasellengngi to Wapo'd (It was Haji As‘ad who has
indeed made the Wajo people become Muslim)."13 This common historical
narrative in Sengkang Wajo implies that while the Wajo people had, at least
nominally or officially, been Muslim since the early 17th century, only after
Anregurutta As£ad started to preach and teach Islam in its comprehensive aspects
and dimensions could the Wajo people understand and practise Islam according
to its normative teachings contained in its most sacred texts. In fact, Anregurutta
As‘ad’s role in Islamic education and dakivah in Wajo was so instrumental that
subsequent efforts in these two fields in the area can be seen as the continuation
and development of what Anregurutta As‘ad had started.
This chapter has two main purposes. Firstly, to briefly investigate
Anregurutta As'ad’s major effort in Islamic dakwah from a historical perspective;
and secondly, to describe various dakwah programs currently managed by
As‘adiyah to observe their continuity and change from what Anregurutta As‘ad
had initiated. A particular attention is given to describing As‘adiyah’s annual
105 I was told about this statement by the late AGH Ali Pawellangi, one of the most
senior As‘adiyah teacher and ‘ulamä’ during my interview with him in Sengkang in mid-August
2012. He died in the end of 2013, a year after I left Sengkang.
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dakwah program in sending out its teachers and students to various places across
eastern Indonesia to serve as Mubalig Ramadan. ‘Mubalig Ramadan are the religious
preachers who deliver a series of religious speeches during the month o f Ramadan
(see below).

Dakwah as the First Mission
From an historical perspectives, it can be said that the core of Anregurutta
As‘ad’s major religious project was to preach all aspects of Islam to the Muslims
in Wajo and to the Muslims in South Sulawesi and beyond. Formal education
such as madrasah (Chapter Three) and non-formal education such as Q ur’anic
memorisation (Chapter Five) and 1ulama cadre programs (Chapter Six), were
merely the instruments through which Anregurutta As‘ad had attempted to
disseminate, expand and maintain his dakwah project. From his halaqah,
Anregurutta As‘ad ‘started to spread his Islamic teaching and preaching to all
levels of the community’ (Anonymous 1982, 9). 1 would argue that for
Anregurutta As‘ad the halaqah and madrasah that he introduced were part and
parcel of his dakwah programs. This is because his educational programs were not
designed to merely teach his students about Islam but also to train students to
become cadres of religious preachers (or at best to become ‘ulama*) who were to
be expected to teach and preach Islam to a larger Muslim community.
Anregurutta As‘ad had quickly realised that he would not succeed in preaching
Islam to a larger Muslim community in Wajo and beyond if he only relied on his
conventional method, that is, as a wandering preacher who delivered religious
speeches in the mosque, musola, and social gatherings (even if assisted by the small
number of his first students who joined the corps of mubalig that I shall describe
in the next part of this chapter).

In general, pesantren in Indonesia have always had dakwah as one of their
most important missions. Several scholars have stated the importance of pesantren
as centres for the spread of Islam and its further development through various
dakwah activities in Indonesia, particularly in )ava (e.g. Johns 1975, Soebardi 1976,
Dhofier 1999). In the following pages of this chapter, I shall describe the crucial
role of Pesantren As‘adiyah in the further process of Islamisation in South
Sulawesi since the 1930s through its various dakwah programs.
Pelras (2001, 13) argues that Islamisation is a indeed ‘long struggle’ in that
it involves a long process of introduction, inculcation and preservation of Islamic
teaching to the people. In the South Sulawesi context, for example, the
Islamisation did not stop when the kings o f local Bugis-Makassar states had
declared their adherence to Islam in the 17th century. Islamisation includes the
further process of educating people about the Islamic knowledge and practices
which might still continue until the present time.
As 1 described in Chapter Two, Islam was formally accepted in 1610 by
the 12th ruler of Wajo (Arung Matowa), La Sangkuru Petta Mulajaji (r. 1607-1610),
followed by his subordinates within his state. Shortly after this formal acceptance
of Islam, the king of Gowa sent Datuk Sulaiman to teach Islam particularly to the
ruler’s family as well as those among the nobility who were to be appointed as
religious officials or functionaries (B. Parewa Sara’ lit. the apparatus of the
Shari’ah) within the state of Wajo. Datuk Sulaiman was one of the three Muslim
‘ulama from the Islamic kingdom of Aceh who were, according to the commonly
acceptable historical narrative, the first to propagate Islam to the kings of the local
states in South Sulawesi in the early 17th century (Noorduyn 1956, Mattulada
1983, Pelras 2001). However, Datuk Sulaiman stayed in Wajo only for a short
time. Datuk ri Bandang who replaced him as a qädhi of Wajo did not also stay
long and Wajo was left again without an authoritative ‘ulama. At various times, a
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number of preachers, ‘ulama and Arab scholars visited Wajo and stayed there for
a while to teach Islam. But these kind of wandering teachers could not make a
real difference in terms of transforming the ways in which the Wajo Muslim
people believe in and practice Islam. As I shall describe later, the practice of Islam
in this area still very much coexisted with many elements of old and pre-Islamic
belief systems and practices. This situation lasted for about a century (the 19th
century) which some scholars have associated with the shortage of authoritative
‘ulama on one hand, and on the other, the excessive practice of what they call
‘deviant tariqati among the Wajo people in particular, and in South Sulawesi in
general.
C orps o fM u b a lig
Anregurutta As£ad’s next step in this project was to create a corps of
preachers (korps muballigi) whose membership consisted of the small group of his
advanced students in the halaqah that he had started in the first months of his
arrival in Sengkang in September 1928. The corps was led by Anregurutta As‘ad
himself and its major task was to deliver religious speeches to the Muslim
community in order to teach and awaken them to the correct Islamic teachings
based on the Q ur’an and al-Sunnah (the Prophetic tradition) and the imperative
to practice Islam based on its normative sources (Hamka 2009, 123). Arief (2008,
12) argues that the method of Anregurutta As‘ad’s early dakwah program was
similar to that of today’s Tablighi jama’at (I. }amaah Tabligh), a dakwah movement
that originated in India that has become popular among the Indonesian Muslims
of different social and religious affiliation in the last three decades.10fl
106 This movement was founded around 1927 in India by Muhammad Ilyas alKandhlawi (1885-1944). It primarily aims at spiritual reformation by working at the grass roots
level, reaching out to Muslims across the social and economic spectra to bring them in line with
the group's understanding of Islam (for more about this movement, see Masud 2000). One of the
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AGH Daud Ismail, one of Anregurutta As‘ad’s first disciples and the
second leader of As‘adiyah who likely became one of the members of this corps,
describes the activities of the corps, which he termed ‘Jawaah Tablig, in a book he
wrote about his teacher (Ismail 1989, 10-11):
The status of the members of Jamaah Tablig was surely mubalig (religious
preacher) and therefore thet had to be always ready (for preaching). They
were assigned to give dakwah day and night with the purpose of raising up
the religion of Allah the Almighty. They worked in accordance with the
planning, policy, tactics and strategy that their leader, Anregurutta Ascad,
had made. They undertook the dakwah travel by walking on foot,
sometimes taking vehicle from the city to the village and vice versa
without feeling bored and fatigued and especially they did not expect any
rewards except that from Allah the Almighty.
Thanks to the determined tactics and strategies of Anregurutta As‘ad,
supported by the serious and tireless members of the corps, the light of
success in realising his goal eventually occurred. The community had
experienced a drastic change in a short time. In less than two years in
carrying out (this dakwah), he was able to exterminate the demonstrative
practices of syirik (polytheism), khurafat (superstition), and sinful deeds
such as idol-worship, offerings to objects considered as sacred and the like.
It was the society itself who reckoned that the truth had come and that the
falsehood had once been demolished, and that the falsehood would surely
be shattered.
Sengkang and the surrounding areas at the time were shining with Islamic
faith and under the spotlight of Islamic knowledge, (the area) that had
been blanketed by ignorance and misguided by superstitious and
polytheism.

most important religious programs of this movement in Indonesia is to give dakwah from door
to door. They do this by travelling in a small group to distant urban and rural areas either by
walking on foot or by vehicles. When travelling, they usually stayed several nights (ranging from
four to 40 nights) in the local mosques.
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Anregurutta As‘ad also organised religious gatherings with other Muslim
scholars in Wajo and Sulawesi to revitalise the Islamic dakwah (mission) programs
for the Muslim people in the area. In order to get wider support for his Islamic
educational and mission programs Anregurutta As‘ad also started to establish
good relationship with other 'ulama in Sulawesi and with the local rulers of Wajo.
As I have mentioned in Chapter Two, two years after he arrived in Sengkang,
Anregurutta As‘ad married Syahribanong, a daughter o f a Muhammadiyah leader
in Wajo. Some of my informants argued that the marriage was one of the ways for
Anregurutta As‘ad to get support from members and sympathizers of
Muhammadiyah for his dakwah programs (See also Al-Bone

1987, 22).

Anregurutta As‘ad was a preacher who ‘used local language (except when he gave
the sermon at the Friday congregational prayers), containing wisdom and advice,
motivating the soul and appealing to the mind of his audience’ (Al-Bone 1986,
13). While the majority of religious preachers in South Sulawesi delivered his
Friday sermons in the vernaculars, some delivered it in Arabic, as occurred in the
mosque managed by As‘adiyah in Wajo.
As I have described in more detail in Chapter Two, Anregurutta As‘ad was
one of a few 1ulama’ in South Sulawesi who held that khotbah ]um'at (the Friday
sermon) had to be delivered in Arabic instead of in the vernacular as was
practiced by the majority of ‘ulama’ at the time, most importantly by those
associated with the reformist Muslim organisation Muhammadiyah. As mentioned
in Chapter Two, Anregurutta even had a heated polemic with some of the
prominent 'ulama in South Sulawesi at the time, most notably with AGFI
Muhammad Ramli and KH Abdul Karim Amrullah.
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Print media
In order to expand the scope of his dakwah programs, as well as a means to
transmit his knowledge other than through his halaqah and madrasah, in 1938
Anregurutta As‘ad started a monthly magazine (in Buginese and Arabic), AlD^ikra (or Al-Dhikrd). The subscribers or readers of this magazine included Bugis
migrants in Kalimantan (Dahlan 2013, 84-5). The magazine lasted for three years
and was renamed Al-Mauid^atoel Hasanah (or Al-Maw'i^hat al-Hasanah, good
advice) in 1941. Al-Manid^atoel Hasanah was a monthly trilingual (Bugis, Arabic
and Indonesian) journal; each edition consisted of ten pages. It was printed by the
A^olksbelang’ printing company (Dutch: drukkerij) in Makassar. On the front
cover of the journal the subscription prices were clearly mentioned. For those
lived in Celebes (now Sulawesi): f 2 (gulden) for a yearly subscription and f 0.50
for a quarterly subscription. Those who lived outside Sulawesi were charged
more: it was f 2.24 for a yearly and f 0.56 for a quarterly subscription. It was also
stated on the cover that these payments should be sent to Sengkang at least three
months earlier."1 The journal, however, had to suspend its publication during the
Japanese occupation in 1942-1945 (see Walinga 1980, 49-58).
This journal published various articles in Bugis and Arabic by Anregurutta
As‘ad. In later editions, to respond to subscribers’ requests, an Indonesian
translation was provided for each of the articles. These articles appeared on the
following topics (which were given both Arabic and Bugis titles):
o

Qism al-wa’iz wa al-Irshäd / bageyang nasiha’-e (section on advice
and guidance)

107 I wish to thank Dr. Zainuddin Hamka in Makassar who lent me the copy of eight
editions of Al-Mauid^atoel Hasanah that he copied from the original edition collected by Dr.
Ahmad Rahman in Jakarta. Both are graduates of Pesantren As‘adiyah.
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o Qism al-‘ibadät / essa teng essa-e (section on rituals or fiqh, about
things that are valid and invalid)
o

Qism al-tärikh al-nabawi / tarehe’-e (section on the Prophetic
history)

o

M untakhabät hikmiyyat / ada ada hikema-e (sayings o f wisdom)

o

As’ilat yathlubu al-jawäb ‘anhä / pakkutana —pappabali (questions
and answers).
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Figure 4.1.
Front cover of Al-Mauidztoel Flasanah
Later on, under the leadership o f AGF1 M uhammad Yunus Maratan,
As£adiyah pubhshed in 1956 a monthly magazine (also in Bugis, Malay and
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Arabic), Suara A s ’adiyah (the voice of As‘adiyah), which was later renamed Risalah
A s ’adiyah (the message of As‘adiyah) in 1966. The two magazines lasted for about
30 years. The death of AG Yunus in 1986, who acted as the editor, also brought
the magazine to the end of its publication (Hafid 1981). There have been several
attempts by the next leaders of As‘adiyah to publish similar magazines but none
of them have lasted for more than two years. For example, the Majalah A s ’adiyah
(the magazine of As‘adiyah), first published in 1991, only lasted for about two
years. In July 2012 As‘adiyah attempted to publish a magazine with the same
name, Majalah A s ’adiyah with the subtitle: Media Pendidikan dan Dakwah
(educational and propagation media). However, the magazine could not publish as
regular as Risalah A s ’adiyah did. 1’he magazine republished some articles from
Risalab A s ’adiyah, especially those by AGH Yunus Martan, AGH Daud Ismail,
AGH Hamzah Manguluang and AGH Hamzah Badawi in order that the current
readers can ‘take as much benefits as possible from the articles written by our
later anregurutta’. (Redaksi 2012, 4)
The subtitle of Risalah A s ’adiyah (diniyyah, ilmiyyah, ivaejiyyah) (religion,
knowledge, advice) indicated its mission and content. Risalah A s ’adiyah had been
printed with an offset printing machine. The magazine was distributed through
the many branches of As‘adiyah, both in South Sulawesi (especially in Wajo,
Bone, Soppeng, Sidrap, Pinrang, Polmas, and Pare-pare) and in the outer island
provinces such as East Kalimantan and Riau. Its publication was supported either
by the direct purchase or, in most cases, the prepaid subscription by teachers,
members and sympathizers of As‘adiyah as well as people without any affiliation
with Ascadiyah. As Hafid (1981) informs us, the initial purpose of the magazine
was to become a medium of religious education for the Muslim people who did
not have the opportunity to pursue formal religious education such as at
Pesantren As‘adiyah. With this purpose in mind, the topics and articles of the
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magazines were written in such a way that even the common people could read
and understand the contents.
During my fieldwork, I made copies of several editions of this magazine
that had been well-kept by many teachers of As‘adiyah. From my close reading of
these available editions, I can describe the regular columns as follows: tafsir
(Qur’anic exegesis), jiqh (Islamic jurisprudence), hadith (the Prophet’s sayings and
actions), Friday sermon, tasamvnf (Sufism), tarikh (Islamic history) and Hikam wa
Aiaina’i ” (wise sayings). Other irregular columns included questions and answers,
serba-serbi A s ’adiyah (brief news of As‘adiyah), ‘aqaid (Islamic faith), qissah (religious
stories), du’a (prayer), As’ady dictionary and teenagers column (see also Hafid
1981). In addition to the magazine’s title and the data of publication, the front
cover always also displayed a black and white picture of different mosques and
school buildings (established by As‘adiyah) for different editions.
I can still remember that my father used to subscribe to the latest editions
of this magazine which was distributed by a branch madrasah of As‘adiyah in
Belawa. Every time he received the newest edition, usually distributed after the
performance of Friday prayer in the great mosque in Belawa, my father would
spend a couple of hours reading it in our house’s dining room .108 However, I was
never really interested in reading the magazine because at the time my reading
knowledge of Bugis was still very limited and I was not familiar with the topics in
the magazine’s columns. As far as I can remember, that was the only magazine
that my father had ever subscribed to. Despite that, economically speaking, it was
actually difficult for my father to spare money to pay the subscription, he always
tried to pay it in. Later on, I learned that for him, buying each edition of the

108 Unfortunately, I could not find these magazines for the purpose of this research,
even after I searched for them in all comers of my parent’s house, including its spider-webbed
atdc, although my father still said that he never throw them out or burn them.
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magazine was not only because he loved reading it, but also he regarded it as one
of the ways he could contribute to the development and maintenance of
As‘adiyah religious and educational programs. From interviews I conducted with
some former subscribers to the magazine, I got the same impression that they
subscribed to it for both knowledge and charity purposes.

Figure 4.2.
Front cover of Risalah As‘adiyah
Describing the influence of Risalah A s ’adijah on the life of the Bugis
Muslim people in their homeland and diaspora, (Hafid 2009, 15) writes:
In the beginning, Risalah A s ’adijah was distributed to every branch
madrasah of As‘adiyah. From this branch, it was distributed to the Bugis
community. Thanks to the help from the board of these branch madrasah,
Risalah As’adiya was widely known by the Bugis community. Outside
South Sulawesi, the magazine was read in several places in East
Kalimantan and Riau, where there were Bugis settlements. The magazine
played a major role in forming religious atmosphere within the Bugis
community in inland South Sulawesi. This could be seen and felt from the
fact that their belief in the Islamic faith (aqidah Islamijyah) grew strongher,
the increase in their knowledge and practice related to religious rituals
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increased, and there was a change in their improper behaviour and practice
related to the aspects of Islamic teachings and knowledge.

Radio Suara A s ’adiyah
As I mentioned in Chapter One, I have known about Pesantren As‘adiyah
since I was a small child in the 1970s including also through Radio Suara
As‘adiyah. Early in this decade, As'adiyah established a radio station called Radio
Suara As‘adivah (the voice of As‘adiyah or RSA) in Sengkang.1(iy To my
knowledge, since its establishment, many people in Belawa who owned a radio
listened to RSA on a daily basis and this continues to the present time. Even as a
child I could remember that one of the daily programs on RSA that people always
listened to was the live broadcast of the halaqah class taught by the director of
As‘adiyah at that time, AGH Muhammad Yunus Martan. The regular participants
of each halaqah class were the students of Madrasah Aliyah As‘adiyah in Sengkang.
The halaqah classes took place in a big classroom on the second floor of the RSA
studio, beginning after the performance of evening prayer (\isha) and lasting for
about an hour (between 7.30-8.30pm). With his small black National-brand radio,
Pung Laibu, my maternal grandfather used to turn on RSA at night to listen to
this halaqah, which was taught in the Bugis language. At times when I slept over in
his house, I often joined him in listening to the halaqah which was aired across
Lake Tempe that divided Belawa and Sengkang. However, from my memory as a
child, I never really listened to any of the halaqah classes to the end. Since AG
Yunus was using formal Bugis, I could only understand a little of what his lecture
was about.110

109 I will discuss the role of this radio broadcast service in expanding the dakwah
program of As‘adiyah in Chapter Five.
110 As a child I only spoke colloquial Bugis with my family and friends. My parents often
spoke formal Bugis to each other or to an other adult person. At primary school, Indonesian was
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Figure 4.3.
Studio of Radio Suara As’adiyah
As I have illustrated elsewhere in this study, under the leadership of AG
Yunus

from

1962-1986,

As‘adiyah

underwent

a number

of important

developments in its education, dakwah and social programs. The establishment of
RSA was one of his most important pioneering programs. RSA was the first non
government/amateur radio broadcast11' founded in Wajo and one among the few
private/commercial radio stations found in South Sulawesi at the time. However,
RSA was the first non-government radio station whose main program was to
broadcast dakwah and religious educational programs. Beside Radio Republik
Indonesia (RRI), the state radio station, whose branch stations were to be found
used as the language of instruction. Only later, did I slowly develop a good understanding of
formal Bugis by listening to the Friday sermons given in formal Bugis and by starting to read
Bugis texts as part of the curriculum at junior high school.
111 During the earlier
than the state radio station or
(amateur radio) or ‘Program
classified in the government
radio broadcast).

time of the operation of RSA, radio broadcasting programs other
Radio Republik Indonesia (RRI) was usually called ‘Radio Amatir’
Radio Siaran Swasta’ (private broadcasting radio program) and
documents as ‘Radio Siaran Non-Pemerintah’ (non-government
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in every provincial capital throughout the county, there were also.a of radio
broadcast programs established by various non-government institutions for
business, social and religious purposes, including RSA. Up until around the end of
the 1980s, however, these non-government radio broadcast programs had to also
relay several programs of the state radio station, at national (RRI) and regional
level (RRI Nusantara), the most important being the national and regional news.
Radio Suara As‘adiyah was established by Ascadiyah as an amateur radio
stadon. Its operation, like that of other amateur radio stations throughout the
country at the time, was legally based on and regulated in accordance to the
Indonesian Government Regulation Number 21 Year 1967 on the operation of
an Amateur Radio Station. As described by Adnan (1985) in her study on the
contribution of RSA to Islamic propagation in Wajo, the idea to establish a radio
station came from the director of As‘adiyah at the time, AGH Yunus. AG Yunus
was well-known among his students and the Muslim people in Wajo as an ‘ulama
with a very progressive mind. He was also acknowledged for his good managerial
and administrative skills as well as his ability to adapt to modern technology. As
his son who is currently the General Chairman of the Executive Board of
A s‘adiyah, AGH M. Rafii Yunus, P hD told me, AG Yunus always tried to take as

much benefit as possible from modern technologies. For example, he was able to
use a typewriter at the time when a typewriter was still a luxurious tool in Bugis
•

society.

11 o

112 In my long conversation with AG Rafii, he also told me that his father used to have a
big modern radio at the time when for most people in Wajo a radio was still unaffordable. Rafii
said to me that when his father was still a qädhi in the Wajo subdistrict of Belawa, he was also
able to equip Masjid Raya (the grand mosque) of Belawa with a very7 modern loudspeaker system
which was said to have been ordered from Japan. Many people in Belawa at the time even
proudly claimed that the mosque’s sound system was the most advanced throughout Wajo. The
sound from the loudspeaker could be heard by people living across from Lake Tempe in
Sengkang and Soppeng.

With the support of some local donors in Sengkang, AG Yunus ordered a
10 watt radio transmitter from Surabaya, the capital city o f East Java province.
With this small capacity radio transmitter, on 13 September 1968, Radio Suara
As‘adiyah brought to air its first program whose signal could only be received by
radio units in and around Sengkang. Given the wide response and support from
the community in Sengkang to this new radio broadcast, As‘adiyah would later
order a new transmitter with a much bigger capacity o f 60 watts which was then
upgraded later to 100 watts. Some years later RSA could even afford to have two
transmitters at the same time, each with the power capacity of 500 watts; one in
active use and the other as a backup. With this higher capacity radio transmitter,
RSA programs could be received not only in all ten subdistricts of Wajo at the
time but also in the surrounding areas as far as the South Sulawesi district of
Soppeng, Bone, Sidrap, Pinrang, Pare-pare, Polmas (now part of West Sulawesi),
and Kolaka, the small city across the Gulf of Bone in Southeast Sulawesi (Adnan
1985).
From the first day of its operation until 2012, RSA was broadcasting on
shortwave bands using amplitude modulation (AM) that allowed it to be received
over hundreds of kilometres (especially at night). Towards the end of 2012, RSA
began broadcasting in both AM (at 864 KHz) and FM (frequency modulation at
103.2 MHz) transmissions. The using of FM transmission at this time is still a trial
before it becomes the only transmission modulation to be used by RSA in the
near future. This has been adopted due to the growing trend among radio
listeners to listen to FM radio broadcastings. FM transmitter produces much
higher-quality sound than that produced by radio broadcastings operating an AM
transmitter.
RSA’s first studio was erected in front of Masjid Jami in the southwest part
of the city of Sengkang. As mentioned in Chapter Three, on 4 February 1971 a
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great fire destroyed most buildings and housing complexes in the southern part of
the city, including Masjid )ami and the associated learning facilities of madrasah
As‘adiyah: the classrooms, office and library. The RSA studio was one that was
completely damaged but fortunately the people managed to evacuate the RSA
transmitter before the fire completely destroyed the studio. A new building for
RSA studio was later built in the north side of the Masjid Raya of Sengkang (now
Masjid Agung Ummul Qura or the Grand Mosque of Ummul Qura), about 250
metres to the southeast of Masjid Jami. The second floor of this building of 16 x
8 metres is still used now as an RSA studio while the first floor was redesigned to
become classrooms, library and a dormitory for students of the Ma‘ahad ‘Aly
program of As‘adivah in the early 1990s (see Chapter Six). This new location is
very strategic because almost all important government, cultural and religious
buildings are located just around the studio, such as the palace of the former ruler
of Wajo, the ex-office of the head of Wajo district, the Sengkang police station,
the Merdeka Square, and the Grand Mosque of Sengkang. The official house of
the Director of As‘adiyah is also to the right of the studio. As I shall explain later,
the close attachment of RSA studio to the Grand Mosque of Sengkang has
enabled the RSA to relay educational and religious programs taking place in the
mosque.
In 17 December 1970, the Indonesian government issued regulation
Number 55 Year 1970 on the operation of non-government radio broadcasting.
This rather strict regulation, which echoed the general characteristics of the New
Order government policies,

stipulated the

function, right, responsibility,

conditions, permission and monitoring of such operations. The regulation also
required all non-government radio broadcasting to be legally owned and operated
by a limited (liability) company (I. Perseroan Terbatas or shortened as PT). To
follow this regulation, on 29 July 1972 the status of RSA was transformed from
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merely a mass media outlet used by As‘adiyah for its educational and dakwab
programs into a legal body in the form of a limited company with the name PT.
Radio Suara As‘adiyah. In its official founding document as a limited company,
which was signed before a notary in Makassar, it was stated that ‘the purpose of
establishing this radio broadcast is to give sendee in information, education and
entertainment’ (Quoted in Adnan 1985, 22). On 9 june 1978, RSA was officially
granted the status of a legal body (I. badan hukum) by the Department of Justice
through the issuance of a decision letter of the Indonesian Ministry of Justice
Number Y .A -5/195/25. This decision is similar to the official broadcasting
licence issued for private radio stations by the government after the KefotTnasi.
Under this government regulation, RSA was internally managed as a
company with a new structure of leadership that consisted of a head commissary,
members of the commissary and directors in charge of some technical operations.
Externally, RSA was guided, monitored and controlled by Badan Pembina Radio
Siaran Non Pemermtah or BPRSNP which comprised various governing bodies
from provincial to district levels. Apart from its bureaucratic management,
practically all RSA programs were planned, designed and broadcast after
consultation between the RSA executive board and the central executive board of
As‘adiyah (Pengurus Besar As‘adiyah) as the founder and real owner of the radio
station. RSA broadcasting programs have surely changed from time to time. But
in its earlier operation they included the following major radio programs:
o News and information
o Culture
o

Entertainment

o Commercials
o

Education and Religion.
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For news and information programs RSA merely relayed them, as part of
the government regulation, from RRI which were aired every hour for about 15
minutes from both its national station in Jakarta and its regional station in
Makassar (RRI Nusantara IV). They comprised news and information about
current national and regional events as well as information about government
programs in various fields such as economic, culture, sports and politics. As for
the regional news at the district level there was a special program called ‘Renta
Daerah dan Acara Siaran Pernenntah Daerah’ (local news and local government
broadcast) that was aired twice a day in the afternoon and evening. This program
included

official

government

announcements,

radio

messages,

various

information, invitations, and others which were obtained from the district offices
of the Department of Information, Department of Religious Affairs, the Social
Relation Section of the District Office, and other relevant government and non
government institutions in Wajo and its surrounding districts such as Soppeng,
Bone, and Sidrap where the RSA frequency could be received.
Cultural programs included folk songs, traditional music and poetry
reading. Despite its major function as a radio station for education and dakwah
program, RSA also indulged its listeners with various entertaining programs such
as drama, air quizzes, an interactive rubric with donators, today’s joke, today’s
short story, and practical daily life tips directed by Wak Adam, the RSA’s most
famous broadcaster. But the largest segment in the entertainment program was
music, which included Middle Eastern songs, Western pop songs, dangdut
(Indonesian pop music), Indonesian popular songs, and others. One of the most
popular and most profitable programs in this section was Pilihan Pendengar
(‘listener’s selection’), also called ‘Kartu-kartu Amah (charity cards), which was
aired three times a day in the morning, afternoon, and evening. Here the listeners
bought a special small card provided only by RSA and wrote the song title they

wanted RSA to play as a dedication to someone, family or a friend. It might also
include a short message or greeting or advice to someone that would be read by a
RSA broadcaster during the program (Adnan 1985).
As for its commercial program, this was an im portant financial source for
RSA. The RSA money from its commercials was not put towards its own daily
operation but was also partly used for running the various programs o f As‘adiyah
Pusat in Sengkang (Adnan 1985, 44). The RSA commercial program was mainly
radio advertisements ordered by local and regional business people whose
business enterprises were located in and around the city o f Sengkang. These
included electronic products, electronic stores, building material stores, gold
shops, silk products, tailors, and the likes. There were also a few advertisement
bureaus who advertised their client’s products from Makassar and Jakarta.
Since its establishment and up to, at least, the end o f 1980s, the largest
numbers o f all the RSA programs were the educational and religious programs
(Siaran Pendidikan dan Agama) (Adnan 1985). This can be seen in Table 4.1. below
which shows the different o f RSA broadcasting programs in 1984:

T ypes o f Broadcasts

W eekly B roadcasting Percentage
(in m inute)

News and information
Culture
Entertainment
Commercials and other programmes
Education and Religion
Sources: RSA 1984 (quoted in Adnan 1985, 45)

1560
135
2015
1680
2043

22 %)
2%
26%
22%
28%

Table 4.1.
Type and percentage of RSA Broadcasts
I will briefly describe the education and religious programs o f RSA. In her
study of RSA in the early 1980s, Adnan (1985) found that RSA education and
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religious programmes cannot be clearly separated as they are managed by
As‘adiyah as part of its regular education program. In the 1980s, which could be
said to be the golden operation period for RSA, there were six major education
and religious programs:
1.
2.

3.
4.
5.
6.

Kindergarten session
Life events from Masjid Raja Wajo
a. Congregational prayers
b. Halaqah (or pengajian pesantren)
Islamic spiritual guidance/afternoon religious study session (Santapan Rohani
Islam/Pengajian Siang)
Evening religious study session (Pengajian Malam)
Qur’an recitation (pengajian Al-Qur’an)
Periodical religious programs include:
a. The celebration of the Prophet Muhammad’s birthday (maulid) and Night
Ascension (isra’ mi’raj)
b. The performance of Qur’anic Recitation Competition (MTQ) at the
provincial level convened in Sengkang 1973 (cerdas cermat, belajar
membaca yang diasuh oleh Seksi Pendidikan Masyarakat Kantor Dikbud
Kab Wajo di RSA)
c. Special events in the month of Ramadan in the forms of Ramadan
dialogue, words of wisdom with a short break for playing Islamic music.
As can be seen in Table 4.1., in the 1980s the radio program on religion

and education in RSA were the most the dominant, 28 percent of all programmes,
and it was all in the form of halaqah. As shown in the next tables, most of the
halaqah classes directly broadcasted by RSA were taught by AG Yunus, the
founder of the radio station and the General Chairperson of the Executive Board
of As‘adiyah at that period. Some of them took place in the Ummul Qura mosque
of Sengkang, the other in the RSA studio. The halaqah classes in the Agung
mosque were attended by all students of Pesantren As‘adiyah from madrasah
ibtidaiyah, thanawiyah, aliyah and the Islamic College plus the common people

(passema) w ho either attended the halaqah in the m osque or listened to it through
RSA. T he halaqah classes in RSA studio at night (after the perform ance o f the late
evening prayer, isha ) were attended only by students from madrasah aliyah.
Table 4.2.
Morning halaqah classes in Agung mosque of Sengkang
relayed by RSA in 1980s
Days

Topics

Saturday

Tafsir

Sunday

Hadith

Monday

Fiqhi

Tuesday

Akhläq

Wednesday

Hadith

Reader/Teacher

AGH M. Yunus Martan

Thursday

Tasawwuf

Source: RSA 1984 (quoted in Adnan 1985, 48)
T he sunset halaqah classes in the U m m ul Q ura m osque o f Sengkang w ere
taught by A s‘adiyah senior teachers as can be seen in kable 4.3.
Table 4.3.
Sunset (magrib) halaqah classes in Masjid Agung of Sengkang
relayed by RSA in 1980s
Days

Topics

Reader/Teacher

Saturday

Hadith

AGH Hamzah Badawi

Sunday

Tafsir

Drs. Abunawas Bintang

Monday

Fiqhi

H. Abd. Rauf Kadir, B.A.

Tuesday

Tauhid

Muhammad Hasan, B.A.

Wednesday

Hadith

H. Abdullah Martan, Lc.

Fiqh

Drs. Muh. Ilyas Salewe

Thursday

Source: RSA 1984 (quoted in Adnan 1985, 49)

There was also a series o f religious lectures given by AG Yunus in the RSA
studio after the performance of the midday prayer in Masjid Agung from 12.45 to
01.00 pm. The lectures were intended for the com mon people (I. orang awam) and
therefore the topics dealt with a basic knowledge o f Islam which was assumed to
be easily understood by them. The lectures were interactive since the listeners
could ask questions o f the lecturer, AG Yunus.
Table 4.4.
Aftenoon religious lecture in RSA studio
D ays

T op ics

Saturday

Tafsir

Sunday

Tauhid

Monday

Fiqhi

Tuesday

AGH M. Yunus Martan

Answer to the questions

Hadith

Wednesday
Thursday

Lecturer

Wise words

Source: RSA 1984 (quoted in Adnan 1985, 49)
O ther halaqah classes that were relayed by RSA were taught at night by AG
Yunus after the performance o f the late evening prayer (8.15-9.00 pm). This was
probably the halaqah classes that were listened to the most by the com m on people
in Wajo and the surrounding area since they were aired at the time when m ost
people would be at home after working during the daylight hours. These ha/aqah
classes were taught by a single teacher, AG Yunus and all Ascadiyah students
sitting in madrasah aliyah were obliged to attend them. The halaqah topics
consisted only o f Tasanwf and Hadith and they were based on the curriculum of
madrasah aliyah (see Table 4.5.).

