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Abstract
This thesis explores the roles of Alkhairaat in Palu Central Sulawesi as a modern Islamic
boarding school and one of the most remarkable educational institutions in the
development of Islam in eastern Indonesia. Established on June 30, 1930, by Al Habib
Idrus ibn Salim Aljufri (1889-1969), locally known as Guru Tua, the institution has
developed its own unique and distinctive reputation due to its leader as Hadhrami Sayyid,
a man who is originally from Hadhramaut, Yemen and claims himself as a descendant of
the Prophet Muhammad. Like many pesantren in Java, Alkhairaat with its network in 13
provinces that consists of 1,550 schools and 49 pesantren, is shaped by local culture and
moulded by values and tradition that are consistently nurtured by the founder.
I argue that Alkhairaat is one of the leading Islamic educational institutions in eastern
Indonesia, bringing about a significant reform into the local educational system and
becoming a major recognised religious authority in the region. Guru Tua created an
educational system not only to address the educational needs of the rural community but
also to appropriate the materials, views, and attitudes of modernity in the society.
This thesis further claims that Guru Tua has been a significant figure in the formation,
transmission and reproduction of Islamic knowledge and authority in the region. The way
Guru Tua has expanded the network of his school shows that his charisma was not only
transferable through kinship ties (hereditary) to his progeny for subsequent leadership
roles, but also via a scholarly connection expressed through the teacher-student
relationship. Through his teachings and religious programs in his institution, he has
nurtured many young Muslims with religious knowledge as they accumulate cultural
capital essential for the establishment of their religious authority in their respective
villages.
Analysing Alkhairaat and its network, I reflect Bourdieu’s concept; capital, field and
habitus as a means of understanding the way in which Alkhairaat and its networks with
all components intertwined. This study also draws on the Weberian notion of charisma to
illuminate the leadership of Guru Tua. The use of Bourdieu’s capital permits us to
develop charisma as religious capital as an object of struggle as a valued resource.
Therefore, by the combination of Weber and Bourdieu, we can see charisma to be a more
secular power rather than God’s grace and blessings or divine gift.
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Based on 12-month multi-sited research in Palu, Central Sulawesi and three other
provinces: Gorontalo, North Maluku, and North Sulawesi, the study utilised participant
observation methods, staying in the Alkhairaat pesantren for some time as well as
engaging with local people. I interviewed prominent local figures, students, former
students and dignitaries who were graduates of this institution.
In sum, the thesis demonstrates that the school network offers a locally affordable but
more reliable religious tutoring, making up a vibrant web of an educational institution
with the support of local patronage. It is like a family network in which a sense of identity
and a similar religious orientation has been produced and reproduced. The unchallenged
Guru Tua’s religious competence and teachings have become a tick of approval, providing
peace of mind and a favourable point of consideration for local people to send their
children joining this network.
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Notes on Transliteration and Spelling
The system of Arabic transliteration used in this thesis fol1ows that of the Institute of
Islamic Studies, McGill University. The table from Arabic to English and Indonesian is
listed as follows:
b=ب
t=ت
th = ث
j=ج
h=ح
kh = خ
d=د
dh = ذ
r=ر

z=ز
s=س
sh = ش
s =ص
d=ض
t=ط
z=ظ
‘=ع
gh = غ

f=ف
q=ق
k=ك
l=ل
m=م
n=ن
h=ه
w=و
y=ي

Vowels:
Short: a = ´; i = ; u =
Long: a< = ; i> = ي ; = و
Diphthong: ay =  ; يaw = و ا
I use single quotation marks when citing any written works and interviews. I spell out
numbers under 10 (zero through nine) and for calendar years, dates, times, ages of people,
monetary amounts, percentages and ratios, except for all numbers that begin a sentence.
In general Indonesian names and terms, including words in Arabic of Arabic origin, are
written according to Ejaan Yang Disempurnakan, abbreviated EYD or the Perfected Spelling
System (PSS), the latest system of Indonesian spelling (1972). Where it is cited from its
Arabic version, follows the Indonesian transliteration; and where it is cited from its
Romanized version, no diacritic symbols are used, and it follows the source unless
otherwise stated. For example, the word ‘haul’ is an Indonesian word written in Latin
letters without the diacritic symbol, and this is retained, as opposed to hawl in Arabic
when cited. Similarly the word Shari'at, I retain its Arabic transliteration, when the
Indonesian word is referred I use the standard version in Modern Indonesian: syari'at
(without diacritic symbols); otherwise, by default, the Arabic Shari'ah is used. However, in
earlier Indonesian (and Malay) spelling system, this may be written as shariat, or shari'at.
This will be cited as written in the referred sources without change.
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Glossary
Ahl al-Sunnah wal ]ama 'ah

(Ar.) The religious orientation generally refers
to the Ash'arite theology, the Shafi’ite school of
law (madhhab), and the Ghazalian Sufism.

Anggaran Pendapatan Belanja Daerah

(Ind.) Regional budget

Al-qaʾim bi-l-maqam

(Ar.) one stands in the station (the shrine
caretaker)

Aqidah

(Ar.) Foundation of the Islamic faith

Baraka

(Ar.) God’s blessing

Bersila

(Ind.) People seated crossed-leg

Bid’ah

(Ar.) Unacceptable rituals considered as
innovations in Islam

Bobato Akhirat

(Ind.) Royal religious counsellor of the
Ternate Sultan

Bupati

(Ind.) Head of district

Camat

(Ind.) Head of Sub-district

Baju koko

(Ind.) White Muslim outfit

Bantuan Operational Sekolah (BOS) (Ind.) School operational assistance fund
Dakwah

(Ind.) Islamic propagation or mission

Dewan Ulama

(Ind.) Board of religious experts

Dhikr

(Ind. Ar.) Religious recitation. It is often
translated as 'remembrance' or 'invocation'
and is a ritual prayer commonly practised
after the performance of five-time prayers
(sholat lima waktu). 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.

Doa

(Ind.) Invocation

Dewan Perwakilan Rakyat-DPR

(Ind.) National legislative assembly

Eid-al-Fitr (Hari Raya Lebaran)

(Ar. Ind.) Celebration marks the end of
Ramadan

Fatwa

(Ind.) Non-binding religious ruling on a
matter of law

Habib

(Ind.) Honorific title given to males accepted
as descendants of the Prophet

Hadith

(Ar.) Sayings of the Prophet Muhammad

Hajj

Pilgrimage to Mecca
xi

Hijriyah

(Ar.) Islamic calendar

Halaqah

(Ar.) 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.

Haul

(Ind.) Death anniversary

IAIN

Institut Agama Islam Negeri (State Institute
for Islamic Studies)

‘Ilm

(Ar.) Knowledge

Imam

(Ind.) Here used in its more limited meaning
as a prayer leader.

Fikih

(Ind.) Islamic jurisprudence

Kawasan Wisata Religi

(Ind.) Religious Tourist Destination Area

Kabupaten

(Ind.) District

Karamah

(Ar.) Supernatural power

Kayfiyya

(Ar.) A set of procedures in religious rituals

Kitab Kuning

(Ind.) Classical Islamic textbooks

Komisaris Wilayah

(Ind.) Provincial commissariat

Komisaris Daerah

(Ind.) Regional commissariat

Komisi Pemilihan Umum

(Ind.) National Electoral Committee

Kyai

(Ind.) Leader of pesantren

Magau

(Kaili) Traditional leader (local king)

Manaqib

(Ind.) Hagiographies

MUI

(Ind.) Majelis Ulama Indonesia, the Council of
Indonesian Ulama

Munas

(Ind.) Musyawarah Kerja Nasional (the
National working conference)

Madhhab

(Ind.) Islamic school of law (sometimes spelt,
mazhab)

Madrasah

(Ind.) Islamic school

Madrasah Aliyah

(Ind.) Islamic senior high school

Madrasah Ibtidaiyyah

(Ind.) Islamic primary school

Madrasah Tsanawiyah

(Ind.) Islamic junior high school

Maghrib

(Ind.) Sunset prayer

Maulid

(Ind. The Prophet’s birthday ceremony

MORA

Ministry of Religious Affairs
xii

Maklumat

(Ind.) A circular containing an order to be
adhered by the community

NU

Nahdhatul Ulama (the Awakening of the
Ulama)

PBNU

Executive Board of Nahdlatul Ulama

Pengajian

(Ind.) Religious meeting or gathering

Perkumpulan

(Ind.) Association

Pesantren

(Ind.) Islamic boarding school

Pemilihan Gubernur

(Ind.) Gubernatorial election

PBUH

Peace Be Upon Him

Pondok

(Ind.) Pesantren

Rabitat al-Alam al-Islami

Saudi-based non-government organisation of
the Muslim World League

Rais Syuriah

(Ar.) Chair of the advisory board

Ramadhan

Fasting Month

Santri

Students of pesantren

Sayyid (plural: Saadah)

(Ar. Ind.) Honorific title given to males as
descendants of the Prophet Muhammad
through his daughter Fatima.

Silatnas

Silaturrahmi Nasional (National working
conference)

Silaturrahmi

(Ar. Ind.) Muslim Friendly visit

Sunni

(Ind.) Followers of Ahl al-Sunnah wal ]ama
'ah

Tahlil

(Ind.) Special religious ceremonies which are
held on the 3rd, seventh and 40th nights after
a person's passing away

Tafsir

(Ind.) Exegesis

Taraweeh

(Ind.) Recommended prayer (between 8 to 20
cycles) performed during the nights of the
month of Ramadan

Tarekat

(Ind.) Sufi Order

Ujian Negara

State final examination

UI

University of Indonesia

Ulama

(Ind.) Islamic religious scholars

Umat

(Ind.) Islamic community

Ukhuwah Islamiyah

(Ar.) Islamic brotherhood
xiii

Ustadz

(Ind.) Religious teacher

Wahhabism

The followers or proponents of 'Abd alWahhab of the Saudi

Yayasan

(Ind.) Foundation

Ziyarah

(Ar.) Making a pilgrimage to the shrine
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Chapter One
INTRODUCTION

In eastern Indonesia, another critical component of local social identity is education as highly desirable and a
means of gaining status. (James Fox 1997: 57)

On 28 September 2018, a magnitude 7.5 earthquakes struck the coastal area of Palu,
Central Sulawesi affecting massive infrastructure damage and significant loss of life.
Following the mainshock, a tsunami swept aside shore-lying houses and buildings on its
way. Over 1,550 people died, and more than 70,000 people were left homeless following
the disaster with the majority of the deaths experienced in the city of Palu.
In the midst of the widespread destruction, two mosques, the Alkhairaat mosque and the
Arqam Babur Rahman mosque, known locally as the floating mosque, survived the
onslaught. The famous floating mosque, constructed on the coast of the Palu Bay remains
intact despite now appearing to be sinking as half of the building is submerged in water.
Some locals were amazed to find those mosques virtually "untouched" by the events. The
interlocutors of my fieldwork in 2015, informed me via social media that the way the
Alkhairaat mosque endured the earthquake was even more miraculous. There was not one
casualty from the big family of Alkhairaat and its leader, Habib Segaf, with his family,
occurred despite some damage to his house. None of his students or teachers was injured,
although the disaster-damaged some part of their pesantren school. The fact was beyond
common expectation given that on the morning of the earthquake, Habib Segaf had
invited all of his students to join an afternoon dhikr recitation in the Alkhairaat mosque.
He had then asked students to stay back until the evening, and the earthquake struck at
5:25 pm, just a few minutes before the sunset prayer. Consequently, those who were
present in the mosque remained safe. According to my informant, the leader had dreamt
of the late founder of Alkhairaat, Guru Tua urged him to keep the students safe.
In the aftermath of the natural disaster, Alkhairaat response was notable and significant.
Its students, graduates and teachers immediately scrambled to provide materials to make
camps and safe spaces for children and women. In the schoolyard where it was safe,
public facilities were instantly erected to provide shelters for the quake’s survivors who
1

lost their homes. The institution opened its school buildings to set up a food kitchen where
they are producing nearly 5000 meals a day for people living in the camps. It mobilised the
school network all over the region asking them to deliver logistics, medicine, and other
daily supplies to Palu city. Habib Segaf visited the survivors in their temporary shelters
and tents to meet family after family who had had their houses shaken apart. In his
speeches, he underlined that the disaster was not God’s punishment but an ordeal to test
one’s piety. “Facing such an examination (percobaan), we need to be patient and pray for
our safety. To remain alive is the most precious gift God has ever given to us," he asserted.
He convinced the people to return to their normal lives as the tremors had subsided and
would not recur. The leader's presence seemed to help people deal with the trauma from
the earthquakes and subsequent tsunami.
Figure 1.1: The leader of Alkhairaat among the survivors in shelters and tents: the earthquake is
not a punishment but an ordeal to test one’s piety.

2

This anecdote illustrates something of Alkhairaat standing in the community and the
challenges it had to face in the aftermath of the natural catastrophe. Alkhairaat is a local
educational institution, established on June 30th, 1930, by Hadhrami scholar, Idrus ibn
Salim Aljufri (1889-1969), known locally as Guru Tua (the old master). At its inception, it
was a small Islamic school with only one teacher, the founder himself. Over the following
years, with an increasing number of students, it was able to produce graduates who, in
turn, became teachers in the local schools. Nowadays, it has continued to grow steadily
into an extensive scholarly network reaching most parts of eastern Indonesia and
expanding the numbers of Islamic schools (madrasah), boarding schools (pesantren) and
higher religious training institution (Ruhama 2012: 346-50) (see Chapter Three).
Such rapid development of Alkhairaat raises questions. How could Guru Tua develop a
widespread educational network, which eventually emerged as a widely recognised
religious authority in eastern Indonesia? What character of the Islamic traditions has the
school expressed throughout its network? What factors make this school unique among
other similar institutions? How does its current scholarly network influence local religious
beliefs and practices and to what extent is the network reproduced as a form of Guru
Tua’s tradition and culture production?
The scope of the study
This thesis is a study of the Islamic educational institution of Alkhairaat in Palu, Central
Sulawesi, focussing on the formation of its religious authority and scholarly network with
a particular identity marker of its followers, the so-called Abnaulkhairaat (the children of
Alkhairaat), within the larger body of the Islamic community in eastern Indonesia. Based
on a year of multi-sited fieldwork in Central Sulawesi, Gorontalo, North Sulawesi, and
North Maluku Province, this research seeks to understand how the institution has evolved
from a single small madrasah to become a modern educational institution, discussing its
transformation into a socio-religious organisation with an extensive network stretching
over 13 provinces of eastern Indonesia.
This research examines how Guru Tua has developed his school network to be a
recognised religious authority across the region. It investigates the transmission of his
charismatic teachings and traditions to the next generation, highlighting critical factors of
the process. They include (a) the personal quality of Guru Tua, his leadership and his
3

successors (b) his distinctive religious tradition and ritual practices (c) the extension of
scholarly network linking a large number of newly emerging Muslim scholars who
graduated from the institution, and (d) the existence of thousands of peripheral Islamic
schools, madrassah and boarding schools across the region.
I divide Guru Tua’s leadership into two general periods: a centralised leadership phase
1930-1956 and the collective leadership period from 1956 to the present. The phases shed
light on his role in the early development of his institution and the subsequent
establishment of a broader integrated socio-religious organisation. I contend that
Alkhairaat is one of the leading Islamic educational institutions in eastern Indonesia,
bringing about a major reform into the local educational system, promoting the
dissemination of modern values and teaching methods without undermining the
traditional ones. The way Guru Tua has expanded the network of his school shows that
his charisma was not only transferable through kinship ties (hereditary) to his progeny for
subsequent leadership roles, but also via a scholarly connection expressed through the
teacher-student relationship. Religious teachings, traditions and ritual practices that Guru
Tua externalised to his students in the school have become hallmarks of his charismatic
authority.
More importantly, this study explores the character of Islamic traditions (Islamic
knowledge, beliefs, and practices), expressed throughout the school network. In this
regard, I follow Talal Asad’s argument that Islamic traditions or Muslim traditions are a
discourse that seeks to instruct a community of believers on the correct, orthodox form
and purpose of a given practice (Asad 2009). Charlene Tan (2011) in her book: Islamic
education and indoctrination: the case in Indonesia, explains that discourse is a social process
of constructing shared meanings through textual transmission and human interaction
(education). In other words, discourse is (re) produced through the dynamic interplay of
the text (textual transmission) and context (formal, non-formal, and informal education).
Tan argues that ‘tradition’ and ‘transmission’ are etymologically related, as pointed out by
Seyyed Hossein Nasr, who notes that tradition ‘contains within the scope of its meaning
the idea of the transmission of knowledge, practice, techniques, laws, forms, (including
behaviours) and many other elements of both an oral and written nature’. She explains
that a Muslim tradition is a social process of constructing and transmitting shared
meanings, through both the text and context.
4

As a traditional institution, Alkhairaat has been shaped by local culture and values that
were consistently nurtured by its founder (Dhofier 1980; Mas'ud 2012; Baso 2012). Azra
(2004:91-104) describes Guru Tua as a traditional Islamic figure associated with Ahl al
Sunna wal Jama’ah (the followers of the Prophet and 'ulama' tradition) (Aswaja), the
religious orientation (madhhab) of the majority of Muslims in Indonesia. His institution
remains committed to the traditionalist view and his followers publicly perform the
traditional rituals which the reformists consider as bid'ah (unwarranted innovation in
religious practices) and against the principles of Islam. These traditional practices include
the veneration of saints, visiting shrines and graves and celebrating the Prophet’s birthday
(maulid). Moreover, as the founder was originally from the Hadhramaut, inevitably, there
is also an explicit reference to his cultural practices and traditions in the daily routine of
his followers although he has never meant to promote them in particular ways through his
teachings. The recital of the Ratibul Haddad may exemplify one of these practices.
Fostering the traditionalist Islamic beliefs, particularly accommodative to local culture,
Alkhairaat has also actively promoted tolerance towards other denominations. With the
traditional approach in favour of adopting aspects of modernity, the school refrains from a
direct engagement in religious debates between traditionalist and modernist that tends to
create division in the umat. Guru Tua consistently emphasised the primary goal of his
school was to educate people, not to divide them. On many occasions, the teacher asked
his students to distance themselves from controversial issues (masalah khilafiyah) which
might cause friction within society. Jumat (2012) has described Guru Tua, despite being a
traditionalist Sunni cleric as having a progressive religious character. He made his school
the basis of the struggle for Islamic propagation and social empowerment in eastern
Indonesia. He built Alkhairaat not only as an institution in which a teaching and learning
process or a simple transfer of knowledge takes place but also a ground where a noble
character (akhlaqul karimah) and dignity of his students could be formed.
Group Identity
The name of the institution has a profound influence on the solidarity of its members. Not
only is its meaning felt to have a psychologically positive impact for their daily religious
behaviour and practices but also, indeed, a simple literal construction of its words serves
as a direct marker of their identity. Etymologically, the term, Alkhairaat derives from an
Arabic word denotes virtue (kebajikan). According to the current leader, Habib Segaf, his
5

grandfather adopted this word at least as a prayer for his students to live a virtuous life.
By providing the students with the knowledge and religious teachings, Guru Tua hoped
his students would possess the correct moral authority and knowledge to guide them.
They would expectedly produce religiously desirable expressions of their beliefs, their
dispositions and daily conducts. For this reason, the Abnaulkhairaat regard the word as a
blessing (Baraka) as a part of Guru Tua’s personal quality because they believe that the
teacher singled it out under the guidance and inspiration (mendapat ilham) of Allah.1
Guru Tua nurtured his students and his followers with his teachings, norms, and
traditions, giving rise to a shared identity of the Abnaulkhairaat. The term is the most
prominent nomenclature throughout this thesis. During my fieldwork, I often heard in
daily conversation people used it to identify themselves as graduates or members of
Alkhairaat. The concept of the Abnaulkhairaat can be traced back to the early period of
Alkhairaat inception. The hardship of life and poverty rampant in eastern Indonesia in the
early 1930s forced students who came from various regions to Palu Central Sulawesi, to
rely heavily on Guru Tua’s generosity to provide them with free accommodation, daily
meals and an education. During the time, the teacher kept them as his children and called
them “Ya Walad” in Arabic (O my son). This term was later adopted among the students
creating solidarity because they felt embraced within a familial bond, generating a strong
feeling of being connected to their former school, their teachers, roommates, and
classmates. They refer to it as the symbolism of the idea of being ‘a big family’ (see
Chapter Two).
The Abnaulkhairaat is more than just a social unity implying a sense of shared experience,
mutual respect, and assistance. This social bonding has been fostered via religious
traditions and practices that are repeatedly performed; shared historical experiences of the
legend of the founder; norms and values transmitted during their schooling days that have
shaped habits. Being a member of the Abnaulkhairaat does not necessarily need a
membership card because an emotional dimension is critical for their shared affective
commitment (to Guru Tua) as well as identification and solidarity. This connection is
recognised among the alumni and instrumental for the organisation in the face of socialpolitical problems. They can be distinguished not only by their specific forms of ritual

1

Some biographers also related that Guru Tua wanted to emulate the name of an Islamic school his father once
established 1901 (?) in his village of Taris, Hadhramaut, South Yemen (Bachmid 1999).
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expression but also by their relationship established in the group and the structure under
the name of Alkhairaat’s organisation. The main feature of their identity is expressed
through the way they perform Islamic practices typical to the followers of Aswaja (the
followers of the Prophet and ulama tradition), such as the recital of the Ratibul Haddad, the
celebration of the Prophet’s birthday (maulid), the haul (the death anniversary of Guru Tua)
and visits to tombs (ziyarah) (see Chapter Two).
Educational Reform
The dawn of the twentieth century marked the emergence of public awareness of the need
for educational reforms in Indonesia and the spread of Islamic reformist thought
originating from Egypt. Fox (2004) contends that a new generation of Indonesians became
deeply influenced by the ideas of people like Jamal al-Din al-Afghani (1839-97) interpreted
initially by Muhammad ‘Abduh (1849-1905).2 In particular, they were fascinated by
educational reform and technical advancement for Muslims. The influence was crucial to
the founding of several significant Islamic associations in Indonesia. Of them, they were
among others: Muhammadiyah (1924) and Al-Irsyad (1923). As Mobini-Kesheh points out
that, the wave of educational reforms emerged as many Islamic leaders expressed
discontent with traditional methods of studying the Qur’an and religious studies. So, they
attempted to improve Islamic education, both in method and content. They also pursued
the possibility of providing public education services for Muslims. The traditional Islamic
schools were characterised by an exclusively Islamic curriculum and a teaching style based
on learning the Qur'an and other Islamic texts.
The wave of educational reform in Indonesia was also marked by the establishment of
Pesantren Gontor, East Java, in 1926 by three brothers of the Besari family, Kyai Ahmad
Sahal (d. 1979), Kyai Zainuddin Fanani (d. 1963) and Kyai Imam Zarkasyi (d. 1983). The
institution was seen as a model of modernization for the pesantren. Gontor combined
positive elements in the madrasah including a classical system with curriculum and
evaluation together with educational values such as sincerity, humility, self-reliance,
Islamic brotherhood and freedom of thinking. It taught inclusive and modern values in its
teachings such as pluralism and religious tolerance. As a traditional pesantren, Gontor
Jamal al-Din al-Afghani commonly known as Al-Afghani (1838 –1897), was a political activist and Islamic ideologist in
the Muslim world during the late 19th century, particularly in the Middle East, South Asia and Europe. Along with
Muḥammad 'Abduh (1849 – 11 July 1905), an Egyptian Islamic jurist, religious scholar, were of the founders of Islamic
Modernism and an advocate of Pan-Islamic unity. See Vali Nasr 2006, p103.
2
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also used modern teaching system and facilities in which religious element is discernible
in all activities. The emphasis on Arabic and English in its curriculum makes it unique in
the country (Hady 2012).
Similarly to Gontor, Alkhairaat in eastern Indonesia followed the path of those socioreligious associations as the backbone of the Muslim movement in educational reforms. It
has offered a modern classical system to transform local Islamic education from the
traditional system into a modern approach. Traditionally, Bugis-inspired cultural
traditions deeply influenced local religious practices in Central Sulawesi, including local
education. In pursuing Islamic knowledge, for instance, local people organised their
education by attending a private religious teacher at the teacher’s residence or convening
it in the local mosque (Halim 2015; Nainggolan 1986). When Guru Tua opened Alkhairaat
in Palu, he introduced a graded system in his school, adopting a modern system in which
a school was conceived as a distinct institution, not relegated to a wing of a mosque or
home and dependent on the parent institution. It had classrooms and a library run by a
professional staff, and students were enrolled in a fixed course of study and required to
take examinations. The school taught not only Arabic and Islamic knowledge but also
modern sciences such as mathematics, geography, and history, even English. Guru Tua
employed a Christian priest to teach these secular subjects in his school (see Chapter Five).
From Taris in Yemen to Palu in Indonesia
Born in a small village Taris, Yemen, March 15, 1891, Guru Tua's lineage traced its
ancestry to the Prophet Muhammad; he was a Sayyid (descendant of the Prophet). His
father was Salim ibn 'Alwi Aljufri (1835-1916) and his mother, Nur of Wajo Sengkang from
the family of Arung Matoa, South Sulawesi. His father was appointed local qadhi (religious
judge) and mufti (the head of religious body) in Taris, Hadhramaut. Groomed to be the
successor of his father, Guru Tua was sent to a local madrasah led by his father, the name
of the school was Alkhairaat. Besides that, he also capitalised on his time to explore and
learn various advanced Islam subjects from local prominent Muslim scholars. He also had
the opportunity to learn from well-known religious scholars in the Holy City, Mecca when
his father took him to perform the hajj pilgrimage in Mecca 1909. Later, when his father
died in 1916, the local administration assigned him to succeed his father as the mufti and
he continued to devote himself to teaching at the madrasah.
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Guru Tua migrated to Indonesia, joining the wave of Hadhrami diaspora to Indonesia in
1925 following the political turmoil in Hadhramaut due to the endless conflict among local
rulers, the British and the Ottomans during the First World War. In Indonesia, he stayed in
several cities in Java for some time. He also travelled to Ternate, in the northernmost area
of Maluku islands and to North Sulawesi before finally settling down in the town of Palu,
Central Sulawesi, in early 1930. Soon enough, he established Alkhairaat and spent the rest
of his life in that city until he passed away on December 22, 1969 (see Chapter Three).
Guru Tua shared common cultural values as a member of the Hadhrami community.3 His
identity can be considered primordial, that is, his identity flowed from shared cultural and
symbolic values (Shils 1957: 130-45 and Geertz 1963: 25).4 However, he has never meant to
disseminate his native culture and traditions through his teachings in Alkhairaat. So, such
feature would not discernibly be observable as a general expression within his school but
some rituals practices inevitably have references to his traditions. Guru Tua never boasted
about his genealogical privilege. His students never called him Habib.5
Previous studies on the Perspective
Studies on pesantren have been growing fast in recent decades. Numerous anthropologists
have produced scholarship with a particular focus on the leadership, succession and
network, which is also pertinent to my study. Many of their works, however, have a
regional focus in Java and Sumatra; very few have turned their attention to eastern
Indonesia. The region is of utmost importance for Alkhairaat’s stronghold with large
followers and an extensive network prevalent in West and Central Sulawesi, Gorontalo,
North Sulawesi and North Maluku. Therefore, some background perspectives are
necessary to map the existing field of scholarship on Alkhairaat, upon which my thesis
will contribute new knowledge. I considered some Indonesian studies as relevant for
detailed research. None in English investigates the institution explicitly.

3

For my study, I should emphasise that the term Hadhrami is confined to those who adhere to Aswaja. The categorisation
has been intensively studied, and its interpretation has led to a heated debate among scholars (Azra 2005; Fealy 2003;
Mobini-Kesheh 1999). I will not rehearse the debates here, but I need to characterise some distinctive Sayyid religious
practices and their traditions that differ from other religious groups and their non-Sayyid Hadhrami critics who are
affiliated with the Salafi Wahhabism.
4
De Vos (1982: 43) defines such an identity signature is crucial, forming ‘a group of people's subjective symbolic or
emblematic use of any aspect of culture in order to differentiate themselves from other groups.
5
In a broader Hadhrami community, the word Habib, an Arabic word with the meaning ‘beloved’, is popularly used to
address a Muslim scholar of Sayyid status. For some groups of Muslims in Indonesia, this designation is regarded as an
attempt to enliven the hierarchical relationship in society (see more Mobini-Kesheh 1999 about the friction in the
Hadhrami community).
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Approaching Alkhairaat as a traditional educational institution, I located some studies
that take up the general discussion of a similar theme. Even though not specifically about a
pesantren with a Hadhrami leader, these studies undoubtedly establish a catalyst for my
research in general. In a more specific way, these studies provide a background to a better
understanding of Alkhairaat and its peripheral schools. Admittedly, those that discuss an
extensive organisational linkage of a traditional institution and its influence in society are
rare.
Figure 1.2: Provinces in eastern Indonesia