Figure 4.4.
Inside the broadcast room of RSA

In the 1980s because all halaqah classes conducted in Pesantren As‘adiyah
were relayed by RSA, students who could not attend any of them, were still able
to follow the lessons taught through halaqah classes by listening to RSA. In
addition, the common people (passema) 113, regardless of whether they lived in or
outside Sengkang, had more opportunities to learn more about many aspects of
the Islamic knowledge taught in halaqah classes without having to attend them at
the mosque. As in the case of Pung Laibu, my grandfather, who I mentioned
earlier, many people like him relied on halaqah classes as well as the religious
preaching given in the Ummul Qura mosque of Sengkang to improve their
knowledge about Islam. Around this time, they were only three major ways for
the common people to listen to religious lectures: (1) during the jum’ah prayer in
which a sermon was given; (2) during the month o f Ramadan in which a ceramah
taramh was offered after the performance o f the isha’ prayer; and (3) on the
occasion of celebrations in the Islamic calendar such as the Mawlid, Isra’ Mi’raj,
and two Teds prayers. During n all of these celebrations, religious speeches were
113 For a detailed description of the common people who took advantage from the
learning process in Pesantren As‘adiyah, see Chapter Three.
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also given. Today, people have more options to hear religious speeches; for
example by attending majelis taklim (Islamic study group), tablig akbar (public
religious lectures), religious lectures broadcasted on TV, and others.
Table 4.5.
Night halaqah classes relayed by RSA
T o p ic s

P a r tic ip a n ts

Saturday

Tasamif

Grade 3

Sunday

Hadith

Grade 2

Monday

T'asawif

Grade 1

Tuesday

Hadith

Grade 3

Wednesday

Tasamf

Grade 2

Thursday

Hadith

Grade 1

D ay

Source: RSA 1984 (quoted in Adnan 1985, 50)
In Indonesia recently, however, there is a new trend, especially among
young people, to turn again to a radio broadcast for many different purposes,
including to develop social and political awareness in democratic Indonesia. As
Jurriens (2007, 49) describes:
There are three divided fields o f Indonesian public life on which
Indonesian interactive radio has had its impact: public discourse, social
action and identity-formation. In the field o f discourse it has created
specific genres o f journalism and types o f media awareness. In terms o f
social action, it has stimulated people to organise themselves and develop
activities in society. With regard to identity, it has contributed to the
creation o f a sense o f citizenship and regional awareness am ong the
Indonesian public.

Mubalig Ramadan
Tim Mubalig Ramadan As‘adiyah (The Ascadiyah team o f Ramadan
preachers) is created annually several weeks before the fasting m onth o f
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Ramadan. The team consists of teachers, students and graduates of Pesantren
As‘adiyah and As‘adiyah’s College of Islamic Studies (STAI). Several months
before Ramadan, PB As‘adiyah will create an ad-hoc committee to organise the
selection, training and placement of the team. The committee consists of lectures
and teachers from the pesantren and college o f As‘adiyah. The first task of the team
is to document the requests for mubalig Ramadan from the mosque committees.
In the month of Ramadan (July) during my 2012 fieldwork, Ascadiyah received
about 500 requests for mubalig Ramadan. In the end of 2014 I received an email
from a member of the Tim Mubalig Ramadan committee updating me with a new
record of requests for mubalig from As‘adiyah in 2013 and 2014, 700. The requests
mostly come from the mosque committees in Wajo and the surrounding districts
such as Soppeng, Bone, Sidrap, and Luwu. Others come from several places in
Central Sulawesi, West Sulawesi, Southeast Sulawesi, East Kalimantan, Jambi
(Sumatra), Moluccas, and Papua and West Papua. The second task of this special
committee is to conduct a special training for teachers, students and graduates
who have registered to become members of the team. The following description
is based on my fieldwork notes in 2012.
In 2012, the training was conducted in Masjid al-Ikhlas within the
Lapongkoda Complex a week before Ramadan started. The training, which was
called ‘Penataran Muballigh/Imam Tarwih’ (Religious Preacher/Tarawih Prayer
Leader’s 1’raining) lasted for three days and was attended by about 300
participants (about 70 were females). All male and female teachers as well as
students of madrasah aliyah (senior high) and Ascadiyah College were eligible to
register to become members of the team. For students of madrasah thanawiyah
(junior high), they have to be already at grade three. The committee told me that,
as a matter of fact, full attendance at the training was mandatory for all who had
registered for the team. Therefore, at least ideally, if a registered person did not
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attend all the training sessions, he or she might not be selected for placement,
meaning they were not considered part of the team. The reality, however, was that
some of the teachers and alumni felt it was no longer necessary for them to attend
this annual training because they had enough experience in delivering dakwah in
previous years.
The speakers or presenters in this training were the top leaders and senior
teachers of As‘adiyah and staff from the district office of the Ministry of Religion.
The presentations dealt with theoretical (or scriptural) and practical aspects of
Islam which included the following:
o
o
o
o
o
o
o
o
o
o
o
o

The centrality of salat (prayer) in religious life
The role of shaum (fasting) in character building
Zakat (alms giving) and social piety
Ramadan and the development of spiritual piety
Al-Qur’an as guidance in life
Work ethics
Human being as G od’s vicegerent on Earth
Q ur’anic perspective on gender
The principles of As‘adiyah
Dakwah methodology
Government policies in the field of dakwah
Methods of reading the Qur’an.

In the evening of the second and last day, there was a practicum or
practice session. The participants were divided into several groups, each gathered
in different corners of the verandahs of the al-Ikhlas mosque. Each group
consisted of 12 participants. In the group one by one a participant delivered his or
her best speech before the group led by an instructor who was a senior teacher
and experienced religious preacher. This was also the moment when each
participant, particularly those who joined the team for the first time, was

Page I 186

evaluated to determine whether he or she had been eligible to join the team and
therefore be given a placement. Zainal, a student in grade three at madrasah
thanawiyah, was pardcularly interesting to watch during this practice session.
Despite his small skinny body, he had a typical baritone voice and delivered his
speech in very good Bugis with very animated gestures. Every time his turn came,
as during this practice session each participant had at least two chances to deliver
different speech topics, a number of training committee members and other
participants would come to the group to see Zainal speaking.
A committee member told me that they often competed amongst each
other to get talented young speakers like Zainal to be placed in their home village.
As I have mentioned earlier the committee members were graduates and teachers
of As‘adiyah who mostly came from the surrounding districts such as Soppeng
and Bone where many of the team members would be placed. In fact, Zainal was
eventually placed in a village within the Bone subdistrict of Pitumpanua, which
was the home village of the chairman of the committee.
Two days after the training finished, the committee announced the places
of assignment for the mubalig Ramadan team on the secretariat wall. The
participants were excited as they looked at the announcement posted on the wall,
but had feelings between hope and anxiety about whether they would get one of
the ‘most’ or ‘least’ hoped for assignments. For many of these young preachers,
the most anticipated place was one located in a not very remote rural area and in
which the mosque committee and community were well-known (among the
preachers previously assigned there) to be very generous in terms of welcoming
and accommodating the preachers. Another very important consideration,
however, was that the mosque’s committee (pengurus masjid) or community
{jama ah masjid) would be generous in giving an honorarium or pabhuddu ’ to the
assigned preacher. Pabbuddu’ is a popular term that is rather jokingly used by
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As‘adiyah’s teachers and students for the money they receive after performing
speeches, recitation o f the Q u r’an and Bar^anji, tahlilan (catechism), serving as
imam, and the likes. Some members o f the training committee told me that there
were certain places, such as in Soppeng district, where the mosque committees
had been identified among the mubalig Ramadan as being generous in giving
honorariums to the preachers and imam. O n the other hand, there were also
places, such as several subdistricts in Bone district, where the mosque committee
were very parsimonious. This was particularly because the mosque committees
considered the assigned preachers, especially those who were still students, to be
just accomplishing the task from their school as part o f their training in delivering
dakwah. Sometimes it was also just a matter o f miscommunication between the
committee o f mubalig Ramadan and the concerned mosque committee regarding
who should be responsible to take care o f the assigned preachers.

Figure 4.5.
Two As’adiyah students posed before departing to
their placement as Mubalig Ramadan in 2012

Therefore, there were some places that were labelled as ‘malise* (I. ‘beris?
'loaded, meaning contented) and ‘marakkd (I. ‘keritig or dry, meaning meagre) or
‘madodong (I. ‘payah’, drained) in terms of giving pabbuddu’. For example, certain
places in Bone district were particularly well-known as ‘marakko’. On the other
hand, most places located in the north of Wajo, such as Malangke in North Luwu
and some places in Sidrap were popular for the generosity of their mosque
committees, and hence called 'kampong malise’. But the most favourite were always
places outside South Sulawesi where many Bugis migrants live, especially people
from Wajo and Bone, such as in East Kalimantan, Southeast Sulawesi, Central
Sulawesi and Papua. However, those placed in a kampong in the category of
marakko were expected to exercise his or her patience (kesabaran) and sincerity
(keikhlasan) to perform the task of preacher regardless of the possible amount of
honorarium they might get upon finishing their task. The term usually used to
describe this was to seek the spiritual meaning (‘cari hikmahnyd, to seek the
blessing in disguise) from their service to the community as part of ‘barekka’na
As‘adiyah’ (the barakah of As’adiyah) (see Chapter Three).
Among teachers and students in Pesantren As‘adiyah there is a special
terms used to designate the money they receive after performing various tasks
related to Islamic rituals and ceremonies, that is, buddu’ or pabbuddu’. Whatever
they received after they delivered religious speeches (ceramah agamd), recited the
Qur’an, led congregational prayers, recited barganji, recitedyaasitn (one surah in the
Qur’an), and tahlilan would be called pabbuddu’. Other names that are also popular
not only among students in Pesantren As‘adiyah are amplop (I. envelop, as the
money is usually put in an envelop) and passideqqa (B. sadaqah in A., charity
giving).
Despite that this term is popular, students, teachers and preachers in
As‘adiyah never talked about it in formal circumstances. For example, during the
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training for Mubalig Ramadan in 2012 all sessions which I attended, I never heard
any one, both the trainers and participants, talk or ask question about it. In most
cases, when the term bu’du and mabbu’da are used in the conversation among
students and teachers, they are usually trying to joke about th it. However, the
joke is actually meant to explore in a non-invesdgative way other’s experience in
getting amplop from a certain place in their previous assignment. In this way also,
they would be able to identify among each other places or mosques that fall into
the category of ‘malise* (generous) and ‘madodong or ‘marakkd (parsimonious). The
trainers in Mubalig Ramadan Training and the leaders of As‘adiyah frequently
reminded the participants to maintain a sincere (B.I. ikhlas) mental attitude in
order that they will not be disappointed when their host does not give them as
much buddu ’as they have expected, or even gives no buddu ’at all.
In 2012, the distribution of mubalig Ramadan from Ascadiyah covered most
of the subdistricts in Wajo, some subdistricts in South Sulawesi districts of Bone,
Soppeng, Sidrap, Luwu, and Pinrang, and several places in the provinces of West
Sulawesi, Central Sulawesi, Southeast Sulawesi, East Kalimantan, and Papua. The
distribution of mubalig within Wajo is always managed by the district and
subdistrict office of the Ministry of Religion. The transportation of those sent to
places outside Wajo and South Sulawesi is organised and financed by the host
mosque committee in coordination with the mubalig Ramadan committee. The
district government usually also provided all mubalig with gifts such as a sarong}'4 or
bath towel before their departure. Before their departure, I saw a staff member
from the executive board of As‘adiyah give two envelopes to every mubalig. When
I asked one of them what it was, he answered that every Ramadan As‘adiyah

114 A large tube or length of fabric consisting of a long piece of cloth worn wrapped
round the body and tucked at the waist or under the armpits. It is traditionally worn in many
countries in Southeast Asia, but most notably in Indonesia and Malaysia.
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collected significant donations from the Muslim community in Wajo and beyond.
One of the ways to carry out the donation request was to delegate the distribution
and collection of donation envelopes to the mubalig Ramadan. One of the
envelopes contained a donation request for the development and maintenance of
Pesantren As‘adiyah, the other for the executive board of As£adiyah, to be used
for the development of new educational facilities.

Figure 4.6.
A student waiting to be picked up
By his host family as Mubalig Ramadan in 2012
In their placement, each mubalig Ramadan was usually hosted in the house
of the chair of the mosque committee or o f the mosque imam or of one of the
well-off members of the mosque community. In 2012 among those who came to
Sengkang to pick up the mubalig on duty were first o f all the heads of the
subdistrict office of the Ministry of Religion (Kepala KUA) within Wajo district
and the host family of the mubalig. In their placement, the main task of mubalig
Ramdan was to deliver religious speeches on three different occasions; firstly,
after the performance of the late evening prayer (also called ‘ceramah taraiviti or
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speech given as part of tarawih prayer); secondly, after the performance of the
dawn prayer (although some mosques did not require this); and thirdly, during the
Friday prayer, that is to give a sermon (B. katobbajuma') before the performance
of the two-cycle Friday prayer. Additional duties included teaching in the Q ur’an
reading class in the mosque or giving speeches to pengajian (Islamic study groups).
On one Friday during the second week of Ramadan that year I visited the
village where Zainal was serving as a mubalig Ramadan. After driving my old small
four wheel drive car"' for about 25 minutes from Sengkang, I arrived about 15
minutes before the Friday prayer. When I entered the mosque, it was almost filled
with the local mosque community {jama ah masjid) and the mosque’s minaret was
amplifying the recitation of salawat (prayer for the Prophet) relayed from Radio
Suara As‘adiyah (RSA) in Sengkang. Many mosques in Wajo as well as in the
surrounding districts of Bone and Soppeng relied on RSA to determine the exact
time for the five obligatory prayers. RSA long ago adopted the broadcast of the
recitation of the Q ur’an and salawat tahnm (a special prayer for the Prophet
Muhammad) for about 15 minutes as well as the call for prayer from the Ummul
Qura mosque of Sengkang, This is done prior to the performance of every
obligatory congregational prayer. The mosques managed by or affiliated with
As‘adiyah people in Wajo and the surrounding areas would then turn on RSA and
broadcast all activities in Masjid Agung of Sengkang through the loudspeakers on
their minarets just before the performance o f congregational prayers.
I was sitting in the middle row in the mosque which could accommodate
about 200 jama ’ah. At about two minutes before the agan I saw Zainal enter the

115 After several months in undertaking my fieldwork, I decided to take this car to
Sengkang from my house garage in Makassar. I had thought that the car would allow me to easily
commute to distant places outside Sengkang for my research purposes such as visiting Macanang
Complex or the places where some of the mubalig Ramadan, such as Zainal, were placed. I also
needed the car so I could travel with my family when I had breaks during my fieldwork.

mosque. He was accompanied by an old person who I later discovered was the
chairperson of the mosque committee and Zainal’s host parent during the
Ramadan. Next, the first a%an was called to indicate that the beginning o f the
Friday ritual followed by the performance of two-cycles of the recommended
prayer by most of the jama ah. The prayer finished, Zainal stepped up to the
mimbad10 and started his sermon (A. I. Khutbah, B. katobbd). Since the mimbar was
tall and designed for an adult person, I saw a mosque committee member put a
small wooden box on the mimbar floor on which Zainal stood as otherwise the
jam a’ah would not be able see his face when delivering his khutbah.
just like the way he delivered his speech during the practice session, Zainal
confidently delivered his sermon in Bugis in his usual voice and with his usual
gestures. I was fascinated to see that almost all jam a’ah appeared to pay serious
attention to Zainal’s khutbah despite his age (13 years). After the Friday
congregational prayer, Zainal came to greet me, as he had known me during the
training, and asked if 1 could come with him to visit his host family. So I walked
with him to his host family’s stilt house that was located just about 30 metres on
the south side of the mosque. There I spent about half an hour talking about how
his assignment as mubalig Ramadan was going, the response from the jama’ah and
other related topics. On my way driving back to Sengkang, Zainal joined me in
my car, as he wanted to take one-day off to visit his parents in Sidrap, the adjacent
district in northwest of Wajo.
On another day during the Ramadan, I also visited Belawa district where
there were 15 mubalig Ramadan on duty; all of them were students of madrasah
aliyah. A committee member told me that in the last ten years, many mosque
committees were very selective in terms of hosting the mubalig. Many o f them

116 A pulpit where the preacher stands to deliver the sermons (A. khutbah) or speech.

requested that the mubalig sent to their mosque should be a student of madrasah
aliyah, not of madrasah thanawiyah. In some places, the mosque committee even
requested at least university students’ level, that is, those studying in either
As‘adiyah’s Islamic college or in As‘adiyah’s special training program for the
reproduction of young ‘ulama or Ma‘ahad ‘Aly (see Chapter Six). Belawa is one of
the places where most of the mosque committee requested mubalig who were at
least studying at madrasah aliyah level.
Akbar (pseudonym), one of the mubalig placed in Belawa told me an
interesting story that related to the question of religious authority. One night,
after he had delivered his ceramah tarawih, a member of jama’ah approached him
and asked a question.
‘Dear son, to your knowledge, what is the number of the chapters (A. Juj)
of the Q ur’an?’
‘Yes, surely I know it Pung (a common term of address to older person
than the speaker), there are 30’, Akbar replied.
‘If so your answer, sorry to say, that means that your knowledge o f the
Qur’an has not been comprehensive, son. There are actually 40 chapters.
You have to learn more to discover the remaining ten chapters that you
have not known!’
‘Give me time to review my reading and we shall see again at this time
tomorrow night’, Akbar responded to close the short conversation.
The following day, Akbar came to visit a senior teacher in a Belawa branch
of Madrasah Thanawiyah As‘adiyah. With him he consulted the best way
to answer the question he had from a jama’ah in his mosque. Fortunately,
he got a good solution from this teacher, who was a graduate of As‘adiyah
when As‘adiyah was still led by the late AGH Muhammad Yunus Martan.
After delivering his ceramah that night, he looked for the jam a’ah who asked
him the night before and he easily found him.

‘Please accept my apology, Pung! I am still very sure that the Qur’an has
only 30 chapters, not 40 as you have suggested. Phis is because that was
the only number that our most respected Anregurutta in Sengkang, AGH
Muhammad Yunus Martan, told to all of his students in As‘adiyah. And if
there is another ten chapters, doesn’t that mean that Anregurutta told a he
to so many students and people. Besides that, who else in Wajo can we
consider to have a higher religious authority than him?’ Akbar asked.
‘Well son, I think that is true what you have just said. The Qur’an has only
30 chapters for sure. Now 1 think I just realise that the religious knowledge
of the person who had told me that the Q ur’an has 40 chapters, I should
admit, is too far below the level of Anregurutta Yunus. I know
Anregurutta very well as he was still alive I barely missed listening to his
halaqah through Radio Suara As‘adiyah’.
Another committee member of Tim Mubalig Ramadan told me that many
students would usually try to avoid Belawa as their placement. This is not because
the mosque community there are not generous to the guest preachers (in fact, it is
one of the onrong malise’ in Wajo), but because Belawa is widely recognized among
As‘adiyah people as the subdistrict where many people have pursued higher
education. Its people are also more knowledgeable about Islam compared to
other subdistricts in Wajo. This makes them often very critical of the religious
preachers coming from outside the district. Belawa is also well-known as
sumbemya ‘ulama (the source of 'ulama) in Wajo because many prominent ‘ulama
came from there, including those who have become the top leaders of As‘adiyah
such as AGH Yunus Martan, AGH Abdul Malik Muhammad, and AGH Rafii
Yunus.

Conclusion
This chapter has examined the ways Anregurutta As‘ad started his dakwah
program in Wajo as his most important religious mission, trained a new
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generation of preachers who he recruited from among his students in his madrasah
in order to help him in his religious mission. As’adiyah today maintains the
methodology of his dakwah program, for example, by sending students and
teachers from the pesantren to preach to different places in South Sulawesi and
elsewhere, particularly during the month of Ramadan. The Islamic traditions of
As’adiyah are now disseminated to a wider spectrum of the Bugis Muslim
community, by the publication

of books, journals, magazines and

the

establishment of a radio stations. It is through these media that As’adiyah was
able to enlarge its religious influence on the Muslim people in South Sulawesi and
in the Bugis diaspora.

Chapter Five
Preserving the Qur’an and Providing
Introduction
This chapter explores the Q ur’an memorisation programs of Pesantren
As‘adiyah by giving a particular focus on its role in the production and provision
of prayer leaders (imam salat)11 to various mosques in many places in Indonesia,
particularly in the eastern part of the country. In the last part of the chapter, a
brief analysis is also given on the network of students and alumni of this religious
and education institution, particularly those who are living in the eastern part of
Indonesia, who facilitate the placement or distribution of students and alumni
from the TQMJ as imam. There are two types of prayer leaders that this institution
provides: permanent or professional prayer leader (imam rawatib)"s (Indonesian
117 Generally, in Islamic literatures, imam (from Arabic) designates the spiritual leader or
religious scholar of a Muslim community or group. The term imam in this chapter is used,
however, in its limited sense as the male who leads congregational salat in the mosque or other
places used for the same purpose. Saht (from A., shalat) is the prescribed or compulsory ritual
prayer to be performed five times a day at dawn (fajr), midday fahr), afternoon (fahr), sunset
(maghrib), and late evening (‘isha). It is one of the ‘five pillars’ (I. rukun Islam) of Islamic
orthopraxy; the other four are invocating the confession of the faith (shahadal), fasting in the
month of Ramadan (shawm), giving alms fakal), and going to pilgrimage (hajj) in Mecca, Saudi
Arabia, the birth place of Islam and the Prophet Muhammad. In addition to the compulsory7 five
daily prayers, the Muslims are also encouraged to perform salat sunat, the recommended optional
or voluntary prayers that can be performed at almost any time of the day. An example of these
optional prayers is salat tarawih which I will explain later in this chapter.
118 Imam rawatib is the term commonly used for the (male) person who leads five-time
daily congregational prayers (salatjamaah) in the mosque. Since the person who holds this job is
in charge of leading all congregational prayers on a permanent basis, and who in most cases
resides within the building complex of the mosque, he is also often called imam tetap (permanent
imam). In many other mosques that have no permanent imam, an imam for different
congregational prayers may change from time to time depending on who is considered the most
competent among the present jama'ah (member of the mosque) at the time of prayer. In the
Islamic texts, every adult male Muslim is eligible to become an imam although the privilege is
given first to someone who is considered by the community of the mosque to be the oldest, the
best in faith, the finest in Qur’anic recitation and memorisation. The job is sometime called

Page I 197

[I.], imam tetap) and seasonal prayer leader or imam tarawih.u> The first part of the
paper, however, describes the history and development of Pesantren As‘adiyah
and the Tahfit^al-Qur'an Masjid/ ^ / ’(henceforth abbreviated as TQMJ).
According to William Graham (1993, 80), the Qur’an is perhaps the only
book, religious or secular, that has been memorized completely by millions of
people. Dale Eickelman (1978) argues that preserving the most sacred Islamic text
(the Q ur’an) in memory forms the fundamental basis of Muslim learning and has
become one of the most important foundations, if not prerequisites, for further
study in the Islamic religious sciences. As Boyle (2006, 488) observes, in Islamic
education memorisation of the Qur’an is generally considered the first step in
understanding because its general purpose was to ensure that sacred knowledge
was passed on in proper forms so that it could be understood later. Phis explains
why the ability to recite the Qur’an does not necessary mean being able to
understand and explain its meaning, especially by those Muslims whose native
language is not Arabic, the language of the Qur’an.
Thus, memorization o f the Qur’an (and other sacred texts) is meant to be
the first step in a lifelong enterprise of seeking understanding and thus
knowledge. The objective is not to replace understanding with dogmatism
but to plant the seeds that would lead to understanding (Boyle 2006, 488).

‘professional’ since it increasingly becomes a ‘paid’ job although the payment is not always
considered ‘salary’ but an ‘honorarium’ or ‘incentive’. This is because, as far as the Islamic
doctrine is concerned, the task is indeed considered as part of the religious ritual which should
be exercised with sincerity and spiritual purpose.
119The male who leads salat tarawih. Tarawih (from Arabic, tarawih) is an optional prayer
that can be done only during the Muslim fasdng month of Ramadan (the ninth month in the
Islamic lunar calendar). This prayer can be done alone, in a group, at home, or in a mosque or
other public meeting area. Typically, Muslims gather together and perform tarawih as a group,
often amongst extended family members in one large house. Others may meet in their local
mosque, a meedng hall, or even in an outdoor field. In Indonesia, the tarawih prayers are done in
a mosque by a mixture of men and women (although physically separated from each other). The
number of circles or prescribed postures and recitadons (A. rak’ah, I. rakaat) is either eight or
twenty.

In many of his traditions (hadith), the Prophet Muhammad encouraged his
Companions to learn each verse that was revealed and transmit it to others. The
Qur’an was also required to be recited regularly as an act of worship, especially
during the daily meditative prayers (salah). Through these means, many repeatedly
heard passages from the revelation recited to them, memorised them and used
them in prayer. The entire Q ur’an was memorised verbatim (word for word) by
some of the Prophet’s Companions (sahabah). Among them were Zaid ibn Thabit,
Ubayy ibn Ka’b, Muadh ibn Jabal, and Abu Zaid.
Muslims do not only memorise the words of the Q ur’an, but also their
pronunciation, which later formed into a science in itself called Tajivid, that is, the
rigorous system that establishes the vocalisation of correct recitation. This science
meticulously elucidates how each letter is to be pronounced, as well as the word
as a whole, both in the context of other letters and words. Today, we can find
people of all different languages able to recite the Q ur’an as if they are Arabs
themselves, living during the time of the Prophet.
As the Companions spread out to various provinces with different
populations, they took their recitations with them in order to instruct others. In
this way, the same Q ur’an became widely retained in the memories o f many
people across vast and diverse areas of land (Hishäm 1978). The memorisation of
the Qur’an has become a continuous tradition across the centuries, with centres
or schools for memorisation being established across the Muslim world. In these
schools, students learn and memorise the Qur’an along with its tajivid, at the feet
of a master who in turn acquired the knowledge from his teacher, which forms an
cun-broken chain’ going all the way back to the Prophet Muhammad. The process
usually takes two to six years. After mastery is achieved and the recitation checked
for lack of errors, a person is granted a formal licence (jja^a) certifying he or she
has mastered the rules of recitation and can now recite the Q ur’an the way it was
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recited by the Prophet Muhammad. A person who memorises the whole thirty
chapters of the Qur’an is recognised to be its ‘preserver’ (A. haftg, pi. huffag). The
hnffa^ are known for a specific social persona that derives from their ability to
recite the Qur’an without the aid of a text.
Tahfi^ al-Quran (henceforth: tahfi^ program) or makkapala korang (B) or
menghafal Quran (I), is one of the main religious programs of Pesantren As‘adiyah.
It was established in 1930 in Sengkang by Anregurutta (1907-1952) along with
Pesantren As‘adiyah. TQMJ is one of the oldest and most prominent tahfiii
programs in South Sulawesi.
As part of its program in the field of dakivah, during the month of
Ramadan, As‘adiyah assigns hundreds of students from its tahfi^ al-Quran
program as imam tarawih. As‘adiyah also assigns students and teachers from its
educational institutions to serve as religious preachers or speakers (I. muba/ig) in
different places in the region. Outside the month of Ramadan, many of the
graduates of the tahfh* program are appointed as imam rawatib1,2 in mosques in
Eastern Indonesia and other parts of the archipelago.
Currently As‘adiyah manages tahfu£ programs in five different places within
the district of Wajo, coordinated by a special council called Majelis al-Qurra wa alHuffa^ (Council for [the Qur’anic] Reciters and Memorisers) under the Central
Executive Board of As‘adiyah or PB As‘adiyah) (see Figure 5.1.). The five tahfiz alQ ur’an programs are: 1. Tahfiz al-Qur’an Masjid Jami’ of Sengkang; 2. Tahfiz alQ ur’an Masjid Agung (Grand Mosque) ‘Ummul Qura’ in Sengkang, 3. Tahfiz alQ ur’an Masjid al-Ikhlas in Pesantren As‘adiyah Complex in Lapongkoda,
Sengkang, 4. Tahfiz al-Qur’an in the complex of Madrasa Aliyah of As‘adiyah for

120 Here imam rawatib means the person who is in charge of leading the daily five-time
prayers performed congregationally (secara betjamaah) in the mosque. Another term used for this
role is imam tetap or permanent imam.

males in the village o f Macanang (about twenty five kilometres to the north of
Sengkang); and 5) Tahfiz al-Qur’an Masjid Raya (village mosque) o f Ongkoe in
the sub-district o f Belawa, Wajo. This chapter will only focus on Tahfiz al-Q ur’an
Masjid (ami’ (TQMJ) as the oldest and m ost im portant centre o f the Tahfizul
Q ur’an program o f As‘adiyah.
As'adiyah's Council
for Qur'anic Reciters
and Memorisers

TQMasjid Agung
"Ummul Qura"

TQ Masjid al-Ikhlas
Lapongkoda

TQ Madrasa Aliyah
Macanang

TQ Masjid Raya
Ongkoe

Figure 5.1.
Tahfidz Programs managed by As‘adiyah

Tahfiz al-Qur’an M asjidJam i
The seed for the Tahfiz al-Q ur’an in the Jami mosque Sengkang was
planted by Anregurutta As‘ad immediately after he arrived in the city in 1928 (see
Chapter 3). Besides starting teaching Islamic knowledge to a few students in his

halaqah, Anregurutta As‘ad also taught Q ur’anic memorisation to a small number
o f students, mainly his own children and the children o f his close relatives. At
first, Anregurutta As‘ad acted as the only teacher in this program, but as the
number o f students interested in memorising the Q ur’an under his direction was
growing, he invited his close friend, Shaikh Ahmad ‘Afify al-Misri, to assist him to
teach and lead this program. Shaikh Ahmad ‘Afify, popularly known among his
students and the Muslim people in Sengkang as Puang Masere (‘the Master from
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Egypt’), was a haft.~ (the ‘preserver’)121 who graduated from Al-Azhar University
in Egypt. He dedicated all his life in Sengkang to teaching in the tabft\ program
and madrasah established by Anregurutta As‘ad in Masjid |ami until his death in
1951. Anregurutta As‘ad continued the leadership of the tahfi\ program until he
died a year later in 1952 (Surur 2011b). For Anregurutta As‘ad, becoming a hafin*
had a very important religious value; he once said to his students that ‘Even
though you may not become ‘ulama’ (B. to panrita), try your best to at least become
a hafitf (Nasir 2005, 75).
Among the most prominent students of Anregurutta and Ahmad Afifi in
their tahfi^ program were H. Hasan Basri (Anregurutta As‘ad’s nephew), H. Abd.
Rasyid As‘ad (Anregurutta As‘ad’s son), H. Muhammad Jafar Hamzah and H.
Hasan (from Soppeng), H. Abd. Rahman (from Malaysia), H. Abd. Rasyid
Hasanuddin (from Sengkang), and H. Abd. Karim Jafar (from Bulukumba),
Muhammad Amali, H. Muslimin, Abdullah Massarasa, Sunduseng, Dawisy, and
Sulaiman (the last four from Bone). H. Muhammad Jafar Hamzah and Abdul
Hayyi, a blind h a f n later also assisted Anregurutta to

teach Q ur’anic

memorisation in the Jami mosque (Surur 201 lb).
After Anregurutta died, the tahfi\ program in the Jami mosque was
directed respectively by H. Muhammad Ja’far Hamzah (1952-1957), H. Hasan
Basri (1958-1960), H. Abdullah Massarasa (1961-1970), H. Abd. Rasyid As‘ad
(1971-1976), and H. Muhammad Yahya from 1977 until the present (Surur
201 lb). There were at least two major leadership role o f for the figures mentioned
above. First, to give daily direction to all teachers (A. mudarris) in the program —
usually senior students who have just completed the program and therefore have
become hujfa~ Secondly, and more importantly, to make sure that the ongoing
121 Hafis^ (A. pi. huffaf) literally means ‘the preserver’, that is, a person who memorises
the whole Qur’an (30 chapters).

care of memory of the Q ur’an among their students would be as Anna Gade
(2004, 60) has put it in relation to the same program in other places in South
Sulawesi ‘a distinct and consistent subjectivity in terms of the ongoing nature of
practice’.
There is no recorded data of the exact number of tahfi^ students in Masjid
Iami since its establishment until 1971. As already mentioned, in 1971 the major
part of the city of Sengkang experienced a massive fire, resulting in the complete
destruction of Masjid Jami, the library of the madrasah, teachers’ personal book
collections, and many important documents about Ascadiyah. According to the
documents available after 1971, from 1971-1976 there were 71 tahfi^ students and
between 1980 and 2008 there were more than 475 students in the program.
Certainly not all students enrolled in the tahfi^ program, however, were
able to memorise the whole chapters of the Q ur’an within the average expected
period and, therefore, would be entitled to the degree of a hafin£ In fact, in most
cases only 30 per cent of students become a h a f i For example, from 71 students
enrolled in TQMJ between 1971-1976, only 11 could finish memorising the 30
chapters. Between 2002-2007 there were 239 students registered in TQMJ, but
only 46 of them succeeded as h a f t Most students were only able to memorise
five to 15 chapters after spending three to 5 years and finally gave up the
program. The data indicates that memorising the whole of the Qur’an is not easy
and it requires strong self-motivation, self-discipline and discipline of the body.
Writing about the tahfi^ program which she observed in another context in
South Sulawesi in the 1990s, Gade (2004, 60) well describes the complexity of this
endeavour:
The ongoing practice of committing and maintaining the Qur’an in
memory requires that memorisers negotiate affectively the expectations for
the social role and responsibilities of one who ‘carries’ the Qur’an in
memory for the community. At the same time, they undertake the

continual management of the technical challenges of safeguarding that
memory on a daily basis. The confluence o f social, cognitive, and
emotional challenges facing Qur’an memorisers necessitates continual
balancing of tasks, norms, and the self-understanding that comes with
achievement. Memorising is thus a process of ongoing remaking of the self
through a specifically Q ur’anic involvement grounded in both the text and
its social context.
The most important difference between TQMJ and that in four other
places in Sengkang organised by As‘adiyah is that in the former place students are
required to devote their time exclusively to the memorisation of the Qur’an and
are not allowed to do other things, such as attending school. Therefore, they have
to skip their schooling years in either junior or senior high school for two to four
years. This policy is taken to encourage the students to solely focus on Q ur’anic
memorisation activities and to enable them to finish the program as quickly as
possible. In the other tahfni programs of As‘adiyah, such as the one in Masjid
Agung Ummul Qura of Sengkang, the students attend tahfi^ al-Qur an as an
occasional study program because their full-time activity is attending schools,
either junior or senior high school. In fact, based on the data about the number of
graduate from five tahfi^ programs organised by As‘adiyah, every year TQMJ has
always produced more hafi~ than those in the four other places where students are
not required to dedicate their time and energy solely to memorising the Q ur’an.
For example, in 2007 TQMJ conferred seven haft\ and only two haß%each from
tahfi% in Masjid Agung Ummul Qura and Masjid Al-Ikhlas Lapongkoda in
Sengkang at the same period (Dokumen TQMJ 2007).
The place of this program, Masjid Jami’, is one of the oldest mosques in
the city of Sengkang, located now on KH Muhammad As‘ad Street in heart of the
city (see Figure 5.1.). Since its establishment in 1930, both wings and the front
side of the mosque have been used as classrooms for students of the madrasah of
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A s‘adiyah. The learning programs o f tahfii£ take place within the main hall o f the
mosques whose main function is for congregational prayers. The same hall is also
used for the halaqah program since Anregurutta’s time until today.