The most influential one has been Dhofier’s The Pesantren Tradition: The Role of the Kyai in
the Maintenance of Traditional Islam in Java (1980). His study focuses on the theoretical
intricacies in Java, using two case studies, namely Pesantren Tebuireng in Jombang, East
Java, and Pesantren Tegalsari in Salatiga, Central Java. He argues, the traditional
institutions are deeply rooted in the study of Islamic texts and are the foundation for
instilling Islamic values in their students (Dhofier 1999: xii). In his work, Dhofier describes
the Javanese traditional education system as among the largest and most complex
educational networks in the Muslim world. Dhofier’s work must be understood in the
context of traditional construction as it solely covers the networks of the leader's affinity
and that of his family, not institutional tentacles within a modern structural organisation.
In my study, looking at the widespread branches of Alkhairaat in regional areas, I extend
his theory to include the formation of the scholarly network in the form of schools and
religious authorities established by the Abnaulkhairaat in their respective villages as the
reproduction of Guru Tua’s teachings and tradition (see Chapter Five and Eight).
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Many scholars consider pesantren have continued to play a vital role in the social, cultural,
and religious lives of Indonesian Muslims. Their works focus on the founder (kyai) as an
agent of change in forming Islamic traditions in society. The traditional institutions are
viewed as an essential means of transmitting values, norms and religious symbols to
society (Geertz 1960, 1973; Horikoshi 1976; Turmudi 2006, 2003; Dhofier 1980;
Dirdjosanjoto 1999; Fauzi 2012; Mas'ud 2002). These studies also indicate how a kyai, as
well as santri (students), preserve the chain of traditional Islam within the structure of the
intellectual network (Azra 2004; Fauzi 2012; Mansurnoor 1990). Bruinessen (1994) argues
that pesantren are instrumental in the transmission of traditional Islam as prescribed in
scripture, such as classical texts of the various Islamic disciplines. In this study, those
works provide a strong foundation of my conceptual framework as this thesis focuses on
the role of Guru Tua in developing his schools and its network, thereby offering an
analysis of the transmission of traditional Islam through the network of Alkhairaat. Newly
emerging religious leaders as part of the network have continuously transmitted and (re)
produced the culture and tradition of their teacher in villages, including Islamic
knowledge and traditional textbooks.
Turmudi’s work of Struggling for the Umma: changing leadership roles of kyai in Jombang, East
Java (2006:1) portrays the centrality of kyai in society as an educated elite and their role as
religious educators. In Java, for instance, the kyai along with his family is portrayed ‘as a
small kingdom’, that possesses a new aristocratic status within the pesantren milieu.
Arifin (2013:4) contends that the family of kyai always preserve leadership for their
progeny, especially someone who is considered to be a ‘prince,’ as indicated by his special
title of ‘gus,’ derived from the phrase si bagus (the handsome one). The word kyai is
commonly used as an honorific call conveying esteem and respect to the religious leader in
Java. This title is unfamiliar to students of Alkhairaat in Palu. They use the title Guru Tua
and call his successors ustadz. Considering the origin of Guru Tua as Hadhrami scholar,
the word Habib is more suitable and popularly used among the Hadhrami community to
address a Muslim scholar associated with descendants of the Prophet Muhammad (S. F.
Alatas 1997: 30). Due to his modesty and humility, Guru Tua preferred his students to call
him as Guru Tua instead of Habib in a bid to maintain his close relationship with the local
people. Like Tuan Guru in Lombok (Kingsley 2010), the word Guru Tua is akin to both a
Muslim religious teacher (ustadz) but is necessarily the same as kyai in Java (Cederroth
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1981:103). In South Sulawesi, Mattulada (1976: 316) writes that ‘anregurutta’ is a term of
address used by the Bugis people for a learned person who teaches people Islamic
knowledge (Halim 2015).
Turmudi’s Struggling for the Umma: changing leadership roles of kyai in Jombang, East Java‘s
theory of succession in Javanese pesantren is useful in understanding the processes of
succession in Alkhairaat. In general, the succession process in a traditional institution is a
hot topic among scholars in related areas of study (Arifin 2013; Dhofier 1980; Mansurnoor
1990; Horikoshi 1987; Turmudi 2006; Muhaimin 2006). Many scholars agree that the
question of succession in traditional institutions in Java is a critical issue. The right of
inheritance to the leadership of the pesantren in Java remains vague, creating problems
after the death of its leaders. Arifin (2013) pointed to Al-Munawwir, in Krapyak district,
north of Bantul Regency, Yogyakarta, as an example. After the founder died, an internal
conflict broke out. Turmudi (2006:38) narrated in his work that the process of succession in
Tebuireng, East Java, took place amicably in the first period but raised problems in
following periods due to ambiguity on the right of inheritance to the pesantren leadership.
My thesis draws on those works, attempting to engage in the discussion by offering a
comparison of the succession taking place in Alkhairaat (see Chapter Four). Although it
seems similar to Java as the claim to subsequent leadership is on the basis of the family’s
heritage, the succession process in Alkhairaat has been influenced by a Hadhrami
tradition that ‘an authority’ is passed down to the eldest son (van der Meulen D. and von
Wissmann 1964:74; Lewcock 1986:24-38).
Halim (2015) on As’adiyah in Sulawesi has also significantly contributed to the thrust of
my study as both studies take up a similar theme. According to Halim, As’adiyah has
never received proper scholarly attention. Although the institution played a crucial role in
the development of Islam in the region, no scholarly work in a Western language has
explicitly dealt with As'adiyah. Scholarly works examining Guru Tua and his institution
have so far also been limited, especially in English. However, there are some differences
between Halim who sought to unfold the network of As’adiyah through the Buginese
diaspora and my research which has more emphasis on the personality of Guru Tua who
promoted modern values such as tolerance and pluralism. I considered the values as
essential factors for Alkhairaat in the face religious diversity in the region (Fox 1997)
because Central Sulawesi is assumed to be a dynamic centre of the Christianisation
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(Gerakan Kristenisasi) in eastern parts of Indonesia (see Chapter Three). Besides that,
according to Halim, the network of As’adiyah has grown into 500 branches all over
Indonesia, a larger configuration than Alkhairaat’s network, which has been more limited
to cover certain provinces near Central Sulawesi.
In the Indonesian language, Kambay (1991), Perguruan Islam Alkhairaat Dari Masa ke Masa
(Alkhairaat Islamic College from Time to Time), explains the dynamics of Alkhairaat
organisation and management. The book contains some unverified data. This information
is useful but needs confirmation from some reliable sources for its accuracy. Abdun (1996)
in his work, Al-Khairat wa Muassisuha fi Sutur (About Alkhairaat College and its Founder)
outlines a brief biography of Guru Tua and I regard is a reliable reference as the first booklength biography of Guru Tua. Abdun’s book provides the historical background of
Alkhairaat and its founder. Pettalongi’s work (2000) on Alkhairaat dan Perubahan Sosial di
Sulawesi Tengah (Alkhairaat and Social Change in Central Sulawesi) was a dissertation at
the State Islamic Institute (IAIN) of Sunan Kalijaga Yogyakarta. It discusses the influence
of Alkhairaat as a religious, social institution for social changes of the local population in
Central Sulawesi and the role of Guru Tua to proselytise the indigenous people in the
province, highlighting the aspects of Guru Tua’s modesty and exemplary attitude.
My research develops its theoretical foundation on Bourdieu and Weber. I have gained a
significant benefit from these two scholarly sources in researching the role of pesantren
leaders. I have taken up Bourdieu's concepts as analytic tools. One study that has a similar
theoretical focus is that of Nathan John Franklin (2014) whose PhD thesis is entitled
‘Reproducing Political Islam in Java: ‘The Role of Nahdlatul Ulama and Muhammadiyah
Pesantren in the Political Socialisation of the Umat’. His study has a regional focus on two
case studies, both in Lamongan, East Java; Pesantren Sunan Drajat representing NU, and
Pesantren Karangasem portraying Muhammadiyah. He adopts Bourdieu’s concepts of
habitus, field, symbolic capital, and symbolic power to examine the way these institutions
reproduce a socio-religious identity through the values that santri acquire.
Franklin’s thesis looks at how their kyai have influenced the political culture of the umat
(religious community). To help explain the two pesantren’s political culture, he draws on
Bourdieu’s theory of social reproduction explaining how the system serves as a
mechanism for social reproduction inculcating Islamic traditions and values. These
traditional institutions inculcate historical and cultural practices, as well as rules and
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ideology, critical for the process of reproduction, empowering kyai with cultural (religious)
capital. The pedagogy of the santri habitus (student habitus) in both pesantren involved in
his study has helped define the religious culture of the area.
Another relevant work is that of Arshad Alam (2009) of Jawaharlal Nehru University,
India. His PhD dissertation on ‘The Reproduction of Islamic Education: A Study of Two
Madrasahs of Mubarakpur, Uttar Pradesh’, focuses on the transmission of culture and
knowledge, using Durkheim and Bourdieu. Under the prism of Bourdieu, Alam describes
Islamic education as a field within a greater field of Muslim society. It can be considered as
the institutionalised cultural capital of a group habitus that consists of teachers and
students. These individuals or groups shape the institution as well as are shaped by them
(produced and reproduced). In my thesis, looking at Alkhairaat as an educational
institution with its regional network, I believe that it is as a site of cultural reproduction of
Guru Tua’s teachings and traditions. The Abnaullkhairaat internalised a set of Guru Tua’s
dispositions and traditional practices during their schooling and, subsequently, they (re)
produce them when they return to their society.
Theoretical Orientation
Alkhairaat is an Islamic educational institution, managing hundreds of Islamic schools
(madrasah) and as many as 49 pesantren. As a part of the national educational system, the
institution has influenced and shaped Muslim socio-religious behaviour for several
generations in Indonesia (Mas'ud 2002). However, education is not a neutral enterprise,
even more within a religious institution, in which people tend to form particular norms,
ideas, customs, and traditions that make them distinct from and competitive against one
another. Durkheim, as quoted by Eickelman (1978) argues that changes in ideas of
knowledge in complex societies and the means by which such ideas are transmitted, result
from continual struggles among competing groups within society, each seeking
domination or influence. The forms of knowledge shaped and conveyed in educational
systems are partially autonomous and must be considered in the social distribution of
power (Eickelman 1978). Alam (2011) contends that the creation of an educational
institution like madrasahs is part of the power struggle to establish, expand and sustain a
particular notion of truth through control over the power of legitimacy. The scholar
emphasises that society is, in general, an arena for struggles to inculcate and transmit
values considered to be true (Alam 2011). To win the competition, Bourdieu (1973:56)
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argues, societies and social groups within societies must act in order to reproduce a
smooth inter-generational transmission of symbolic capital. They must develop
appropriate structures that enable successful cultural reproduction. Nash (1990) asserted
that the most accurate explanation of “the appropriate structures”’ is to relate it to an
institutional education which becomes the most important agency for the cultural
reproduction and the transmission of symbolic capital.
Approaching Alkhairaat as an educational system, I found that Bourdieu’s theory of
practice, with its organising ideas of cultural capital, field and habitus was relevant to my
study. It helps us understand the way in which Alkhairaat and its network with all
different components such as its leader, teachers, and students are intertwined in a
complex habitus of social action (Bourdieu 1977; 1984; 1986; 1991; Jackson 2004). In
Distinction, Bourdieu (1984) noted that cultural capital, habitus, and field all work together
to generate practice or social action. My thesis examine Alkhairaat in Bourdieu's term as a
field in which practices are organised as "a network, or a configuration, of objective
relations between positions" (Bourdieu and Wacquant 1992: 97). The school system is a
field creating “a competitive arena of social relations in which a various position of agents
struggle over the production, acquisition and control of forms of capital.” Doing one's
schoolwork and attempting to get good grades are kinds of practices in this field.
Alkhairaat provides a space of competition in which the values and resources (culture and
knowledge) are transmitted from dominant to subordinate groups (teachers to students).
As cultural capital has been defined as symbolic resources that are transmitted from
generation to generation (Bourdieu 1984: 15), in my study, I interpret it as Guru Tua’s
culture, norms and traditions as well as knowledge and expertise. The teacher emerges as
the primary source of cultural transmission in his school providing the Abnaulkhairaat with
similar dispositions that constitute the habitus of the pesantren milieu. The habitus,
according to Bourdieu as cited in Rey (2007:92), is defined as a system of durable,
transposable dispositions that functions as the generative basis of structured, objectively
unified practices which becomes ‘the natural attitude of everyday life’. The habitus the
students internalised during their school period, leads them to develop a set of shared
dispositions and practices. Such attitude endures, influencing thought and action beyond
the pesantren experience.
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The concepts of habitus, capital and field are thus internally linked as each only can be
understood as an analytical tool in tandem with the others. Formally Bourdieu (1986:101)
summarises the relationship of three concepts using the following equation: [(Habitus)
(Capital)] + Field = Practice. This equation has far-reaching implications for my study as it
expresses and contains the interplay and interaction of all elements of Alkhairaat.
In addition to Bourdieu, this study also draws on the Weberian notion of charisma to
illuminate the leadership of Guru Tua. Over the years, the concept of charisma has been
widely used by numerous scholars of pesantren to analyse the role of ulama (religious
leaders) and their authority (Arifin 2013; Baso 2012; Dirdjosanjoto 1999; Dhofier 1980;
Fauzi 2012; Kingsley 2010; Mansurnoor 1990; Turmudi 2006). Reflecting on those previous
works in the case of Guru Tua, I have combined the theories from both scholars Weber
and Bourdieu. I have used Bourdieu to extend Weber's idea. Bourdieu’s capital permits us
to develop charisma as religious capital which functions as a ‘social relation of power’ and
become an object of struggle as a valued resource. Kraemer (2002) states: Bourdieu's
concept of religious capital is close to Weber's idea of religious qualification. It represents
accumulated symbolic labour and is connected to the constitution of a religious field.
Bourdieu's concept of cultural capital covers a wide variety of resources, such as verbal
facility, general cultural awareness, aesthetic preferences, scientific knowledge, and
educational credentials (Kraemer 2002). Therefore, by the combination of Weber and
Bourdieu, I can see charisma or karamah to be a more secular power that includes
knowledge and other symbolic capital, rather than God’s grace and blessings or divine
gift.

Figure 1.3: Theoretical chart
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Methodology
Analysing Alkhairaat and its network, I explore forms of the replication of institutions and
teachings by its graduates and students who have established their religious authority and
scholarly network in their respective local regions. To this end, I have employed network
analysis to evaluate how this school has established and maintained the relationship with
its branches. Theoretically, this analysis concerns the role and influence of persons,
groups, and organisations in the shaping of beliefs and behaviours among its members
(Lin 1999). In general, the analysis focuses on relationships that may comprise shared
aspirations and cultural values as well as common religious orientations that the
participants may hold. Viewed as a more specific model, Alkhairaat’s branches across the
region bear at least partial resemblance to a social network. In Lin’s phrases, a social
network is a specific set of linkages among a defined set of persons (of an institution), with
the additional property that the characteristics of these linkages as a whole may be used to
interpret the social behaviour of the persons involved.
The study has utilised participant observation methods, relying on an extended period of
fieldwork and applying a qualitative approach for data collection. I carried out 12 months
of field research in Palu, Central Sulawesi and three other provinces: Gorontalo, North
Maluku, and North Sulawesi. Thus, it was multi-sited research, which in Marcus’s
representation is described as an innovative way in ethnographic research, carefully
moving across sites of fieldwork. It gives traditional ethnography a means of “extending
itself in a disciplined and closely argued way” to understand the main site (Marcus 1999).
My research, however, was bounded in a practical sense, meaning that: firstly, I only took
samples of two sites in the network as complementary to the data I obtained in the main
site (Palu) and, second, the network itself was clearly defined in advance. I stayed in Palu
for about ten months and one month respectively in North Sulawesi and North Maluku.
The way I approached the pesantren management was by directly meeting the current
leader of Alkhairaat, Habib Segaf, who is the grandson of Guru Tua. Although unknown
to him before, I was introduced by Ali Aljufri, my cousin who married a daughter of the
current leader. Ali was a close informant.
To maximise the results, however, I used participant observation methods, staying in the
pesantren for some time as well as engaging with local people and the Hadhrami
community looking for complementary viewpoints and perspectives. This method
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(participant observation) consists of a complex tactical blend of approaches and techniques
including observations, informant interviewing, respondent interviewing, as well as a
more general engagement in conversations and everyday interaction, and document
analysis employed in researching particular types of the subject matter. During the
fieldwork, I interviewed prominent local figures, students, former students and dignitaries
who were graduates of this institution to gain accurate information for this dissertation.
Especially for students, their participation was on a voluntary basis and randomly selected
after their written or oral consent. It was also semi-structured, and conversational forms of
interviews, exploring Guru Tua’s culture and tradition expressed throughout the network.
Finally, I need to recognise my background and my relation to interlocutors. I am a
Muslim of a Hadhrami descent, who was born in Indonesia. Prior knowledge to the
tradition and culture that I was born into may put this research at risk of a loss of
objectivity. I do believe, however, that my working experiences for more than 10 ten years
as a journalist at the National News Agency (Lembaga Kantor Berita Nasional) of
ANTARA have given me the ability to separate myself as an insider from those in the
setting I was researching.
Ethnographic Setting
The primary locus of my research was Pesantren Alkhairaat, in Palu, Central Sulawesi.
Palu is secluded between mountain ridges at the end of a long inlet or bay; its climate is
unusually dry with an extended season of little to no rain. Palu Municipality in Figure
published in 2018 by the local statistics office shows the city has a population of around
379,782 people, making it the second-largest city in terms of the population after Parigi
Moutong in the existing local administration in Central Sulawesi. The ratio of a religious
denomination in Palu 2010 shows that 87.84 % is Muslim, with 9.46% Christian, most of
whom follow Protestantism, along with a tiny number of Hindus and Buddhist residents.
Historically, during the Dutch administration, Palu was a self-governing district (swapraja)
with its capital at Donggala. After the independence period, in 1964, Palu became the
capital of Central Sulawesi province. It has an average population density of 961 people
per kilometre, while the population growth rate was about 2% per year. The growth rate is
mainly affected by a high flow of regional migration and urbanisation to the city. People
come to Palu for various reasons. According to Pettalongi (2000), generally, the biggest
reason for migration from villages to Palu has been job opportunities. During the Soeharto
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administration 1968-1998, significant shifts in populations from villages to cities, like Palu,
were observed because of a booming urban economic development. Pettalongi argues that
at least two factors have pushed the level of urbanisation to Palu; access to better
education and trade. As an educational centre in the province, the city has facilities
ranging from kindergartens to universities while the city also is the regional trade centre
for local produce and commodities.
In a broader context, Central Sulawesi is a mountainous province surrounded between
the wealthier south and north of this irregularly shaped island. The total population of the
province is 2,729,227 people, consisting of indigenous Muslims (To-Kaili), migrants from
South Sulawesi, known as Bugis or Buginese, and those from Gorontalo. Besides that,
there are also migrants from outside Sulawesi, brought here under the government
transmigration program from densely populated areas such as Java, Lombok, and Bali. A
long tradition of Arab traders settling in the region is visible in the society and a small
number of their descendants played an important role in Muslim religious and
educational institutions as well as local markets.
For my study, instead of describing geographical dimensions, I attempt to put Alkhairaat
within the context of local socio-religious discourse. Since its inception, the institution has
had to face at least two main challenges: ancestral traditions and practices that are
incompatible with the Islamic teachings (Azra 2000) and religious violence occurring more
recently between Christian and Muslim in Poso, some two hundred kilometres east of
Palu (Aragon 2001). Before the establishment of Alkhairaat, local people in Central
Sulawesi had traditional beliefs and practices derived from ancestral legacies, even though
the majority were Muslim. These beliefs posed a challenging situation in determining
which pre-Islamic elements of local tradition might have influenced Islamic religious
practices.
In a province in which the population is predominantly Muslim, for instance, at the time
of the tsunami, the survival of some mosques while others collapsed around them,
sparked public debate about the nature of Islam (Nourse 2018). At a time when people
were trying to make sense of the natural disaster, death, destruction, and survival, they
related it to the supernatural, saintly power and the mercy of Allah. The discussions,
however, were contentious between a “traditionalist” and “reformist “approaches to
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Islam.6 On the one hand, the reformists consider the belief in saints as a part of Shirk (the
sin of idolatry).7 They related the disaster to the ongoing annual Nomoni cultural festival,
which was meant to be in full swing on Friday night in the Palu Bay.8 They blamed the
traditional rituals, such as throwing a live goat and flowers into the water to appease the
sea gods that were a part of the festival. Some believed that God was punishing them for
diverging from ‘the true path’ of Islam. In 2016, the festival was followed by a devastating
storm; at the time, the local reformist leader urged the event to be banned. This year, the
festival indeed coincided with another devastating loss. A week after the disaster, a few
angry signs appeared around the beach alluding to the perceived wrath from above.
Scrawled on one in big silver letters is “We reject Satan worshippers” (Lamb 2018).
Another example is the Wunja Wulu Watu, a bamboo planting ceremony in the field and
the practice of hanging hundreds of cooked rice packages (ketupat) around the necks of
cows as a part of a celebration during the harvest session. Another tradition popular
among the people of Central Sulawesi is Balia, the ceremony to expel the influence of jinni
(wicked spirits) and devils from a sick person by offering them (the devils) food and drink.
These traditions along with similar local beliefs are considered aspects of religious
syncretism that are rejected among those who profess a more ‘reformist’, textually based
religious view. This syncretism is the way that local traditions and beliefs have mixed and
influenced Islamic practices. They are considered as bid'ah (unwarranted innovation in
religious practices), takhyul, delusion, and khurafat, a superstition that are against the
primary religious principle of strict adherence to tawhid, the unity of God.
As we shall see in the upcoming discussion in the chapters, Guru Tua was flexible towards
those local traditions as a reflection to his moderate attitudes. He tended to accommodate

The reformist Islam includes Salafis and Wahhabis, who call for a return to a ‘purer form of Islam' that is considered to
prevail during the time of the Prophet Muhammad in the 7th century. The Salafi movement or Salafism is a reform branch
(revivalist) within Sunni Islam that developed in Egypt in the late 19th century as a response to European imperialism. Its
roots go to the Wahhabi movement that originated in Saudi Arabia. See Hasan 2007.
7
Shirk in Islam, the sin of idolatry or associating beings or things with God (Allah). See Campo 2009 p. 52.
8
The festival would commence from 28th until 30th of September 2018, centred along the coastal area of Palu Bay. The
word “Nomoni” – meaning resounding (recovering), is taken from the local indigenous language of Kaili, to illustrates the
three days exciting festival, featuring various art and cultural attractions including a colossal music performance of
traditional flutes (Lalove, Kaili) and traditional percussions (Gimba, Kaili) on the spectacular bamboo stage illuminated
by lights of traditional torches (Sulo). The most religiously controversial performance is the traditional ritual of Baliya
Jinja, which is usually led by a traditional elderly leader (Tina nu Baliya), believed by local people as means of receiving
instructions from their ancestors for healing diseases. While Tina nu Baliya is sitting around the sick patient, some people
perform the Pompoura ritual, trampling burning coals accompanied by strain musical sounds of Lalove flutes, Gimba
drums, and gongs. This ritual ends by throwing live animals into the sea and some flowers in the forms of sacrifices. See
Bauwo et al. 2012.
6
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local beliefs and practices that were not always in line with scriptural Islam. Azra (2000)
believes that his moderate attitude smoothened the penetration of his institution into rural
areas. He managed to reform people’s religious life through an evolutionary approach,
rather than a revolutionary or radical way.
Reformists versus Alkhairaat
Generally, Central Sulawesi hosts at least three other large religious movements that play
roles in the local society, NU, Darud Da'wah Wal-Ershad (DDI) and Muhammadiyah,
besides Alkhairaat. The two of these Islamic organisations have a distinct legal school
(madhhab) to that of Alkhairaat as they adhere to the Maliki Madhhab.9 The difference has
caused disagreements in some religious approaches and practices. The debates about
Islamic authenticity between these Islamic organisations revolve around questions of
bid’ah (innovation) and syncretism. A large number of so-called Indonesian conservative
groups follow Ibn Taymiyyah (1263-1328) and Abdul Wahab (1703-1792) who considered
any innovation in ritual matters to be unacceptable. This group’s understanding of Islam is
rigid, literalist, and even to some extent coercive and inclined to be radical. This leads
them to denounce practices such as prayers for the dead (tahlil), visiting the tombs of
saints (ziyarah) and veneration of the Prophet Muhammad (Woodward, 2012). This type of
group tends to spread fear and inspire hatred. They are favourably inclined to mobilise
laskars (soldiers) to enforce their dakwah movement (Amr ma’ruf Nahi munkar=commanding
right and forbidding wrong). The laskars' habitual use of violence against minority groups
was often carried out in the name of Islam (Bamualim, 2011); a practice that nurtures
radicalism in the country. By contrast, Muslim scholars in Indonesia, including those of
the Shafi‘ite school of law (Mazhab Syafi’i) predominantly in Southeast Asia and the

9

There were many differences among Muslims in the fields of theology (kalam) and law (fiqh), though most of them are
related to non-fundamental issues. As a result, Muslims are divided at least into two main groups of religious orientation:
Sunnism and Shi'ism (Azra 2005). In Sunnism, there are four schools of law: (1) The first largest group is Ahl al-Sunnah
wa al-]ama'ah, or better known just as Aswaja. This group, named as the Shafi'ite school, was founded by Muhammad ibn
Idris ash-Shafi'i. It is followed by Muslims in Indonesia, Malaysia, Jordan, Palestine, the Philippines, Singapore, Somalia,
Thailand, Yemen, Kurdistan, and the Mappilas of Kerala and Konkani Muslims of India. It is the official school followed
by the governments of Brunei and Malaysia. (2) Abu Hanifa an-Nu‘man founded the Hanafi Nu‘manSchool. It is followed
by Muslims in the Levant, Central Asia, Afghanistan, Pakistan, India and Bangladesh, most of Egypt, Iraq, Turkey, the
Balkans and by most of Russia's Muslim community. There are movements within this school such as Barelvis and
Deobandi, which are concentrated in South Asia. (2) Malik ibn Anas founded the Maliki School. It is followed by
Muslims in North Africa, West Africa, the United Arab Emirates, and Kuwait, in parts of Saudi Arabia and Upper Egypt.
In the past, it was also followed in parts of Europe under Islamic rule, particularly Islamic Spain and the Emirate of Sicily.
(4) Ahmad ibn Hanbal founded the Hanbali School. It is followed by Muslims in Qatar, Saudi Arabia and minority
communities in Syria and Iraq. The majority of the Salafist movement claims to follow this school (Martin 2004).
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Hadhramaut, interpret the Qur’an and Hadith differently and consider reformist views
themselves to be heretical innovations (Goldziher 1971).
The fact that Guru Tua and his institution denounced radicalism has been confirmed by
Slama (2011) in his research on Alkhairaat in connection with religious violence in Poso,
1998. The strong position of Alkhairaat also contributed to the prevention of the rise of
radicalisation, even during the difficult times of the violent conflict along religious lines in
Poso. Slama notes that the high standing of Alkhairaat was tested when, after the fall of
Suharto in 1998, violent conflict broke out in Central Sulawesi’s district of Poso, only some
two hundred kilometres east of Palu. This conflict reached its peak in the years 2000 and
2001 and slowly lost intensity after that; scattered casualties occurred until the year 2005,
adding to a death toll of close to one thousand people. In the course of this conflict,
Alkhairaat schools were also attacked and burnt down. However, at the same time,
through public statements and grassroots activism, they helped to calm down the Muslim
community who was threatening the Christian minority in Palu (Aragon 2001).
During these critical times, according to Slama, Alkhairaat also had to deal with radical
Islamic groups from Java eager to join the Muslim fighters in Poso. Ironically the three of
them were led by Indonesians of Hadhrami descent: the Council of Indonesian
Mujahideen (Majlis Mujahidin Indonesia) led by Abu Bakar Ba’syir, the Islamic Defenders
Front (Front Pembela Islam) by Rizieq Shihab, and the Jihad Warriors (Laskar Jihad), by
Ja’far Umar Thalib. The last group became active and tried to drag Alkhairaat into their
strategies of engagement. The leader of the Jihad Warriors, Ja’far Umar Thalib, a
Hadhrami from a non-Sayyid family born in Malang, East Java, travelled to Palu several
times and met representatives of the Hadhrami community there. Alkhairaat did not allow
him to capitalise on their organisation. According to Slama, a prominent Alkhairaat
member began to counter Laskar Jihad when it became clear that its presence was a
significant obstacle to peace in the region (Slama 2001).
Other sites I visited during my fieldwork 2015 were Gorontalo, North Sulawesi and North
Maluku. Gorontalo is an Indonesian province, located on the Minahasa Peninsula,
formerly part of the province of North Sulawesi. It was given separate recognition on
December 5, 2000. Famous for the nickname "Porch of Medina" (Indonesian: Serambi
Madinah). Historically, Gorontalo has been the centre for the spread of Islam in eastern
Indonesia, dating back to the pre-colonial era. In 2016, statistics show that the total
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population of the province is more than a million people. The number of Alkhairaat's
institutions in this province come to 61 schools Islamic schools and pesantren. North
Sulawesi lies south of Philippines and southeast of Malaysia. Alkhairaat has 136
educational institutions in the province. I visited Manado only, the capital city, which has
predominantly followers of Christianity with Muslims making up less than 20 per cent.
However, I found local people enjoy a harmonious religious life.
North Maluku covers the northern part of the Maluku Islands. With the provincial capital
in Sofifi, on Halmahera, the largest population centre is the island of Ternate. The 2010
census shows the population of North Maluku at 1,038,087, making it one of the leastpopulous provinces in Indonesia. Most of the population is Muslim (76 per cent) with
Christians (mostly Protestants, 24 per cent) a significant minority. Hinduism, Buddhism,
and various other religions are practised by a small part of the population. The province
was also the site of the Maluku sectarian conflict in 1999. Although the area was more
peaceful than the neighbouring Maluku province, there were several clashes between
Christians and Muslims in Ternate and Halmahera. North Maluku's natural products
include rice, corn, sweet potatoes, beans, coconut, nutmeg, sago, and eucalyptus oil. The
regional economy relies on the agricultural sector, fisheries and other types of marine
products. In the province, I visited Ternate and Bacan Island. Alkhairaat has 160
educational institutions in North Maluku.
The significance of this study
This study contributes to a better understanding of the socio-political dynamics of eastern
Indonesia in the history of the modern world. For centuries, this large geographic area was
the centre of international attention due to its valuable spices trade in sandalwood, cloves,
and nutmeg. It attracted traders from India and China from ancient times and
subsequently European powers, mainly the Portuguese and later Dutch, who competed
over local control of the highly lucrative market of those coveted spices (Bräuchler and Erb
2011). Along with spices, its enormous potential of natural resources and deposits of
modern economic significance such as gold, silver, nickel and other forest products have
made it more perplexing since the region remains impoverished and marginal.
Geographically, the region represents the undeveloped part of Indonesia. Designated by
the name eastern Region of Indonesia (Kawasan Timur Indonesia-KTI), it includes Sulawesi,
East, and West Nusa Tenggara, Maluku and Papua and Kalimantan (K. Matsui 2007). Fox
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(1997) suggests that this vast area has a great deal in common, particularly in its complex
interwoven history but also harbours a great diversity and an array of differences. Besides
its economic complexities, the region is environmentally diverse and human adaptations
within the region, over many millennia, have made it one of the most socially and
culturally diverse regions in the world (Fox 1997). Given the diversity of these groups and
local economic histories, simple characterisation of the region is impossible. Social
identities are closely entwined with local ideas of origin (Fox 2011).
Much has been done recently to explore the rich eastern Indonesian ethnography in some
anthropological research projects focussing on states, regions, and societies of eastern
Indonesia, primarily social and political transformations in the Post-Suharto era. These
projects provide a significant contribution to understanding and make sense of the current
dynamics in the region (Bräuchler and Erb 2011). These studies have mostly focused on
social, economic and political developments but have less to say on the subject of local
Islamic education. Over the last three decades, the development of Islamic educational
institutions in Java and Sumatra has become a favourite object of study by both Indonesian
and foreign scholars, writing in either Indonesian or foreign languages such as English,
Germany, and French (Halim 2015). For instance, As’adiyah, according to Halim, which
was established in South Sulawesi by the renowned Bugis Islamic scholar in 1929,
Muhammad As'ad al-Bugis, has never received proper scholarly attention although the
institution played a crucial role in the development of Islam in the region. None of the
scholarly works in any Western language has explicitly dealt with As'adiyah (Halim 2015).
Similarly, scholarly works examining Guru Tua and his institution have so far been
limited, especially in English. This lack of research is presumably due to the dearth of
literature written in English. According to Azra, despite the large number of madrasahs
built by Guru Tua, little has been known about him and his educational organisation.
Noer (1973) has nothing to say about Alkhairaat in his classic work. Mahmud Yunus
(1979) only gives one single page over the subject of the school in his famous book Sejarah
Pendidikan Islam di Indonesia (History of Islamic Education in Indonesia). Other work
dedicated to his role in education and politics is primarily written in the Indonesian
language (Bachmid 2008; Sawabi Ihsan and Sudirman Rais 1986; Pettalongi 2000). Few of
them have provided a thorough analysis of the institution, and even more, none of them
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discusses how Guru Tua’s teachings and his distinctiveness are expressed through his
school network.
My thesis, therefore, is an original study undertaken from a Western academic perspective
and significant for two reasons. Firstly, it seeks to enrich the literature on Islamic
education in Indonesia, especially in eastern Indonesia and supports other scholarly works
such as Halim (2012) on As’adiyah in South Sulawesi and Kingsley (2010) on Muslim
religious leaders (Tuan Guru) in Lombok, West Nusa Tenggara. Secondly, the dearth of
literature on Islamic educational institutions in eastern Indonesia may consequently lead
to a misconception of the influence of local Islam on politics and the economy. Although
the region is regarded as peripheral while Java is central, an understanding of local Islam
becomes increasingly important especially in connection with the newly introduced
regional autonomy and decentralisation in 2004. My exploration of the role of Alkhairaat
and its contributions in the shaping of local Islam can help illuminate the nature of the
religious and intellectual network in the region and provide a piece of backgrounding
information on the production of various decisions in regard to local political as well as
economic development (see Chapter Six).
Outline of the Dissertation
This thesis has nine chapters, including the introduction (Chapter One) and the conclusion
(Chapter Nine). Chapter Two describes the religious orientation and traditional religious
practices of Alkhairaat and its members. This chapter underlines the importance of the
traditional rituals in Alkhairaat, like the haul of Guru Tua in the revitalisation of the
network and the formation of the collective identity of its followers who claim themselves
as the Abnaulkhairaat. As the haul makes visible the Alkahairaat network, other traditional
rituals, such as tahlil, maulid and Ratibul Haddad also constitute the hallmark of Guru Tua’s
teachings and traditions. Highlighting the roles of Guru Tua from the period of its
inception, Chapter Three examines the formation of Alkhairaat network and the
development of its organisation until now. The chapter also discusses how Alkhairaat
engages with modernisation, in particular through implementing processes of
rationalisation to enhance the charismatic authority of the leadership.
Chapter Four elaborates the succession in Alkhairaat under the lens of the Weberian
charismatic authority concept in a combination with Bourdieu’s idea of symbolic capital.
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The chapter takes an example of the process of succession in Java with that has commonly
applied in the Hadhrami community. This chapter also draws attention to the profile of
Habib Segaf as Guru Tua’s successor. Chapter Five looks closely at Alkhairaats’ pesantren
in Dolo, Palu. Attached to the leadership of the Aljufri family, this institution is described
as the site (field) of the social (re) production of Guru Tua teachings and tradition. The
analysis is focused on the way Guru Tua’s cultural capital (symbolic capital) have been
internalised by students and reproduced (externalised) by them in society.
Chapter Six examines the roles of ulama in rural areas and how the Abnaulkhairaat
established their religious authority and cooperation with other educational institutions,
creating a scholarly network across the regional areas of eastern Indonesia. It discusses
how Guru Tua and his successors supported the network through teacher-student
relationships. Such a relationship provides young teachers with a source of legitimacy in
the form of acknowledgement from the legitimate holder of authority (Alkhairaat and
Guru Tua). Chapter Seven discusses the trajectory of Alkhairaat’s political standpoint
since the period of Guru Tua’s leadership. This is followed by a discussion of the way the
current leader has shaped his support for favoured candidates in the local election
(Pilkada) in Central Sulawesi and the analysis of the election results.
Chapter Eight concentrates discussion on the development of Alkhairaat in regional areas,
in Gorontalo, North Sulawesi, and North Maluku. The chapter explores the relationship of
Alkhairaat with local people and the influence of Guru Tua’s teachings and tradition in
shaping local culture. More importantly, this chapter examines the involvement of local
government in the school’s operation as well as the impact of Guru Tua’s religious
traditions in local areas. Chapter Nine provides a short conclusion.
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Chapter Two
THE HAUL OF GURU TUA:
REVITALISING THE NETWORK AND TRANSMITTING BARAKA

“Not only are the achievements of the saints important. The annual ceremonies commemorating them (haul)
also function as a way to tie those connected to them together, moreover, sources of identity for the members”.
(Kazhuhiro Arai 2010: 15)

Introduction
The most intense part of the entire proceedings of the 47th annual ceremony
commemorating the death (haul) of Guru Tua 2015 was the closing prayer when the
current leader of Alkhairaat, Habib Segaf, recited a short invocation (do'a akhir). In the
presence of tens of thousands of people from Makassar in the South to Manado in the
North, as well as North Maluku10, he pronounced the prayer three times and paused each
time in the middle to provide the audience with a chance to repeat it after him. Wearing a
long white robe (thaub)11 , a traditional Arab turban, he sat in an elevated chair among
dignitaries on a small one-meter-high dais erected outside the mosque where the tomb of
Guru Tua lies. Once the do'a akhir was over, people rushed to the roaring buses and trucks
and started to move out of the city leaving no trace except piles of rubbish and a
considerable number of empty chairs and tents that covered the street where the
performance of the haul ritual took place.
A haul is an annual Muslim ritual to commemorate the death of an eminent figure, such as
a saint (wali), a Sufi master or the founder of a pesantren. In Indonesia, many traditional
groups of Muslims observe the ritual based on their belief in the veneration of a saint
(Turmudi 2006). The ritual procession contains some religious practices such as making a
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Local media estimated that the crowd reached about 30,000 visitors. See further www.detik.com.
A Yemeni man often wears a turban wrapped around a cap known in Arabic as a kalansuwa. These caps can be
spherical or conical, colourful or solid white, and their styles vary widely from region to region. Likewise, the colour of
the turban wrapped around the kalansuwa varies. White is thought by some Muslims to be the holiest turban colour and
green, held to be the colour of paradise, is also favoured by some.
11
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pilgrimage to the shrine (ziyarah), reciting the hagiography of the late leader (manaqib)12,
and delivery of sermons. Although it is a kind of a religious ritual, many scholars describe
it as an elaborate event that combines multi-dimensional interests, not only religious but
also socio-political and economic aspects. The intensity of the haul ranges from simple to
complex. It can be a gathering for assembly (tahlil) at a small festival with a set of activities
including an Evening Bazaar (Pasar Malam) (Muhaimin 2006).
Figure 2.1: The haul of Guru in 2015.

The complex nature of haul is enhanced and intensified when it relates to Sufism (Islamic
mysticism) (Woodward 2011; Schielke 2012; Millie 2006; Jamhari 2001; Muhaimin 2006;
Zamhari 2010; Turmudi 2006).
In a study of a Sufi regional cult in South Asia, Werbner (2003:243-281) holds the view that
the ritual, locally known in Pakistan as ‘urs,13 functions as a hub for organisational power.
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Manaqib is broad biography of a holy person in which the merits, virtues and remarkable deeds of the individual
concerned are given prominence in the form of hagiographies. The principle goal of such works "is to offer the reader a
moral portrait and information on the noble actions of the individuals who constitute their subject or on the superior merits
of a particular group. See Afsaruddin 2006.
13
Urs is the death anniversary of a Sufi saint in South Asia, usually held at the saint's dargah (shrine or tomb). See
Werbner 2007.
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In Indonesia, it commonly relates to the life of an Islamic boarding school. Denys
Lombard, quoted by Abaza (2010), refers to the ritual as a tradition in which students
(santri) return to their original boarding school from established branches in other regions.
Most of the scholars share the view that the ritual has brought about an expansion of the
religious network and its principal institution the pesantren boarding schools.
This chapter looks at the way Alkhairaat celebrates the haul of Guru Tua in Palu. I argue
that as a collective ritual practice that partly integrates mystical elements in its sequences,
the haul brings clear impacts on the organisational vitality of Alkhairaat. The chapter
underlines the importance of the ritual in the revitalisation of its network and the
formation of the collective identity of its followers who claim themselves to be the children
of Alkhairaat (the Abnaulkhairaat). I observed that the haul was different from other similar
ceremonies in Indonesia. These differences can be seen for example in the following ways;
(1) the commemoration of the death of Guru Tua is a different ritual because the master
has left an important legacy in the form of a large educational institution with an extensive
tangible network across eastern Indonesia. The annual ritual not only attracts large
numbers of people but also provides followers who are mostly alumni, students, and
teachers with a venue for a much-anticipated and enjoyed reunion (Slama 2001). (2)
Another distinctive factor of the haul of Guru Tua is the fact that it always occurs two
weeks after the celebration of Eid-al-Fitr (Hari Raya Lebaran)14 which marks the end of
Ramadhan and usually coincides with the major holiday for the Muslim community. The
haul celebration thus amplifies the celebratory post-Ramadhan period where people hail
their friendships with kin, neighbours, and friends. It is during this time and circumstance
that symbols of cultural identity such as articles of clothing, culinary items, and arts
express the glory of the ceremony and the marker of social status. It safe to say, therefore,
that the haul becomes a means of reaffirming identities for the followers of Alkhairaat, and
reinforces the religious authority of their leaders in the wider Islamic community. The
situation is relevant to what Turner has identified as rituals where a society's values,
norms and in-depth knowledge of itself are reaffirmed, and sometimes, created and recreated' (Turner 1968).