Figure 5.2.
Masjid Jami (the Jami mosque) of Sengkang
Students o f TQMJ live in several houses located around the mosque which
are either rented out by local Sengkang residents or built by district governments
in South Sulawesi such as in Bone, Pinrang, and Soppeng, from where most tabft\
students come (see Figure 5.2.). All daily activities o f tahfii students take place in
and around the Jami mosque. The grand teacher, his students and many people in
Wajo believe in the presence o f ‘blessing o f G od’ or barekka which resides in the
mosque and so makes the effort o f memorising the Q ur’an much easier than in
any other place.
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Figure 5.3.
Two of TQM} Tahfiz Students Dormitories located in the south side of
Masjid )ami of Sengkang
Pertaining to the barekka of the fami mosque, AGH Muhammad Yahya,
the director and grand teacher of TQMJ, told me*.
I keep telling my students, that it is in this mosque (Masjid Jami), not in
any other place in Sengkang, where the barakah resides and they should, therefore,
spend most of their time in this mosque to memorise the Q ur’an, not in their
dormitories or any other places outside the mosque.
Here, the grand teacher confirms the experience of many people, including
his former students, that memorising the Q ur’an within the hall of the mosque
has a special impact in terms of easiness and effectiveness compared to places
outside and around the mosque. Muhammad Yahya believes that the factor of
barekka’ of Masjid Jami is related to its long history as the place for learning the

Page I 206

Q ur’an and traditional Islamic knowledge which was started by Anregurutta As‘ad
himself in 1928.122
The daily activities of tahfi\ students can be described as follows. From the
morning after they have breakfast to the late evening, students will spend their
time in the mosque to start the daily process of memorising new verses, sections
or chapters of the Qur’an and paused for the times to perform midday, afternoon,
sunset and evening prayers as well as the times for taking a shower and having
dinner. After they perform the communal evening prayer in Masjid jami, which
takes place around 7:15 pm, they will have to submit or report their daily progress
to their teachers (see Figure 5.3. and 5.4.).

122 During my fieldwork, I have tried to ask different lulama\ teachers and students in
Pesantren As'adiyah about the meaning of the term ‘barekka’ since this term is frequently
mentioned in ordinary conversations, classroom instructions, religious speeches, and the works
by ‘ulamä’ from As‘adiyah. For them barekka is much more than the English word blessing. In
general, however, what they mean as barekka is primarily the blessing from God which can attach
itself either to people like Muslim saints such as As‘ad himself or to things like places such as
Masjid jami’. People in Sengkang, like AG Yahya, believe that as a Muslim saint, Anregurutta
possessed barekka' in an extraordinary quantity, even after he died, which can be transferred to
others through the means of learning in his madrasah and his mosque. Other words associated
with the term barekka are abundant good effect (al-khair kathir), long-las ting effect (such as in
Q ur’anic memorisation), less effort but more result (compared to pursuing worldly affair), less in
terms of amount but having much more benefit (compared to acquiring wealth).
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Figure 5.4.
Tahfi:z students in line to submit their new memorized sections

Figure 5.5.
Tabfi^ students submitting their new memorized sections
The main role o f teachers (mudarris) in the tahfi^ program is to periodically
check and confirm that the memorisation o f each student has been fully in
conformity with the text. Every week after evening prayer, except on Saturday
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night, every student will sit face to face with a teacher and start to recite parts of
the Qur’an that they have just memorised within the last 24 hours. When he
makes mistakes or misses some parts of the verses being memorised, his teacher
will directly correct him. If he makes too many mistakes, he may be required to
resubmit the same portion the next day, meaning he has failed to make daily
progress. In this case, the student may be advised and warned about the possible
negative factors that have hindered his progress.

Figure 5.6.
AG H. M. Yahya and GH. Abdullah Mustafa
(Director and Deputy Director of TQMJ)
In my interview with him, the director o f TQMJ told me that the most
difficult challenge and disruption for tahfn£ students today is the internet. Since
there is no strict regulation about what the tahfi^ students should and should not
do in their dormitories on a daily basis, tahfi% students are free to do whatever
they want or go wherever they want as long as they appear in the mosque and
submit their progress after evening prayer (‘Isha). In many cases, tahfi% students
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spend their free time in internet cafes located near the }ami mosque either for
updating their Facebook status or surfing website pages, which may include sites
with pornographic content. The deputy director and the teachers of TQMJ
explained that exposure to malign pictures and videos will potentially influence
these young students’ pristine soul and mind which is regarded as indispensable
for preserving their Q ur’anic memorisation. Many of the current tahfi% students
also own smart phones with multimedia facilities to access the internet and to
display pictures or play videos, which, according to the director, become another
obstruction to the students’ progress.123
All teachers of tahfi\ program are themselves a hafi% However, the most
senior teacher, Al-Hafiz H. Muhammad Yahya (81 years old in 2012), serves as
the grand master whose responsibility is to oversee all tahfi% teachers and the
progress of his students. He is assisted by a few junior teachers who were
previously the students of Yahya but have completed memorising the whole
chapters of the Qur’an. Teachers at TQMJ are not paid in money, but received
sendees and gifts from students and their families when a student ‘completed’ (I.
tammat) the tahff program. However, as Abdullah Mustafa, the deputy director of
TQMJ told me that over the last five years the director, his deputy and teachers of
TQMJ receive a monthly incentive or honorarium from Ascadiyah, the umbrella
institution that coordinates the program. The incentive, however, is actually very
small and is far from enough to be the main source of monthly income for

123 When I was still in Sengkang and later established a good friendship with most of
these students, I discovered that they were not excluded from the growing trend among most
Indonesian youngsters of owing a smart phone and spending much time playing with it. Later,
some of these students sent me a Facebook friend request, which I accepted, and they invited
me to join their special FB group for TQMJ students, which I also accepted and am still an
active member.
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them.124 But given that teaching Qur’an memorisation is considered a noble task
in Islamic tradition, the director, deputy and teachers of TQMJ also often receive
sendees and gifts (money, meals, clothes, etc) from the Muslim communities in
Sengkang and beyond. I should have also mentioned that students do not pay
anything to enrol in TQM) except for their meals which are not provided by
TQMJ. Most of them also live in free dormitories provided by the local
government (districts) from where these students come.
AG Yahya, has been a teacher in this program since 1972 and its director
since 1998. One of the reasons for students coming to study under his guidance is
that they hope to acquire the blessing of being with him. Several TQMJ students
who, before coming to Sengkang, had spent some time in other tahfi^ program,
told me that their teachers in their previous tahfi\ programs had told them that
Yahya is probably the most senior and charismatic tahfi^ teacher in South Sulawesi
today. Therefore, they often recommend their students to go to him to finish the
last stage of their Qur’anic memorisation (see Figure 5.5.).
Students of TQM) come from different places in Indonesia. According to
data which covers the period from 1975 to 2005, they come from the provinces
of Riau, Jambi, East Kalimantan, Central and Southeast Sulawesi, and the
Moluccas. However, the largest number of students come from the South
Sulawesi districts of Wajo, Bone, Soppeng, Pinrang, Luwu, Bantaeng, Gowa and
Bulukumba. Most of these students were born within a Bugis family, either in
Bugis land in South Sulawesi or in the diaspora. Several other students come from
Makassar speaking districts such as Bantaeng and Gowa, but later are able to
speak Bugis as well.

124 H. Abdullah Mustafa mentioned the exact amount of the incentives: the director
receives IDR 160,000 (approx. AU$15.00), his deputy IDR 147,000 (AU$15.00), and teachers
IDR 112,000 (AU$11.00).
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There are different motivations for these students to join the TQMJ. Some
of them have been amazed and inspired by the performance of a student or
graduate of this program in leading communal prayers in their home village
during the month of Ramadan, in which the alumni recited some lengthy verses
of the Qur’an fluently and beautifully without the aid of a text. Some mentioned
their dreams to become kiyai or ‘ulama in the future for which, according to them,
the ability to memorise the whole Qur’an is an important, if not required
qualification. Other students would mention the Prophetic tradition (A. baditlj)
pertaining to the great value of memorising the Qur’an and the great reward
granted by God for those who memorise it.
From my interviews with many tahfi^ students, there is another reason why
these students want to be able to memorise the Q ur’an; and that is, to become the
winner in the Indonesian contest in reciting (tilawah), memorising (tahfi^), and
interpreting the meaning (tafsir) of the Q ur’an, which is called Musabaqah
Tilawatil Qur’an or MTQ. The winners in different skills sections in MTQ would
not only obtain popularity and appreciation from the Muslim community but also
will get valuable material rewards (I. hadiah) from the organizing committee. Many
of the MTQ winners at national and international levels were later recruited as
government employees (PNS) at national and local levels. It has been a tradition
that the first winners in different Qur’anic skills in MTQs at national level were
granted a pilgrimage to Mecca (hajj).
In fact, there are quite a significant number of students of TQMJ who
have won the MTQs at district, provincial and national levels. Some of these
winners in national MTQs have also won at the international level. Martomo
Making, for example, became the first winner in MTQ in the segment of 20 and
30 chapters of the Qur’an at district and provincial levels for two years (2003 and
2005), the first and second winner at the national level in 2003 and 2005
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respectively, the third winner in the 2003 international MTQ in Mecca in 20
chapter segment and the second one in Libya in 2005 in the 30 chapter segment.
Another graduate from TQMJ with an international reputation is Ihsan Ashari.
Ihsan became the fourth winner in an international MTQ in Mecca in 2003 in the
segment of 20 chapters when he was still 15 and the fourth winner in the segment
of 30 chapters in the international MTQ convened in Dubai, UEA, in 2006.
Humaidi Ali became the fourth winner in the segment of 10 chapters in the
international MTQ conducted in Egypt in 2006.

The Provision o f Contractual and Seasonal Imam
Many students and graduate of TMQJ are appointed as imam rawatib or
permanent imam in Sengkang in particular, and other places outside Sengkang and
South Sulawesi more generally. In the context of this chapter, a tahfi.i ‘student’ is
one who is still attending the memorisation study in TQMJ on a daily basis, which
can take approximately 1.5 to 5 years, depending on the level of student’s aptitude
and seriousness.123 They may have memorised at least five (out of 30) chapters of
the Qur’an or almost completed the program. To be eligible to be assigned as
imam tarawih, as I shall discuss later in this section, a tahfi\ student should have
memorised at least 5 chapters of the Qur’an. What I call here as tahfi%‘graduate’ is
a student who has already memorised the whole Q ur’an and have been conferred
the title al-hafi^ through a graduation ceremony. This special ceremony is usually
conducted twice, one by TQMJ as part of the general graduation ceremony of all
students from madrasah of As‘adiyah in its central headquarters in Sengkang (see

125 So far the fastest record in completing memorising 30 chapters of the Qur’an in the
history of TQMJ program is nine months made by Muhammad Iqbal Nasir.
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Figure 5.6.) and the second one by the parents and relatives of a graduating
student (see Figure 5.7.).126

Figure 5.7.
A group picture with the D irector and 2012 Graduates o f TQM} after the
graduation ceremony in Sengkang

126 The main agenda in both of these ceremonies is an open examination of the Qur’anic
memorisation of the tabfi\ students being conferred the title as hafi%. Usually the examiners
comprise the director of TQMJ (currently H. Muhammad Yahya) and his deputy (H. Abdullah
Mustafa), and often the serving director of As‘adiyah. The three examiners read some verses
from the Qur’an, which are picked up randomly from the first to the last chapters ju^), and ask
the examinee to continue reciting the verses and some following verses without the aid of an
opened text. The examinee is then asked to mention the name of the particular chapter having
been read, its location within the standard Qur’anic text (mushaj) specifically used for the
memorisation program such as the page number, left or right page, top or bottom of the page
and so on. In terms of the number of guests and the type of meals served, the graduation
ceremony conducted by the student’s family is like usual life circles ceremonies within the Bugis
society such as childbirth and wedding ceremonies. Despite costly, the student’s family do not
seem to consider such a ceremony as wasting time and money because they feel very happy with
their children’s achievement and are proud to share the news with close relatives, friends and
neighbours through the ceremony.

Image 5.8.
Ibn Kathir, being examined in the graduation ceremony of TQMJ in 2012
Several factors drive young children aged 12 to 15 to become hujjat^
(memorisers or preservers). One o f them is the aspiration to become an imam
rawatib. From my interviews with some students currently attending TQM J, the
expectation to become an imam rawatib has becom e the more im portant
motivation for most o f them than, for example, to become an lalama\ As I have
mentioned earlier, although according to Islamic jurisprudence (fiqh) the ability to
memorise the whole Q ur’an is not a formal requirement for a person to lead
communal prayers; having such ability is increasingly preferred by both the
mosque organiser and the community. There are still many mosques whose imam
rawatib is appointed not particularly because o f his apparent beautiful Q ur’anic
recitation or extensive memorisation over that o f other members o f the mosque
community, but because he is the oldest m ember o f the mosque or considered to
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be the most pious. The trend today, however, is that more mosques in Indonesia,
particularly in urban areas, deliberately ‘hire’ a haft^ to become the imam rawatib.
During my fieldwork in Sengkang in 2012, I observed that almost all
mosques in this capital city of Wajo district have students or graduates from tahfi\
programs of As‘adiyah as their imam, except the mosques established and
managed by members of Muhammadiyah. The only mosque in Sengkang
organised by members of Muhammadiyah which hires imam from a tahfi^ al-Qur'an
program of As‘adiyah is Masjid al-Ikhlas, located in jalan Sulawesi, about a half
kilometre to the east of the Jami’s mosque. Several mosques even have two to
three imam for different communal prayers; all of them are students or graduates
from the tahfi^ program of As‘adiyah.
In terms of salary or monthly incentive, from my interviews with either the
mosque committee or the imam I found that on average these imam get a monthly
salary ranging from IDR 1,500,000 (approx. AU$150) to IDR 2,500,000 (=AU
$250). The imam besar (grand imam)'~ of the Ummul Qura mosque of Sengkang,
for example, received IR 2,500,000 (=AU $250) as his monthly wages plus IDR
100,000 (=AU $10) as a weekly honorarium for leading the Jum’at congregational
prayer and an additional IDR 7,000,000 (=AU $700) as his honorarium for
leading tarawih prayers during the fasting month of Ramadan. Although it is not
always the case, the mosque community also provide the imam with a place to
stay, usually a small room at the rear or the wing side of the mosque or a separate
room attached to the main building of the mosque. In the city of Sengkang, most
of these imam stay in their own rented house near the mosque while those who
stay far away will go to the mosque by motorcycle.

127 '’Imam besar} is the official title for an imam who is in charge of leading all communal
prayers and all other religious rituals conducted in a grand mosque (masjid raja or masjid agung) in
the capital district.
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In Sengkang in particular, besides serving as imam rawatib many imam also
attend school or university or teach in Qur’anic learning centre (Taman Pengajian
Al-Quran). In such cases, imam raivatib becomes, therefore, just a temporary job.
Sudirman, for example, an imam raivatib since 2010 in Nurul Muhajirin Mosque in
the northern part of Sengkang, told me that while serving as an imam he was
attending the Islamic college of As‘adiyah. He graduated from As’adiiyah Islamic
junior high school (Madrasa Aliy ah) and attended tahjiy Q ur’an in the Ummul
Qura mosque for two years, but could only memorise ten chapters. Coming from
a lower income family in the Jeneponto district in the southern part of South
Sulawesi, about 270 kilometres from Sengkang, he told me that the money to pay
his tuition in the college came from his monthly pay as imam raivatib. In many
cases, when imam raivatib like Sudriman have finished their school or university
studies, they look for a more permanent job such as teacher, lecturer, and staff in
the government offices. They can still, however, serve as imam raivatib while
having a more permanent job provided that the job is within the same location as
the mosque where he is an imam.
In my observation, many mosques in South Sulawesi have graduates of
tahfi^ programs of As‘adiyah as their imam raivatib. In particular, most mosques in
the provincial capital of Makassar have imam who are alumni from tahji\ programs
of As‘adiyah. Even more important to note is that during the fasting month of
Ramadan, many imam tarawih in big mosques in Makassar are students and
graduates from the tahji^ programs of As‘adiyah. Since several years back, a
significant number of grand mosques (masjid raya) which are considered as state
mosques as they were commonly established and organised by the local ruler
during the period prior to Indonesian Independence or by today’s district
government in the district cities in South Sulawesi have imam who are alumni of
tahfi^ programs of Ascadiyah.

Most great mosques (I. masjid agunff1* in South Sulawesi today also have at
least one imam from the tahfni program of As‘adiyah. For example, Abd. Waris
Ahmad, a graduate of the As‘adiyah tahfi^ program in Ongkoe, Belawa, is the
current imam of Masjid Agung Ummul Qura in Sengkang, Wajo. Imams of Masjid
Agung in the Bantaeng district, Masjid Raya in the district of Bulukumba, and
Masjid Raya in the Municipality of Makassar are hiijfa^ produced by the tahfi~
programs of As‘adiyah. Several alumni of TQMJ have also been serving as imam
rawatib outside South Sulawesi, even in jakarta, the country’s capital city. For
example, H. Martomo Making and H. Ihsan Ashari, the two TQM] alumni with
international reputations that I mentioned earlier, have been serving as imam
rawatib in Jakarta since 2010 and 2011 respectively. Martomo is one of seven
official imam in the state mosque of Istiqlal in Jakarta. Ihsan is the imam in the
official mosque of Mahkamah Agung (the High Court) in (akarta.
I will briefly tell the story around the life of H. Ihsan Ashari to give an
illustration of a successful haft~ from TQMJ. His success in winning a number of
MTQs at the district, provincial, national and international levels has inspired
many young children from his village in Langnga, in the district of Pinrang, South
Sulawesi, to come to Sengkang and attend TQMJ. Ihsan became the first winner
in several MTQ contests at the national level (held in Palangkaraya, Central
Kalimantan in 2003 and in Gorontalo in 2005), and the fourth place winner at an
international level competition held in Mecca in 2003. Ihsan completed his tahfi\
program in Masjid jami within 2 years, 8 months and 10 days and graduated in
2002. After Ihsan graduated from TQMJ and left Sengkang for Jakarta to accept
128 The naming of a grand mosque (masjid agung) is a rather new phenomenon in
Indonesia. In the past, people only recognized a great mosque (I. masjid raja) as an ‘official’ or
state mosque located in the district or subdistrict capital. ‘Grand mosque’ may indicate the name
of either a newly built, bigger and better architecturally designed mosque in the district capital or
a newly renovated grand mosque (masjid raja) that had already been built and used since a long
time ago.
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the offer to become imam rawatib in the Indonesian High Court (Mahkamah
Agung) mosque, about 40 new students from Langnga came to Sengkang and
enrolled as tahfn£ students in TQMJ. Ihsan was 23 years old when he accepted the
offer to become the imam rawatib in the the mosque of Mahkamah Agung (High
Court) in April 2011. Shortly after he completed his memorisation in TQMJ, at
the age of 22, and facilitated by the teacher and director of TQMJ, Muhammad
Yahya, Ihsan married a young girl from Sengkang whose parents were among the
well-off families in the city. Culturally, to marry a woman from a wealthy or
aristocratic family in Sengkang, and in Bugis society more generally, requires that
the groom pays quite a large amount of money to the bride’s family as bridal
money and gifts or wedding party expenses.129
In the case of Ihsan, the bridal money was not much of an issue as the
family of his potential wife had a high respect for his status as a haß%m In other
words, Ihsan’s Qur’anic memorisation has become the priceless groom’s gift to
the bride as well as provided an exception and compensation for the commonly
required amount of money that Ihsan’s family would normally give to the bride’s
family. In order to maintain respect from the family of the bride, however, Ihsan
sincerely gave to the bride’s family the amount of I DR 30,000,000 (AU $3000)
which came from his own savings. It should be noted, in every MTQ he won,

129 For the unique and intricate wedding ceremony in the Bugis society, see Millar
(1989).
130 In Islamic history, offering a portion of the groom’s Qur’anic memorisation as a
bride price has a precedence in the life of the Prophet Muhammad. For example, in a badith
narrated by Sahl bin Sa’d As-Sa'idi there is a story about one of the Prophet’s companions who,
because he is very poor, has got nothing at all to offer as a bridal gift to a woman he wants to
marry. After the Prophet asked him several times whether he has something to offer and the
answer was always nothing, the Prophet then asked the man if he knew some chapters of the
Qur’an. The man said, ‘I know such Sura (Qur’anic chapter) and such Sura\ counting them. The
Prophet said, ‘Do you know them by heart?’ He replied, ‘Y es’. The Prophet said, ‘Go, I marry
her to you for that much of the Qur’an which you have’ (Sahib Bukhari, 7:62:24).

Ihsan received a cash price in addition to a certificate and a trophy. Ihsan’s
wedding procedure was simpler than that usually practiced in Bugis society
although, as I was told the story, Ihsan’s wedding was a happy one and attended
by many guests.
From interviews with several tahfi* students from Pinrang and their
teachers, I found that one of the most important reasons for their aspiration to
become huffa^ and choosing TQMJ to study was because they wanted to follow
Ihsan Ashan’s career. Some of students admitted to me that it was actually their
parents who encouraged them very much to join TQMJ because their parents had
heard of Ihsan’s success story. Ihsan’s achievement in terms of his astonishing
talent in Qur’anic memorisation and recitation was well-known and admired by
the villagers in Langnga, Pinrang. As a result, many parents in Ihsan’s home
village are hoping that one day their children can be like Ihsan as well. In other
words, in Langnga Ihsan Ashari is see by many parents as an exemplary model
that their teenage children try to follow in their future career.
There are a number of interesting stories behind the process of
appointment of graduates from As‘adiyah tahfi%programs to be the imam rawatib.
Darto Gunadi, a graduate of TQMJ from the sub-district of Belawa, Wajo, for
example, in 2011, was sent to become the imam tarawih in the grand mosque
(Masjid Besar) Manuntung, Margasari, in the subdistrict of Balikpapan Barat, East
Kalimantan. When he had completed his task at the end of Ramadan, the Muslim
community of the mosque wanted him to stay and become imam rawatib in their
mosque. They sent a formal request to the director of As‘adiyah. "The director
replied that Darto should first return to Sengkang to complete his undergraduate
studies in Pare-Pare, South Sulawesi, and to get permission from his parents. A
month later Darto moved to Balikpapan with a promise from the mosque
community that they would fully support Darto financially to continue his
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undergraduate program in an Islamic college in Balikpapan. Upon his arrival in
Balikpapan, the mosque community provided him with a place to stay near the
mosque and a motorcycle. For his sendee as imam rawatib, Darto receives around
IDR 2,500,000 (AU $250) as a monthly salary from the mosque and IDR 100,000
(AU $10) as a weekly incentive after he leads the Friday congregational prayer.
The director of As£adiyah and the deputy director of TQMJ also told me other
similar stories like Darto’s, which happened in different areas in South Sulawesi
and beyond.

Provision o f Imam Tarawih
In the next part of this chapter I will discuss the role of the tahfi^ programs
of As‘adiyah in the provision of seasonal imam or imam tarawih in Wajo and some
other places in eastern Indonesia in the fasting month of Ramadan. According to
the deputy director of TQMJ, Abdullah Mustafa, this program to send tahfi\
teachers and students to serve as imam tarwih had been undertaken since the time
of AGH Muhammad Yunus Martan who led As‘adiyah from 1961 to 1986. In this
period, during the Ramadan AG Yunus would always take one or two of his
students who were hafi\ and had the most fluent and beautiful Qur’anic recitation
among their friends to join him in his frequent visits to give religious speeches in
different mosques in Wajo and beyond. This student would lead tarawih prayer in
the mosque after the religious speech given by AG Yunus.
As far as H. Abdullah Mustafa could remember, As‘adiyah has formally
managed program this for at least the last ten years. Since then, responding to
many requests from the mosque committees in Wajo and other places in South
Sulawesi and beyond, one or two days before the first day of the month of
Ramadan every year, the director of TQMJ dispatches hundreds of tahfi^ students,
graduates and teachers to become imam tarawih. If the mosques are located within
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the island of South Sulawesi, tahfi^ students usually just use land transport such as
a bus to get to their placement, although those who are sent to the western areas
of Southeast Sulawesi would prefer getting there by taking the ferry from the port
of Bajoe of Bone or Siwa of Wajo. For places like East Kalimantan and Papua or
West Papua, students use aeroplanes although travelling by ship is also possible
but it takes a long time. In most cases, these students will travel alone to their
placements or with one or two fellow tahfi^ students who are placed in mosques
located in the same districts. All travel expenses for these students are paid by the
mosque committee who invited them and this is usually transferred to their bank
account in advance.
The authority to decide which tahfi\ student will go to which mosque is in
the hands of the director. To be eligible as imam tarawih, a tahfi\ student should
have been able to memorize at least five (out of 30) chapters of the Q ur’an. In
their placements, the tahfi^ students usually stay in the house of one of the
mosque committee members. For several years back, it has been the policy of the
director of TQMJ not to send a tahfi~ student to become imam tarawih at the same
place for two consecutive years. This is especially strictly implemented when a
particular tahfi^ student is requested by the host community to become imam
tarawih at the same mosque in the next year. This policy is taken to avoid the
reoccurrence of cases in the parents and the mosque community might propose
that the tahfi^ student should marry a local girl in order to keep the tahfini student
so that he can become the imam rawatih there.
For their sendee as imam tarawih, these students would normally receive an
honorarium from the mosque community (Jamaah masjid). The exact amount of
their honorarium is never pre-determined nor based on a mutual contract
between the two parts. The director and vice director o f TQM) program told me
that when they receive a request for imam tarawih from a mosque committee,
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either by mail or phone call, they usually make sure that the mosque committee
will be able to give at least a current standard minimum honorarium to their
students. During my fieldwork, I was told that the minimum standard for an imam
tarawih is IR 3,500,500 (AU $350). However, from a few tahfi\ students who told
me frankly the amount they got as imam tarawih in Ramadan 2012, I estimated that
on average these students received IDR 5,000,000 to 10,000,000 (AU $500 to
$1000). In addition to the honorarium, the mosque community often also gives
students various gifts, such as clothes, dried cakes, rice, fruits and other local
specialties.
What is interesting to observe is the tradition of taking back the tahfi^
students to their home villages from their placement in Wajo and the surrounding
districts such as Bone, Soppeng, Sidrap and Luwu. Although it is not clear when
and how it was first started, it becomes a tradition among the mosque
communities in Wajo and the surrounding districts that they will take their imam
tarwih and mubalig back to their home villages, instead of to their school in
Sengkang (except for students whose hometowns are outside South Sulawesi),
when they have finished their task. Their final task as imam tarawih is to lead the
‘Eid prayer (I. salat idul fitri)XM in the early morning of the first day of Syawal.
Usually the mosque community will charter one, two or even more cars, usually
small vans, to accommodate more members of the mosque community who want
to accompany their imam and mubalig to return to their parents’ home. It does not
matter if the convoy has to go several hundred kilometres to meet the parents and
close family of the imam because that is how they express their thanks and

131 Idul Fitri (from A. ‘Eid al-Fitr, ‘festival of breaking of the fast’), is an important
religious holiday celebrated by Muslims worldwide that marks the end of Ramadan. The holiday
celebrates the conclusion of the 29 or 30 days of dawn-to-sunset fasting (sauwi) during the entire
month of Ramadan. The day of ‘Eid, therefore, falls on the first day of the month of Shawwal
(the tenth month in the Islamic calendar).
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appreciation for the excellent service of the imam. Depending on the degree of
satisfaction of the mosque community to the sendee of their imam, the cars are
also often fully loaded with rice, fruits, vegetables, eggs, and other food stocks
being currently harvested in the area to be taken to the parents’ house of the
imam.
As explained further by Abdullah Mustafa, in Ramadan 2012 (which was in
July-August), there were more than 200 requests for imam tarawih from his
institution, but they could only provide around 100. The requests came from
many places in the provinces of Papua, West Papua, Southeast Sulawesi, Central
Sulawesi, West Sulawesi, East Kalimantan, and Riau (Sumatra). In most cases, the
request came from Bugis communities who had migrated to the above mentioned
places and had known about TQMJ or had maintained an ‘ideological’
relationship with As‘adiyah by, for example, sending their children to study in
religious education programs run by As‘adiyah such as pesantren, madrasah and
t a h f i Only when their requests for imam tarawih cannot be met by the director of
TQMJ, will the mosque organisers turn to other institutions in South Sulawesi
which also organise tahfi^ programs but these smaller than TQMJ in terms the
number of students.
During Ramadan, the five daily prayer times are heightened and intensified
because far more members of the Muslim community attend mosques than what
is normal in other months. In particular, during Ramadan the tarawih prayer is
observed by many members of the mosque (jama’ah). In many mosques in South
Sulawesi, in the performance of tarawih the entire Q ur’an is read through over the
course of Ramadan. In such mosques, the need to hire a hafit^ as an imam with a
fluent and beautiful recitation becomes more imperative. There is a practical
reason for this too. During Ramadan, many mosques located closely to each other
in a certain area are actually in competition to get more people to attend prayers

in the mosque (A.I. jam a aft) and to perform the tarawih prayer in the mosque.
More people coming to the mosques to perform tarawih prayers, as well as the
congregational five time daily prayers, will give more nuance and a deeper sense
of communal blessing in the month of Ramadan. More people attending tarawih
prayer also mean more donations for the mosque since usually during Ramadan
Muslims become more motivated to donate to charity. This is partly because the
most important religious texts (Qur’an and the Prophetic tradition) mention that
G od’s reward for any good action and deed performed during Ramadan will be
multiplied. In most cases, the donation money is put in the donation box
provided by the mosque and circulated to the people coming to perform tarawih
prayer. In several mosques, during Ramadan the donation box is circulated after
every five daily congregational prayer.
A mosque committee in Sengkang told me that, in the past, Muslim people
had not many options about the mosque they wanted to go for tarawih prayer, or
congregational prayers in general since the number of mosques was still very
limited. For example, in the Tempe subdistrict which includes the city area of
Sengkang, there were only three mosques in the 1930s, including the one built by
the local ruler for Anregurutta As‘ad to be used as a place to teach his students.
Now, according to the data from Statistic Centre Bureau (2011), there are 62
mosques and 10 small worship houses (I. musola, not used for Friday
congregational prayer). Today in Wajo, in a small village (desa) of 2000 population,
for example, we can find at least four mosques.
One important factor that has attracted people to come to a particular
mosque for tarawih prayer is the beautiful recitation (A. tilawah) by the imam tarawih
in that mosque. To get more people coming to their mosque, therefore, the
mosque committee would do their best to find an imam tarawih who has the finest
Q ur’anic recitation. Good imam tarawih or imam rawatib usually come from a tahfi.^

program such as those organised by As‘adiyah. This is because, in these programs,
students do not only learn how to memorise (B. makkapala) the Q ur’an, but also
how to read it according to the tajivid (B. mattajawi) rules. Although it is not taught
formally in TQMJ, tilawah or technical aspects of proper recitation of the Q ur’an
are also emphasised to the students who are learning either independently or from
other teachers of the Qur’an.
As for how tahfi%programs of As‘adiyah become the most popular source
for imam tanvih and imam rawatib in eastern Indonesia, this is related to the wide
network of the alumni of As‘adiyah in this region. Requests for imam tarawih to
TQMJ, for example, come mainly from mosques located in places where there are
a significant number of alumni of Pesantren As‘adiyah or parents whose children
have spent their school years in madrasah controlled by As‘adiyah. The Wajo
people have been well-known for their mobility throughout the archipelago since
the sixteenth century, particularly for the reasons of impoving their economic and
social status (see Lineton 1975). The large number of migrants from Wajo today
can be found in places such as fambi and Riau in the island of Sumatra and many
places in East Kalimantan, Central and Southeast Sulawesi, Papua and West
Papua.
The network of As‘adiyah alumni has played a significant role in
maintaining the relationship between the Wajo people in the heartland and in the
diaspora. This relationship is strengthened in a number of ways but mainly
through the sending back of children from the diaspora to study in Pesantren
As‘adiyah and the invitation of mubalig and imam from Pesantren As‘adiyah to
distant migrant places as far as Merauke in West Papua to the east, Poso and
Luwuk Banggai in Central Sulawesi to the north, and Riau and Jambi in Sumatra
to the west. It is often the case that the alumni of As‘adiyah become pioneers in
the establishment of new mosques in a new village area and become its first and

permanent imam and khatib (i.e. the male person who gives the sermon in the
Friday congregational prayer) due to their competent religious knowledge
obtained from Pesantren As‘adiyah.
The assignment of students and alumni of As‘adiyah as mubalig and imam
taramh to remote places in different parts of Indonesia has become also one of
the most effective ways to promote enrolment in the pesantren and madrasah of
As‘adiyah to prospective students in those places.

Image 5.9.
A tahfi~ student memorising the Qur’an
within the hall of the }ami’ mosque

Conclusion
As I described in this chapter, the new tradition that Anregurutta and
As‘adiyah have introduced and maintained in Wajo in particular is that imam
rawatib and imam taramh are most preferable if they are qualified as hnffa^ (the
memorisers or preservers of the Q ur’an). Before this tradition was adopted, the
imam rawatib and imam tarawih were always from among the oldest and most pious
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people in the community, regardless of whether their Q ur’anic recitation skills
were the best in the community. Anregurutta introduced a new principle that the
task of imam could be performed by young people as long as they had reached
maturity (A. baligB), had good skills in Qur’anic recitation, and had memorised
many parts of the Q ur’an. Today, most mosques in Wajo in particular have imam
selected from among the young people who have memorised the Qur’an. To
maintain the tradition, Anregurutta As‘ad established a tahfhy al-Quran that has
produced many important huffa^ who have become tahfi^ teachers, imam rawatib
and even prominent ‘ulama’in South Sulawesi and other places in Indonesia.

C hapter Six

The Reproduction of
Introduction
The role of ‘ulama\ or ‘the traditionally educated Muslim religious
scholars’, in social and religious change in the Muslim world has been widely
discussed by many scholars. ‘Ulamä’ represent one o f the religious authorities in
the Muslim community (Zaman 2002, 1). The other two are the Sufi and the
political authority (Gaborieau 2010). ‘Ulama* have been widely considered as one
of the elite group in the Muslim community (A. ummah) because of their authority
in Islamic knowledge. Formal Islamic educational programs such as madrasah and
pesantren are not always able to train and produce a significant number of ‘ulama’
who can meet the abstract criteria set up by the ummah for a person to become an
‘ulamä ’. On the contrary, there is always a common concern within the Muslim
community, including South Sulawesi, about the current shortage of ‘ulama' (I.
krisis ‘ulama*) and therefore, a real action should be taken to reproduce them. This
aims of this chapter is to describe As‘adiyah’s program that specifically aims at
producing or reproducing young ‘ulamä*. However, before I portray this program
I first briefly discuss the concept of religious authority in Islam, followed by an
exploration of the local concepts and terms for ‘ulamä* or religious authority in
general.

‘Ulamä’ and the Concept o f Religious Authority in Islam
Authority in the abstract sense — as distinguished from sheer power, force
or violence—can be defined in Weberian terms as the right to impose obedience
in the name of common values and rules of conduct, shared by those who
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exercise this authority and those who are submitted to it (Gaborieau 2010, 1).
Gaborieau (2010, 2) further defines ‘religious authority’ as ‘the right to impose
rules which are deemed to be in consonance with the will of G od’.
In Islam, however, the very notion of authority is problematic because, in
principle, it is vested only in God, who is the only sovereign and who does not
delegate his right to frame rules, but only his command to obey his rules as
known through revelation (wahy). This situation is, therefore, different from that
which prevails in Christianity, for instance, where the Church, and those who rule
it, are empowered to frame rules of conduct. In Islam, it is only those who relay
the command of God who are said to have authority.
According to Gaborieu (2010, 2), the transmission of G od’s command
follows three lines of delegation, which are not on the same plane. The first two,
which are more properly religious and can be combined in the same person, are
distinguished as two different ways of knowing G od’s command. They are
traditionally termed exoteric (A. ^ahiri) and esoteric (A. batint)', the third line is
political power. The exoteric one is most often placed in the foreground. It is
mediated in the sense that G od’s command is known only through sacred texts
(the Qur’an and hadtth or the Prophetic tradition); it is acquired through education
in schools of religious sciences called madrasah. Those who master these religious
sciences are called ittlamd\ who are traditionally considered as ‘the successors of
the Prophet’ (A. warathatnl anbija). They have a kind of monopoly on the
transmission and interpretation of the divine law (shari’a). They have the triple
role of transmitting religious knowledge, managing the rituals in the mosques, and
administering justice (Gaborieu 2010).
On the other hand, the esoteric way gives immediate access to the divine
realm, through mystical experiences, which complement Prophetic revelation
through dreams or illuminations called kashj (unveiling) or ilham (inspiration).

Those who partake of it are called Sufis and are usually linked to mystical orders
or tariqah. All through the Middle Ages and the pre-modern period, the Sufi saint
was an indispensable charismatic authority for rulers to establish and legitimize
their power (Gaborieu 2010).
The third line of delegation of G od’s command is political power, which
constitutes the third pole of religious authority in Islam. In the history of Islamic
political discourse, the sovereign Caliph, Sultan or King, was considered as the
shadow of God on earth (A. fill Allah ft al-'ard), and was also endowed with
religious authority. He had the responsibility o f ensuring the smooth functioning
of religious institutions, particularly the administering of shanah (Islamic law)
through the qadhi he appointed. He also had to repress excess, fight heresies, and
arbitrate conflicts between itlama' and Sufis, who in the last resort, submitted to
him (Gaborieu 2010, 2-3).
In South Sulawesi, we can also observe the three lines of delegation of
God’s command which represent the Islamic authority. Ulama, in the sense
mentioned above, are the most visible one. The earliest representation of ‘itlama’
are those who functioned, during the Bugis-Makassar local state era, as religious
officials or functionaries (B. parewa sara). The other line is the tariqah (Sufi order);
the most important ones since the early 19th century are the Khalwatiyah Yusuf
and Khalwatiyah Samman.n2 The third line of delegation of G od’s authority was
132 The name Khalwatiyah Yusuf is associated with Sheikh Yusuf al-Maqassari (16261699), a Sufi, ‘ulama’ and. patriot from Makassar who brought the tariqah to South Sulawsi in the
17th century and was later taught and developed by his discples after the he returned to Banten.
KJtalwatiyah Samman is named after the Sufi who taught in Medina, Muhammad al-Samman (17181775) who combined different tariqah (particularly Khalwatiyah, Qadiriyah, Naqsyabandiyah and
Syadziliyah) into another branch of Khalwatiyah (van Bruinessen 2012, 394). Tariqa Khalwatiyah
Samman was first brought to South Sulawesi in the second part of the 18th century by Haji
Mahmud bin Abdullah Imam, a disciple of Muhammad bin ‘Abd al-Karim al-Samman. But it
began to be well accepted by among the nobility in the region in the beginning of the 19th
centuryr after it was introduced by ‘Abdullah al-Munir who came from the noble family of the
local Bugis state of Bone (Rahman 2008).
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the kings o f Makassar-Bugis states who, since the Islamisation of their kingdoms
in the early 17th century, always endeavoured to find a religious basis and
justification for their being the nobility among their subsidiaries (Andaya 1984).
After the Islamisation of Makassar Gowa-Tallo kingdom, for example, the kings
were named Sultan to indicate their kingdom’s association with the Islamic
political system.

‘Ulamä’in Bugis Muslim Society
In South Sulawesi, particularly in the Bugis region, ‘gurutta’ and ‘anregurutta’
are two terms of reference popularly used for ‘ulama'. m The root of these terms
comes from the Sanskrit word ‘gunf. However, slightly different from its original
meaning in Sanskrit where it is mainly associated with the religious and spiritual
function of a teacher, in South Sulawesi the term guru' is used for everyone who
teaches something. This includes teachers in school (B. guru sikola), in Q ur’anic
reading class (B. guru mangaji) and in martial arts (B. guru si/a). Nevertheless, only a
qualified religious teachers and ‘ulama ’ is called in the Bugis Muslim community a
‘gurutta' (lit. meaning ‘our teacher’).1’4 An ‘ulama' with the highest authority and
influence among the Muslim community is called ‘Anregurutta', which is given a
specific meaning as ‘our great teacher’. Below the level of anregurutta is gurutta}^ A
133 In Makassar region, they are called Anrongguru' and in Mandar Annangguru’. The
word 'Pun£ or 'Puan£ (also written as ‘Fun£) is used by the Bugis people as the tenn of address
for someone of high status within the community, including the noble family and the elders. In
Bugis tongue, the word As‘ad is pronounced as Sade' (sa: the) like the case of any Arabic name
whose last letter is a consonant that is not followed by a vowel (A. ‘sukun’), such as Ahmad
(becomes Ahmade ), Daud (Daude ) and Yunus (Yunusu).
134 ‘Guru’ plus the word ‘td , a typical Bugis-Makassar way of simplifying the Indonesian
word for the first possessive plural pronoun 'kita' or ‘our’. ‘Gurutta’ therefore, means simply ‘our
teacher’.
135 Both ‘anregurutta' and ‘gurutta’ are not, however, the terms used to address the
respective 'ulama in a direct conversation with them. They are used as the terms of address when
the 'ulama' is the third person in a conversation, followed by the name of the 'ulamä'. For
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more current term, »stad.\ (A. ‘teacher’) is also used for a religious teacher and
preacher whose rank is below gurntta. Ahmad (2008, 177) argues that the term
anregurutta is the term of reference for an '»lama' who the Bugis Muslim people
consider as having achieved the highest level of Islamic knowledge (A. YZw),
practice (A. 'amat) and morality (A. akhläq).
According to Mattulada Mattulada (1983, 316), the Islamic religious
teacher who is called anregurutta will be also qualified as a panrita, the old Bugis
term for the traditionally learned and wise person who usually took the role as
advisor to the ruler as well as to the people within the local Bugis states. As I have
illustrated in Chapter One, together with acca (clever), s»gi (wealthy) and waram
(brave), panrita (wise) constitutes the four commendable characters that the
common people (the non-noble) should possess in order to be able to undertake
an upward socio-political mobility in the Bugis community.
The use of the term 'gum' for '»lama in Bugis society7, or in South Sulawesi
in general, signifies that the most important role of ‘ulamä’ is a teacher. It is
interesting to note that as far as my knowledge o f Bugis language extends, there is
no stand-alone word in Bugis for the person who seeks knowledge such as
student as well as the process of learning and teaching. As I have illustrated in
Table 6.1., all activities related to knowledge acquisition and the person who
teaches and learns it use the compound terms that consist o f the word ‘guru’. This
may suggest that in Bugis society the teacher is the central actor around whom all
knowledge enterprise revolves. This may also explain why the term of address for

example, ‘Maelo’ka sitangngi Gurutta Yahya iyyewe aramngnge’ (I want to see Gurutta Yahya this
evening). When a Bugis people is talking directly to an anregurutta, he or she will use the tenn
‘Pung or Puang\ which is traditionally used to address a respected person in the Bugis community,
including noble persons, elders, parents, and, in Pesantren As‘adiyah, teachers. For example,
lTabe Pung, engkaga mttutta mappagguru iyewe eleed (Excuse me Pung, do you have time to teach this
morning?)
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an ‘ultima’ as the most respected person with respect to religious knowledge is
‘anregumtta’ or ‘gurutta\
Table 6.1.
Various uses of the term ‘guru’ in the Bugis language
Bugis terms
Guru
ma g u ru
p a ’g u ru
papa g u ru
pa guruang

üpa ’g u ru-guru
Anreguru
ana g u ru
makkanreguru

aggurung

Meaning
Teacher
To learn
To teach
Education, counselling
To teach someone something
To teach each other
Teacher, tutor, a head
Student (but also follower or subordinate)
To go (to someone) to learn (including to
learn ‘bad’ knowledge such as black
magic).
The lesson

Sources

(Matthes 1874, 66-7)

Personal observation

The term kiyai, however, has been commonly used for ‘nlama’ in South
Sulawesi, particularly since the New O rder era (Ahmad 2008, 180-1). It is now
often used interchangeably with the term anrigurutta. Some 'ulamä’ like AG
Yunus, even preferred to be called by his students and the Muslim people in Wajo
as Kiyai instead o f Anrigurutta or Gurutta. That is why in m ost documents, books,
maga 2 ines, and photos in which his name was written, the title that came before
his name was KH (kiyai haji) rather than A GH (anrigurutta haji). In one o f the
interviews I had with his oldest son, AG Rafii told me that one o f the reasons for
his father’s preference o f the title Kiyai was because in his father’s life time he was
frequently invited to participate in several nation-wide meetings for ‘ulamä’ that
were mostly convened in Java in which the only recognised term for ‘nlama’ was
Kiyai.
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Since the number of women 'ulama in South Sulawesi has always been
very small, the use of the term ‘'anregurutta’ for women is uncommon. In the
pesantren community in |awa, the title Kryai is used for a male 'ulama ’ and N jai for
female, in South Sulawesi only the title Kiyai is used and it is only for male 'ulama.
In Pesantren As‘adiyah, however, as there are a few authoritative female 'ulama\
the title 'guruttd has been also used as the term o f reference for them. For
example, Sitti Aminah Adnan, one of only a few senior female 'ulama’ in
Pesantren As'adiyah, is called ‘guruttd by her students and the Muslim community
in Sengkang in general. As AG Haritsah has told us earlier, teaching in the halaqah
is the primary criterion for someone to be considered an 'ulama. This also applies
to female 'ulama. GHj. Sitti Aminah Adnan (Hj. stands for Haj/ah, the title for a
woman’s hajj in Bugis) was probably the second female religious teacher in
Pesantren As‘adiyah and she has been teaching the halaqah classes for many
years.136 She was followed by a few younger female teachers, most of them
graduates of MAA.13' The female graduates of MAA who teach in the halaqah are
also later called gurutta by their students. The first female religious teacher in the
halaqah in Pesantren Ascadiyah was AGHj Nurul Qamri Badar. When she was five
years old, her grandfather, Haji Badaruddin (a.k.a. Haji Donggala), a successful
business man and a close friend of Anregurutta As‘ad, used to take her with him
to see Anregurutta. She was later included in the Q ur’anic learning that
Anregurutta As‘ad taught to only his close family. She was among the first few
females who attended the halaqah and MAI classes around 1954, when MAI was
under the leadership of AGH Daud Ismail. Interestingly she is the only female
'ulama

in As‘adiyah who is addressed as Anregurutta by the pesantren
136 For a detailed biography of GHj Sitti Aminah Adnan, see Idham (2013).

137 For the names of these young female teachers and the topics they teach in the halaqah
classes in Pesantren As‘adiyah, see Chapter Three.
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community. She is still alive today and lives in the two-floor cemented house right
behind the Jami mosque. When still a stilt house before the great fire that
destroyed it and most Sengkang in 1971, the underneath part of the house used to
be the classroom for MAI as Masjid Jami’ could no longer accommodate all its
students.
Another term for ‘ulama, which is not yet very popular among Muslim
people in South Sulawesi, except probably in Wajo, is Kiyai Muda (lit. ‘Junior or
Young Kiyai, shortened as KM). Kiyai Muda is the official title for the students
who have completed a special program for the reproduction of ‘ulama’ called
Ma‘ahad ‘Aly (or pengkaderan ulama in Indonesian), that I shall discuss in the next
part of this chapter. Like ‘K’ as the shorthened title for a kiyai, KM is also the
official title for the Kiyai Muda. However, the title Kiyai Muda is used not only for
the graduates of Ma‘ahad ‘Aly As‘adiyah but also of all similar programs all over
Indonesia. To have a Bugis parallel of this title, the graduates of Ma‘ahad ‘Aly
As‘adiyah are called gurutta maloloe (lit. ‘junior guruttd). It should also be noted that
the title KM (kiyai muda) also applies to the female graduates of MAA, despite that
the term Kiyai is nowhere in Indonesia used for female ‘u la m ä Currently many
pesantren and other Islamic institutions such as the Indonesian Council of Ulama
(MUI) and the State Islamic University/Institute (UIN/IAIN) have established
and managed their own Ma‘ahad ‘Aly programs, including Pesantren As‘adiyah.

‘Krisis Ulama’ and Their Reproduction
Ma‘ahad ‘Aly (Lit. advanced boarding school) or pengkaderan iilama’ (I.
1ulama’ cadre program) was initially established a model to develop Islamic higher
education within a boarding school complex. The program was intended to
become the basis for the reproduction of new iilama. In principle, Ma‘ahad ‘Aly
can be considered as an advanced Islamic boarding school in that its educational

programs are basically similar to the religious educational programs managed
within a boarding school {pesantren) complex. As I have shown in Chapter Three,
the major educational programs of a pesantren include the halaqah class which is
one of the most important characteristics o f a boarding school program in
Indonesia. Similarly, halaqah class is also one of the main learning program for
students of Ma‘ahad ‘Aly. Like pesantren students (santri), Ma‘ahad ‘Aly students
also have to live in the dormitory to enable them to fully participate in the day
and night study programs. Like in pesantren, the Ma‘ahad ‘Aly program also has a
mosque for halaqah classes as well as for where to perform the congregational
prayers. Their formal academic study programs take place in classrooms in which
male and female students study together. Some Ma‘ahad ‘Aly programs have also
a library.
The major difference between Ma‘ahad ‘Aly and the regular pesantren lies in
the learning methodology and the level of textbooks (kitab kuning) used both the
halaqah and regular classes. Lor example, Ma‘ahad ‘Aly students are expected to
become more independent learners. Unlike pesantren students who participate in a
halaqah class more as passive learners, Ma‘ahad ‘Aly students are required to
continue studying in their own times from the textbooks used in the halaqah
classes, in a more critical way. They also have some extra learning sessions to
discuss what they have read in the textbooks. As for the level of textbooks,
Ma‘ahad ‘Aly students study the textbooks intended for advanced learners or the
same textbooks as used in pesantren but they study the advanced sections or
chapters of the textbooks.
In general, the main goal for the establishment of the Ma’ahad ‘Ali
program in Indonesia is summarized in the statement made by Maftuh Basyuni,
the former minister of the Ministry of Religion. He stipulates two major purposes
of Ma‘ahad ‘Aly. Firstly, to increase the students competence in both
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understanding and manifesting within their lives the values contained in the turath
(heritage) books (kitab kunin^j. To explain this, a lecturer in this program told me
a badith (the sayings of the Prophet) that says “Al-'ulama warathat al-anlnya’ (the
‘ulama are the inheritors of the prophets). Because they will be the inheritors of
the prophets, he continued to explain, the candidate of ‘ulama ’like the students of
MAA have to do their best to embody the excellent characters of the prophets,
and this this required a self-discipline or self-restraint. The second purpose is to
contribute to the development of Islamic knowledge and science and sendee to
the community (Basyuni 2007, 218).
AGH Abunawas Bintang, the director of Ma‘ahad ‘Aly As‘adiyah,
explained to me that the most important factor in the establishment of Ma‘ahad
‘Aly is the awareness among pesantren leaders about the limited capacity of the
regular madrasah, including the one managed within the complex of a pesantren, to
produce 'ulama’who meet the expected level of mastery of Islamic knowledge. An
article (Anonymous 2006) on the current development of pesantren in Indonesia
reports that the interest and enthusiasm of pesantren students to meticulously learn
about the vast Islamic intellectual tradition on an independent basis other than
those regularly offered in the pesantren has tended to decrease significantly. With
that concern in mind, since the 1970s and more intensively in 1980s a number of
pesantren in Indonesia began to provide an extra training program for the few
students who show an interest in learning about the intellectual tradition of
Islamic in a more advanced and intensive way which cannot be provided in the
regular pesantren learning programs.
Towards the end of 2008, at least there were 13 pesantren that have run an
Islamic higher education program using the Ma‘ahad ‘Aly model (Agus 2008).
Most of these Ma‘ahad ‘Aly programs are located on Java Island, particularly in
the province of East Java and Central Java. Up to 2011 in South Sulawesi there
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were six major Ma‘ahad ‘Aly or relatively similar programs which were established
and managed by different Islamic institutions: Ma‘ahad ‘Aly As‘adiyah in
Sengkang of Wajo (the subject of this chapter), Ma‘ahad ‘Aly of Pondok
Pesantren DDI in Mangkoso of Barru, Ma‘ahad ‘Aly of Pondok Pesantren Yasrib
in Watansoppeng of Soppeng, Ma‘ahad ‘Aly of Wahdah Islamiyag in Antang of
Makassar, Ma‘ahad ‘Aly al-Birr of Muhammadiyah University of Makassar and
Ma‘ahad ‘Aly of Alauddin State Islamic Institute of Makassar (Sulaeman 2011).
When describing the history of Ma‘ahad ‘Aly, the director said to me that
the seed of the program was actually planted by the founder of Pesantren
As‘adiyah, A.nregurutta. Since his first involvement with the dakwah movement in
Sengkang, he went on to explain, A.nregurutta had been profoundly concerned by
the need to prepare a new generation of preachers and teachers. These young
preachers were expected to intensify, expand and continue the dakwah programs
that Anregurutta had initiated. With that goal in mind, Anregurutta held a small
limited halaqah class which was attended only by his most advanced students in
terms of their mastery of Islamic knowledge. Anregurutta prepared these students
to not only become his teaching assistants in MAI but also, at best, become
‘ulama in the future. Among the Anregurutta’s first students who later became
prominent ‘ulama’ in South Sulawesi were AGH Abdurrahman Ambo Dalle,
AGH Daud Ismail, AGH Muhammad Yunus Martan, AGH Abduh Pabbaja and
AGH Abdul Mu’in Yusuf.
When Anregurutta As‘ad passed away in 1952, the leadership of
Anregurutta As‘ad’s madrasah, Al-Madrasa Al-‘Arabiyyah Al-Islamiyyah was
continued by AGH Daud Ismail then by AGH Muhammad Yunus Martan from
1961 until he died in 1996. During the leadership of Yunus Martan, the fourth
congress of As‘adiyah (A. I. muktamar) was held in 1966 in Pompanua in Bone.
One of the important decisions made in this congress was the formation o f an
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association of four major pesantren in South Sulawesi that were founded by the
alumni of MAI Sengkang. These four pesantren are: (1) Pesantren As'adiyah in
Sengkang, Wajo; (2) Pesantren Darul Dakwah wal Irsyad (DDI) in Pare-pare; (3)
Pesantren Yathrib in Watansoppeng, Soppeng; and (4) Pesantren Ma'had Hadith,
in Bone. This association is called al-Hay'ah al-Takaful li Munadhdhamah al-Tarbiyyah
al-Islamiyya (cooperative body for the consolidation of Islamic education),
popularly known as Hay'atnt Takaful. The general purpose of this association is to
improve Islamic education and dakwah programs in South Sulawesi by maximizing
the role of these four leading pesantren at the time (Wahidah 2011).
One of the actual programs of Hay'atut Takaful was the establishment of
Ma'had al-Dirasah al-Islamiyya al-'Ulya (higher boarding school for Islamic studies)
in 1967.138 The Ma’ahad ‘Ulya, as this program was then popularly called, was a
three-year intensive Islamic education program whose aim is to produce or
reproduce young Muslim scholars [Itlamä). Students in this program were
selected from among graduates of the Islamic junior high school [madrasah aliyah)
from the four pesantren/ madrasah mentioned above. The initial plan was that each
of the four pesantren would host one group of Ma‘ahad ‘Ulya students (three
academic years). Pesantren DDI Pare-pare took the first turn, hosting 16 students
for three academic years. The budget to run this program was initially granted by
the local government where students of this program came from. For example,
students from Pesantren As‘adiyah in Sengkang would be funded by the Wajo
district government. One o f my informants said to me that at the initial stage of
Ma’ahad ‘Ulya, there was an attempt by the senior ‘ulama from the four pesantren
to encourage the respective local governments to seriously support this program

138 Other programs include a joint-celebration of the Islamic festivals such as maulid (the
Prophet’s birthday), Isra M i’raj (the night ascension of the Prophet), and the new Islamic
calendar. Each pesantren will take turns to become the host for these festivals.
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financially on a sustainable basis. These ‘ulama argued that without a deliberate
effort to run such a program after their generation had passed away there might
be no longer authoritative ‘ulama ’ to guide the Muslim community in the region.
In reality, the local governments never showed a serious commitment to develop
and sustain the running of this kind of program.
This lack of financial support from the government was one of the factors
for the termination of the program after producing only two groups of graduates
(Wahidah 2011, 99). After being paused for several years, the same program was
reopened in 1982. Pesantren As‘adiyah Sengkang acted as the host, accepting four
students from each four pesantren (16 in total). This group graduated in 1985 and
the next group was hosted in Pesantren Yathrib in Soppeng, starting the program
in 1988 (Wahidah 2011, 100). After graduating four groups, the program was
again terminated mainly due to the lack o f financial support and qualified
teachers.
After almost four years in a vacuum, on 14 August 1995, under the
leadership of AGH Abdul Malik Muhammad, As‘adiyah started to organize a new
Macahad ‘Aly program; at this time it was no longer a part of the cooperation with
the three pesantren under the Hay’atut Takaful scheme. This new program was
called Ma'ahad al-‘Aly li al-Dirasah al-Islamiyyah al-As'adiyah (As‘adiyah’s high
boarding school for Islamic studies), popularly known as Ma'had 'Aly As'adiyah
(henceforth as MAA). The curriculum, funding, and the student’s recruitment
were fully designed and organised by As'adiyah. At the beginning of its operation,
MAA accepted only a group in every three years. In other words, only after a
group had completed a three-year program, would Ma‘ahad ‘Aly accept the next
group.
In 2001, the Indonesian Minister of Religious Affairs issued a Decree
Number 284 of 2001 which endorses the status of Ma‘ahad ‘Aly as a higher

Page I 241

educational institution. The decree was supplemented by guideline Number
E/179/2001 issued by the Directorate General for the Guidance of Islamic
Institution about the Basic Guidelines for the Operation of Ma'ahad ‘Aly (Aly
Ma'ahad 2006). The guideline stipulates that the educational status of Ma'ahad
£Aly can be both formal and informal. If a Ma'ahad ‘Aly program chooses to
adopt a formal higher education system then it should also implement a learning
program with qual academic merit to that managed within the general higher
education institutions in terms of duration of study and the amount of academic
credit. For example, Ma‘ahad ‘Aly should accept a new group of students in every
academic year, instead of every three years. It also has to teach course work
program with a minimum weight of 140 academic credits. To implement the
requirement set up by the Ministry of Religion, from the academic year
2009/2010 most Ma'ahad ‘Aly programs in Indonesia began to provide a formal
education program equivalent to an undergraduate program (I. sarjand) offered in
the general higher education institutions. This was especially marked by the
acceptance of new students every year and the extension of study duration from
three to four years. MAA had also implemented the same policy since 2010.

M a ‘ahad ‘A ly A s ‘adiyah
I will first describe the main campus of Ma'ahad ‘Aly As'adiyah based on
my observation during my fieldwork in Sengkang in 2012. The main campus of
MAA is located in one of the main streets at the centre of the city of Sengkang.
The two-floor building currently used for class rooms and dormitory for Ma'ahad
‘Aly students is relatively old. It was initially built in 1968 as the studio for PT
Radio Suara As'adiyah (As'adiyah’s radio broadcasting program or RSA).,W The
139 For the description of Radio Suara As'adiyah and the role it plays in the dakwab
program of As'adiyah, see Chapter Four.
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three big rooms in the front part of the second floor are still used as the studio by
RSA while the two rooms are used as the classrooms for Ma'ahad £Aly students.
All parts of the first floor of the building are used as class rooms, reading rooms,
and dormitories for male students (see Figure 6.1.). An additional building was
later built adjacent to the back of the first building and it is used as the dormitory
for female students.
At the same building complex is the official residence (rumahjabatan) of the
General Chairman of the Executive Board of As'adiyah (PB As'adiyah). Since the
first group, the MAA students always live within the same housing complex with
the General Chairman of PB As‘adiyah, who is considered the most authoritative
and

charismatic

‘ulama

within

As'adiyah

community.

Indeed,

such

an

arrangement represents one of the traditional characters of pesantren in Indonesia
in general where the kiyai and his studentss all live together in one complex and
interact among each other on a daily basis (Dhofier 1999, 25-9). The director,
teachers and students of MAA gave me almost similar answers to my question
about the purpose of this housing arrangement. They told me that MAA students
are deliberately prepared to become ‘ulama’ in the future. It is, therefore, an
important part of the program that MAA students should observe and learn
directly from Auregurutta who are considered to have an excellent akhlak (I. B.,
from A. akhlaq, morality). By living together in the same boarding complex with
the most respected kiyai of As'adiyah, they argued, the students will not only have
more access to learning from the kiya?s vast knowledge of Islam but also a
personal attachment to all aspects of the kiyaH% life.