14

Eid al-Fitr is an important religious holiday celebrated by Muslims worldwide that marks the end of Ramadhan, the
Islamic holy month of fasting (sawm). This religious Eid (Muslim religious festival) is the first and only day in the month
of Shawwal during which Muslims are not permitted to fast. See Stefon 2010.
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In the following account, I discuss critical elements of the haul, including the mobility of
pilgrims seeking divine blessings (Baraka), the sanctuary and the ritual programme. I view
the movement of pilgrims in search of Baraka as an essential part of the ritual because their
enthusiasm to attend the haul help us see the impacts of the ceremony on the operation of
the entire network. The sanctuary means the venue of the haul, which is the tomb of Guru
Tua attached to the mosque of Alkhairaat. It is crucial to hold the haul near or at the
gravesite. Both the mausoleum and the mosque are within the same premises of the
headquarters with several school buildings. The elaboration of the ritual program attempts
to elucidate Sufi concepts that inspired the haul. I begin with a discussion of the mobility of
pilgrims.
In search of Baraka15
At least 30,000 people from various regions in Sulawesi attend the haul annually. It has
become the most crucial public event available for Alkhairaat followers and brings
together those who live far from each other most of the year, allowing them to display
their identities in public, and, more importantly, demonstrate and exercise the unity of the
institution. Although the primary purpose is to make a pilgrimage to the shrine of Guru
Tua, the haul has inevitably developed as a venue to meet on the sidelines for different
reasons; such as visiting friends, relatives and families, and holding reunions or making an
excuse to ‘return home’ (pulang kampung) as well. Consequently, the annual event has
become a medium for gathering among disciples and followers of Alkhairaat comprising
scholars, teachers, students, graduates, alumni and indeed anyone who is associated with
and participates in the institution in their respective localities. As a result, the ritual helps
reinforce their shared identity as the Abnaulkhairaat that links each local member to a
larger community, shaping a scholarly network that covers substantial areas of eastern
Indonesia.
Attending the haul requires followers to move or travel from their place of residence to
Palu in Central Sulawesi. The mode of transportation varies from cars, buses, plane, boats
to a minor physical movement such as a few steps of walking on foot. For instance, Rusdi,
an Alkhairaat teacher in Manado, North Sulawesi, is originally from Palu but after his
graduation from the pesantren in Dolo, Central Sulawesi, the central office sent him to
15

Barakah or baraka, in Islam, is the beneficent force from God that flows through the physical and spiritual spheres. See
Jamhari 2001.
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teach in North Sulawesi. For him, coming down to Palu along with dozens of his students
was an exciting moment as it provided him with an opportunity to visit his mother and
other family members in his hometown, Palu. Renting two minibuses for the 24-hour trip
from Manado. With approximately 15 students on each bus, they were happy to attend the
haul although they had to pay the bus fare individually as they received no subsidies from
their school. For them, the experience of leaving home and everyday life behind when
coming to Palu has become part of entering “a realm of love for his teacher” and seeking
his blessing (Baraka). Despite the discomfort of long-distance travel such as great fatigue
and lack of sleep, they still enjoyed the journey, moving into a different environment and
taking time off from daily routines. On the way down to Palu, they made several stops to
visit local branches of their counterpart schools. Whether taking short breaks for coffee or
tea or just making the five daily obligation prayers during their journey, these visits were
possible because Rusdi has established friendly relationships with local teachers whom he
knows from Palu as former classmates in the pesantren. On the one hand, these
opportunities have allowed Rusdi's students to mingle with their local counterparts as
new friends. Undoubtedly, the journey Rusdi made with his students down to Palu
brought a positive impact in strengthening friendships that may eventually reinforce
Alkhairaat’s growing network.
Correspondingly, for the Abnaulkhairaat coming from other provinces and regions in
Indonesia, attending the haul in Palu indicates the prominence of their mobility.
Representatives of various Alkhairaat regional offices arrived in Palu some days before the
haul. I noted for example that visitors came from regions such as Tojo Una-una, Morowali,
Toli-Toli, Poso, Donggala, Banggai Islands, Buol in Central Sulawesi. Muhammad Gani
Kasuba, who is the incumbent governor of North Maluku, headed the delegation of North
Maluku. The secretary-general of Alkhairaat, Lukman Taher told me that, "(T)here were
also the Abnaulkhairaat who came from Java, Kalimantan and West and South Sulawesi,".
For those who intended to stay overnight in Palu, the organising committee prepared
lodgings including homestay accommodation, and apartments as well as several hotels
and inns located close the venue of the haul but on their expenses. "We regard them as our
guests who come here for the love of Alkhairaat, so we strive to serve them as best we
can," Taher said.
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Theoretically, their presence in Palu is designed to perform a complete pilgrimage of the
haul in search Baraka. Ho (2006:251), asserts that the mobility is to be encouraged, not
repressed because it has a moral purpose as the Arab proverb says, Alayk al-Baraka, wa-ala
Allah al-Baraka (It is yours to move, and God is to bless). This famous proverb relates
mobility with Baraka as mobility means movement, the concept of Baraka means blessings
as God’s favour and protection. Werbner, (2003: 258) suggested it relates to the word
‘grace’ that condenses all subtle variations of a symbolic complex of blessing and she
proposes the term faiz (grace) for the Sufi circle, instead of Baraka. A prominent
anthropologist, Westermarck (1921) explains that a person holding an unusual measure of
Baraka is regarded as a holy man.
Trimingham (1971:194) holds the view that Baraka is ‘God’s blessing' which is bestowed
upon saints to enable them to serve as intermediaries with the supernatural and to
communicate God's grace to the people. He conceptualises the concept as a gift from God
accessible by association, meaning that, the transmission of Baraka takes place by
establishing ‘a relationship with a source of power’ (Trimingham 1971). He offers an
example that, if someone goes out from his house to make a pilgrimage to a shrine or
attend the anniversary of a saint's birth or his death, theoretically he can expect to obtain
blessings from the concerned saint because he has a strong association with him (the
saint). For instance, Trimingham added, the haul ritual in Maghrib, North Africa, which is
locally known as Hawliyya, has attracted a considerable number of pilgrims from various
neighbouring villages and tribes. Although held by a Sufi group, the event is not merely
fraternal but a public function because both affiliated and initiated members with their
families and friends attend the ritual. In this event, according to the scholar, many people
feel a personal attachment with the saint through which he pours Baraka to them as the
power of public unity. Indeed, those who attend the haul can expect blessings from God
through the saint, but such expectation may not prevail if they stay at home (Trimingham
1971:108). In this connection, Henri Chambert-Loir makes the following observation: a
saint is an individual who, by birth, by talent, through science or spiritual exercise, is
endowed with supernatural powers. These powers were concentrated in his being and are
now lying in his grave (his or her grave, but female saints are a small minority). With very
few exceptions, the cult of a saint (ziyarah and haul) is performed in one place only: at his
grave. One does not pray to the saint at home, or in another place where no symbol would
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represent him. One has to make the trip to the grave, to be in the presence of the saint
(Chambert-Loir 2002:142). I suggest that the haul of Guru Tua also needs to be analysed in
this light. As the state of association with the late teacher is one of the requirements for his
blessings, it is crucial for the Abnaulkhairaat to come and attend the haul in Palu because
the major outpouring of blessings would occur during the ritual.
While the haul is a locus for the transmitting Baraka, by association, one has to be present at
the site. That is the reason why the mobility of pilgrims is an essential part of the event
because the haul has become the venue to remember the original journey Guru Tua made
when he first came to Indonesia. From the small town of Taris in his homeland,
Hadhramaut, Yemen, the young teacher travelled to Indonesia and established his
educational institution in Palu in 1930. During his time in Palu, the teacher was a very
active preacher, and always made regular visits to the branches of Alkhairaat in rural
areas to inspect the network. A senior student, Abdussalam Taher (1922-2018) told me
that, over the last 30 years of his leadership, the teacher never stopped travelling around to
visit the branches across eastern Indonesia. Every year, for instance, he stayed just three
months in Palu and the rest of the year spent his time visiting and preaching in remote
areas in the region. In 1967 when Habib Segaf finished his study at the al-Azhar
University, Cairo, Egypt, and returned home to Palu, Guru Tua and all staff of Alkhairaat
picked him up from the port of Donggala, Central Sulawesi, about 30 kilometres north
from Palu. Just two weeks after the welcoming ceremony, the teacher invited Habib Segaf
to make a thorough inspection of the branches in several provinces such as Central
Sulawesi, North Sulawesi, and other remote islands. In 1968, not long after returning from
performing the hajj pilgrimage, he made another trip to villages and, at the time, many
described this travel as his last trip (perjalanan perpisahan) because in the following year he
died. "Due to time constraints and all sorts of difficult circumstances, I cannot visit all
Alkhairaat branches during my lifetime, but after I have died, I will visit all of them,”
Guru Tua said once on an occasion before he died as quoted by Taher. His statement
illustrates how significant travel is for the teacher and therefore, if the haul is meant to
commemorate his death, one should be mindful of his tradition of travelling.
In sum, driven by a strong motivation to gain Baraka during the haul in Palu, the
movement of the Abnaulkhairaat from various regional places, even from remote areas,
gives them an opportunity to meet one another. Their willingness to travel to Palu
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indicates not only the great affection in which they hold Guru Tua’s memory but also their
commitment to memorialising his past mobility and outreach. Rusdi’s trip from Manado
to Palu, for instance, and other members of the Abnaulkhairaat from their respective places
serve as a reminder of the journey their teacher made in the past. By chance, those who
travelled to Palu for the haul were tracing (napak tilas) the previous arduous and hazardous
routes that the teacher took when he was building Alkhairaat during the colonial and
post-colonial periods.
The grave of Guru Tua
Examining the haul, we cannot avoid discussing the cemetery as one of the focal points of
the ritual. Engseng Ho (2006:140) contends that a burial can be "a particularly dense
semiotic object" around which an entire pilgrimage and ritual tradition are built to enable
the participation of others. In a close inspection on the burial complex, one may find a
striking fact that, despite being revered by local people, Guru Tua’s tomb precisely
exemplifies his sincerity and modesty. Some Arabic inscription and calligraphy around his
grave illustrate his great interest and respect for knowledge and education. The shrine is
taken care of by the Aljufri family (Habib Segaf and his family) as hereditary caretakers
(penjaga makam). Within the long-standing Hadhrami tradition, Habib Segaf is an al-qaʾim
bi-l-maqam, “the one who stands in the station” of his grandfather and he is commonly
referred to by his fellow Ḥadhramis as a mansab (see Chapter Four).
The chamber of the tomb takes the form of a small, simple building consisting of a single
room about 7 × 5 meters with a light green tiled floor, whitewashed plaster walls, and a
porch at the front-running the width of the building16. Inside the chamber, there are
several tombs, the largest one is for Guru Tua, the founder of Alkhairaat and other tombs
display the names of his two wives, Sharifah Aminah Aljufri dan Ince Ami Daeng Sute
(Ite) as well as members of his family like his son, Muhammad Aljufri, the father of the
current leader.
Interestingly, there is a passage connecting the shrine to the mosque near the speech
podium (mimbar) that always stays closed except on special occasions such as the haul and

The green colour symbolises the Prophet’s favourite representing Islam itself. This association comes from the
traditional teaching that the Prophet’s banner and cloak were green, as was the clothing of Ali, his son-in-law and the
fourth caliph. According to the Qur’an, in Paradise the dead wear robes made of green silk and brocade (the Qur’an 18:31)
and lounge peacefully in beautiful green gardens. Green has come to represent peace, hope, and paradise to many
Muslims (Gulevich 2004).
16
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the celebration of the Prophet's birthday (maulid). No charity box is visible around the
shrine. His gravestone is unadorned and simple. The tomb reflects the modesty of Guru
Tua in his life; unlike other Sufi shrines that often have a gleaming white cupola erected
over the grave covered with coloured cloth and inscribed with passages from the Qur’an.
Even more, they are often elaborated as a large building with a marble onion-dome on top.
Werbner speaks of the shrine of a Sufi master in Pakistan with the decoration of a green
dome over the grave, with masses of tinsel and moving lights, much like a wedding tent
(Trimingham 1971: 172; Werbner 2003: 268).
Performing ziyarah at the grave of Guru Tua, local people mostly wear clothing deemed
appropriate for communal prayer; men wear sarongs with a white cap or just simple
trousers, and almost all women conform to customs that they cover their head and arms.
People are free to enter the complex anytime they want to perform the pilgrimage.
Comparing with those in Java, for instance, some differences are visible because the saint’s
shrines in Java follow local custom. Visiting those graves is not a simple act. It requires
guidance, mediation, and interpretation. At most tombs, it is the custodian—the juru kunci,
or ‘keeper of the key’—who provides this assistance to individuals visiting the sacred
place (Fox 2002).
Figure 2.2: The glamorous tomb of Saint Zinda Pir in Kohat, Pakistan.
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Figure 2.3: The grave of Guru Tua in Palu.