Page I 243

Figure 6.1.
An MMA student in his dormitory
On the other hand, the kiyai also can easily monitor and control the
personal development of MAA students on a daily basis, which is also another
purpose of that housing arrangement. As I shall discuss below, all MAA students
have to attend the formal academic courses and the halaqah, and do their
homeworks. In addition, they are also required to perform major recommended
religious rituals (I. A. ibadah summt) such as regularly reciting parts of the Qur’an,
morning prayer {salat duha), night prayer {salat tahajjud), and fasting {puasa sunat).
This is addition to performing the five daily obligatory prayers {salat wajib) in the
mosque (I. salat berjamaah). In this case, anregurutta will make sure that MAA carry
out all these obligations either because they are driven by their own personal
consciousness and commitment or because of the external pressure and coercion
that they feel imposed upon them by anregurutta. A teacher in MAA said to me
that at least at the initial stage of their learning process, MAA students will still
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need this kind of pressure either from anregimitta or teachers who are always
around to watch them on a daily basis.
MAA students told me that among the most difficult things to keep up
with when they first joined the program was to participate in the congregational
dawn prayer (salat subuh) on time in the mosque, which took place around 4.305am. He said that ideally they should woke up about 30 minutes before the call to
prayer (a%an) was echoed through in the mosque’s minaret. In fact, many of them
would awake only after the a^an or even, at worst, when the iqamat (the shorter
a^an that is made immediately prior to the performance of every congregational
prayer) was called. As he went on to tell me, in several cases, anregurntta often
would come to their dormitory to wake them up by loudly knocking at their
doors.
Several older graduates of MAA I met during the fieldwork also told me
that during the time of AGH Muhammad Yunus Martan, who was by far the
longest serving director of As‘adiyah (from 1961-1986), MAA was very
demanding in terms of the many religious services and rituals that the students
had to perform. AG Yunus was well-known among his students and the Muslim
people in Wajo as a Kiyai who was very disciplined in keeping up with time and
appointments. Most of his former students that I had interviews with during my
fieldwork could remember very well how AG Yunus always came on time to their
school and halaqah classes as well as to the religious festivals and ceremonies
where he was invited to give a speech. That was why they became very careful to
avoid coming late to classes or halaqah that AG Yunus taught because if they
came in late he got very upset or, at worst, might not allow them to join the class.
One of the ways Yunus Martan monitored the study development o f Ma‘ahad
‘Aly students was to keep a written record of their daily activities. For example, as
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I have mentioned earlier, he required his students to see him every day to report
the exact times for their performance of recommended prayers.
The Ma‘ahad ‘Aly complex, as I have described in Chapter Three, is
located at the heart of the city of Sengkang. It occupies approximately 1125
square meters of land. The street, }alan Masjid Raya, on which the campus is
located, is the main street in the city. In addition, within the vicinity or in the
surrounding area of the campus we find a number o f important local historical
sites and landmarks. Several months before I left Sengkang in December 2012,
another dormitory was provided for 30 new admitted students o f MAA for the
academic year 2011/2012. Located in around 200 metres to the north of the
Ummul Qura’ mosque, the dormitory was a newly renovated two storey house
donated by Andi Faikah, the wife of the current district head (bupati) of Wajo. She
is the daughter of H. Shamsuddin Badr, one of the key figures in the earliest
development of As‘adiyah, holding positions as treasurer and manager within the
structure of the executive board of As'adiyah for many years (Pasanreseng 1992,
64-5).
Besides from Wajo, students of MAA come also from various districts in
South Sulawesi, such as Bone, Soppeng, Sinjai, Sidrap, Luwu, Pinrang, Bantaeng,
Gowa, and Jeneponto. Some of them come from other provinces such as East
Kalimantan, Central Sulawesi and Southeast Sulawesi. To be accepted in the
MAA program, student has to have completed a senior high school. However,
some students have completed their undergraduate studies elsewhere before
enrolling in MAA. The MAA admission process includes an entrance test which
covers four areas of competencies: 1. Arabic language skills which include Arabic
grammar (qawa'id) and vocabularies (mufradat)\ 2. Fluency and eloquence in
Qur'anic recitation (qira’a); 3. Competency in reading classical Arabic textbooks

(kitab kuning)\ and 4. Passing a psychological test (given by the director and
teacher of MAA).
Since 2007, As‘adiyah has also run a special Ma‘ahad ‘Aly program for
students coming from the Paser District of East Kalimantan province. This
special program was created through cooperation between As‘adiyah and the
district government of Paser. From both the teachers and students of Ma‘ahad
‘Aly from Paser, I discovered that the main important factor that had prompted
the government and the people of Paser to propose this joint program with
As‘adiyah was their growing awareness and concern of what they called
£kelangkaan ulamd or <krisis ulamd (‘the scarcity o f ‘ulamd’) in their area. Many
people in the district of Paser have Bugis origin. Their forefathers had migrated
from South Sulawesi to the area a long time ago. These people, however, have
always tried to maintain their relationship with their homeland. As I shall discuss
in Chapter Seven, there are two major ways by which they preserve this close
relationship with their homeland. Firstly, they send their children back to South
Sulawesi to study in pesantren and madrasah, Pesantren As‘adiyah is one o f them.
Secondly, they regularly invite leaders, teachers and students from Pesantren
As‘adiyah to teach in the madrasah, mostly at primary level (madrasah ibtidaiyah),
they have established or to give dakivah to their community. It is through this kind
of exchange process that the people in places like Paser come to know about
Pesantren As‘adiyah and their many religious educational programs such as the
Ma‘ahad ‘Aly. As the reputation of Pesantren As‘adiyah has been widespread
among the Bugis community in the diaspora, including in Paser, the people there
can convince their government that one of the ways by which they can cope with
the problem of ‘kelangkaan ulafna’ is to send their most talented and enthusiast
students to study in MAA. They hope that when they have returned home after
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finishing their program in MAA, they will be able to serve as religious teachers
and preachers, if not become 'ulama.
The study activities of the MAA special program for students from East
Kalimantan (henceforth: Ma‘ahad ‘Aly Kaltim) took place in a classroom within
the campus of As£adiyah College for Islamic Studies (Sekolah Tinggi Agama
Islam) which is located in Lapongkoda Complex. The halaqah classes are
conducted in the Nurul Istiqamah mosque, which is located just across Veteran
Street in front of the Lapongkoda Complex. Ma‘ahad ‘Aly Kaltim students live in
two separate dormitories, one for male and the other for female. They are located
in the same area near the Lapongkoda Complex. The two houses are provided by
the district governments of Paser, and are rented from the local Sengkang
residents. The Paser disctrict government also provides all financial support for
the running of this special Ma‘ahad ‘Aly program by As‘adiyah which includes
salaries for the lecturers.
The organisers and lecturers of MAA are the graduates of Pesantren
As‘adiyah who have met a certain degree of qualification as an 'ulama' (for details
of their qualification see Table 6.2). There are two categories for the lecturers:
Firstly, the senior 'ulama or anrigurutta, that is, those who have been respected as
'ulama by the Bugis Muslim community; Secondly, the junior 'ulama or the Kiyai
MudaUi> who are still placed far below the rank of anrigurutta. As I shall explain
later, Kiyai Muda is the official title for the graduate of Ma‘ahad ‘Aly. 'The current
director of MAA, AGH Abunawas Bintang, explains to me that the major
140 It should be noted, however, that not all kiyai muda are eligible to teach in the MAA.
Their appointment as lecturers is very much dependent on the personal assessment and
judgment of the director and the senior ‘ulama ’o f As‘adiyah on them. The judgment might have
been made during the teacher-student interaction in Pesantren As‘adiyah or through the
director’s objective observation of the performance of these potential teachers when teaching in
the pesantren program at a lower level than the Ma‘ahad ‘Aly (that is, in madrasah thanawiyah and
madrasah ‘ahyad).
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qualifications for a mudarns (lecturer) of MAA are: (1) a vast knowledge of Islam;
(2) a high competence in Arabic language; and (3) an ability to embody a good
character and charisma as a kiyai as they are expected to become a role model
within Muslim society. Despite these criteria, the final decision to select the
mudarns for MAA is in the hands of its director. As for the teachers of halaqah
classes, they are selected by a special council within Pesantren As‘adiyah, called
the Council of Pesantren and Ulama Training, which is currently chaired by AGH
Muhammad Syuaeb Nawang.
Tabel 6.2.
Number of students of Ma‘ahad ‘Aly As‘adiyah (1994-2012)
A c a d e m ic
Y ea r

N u m b e r o f S tu d e n ts

N u m b e r o f G r a d u a te s
L
P
T o ta l

N o te

M

F

T o ta l

1994-1997

30

5

35

25

5

30

1997-2000

26

4

30

24

4

28

2 0 0 0 -2 0 0 3

35

5

40

31

4

35

2 0 0 3 -2 0 0 6

33

7

40

31

7

38

2 0 0 6 -2 0 0 9

20

5

25

18

5

23

2009-2013*)

15

5

20

On going

2 0 1 0 -2 0 1 4

6

5

11

On going

2011 -2 0 1 5

13

5

18

On going

2 0 1 2 -2 0 1 6

15

6

21

On going

Source: Document of M a‘ahad ‘A ly A s ’adijah

*)Indicate the change of status of Ma‘ahad ‘Aly As‘adiyah from a non-formal higher
learning program into one which is equivalent to an undergraduate program (4
academic years) and which accepted new students every year.

Page I 249

Figure 6.2.
An induction for the
new students of MAA in 2012
MAA applies two systems of learning: classical or madrasi and traditional or
halaqi. I will first explain the classical system. Classical or madrasi system is a study
program similar to that commonly implemented in the general higher education
program in Indonesia in which a set o f study subjects are given in classroom
meetings through a series o f formal lectures given by lecturers (called mudarris,
from A., I. dosen). This is normally followed by question and answer sessions and/or a
discussion between mudarris and students. It also includes giving various academic
assignments such as writing an essay to students to work on in their own times. Like in
any m odern school system, classrooms for MAA are equipped with learning facilities
such as chairs, desks, blackboards, and often a laptop as a new medium to read
digitalized religious texts in Arabic. I attended a num ber o f class sessions o f this
program during my fieldwork and I found one session where both teacher and
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students were using laptops to read and discuss a particular Arabic text available
in PD F and other digital formats.
Table 6.3.
Teachers of Ma‘ahad ‘Aly As‘adiyah in 2012
N a m e o f T eachers

AG. Dr. H.M. Rafn Yunus,
M.A.

H ig h e st D egree

PhD, Michigan Univ. AS

Undergraduate degree, State
Islamic Institute (IAIN)
Alauddin
Undergraduate degree
Drs. K.H.M. Syuaeb Nawang
Islamic College of
As‘adiyah
Bachelor, Islamic College of
GH. Abd. Gani P., B.A.
As‘adiyah
K.M. Muhyiddin Tahir, S.Ag.,
Master, Indonesia Muslim
M.Ag.
University (UMI)
Undergraduate degree,
K.M. Nurdin Maratan, S.Ag.
Islamic College of
As‘adiyah
Dr. H.M. Zuhti Abunawas,
PhD, State Islamic
M.Ag.
University (UIN) of Jakarta
G. Dra. Hj. St. Aminah Adnan,
Master Indonesian Muslim
M.Ag.
University (UMI)
Master Islamic State
Drs. H.M. Idman Salewe, M.Ag. Institute for Islamic Studies
of Makassar
Source: Document of Ma‘ahad ‘Aly As‘adiyah

AG. Drs.141 K.H. Abunawas
Bintang

P osition

Teacher/General
Director of As‘adiyah
Teacher/ Director of
Ma‘ahad ‘Aly As‘adiyah
Teacher/Secretary to
the Director of
Ma’ahad
Teacher
Teacher/Deputy
Secretary
Teacher
Teacher
Teacher
Teacher

As I have already discussed earlier, most Ma‘ahad cAly programs in Indonesia
have adopted and implemented the regulations and guidelines stipulated by the
Ministry o f Religion regarding the academic system o f Ma‘ahad ‘Aly. MAA has
also adopted the system by extending the study duration from three to four years,

141 Note: the title Drs is from the Dutch ‘doctorandus \ which is equal to a B.A. degree.
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admitting new students every year, and using a curriculum o f study with an
academic weight equivalent to that of an the undergraduate level at a university.
The number and type of study subjects given to Ma‘ahad £Aly students have,
therefore, adapted to meet the standards prescribed by the Ministry of Religion (see
Table 6.4). However, the standard textbooks used to teach the study subjects
required by the Ministry o f Religion are determined by the board of director of
MAA. In the operation guidelines issued by the Ministry of Religion, the goal for
requiring the Ma‘ahad £Aly to apply an equal academic system to those in the
general higher education program is to allow the Ma‘ahad £Aly students to develop
a balanced academic competence between the field of traditional Islamic knowledge
and the general sciences (I. ilmu pengetabuan umuni). In practice, however, in its
curriculum MAA still gives a greater emphasis to the study of religious knowledge. In
my direct observation o f its learning process, what MAA has adopted from the
school system is merely the teaching methodology (the classroom system) and some
reform in the curriculum.
Now I will describe briefly the daily program of MAA. Formal learning in the
classroom in MAA takes place from Saturday to Thursday, from 8:00 a.m. to 12:00 p.m.
Students have relatively free time after the midday prayer and the afternoon prayer
and towards the time for the sunset prayer. As I said earlier, all students are required
to attend all congregational prayers (I, solat berjamaali) in the Ummul Qura’ mosque. It is
in this mosque also that all halaqah classes for MAA students take place; one between
sunset and evening (‘/sba) prayers the other after dawn (subli) prayers. The long break
from any study acdvity in ma’abad in the afternoon is deliberately arranged by the
director o f MAA to give the students an opportunity to enrol in the undergraduate
program (program sarjand) in the As£adiyah’s Islamic College for Islamic Studies
(STAI). In fact, most of the current students of MAA are simultaneously studying at
the STAI. It is not surprising, therefore, that many MAA students can complete

the academic programs at both MAA and STAI in relatively the same period of
time (four years) and hence, obtain two degrees: Kiyai Muda (from Ma‘ahad ‘Aly)
and Sarjana Agama or S.Ag. or other diploma in Religious Studies (from STAI As‘adiyah).
When I asked a student from MAA about the purpose of encouraging Ma‘ahad cAly
students to obtain these two degrees at the same time, he responded to me by quoting a
statement made by the director of As‘adiyah. The director once said, ‘Alaiyyaro ata'hade’E
untid akheramu, naiyjatosi kuliamu ri STAI untu*linomu (attending the Ma’ahad is for
your afterlife, as for your studies at STAI it is for your worldly life). This means, the
students argued, a degree obtained from MAA is only for religious reasons. In
order to pursue a material living in this world, MAA students need to obtain a
university degree such as one offered by the Islamic College of As£adiyah (STAI).
As we can see from Table 6.3, the curriculum of MAA, which has been in
effect from the academic year of 2009 to 2013, has four categories of sucjects:
General Basic, Local Basic, Basic Skills, and Major. In general, there are only two
subjects which are not included as religious subjects or that deal with Islamic
studies and there are Sociology and English. Given that almost all courses listed in
Table 6.4 mainly deal with classical Islamic knowledge and are given in Arabic,
one may think that MAA is much more like a traditional advance boarding school
than a higher education program in Islamic studies with a boarding school style.
AGH Syuaeb Nawang (mudarris and the secretary to the director of MAA),
admitted that the classical learning programs in MAA, such as classroom lectures,
question and answer sessions and take home assignments, are basically more like
bringing the halaqah learning method into the classroom system. In other words,
MAA is just expanding the field of teaching religious texts in Arabic from the
halaqah model to classrooms each with much teaching period o f a longer duration
(between about four to five hours, from Monday to Thursday).
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Now I will discuss halaqah, another but most important learning model used in
MAA. Halaqah (from A. meaning ‘circle’) is a traditional model for the transmission of
Islamic knowledge found in many parts of the Muslim world (Zaman 2002). As I have
described in detail in Chapter Three, halaqah has become the major characteristic of a
pesantren education in Indonesia. It is the most instrumental training program for

producing potential ‘ulama for whom the mastery of religious texts in Arabic has
become a major qualification. AGH Muhammad Harisah, a graduate of Pesantren
As‘adiyah who later founded and led the Pesantren an-Nahdah in Makassar municipality,
said in an interview with me that halaqah was proven to be the major, if not the only,
factor which enabled a pesantren to produce ‘ulama in the past. He argued that in the
past the persons who taught in halaqah classes were ‘real ‘Ulama", as indicated by their
vast knowledge of Islam and their mastery of religious books in Arabic. ‘Only a true
‘ulama’, Haritsah contends, ‘who can produce other ‘ulama". AG Haritsah even further

argued that being able to teach halaqah classes is one of the principal ways by which it
can be judged whether or not a person is eligible to be called ‘ulama'.
Table 6.4.
Curriculum o f Ma‘ahad ‘Aly As‘adiyah Since 2009
N o.

S u b je c ts

C r e d its

B a sic G en era l S u b je c ts
1

Logic

2

2

English

2

3

Arabic Conversation Skill (Muhädasah)

2

4

Arabic prosody (Jlmu Anidh)

2

5

Rhetoric

2

6

Sociology

2

B a s ic L o c a l C o n te n t S u b je c ts

7

Memorisation o f A l-Q u r’an

8

8

Q ur’anic elocution and recitation (Tajwid and Tiläwah)

4

9

Variations in Q ur’anic Reading (llmuQiraai)

10

Q ur’anic Standard Text (Rasm Usmäny)

2
2
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11

Arabic Syntax (Nahm/) and morphology (Sharaf)

4

12

Principles o f Islamic Jurisprudence ( Ushül al-Fiqh)

4

13

Sciences o f the Q ur’an ( ‘Ulum al-Our’an)

4

14

Sciences o f the Hadith ( ‘Ulüm al-Hadith)

4

B a s ic S p ecia lisa tio n S u b je c ts

15

Sciences o f Exegesis (‘Ulum al-Tafsir)

3

16

Hadith Terminology (Mushtalah al-Hadith)

3

17
18
19
20
21
22
23
24

Research

Methodology

for

Q ur’anic

Exegesis

(Metode

Penelitian Tafsir)
Research Methodology for Hadith (Metode Penelitian Hadis)
Sufism (ilmu Tasawuf)
Islamic Jurisprudence (Fiqh)
Stories in the Q ur’an (Gasas Al-Qur'an)
Qasam Al-Qi/ran (oath in the Q ur’an)
History o f Q ur’anic Exegesis in Indonesia (Sejarah Tafsir di
Indonesia)
Methodology o f Islamic Studies (Metodo/ogi Studi Islam)

3
3
2
2
2
2
2
2

S p e c ia liza tio n S u b je c ts

25
26
27
28
29
30
31
32
33
34
35

Tafsir Tahlili
Hadith Tahlili
Schools o f Q u r’anic Exegesis (Ma-^ahib al-Tafsir)
Takhrij al-Hadith (tracking o f Hadith)
Narrators o f the Hadith (Rijal al-Hadith)
Thematic Q ur’anic Exegesis (TafsirMandhu’i)
Hadith Maudhu i
Study on l afsir Literatures (Studi Kitab Tafsir)
Study on Hadith Literatures (Studi Kitab Hadis)
Student Field Service (KKL)
Thesis (in Arabic)
Total Credits

6
6
4
4
4
4
4
4
4
6
6
120

According to Masudi (1985, 56), within th e pesantren community, the status
o f classical religious books in Arabic (popularly known as kitab kuning, yellow
book’, in Indonesia) mutually com plements the status o f kiyai. Kitab kuning
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represents the codification of a value system which is followed by the pesantren
community, while the kiyai is the perfect personification (or considered to be so)
of that value system. The two are almost inseparable.
A kiyai can only be called kiyai if he has a deep understanding o f the
content of teachings written in the yellow book and has totally and
sincerely practiced those teachings. The level of knowledge and practice of
kitab kuning is one of the most representative criteria to measure the status
of a kiyai over other kiyai (Masudi 1985, 56).
Halaqah for MAA students are held every night, from Saturday to
Thursday, between sunset and evening prayers and after dawn prayer. The halaqah
classes are taught by the same mudarris who teach courses in the classroom (see
fable 6.4). In general, the text books used in halaqah are those concerned with
Q ur’anic exegesis (tapir), the Prophetic tradition (hadith), Islamic jurisprudence
(fiqh), Sufism (,tasawwufj, Islamic theology [tauhid or kalam), and morality (akhlaq).
Among the classical books in Arabic that deal with the topics of religious
knowledge mentioned above are: Tapir al-]alalayn, Riyad al-Salihin, Ruing al-Maram,
Sahih al-Rukhari, Sharh al-Hikam, Tanwir al-Qulub, Mau'igah al-Mu'minin, Sunan A bi
Dawud, Irshad al- 'Ibad, Path al-Mu'in, and Al-Muhagyab. Most of the books listed
above were first introduced and taught by Anregurutta As‘ad in the halaqah class
he taught for his first disciples.
A mudarris of a halaqah class in MAA said to me that, from a practical point
o f view, the great benefit of teaching pesantren students using a halaqah system is to
improve their reading competency in Arabic since all the religious text taught in
halaqah classes are written in Arabic. He went on to explain that through the
halaqah teaching students do not only learn how to read the religious texts in
Arabic, whose vowel marks (A. harakal) or diacritics ('shakl) are not written, but
also to understand the meaning. However, as another mudarris explained to me,
the most important goal in halaqah teaching is to develop the religious spirit (I.

semangat beragamd) o f the students through the religious advice given in the
introductory session o f a halaqah teaching or occasionally when the teacher
explains the meaning o f particular texts being read. Through halaqah, the students
also have more opportunity to establish a close interaction with their teachers
( ‘alama) who are supposed to be a role model for the students to follow.
In practice, teaching religious books in Arabic with the halaqah system tends to
make students bored and exhausted (Wahidah 2011, 121). Sitting cross-legged and
holding a book, while listening to the teacher who is reading, translating and
explaining the book for about one hour certainly requires a lot of patience. As a teacher
in Pesantren As‘adiyah remarked, the teachers in pesantren were very conscious of
this fact. He said that this teaching m ethod had become even more difficult to
maintain today because o f the growing trend am ong students, including pesantren
students, to become more pragmatic in their study program. For example, many
o f them were just aiming at getting a school certificate without so much concern
about obtaining knowledge and its barekka' for their future life. For this reason, he
continued to explain, teachers in the pesantren had to keep encouraging every student in
their first year to develop an unconditional love for knowledge and a total obedience
and patience in their pursuit of it. Only by cultivating such a positive attitude towards
learning, he argued, will a student be able to maintain the patience and enthusiasm to
follow a monotonous learning process such as the halaqah classes.
A nother im portant aspect pertaining to learning Islamic knowledge
through the halaqah system is, as mentioned before, the barakah or G od’s blessing.
Barakka’ is the most essential factor for students in accelerating the process o f
receiving religious knowledge from their teachers in the pesantren. In pesantren tradition,
it is believed that one can only receive the barakah from their teachers’ knowledge
by showing a total obedience and submission to their teachers’ instruction with
regard to learning. In other words, the likelihood factor to effectively obtained
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knowledge is not necessarily related to the student’s intellectual aptitude but to his
or her moral attitude towards their teacher. For example, a student shows a strong
desire to know, to obey his or her teachers’ instructions and to provide sendee to
the teachers which can result in a teacher’s contentm ent or happiness. Barakah
within the pesantren community, therefore, has a specific meaning as ‘the
contentm ent (I. kerelaan, from A. ridhd) o f teacher or kiyal that becomes a
principle reason for a student to pursue knowledge in a pesantren.142
Tabel 6.5.
Schedule for night halaqab (between magrib dan isha) in 2012

Time

Topics

Friday Night

Tafsir al-Jalalayn

Instructor
AGH Abunawas Bintang

Saturday Night

Riyad al-Sälihin

AGH. Ali Pawellangi

Sunday Night

Sahih al-Bukhän

AGH. Abd. Gani P., B.A.

Monday Night

Tanwir al-Qulüb

AGH. M. Rafii Yunus, M.A., PhD.

Tuesday Night

Sunan A.bi Däwud

K.M. Muhyiddin Tahir, S.Ag., M.Ag.

Wednesday Night

Fath al-Mu in

K.M. Nurdin Mara tan, S.Ag.

Source: Document of Administrative Staff of MAA
In addition to formal course works listed above, MAA students should also
fully participate in the extracurricular programs in the form of evening classes (after the
performance o f evening prayers). The main purpose o f these extra classes is to
improve the students’ skill in reading Arabic texts. Therefore, all subjects in this
extracurricular program concern various themes in Arabic such as insha, sharp
(morphology), qira'ah al-Kutub (reading Arabic books), and qama'id (grammar) (see
Table 6.6). For students of MAA Kaltim, the subjects of their extracurricular program

142 For a detailed discussion on the meaning and function of barakah in the pesantren
community, see Chapter Three.
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include Dakwa (proselytizing), Bugis language, tahfi\ (Qur’anic memorisation), Sharj.\
Tajmd, and Nahwn (Arabic grammar).
Table 6.6.
Timetable of MAA Extracurricular Program (2nd Semester 2010)
T im e

T op ics

T eacher

Friday Night
Monday Night

Itisya
Sharf (morphology)
Qira’ah al-Kutub
(Books Reading)
Qawa 'id
(Arabic Grammar)

AG Drs. H.M. Syuaeb Nawang
AGH. Abd. Gani P, BA.

Tuesday Night
Thursday Night

AG. Dra. Hj. St. Aminah Adnan, M.Ag.
KM. Muhyiddin Tahir, S.Ag., M.Ag.

In addition to the academic programs mentioned before, MAA students
have also several other activities such as community service which are not directly
related to their study program. The community service is mostly related to local
religious ceremonies or assemblies in which MMA students are invited to take
part, such as yasinan (reading Yasin, one surah in the Q ur’an), tahlilan (repeatedly
reading the first confession of Islam for a dead person), barqanji (the reading of a
literary book about the life of the Prophet Muhammad), and dhikr (invocation).
Such ceremonies are organised by the Muslim community in Sengkang and the
surrounding areas. MAA students are often also invited to recite the Q ur’an
during the Islamic holiday celebrations. Some MAA students are huffa^ (plural for
hafi% the preserver or memoriser of the Q ur’an) and qurrä (plural for qari\ the
reciter of the Q ur’an melodically). Other students regularly come to the Muslim
family houses within the city area of Sengkang to teach children to read, recite or
memorise the Qur'an. They do this either voluntarily or, in most cases, because
they get paid. Very often also MAA male students are assigned to give the sermon
(I. khotbah) in the congregational Friday prayers in the mosques in and around
Sengkang. They also regularly deliver religious lectures (I. ceramah agamd) in
religious study groups (majelis taklini) at various places in Wajo and beyond.
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Another important activity of MAA students is their annual assignment
during the month of Ramadan as a religious preacher (Mubalig Ruimadan) and/or
imam tarawih (for students who are huffag). As I have discussed in detail in Chapter
Four, the placement of MAA students includes not only in many Bugis districts in
South Sulawesi but also in other provinces such as West Kalimantan, West
Sulawesi, Southeast Sulawesi, the Moluccas, and even Papua. Most mosque
communities in the places mentioned above prefer the MAA students to other
students at lower levels in Pesantren As‘adiyah. Phis is because the Muslim
community considers that MAA students have had a profounder knowledge of
Islam from their specific training in Islamic studies in MAA than students from
the regular pesantren or the university students of the Islamic College of As‘adiyah
(STAI). In return for their sendees as Mubalig Ramadan or imam tarawih, the
committee and community of the mosques they have sensed normally give an
honorarium or incentive whose amounts would vary from year to year but are
reasonabe enough for them to be able to buy some extra needs as students.
Among students and teachers in Pesantren As‘adiyah this kind of honorarium is
often jokingly called bu’du (see Chapter Four).
The case of Arafah, for example, may be a good example to illustrate this
program. Arafah had memorized the whole 30 chapters of the Qur'an ihafidp)
before attending MAA. He then was assigned by the Director o f MAA to serve as
imam tarawih (leading the tarawih prayer) and imam rawatib (leading all obligatory
congregational prayers in the mosque) during the month of Ramadan 1433 (2012)
in a relatively big mosque on the outskirts of the city of Sengkang. At the end of
his sendee, which was concluded by his leading the ‘Eid prayer performed on the
first day of Shawal (the next month after Ramadan) in the same mosque, he
received an honorarium which amounted to IDR 5,000,000 (about five hundred
dollars). The mosque committee and community also took Arafah back to his
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home village in the subdistrict of Belawa, around forty kilometres to the
northwest of Sengkang. faking back their preacher or imam to his homevillage is
one way of showing the respect and gradtude of the mosque community for the
sendee they had enjoyed. In the car they used to take Arafah back to Belawa were
various kind of local food stocks such as rice, fruits as well as other gifts to
Arafah from the mosque community.

Kiyai Muda and the N ew Religious Authority
Bosra (2008), in his research, concludes that there were three groups of
religious authority in South Sulawesi in the early 20th century. The period between
the early to mid-20th century was primarily characterised by the dominance of
Dutch colonial political power in South Sulawesi. These three groups of religious
authorities were Tuang Guru, Daeng Guru, and Anrong/Anre Guru. Tuang Guru
was initially a term of address for public school teachers. However, in later
development, this term referred to the figure of free and independent scholars
from the Muslim groups such as Muhammadiyah, the modernist-reformists
organisation. Daeng Guru, which is a combination of a Makassar term of address
‘daeng’ (the Makassar term used to address a respected or older person), and the
word ‘guru’ (I.B.M. meaning ‘teacher’), refers to the royal officials within the local
state of Gowa who are in charge of administering religious affairs such as imam
(prayer leader), khatib (speaker in the Friday congregation), and bilal (the person in
charge of calling the people to pray in the mosque). However, according to Bosra
(2008), this term later referred to the traditional ‘ulama who held positions as
religious functionaries (sara*), regardless of whether or not they were from the
nobility. As for the term A n rongguru (M) / A n reguru (B), it refers to the figure of the
traditional ‘ulama’ who were not part of and bound by the royal bureaucracy like
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Daeng Guru. These ‘ulama preferred to establish their own Islamic educational
institution which was independent from royal interference.
In the early 20th century, in the local Bugis-Makassar states, religious
functionaries (parewa sard) became part of the state bureaucracy. Since Islam was
accepted as an official religion in these states in the early 17th century, the Shari'a
(B. M. sara), or certain elements of it, was integrated into the customary
institution called pangngaderreng (B.)/ pangngadakkang (M.). Before the coming of
Islam to this region, pangngaderreng/pangngadakkang only consisted of four
elements, namely: ade’ (local custom), rapang (patron of attitudes and behaviours),
bicara (the judicial system), wan’ (social strata) (Rasdiyanah 1995).143
Now I will look at how Pesantren As'adiyah has contributed to the
formation of a new religious authority in South Sulawesi since the second half of
the 20th century. As‘adiyah’s role in this regard may be well represented by its
Ma‘ahad ‘Aly program whose seed, as I have discussed earlier in this chapter, had
been planted by, Anregurutta As‘ad, the founder of Pesantren As‘adiyah in 1930.
In the earlier stage of his madrasah program, Anregurutta As‘ad had given a special
learning session to a small number of his most senior students to prepare them to
become his teaching assistants in his madrasah as well as to become 'ulama.
Almost all of these most senior students of Anregurutta As‘ad later became wellknown ‘ulamci’ in South Sulawesi. Some were even more popular than their
teacher; for example, AGH Abdurrahman Ambo Dalle.
The period of the early 20th century marked an important socio-religious
transformation in South Sulawesi. During this period, several Java-based Islamic
organisations and movements had been introduced to the Muslims in South
143 Mattulada (1985, 339) defines pangngaderreng as the manifestation of Bugis culture
which includes an understanding of the system of norms and customary rules, social order,
elements covering all activities of human life and their behavior, and how they manage their life
in the form of material and non-material structures.
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Sulawesi such as Syarikat Islam and Muhammadiyah. Muhammadiyah had
established its South Sulawesi groups in Makassar in the 1926 and in Sengkang in
1927 (Saleh et al. 1991). Besides its socio-religious movement, Muhammadiyah
also started to introduce a modern Islamic school system like that established by
the Dutch colonial government in the East Indies. Around the same period,
several ‘ulama \ who had spent several years in Mecca undertaking religious
learning after they had performed the hajj pilgrimage, or they were born there, had
returned to their homeland in South Sulawesi and started to teach Islam, mainly
using halaqah model. Some of them, like Anregurutta, did not only teach in halaqah
but also founded a modern school system such as madrasah. All these
developments in the Islamic organisation and education programs had triggered a
shift in the management of Islamic affairs within the local Makassar-Bugis states
before Indonesian independence in 1954.
Since the integration of Shari'a (B. sara) into the customary system and the
political structure of the South Sulawesi local states in the early 17th century, the
religious functionaries or officials {parewa sara) were almost always recruited from
high nobles (Reid 1993). This was because of two factors. Firstly, religious
officials are included in the political structure o f the state and, hence, have
relatively equal status with the customary officials {parewa ade). Secondly, there
was the reluctance on the part of the nobility about religious rituals and
ceremonies being managed or led by religious officials who were not among the
nobility and hence might not know the panggadereng (Bugis adat system).144

144 As Noorduyn (1955, 102) illuminates based on a Wajo chronicle (,lontara), there was a
background for this arrangement. After Dato’ Ri Bandang was a year in office as the Kadi
(religious judge) of Wajo replacing Dato’ Sulaiman, a horrible fight occurred in the mosque
during the maulid (the Prophet’s birthday) feast between the amil (alms collector) of Tua (one of
three districts in the state of Wajo) and the bilal (muezzin) of Udjukkalakka’ (in the district of
Bettempola) while the ruler and his family were waiting for the maulid chant {dsgkir) to start. The
Dato’ was angry with these religious official’s {parewa sara) disrespect to the rulers and he
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When more people from different social backgrounds had access to
religious education such as the one established by Anregurutta As‘ad, the type of
religious functionaries within the local states slowly shifted. Most if not all
students o fpesantren and madrasah did not come from the noble families (anakarung
and arunpp. They generally came from the social group which was classified
according to the Bugis system of social strata (wan) as tosama (the commoners),
which included two sub-categories: todeceng (good people) and tomaradeka (free
men). Below this social group, and the lowest one in Bugis social structure, is ata
(servant, slave) (Mattulada 1985).
When establishing his madrasah, Anregurutta As‘ad adopted the principle
of openness and gave equal opportunity to all people from all social background
to become his students. Anregurutta As‘ad also accommodated students
irrespective of their age and level of basic knowledge of Islam. Before that, the
opportunity and privilege to obtain instruction on Islamic knowledge from local
and visiting 'ulama invited by the local rulers were limited to the noble family.
They were prepared to occupy positions as religious functionaries within the
states. Anregurutta As‘ad, through his madrasah, had given opportunities for the
people from the commoner or even lower social group to learn about their
religion at its best.
I argue that the establishment of Al-Madrasa al-‘Arabiyyah al-Islamiyyah
(MAI) has significantly changed the configuration of religious authorities in Wajo,
in particular. This can be explained by two important facts. Firstly, many MAI
graduates were later appointed as parewa sara ’ at state and local levels (wanna), for
example as qädhi, khatib, imam, and bilal. AGH Muhammad Yunus Martan, one of
Anregurutta As‘ad’s second group of disciples in MAI, was appointed as qädhi in
declared that henceforth only nobles could be members of the sara’ (gnd therefore high religious
officials), ‘because they knew the adat (the local customs)’.

the wanna of Belawa in the 1950s. In 1953, AG Yunus was replaced by AGH
Abdul Malik Muhammad, also a graduate of MAI. Secondly, parewa sara’ used to
be the only religious specialist whom the Muslims would refer to when they
encountered problems related to Islam. Later on, when more 'ulama from
As'adiyah could be found around, particularly those who had chosen to devote
themselves to teaching Islam by establishing their own pesantren or madrasah, the
roles of the parewa sard as religious consultant became more limited. In other
words, ‘ulama ’ from As'adiyah had become a new religious authority to whom the
Muslim community would refer when they had questions and problems related to
their Islamic beliefs and practices. MAA is merely a more purposeful and
methodical way taken by As‘adiyah to continue the ‘production’ or ‘selection’ of
‘ulama to assume the same role within the Muslim community in South Sulawesi
and beyond.
Right after they have completed their studies program, all graduates of
MAA are obliged to serve for one year in a local Muslim community which is
selected and arranged by the Executive Director of As'adiyah. During this
mandatory sendee, they are expected to at least dedicate themselves to teaching
and preaching Islam to the local Muslim community. The placement of MAA
graduates covers almost all places in Indonesia where there is a madrasah branch
of As‘adiyah or a group of Pesantren As‘adiyah graduates who have migrated to
the area and are willing to accept the placement of MMA graduates there. Some
of these places are very isolated and, hence, very difficult to reach by land
transportation, for example Asgon Village, in the sub-district of Asswe, the Mappi
District of Papua Province. To get there from the nearest city in Papua like
Merauke, one has to take several different means of transportation, including by
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car, speedboat and small propelled airplane.143 Since 2011, two graduates of MAA
were placed in this village, KM Kamri Agung (from the District of Wajo) and KM
Zakaria (from the District of Bone). KM Zakaria had decided to settle
permanently in the area even before the period of his compulsory sendee ended
in 2012. He was married to the daughter of a local resident who migrated to the
are some years ago from Bone, the same district where KM Zakaria came from.
As described in Chapter Four, Ascadiyah has hundreds of branches of
madrasah (mainly ibtidaiyah) in other places outside of Wajo and South Sulawesi. In
most cases, these madrasah were established by the graduates who served in the
particular local area. There are two categories of graduates concerned here. The
first category are students from that area who were sent by their parents to study
in Pesantren As'adiyah with the hope that after finishing their studies they will
return to their home village to become a religious teacher or preacher. The second
one includes graduates of As‘adiyah who come from elsewhere but are willing to
devote their life to teaching Islam in the area. In the case of MAA graduates,
probably after living in the area for a year, they would more comfortable or have
settled in better with the local situation, or maybe they had married a local
woman. I heard several stories from MAA students about some MAA graduates
who were proposed to be marry local woman during their compulsory service and
later decided to stay in the area permanently.
It should be noted, however, that MAA students are not allowed to marry
during their study program. If a student violates this rule, he will be disqualified
from the program. Interestingly, I was told that there have been ten cases of
MAA graduates who married other MAA colleagues as soon as they graduated

145 The detail about the long, intricate route to get to this place was told to me by a
student of MALA who was appointed by the Director of ALTA as Mubalig Ramadan in there in
2012.
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from MAA. Some married with class mates (or the same batch), others married
their juniors or seniors.
After completing the mandatory sendee for one year, MAA graduates will
have the freedom to choose whatever career they want to pursue. However, they
are most expected to become 'ulama ’ who will devote their life to the field of
Islamic education and dakwah. In fact, as I have just mentioned, some of them
choose to settle and continued their sendee as a religious teacher and preacher in
the area for their mandatory sendee. Several other graduates decided to return to
their home town or village and became religious preachers or established and lead
their own madrasah or pesantren. When they finished their study program, MAA
graduates will be granted the official title 'Kiyai Muda’ (young or junior ‘ulama).
The parralell in Bugis is ‘gurutta maloloe ’ even though it was rarely heared this title
was used by the Muslim community to address the kiyai muda. The Muslim
community, however, does not automatically consider them to be kiyai simply
because they have completed a type of kiyai training such as MAA. In the
Indonesian Muslim community, the status of 'ulamd' with the term of address
such as kiyai, buya, tengku, ajengan, tuan guru, and anregutta, is not like an academic
title which can be pursued through formal education. The title of kiyai is given
and conferred by the Muslim community only to those considered as having the
ideal qualifications as a true *ulamä\
As said earlier in Chapter One, I also spent some time during my fieldwork
in Belawa subdistrict in order to observe the activities of As‘adiyah in a rural
context. Here I conducted interviews with several graduates, members, and
sympathisers of not only Ascadiyah but also of the reformist organisation
Muhammadiyah. The latter organisation has had a strong presence in the district
since the 1940s. From these interviews I could sense a kind of doubt and
disapproval, especially from the members of Muhammadiyah, towards the
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preachers with the title Kiyai Muda. As I observed, people who did not realise that
it was merely an official title conferred to the graduate of a Ma‘ahad cAly, were
cynical, arguing that someone could not claim the title kiyai by himself, let alone at
a very young age. They argued also that age is not the only important factor for
someone to be called kiyai. They said that the title kiyai was only appropriate for a
person who had high qualifications in Islamic knowledge (B. matanre paddissengeng
agamand), an excellent character (B. madeceng pangkaukengna) resulting from the
embodiment of that knowledge in his life, and who gave unconditional sendee to
his community (B. nalayani masyaraka'e). ‘Will a kiyai muda become automatically a
kiyai when he gets older?’ they asked without expecting me to answer.
When I inquired about who we then should call a kiyai in Belawa, they
responded that there was no one now as the only one who could be called that
had already died. They pointed to the late AGH Abdul Malik Muhammad as only
ideal figure of a kiyai that they had ever known. I have briefly mentioned him
earlier in this chapter but it is necessary here to give an brief profile of AG Malik
as an illustration and example of a graduate of As‘adiyah who started his early
career as a religious teacher and then became a very respected ‘ulamäl146
AG Malik was a direct disciple of Anregurutta As‘ad in MAI from 1935
until 1941. When in MAI, AG Malik had often been assigned by Anregurutta
As‘ad to give dakwah in various places in and beyond Wajo as well as to teach the
lower grade students in MAI. He was famous among the Muslims in Belawa and
the surrounding areas for his entertaining religious speeches, as he always inserted

146 My description of AG Malik is based on: (1) my own experience with him as a
student in his Arabic class in his house for several months and a jatna'ah in the Darussalam
mosque; (2) my interviews with my father, Abdul Halim, who was, as I said in Chapter Three, a
direct disciple and loyal follower of him; (3) my conversation with some other Belawa residents
who knew well about AG Malik; and (3) his biography by Nur (2007a) and most recently by
Saprillah (2014)Saprillah (2014).

in his speeches various stories to persuade his audiences.14 Because of this talent,
Anregurutta As‘ad used to call him ‘Abdul Malik al-Oissati (Abdul Malik the story
teller) (Saprillah 2014, 33). After finishing his study at MAI and following
Anregurutta As‘ad’s command, he returned to his home village Belawa to teach
and preach Islam. As the trend for many young ‘itlama* in South Sulawesi at the
time was to go to Mecca to make the hajj pilgrimage and to stay there for several
years to study in the Haram mosque, the young Abdul Malik and his wife
departed for Mecca in 1947. Studying in Mecca in this period was also one of the
ways for the potential lulama* to increase their religious authority as it was
considered the centre of Islam and of traditional Islamic learning. Some of the
direct disciples of Anregurutta As‘ad, such as AGH Abdurrahman Ambo Dalle,
AGH Muhammad Yunus Martan, AGH Abdul Muin Yusuf, AGH Abdurrahman
Mattammeng and AGH Abdul Malik Muhammad, had spent several months or
years studying in Mecca after performing the hajj pilgrimage, either before or after
coming to learn under Anregurutta As‘ad.u®
For about three years in Mecca AG Malik focused more on learning to
memorise the whole Q ur’an in the special halaqah class in the Haram mosque. He
was an erudite student who within only one year had memorised the entire
Q ur’an. For about a year, however, he also studied in a madrasah in Mecca, most
likely the Madrasah Darul ‘Ulum al-Diniyah (Saprillah 2014, 37).l4; In 1949, AG

147 AG Malik took those stories from the books which were not commonly used and
recognised in pesantren learning and even considered to be part of Israiliyyat, that is, stories
originating from Jewish and Christian traditions, rather than from other well-accepted sources
that quote the Prophet Muhammad’s sound hadiths.
148 For the biography of these first three mentioned 1ulamd' see respectively, among
others: Khalid (2005), Nur (2007e) and Hasrun and Khadijah (2010).
149 Madrasah Darul ‘Ulum al-Diniyah was established by some Indonesian ‘ulama ’ who
left Madrasah Shaulatiyah, that had been established by Indian 'ulamd' living in Mecca, after a
conflict that prompted a strong sense of nationality among the Indonesian students and teachers
in the madrasah. The conflict resulted from an insult by a teacher who tore op an Indonesian
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Malik left Mecca and returned to Belawa, his home village. There he started
teaching halaqah classes in the Darussalam sub-district mosque and resumed
teaching at the Belawa branch of Madrasah As‘adiyah that he had helped
established before going to Mecca. After that he became the principal o f this
madrasah until moved to Sengkang in 1988 to continue the leadership of Pesantren
Ascadiyah after the death of AGH Muhammad Yunus Martan in 1986.
Either before or after his short period of study in Mecca, AG Malik had
had already all the necessary requirements to pursue a career in many different
paths of life. He was considered to be among the leading ‘ulama’who Anregurutta
As‘ad had directly taught in MAI. If he wished, he could, for example, have
chosen to become a government employee in the Department of Religion as was
the trend among many graduates of madrasah at the time. He could also prefer to
teach in a well-established and renowned pesantren like Pesantren As‘adiyah in
Sengkang or Pesantren DDI in Mangkoso of Barru and Pare-pare in order to
quickly build a reputation as a kiyai. If he wished he could be like his father, and
could focus on major income generating works as a trader and a farmer in his
family clove plantation in Siwa of Wajo. He instead decided to return and stay in
Belawa, a rural area where people mostly worked in the agricultural sector, for the
most part of his life, until he had no option but to accept the request from the
As‘adiyah community to lead the institution from 1988 to 2000. At the time, the
As‘adiyah community considered AG Malik to be the next most eligible living
'ulama from As‘adiyah (in terms of age precedence and authority in Islamic
knowledge) to continue the leadership of the institution.

language newspaper being read by Indonesian students because the policy in the school was that
only books in Arabic were allowed to be read. Sayyid Muhsin al-Musawwa al-Falimbani (from
Palembang) was the first principal of this madrasah (van Bruinessen 2012, 105-6).
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During his 47 years in Belawa, AG Malik served as a religious teacher, a
preacher, a qädhi (at the subdistrict level), the principal of the Belawa branch
madrasah of As‘adiyah, and the chairperson of the Belawa branch of the As‘adiyah
organisation. While he relied mostly on his clove plantation and small trading of
goods to sustain his big families of 14 children (from his two consecutive wives),
he dedicated almost all of his time, day and night, seven days a week, to serving
the Muslim community not only in the Belawa subdistrict but also in Wajo and
the surrounding areas, as well as the Muslim migrant communities in East
Kalimantan, Central Sulawesi, Southeast Sulawesi and even in some places in the
Malaysian part of Kalimantan. As said earlier, AG Malik was a very likeable
religious preacher due to the rhetorical and entertaining nature of his speeches.
Because of this, he would always have a very busy schedule of delivering
speeches, especially on the occasions of the Islamic festivities (such as Mawlid,
Isra’ Mira/) and the fasting month of Ramadan when religious speeches were
always offered.
However, the Muslim people in Belawa loved and respected him very
much not only because of his always alluring and inspiring speeches but most
importantly because of his unconditional commitment to serve and lead his
community. The Masjir Raya Darussalam, the subdistrict mosque, became the
centre of his religious service to the community. In the mosque he led major
congregational prayers, delivered the khutbah (Friday sermon), delivered ceramah
tarawih, taught halaqah for the local Muslim community150 and taught a special
150 Unlike in Pesantren As'adiyah, in the halaqah that AG Malik held only he would read,
translate and explain the kitab kuning while the participants only listened. The participants
consisted of not only AG Malik’s students in the madrasah but also adult people who regularly
performed congregational prayers in the mosque. Because they did not read the same book as
the teacher read, the participants of this halaqah were properly categorised as passema’ (A.
mustami', listener) (Saprillah 2014, 52-3) (For the definition and description about the mustami'
community within a pesantren milieu, see Chapter Three).
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women pengajian (Islamic learning group) called Makkamisi (from the word Ka/nis,
Tuesday, as this pengajian was conducted on that day). In his house next to the
mosque, he received guests from various social backgrounds from morning to
night, often until midnight. There were various reasons for these people’s visits to
AG Malik; for example, to get answers for religious and non-religious issues, to
seek solution for various problems, or to ask for special dida (from A. paddoangdoangengi in B., meaning invocation or prayer) or baca-baca (B. meaning sacred
utterance) for different objectives such as to cure a sickness, to have a successful
enterprise, to protect a property from theft, to tame children, to have a safe trip,
etc. In an interview with Saprillah (2014, 68), one of AG Malik’s son-in-law told
the following story:
I once witnessed myself. Someone from Southeast Sulawesi came to see
Gnrntta [AG Malik]. He was escorted by Pak Yusuf (one of Gurutta s close
relatives) to meet him. Pak Yusuf later told to me that the person asked for
a baca-baca from Gnrntta that he would use to protect his crop garden from
being invaded by the thief. 'Hiis person said that there was only one crop
garden in his place that has never had a problem with thieves. It turned
out that the garden was once prayed for by Gurutta when he came there.
That was why he came here, he wanted to get the same baca-baca.
This story about the potent power of the dn’a of a kijai demonstrates
another element that will strengthen the Muslim community’s belief in the
charisma and karamah (A. meaning miracle) of a kijai. It is not surprising that AG
Malik could make friends with many different social groups: government officers,
traditional leaders or the noble families, the commoners, the well-off people, the
poorest people, the farmers, the traders, the army, the policemen, and even
criminals such as the thieves and robbers. AH Malik did not come from a noble
family, but after the performance of led al-Fitr (a two cycle congregational prayer
after the conclusion of the fasting month of Ramadan) in Darussalam mosque,

among those who came to pay a visit to him in his house were the highest level of
Arung (lords) in Belawa. In summary, the people from all social and economic
backgrounds in Belawa and beyond were all very pleased and proud to claim that
they knew or were friends of AG Malik. My father used tell me in my childhood
about some of his fellow students who would proudly refer to themselves as
‘anagurunna gurutta A ji Malike’ (the disciple or follower of AG Malik) or even
‘pengawalnagurutta A ji Malike’ (the personal guard of AG Malik).
The people also admired him because of his moral courage and integrity in
resisting the many efforts of the Wajo district government to coerce him into
joining the Golkar party (The Functional Groups). At the time, Indonesia was still
under the New Order authoritarian government. Golkar was the ruling party and
the only one out of three (the two others were the Indonesian Democratic Party
or PDI and the United Development Party or PPP) that was supported by the
government by all it means to win every general elecdon (I. pemilii) from 1977 to
1997, while practically shutting down the other two.151 AG Malik instead, became
a member and an influential district leader o f PPP, the fusion o f all Islamic parties
during the Old Order government.152 It was not surprising to me when I later
discovered that the people in Belawa were very unhappy and felt a great loss
when AG Malik had to move to Sengkang, even though he kept regularly coming
151 For how the New Order government, from national to subdistrict levels, coerced the
voters to ensure that Golkar would win in all these elections see, e.g. Yatikiotis (1998).
152 My father told me a story about a siege of AG Malik’s house before the 1982 General
Election (I. Pemilü) by Golkar entourage coming from Sengkang in dozens of cars. The mission
of this entourage was to force AG Malik to stop his support and campaign for PPP in Belawa.
My father was told that it turned out that some of those cars were filled with many sharp
weapons such as daggers, machetes and spears as if the entourage, which included some
formidable traditional fighters, was prepared for bloodshed if their mission would seem to fail.
Surprisingly, after surrounding the house for a couple hours, none of them was brave enough to
even just step into AG Malik’s front yard and talk to him even though he was just inside his
house with some of his close followers. They eventually returned to Sengkang without having
achieved any results.
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back to Belawa to cither visit his house or to deliver speeches in the Darussalam
mosque. The Belawa people complained, ‘Yalasi tan to panritana to \Ylawae (Again
the ‘ulama’ of the Belawa people is taken away). Before AG Malik, AG Yunus
Martan had to also leave Belawa for Sengkang to lead As‘adiyah when
Anregurutta As‘ad died in 1952.

Figure 6.3.
AGH Abdul Malik Muhammad
(1922-2000)
The life career of AG Malik from a disciple of an ‘ulama’ to become
himself an ‘ulama in his own right, or in Bugis term, from ana’guru (disciple) to
become anreguru (great teacher), represents what the Muslim people in Indonesia
traditionally have perceived as the ideal stages that a person should follow in
order to become a ‘true’ ‘ulama’ and, therefore, establish his religious authority
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within the Muslim community. Noor (2010, 13-4) succinctly describes this
process:
After spending a dozen years to travel [in seeking knowledge] to several
pesantren, a santri \pesantren student] returns to his home village. The first
thing he do is enlivening the langgar [a small place for congregational
prayer] near his house. First of all, he takes the initiative to become the
imam (prayer leader) of the congregational prayer even though it is
attended by only a few people. He then offers a weekly pengajian (Islamic
study group) for his neighbour__ When the neighbours begin to be
interested to entrust their children to be guided by him in religious
education, he then opens a basic pengajian for children. All these takes place
in the langgar which is very small.
Year by year, the pengajian in the langgar goes on with all its simplicity but
the number of children attending it is getting more and more. The pondok
(the place where the santri stay) which previously can only accommodate a
dozen children, step by step develops so that it is able to accommodate
hundreds of people. Imperceptibly, a pesantren has been present in that
village. Imperceptibly also, a kiyai has been born in that village. The
leadership emerges by itself.
Only a few MAA graduates or kiyai muda can be said to have become a
‘full’ kiyai according to the expected qualifications socially set up by the
concerned Muslim community. Also, only a few MAA graduates have followed a
similar career path to that of AG Malik illustrated above. The transformation o f a
Kiyai Mnda to a ‘full’ kiyai indicates by, among others, the gradual removal of the
word ‘mudd after the title £kiyai7 when they are addressed by their community. I
met two MAA graduates whose title as ‘Kiyai Muda’ has become just ‘Kyat’,
meaning they have become a ‘full kiyai. One o f the most important factors for
this change of religious status within the community among the M AA graduate is
their role as teachers or leaders in a pesantren. The two kiyai muda mentioned above
are currently acting as the directors of pesantren. Like the status as kiyai in ]ava (see

Dhofier 1999), the status as anregurutta in South Sulawesi is still very much
associated with the pesantren milieu. In other words, to be considered as an
anregurutta first o f all one has to pursue Islamic knowledge in a pesantren and,
secondly, to dedicate his life in a pesantren. In his research about the Bugis 'ulamä \
Ahmad (2008) summarizes the qualifications o f an 'ulama {torsi the perspective o f
the Bugis Muslims society7in fable 6.7.
Table 6.7.
Three aspects of qualification of an 'ulama in Bugis society
Practice

Knowledge
1. Has a pesantren
education
2. Master the
religious texts in
Arabic
3. Has an extensive
knowledge
4. Able to become
a resourceful
person

1. Able to unite the ummah (the
large Muslim community)
2. The unity of knowledge and
practice/being
3. A peace maker among the ummah
4. Pious
5. Mercy to all people
6. Active in preaching (dakwah)
7. Active in a pesantren
8. Active in teaching in the pengajian
(halaqah)
9. Counselling the ummah
10. Non-political
11. Has jama’ah (followers)
12. Dedicating his life for religion
13. Practicing many du’a
(supplication/prayer)

1.
2.
3.
4.
5.
6.
7.
8.
9.
10.
11.
12.
13.

Morality
Wearing sarong
Wearing a turban
Does not wear short
sleeves
Does not lie
Mature age
Firm in his principle
A role model
Charismatic
Humble (A. tawadhu)
Demonstrates
abstinence (A. rvara)
Ascetic (A. sqthd)
Sincere (A.I.B. ikhlas)
Trustworthy (A.I.
amanah)

Source: Ahmad (2008, 205)

The Dispersing o f Religious Authority
What I have described above can be called the conventional way for an
aspiring religious student to establish his or her religious authority through formal
religious training in classical Islamic knowledge, particularly Islamic jurisprudence
(fiqh). However, since the recent rise o f celebrity preachers in Indonesia as well as
throughout the Muslim world, there is a tendency now for what Charles

Hirschkind (2006, 55) called the ‘dispersing of the loci of religious authority’.153
Eickelman and Piscatory (1996) called this a ‘fragmentation’ of religious authority
as a result of the global Islamic revival of the late twentieth century in the Muslim
world (see also (Eickelman and Anderson 1999).
The new celebrity preachers represent a shift away from traditional forms
of religious authority in Indonesia. For the Indonesian context, Hoesterey (2008,
97) called this type of preachers ‘tele-dai’154 as most of these preachers are
popularised through the nationwide television channels. Among the most popular
of this type of preacher in Indonesia today are Abdullah Gymnastiar (known
affectionately as Aa Gym), the late Jefri Al-Buchori (Uje), Arifin Ilham, Yusuf
Mansur, M. Subki Al-Bughury, Ahmad al-Habsyi, and Muhammad Nur
Maulana.155 This new trend has been also felt in Wajo, indicated by the invitation
of some of those preachers to speak at various religious events in the district. This
is despite the fact that Pesantren As‘adiyah is still strongly present there with
many preachers it can provide to address practically all kinds of religious
ceremonies. I had opportunities to witness two big religious events in Sengkang
and the subdistricts of Wajo that were organised by the Wajo district government
in which a celebrity preacher was invited to address or to attract audiences.
The first event was the %ikir akbar dan Do’a Istighosah (the great invocation
and prayer supplication) on 25 March 2012 in Anabanua village in Tanasitolo

153 For accounts on the popular preachers whose rise was helped through the adept use
of media technologies beyond Indonesia see, for example, Messick (1996) on Yaman, Yavuz and
Esposito (2003) on Turkey’s Fetullah Gülen, and Soares (2005) and Schultz (2006) on preacher
Cherif Haidara.
154 Dai is an Indonesian world from Arabic da’i meaning ‘one who invites people to the
faith, to the prayer, or to Islamic life’ (Esposito 2003, 61 as cited in Hoesterey 2008, 97).
155 There has been a few studies on these celebrity preachers in Indonesian. See, for
example, Watson (2005), Solahudin (2008), Hoesterey (2007, 2008) on Aa Gym; Syadzily (2005)
on Arifin Ilham, and Junaedi (2014) on Yusuf Mansur.
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subdistrict. The event was organised by the Wajo district government as part of
the celebration of Wajo 613th anniversary. The preacher who would address the
audiences {jama ah) that night was Ustadz Arifin Ilham, a nationally popular
preacher who makes regular appearances on several national TV channels and
therefore he become one of the celebrity preachers. He takes dhikr (invocation) as
his dakivah specialty or brand and it is this for which he is especially known. After
riding my rented motorcycle from Sengkang to Anabanua for about half an hour,
I arrived at the football square, the event venue. It was almost full of around 4000
people (I.A. jama’ahi)-, men and women, young and old, who came not only from
Anabanua area but also from Sengkang and the surrounding subdistricts such as
Sidrap and Soppeng. Most of them wore white garments, likely following Ilham
Arifin who always wore a white long-sleeved shirt (I. haju gamis or haju koko) for
his public appearances. At about 9.15pm the bupati (district head) entourage from
Sengkang arrived. Besides the bupati, his deputy and the top officers in his office,
the entourage consisted of also the current governor of South Sulawesi, Syahrul
Yasin Iim po, and Ustadz H. Ilham Arifin.
The tablig akbar lasted for about an hour and a half. While waiting for the
bupati entourage to arrive, the jamaah were entertained by the performance of a
qasidah rebana^b group from Madrasah Aliyah As‘adiyah in Macanang village. The
official ceremony of this gikir akbar was begun with a rather long speech by
Syahrul Yasin Limpo, the South Sulawesi governor. It was then continued by
Ustadz Arifin Ilham who spent 20 minutes delivering a speech on the importance
o f gratitude (I. syukur) and repentance (I. taubai) and another 30 minutes leading

156 In Indonesia, qasidah rebana is the name for the Islamic devotional songs that are sung
with the accompaniment of a tambourine. However, a modern qasidah rebana such as the one
performed by students of Madrasah Aliyah As‘adiyah at this event, sings not only Islamic
devotional songs but also Bugis folksongs and the tambourines used are much smaller than the
ones used in the original old style rebana.

the jama ah in reciting some shorter verses from the Qur’an, dhikr (invocation,
remembrance) and some long istigathah (supplication). As I observed, many
teachers and students from Pesantren As‘adiyah were also present at this event.
This was not surprising to me given that Ustadz Arifin Ilham was also very
popular among the pesantren students and, as I observed later, many of them
wanted to follow in his footsteps as a popular preacher. At the end of the event, I
saw many people rush towards the stair of the stage to get closer to Ustadz and
shake his hand. The security staff quickly made a barricade and escorted him to
the car that would take him back to Sengkang with the bupati entourage.

Figure 6.4. Participants in the Zikir Akbar in Anabanua

Page I 279

Figure 6.5. Ustadz Arifin Ilham leading the dhikr and istigathah

Figure 6.6.
The South Sulawesi governor addressing
the Zikir Akbar audiences
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Figure 6.7.
A view from behind the audiences of Zikir Akbar
The second event was the celebration of Isra’ Mi’raj (the Prophet
Muhammad’s night ascension from earth to heaven) on 2 June 2012 in the
Merdeka Square of Sengkang. Ih e speaker was Ustadz Muhammad Nur Maulana.
He is a rising national star preacher especially since he has been hosting a daily
pengajian session on one of the national TV channels. He is from Makassar and a
graduate of Pesantren An-Nahdah in the northern part o f Makassar. As I have
mentioned earlier, this pesantren was established by AGH Muhammad Haritsah, a
graduate of Pesantren As‘adiyah. Nur Maulana started his career as a preacher at
various religious ceremonies and family events in Makassar city and the
surrounding areas. Due to his humorous speeches, which were very much liked
and preferred by the people in both rural and urban areas, he was then given
many invitations to speak at various events conducted in many places across
South Sulawesi and beyond.
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As the organising committee claimed, this celebration in the Merdeka
Square {Lapangan Merdeka) (about 2 hectares in size) of Sengkang was attended by
about 7000 people who came from Sengkang, and the surrounding districts of
Soppeng, Bone and Sidrap. Nur Maulana was accompanied by several crews of
the nationwide TV channel with which he had a contract. The TV crews
documented his speeches as well his activities during his visits in Sengkang and
broadcast it nationally several months later. In the first part of his speech, Nur
Maulana honesdy admitted his gratitude for the invitation to address the
audiences in that particular place. He said ‘Ever since I become a preacher, I have
always wished that one day I would be able to give a religious speech in that great
mosque (while pointing his right hand to the great mosque of Ummul Qura in the
west side of the square). ‘Now’, as he continued to address the audience,
‘Alhamdulillah (praised be to Allah) I am very grateful because my wish has come
true even though I am just speaking in front of it’.

Figure 6.8.
Ustadz Nur Maulana delivering his speech
in Isra’ Mi’raj celebration in Sengkang
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Figure 6.9.
The audiences watching Ustadz Nur Maulana in Merdeka Square
(Viewed from the first floor of the Ummul Qura mosque minaret)

Figure 6.10.
Audiences view from the front of the stage with
Ummul Qura mosque seen in the background
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I argue that to some extent, these two events represent a further
transformation in the perception of local leaders and the common Muslim people
on what constitutes a religious authority. Before the recent wave of celebrity
preachers at both national and regional (provincial) levels, preachers and ‘ulama
from As‘adiyah would be always the first to be invited to deliver speeches at most
of the religious ceremonies organised by the local government and religious
institutions. Nowadays, popular preachers from not only Jakarta but also from
Makassar and other districts in South Sulawesi have made frequent visits to
Sengkang to give speeches at various religious and family events conducted by the
Sengkang residences. In other words, to some extents, they have bypassed the
local ‘ulama* and preachers who are mainly leaders and teachers from Pesantren
As‘adiyah.
Most of these celebrity preachers are not graduates of traditional pesantren
(Nur Maulana is among those who are), nor are they teaching in or leading a
pesantren. As mentioned earlier, having a pesantren education background and/or an
active engagement with a pesantren, for example by teaching halaqah, had becomes
one of the major factors for a person to be established as a religious authority and
to be acknowledged by the Muslim community as a kiyai or anregurutta. However,
such celebrity preachers garner a particular form of religious authority through
their ability to refashion and transform diverse forms o f religious knowledge into
practical and contextual wisdom and deliver them in ways that the general
audiences enjoy.
When I inquired about this trend, a senior teacher in Pesantren As‘adiyah
said to me that this was really a challenge for the leaders and teachers of
Pesantren As‘adiyah and, in fact, they had been concerned about how to find
innovative dakwah to win the audiences. ‘The challenge is’, he continued, ‘how to
reform and refashion our dakwah methodology in order that it can meet the fast
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changing situation in our community’. ‘But while trying to find better and more
suitable ways in delivering our dakwah, we should not in any circumstances
overhaul (merombak) our traditional way of learning about Islam and our pure
intention in preaching Islam to the Muslim community. It is that (traditional way
of learning Islam) which makes us different and is still be needed by the ummati.
As Bryan S. 'burner (2007, 58) remarks, one of the factors that prompted
the crisis of religious authority is ‘the emergence of a struggle over religious
audiences’. Other factors, he observes, are the changing relationship between
traditional religious training and the growth of the secular university, burner
(2007, 58) further writes:
The authority and social functions of the traditional ulama and madrasah
have declined through the nineteenth and twentieth centuries, and in
recent decades few significant leaders of Islamic reform have emerged
from the ranks of the traditional ulama. Many clerics now reach new
audiences by leaving the confines of the traditional madrasas and religious
seminaries and moving into a world of self-taught mullahs, they put
themselves beyond the control of religious corporations. In any case the
graduates from traditional madrasas cannot compete effectively with
graduates from secular universities, who may have been taught in English
and who are likely to possess a technical discipline— One consequence of
these struggles is that religious knowledge is no longer tied to specifically
religious institutions.

Conclusion
I have argued in this chapter that in MAI Anregurutta trained a new
generation of religious authorities in South Sulawesi and through them he helped
transform religious authority in the region. Most — if not all — o f the most
influential 1ulama’ in South Sulawesi in the twentieth century have been either
students of Anregurutta or graduates of Pesantren As‘adiyah. Since the integration
of Shari’ah (B.M. sara) into the government structure of the local Makassar-Bugis
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polity, the religious offices were always occupied by members of the hereditary
nobility. But once MAI produced graduates with high qualifications in Islamic
knowledge, the religious offices gradually came to be held by MAI graduates, and
later by graduates of Madrasah As’adiyah. In responding to the growing concern
among the Muslim people in South Sulawesi about the shortage of ‘ulama
As’adiyah has begun running an intensive Islamic education program aiming at
reproducing young ‘ulama. Many of the graduates (I. kiyai mudd) of this program
have served as preachers and religious teachers in the Bugis Muslim community in
South Sulawesi and in the Bugis diaspora where there are As’adiyah graduates,
members or affiliates. Some even managed to expand their religious sendee in
wider segments of community and becoming full kiyai or anregurutta.
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Chapter Seven
The Bugis Diaspora and the Network
of As’adiyah
Introduction
‘Students of M.A.I. [Al-Madrasah al-‘Arabiyyah al-Islamiyyah], besides
acquiring religious knowledge, they are also equipped with mental training
in order that they have a big spirit and soul as well as a sense of sincerity
(ikhlas) and responsibility in the struggle for Lii'laai Kalimatillab [to
augment the words of God]. That is why it is not surprising if several of its
graduates have moved forward as the good exponents, instructors and
educators in various fields within the community. And, therefore, the
history of Perguruan As‘adiyah has noted some community figures,
scholars, and educators, preachers and the like who have drunk the water
out of the well of knowledge [taught] in M .A.I.. (Anonymous 1982, 12)
The quotation above is taken from an official publication prepared in 1982
by the Central Executive Board of As‘adiyah, Buk// Setengah Abaci A s ’adiyah 19301980. It highlights the quintessence of learning in MAI and the high distinction of
its graduates as a result of that kind of learning. As we have seen in previous
chapters, MAI and later Pesantren As‘adiyah did not only concentrate on religious
knowledge acquisition but also on mental and spiritual training to enable them to
prevail in their religious mission upon finishing their learning program.
The chapter attempts to answer the following questions: What mainly are
the roles of graduates of Pesantren As‘adiyah? In what fields o f life do they work
and how, if any, of their religious education from As‘adiyah determines the type
of or contribute to their living? How does As‘adiyah as a traditional religious
education institution maintain its existence amid the declining trend regarding the
popularity of the religious school among the young Muslim generation of
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Contemporary Indonesia? How does As‘adiyah disseminate and preserve the
Bugis literacy and culture among the Bugis Muslims both in their homeland and
in the diaspora?