In Bangladesh, they (the juru kunci) are famous as Mujavirs or Khadims, a permanent group
of priestly attendants who help and lead the pilgrims in their performance of ziyarah
(Moini 2004). The service of juru kunci has economic benefits, potentially triggering conflict
among them (Kaptein 2002). For them, a guest (a visitor to the grave) is a Baraka seeker, at
the same time, also a Baraka bearer who brings “Baraka” to the juru kunci because the guest
is a source of income for the juru kunci (Muhaimin 2006:193). Practices such as the juru
kunci or meditation are not observable on the site of Guru Tua’s grave. A robust Sufi
affiliation prevails in Java. There are notable differences between the Sufi approach and
widespread belief in the practice of ziyarah. It includes ritual practices that the mystic
carries out for spiritual communion with the saint by finding material symbols in
meditation. In popular belief, the saint's soul hovers around in his tomb and other places
associated with him while he was alive. These places become the foci of Baraka
(Trimingham 1971: 26).
Distinctiveness in Religious Traditions
On ordinary days, the shrine of Guru Tua is always open but usually quiet with only a few
student visitors. He was a great scholar in the field of education and believed by many to
be a saint (wali). However, since the first day of my fieldwork in Palu, I never saw his
grave as congested as the days of the haul. The regular pilgrims are the Abnaulkhairaat.
They usually come to the shrine for short visits, performing their ritual, reading the Holy
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Book and going home without doing meditation or staying overnight on the site as seen in
many other occasions associated with sanctified graves. The main reason for their visits is
to maintain the relationship with their teacher in the hope that they receive the teacher’s
Baraka. For them, making ziyarah has no particular schedule. For instance, Rusdi and his
students performed ziyarah directly at the grave of his teacher immediately after their
arrival in Palu. "It has been an annual tradition for me to come to make ziyarah here first
before going to my mother’s house," he told me. Wrapped with a green shawl around his
shoulder, a style representing the plain symbol of Guru Tua’s tradition and wearing a
white Muslim outfit (baju koko), Rusdi along with his students, his wife, and two children
led the pilgrimage. "When we pray to God here in my teacher’s tomb, our wishes are
surely fulfilled," he told me when arriving at the shrine. For him, visiting the grave is a
matter of obligation to pay respect to the late teacher. The first time Rusdi made this
pilgrimage, it was led by his teacher some years before when he was still at the pesantren.
Now, as a teacher himself, he led his students to the shrine. Neither Rusdi nor his students
ever met Guru Tua. They came to know his fame because they learned the history of
Alkhairaat called Ke-Alkhairaatan in their schools. Now, the subject is taught in all branches
in a bid to introduce the reputation of the founder to the new generation and his struggles
to establish the institutional network of Alkhairaat (see Chapter Five). As a part of the
larger community of Alkhairaat, Rusdi has internalised the tradition of ziyarah from his
teachers and, then, he conveys his learning to his students, a tradition Guru Tua once
taught some decades ago to his first students, and which has been continuously produced
and reproduced since then.
Performing the tradition of ziyarah indicates that the Abnaulkhairaat include traditionalist
groups of Muslims. Their religious orientation generally refers to the Shafi’ite school of
law (madhhab).17 The Muslims who adhere to these schools of Islamic thought and
practices are called the followers of Ahl al-Sunnah wa al-Jama 'ah (Aswaja), meaning those
who follow the way (sunnah) of the Prophet Muhammad and hold fast to the unity of
Muslims (jama 'ah) (Azra 2005). For this group, traditional rituals are essential parts of
their beliefs. Their religious practices and traditions among others include the seven-day
commemoration of the dead (tujuh harian), the annual commemoration of the dead (haul),
The Shafi‘ite school of law is one of the four schools of Islamic law in Sunni Islam. It was founded by Al Imam Al
Shafi‘i, a pupil of Malik, in the early 9th century. The other three schools of Sunni jurisprudence are Hanafi, Maliki and
Hanbali. This madhhab predominantly relies on the Quran and the Hadiths for Sharia. See Azra 2005.
17
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and the collective ceremony (tahlilan) and the celebration of the Prophet’s birthday (maulid)
(Mujani 2003:109). The ritual practices are controversial in some circles. Traditionalists
believe that the rituals are not obligatory but have positive effects. Reformist dissenters
argue that the practices are heresy (bid‘ah) as the Prophet Muhammad did not perform
them, and may be even categorised as shirk (idolatry) as they imply belief in another
sacred power besides God (Mujani 2003).
Among other traditionalist groups in Indonesia, like the Islamic organisation Nahdhatul
Ulama (NU), al-Washliyah in North Sumatra and Darud Da’wah wal Irsyad (DDI) in
South Sulawesi, Alkhairaat has developed its distinctiveness under the influence of the
personalities of Guru Tua and through the milieu in which it operates. Like many
pesantren in Java, Alkhairaat is also shaped by local culture and moulded by values and
tradition nurtured by its leader (Baso 2012; Dhofier 1982; Mas'ud 2012). Habib Segaf
affirms that the religious orientation of his schools as identical with those of NU. As the
founder was originally from the Hadhramaut in Yemen, some elements of the rituals
performed by the Abnaulkhairaat have explicit references to the Hadhrami tradition. As a
result, the practices undoubtedly reinforce the religious authority of Guru Tua. The
teacher never promoted his primordial culture in particular ways through his teachings or
practices. However, in my observation, some rituals such as the recital of the Ratibul
Haddad and rawha, have a Hadhrami signature and express values that shape the culture
and social environment in Alkhairaat. The ritual practices become a medium of interaction
and identity formation among the Abnaulkhairaat. Stemming from the moral values of
Guru Tua’s culture and tradition, those rituals are frequently internalised by students
during their time in education and consistently produced and reproduced by his
followers. The following section will discuss this remarkable distinctiveness in more
detail. I present the account below as an example of Hadhrami influenced ritual
performance.
During my time in Palu long before the day of the haul, I met a group of students who had
made a pilgrimage to the tomb late one evening. Coming from Kabonena sub-district,
about 12 km north of Palu, to the shrine, they started their ritual by performing the
evening prayer (sholat isya) together in the mosque. After finishing the recitation of daily
routine dhikr, they proceeded to the grave of Guru Tua. Interestingly, the way they
performed their ziyarah appeared to me that they followed specific procedures. Entering
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the chamber of the tomb, they did not immediately take a seat but, instead, greeted the
grave in a standing position. In doing so, they addressed the spirit of Guru Tua by reciting
12 verses of an Arabic poem18. The writing of those twelve verses is presented as a
sizeable Arabic inscription on the wall in front of the tomb. Part of the translation of the
poem is represented below:
Ooh… Saada,19 May the Peace of Allah be upon you
We, the servants of God come to you
We intend to contact with your spiritual life and hope blessings
We wish you to help us
And with your dignity and your help
So love us and give us the blessings that qualify as a medium and guidance
You will not disappoint us -- Because we will be happy when we can see you
We are lucky when we can make a pilgrimage to you
So we beg you to come and intercede for us
To God, the Most Gracious, the most Merciful
I hope obtain God's salvation,
May God protect us and you…o, beloved God
May you be willing to guide us with your blessings…,
That can protect us with your intercession
I hope you stay safe in God's care
What the students recited is common to the Hadhrami community (Alatas 2009). Reading
the poem at the outset of their ritual implies an acknowledgement of the sainthood of
Guru Tua. When addressing him as the Saada, the verse not only shows the manifestation
of their beliefs that the saint is ‘alive beside God’ but also demonstrates a request of the
visitors to the deceased to act as a mediator in front of God to forgive their misdeeds. After
that, they recited the Surah Yasin, one of Surah in the Qur’an, and other forms of dhikr
before they concluded the ritual by a collective reading of the opening chapter of the
Qur'an (Al-Fatiha). Reacting to my inquiries about their pilgrimage, they responded that,

18

Al Habib Abdallah bin Alwi Al-Haddad arranged the poem of greeting, the composer of Ratibul Haddad and commonly
read during the pilgrimage within the tombs of Habaib. I will discuss the Ratibul Haddad in the following separate
chapters.
19
Saada is plural of Sayyid.
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in the following days, they were going to face the final examination at their schools and
they prayed to God at the grave of Guru Tua for their success.
The Epitome of Great Legacy
Unlike Muslim shrine in Java or indeed elsewhere, which is a sacred place and pilgrimage
destination, I would argue that the grave of Guru Tua bears the impacts of his
organisation. As a saint by definition and, also as an educator, his grave functions as more
than a sanctified monument. I would argue that his grave is not merely intended for
spiritual purposes. Throughout his life, Guru Tua dedicated himself to education, so it is
fair to say that the shrine epitomises the nexus of collective memories of his dedication
and the great educational legacy of Alkhairaat. To pursue this line of enquiry, I undertook
a series of interviews with his disciples and studied some accounts on his hagiography,
some of which was written in the Indonesian language, (Bachmid 2008; Kadir 2002;
Yanggo et al. 2014; Sulaiman 2000; Bachmid 1999).
Examining the shrine of Guru Tua, I reflect Ho's statement (2006:18) that a grave can be "a
particularly dense semiotic object". In this light, I would like to explore the social
dimension of his tomb by relating it to his legacy. One point that I think deserves attention
is the locus of the shrine in the middle of the school compound among other buildings
including the central office of Alkhairaat in Palu. The position of the grave becomes a
strategical centrepiece as the venue of the haul that attracts tens of thousands of people
and followers annually from across the region. Although it is typical in Java, for instance,
that the founder of a pesantren is buried within the complex of his school, the case of Guru
Tua is remarkable and significant. The following account discusses this distinction.
A senior disciple of Guru Tua, Abdul Wahab Muhaimin,20 told me that, in early 1968, his
teacher fell seriously ill, so he had to go to Jakarta for treatment and returned to Palu in
April 1969. A month later, he fell sick again and went back to Jakarta accompanied by his
son Muhammad Aljufri. They lived in Jakarta until mid-July 1969. Upon his return to Palu,
Guru Tua requested the construction of an annexe on the left side of the mosque. The
place was meant to accommodate him during his illness. This was an unusual request
considering that he still had family and children. During his stay in the annexe, he
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Abdul Wahab Muhaimin currently holds a professorship at the law faculty of the Jakarta State Islamic University (UIN
Jakarta), and he is the husband of Professor Khuzaemah T. Yanggo. Both of them are the students of Guru Tua.
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appointed some of his students to serve him. Muhaimin was one who helped his teacher
and told me that Guru Tua kept teaching despite being seriously ill, and continued until a
few days before he died. Abdullah Abdun21 (1990), one of his students, recounted that the
last book they read with his teacher was Ihya Ulumuddin, a Ghazalian book on Islamic law.
His teacher, according to Abdun, often prayed to God to keep him teaching his students
until his last breath. God answered his prayer as he died at the place of study where he
taught every day (Abdun 1990).
Yanggo (Yanggo et al. 2014) commented that it was less than six months after staying in
the annexe of the mosque, on Monday the 12th of Shawwal or 22 December 1969 that Guru
Tua passed away. Many students heard that their teacher in his last moments pronounced
three wishes. First, he wanted to be buried next to the grave of his wife Sharifah Aminah
Aljufri in the western part of the mosque. Second, he requested prayers for him to be
conducted (disholatkan) in the courtyard of Alkhairaat’s school in order to testify to God
that he had relinquished his legacy to the Governor and to the people of Central Sulawesi,
especially to the Abnaulkhairaat. Third, he wished that his haul would be commemorated
annually on the 12th of Shawwal.
If we analyse the sequence of his last days, we can discern what Guru Tua intended to do
with his legacy after death. For instance, Kadir (2002) recounted that the request of his
teacher for an annexe next to the mosque was an early testament to his death as if he knew
when the last day would come. If he did not request the room, according to Kadir, his
family would have brought him to Jakarta for hospitalisation and in such circumstance, it
was likely that he would not be buried in Palu. For this reason, I believe, the teacher
prepared for his death so that he would not be moved away from Palu until his death. He
even told his students his three wishes, especially about the position of his grave at the
present site. From that point of view, it was evident that he was resolved to die in Palu
and "intentionally determined" the locus of his grave. The proximity to the school seems to
be the reason for his choice because people who made a pilgrimage to his shrine would
automatically enter the compound the Alkhairaat school. In short, it is safe to say that the
present site of his grave was strategically designed to introduce and consistently to keep
those who visit his grave aware of his legacy. The mosque, the mausoleum, and the school
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Abdullah Abdun (1939-2002), born in Pelawa sub-district, Parigi, Central Sulawesi, founded Pesantren Darut Tauhid in
1981 in Malang, East Java after years dedicated to being a senior teacher in Alkhairaat.
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buildings are tangible evidence of his legendary missionary movement that gave birth to
the most extensive educational network in eastern Indonesia. Located in the middle the
Alkhairaat’s headquarters, the grave of Guru Tua has become a symbol of the organisation
which, at the same time, underpins the formation of the Alkhairaat collective identity.
After his death, the annual ritual of haul organised around his shrine has strengthened the
fraternal identity within the group and provides a key focus for its members and their
expressions of a shared religious identity. Referring to Rippin’s considerations of this
issue (2006:103), I point out, the expression of Muslim identity is not limited to the five
pillars. Some Islamic festivals like the birth of the prophet Muhammad, various informal
prayers, visiting tombs (and haul) as ‘additional’ ritual-type activities are also significant
points for shaping a particular Muslim identity.
The ritual programme
On the eve of the haul, the local police forces partly closed SIS Aljufri Street allowing the
crowds to roam where shops played religious songs. Streets and people decorated their
houses with bright lights and opened their home for visitors from other regions. In the
variety of the small religious stalls along the adjacent streets and alleys, street vendors
offered souvenirs, non-alcoholic perfume and fragrance, sweets, the ulama’s portraits and
posters, tapes, books and religious materials, mostly related to the historical and cultural
aspects of Guru Tua and Alkhairaat. In addition to the existing permanent traders, some
temporary pop-up stalls were erected for quick profits during the haul, and the pilgrims
were eager to buy their commodities to share in Baraka and, especially, the souvenirs –
snacks, sweets, and toys that people brought home from the ceremony. All were believed
to carry with them blessings for other members of a family who were unable to make the
pilgrimage.
As street vendors continued to open their stalls until late at night, in the rear courtyard of
the Alkhairaat mosque, a certain synergy was evident among those who worked in the
temporary kitchen preparing meals for the pilgrims. The success of the haul depended on
voluntary public participation. No one was paid for their favours. The operation of this
kitchen was a highly complex operation feeding great numbers of pilgrims. It required
specialist skills and planning from organising utensils and preparing meat and rice in
large quantities, to labour allocation, mobilisation and cleaning up. In brief interviews
with some of the helpers, I could infer that being able to take part in the food preparation
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was also a matter of participating in the Baraka of Guru Tua. The chairperson of the
organising committee, Muchsin Alhabsyi, told me that his committee had slaughtered
more than 35 buffalos and 150 goats that year. Most of the livestock came as donations
from local political elites as well as local wealthy people. For politicians, it was
unsurprising that this event had become a critical occasion as one of the pivotal events in
the calendar in the province of Central Sulawesi. It also served as a platform to promote
their reputations through public appearances.
The free kitchen preparing food provisions for visitors of the haul in Palu is comparable to
langar in the account of Werbner’s (2003), Pilgrims of love: the anthropology of a global Sufi
cult. Discussing the ‘urs in Ghamkol Sharif, Kohat in Pakistan, she writes about the langar
as a large soup kitchen run by Sufis preparing free food to the needy in a religious context.
An urs is a death anniversary for a Sufi saint in Pakistan. She maintains that the use of the
word langar is mostly associated with a more fundamental element of Sikh religious
tradition, but its origin is from Islamic Sufism because the practice of the communal
serving of food has been a rich tradition of Islam (Werbner 2003:144).
For Werbner, the annual 'urs, is also seen as a form of reunion where representatives of all
the main branches and many minor ones come together in one place at one time. This
event is thus highly significant for the socio-religious organisation as the institutional
body of a particular group of people to represent themselves publicly, gathering followers
and staff in an open congregation. Alkhairaat with its stable institutional linkages in
education all over the eastern half of Indonesia offers a parallel. Even more than that, the
realm of its network involves the transmission of Islamic knowledge among its devotees.
The scholarly system that Guru Tua formed is a systematically established organisation
and academic community.
Compared to urs in Pakistan, however, it is necessary to recognise some vital points of
difference; firstly, the haul is not an obligatory ritual practice, like the five times daily
prayers (sembahyang lima waktu) but it relates to a Sufi mystical belief which has
continuously sparked lively contentious debate among Muslim groups in Indonesia.
Although Alkhairaat generally embraces traditionalism, Guru Tua never promoted Sufism
in his teaching. A Sufi affiliation is an exclusive assembly while the Alkhairaat’s fraternity
is an open and inclusive community. In the main spectrum of his teachings, consequently,
the teacher distanced himself and discouraged his disciples from controversial issues,
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which could create friction among the Muslim community. When comparing the haul of
Habib Ali al-Habsyi celebrated in the central Javanese city of Solo with the same
celebration in Central Sulawesi, Slama (2001) makes it clear that “the haul in Palu is much
less contested” because the haul has been transformed into a more communal gathering.
Nevertheless, Guru Tua was himself a practising Sufi because he was devoted to the Tariqa
Alawiyya,22 which is famous among the Hadhrami people. From a religious perspective,
Azra affirms that Guru Tua was a traditional scholar but was different from those of the
NU in Java. Despite being a traditionalist, he refused the practices of fancy (takhayyul),
innovation (bid’ah) and superstition (khurafat)23, and his religious mission concurs with
modernist and reformist movements in Indonesia (Azra 2000).
Rawha
On the eve of the haul, a small religious gathering (rawha) performed in the mosque of
Alkhairaat marked the start of the central ritual. Linguistically related to the spirit (ruh),
the rawha is a weekly or daily class centred on Islamic spirituality. It explores the textbased tradition that outlines the spiritual path and aims to inspire seekers to both embark
upon it and attain its realities. This gathering was a sort of reproduction of Guru Tua’s
tradition that he regularly performed while he was alive. Like many other Hadhrami
scholars, he used to hold rawha as an afternoon teaching session to deliver the ‘sciences of
the heart’ and to read Sufi lessons (Tasawwuf). The gathering was usually concluded with
the recitation of Sufi poems.24 Those attending the session then shook hands with him and
with each other, physically reinforcing the bonds that were established during the
gathering (see Chapter Five). When Guru Tua passed away, the session turns into a ritual
gathering the night before the haul ceremony, in which his students would visit their
teacher’s grave to bring the ‘gift’ of praise (tahlil) and conduct the Qur’an recitation. Even
though organised in the public space such as in the mosque, there was no prior public
notice about this gathering because it is a well-known tradition. Consequently, the ritual is
The Tariqa Alawīyya originated in the Ḥaḍramaut, Yemen among the descendants of the Prophet through Aḥmad b. ʿIsa
al-Muhajir (the emigrant) who arrived from Iraq around 950 AD. This group has since formed a particular stratum in the
Ḥaḍramaut. Over the centuries, the Saada have kept unity and cohesion primarily based on their understanding of their
bloodline combined with Sufi spirituality (see Bang 2014).
23
Superstition (khurafat) is a cultural practice adopted from other religious traditions rather than from Islam itself, which
is considered by reformists un-Islamic.
24
Sufi poems have been written in many languages, both for private devotional reading and as lyrics for music played
during worship or dhikr. For example, one of the most famous works, both poetry and prose in Sufim is the Qaṣidah alBurda (Poem of the Mantle) of al-Buṣiri (Abu Abdallah Muhammad ibn Sa’id al-Busiri Ash Shadhili 1211–1294 was a
Sufi of the Shadhiliyya order. His poems is an ode of praise for the Islamic prophet Muhammad.
22
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for a limited circle which gathers by invitation. The attendees were mostly elite, teachers,
and senior community figures, who regularly participated in it every year.25
Some 100 people turned up to the evening ritual and the mosque was not fully packed.
They would undoubtedly have attracted greater numbers had the occasion been officially
announced. When I arrived at the mosque, I found the leader leading the ritual while the
participants took a seat in a circle facing him. The door near the podium connecting the
grave and the mosque, which usually remains locked, was wide open. One of the reasons
for the opening door was that, sometime after the haul, I heard the leader talking about
‘the presence of Guru Tua’ during the ritual session. Another reason, in my view, was to
make it simple and easy for visitors to pass through to the grave from the mosque.
The ritual began after the congregation of Maghrib prayer. Each participant took one
chapter (satu juz) of the Qur’an in their printed books. The purpose of this random
distribution was to assure that the recitation of all chapters of the Holy Book was carried
out at the same time. There were multiple sets of the Qur’an available at the time to ensure
all participants finished their portion. The ritual lacked formality, but the solemnity was
still significant. When it was about to start, the burning incense from the sandalwood
helped intensify the spiritual atmosphere. The leader then called for a collective recitation
of the opening chapter of the Qur'an (Al-Fatiha), with the intention that the merits (pahala)
of what was recited be directed to the spirit of the Prophet, his wives, his descendants, his
companions, and his followers, especially Guru Tua. When the recitation of the opening
Surah was concluded, all participants simultaneously read their portion of the Qur’an.
After that, the ritual recitation of the phrase lailaha illa Allah was repeated 100 times (tahlil).
Engseng Ho (2006:52) describes rawha as “mobile paraphernalia of ritual events in
Hadhramaut that can be performed elsewhere that recreates the atmosphere of its origin in
Indonesia”.
However, in Palu’s rawha, instead of well-known Sufi poems, the participants read verses
of Arabic poetry composed by Guru Tua. Most of the verses praised the Prophet and the
privileges of knowledge.26 Rawha in Palu represents a dynamic process of cultural
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I was lucky to be invited by my cousin, Ali ibn Hasan Aljufri, who also acted as my key informant, to attend the
gathering.
26
The phenomena contradict the commentary of Alatas (2014) in which he suggests that the adaptation of some Hadhrami
rituals to an Indonesian context still needed a certain reconstitution and reconfiguration to what is considered Indonesian
Islam.
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adaptation. During other hauls in Java, for instance, rawha relies on the recitation of texts
composed by Hadhrami scholars, including treatises, letters, and narrations (ijaza). Rawha
in Palu has undergone a transformation that facilitates its incorporation into local practice.
On the day of the haul
Early on the morning of the day of the haul, thousands of people flooded Jalan SIS Aljufri
to attend the event. From 8:00 am, they began to concentrate in front of the headquarters of
Alkhairaat. Some of them had already taken a seat on hundreds of chairs provided by the
organising committee under the tents. Due to a limited number of chairs, many people
had to stand on or made themselves comfortable by taking something to rest on or just
showed among the surrounding shops. On the stage, dignitaries, political elites, senior
students and alumni sat solemnly on the floor cross-legged in parallel with the leader who
sat on a chair facing the audience. Behind them, there was a banner with the portrait of
Guru Tua and verse of an Arabic poem with its Indonesian translation. It reads, “Dan
Sesungguhnya hidupku dalam Mazhab Syafi’i, maka wasiatku jika aku mati kelak agar kalian
senantiasa menjadi pengikut Syafi’i” (And indeed my life is in the Shafi’ite madhhab and,
then my wish, if I have died, is that you hold fast as Shafi’i followers). The verse is a part
of Guru Tua’s poem, introducing his religious orientation.
The written texts on the banner project the religious orientation of Alkhairaat. In an
interview, Muchsin Alhabsy emphasised the role of his institution as a centre of excellence
for the transmission of Islamic knowledge to the young generation in the eastern part of
Indonesia. “Nowadays, it is imperative for us to make sure that our children follow the
right path regarding their theological orientation similar to our founding fathers and
ancestors,” said he. “This is the only occasion during which we can reinforce and
reintroduce the ideology of Guru Tua to them,” Alhabsyi asserted. He considered
religious radicalisation among the youth induced by the teachings of puritanical Islamic
groups as one of the most concerning challenges. Alhabsyi insisted that Alkhairaat has so
far been instrumental in strengthening the position of Aswaja that promotes a moderate
Islam and opposes radical acts across eastern Indonesia. His assertion is precisely in line
with the representation of an Indonesian scholar, Azra (2005) who maintains that Islamic
educational centres, such as pesantren and boarding schools in Indonesia have played a
very crucial role in at least three critical ways: first, as centres for the transmission of
Islamic knowledge from ulama to students; second, as far as the Islamic tradition is
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concerned, holding fast to the Sunni doctrines and practices, thus maintaining the Islamic
tradition; thirdly, in preparing santri to become ulama, thus ensuring the reproduction of
ulama themselves (Azra 2005).27
During the ceremony, there were two sequences. The first was the ziyarah to the grave of
Guru Tua, led by the general chairman (Ketua Umum) of Alkhairaat, Ali Ibn Muhammad
Aljufri; the younger brother of Habib Segaf. The other was the primary agenda including
sermons; reading manaqib (known in Java as manaqiban), and speeches. Being the
hereditary caretakers (penjaga makam) of the shrine, Ali Aljufri, and Habib Segaf led the
ritual performance. Such a position, has, in turn, helped them gain acknowledged
religious authority in the formation of local spiritual leadership of the community (Alatas
2014; Ho 2006; Abaza 2004 and 2010).
The first ritual involved reading the hagiography of Guru Tua. In a similar ceremony but
with some different meanings, local people in Cirebon, West Java, call this routine,
hadiwan or ngunjung, which is a reminder to the pilgrims to consider the people they are
venerating as exemplary models whose piety and behaviour deserves imitation and
appreciation (Muhaimin 2006:162). In other comparable instances, such as two hauls of
Solo and Pekalongan, Central Java, Alatas reports that the manaqib is delivered by the
hereditary caretakers themselves in Arabic but, in Solo, both the Arabic and Indonesian
versions were recited with the former quite short and the Indonesian version extensive.
Conversely, in Palu, the recitation of manaqib has become an integral part of the ceremony
in which his students narrate anecdotes about the distinctive qualities of Guru Tua. At the
haul, the speaker was an anthropologist from the University of Khairun, Ternate North
Maluku, Professor Gufran Ali Ibrahim.
The genesis of the Abnaulkhairaat
In his Indonesian speech, Professor Ibrahim elaborated on the introduction of the term
Abnaulkhairaat marking the formation of the fraternal identity for alumni of Alkhairaat.
Etymologically, the term comprises two words; Abna and Alkhairaat, denoting the
children of Alkhairaat. Abna is the plural form of Ibnu which means a child in Arabic. The
term has become popular in Guru Tua’s tradition and his habit of calling students "Ya
Walad” (Arabic), meaning “O my son”. Gradually, this term has crystallised within the
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The significance of this particular religious orientation will be elaborated in Chapter Eight.
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student body, and the call positively affected their solidarity with each other because they
felt embraced in a familial bond. According to Ibrahim, two points help explain this
matter.
Firstly, the tradition of Guru Tua to call his students by the term ‘my son’ generated a
sense of unity and, all at once abolished regional and ethnic sentiment among diverse
students who came from different socio-cultural backgrounds. Secondly, being a student
of Alkhairaat went far beyond any racial and ethnic ties because the relationship Guru Tua
introduced to his students successfully created bonds among themselves, like the
relationship between parents and their children. From an anthropological point of view,
this kind of relationship is the basic formulation of an extended family, the father-motherchild relationship as the core of kinship. Nowadays, although the address of “Ya Walad” is
no longer used among the teachers of Alkhairaat, the sense of a bond as a big family
among the alumni persists and is reproduced by the subsequent generations of teachers
and students all over the region.
Conclusion
In sum, despite the Sufi concept of the saint’s veneration that inspires the haul ritual in
general, the haul of Guru Tua in Palu is not simply a routine ritual in which its participants
perform a pilgrimage to the shrine, recite the hagiography of the leader (manaqib), and
deliver sermons. Rather we need to relate it to the perspective of the social network in the
spatial affiliation of its membership and their attachment to a unique group identity. Even
more so, the celebration of the haul in Palu is still a voluntary event. In this case, I follow
Nan Lin (1999:77) who explains that the meaning of a social network at the group level
encompasses Bourdieu’s notion of social capital. It is the way certain groups develop and
maintain their social capital as a collective asset (Bourdieu 1987). Putnam's empirical work
on social capital (1993; 2000) also already extensively discussed this notion. According to
him, social capital is a public good and depends on the goodwill of the individual
members to make an effort and not to be free riders. Thus, norms, trust, sanctions,
authority and other structural "features" become essential in sustaining social capital. In
parallel, I would speculate that the haul is a conscious effort of the Abnaulkhairaat to
cooperate in maintaining and developing the network of Alkhairaat as their collective
asset and social capital. Coleman defines social capital as consisting of any socialstructural features or resources that are useful to individuals for specific actions in the
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form of public good and consolidated assets (Coleman 1990; see also Putnam 2000). These
aggregate assets and features are available to all members of the group, be it a social group
or broader community of shared interests and regardless of which members promote,
sustain or contribute to such resources on a voluntary basis. Therefore, the celebration of
the haul in Palu depends on the goodwill of each member to make it a success.
The haul is both public practice and a meaningful symbol of fraternal, cultural tradition
expressed as a marker of social identity and solidarity. It helps to make visible the
community belonging to Alkhairaat as a whole. Ritual, as Bell maintains (1992 and 1997),
is the most visible sign of the character and existence of believers. She holds that ritual
activities and related material forms such as buildings, clothes and assorted paraphernalia
provide the emblems of religion and become, for followers, modes of expressions of their
identities. Drawing on her analysis, I would reemphasise my argument that the haul is a
unique religious event that has become a platform for the shared identity and solidarity of
Alkhairaat’s network.
The religious school of the Abnaulkhairaat is Ahl al-Sunnah wa al-]ama 'ah, (the Shafi’ite
madhhab), which was consistently nurtured by the founder and adhered by a majority of
Muslims in Indonesia. It has blended and influenced the collective identity of the
Abnaulkhairaat, flavouring traditionalism with a heightened focus on formal education
especially in the rural areas of eastern Indonesia. It highlights the distinctive forms of
traditional religious practices such as the veneration of saints, visits to shrines and the
celebration of Prophet’s birthday (maulid). These values are part of the core message
conveyed in religious teachings of Guru Tua.
This chapter has also shown that Alkhairaat is a prestigious centre of Islamic knowledge
transmission expressed through a scholarly network across eastern Indonesia. The linkage
consists of teachers, students, graduates, alumni or anyone who is associated with and
participates in the institution in their respective localities. The complex network provides
the basis for the mobilisation of the faithful that turns the haul in Palu into a locally famous
pilgrimage where its followers celebrate the memory of Guru Tua, reinforcing the
solidarity and unity in the identity of Alkhairaat as the Abnaulkhairaat.
In his presentation, Professor Ibrahim illuminated the formation of group identity among
the Abnaulkhairaat that began decades ago and forged an enduring familial bond through
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the teacher-student relationship. Its legacy is a ramifying scholarly network among rural
people serving the interest of an educational institution as well as a wide variety of
religious practices and spiritual needs in local villages across the region. The specific and
tangible expressions of this familial bond and the scholarly network will be further
discussed in the following chapters.
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Chapter Three
THE LEGACY OF GURU TUA:
FROM A SMALL MADRASAH TO A UNIVERSITY