The Network o f A s’adiyah Graduate
As I described in Chapter Three, since earliest operation, Pesantren
As‘adiyah has admitted students from many places outside Wajo and even out of
South Sulawesi province. Most, if not all, o f these students, however, are the
children of Bugis migrants who have been living outside South Sulawesi for a
certain period of time. As I have already mentioned in Chapter One, among the
Bugis people in South Sulawesi, the Wajo people were the most active in
undertaking voluntary migration to many parts of the archipelago for many
centuries (Lineton 1975, see also Anderson 2003b).
As Lineton (1975) further observes, historically the waves of emigration of
Bugis people to many parts of the Malay world were driven by three major
factors. Firstly, there were frequent political unrests in South Sulawesi before and
shortly after Indonesian independence. For example, many Bugis and Makassar
people, particularly from Wajo and Gowa had left South Sulawesi for different
parts of the archipelago after the defeat o f the state of Gowa in 1669 by the
Dutch. Gowa was the closest ally of the Bugis state of Wajo in the struggle against
the Dutch during the 17th century (Andaya 1981). A significant number of Bugis
were also involved in inter-island migration to East Kalimantan, due to political
unrest in South Sulawesi during the Darul Islam (DI) rebellious movement led by
Abdul Kahhar Muzakkar between 1955-1965 (Sahur 2010).13 Secondly, the Bugis’
‘outward movement’ is triggered by the desire to seek better economic conditions
157 For a detailed account on this movement, see Harvey (1976), Robinson (1983) and
Gonggong (1992)
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elsewhere. Many Bugis people have succeeded economically in their new
settlements in distant places such as Papua, Jambi and Riau in Sumatra, East
Kalimantan, the Moluccas, Central and Southeast Sulawesi, and even in the Malay
peninsula (Bakti 2010). Finally, ‘the nobility’s monopoly of political power is also
seen as a factor encouraging the migration of ambitious [Bugis] individuals’
(Lineton 1975, ii).
In addition, Pelras (2001) postulates that the Bugis and Makassar Muslim
people are commonly considered ‘fanatik’ (fanatical) Muslims, that is, to zealously
hold their religious belief as the most meaningful part of their life. It is not
surprising, therefore, if like their close relatives in the homeland, the Bugis in the
diaspora are also generally devout Muslims (I. taat beragamd). This can be seen by
the fact that wherever they go and live they would always maintain their Islamic
identity and practice as part of their Bugis identity. This is despite that in the case
of the Bugis who migrated to new distant areas, they often had to strive with
various natural and cultural restraints when they first arrived in their new places.
This was particularly true if they had to start a new settlement for the first time to
begin a new life in the diaspora; for example, as Sahur (2010) describes, the Bugis
migrants in East Kalimantan in the early 1950s, had to first clear forest land for
farming. Another example of this are the Bugis migrants in Linggi (now part of
peninsular Malaysia). As Abdullah (1986a, 149) describes they were the first
settlers in the area who in around 1809 opened up a new village area by clearing
out the previously uninhabitable bush land. The Bugis migrants are also wellknown for their accommodating nature towards their fellow Bugis people in
diaspora, regardless of whether or not they are their close relatives, lliis is
particularly true of the Bugis people who were the first in the chain o f Bugis
migration to new areas.
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Once a new settlement has started, as devout Muslims the next thing that
the Bugis Muslim migrants usually did was to establish a house of worship (A.
musalla, I. mmold). When the members of musola community (A.I. jama’ah) have
been enough to be eligible, according to Islamic jurisprudence for the
performance of a Friday prayer, the musala would then be converted into a
mosque (masjid). In describing the first Bugis migrants living along the area
between Balikpapan and Samarinda in East Kalimantan who had arrived there
around 1955, Sahur (2010, 202) further writes:
After they obtained a land, they immediately cleared it out to be planted
with pepper, and the woods were used as materials to build a place of
worship {musala). The building of houses and musala was all done by way of
gotong rojong [communal work]. It was in this musala, after the performance
of evening and late evening prayers, they talked about the necessary things
for their material and spiritual wellbeing. Such was also the case with the
new groups who just arrived; they would always make an effort to build a
place of worship for the members of their group.
Sahur (2010) does not specify the place of origin of the Bugis migrants in
East Kalimantan. In many cases, however, it would be the Bugis migrants who
happened to be graduates of Pesantren Ascadiyah who would take the role as the
first imam or preacher for the new place o f worship (either musala or mosque). I
have heard many factual stories about the role of graduates of Pesantren
As‘adiyah in many new Bugis settlements in Central Sulawesi, Southeast Sulawesi,
East Kalimantan and West Sulawesi. During my fieldwork in 2012, I had the
chance to personally witness this when I visited Routa, a new settlement
bordering the provinces of South, Southeast and Central Sulawesi. The area was
recently given a new administrative status as a subdistrict (>kecamatan) within the
Konawe Utara district in Southeast Sulawesi province. The only imam and
preacher {khatib) of the first and only mosque in this area is Iskandar, a graduate
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from Pesantren As£adiyah. He is working as a local trader; buying local products
such as pepper and cocoa and selling them to Timampu, a small city about 30
kilometres to the west of Routa subdistrict across Lake Towuti in South Sulawesi.
He told me that because he saw himself as the only person in the district who had
adequate knowledge about Islam by training, he felt religiously obliged to take the
task of permanent imam and khatib (preacher in Friday congregational prayer) in
order that the Friday prayer could be validly performed. It is a major religious
obligation for every adult male Muslim to perform this weekly congregational
prayer.
I have been told many similar stories by my informants in Sengkang about
graduates of As‘adiyah who become imam and preachers in many parts of South
Sulawesi and other provinces where most of the Bugis migrants have settled.
They said to me that between the 1970s and the 1990s it was common to find in
South Sulawesi graduates of As£adiyah who had become imam or preachers. They
were also among the devout Muslim people who supported the establishment and
maintenance of local mosques in the new Bugis settlements. In many cases,
graduates of As'adiyah did not only establish or maintain the operation of the
mosque, but also established religious schools. It is in such cases that graduates of
As‘adiyah would utilize their network and relationships with their alma mater in
the homeland in order to maintain and intensify their religious activities in
diaspora.
As I have discussed elsewhere in this study, the graduates o f Pesantren
As£adiyah have been generally acknowledged among the Muslim people in Wajo
in particular, and South Sulawesi more broadly, as having good qualifications in
traditional Islamic knowledge. At least they were well-known for their good skills
in Q ur’anic recitation and memorisation. As a result of their good reputation, a
known graduate of As£adiyah would often be the first person to be consulted by
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the local Muslim community about becoming an imam. At village (imam
desa/kelurahati) and hamlet levels (imam kampimg), the task of an imam is either to
serve merely as a prayer leader in the village or hamlet mosque or as a celebrant in
various religious and life-circle ceremonies in the hamlet. One of such cases was
told to me by a Malakke villager in Belawa subdistrict of Wajo, around 45
kilometres to the west of Sengkang, when I was attending a Q ur’an recitation
graduation (B. mappanre lebbe or mapptemme ’ koraup) in the village during my
fieldwork. As the previous village imam had resigned several months before after
he had received many complaints because of his frequent absences from leading
the communal prayers in the village mosque (masjid kelurahati), the villagers turned
to a graduate of Madrasah Aliyah of As‘adiyah in Sengkang to take over the task
as a new village imam (imam desa). This graduate of As‘adiyah had just recently
married a local woman. At first he was very reluctant because he was afraid that
the villagers might also do the same thing to him as they did to the previous imam.
However, after a respected local leader approached him, he eventually accepted
the job.
From my own observations and interviews with the religious leaders at
district and village levels in Belawa, I found that almost all imam desa and imam
kampung in the district were graduates of either Pesantren As£adiyah in Sengkang
or its branch madrasah in Belawa. From time to time the person who held the
position as the head of the district office of the Ministry of Religion {Kepala Kantor
Urusan Agama or Kepala KUA) was also a graduate o f Pesantren As‘adiyah. The
imam masjid (or imam rawatib) in the Darussalam district mosque (masjid raja) was
always a graduate of As‘adiyah, even until the time when I conducted my
fieldwork, so were other mosque functionaries such as the khatib and bilal
(muezzin). My informants among the teachers at Pesantren As‘adiyah who came
from Bone and Soppeng districts told me that in most subdistricts in their
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respective districts of origin, religious officials and mosque functionaries were,
like in Belawa subdistrict, predominantly graduates of As‘adiyah.

Establishing Mosques and Madrasah in the Diaspora
Graduates, members and affiliates of As‘adiyah establish and maintain
their network and relationships in at least four major ways. Firstly, the Bugis
Muslim communities in the diaspora invite religious preachers (leaders, teachers,
and students) from As‘adiyah to give dakwah in their mosques during the fasting
month of Ramadan and the celebration of Islamic festivals according to the
Islamic calendar such as the Mawlid and Isra’ M i’raj. As I discussed in Chapter
Four, the distribution of religious preachers to many places, mainly to the eastern
parts of Indonesia, has been an As‘adiyah tradition since the earliest year of its
establishment in 1930. The assignment of Mubalig Ramadan (Ramadan preachers)
was started around the 1970s, during the leadership of AGH Muhammad Yunus
Martan. At the time of my fieldwork (2012), As‘adiyah sent about 500 religious
preachers to different places in South Sulawesi, Southeast Sulawesi, Central
Sulawesi, East Kalimantan, Riau, Papua and West Papua. My informants in
Pesantren As‘adiyah sent me an email telling me that in both 2013 and 2014 the
number of Mubalig Ramadan sent by Ascadiyah had reached 700.
Secondly, as I described in Chapter Five, every Ramadan As‘adiyah also
sends hundreds of students to become imam tarawih to those places mentioned
above. In many cases, these imam go along with the Mubalig Ramadan to the same
places. The imam leads the tarawih prayers while the mubalig delivers ceramah tarawih
(the tarawih speech). In other cases, a Mubalig Ramadan also serves as an imam at
the same mosque during the whole month o f Ramadan. The places to which
these religious preachers and imam tarawih will be assigned are determined based

on the requests from the places mentioned above. In this case, the network of
graduates and members of As‘adiyah play a vital role.
Thirdly, graduates, members or affiliates of As‘adiyah in the diaspora who
have established a new madrasah request teachers from Pesantren As‘adiyah to
teach in the madrasah. In the first stage, most of the madrasah established in the
diaspora are madrasah ibtidaiyah (primary). When there are sufficient members,
As‘adiyah would support the graduates of As‘adiyah in the diaspora to also
establish a madrasah thanawiyah. All new madrasah established by graduates of
As‘adiyah outside Sengkang are named Madrasah As'adiyah Cabang (the branch
madrasah of As‘adiyah), followed by the number and the name of the place. For
example, Madrasah Thanawiyah As‘adiyah Cabang Nomor 1 Belawa; number one
indicates that it was the first branch madrasah of As‘adiyah at primary level in
Belawa.
As I have mentioned in Chapter Four, between the 1960s and 1980s,
Pesantren As‘adiyah implemented a strict policy that all graduates of Madrasah
Aliyah As‘adiyah in Sengkang should spend one year after their graduation
teaching in a branch madrasah of As‘adiyah outside Sengkang. Only after they have
finished this one-year teaching assignment could they receive their madrasah
aliyah certificate (ija^ah). In other words, the graduates of Madrasah Aliyah
As‘adiyah of Sengkang would not be able to continue their studies at university
level or to find a related-job with their certificate until they have spent a one-year
teaching assignment in either madrasah ibtidaiyah or madrasah thanawiyah of
As‘adiyah. A senior teacher in Pesantren As‘adiyah told me that As‘adiyah
consistently implemented this policy until 2000, the year when Madrasah Aliyah
As‘adiyah for males was moved from Sengkang to Macanang Village. The senior
teacher further explained to me that the teaching assignment had two major
purposes. Firstly, to maintain the operation of the many branch madrasah of

As‘adiyah, and secondly, to become an integral part of the learning process of the
graduates of madrasah aliyah (see Chapter Four).
It should be noted, however, that the relationship between Pesantren
As‘adiyah Pusat and its many branches across South Sulawesi and beyond is not
so much hierarchical. The relationship might be best described as ideological
rather than structural in the sense that the branch madrasah teach the same
curriculum as that in Pesantren As‘adiyah in Sengkang. As said earlier, the branch
madrasah are managed by a group of Ascadiyah graduates or members who
initiated their establishment. The local Muslim community affiliated with
As‘adiyah become the regular donors. As‘adiyah Pusat only supplies the branches
with teachers, and sometimes also learning materials such as text books. The
leaders of As‘adiyah, however, are always concerned that these branch madrasah
have to maintain high standards if not similar at least close to that of As‘adiyah
Pusat. This includes the standard relating to the quality of the teaching
methodology, teachers’ competence, and the outputs, particularly in terms of their
level of Islamic knowledge.
Tata Tertih Madrasah A s ’adiyah (Regulation of Madrasah As‘adiyah)
stipulates several requirements for establishing a branch madrasah of As‘adiyah
(Pasanreseng 1992, 243-55). For example, the potential madrasah should have met
the following requirements: at least 25 applicants, 25 permanent/regular donors,
basic school facilities that include necessary learning tools. The Tata Tertib also
specifies that the branch madrasah are not allowed to appoint their own teachers
except those appointed by the Central Executive Board of As‘adiyah (Pengurus
Besar or PB As‘adiyah). Teachers graduated not from Madrasah As‘adiyah can be
accepted to teach provided that they can obey all regulations issued by As'adiyah
with regard to the madrasah and its learning system. The Tata Tertib also requires
the branch madrasah to write a monthly report to PB As‘adiyah regarding the
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current condition of the madrasah, students, teachers and other important things.
The madrasah principal is also required to write a quarterly progress report to PB
As£adiyah that explains the current condition of the madrasah as well as the
complaints and recommendations that they have (Pasanreseng 1992, 255).
In terms of salary and funding, the lata Tertib stipulates that regulation
regarding teachers’ salary are determined by PB As£adiyah, but these regulations
do not apply to branch madrasah located outside South Sulawesi. A branch
madrasah can collect school fees from its students on the ground that the amount
of money is determined and agreed upon through the meeting of school board
and does not put a heavy burden on the students. The branch madrasah has to pay
an annual contribution fee {iuran tahunan) to As‘adivah Foundation (Yayasan
As‘adiyah) based on an amount decided by PB As‘adiyah.
Finally, the relationship between the graduates o f As‘adiyah and their alma
mater is maintained through the assignment of the young 4ulamä' (kiyai muda) as
religious teacher and preachers to the places where many graduates of As£adiyah
reside and have established a madrasah. As I have described in the previous
chapter, since the early years of its establishment, As£adiyah has been running a
special intensive study program to train young Muslim scholars with the purpose
of continuing the reproduction of 4ulamä’ and responding to a general concern
among the Muslim leaders in the region at the time about what they called ‘krisis
‘ulamä” (the shortage of ‘ulama). Since early the 1980s As£adiyah’s special program
for the reproduction of ‘ulama’ (M a‘ahad Aly) has been more regularly and
academically managed and has produced more than one hundred young Muslim
scholars (officially called Kiyai Muda or junior ‘ulamä). These young 4ulamä’ have
been serving in various sectors of the Muslim community in South Sulawesi and
beyond, mainly as religious teachers and preachers. Since 2010, Ma£ahad £Aly has
become a four-year academic program that teaches similar curriculum to that in
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the state Islamic education institution at university level. Ma‘ahad ‘Aly As‘adiyah,
however, maintains all characteristics of pesantren learning, especially the halaqah.
Ma‘ahad ‘Aly As‘adiyah puts an important emphasis on the teaching of traditional
branches of Islamic knowledge such as tafsir, badith, fiqh, tauhid, tasawuf, and
Arabic. At the same time, the inculcation of Islamic moral and spiritual values
through practice in the students’ daily lives during their study period in the
program becomes also an important part of the learning experience. This is
because, to become an ‘ulama is not only a matter o f having a vast and deep
knowledge of Islam but also means the embodiment o f Islamic knowledge and its
spiritual values; in other words, a unity of knowledge and practice.
The graduates of Ma‘ahad ‘Aly program are expected to live within and
serve the Muslim community as religious preachers and teachers immediately after
they have finished their study. That is why one of the most important parts of
their training is to serve in the Muslim community for one or two years upon
finishing their four-year academic program. During this compulsory assignment,
the graduates of Ma‘ahad ‘Aly would stay in the village or subdistrict area where
there is already a group of graduates or members of As‘adiyah who have
established a mosque and/or madrasah. In these mosques and madrasah the
graduates of Ma‘ahad ‘Aly serve as preachers, imam and teachers. In some cases,
some graduates preferred to extend their stay and even married local women and
eventually stayed permanently in the area and continued serving as religious
teachers and preachers. For example, KM Zakaria, one of two graduates from
Ma‘ahad ‘Aly who were posted by the program’s director in Asgon subdistrict of
Merauke district in Papua province, has married a local Bugis girl whose parents
had migrated to the area from South Sulawesi several decades ago. Abdul Haris, a
student of Ma’had ‘Aly who was assigned as muhalig Ramadan and imam tarawih in
a village in Asgon in 2012 told me that KM Zakaria had become a permanent
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imam (imam rawatib) in the subdistrict mosque and a religious teacher in a madrasah
in the area. KM Zakaria comes from Bone district but he said to Abdul Haris that
he had so far no plan to return to Bone or to anywhere in South Sulawesi after he
completed his compulsory community sendee in the subdistrict in the following
year. In the next part of this chapter I discuss how the Bugis Muslim people in the
diaspora maintain both their Islamic and Bugis identity.

Maintaining Cultural and Religious Identity in the Diaspora
Like many people in other parts of the world, the Indonesian people have
multiple identities (Robinson 2014). Religion plays an important role in one such
an identity. ‘Religion permeates every section of the life in Indonesia’ (Kelabora
1976, 230, already quoted in Chapter One). For Indonesian Muslims, Islam may
constitute the first and foremost identity. Ethnic and national identities may come
next. For example, when the Bugis Muslim people talk about their identity, three
identities may come up at the same time, depending on the actual space and time
context they are speaking of: Islam, Bugis and Indonesian. However, for a great
number of Muslims in Indonesia, the affiliation with an Islamic organisation is
also a very important part of their Islamic identity. The majority of Indonesian
Muslims have been long associated with one or other of the two major Islamic
organisations: Muhammadiyah and Nahdlatul Ulama. For them, therefore,
nationalism, ethnicity, Islam and affiliation with a particular Muslim organisation
can all be overlapping identities, where one can become the strongest depending
on the circumstances.
My basic argument here is that like Muhammadiyah and NU, As‘adiyah
has also constituted an indispensable identity for many Bugis Muslim people in
Wajo who have either graduated from Pesantren As‘adiyah or become a member
of As‘adiyah as a socio-religious organisation. As I portrayed in Chapter One,
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As‘adiyah was first just the name of the most influential traditional pesantren since
the third decade of the twentieth century in South Sulawesi. Later on, it became
an Islamic organisation which attempted to disseminate and strengthen the
practice of the Islamic legal school of ahlu sutinah waljama 'ah (the followers of the
prophet’s tradition and the majority Muslim community) among its students and
members.
However, association with As‘adiyah does not only represent the loyal
commitment of its graduates and members to follow the ahlu al-sunnah wa aljama’ah school of Islamic law, but also what I would call a ‘local sub-Islamic
identity’. As mentioned earlier, one of the important ways to strengthen and
maintain this identity or sense of belonging to As‘adiyah among the graduates and
members is through the establishment of a branch madrasah of As‘adiyah in the
diaspora or sending children back to study in Pesantren As‘adiyah in their
homeland in Wajo.
During my fieldwork, I often heard people in their daily conversation or in
formal religious gatherings say: ‘Idi’ taunna As'adiyati (B., I. 'Kita orang A s ’adiyahj
(‘We are As‘adiyah people’) to point to their shared identity as graduates or people
who have an ideological relationship with As‘adiyah. This sort of ‘ideological
affiliation’ is formed either through an intimate experience as a student of
Pesantren As‘adiyah or a personal attachment by becoming a member of
As‘adiyah as an Islamic social organisation. One way to easily identify graduates or
members of As‘adiyah is by looking at the way people perform Islamic practices
typical to the followers of ahlal-Sunnah wa al-Jama’ah (the followers of the Prophet
and ‘ulama tradition) and As‘adiyah traditions. For example, the practices of
tabUlan, jasinan, khataman, qunut, haryanji, and the two phase of du’a recitation after
the congregational prayers, also the performance o f the two }um’at prayer’s ayan
and twenty three cycles of tarawih prayer.
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Not least, however, is that the name As‘adiyah can also represent a sense
of Bugisness among its graduates. As‘adiyah has been closely associated with a
sense of Bugisness because of several factors. Bugis is one of and the largest
among four principal ethnic groups (I. suku) in South Sulawesi: Makassar, Toraja
and Mandar. The four ethnic groups differ in life-styles as a result of the influence
of Islam (Bugis, Makassar, Mandar) and Christianity (Toraja). However, according
to Mills (1975, 218), in terms of language and culture these four sukus are closely
related. The Bugis people in the South Sulawesi homeland and in the diaspora
speak the Bugis language which has its own script called lontcira’’A Nevertheless,
löntara’ or the Bugis wridng tradition in general is rarely used for both formal and
non-formal occasions or for scholarly purposes. The Bugis people, especially the
younger generation, normally write in Indonesian (Bahasa Indonesia), the national
official language. In most Bugis areas, it is only the elders who do still occasionally
use lö n ta ra for example, to write a letter or to make a note for their business
enterprise.
In general, most of the young Bugis generation can no longer read löntara’
or, in general, the texts written in the formal style using old Bugis terms or
vocabulary. This can be partly attributed to the fact that for the last two decades,
Bugis is no longer a mandatory subject in the public school curriculum in the
Bugis speaking regions in South Sulawesi except as part of the local content (I.
muatan lokal) of the curriculum. However, because it is not mandatory nor
considered an important subject within the whole structure of the national
curriculum, compared to for example the core study subjects such as general
sciences and mathematics, students usually do not put a serious effort in gaining a
158 The word is derived from the Malay and Javanese word lontar, meaning palm leaf, the
Bugis equivalent would be raung ta\ as the earliest Bugis texts were inscribed on palm leaves then
sewn together end to end, and rolled up to form flat cylinders. See Pelras (1979, 274-5). The
Makassar and Mandar people also use the same script.

good command of Bugis language skills. Another significant factor is the
extensive use of Indonesian by all mass media, electronic and print, at local,
regional and national levels.

Figure 7.1.
A student in Madrasah Thanawiyah As’adiyah
From the district of Bone
Certainly Bugis children can still speak conversational Bugis in their daily
interaction with their peers or parents because they have grown up within a Bugis
family or milieu. They may not, however, be able to fully understand the people
who occasionally speak formal or ‘high’ Bugis dialect, for example their elders or
the khätib (B. katte) who gives his sermon in the congregational Friday prayer in
formal Bugis, as is the case in most mosques in the Bugis rural areas. Despite this
lack of comprehension of formal Bugis, as Mahmud (2008) observes, in the
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village areas and in some certain urban settlements, people, including the
youngsters, speak Bugis and Indonesian interchangeably on many occasions.
The environment within the educational institutions run by As‘adiyah is an
exception. Here Bugis language becomes an indispensable tool for learning.
Students of As‘adiyah do not only theoretically study the Bugis grammar as an
important part of their school curriculum but also use it on a daily basis in its four
practical skills: listening (comprehension), speaking, writing and reading. In the
halaqah classes, which is mandatory for all students in the junior and senior high
madrasah levels of Pesantren As‘adiyah, Bugis is the main language of instruction.
As I discussed in Chapter Three, in halaqah classes students listen and write the
translation in lontara’ on the margin or diagonally in-between the lines of the
Arabic text book that is read, translated and explained by the teacher. Even in the
formal learning setting in the madrasah, more than often teachers use Bugis as the
language of instruction, interchangeably with Indonesian.
As for speaking skills, since the majority of students and teachers in
Madrasah As‘adiyah are Bugis or coming from a Bugis family background, Bugis
is the daily conversational language within the school complex. However, in most
cases, though someone can culturally speak Bugis in his or her everyday life, it
does not always necessarily mean he or she can deliver a formal speech in Bugis.
Here we can see the importance of Bugis speech training and practice for students
that has become an instrumental learning program within all the educational
institutions of As‘adiyah. In madrasah thanawiyah, for example, every student has to
deliver a religious speech before, at least, his peers and teachers in Bugis. Students
will have many opportunities during their school years to do this speech practice
(I. latihan dakwah) as part of the school’s extra-curricular program. As I have
mentioned in Chapter Three, students can also register for kursus dakwah
(practical preaching course) to improve their skill in delivering religious speechs.
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There are many occasions where speech practice is performed during and after
school classes. However, the most regular one is every7 time for about five to
seven minutes (I. ‘kuliab tijiih menif or kultum) after the performance of
congregational five-time prayers in the school mosque when there is not a halaqah
class.
During

my

fieldwork

I

frequently attended

the

speech

practice

performance by madrasah thanamyah students in the main complex of Pesantren
As‘adiyah in Lapongkoda Sengkang. I was amazed not particularly by their
confidence and enthusiasm in delivering a speech to a relatively large public (of
around 400 to 600 students and teachers) but by their use of a well-structured and
formal Bugis which even I, being born and having grown up in a Bugis family,
could not do any better. But delivering a speech in Bugis is not just a matter of
having rhetorical skills, which students normally can develop through their speech
practice sessions mentioned earlier. It also requires a good mastery of formal
Bugis dialect and vocabulary that cannot be automatically obtained from the dayto-day speaking circumstances.
Therefore, students coming from the non-Bugis speaking family or nonBugis cultural milieu have to learn the language, at least in their first years in
Pesantren Ascadiyah. As mentioned earlier, Pesantren As‘adiyah has also admitted
students from outside Wajo and even outside South Sulawesi, such as from the
provinces of East Kalimantan, Southeast Sulawesi, Central Sulawesi, the
Moluccas, Papua and Sumatra. Most of these students, however, are the children
of Bugis families in the diaspora. Many of them also can speak Bugis, at least for
daily conversation, and therefore will be easily adapt to a speaking Bugis
environment at Pesantren As£adiyah. Nevertheless, students from the Makassar
speaking areas, such as Jeneponto, Bantaeng, Selayar, and Gowa, have to work
hard to learn to, at least, understand Bugis in the first months of their study at the
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pesantren. As I shall explain later, in many cases, students whose first language is
Makassar were later able to speak and write very well in Bugis and even better
than the Bugis children who had never studied at Pesantren As‘adiyah.
Among the Islamic academic circles in South Sulawesi, and in eastern
Indonesia more generally; that is among the lecturers and students in the (state)
Islamic higher education institutionsiyj, graduates of As‘adivah (besides those of
Pesantren Darul Dakwah wa al-Irsyad or DDI) have long been recognized for
their general good command of Arabic. When I was doing my undergraduate
study in IAIN (the state Islamic institute o f Islamic studies) in the 1990s, I often
heard my lecturers and fellow students talk about the two religious educational
institutions in South Sulawesi, i.e. Pesantren As‘adiyah and Pesantren DDI, as
being the only ones whose graduates have an excellent mastery of Arabic,
especially in reading and understanding the classic Arabic texts.

159 There are four major types o f state Islamic higher institutions in South Sulawesi: the
State Institute of Islamic Studies or IAIN, the Islamic State University (UIN), the State College
of Islamic Studies (STAIN). The private religious-based universities include the Indonesian
Muslim University (UMI), Muhammadiyah University or (Unismuh) and the Islamic University7
of Makassar (UIM)- In these Islamic higher institutions, Arabic is taught as an important part of
the curriculum.

Figure 7.2.
Examples of student’s translation in Bugis script
in the Arabic texbooks studied in halaqah
What is rarely known with respect to Pesantren As‘adiyah, however, is the
generally excellent command of its graduates in the Bugis language. This includes
practically all aspects of the language: reading and writing in löntara’ and speaking
in formal Bugis. In Wajo in particular, teachers, students or graduates of
As‘adiyah are well recognised for their competence in eloquently delivering
religious speeches in formal Bugis. It is not surprising therefore if mosque
communities {jama ah masjid) in rural areas would prefer to have students or
graduates of Ascadiyah to their deliver religious sermons and speeches in their
mosques as they can only understand or would prefer to listen to the speeches
given in Bugis rather than in Indonesian. A regular member (A.I.B. jam a ’aid) of a
small mosque in Lonra village of Belawa told me that ‘Upahang saje narekko
mabbicara Malaju pacceramae, nayakiya lebbi malunra V na masumange ’ isedding narekko
mabbicara Ogi? (I actually can understand a speaker delivering [his speech] in
Indonesian, but it is more enjoyable and stimulating if it is delivered in Bugis).

The important point here is that Pesantren As‘adiyah has provided a
supporting environment for many students, Bugis and non-Bugis alike to learn
the Bugis language in more natural and practical ways. In this context, therefore, I
argue that As‘adiyah has played a pivotal role in the preservation of Bugis
language usage in education institutions and in maintaining the tradition of
reading and writing in lontara\ O f course, it should be noted that in later periods,
As£adiyah was not the only pesantren where Bugis was used as the language of
instruction in halaqah and preaching practice. Newer pesantren that were
established by the students of Anregurutta As‘ad such as Pesantren DDI in Barru,
Pare-pare and Pinrang, Pesantren Yasthrib in Soppeng, and Pesantren al-Urwatul
Wustqa in Sidrap also use Bugis in their religious learning programs and, hence,
have helped perpetuate Bugis literacy among their students. However, as far as I
have observed, Pesantren As‘adiyah is the only one in which only Bugis is used as
the language of instruction in the halaqah classess. A graduate of Pesantren DDI
Barru said to me that in his pesantren the use of Indonesian has become more
dominant in most learning programs, including in the halaqah class.
It becomes easy to understand, therefore, why the Bugis language factor is
also another important reason for many Bugis families in the diaspora to send
their children to study in Pesantren As‘adiyah in the homeland. In the interview I
had with a handful of parents and carers of students in Pesantren As‘adiyah I
obtained a sense that one of their expectations is that after spending three to six
years in Pesantren As‘adiyah their children will be able to not only understand
basic Islamic knowledge and ritual practices but also to eventually speak, read and
write in Bugis. These practical Bugis language skills have become more and more
difficult to develop especially by the Bugis people living in the diaspora where
different ethnic groups mix and speak different vernaculars and, in which, Bahasa
Indonesia might be preferable. In fact, many of the non-Bugis speaking students,
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be they from non-Bugis family coming from the neighbouring Makassar and
Mandar regions or from Bugis families living in the diaspora, can eventually
speak, write and read Bugis very well. In most cases, they can even speak Bugis
much better than do the Bugis children who have grown up in Bugis families and
environment but have never learned to speak and write Bugis in a formal learning
setting.160
But there is another reason why the Bugis in the diaspora send their
children to Pesantren As‘adiyah in Sengkang for more than Bugis language
acquisition. ‘Bugisness’ is a cultural identity and most Bugis people would attempt
to preserve and strengthen this identity7 wherever they are and would try to
inculcate it in their children. Therefore, for the Bugis in the diaspora, sending
their children back to Sengkang at very young ages (between 12 and 15 years)
might also mean sending them back to their cultural roots and more opportunities
for inculcating in them the Bugis sense of identity.
In fact, during their years at As‘adiyah, which can be for three years (at
either madrasah thanawiyah or madrasah aliyah levels) or six years (in both levels) or
even 12 years if they started from madrasah ibtidaiyah (primary), these students do
not only spend their school years in a classroom setting or in their relatively
modest dormitories but are exposed to Bugis people, customs, culture and
geography as well. As described in Chapter Four, for example, students of
As‘adiyah from grade three in madrasah thanamjah are eligible to be assigned by
As‘adiyah as religious preachers (Tim Mubalig Ramadan) or imam tarawih during the
160 por instance, Safaruddin, my class mate when I was doing my undergraduate study in
IAIN Alauddin from 1988 to 1993, a graduate o f Pesantren As'adiyah who came from a
Makassar-speaking Jeneponto district. The first time I met him he kept speaking Bugis with me
as he knew very well that I was from Wajo. Since he spoke very excellent Bugis, I could not
believe when he later said to me that he came from Jeneponto. I only discovered how it was
possible for him to speak such good Bugis after he later told me that before coming to Makassar
he had spent six years in Pesantren As‘adiyah in Sengkang.

month of Ramadan. For this appointment, it is very likely that they will have to
travel to different places in South Sulawesi and beyond where there are Bugis
Muslims. In addition, in Sengkang, Bugis cultural events and festivals are
frequently performed and these students will always have the opportunity to
watch or even participate in them.
In many cases, after finishing their studies at As'adiyah in Sengkang,
students coming from Bugis families in the diaspora or anywhere outside
Sengkang would return to their parent’s house. Some of them become religious
teachers and preachers, establish a new school, or just help their parents in their
businesses and work while at the same time can take advantage of their
knowledge of Islam to teach and preach Islam in their home villages. During his
life, the third director of As‘adiyah, Muhammad Yunus Martan, always
encouraged or even commanded his students coming from the areas outside Wajo
to return to their villages or towns after finishing their studies in As‘adiyah to
establish a branch madrasah of As‘adiyah. Some of them did successfully establish
madrasah in their home villages and became well-respected religious teachers and

preachers or even ‘ulamd’in their own right. 161
161 The story of GH. Muhammad Amin Zakaria might be a good example of how a
graduate of As‘adiyah becomes a teacher and founder of a new madrasah. Amin was from
Bantaeng district on the southern tip of South Sulawesi peninsula who came to Sengkang in 1960
to begin his study in grade three in madrasah ibtidaiyah and he continued to madrasah thanamyah
and madrasah aliyah at As‘adiyah. He told me that after he finished his aliyah in 1970, AGH
Muhammad Yunus Martan, the director and most senior teacher and 'ulama of As‘adiyah at the
time instructed him to stop schooling and begin to teach (‘pappisauni mbo, laono mappagguru’).
Instead of encouraging Amin to continue his studies at university level in Makassar, as Amin
actually wished to do, AG Yunus encouraged him to establish a madrasah in his home village in
Ereng Ereng. ‘Now you have finished [the school], go back [to your home village] and open a
school, don’t stay in Sengkang’ advised the teacher (temme'no mbo ah, lisuno mukka sikola, aja’na
monro ri Sengkang). Amin followed his teacher’s advice. He returned to Ereng Ereng in the
Tompobulu subdistrict and founded a new pesantren which was named Pesantren As‘adiyah
Ereng Ereng. In my long conversation with him in October 2012 in Sengkang, Amin proudly
told me how grateful he was now for following his teacher’s suggestion. He feels that being a
teacher is a very rewarding and blessed profession.