“I have never written any single book; I use most of my time to teach, preach and print teachers. decided to
write a living book, not a dead book, which is in the form of my students and people can read it.” (Guru Tua)

Introduction
The salient feature of Alkhairaat compared with other similar organisations in the region
is that it has an extensive network all over a wide area much of eastern Indonesia. The
system comprises scholars, teachers, students, graduates, alumni and indeed anyone who
is associated with and participates in the institution in their respective localities. Involving
more than 200,000 students and 18,000 staff and teachers, this network links each local
institution to a larger community, shaping a scholarly network with an expansive reach.28
The network serves the demands of rural people for both an established educational
institution and a wide variety of daily religious practices and spiritual services. As an
institution with a fundamental interest in educating people in Islamic teachings, the
network has become so influential and prestigious that subsequent efforts in the field of
preaching Islam in this region can only be regarded as the continuation and development
of what Guru Tua had already established. It was after the teacher began to develop the
Islamic schools that local people in rural areas started to understand and practice Islam
according to the prophetic teachings and sacred texts.
When I visited the headquarters of Alkhairaat in Palu during my fieldwork in 2015, data at
the office showed that its network stretched over 13 provinces; from Central Sulawesi to
West Sulawesi, South Sulawesi, Gorontalo, North Sulawesi, East Kalimantan, Central
Kalimantan, and North Maluku to Papua. It now comprises 1,550 madrasah schools, 49
pesantren and an Islamic university with seven faculties situated in Palu. Historically,
from a small Islamic madrasah with only one teacher, the founder himself, Alkhairaat has
thrived over the years since its inception in 1930. Increasing student numbers enabled the
schools to produce graduates who, in turn, became teachers in local schools, and so the
28

This numerical figure is based on data provided by Chairman of Alkhairaat Foundation (Yayasan Alkhairaat), Fadel
Muhammad in his speech at the Alkhairaat National Working Conference 2008 in Palu, as quoted by Yanggo, et al. 2014.
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network mushroomed, especially after the declaration of Indonesian national
independence in 1945.
Figure 3.1: The network of Alkhairaat

According to Pettalonggi (2009:83-6), the expansion of the network in 1930-1942 was
relatively slow. Two significant impediments contributed to this modest expansion,
namely, close surveillance by the colonial regime, suspicious of its intentions and purposes
and secondly, the unstable political situation on the eve and in the aftermath of the World
War II. It was after Indonesian independence in the second half of the 1940s that the
network began to advance quite rapidly, reaching out to remote areas as many villages
and towns requested Palu to open branches in their neighbourhoods. This rapid progress
triggered my curiosity to understand what factors supported this growth and how could
the network easily penetrate rural areas over such a relatively short period?
To answer the question, in this chapter, I will examine how the Alkhairaat network has
developed over the crucial post-war years. The discussion will not only elaborate on its
organisational form from the period of its inception but will also highlight the critical role
of the founder’s personality in the development of his schools. I will show how
Alkhairaat began to engage with modernisation, in terms of its organisation and
leadership. To that end, it is necessary to reconstruct the historical development of the
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institution through a variety of sources. I argue that the development of Alkhairaat is
inseparable from the personal qualities and leadership of Guru Tua.
Some reference works are available in Indonesian on various dimensions of Alkhairaat
and its founder. Some of these works; such as Abdun (1990), Kambay (1991), were written
by a subsequent generation of former students, the Abnaulkhairaat such as Bachmid (1999),
Jumat (2012), Midu (2010) and Kadir (2002), who sourced their works from interviewing
the first generation of students as well as the students of his direct disciples. On the one
hand, the information provided by these works is indeed supportive of the purpose of this
chapter as they help fill knowledge gaps in my understanding of the life and leadership of
Guru Tua. However, on the other hand, they are of limited value for my interest in the
institution’s network. Also, I sought initial counsel from two direct students, Abdussalam
Taher (1922-2018) and Muhammad Arrivai (b.1923), both of whom still live in Palu. Other
helpful respondents included Muhammad Said (1942) and Fauziyah Abdul Aziz (1940),
living in Ternate, North Maluku. Fauziyah, a famous female preacher (ustadzah) in
Ternate, was married to Habib Salim ibn Musthofa Albahar (d.1993) who was reportedly
his favourite student. As a general finding based on discussions with the Abnaulkhairaat, I
can infer that the significant parts of Guru Tua’s hagiographies and the narratives of his
fame were generally transmitted orally from one generation to another, and mainly
through speeches and sermons, such as the annual celebration of the haul in Palu (see
Chapter Two). This reinforces the understanding of the importance of the yearly ritual as
an event that consolidates and reproduces the Alkhairaat’s network.
In 1990, Abdullah Awadh Abdun29 wrote a short biography of his teacher in a 54-page
booklet. The text has two language editions: Arabic and Indonesian. The title in Arabic is
Alkhairaat wa Muassisuha Sutur (The Educational Institution of Alkhairaat and Its Founder),
its Indonesian language edition: Perguruan Alkhairaat dan Pendirinya. Based on my
inquiries this publication is the earliest biography written by a direct student of his and

29

Abdullah ibn Awadh Abdun was born on November 19, 1936, in Palewa, Parigi; Central Sulawesi and died in 2002. His
father, 'Awadh ibn Ahmad' Abdun, was originally from South Yemen and his mother Zainab ibn Muhammad Tayeb was a
local woman of South Sulawesi. He entered Alkhairaat during his childhood at the level of primary school. In the school,
he became a favourite student of Guru Tua. As early as 15 years of his age, he was given a mandate as a junior teacher in
Palu. In 1953-1957 he was officially appointed as a senior teacher. After years of his teaching period, he expressed his
interest in continuing his study at Pesantren Darul Hadith, Malang; East Java, which was led by Habib Abdul Qadir Faqih.
Initially, he did not receive Guru Tua's consent; only after a year, he was given permission. However, after finishing his
study in eight years, he came back teaching in Alkhairaat in Palu (1968-1971) and set up his boarding school, Darut
Tauhid in Malang; East Java in 1981.
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has since become the most widely quoted and referenced work in all subsequent
biographical accounts of the life and teachings of the teacher.
Following Abdun, other direct disciples, such as Sofyan Kambay, Muhammad Noor
Sulaiman Pettalongi, and Huzaimah T. Yanggo have dedicated the biographies of their
teacher in different ways. Kambay (1991) produced a 150-page monograph. Pettalongi
(2009) published a book based on his doctoral dissertation presented to the State Institute
for Islamic Studies (IAIN) in Sunan Kalijaga, Yogjakarta. Yanggo (2014) with his co-writers
completed a volume of work that encompasses not only the biography of her teacher but
also the contemporary development of the institution. The title of her book is Sayyid Idrus
Bin Salim Al Jufri Pendiri Alkhairaat dan Kontribusinya Dalam Pembinaan Umat (Sayyid Idrus
ibn Salim AlJufri, The founder of Alkhairaat and His Contributions towards the
Development of an Islamic Community). I consider this book to be a seminal compendium
of biographic references. In this chapter, I will draw selectively on these works and
concentrate on the historical development of Alkhairaat from its inception to the present. I
have divided the presentation into two stages of periodisation: the centralised leadership
period 1930-1956 and the collective leadership period 1956-present. The division reflects
the roles of the teacher in the early development of his institution and the subsequent
establishment of its foundation (Yayasan).
Early development: centralised leadership 1930-1956
Most of the biographers recounted that the teacher initially planned to set up an Islamic
school in Wani, sub-district, Donggala Regency, 20 kilometres north of Palu. According to
Kambay (1991:45), the plan emerged in public when he visited this area in 1929, meeting
with the local community who raised concerns over the lack of Islamic education for their
children. In response, he agreed to set up a school in the city. Wani is a coastal settlement
and a busy port for loading and unloading goods and spices in the Palu valley. It has
become a famous destination for Hadhrami Arabs since the 18th century. The diaspora
began to form a community in the city when Sayyed Agil Almahdali and his three
children moved to the area from Wajo in South Sulawesi (Wekke 2015). They settled there
with a small contingent of Hadhrami families to support their trading activities
(Nainggolang 1968:30). When I visited the area in 2015, I discovered some historical
remnants such as the old house where Guru Tua used to live and planned to teach. Wani
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divides into two broad communities; south of the city is an area in which local people live,
such as Kailis and Bugis, while the north part is home to the Hadhrami Arabs.
Figure 3.2: The house of Guru Tua and his former school in Wani

As a follow-up on his agreement to open an Islamic school in Wani, three prominent
members of the Hadhrami community; Mahmud Arrivai, Ahmad Ibn Ali Almuhdar, and
Ibrahim ibn Zen Almahdali, immediately began preparations to build classrooms,
teacher’s chairs, and student’s benches; and even some students registered their names to
enrol. However, the plan did not go unchallenged as it faced legal obstacles because the
Dutch administration refused to issue the necessary permit. Some literary sources suggest
that the reason for the refusal was that the colonial regime suspected the school would
become part of the national movement for independence (Pergerakan Kemerdekaan
Nasional). Guru Tua was aware of the problems ahead, especially in the face of the
unstable socio-political situation in the country during the colonial period and the
tumultuous struggle for national independence in 1945.30

30

The Proclamation of Indonesian Independence (Indonesian: Proklamasi Kemerdekaan Indonesia, or simply
Proklamasi) was read at 10:00 a.m. on Friday, 17 August 1945. The declaration marked the start of the diplomatic and
armed resistance of the Indonesian National Revolution, fighting against the forces of the Netherlands and pro-Dutch
civilians until the latter officially acknowledged Indonesia's independence in 1949. See Ricklefs 198.