Pasanreseng (1992) remarks that in the early 1990s within the Wajo district
alone there were 142 branches of Madrasah As'adiyah which consisted of 10
kindergartens, 4 primary schools (Sekolah Dasar As‘adiyah), 10 madrasah
thanawiyah, 1 madrasah aliyah and 117 madrasah ibtidaiyah. During this period,
madrasah branches of As‘adiyah outside Wajo were to be found in other districts
in South Sulawesi, Southeast Sulawesi, Central Sulawesi, East Kalimantan, Riau,
}ambi, Maluku and Papua. Based on data gathered in 1989, Pasanreseng (1992)
asserts that in this period there were about 29,000 of students enrolling in
Madrasah As‘adiyah which included more than 328 branches in the provinces
mentioned above, from kindergarten to junior high school levels.
The vast network of graduates of As‘adiyah across the country, particularly
in the eastern part of Indonesia, has also enabled Pesantren As‘adiyah in
Sengkang to maintain a stable flow of yearly incoming students. Unlike many
newer private religious-based education institutions in South Sulawesi and other
places across the country, Pesantren As‘adiyah does not seem to be very much
concerned with taking creative actions to promote its educational programs on a
regular basis, for example through various types of advertisements in the media.
For several decades the graduates of As‘adiyah have become the most effective
means and agents of promotion. This includes those who have become imam desa
(village imam) and imam kampung (hamlet imam) in different places in South
Sulawesi. Today, however, many of these branch madrasah have been closed for a
number of factors. One of them is the establishment of the state-run schools in
the areas that used to be out of the reach of any educational program and where a
madrasah of As‘adiyah was the first and only school available. The state-run
schools usually have much better facilities than the private ones and offer a free
education as part of the government regulations on basic and secondary
education.
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Figure 7.3.
A subdistrict mosque in Routa, Southeast Sulawesi
where Iskandar, an graduate o f As’adiyah, served as
a permanent imam and khatib
The promotion of As‘adiyah by its graduates can take various means.
Firstly, in most cases, having experienced the great benefit of studying in
As‘adiyah, the graduates of As‘adiyah would send their children or recommend
their close relatives to study in the same madrasah. During my fieldwork, I
observed that many students in Pesantren As‘adiyah have their siblings, cousins or
close relatives also studying at the same or different levels o f madrasah within
As‘adiyah Pusat. Some of them have even been the fourth generation who go to
Pesantren Ascadiyah, after their great grandfathers, grandfathers/mothers and
fathers/mothers. Secondly, as mentioned earlier, annually As‘adiyah sends
students and teachers as preachers and imam to many different places across the
country, particularly in its eastern part. This allows both parents and children in
those places to witness and measure the quality and competence of As£adiyah’s
students and teachers, particularly in terms of their mastery of the Islamic
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knowledge and their Qur’anic memorisation and recitation skills. This, in turn,
would inspire them to send their children to study in Pesantren As‘adiyah. From
my interviews with a number of students coming from the areas outside
Sengkang, I always obtained the same answer that the most important motivation
for them to come to Pesantren As‘adiyah was because they were astonished by
the performance of the young preachers and imam from As‘adiyah. The second
answer was because their parents choose the madrasah for them since their parents
or close relatives are graduates of Pesantren As‘adiyah or because they want their
children to be like those who have been assigned to their places as Mubalig
Ramadan or imam tarawih.
As I have discussed in detail in Chapter Three, the sending of preachers to
many places, mainly to the eastern parts of Indonesia, has been a tradition of
As‘adiyah ever since it was established in 1930. As‘adiyah continues this tradition
until today but the target community has been expanded to more distant places
outside South Sulawesi and it becomes more intensified and extensive during the
month of Ramadan. Every year during the fasting month of Ramadan As‘adiyah
sends hundreds of teachers and students to preach Islam to many different places
in South Sulawesi and other provinces.
The second means of promotion is through the delegation of imam tarawih.
In tandem with the preachers, every Ramadan As‘adiyah also sends hundreds of
students from its tahfidh al-Quran training programs to become imam tarawih to the
places mentioned earlier. Similar to the process o f assigning Mubalig Ramadan, the
assignment of imam tarawih is based upon a request from the mosque community
that has a graduate network or relationship with As‘adiyah. I should add here that
the tahfi^ programs of As‘adiyah have also trained and provided many graduates
who serve as imam rawatib (permanent mosque imarn) in most masjid raja (great
mosque) or masjid agung (grand mosque) in South Sulawesi and other Indonesian
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cities, including Jakarta (see Chapter Five). In this case, the network of As‘adiyah
graduates plays a vital role in maintaining cooperation and interconnection
between the Bugis Muslim communities in the diaspora and the Pesantren
As‘adiyah community in Sengkang (of leaders, teachers and students), not only in
strengthening their religious piety but also in reinforcing the sense and identity of
being Bugis among the Bugis Muslim people.

Early Influential Students o f MAI
In his study, Kanre (1975, 66-71) lists 100 graduates of Madrasah
As‘adiyah who have become ‘ulama and Islamic figures’ at provincial and national
levels.162 The most notable of them include the founders and leaders of pesantren
across South Sulawesi such as AGH Abdul Rahman Ambo Dalle (Pesantren
Darul Da’wah wal Irsyad in Barru, Pare-pare and Pinrang), AGH Daud Ismail
(Perguruan Islam Beowe, YASRIB, Soppeng), AGH Abdul Pabbajah (Pesantren
Al-Furqan, Pare-pare), AGH Abd. Rahman (Perguruan Islam Ganra, Soppeng)
(see Chapter Two). Also included in the list are graduates who have had a high
political career at the national and local level such as Abdullah Yusuf and Usman
Ibrahim (both served as members of MPR, the People’s Consultative Assembly
during the New Order government), Amin Nashir (who had a high position in
MOR office in Jakarta); Syamsuddin Badar and Harisah Husain (both served as
members of DPRD or the People’s Representative Council at the district level in
Wajo and Bone). Also on the list are a few graduates who hold or have held
positions as deputy rector and dean in several Islamic colleges in South Sulawesi.
Principal or headmaster of a religious school is also considered an important
162 To my knowledge, this the earliest existing work on As'adiyah that mentioned a
rather comprehensive list of the earliest groups of graduates of As‘adiyah. Subsequent works on
As‘adiyah that also list prominent graduates of the institution include Anonymous (1982) which
lists 160 and Nawir (2000, 94-100) 147 graduates.

position within the Muslim community and that is probably why graduates of
As‘adiyah who occupy such positions were also put on the list, although they are
mainly the principals of madrasah run by As‘adiyah located in Sengkang.
In general, there were three dominant positions that As‘adiyah graduates
occupied on Kanre’s list: 1) Kepala Kantor Departemen Agama (Kepala Kandepag)
(the head of the district office of the Ministry of Religion or MOR) and kepala
kantor urusan agama (Kepala KUA) (the head of the subdistrict office of MOR); 2)
the head of the District Court (Ketua Pengadilan Negeri) in South Sulawesi and
Central Sulawesi; and 3) Supervisory staff for the Islamic Education section
(Penilik Pendidikan Agama Islam) in the subdistrict MOR office. This is not
surprising because to be eligible for these positions in the government office
someone should have at least a basic knowledge of Islamic jurisprudence (A. fiqh).
As I have discussed in Chapter Three, fiqh (Islamic jurisprudence) and ushul al-fiqh
(the principle of Islamic jurisprudence) are among the core religious subjects in all
madrasah of As‘adiyah. Another formal requirement for the job is at least a college
bachelor degree (B.A.) In fact, those graduates listed as Kepala Kandepag and
Kepala KUA have at least finished their B.A. degrees163 from the Islamic College
of As‘adiyah (Perguruan Tinggi Islam As‘adiyah, which later became Sekolah
Tinggi Agama Islam As‘adiyah or STAI) in Sengkang or from the State Institute
of Islamic Studies (IAIN) in Makassar or its many branches in the capital cities of
South Sulawesi and other provinces in eastern Indonesia.
My informants in As‘adiyah said to me that during the 1980-1990s,
practically almost all pegawai depag (government employees under MOR) in Wajo
are graduates of Pesantren As‘adiyah. For several decades, Pesantren As‘adiyah
has functioned to provide the religious training required for those who are
163 In Indonesia, this degree is called sarjana muda which is, according to the academic
Indonesian standard, one grade lower than a full undergraduate degree or sarjana (SI).

aspiring to become government official under MOR in offices at district
(kabupaten) and subdistrict (kecamatan) levels. Even in 2012, when I was
conducting my fieldwork in Sengkang, in my frequent visits to the MOR office of
Wajo district in Sengkang I discovered that most of the staff, including the top
leader of the office (kepala kantor), are graduates of Pesantren As‘adiyah. This was
evident when one of my informants in my early months in the fieldsite took me
for a walk around the two-storey building in the northern part of Sengkang city
and introduced me to several potential informants who were working in the
office.
In the South Sulawesi context, however, the most important measure of
the religious and intellectual contribution o f Pesantren As‘adiyah was its role to
advocate and preserve religious learning by using the classical system during a
time when Islamic knowledge was only learned sporadically and unsystematically
through private learning circles (I. pengajian) conducted by several ‘ulama' in
various places throughout South Sulawesi. As described earlier, most of this type
of pengajian was limited to only the study of Qur’an reading and basic instruction
in Islamic rituals. Through its various intensive religious learning programs,
As‘adiyah has trained the most influential traditional scholars of Islam or ‘ulamä’
in the province in the last century (see Chapter Six).

Conclusion
As‘adiyah has played a crucial role in the formation of an Islamic identity
{ahIn sunnah waljama'all) as well as the preservation of a Bugis identity among the
Bugis Muslim people in South Sulawesi and those living in the diaspora. These
two closely-related forms of identity among the Bugis Muslim people are
disseminated and maintained in a number of ways. Firstly, through the teaching of
classical Islamic knowledge in As‘adiyah schools using text books written in

Arabic; secondly, the using of Bugis as the language of instruction in classrooms
as well as in explaining and translating the Islamic text books written in Arabic;
and thirdly, through the vast outreach of As‘adiyah dakwah programs which
encompasses most regions in the eastern part of Indonesia; and finally, through
the network of graduates, members, and affiliates o f As’adiyah in South Sulawesi
in the diaspora who endeavoured to maintain their Islamic and Bugis cultural
identity with and through As’adiyah.
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C hapter E ig h t
Conclusion
This dissertation has investigated the character of the Islamic traditions
(Islamic knowledge, beliefs and practices) that Ascadiyah has been maintaining
and transmitting in Wajo through its mass Islamic education and propagation
programs. I have reviewed the historical role of As‘adiyah in the construction and
reproduction of religious authority in Wajo since the 1930s; the life history of its
founder, Anregurutta Muhammad As‘ad al-Bugis, and its religious, educational,
and social programs. These include mass religious education, propagation,
training in the memorisation of the Q ur’an, special education for the reproduction
of young ‘ulama''’, and the network of As‘adiyah graduates, members and affiliates
both at home and the Bugis diaspora. I have addressed the contemporary
significance of the Islamic traditions that As‘adiyah continues to transmit,
inculcate, and perpetuate through its socio-religious programs in the context of
the formation of religious authority in Wajo. I have also investigated the
emergence of the ‘As£adiyah tradition’ as the common ideological and cultural
trajectory that has helped perpetuate the social mobility o f the Wajo Bugis people
within South Sulawesi and beyond. This study has enabled me to locate As’adiyah
within a wider literature on pesantren traditions in Indonesia in particular, and on
Islamic education and Islamic authority more generally.

Anregurutta A s’ad and His Claim for Religious Authority
During my fieldwork I discussed key questions with some leading ‘ulama
and senior teachers in Pesantren As‘adiyah. One of the questions I raised
concerned Anregurutta’s strategy in succeeding as a leader and teacher in such a
way that his legacy, still lasts to this day. His legacies include the halaqah, madrasah,
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tahfi^ al-Qur’an, the appointment of religious preachers, and the special training for
the reproduction of 'ulama\ which have been the subjects of this dissertation.
From an analysis of the local narratives as well as both scholarly and devotional
accounts on Anregurutta’s religious, educational and social mission, the following
factors have been crucial to his success.
Firstly, the people acknowledged Anregurutta’s authority in Islamic
knowledge which they described as 'mattust ’ paddissengngeimd (meaning ‘having
ocean-wide knowledge’). The easy acceptance of and recognition of Anregurutta’s
religious authority was partly due to his being born in Mecca to a religious family
and spending his formative intellectual years there. As Azyumardi Azra (2004, 8)
postulates Mecca and Medina (recognized as the Haramayn, the two Harams,
forbidden sanctuaries, in the Muslim world) occupy a special position in Islam
and the life of Muslims. Mecca is the birthplace of Islam, the qiblah towards which
the Muslims turn their faces in their salat (prayer) and the holy city where they
make the hajj pilgrimage. ‘With all their religious importance, it is not surprising
that some special qualities and merits (Jada’il) have been attributed to both Mecca
and Medina’ (Azra 2004, 8).
For centuries Mecca and Medina were considered by Muslim people
everywhere as the centres of traditional Islamic learning and spirituality. Before
the rise of other centres of Islamic learnings such major cities in Egypt, Iraq and
Iran (Persia), these two Muslim holy cities were the only source of religious
knowledge and spiritual authority. Therefore, in order to be recognised as a
legitimate authority in Islamic knowledge, one had to go to the two cities and
spend time learning various branches o f Islamic knowledge from ‘ulama’ or
professors from different parts of the Muslim world. Besides pursuing a classical
knowledge of Islam, such students attended lectures in the Haram mosque to
receive barakah (God’s blessing) (see Hurgronje 1931, 186). This explains why in
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South Sulawesi, those like Anregurutta, who had spent some years studying in
Mecca received such respect from the local Muslim community and were
considered to have more intellectual and spiritual authority than those who had
never studied there. As mentioned in Chapter Six, for the same reasons, some of
Anregurutta’s direct disciples in MAI, like AGH Ambo Dalle, AGH Abdul Muin
Yusuf and AGH Abdul Malik Muhamad, still needed to travel to Mecca and to
spend several years studying and seeking barakah.
Within two decades of its founding, MAI would become a reputable
traditional religious education institution. During Anregurutta’s time, a number of
‘ulama’ from Arabia, such as Sheikh Sulaiman and Sheikh Ahmad ‘Afifi al-Misri,
came to teach in MAI. Others, such as Sayyid Abdullah Sadaqah Dahlan and
Sheikh Alwi al-Ahdal, visited briefly. This advanced MAI’s reputation and, in my
opinion, it became a distant branch of Mecca-style madrasah, making it the most
authoritative centre of traditional Islamic learning in South Sulawesi. By following
a similar learning system to that of the madrasah in Mecca, studying at MAI has
come to be regarded by many as identical to travelling to study in Mecca. As
described in Chapter Three, the name of this madrasah itself represents its
orientation to the learning system that was in operation in Mecca, al-Madrasah al‘Arabiyyah al-lslamiyyah (the Islamic ‘Arabic’ school). MAI used the same classical
religious Arabic textbooks and the same language of instruction, Arabic. It may be
reasonable to say that MAI was regarded as ‘a portable Meccan’ madrasah and
when one graduated from MAI, one would have the same degree of religious
authority as those who had spent times studying in a madrasah in Mecca.
Secondly, in Anregurutta’s life people could see the embodiment of his
knowledge of Islam and he therefore became a role model for them.
Anregurutta’s life was described as very simple. He was perceived to be very
ascetic (A. %i<hd) and to practice abstinence (A. wara’ B. manini). He sincerely
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dedicated his entire life to teaching and preaching Islam. In summary, the people
could see in Anregurutta’s life a good example and a source of religious and moral
perfection to follow as well as a personification of what is sanctioned in the
religious texts that they studied in his madrasah. As mentioned in Chapter Three,
before the coming of Anregurutta to Wajo, several local ‘ulama' had opened and
taught in small learning circles, mainly teaching how to recite the Qur’an and
perform Islamic rituals. However, none of them aspired to dedicate their whole
life and stay in one place to only teach students about Islam and, as Anregurutta
did, to establish a madrasah. Some other 'ulama' with good authority in Islamic
knowledge preferred an ascetic life and were not concerned about the social life
of the Muslim community in which they lived.

Moderate Dakwah Approach
As several scholars (Walinga 1980, van Bruinessen 1998a, and Sabit 2012)
observe, Anregurutta’s religious reform movement was in between two extremes
of religious movement in Wajo, or in South Sulawesi in general at the time. The
first movement was the Sufi brotherhood (tanqah) which introduced various Sufi
beliefs and practices which were considered deviant and heretic by the orthodox
'ulama'. The second movement was that undertaken by a few committed 'ulamd'
who through their dakwah strived to change the religious situation with an
uncompromising desire to eradicate all that they perceived as non-Islamic
religious beliefs and practices, including the local ritual practices which were part
of custom (adat). The reform organisation Muhammadiyah was included in this
second type of religious movement.
From the evidence and arguments provided in this dissertation I found
that Anregurutta’s success in his religious mission in Wajo was also related to his
attitude in tolerating, at least in the early stages of his preaching, some elements of
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the local religious practices as well as the adat. As Sabit (2012, 142) notes,
Anregurutta had a positive outlook on the local customs {adat) as long as they
were not in contradiction with the Islamic teaching. Anregurutta’s dakwah
movement was based on dakwah kultural (a cultural propagation approach)’.
Because of this, Anregurutta seemed to be able to secure significant patronage
from the local ruler and was able to take full advantage of the ruler’s support to
augment his socio-religious transformation project.
Unlike Muhammadiyah which directly attacked the beliefs system on
which the traditional authorities’ ascribed privilege over their subjects rested,
Anregurutta tried to indirectly nullify the ‘un-Islamic’ belief systems and practices
through his education programs. He introduced the Islamic concept of tauhid (the
oneness of God) and the equality of human beings before God and that one
could excel in relation to others only because if he or she had more taqwa (A. piety
or fear of God). As described in Chapter Two, most historical Makassar-Bugis
states were established on the cosmology of the Tomanarung (B) / Tumammmg (M)
(He who descended from heaven or the Upperworld) as the first ancestor of their
rulers. The political power and social privilege of the rulers rested on this belief.
In the initial stage of his preaching project, however, Anregurutta did take the
same stance as Muhammadiyah with regard to reforming the local religious
practices of the common people, not that of the ruler and other nobility, that he
considered as having gone too far astray, or had deviated from the true teachings
of Islam and perpetuated pre-Islamic and non-Islamic belief and practices.

Combining Traditional and Modern Islamic Education System
Al-Madrasah

al-‘Arabiyyah al-Islamiyah

(Islamic Arabic

school)

that

Anregurutta founded in 1930 become a means for him to disseminate and
maintain his religious ideas of reform and apply his moderate approach to
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transform religious authority in particular and also the Muslim community at
large. Pesantren As‘adiyah, as the continuation of MAI, maintained the traditional
learning system of MAI while introducing and developing modern educational
programs according to contemporary challenges and opportunities. Halaqah is one
of the MAI traditions of learning that Pesantren As‘adiyah continues to this day.
Halaqah is an effective way not only to transmit traditional religious knowledge
but also to inculcate and embody moral and spiritual values within the students.
One can find the moral and spiritual aspects o f learning in Pesantren As‘adiyah,
or in any other traditional pesantren, in the concept of sappa barekka’ (B. seeking
God’s blessing). Barakka' (B, from A. barakah, blessing) has become the regular
term within the pesantren for that which students have to seek, or make themselves
worthy of receiving, whether from teachers, the process of learning, or objects
that have been imbued with it. In certain circumstances, barekka' is related to
karame' (B, from A. karamah, miracles of the saint) and charisma which can be
transmitted to students who are worthy of receiving it through intellectual, moral
and spiritual ritualisation and discipline.
Students who only study Islamic knowledge in the classroom setting but do
not consistently and meticulously attend the halaqah nor pay high respect to their
teachers or anregurutta are regarded as having forsaken the core benefit o f a
pesantren education. On the other hand, students or graduates of Pesantren
As‘adiyah who have succeeded in their future lives are said to have received
barekka'na A s ’adiyah (the blessing of studying in As‘adiyah) or barekka'na
Anregurutta Sade' (the blessing of Anregurutta As‘ad).
Since the 1930s, Pesantren As‘adiyah, has become the most authoritative
centre of Islamic learning in South Sulawesi. This role was later shared with
several other pesantren or madrasah that were established by (mostly) MAI
graduates in the end of the 1940s and the early 1950s. As described in Chapter
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Three, Pesantren As‘adiyah continues the Islamic tradition followed by its
founder which is the ahl al-sunnah wa al-jamaah (the people who follow the
tradition of the Prophet and of the Muslim majority), popularly shortened to
Aswaja. One major characteristic of Aswaja is an appreciation of and a reliance on
the intellectual legacy of the Muslim scholars in mediaeval Islam to understand
two major sources of Islamic teaching (the Q ur’an and hadith). To claim religious
authority, one has to master this intellectual tradition through a long period of
learning religious texts written in Arabic. Herein lies the significant role of
Pesantren As‘adiyah in producing religious authority in that it provides an
educational system in which Arabic mastery is at the heart of its learning. In other
words, Pesantren As‘adiyah has been an instrument through which one can
establish one’s religious knowledge authority as a religious and social capital by
which they exercise their influence within the Muslim community.

Dakwah and its Socio-economic Dimensions
Dakwah (Islamic preaching or propagation) was at the heart of Anregurutta’s
religious reform movement when he arrived in Wajo in 1928. As described in
Chapter Three, Anregurutta’s educational and social programs were merely the
instruments to achieve his ultimate goal in dakwah, that is, to ‘raise up the Words
of G od’ (Ismail 1989). As stated by most scholars and biographers of As‘adiyah
whose works I have consulted, Anregurutta was very successful in his dakwah
programs. This can be seen by the transformation of the religious landscape in
Wajo from a Muslim community which believed and practiced certain ‘preIslamic’ and ‘un-Islamic’ elements into a community that displayed a strong
adherence to normative or orthodox Islam and pursued religious piety. Sengkang,
the headquarters of all activities of As‘adiyah, became ‘kota santri (the city of

pesantren students, or a religious city) as well as its existing reputation as ‘kota Sutra'
(the city of production of silk products).164
As‘adiyah today continues most of Anregurutta’s dakwah programs. As I
described in Chapter Four, As‘adiyah’s dakwah programs have had a far-reaching
religious influence on Muslim people in South Sulawesi and beyond because they
are delivered to both urban and rural Muslim communities in South Sulawesi and
elsewhere. Hundreds of mubalig (religious preachers) from As‘adiyah, for example,
are assigned to preach Islam during the month of Ramadan in as far afield as the
Merauke in Papua to the east or Jambi in Sumatra to the west, or Nunukan in
East Kalimatan to the north and Flores in East Nusa Tenggara in the south.
Because the religious speeches are delivered in Bugis, Bugis people in rural areas
in South Sulawesi as well as those in the diaspora are very happy to welcome
mubalig from As‘adiyah. Through this approach, As‘adiyah has played a role in
transmitting and translating a global, elite, textual Islam, as described in Chapter
One, to rural communities. In addition, As‘adiyah has ‘indigenised Islam’ (Fealy
and White 2008) through accommodation to Bugis cultural traditions.
Since Anregurutta, modern media such as journals ( /ll-D^ikra and AlMaouidhat al-Hasanah) and pamphlets have been used to expand the reach of the
dakwah program. Since the leadership of AGH Yunus Martan in 1961, besides a
journal {Saara A s ’adiyah), a magazine (Rdsalah As'adiyah) and printed books, a radio
broadcast program (Radio Suara As'adiyah) has also been in operation as a new
dakwah medium to reach audiences in a wider spectrum of society.
The initial intention in undertaking dakwah is to fulfil a duty as Muslims to
seek to please Allah (I mencari keredaan Allaid). As a result of the current wave of

164 I often heard these expressions proudly echoed by members of the As'adiyah
community and the government officials during the celebration of religious and national holidays
in Sengkang.

celebrity preachers in Indonesia due to the adept use of media technologies
(Hoesterey 2008), the line that demarcates the ‘authentic’ dakwah from ‘superficial’
marketing is becoming blurrier. An engagement with dakwah activity has also
evoked a more pragmatic intention as it now has more economic consequences.
Now preachers can expect material rewards for providing dakwah to the
community. In other words, dakwah has increasingly become a new career path
for especially young Muslim scholars, including students and teachers of
As‘adiyah. Many students and teachers in this pesantren are now aspiring to
become celebrity preachers, following in the footsteps of some pesantren graduates.
One of them, for example Ustadz Muhammad Nur Maulana, whose profile was
described in Chapter Four.

N ew Religious Authority; N ew Challenges and Opportunities
As I described in Chapter Six, in contemporary South Sulawesi there has
been always a sense that there is a shortage of ‘ulama’ (I. krisis ulama). This was
also felt in the past among the Wajo Muslim people, as can be seen from what I
described in Chapter Two. There 1 explained how the hajj pilgrims from Wajo
complaint to Anregurutta that there was not an authoritative ‘ulama who could
lead the Muslims in the area out of the ‘darkness’ o f myths, erring religious
innovation, spirit mediumship and other elements of polytheism and paganism, to
the true practice of Islam. They had an implicit request to Anregurutta that he
would come to Wajo and reform the religious situation in his parent’s homeland.
During my fieldwork, I often heard people also talking about the ‘krisis ulama'.
They pointed to the fast moral and spiritual deterioration among the Muslims,
particularly the younger generation, and related that to the lack of better religious
education and shortage of charismatic and concerned ‘ulama who can play a role
as moral exemplaries for other Muslims.
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When Anregurutta arrived in Sengkang and started his propagation and
education programs, he fulfilled the expectations o f the Muslim people in Wajo of
an authoritative ‘ulama figure. The people, the elites and the commoners,
acknowledged Anregurutta’s charismatic authority and has high level of Islamic
knowledge, and were willing to support his religious and educational programs.
Through MAI, Anregurutta trained a new generation of ‘ulama who would later
continue his role and as ‘ulama' established their own religious educational
institutions in South Sulawesi and elsewhere. ALU with its charismatic leader,
Anregurutta, became the locus for what Weber called the ‘routinization of
charisma’ (1968, 54-61). Anregurutta as a charismatic leader was important in
determining the success of the intergenerational transmission of religious
authority.
When the first generation of ‘ulama' who were trained under the direct
tutelage of Anregurutta had all died, by about the first decade of the second
millennium,

many

people were

concerned

about the

disappearance

of

authoritative and charismatic ‘ulama' figures in South Sulawesi. Urged by such a
concern, or what Turner (2007) calls ‘the crisis of religious authority’, As‘adiyah
established an intensive religious education program, M a‘ahad Aly As'adijah,
specifically aimed at accelerating the reproduction of young ‘ulama' (I. kiyai muda,
B. gurutta malo/oe). But this is not the only special Islamic education program with
this same purpose that we can find in South Sulawesi today. As described in
Chapter Six, a number of other Islamic institutions have also established similar
programs, in response to the same concern. However, given the long reputation
of As‘adiyah as the main producer of ‘ulama' in the twentieth century, Ma‘ahad
‘Aly As‘adiyah was expected by the leaders of As‘adiyah to become one of the
most authoritative institutions through which it became more possible to produce

the next generations of ‘ulama with the same quality of religious knowledge as
those in the past, but in greater numbers.
The first challenge for the graduates of this program was to obtain
recognition of the Muslim community. As discussed in Chapter Six, many people
were still doubtful about the possible of formally training people to become
charismatic anregurntta. They argued that a true anregurntta figure could only be
born and tested through a lifetime process of moral and spiritual perfection and a
sincere dedication for community wellbeing. They remarked that the title
anregurutta cannot be likened to the title conferred on someone upon finishing a
study program in a university. It was bestowed by the community upon a person
who they regarded as worthy of the title.
As briefly described in Chapter Six, another challenge has come from the
rapid development of media technologies which has helped the dissemination of
religious authority from many different directions (see Eickelman and Anderson
1999, Anderson 2003a). With the unprecedented advance of both print and
electronic media, such as the World Wide Web, ‘Knowledge is no longer a finite
body of knowledge mediated by the traditional scholars but available to all
through the new media’ (Turner 2007, 59). Another consequence is that the
production of religious authority is no longer tied to specifically traditional
religious institutions like pesantren or madrasah.

The A s’adiyah Traditions and Identity
Notwithstanding the challenges mentioned earlier, As‘adiyah manages to
survive and flourish because, in my observation, it has becomes the basis of social
integration of a particular group in the Bugis Muslim society. It represents
‘mechanical solidarity’ in Durkhemian terms (1984). This is regardless of the fact
that most if not all of its graduates, members or affiliates live in modern societies,
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which represent social relationships more like the Durkhemian category, ‘organic
solidarity’. Durkheim’s ‘ideal type’ of mechanical solidarity (1984) points to a
social system characterised by a universally and emotionally powerful common
conscience. This concept assumes that individuals resemble each other because of
the psychological similarity as a consequence of sharing identical beliefs and
norms.
The As‘adiyah community, however, does not represent a primitive society
in a Durkhemian sense, which is characterised by repressive law. As described in
Chapter Seven, As‘adiyah does not only exemplifies a sense of being from the
same alma mater among its graduates, but also a sub-Islamic identity as an aspect
of Bugis cultural identity. In other words, As‘adiyah becomes a shared set of
beliefs and norms, on which a type of mechanical solidarity is built and
maintained by the leaders, teachers, students, members and affiliates of As‘adiyah
wherever they are, including in the Bugis diaspora. A mechanical solidarity among
As‘adiyah people is established thanks to the cohesion and integration coming out
of the homogeneity of individuals within the As‘adiyah community; they feel
connected through similar work (mostly in religious field such as official in the
Ministry of Religion), educational and religious training (pesantren or madrasah), and
lifestyle (simple, rural and religious).
Based on this shared identity, As‘adiyah people have endeavoured to
disseminate, strengthen and perpetuate the Islamic values and practices according
to the As‘adiyah traditions in particular and the Islamic ideology of A h l al-Sunna
wa al-jama’ab (the followers of the traditions o f the Prophet and the majority
Muslim community) more generally. These traditions include the practice of qunut
(supplication while standing in dawn prayer), two series of communal du’a (A.
prayer) after the performance of congregational prayers, two adhan (A. the call to
prayer) in Friday congregation, the recitation o f the book of bar^anji, yasinan,

tahlilan, and others. The inculcation, strengthening and reinvention of these
traditions are undertaken in various ways by taking full advantage of the network
of As‘adiyah students, graduates, members and affiliates. The most important of
them are: the sending of children of Bugis families in the diaspora to study in
Pesantren As‘adiyah in Sengkang; the assignment o f students and teachers from
Pesantren As‘adiyah, temporarily or permanently, to teach in the branches of
Madrasah As‘adiyah established by graduates o f As‘adiyah in the diaspora; the
assignment of leaders, teachers and students o f As‘adiyah as religious preachers in
places where there are As‘adiyah community (graduates, members, affiliates and
sympathisers), especially during the month of Ramadan; and the compulsory
community service of graduates of the Ma‘ahad £Aly As‘adiyah as religious
teachers and preachers in the As‘adiyah communities across the country.
Because of this shared ‘sub-religious identity’ a sense of solidarity within
the As‘adiyah community can be maintained and reproduced. All graduates and
members of As‘adiyah find their own roles and functions in their community. As
a sub-religious affiliation or ideology, As‘adiyah becomes a type of social-religious
capital. In his research on the role of religious organisation in the United States,
Coleman (2003) finds that religion is a major generator of social capital. In my
observation, As‘adiyah people have accumulated educational capital, cultural
capital, political capital, economic capital, and symbolic capital. In Distinction
Bourdieu (1984, 291) refers to symbolic capital as ‘the acquisition of a reputation
for competence and an image of respectability and honourability..

Symbolic

capital also designates a ‘degree of accumulated prestige, celebrity or honour and
is

founded

on

a dialectic

of knowledge

(connaissance)

and

recognition

(reconnaissance)’ (Bourdieu 1993, 7) The recognition of the prestige, celebrity or
honour of a graduates of As‘adiyah comes first from the members As‘adiyah
community whose networks and locations can be found throughout Indonesia,
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particularly in its eastern parts, but is also given by others. In this study I have
observed that the As’adiyah people have a strong sense of community values and
social commitments. From what I have described in previous chapters, we can
also see that the connection between school education and society7 is strong and
inevitable.
To give an instance, the kiyai muda (junior kiyai) from Ma‘ahad ‘Aly
As‘adiyah, would be able to exercise their knowledge as religious teachers and
preachers first within the As‘adiyah community in which the reputation of
As‘adiyah’s religious educational programs and the quality of their output have
been fully recognised. In most cases, many kiyai muda who have served in the
community who follow As‘adiyah traditions for a certain period of time were able
finally to achieve the reputation as gurutta and even anregwrutta and could later
expand their influence to a wider and more diverse segment o f community than
As‘adiyah. From kiyai muda or gurutta maloloe they would go on to be recognised as
full kiyai, as gurutta. At this point, we could see the cycle of reproduction of
religious authority in which As‘adiyah plays a significant role.
Returning to what Dürkheim (1977, 366) postulates, as I quoted in the
beginning of Chapter Three, As‘adiyah has demonstrated that teaching has “the
capacity of exerting a moral influence on the way we are and the way we think”.
Starting as a religious educational institution, As‘adiyah could later become a
socio-religious institution which is able to influence, in the manner asserted by
Dürkheim (1977), the transformation in ideas, beliefs and feelings of so many
Muslims in Wajo, South Sulawesi and Indonesia more generally.
As‘adiyah has played a key role in the construction and reproduction of a
distinct Bugis socio-religious authority in South Sulawesi and beyond since the
1930s until today and has contributed to the reproduction of culture through its
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education program s. As B ourdieu and P asseron (1990) evoke, education plays a
key part in the reproduction o f the whole system.
Studying A s’adiyah contributes to o u r understanding on the different
characteristics o f an Islamic education institution in Indonesia outside Java and
Sum atra, in particular, and o f its system o f socio-religious education which falls
beyond the binary opposition betw een traditionalist and m odernist as represented
in Indonesia by mainly the N ahdhatul Ulam a (NU) and M uham m adiyah
respectively. A study o f A s’adiyah m akes this binary seem outdated, o r at least
limited in its application. A s’adiyah exemplifies pesantren traditions associated with
‘traditional Islam ’ that are found elsewhere in Indonesia, particularly in Java and
Sumatera. H ow ever, A s’adiyah iterates these traditions differently in significant
ways; for example, establishing a madrasah system (generally associated with
m odernism ) bu t also by em bracing a larger religious reform m ovem ent w ithin the
Bugis M uslim com m unities in South Sulawesi and in the diaspora.

Figure 8.1.
The writer with students of
Madrasah Thanawiyah As‘adiyah in the Lapongkoda Complex
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