55

The situation worsened when Islamic movements in the country became the subject of
political suspicion by the colonial government following Sarekat Islam (the Islam
Association-SI), namely the Islamic trading guild-turned political party, launched public
strikes in some regions including Central Sulawesi. As the effect, the colonial rule
intensified their security alertness towards any socio-political movement following a
report that the SI, had successfully set up its branch office in Palu in 1917.
The colonial government had therefore been uneasy towards any Islamist group and
independence movements. Noer (1973) mentioned that colonial officials accused the SI of
inciting local people in Sulawesi to rise against them. The allegation was related to an
incident in Toli-toli in 1919 where one Dutch official (controleur) J.P. de Kat Angelino and
several native assistants died. The outburst of violence was a protest against the colonial
policy to reject the people’s request that the corvee labour (unpaid work) be postponed
during the month of Ramadhan (fasting month) as they wanted to devote more time to
religious observances (Noer 1973: 195). The situation was unfavourable to Guru Tua’s
plan to open an Islamic school, especially after the SI successfully spread its political
influence into another region such as Dolo, Kaleke, Biromaru, Tavaeli, Donggala, Wani,
Tinombo, even over Buol Toli-Toli in Central Sulawesi.
News about the Dutch refusal to issue the permit, immediately disseminated among locals
and eventually reached Palu. The Hadhrami community in Palu was unhappy because
they did not want to lose the charismatic and reputable scholar. They sent their leaders,
Abdurrahman Aljufri 31 and Nasr Ibn Hamish Alamarie (d.1968),32 to meet Guru Tua and
asked him to move the school to Palu. The delegation convinced him that the preparations
and permit for Palu site would be ready soon from the Dutch. They also conveyed the
message from the traditional leader of Palu, Magau Palu Tjatjo Ijazah,33 who expressed his
support for the establishment of an Islamic school in Palu. According to Jumat (2012:47),
besides Magau Palu, some other local leaders from the surrounding areas, such as Magau
Biro Maru, Lamakarate, and Magau Djanggola were also helpful in supporting the Islamic
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Abdurahman Aljufri was a successful Arab merchant who had a shipping company Vanderlines. It was reported that he
financially assisted Guru Tua in the development of Alkhairaat in the future.
32
Nasr ibn Khamish Alamarie was the Arab Captain for Central and North Sulawesi. The Arab Captain (I. Kapten Arab (
Head:of the Arabs, appointed by the Dutch colonial government, usually lived in a concentrated defined-living
area(Kampung Arab). His role wase to provide liaison between his community and the government, to provide statistical
information to the Dutch government on issues related to Arabs, to disseminate government regulations and decrees, and
to ensure the maintenance of law and order.
33
Magau is a traditional title for local rulers
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school in Palu. With the approval of the local community of Wani, Guru Tua went to Palu
and established his Islamic school.
On June 11, 1930, Guru Tua officially opened his school in Palu in the presence of Magau
Palu, Ibn Hamish Alamarie, as well as the Dutch Inspector, Prescot, along with local
people. The presence of these representatives; the traditional authorities, the Arab business
circle, and the local administration, indicated that the school had obtained formal
recognition as a legal entity from the colonial government. Presumably, both, the local
elite and leaders had persuaded the Dutch government to issue the permit of the school.
Without their assurance, I believe that colonial officials would not have provided the
licence, especially in the face of the worsening political situation in the region.34
Comparing Alkhairaat’s case with Jamiatul Khair, a similar Hadhrami organisation in
Java, the process of the same permit took two years to be issued by the colonial
government in Jakarta (formerly known as Batavia) in 1903 (Mobini-Kesheh 1999: 36). It
was processed only following representations by Muḥammad bin Abdurrahman alMashhoor, the secretary of Jamiatul Khair who sent a second letter clarifying the intent
and purpose of the establishment of the organisation. The permit was finally granted in
1905 and approved its operation at the site but forbade any establishment of branches
outside Batavia. The newly established Alkhairaat in Central Sulawesi had better
prospects than that of Jamiatul Khair because the former was able to spread its operational
wings into other regions and provinces.
This remarkable achievement, I believe, was inseparable from Guru Tua’s dedication and
personal qualities because it was uncommon that a traditionalist religious teacher or kyai
would involve himself directly in political affairs. Most kyai tended to take a negative
attitude towards colonial rule but silently, especially those owning pesantren in isolated
areas in Java (Noer 1973: 313). By contrast, Guru Tua came to the fore and adopted a
strategically pragmatic stance to accomplish his objectives. He showed a cooperative
attitude with the government but that did not mean that he supported colonial rule. It
34

Wekke (2015) maintained that the influence of the Hadhramis among the indigenous population and local authorities
became more significant with the increase of their economies. In the 20th century, it was reported that almost all exportimport trade in Palu valley was dominated by the Hadhramis, who also controlled most of the small trade in these markets.
In addition to the trade sector, they also obtained control over the plantation sector, mainly coconut, whicht was an
importantcommodity at that particular time. Nainggolang showed the data indicated the wealth of the Hadhramis in Palu
in the 20th century from the income reports of the Onderafdeeling government of Palu in 1934, through taxes paid by the
Arab merchants amounted to f 1,060.10 (one thousand and sixty Dutch Gulden and ten cents); while the indigenous
population was only f 796.15 (cited in Nainggolang, 1997).
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merely illustrates his pragmatism to secure the legal status of his school project from the
Dutch authorities even as he was opposed to colonialism (see the following chapters).
More importantly, his ability to bring together the three key power brokers, traditional
leader, elites and the incumbent government, became a distinctive hallmark of his
leadership. In the ensuing years, in many areas, efforts to establish regional branches
always followed a similar strategy that remains observable in most of Alkhairaat’s schools
today.
Abdussalam Taher (b.1922-2018), one of the senior students, told me that ‘the school’,
called Madrasah Alkhairaat al-Islamiyah, initially used a private garage but local people
converted it into three rooms. His teacher used two of them as classrooms and the other
one for dormitory accommodating students from rural areas. “When the number of
students increased, he organised more rooms for them in his house,” said Taher. From the
first day of the school, he alone carried out all organisational dealings. Pettalonggi (2009)
related that Guru Tua had a strategy to recruit students by organising potential candidates
from specific groups of people such as; (1) aristocratic society (community leaders,
traditional leaders), (2) wealthy community and (3) the poor. This strategy was intended to
make Alkhairaat easily recognised by all levels and strata of society. He also coordinated a
recruitment system with local religious leaders to select candidate students from each
region to study in Alkhairaat. The candidate students represented their areas and would
later be sent back to teach in their respective villages. These strategies made Alkhairaat
quickly famous in remote areas. As a result, he regularly received more students (Midu
2010: 177) because each region would send their representatives to study in Palu every
year.
Students coming from low-income families are exempt from tuition and boarding fees and
those from outside Palu might obtain free accommodation, daily meals, school equipment
and simple learning tools such as pencils, pens, and notebooks. Despite some being
supported by a local Arab business circle, the majority of financial expenses of the new
school were entirely under the responsibility of Guru Tua who had to strive it from his
commercial projects. Yanggo (2014:24) described the teacher as a skilful trader. He always
used spare time to conduct small business activities, bringing in goods, and Muslim
accessories and other Islamic needs such as kain sarong from Java and then offering them
for sale with the help of his students, either at home or on the way to the villages where he
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would preach the word of Islam. He ordered products from Java in bulk, so even local
wholesalers bought from him. Muhsin Alamari (b.1952-2016), a grandson of a leading
Hadhrami merchant in Palu, Umar Abid Alamari (1875-1966) who regularly engaged in
business trading with the teacher, told me the story of his grandfather, who owned a
garment outlet in Pasar Lama (the old market) in the central business district of Palu. He
and other Arab merchants used to take sarong from Guru Tua at an agreed price or, the
teacher usually showed them the original invoice, and they would provide a 10-15 per cent
profit. The teacher, however, never used the benefits of his business for his enrichment
but gave them to finance his school, paying the remuneration of his teachers, buying
stationery and developing his school in various ways, such as purchasing land and
renovating existing school buildings. Whenever some students were having trouble with
their living costs, he was always ready to cover them. Especially, following his marriage to
the daughter of an aristocratic family of a local kingdom, Intje Ami Dg. Sute in 1931, the
school grew.
In 1932, Guru Tua bought a plot of land behind his house and constructed a school
building there, which has become the headquarters of Alkhairaat until today. The new
building, according to Bachmid (1999: 63) in his PhD thesis at the State Islamic University
(UIN) of Syarif Hidayatullah, Jakarta, gave more rooms and space to organise extra
teaching activities. As a result, the school could accept more students. The number of
students increased over time because the teacher never refused applicants and was always
ready to teach them with full dedication and sincerity. In the first year, the school had 124
students and produced two graduating students in 1933, Muhammad Qasim Maragau and
Abdurahman ibn Syech Aljufri. Both were immediately assigned to teach in the school. In
1934, the school produced 33 graduating students, who were sent to villages in Central
and North Sulawesi (Bachmid 1999). Finally, the dispatch of students to remote areas
brought a significant impact on the network expansion of school as many regions and
towns requested Palu to open branches in their neighbourhoods. This program is still
carried out until now by Alkhairaat’s pesantren in Dolo (see Chapter Five).
Reforms in local education and religious life
In managing his educational institution, Guru Tua did not apply age-based classes but
gave students free rein to assign themselves to whatever level they felt best that met their
ability. The students made up groups according to their skill or ability level, rather than
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their age. Some advanced students might read, under his guidance, their classical texts
which covered more sophisticated subjects such as marriage and Sufism (Pettalongi 2000).
In contrast, early students learnt about ablution and purification (thahara).35 Teaching
Islamic materials were adapted not only to the age of students but also to their daily
needs (Ridwan and Ibrahim 2012).
In the beginning, Alkhairaat merely delivered religious studies with Arabic as a medium
of instruction using both rawha and the classical system, but a few years later, the teacher
introduced general subjects to his classes. Below is the timetable of teaching activities:

Figure 3.3: Timetable of teaching activities:
Rawha

06:00 – 07:00

Qira’ah classical text of Islamic
knowledge

The school with the

07:30 – 13:00

classroom system
Religious gathering in the

knowledge
16:30 - 19:30

Mosque of An-Nur
Rauha in Guru Tua’s house

Various subjects including general

Practising and learning to preach
Islam in the public forum

20:00 – 22:30

Qira’ah Classical texts of Islamic
knowledge

Guru Tua involved his students directly in real preaching activities in Palu. He regularly
conducted small Islamic learning circles (pengajian) in two separate locations; the first
gathering was in the Annur Mosque between 16:30 - 19:30, located in the central district of
Palu. Local community leaders, Magau Palu, often attended the gathering. With a limited
speaking ability in Indonesian, the teacher encountered few problems in giving practical
religious knowledge to ordinary people. He asked his students to demonstrate some
practical religious duties such as how to make ablution (wudhu) and conduct a prayer
before the congregation so that they could see and take lessons by way of physical
demonstrations. The methods he applied in teaching the Magau and other community
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The Arabic word for 'purification' is thahara [to-ha-ra] which means 'purity'; from an Islamic point of view, this term
refers to a state of cleanliness which a Muslim must be in to perform certain acts of worship.
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leaders about religious duties such as five-time prayers, gave satisfactory results because,
within a short time, the audience could understand and perform their worship correctly.
He held the second learning circle in his house between 20:00 - 22:30, attended by a large
number of local people often overflowing into the street under the light of a kerosene lamp
(Petromax)36 hung on a tree. This gathering was meant to teach local people in large
numbers. However, during the morning (07:00 - 13:00), it was obligatory for each student
to go to the school where they would learn more systematically designed lessons about
religion as well as general subjects.
Guru Tua built his school upon a modern classical system as a transformation from local
education by the traditional method. The religious practices of Islam in Central Sulawesi
have been deeply influenced by Bugis-inspired cultural traditions, especially in the aspect
of Islamic learning. Halim (2016:120) indicates, for example, Wajo people in South
Sulawesi did not know the institution of pesantren until the middle of the 20th century. In
pursuing Islamic knowledge, they conducted tutoring in Islam by way of small groups
(pengajian) within a limited non-formal private home education. These arrangements were
usually convened in three different places, depending on who acted as the teacher; firstly,
at home where usually a mother would teach her children to read the Qur'an; secondly, in
the house of a person (teacher), usually a close family member, who had the ability to read
and recite the Qur'an. Thirdly, teaching was also conducted in the mosque.
Similarly, local people of Central Sulawesi also organised their Islamic education by
attending a session with the private religious teacher at the teacher’s residence or
convening it in the local mosque (Nainggolan 1986: 28-29). Under this pattern, young boys
attended pengajian for religious instruction around the age of seven. Over the next six to
eight years, the student’s goal was only to memorise the Qur’an. At some pengajian, he
would also begin learning to read and write, but the primary purpose of education at this
time was the recitation of the Qur’an. The system used in the teaching process focused on
replicating and memorising; while the teacher was seated facing his students reading the
Qur’an or other religious materials, his students had to follow and repeat together
imitating their teacher. The local term for such activity was panuntu that means ‘pursuing
Islamic knowledge’ (Djomiri 2015).37 All students studied the same material but differed
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A paraffin pressure lantern.
Personal interview with Iksam Djomiri, Deputy Head of the local culture office in Central Sulawesi
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regarding how much they memorised. Students of different age ranges were all taught
together. The traditional Bugis-inspired educational system was popular in Central
Sulawesi.
Midu (2010:177) maintains, when setting up his school in Palu 1930, Guru Tua developed a
system that combined the traditional with a modern system. The implementation of this
model was not easy because it required an earnest effort to balance student’s achievements
in religious objectives that contained spiritual elements with practical ideas. A significant
breakthrough the teacher made was to combine the traditional system of rawha in the form
of halaqah and qira'ah (reading the ancient classical texts of Islamic knowledge) with the
modern system that had classrooms focusing on science, mathematics and other nonreligious subjects. Midu’s point of view is plausible since Guru Tua in one order
successfully integrated two essential elements of the modern education system. Firstly, he
introduced the use of the Latin alphabet as a medium of lesson inscription while the
traditional Islamic education generally used Arabic; secondly, he offered his students
different levels of graded instruction in separate classrooms with blackboards, textbooks,
and structured assessments. To teach mathematics and other non-religious subjects, he
employed Pastor P.K. Entoh (1923-2009) from the Pentecostal Church in Indonesia (Gereja
Pantekosta di Indonesia).
Midu (2010:182) considered the way the teacher delivered Islamic lessons during pengajian
in the mosques as a significant reform to the local education system. The use of attractive
teaching methods drew the attention of local rulers as well as a public audience. As a
result, in 1933, Magau Biromaru, 40 km west of Palu, decided to appoint Guru Tua as a
religious advisor in his realm. Other local rulers followed this step in the following year.
He was also invited to make a series of courtesy calls on some local rulers in Parigi,
Moutong, Tinombo, and Gorontalo. The way he presented teaching materials that made it
easy for people to understand Islam, attracted them. This success became part of a public
narrative and in return, elevated his popularity among rural people in various regions,
especially in the areas where Alkhairaat’s graduates from Palu became teachers. His fame
continued to grow in other areas such as Poso, Ampana, Tinombo, Moutong, Luwuk,
Banggai, Gorontalo, Manado, and Ternate, including Kalimantan. His influence extended
into rural areas of Sulawesi, Maluku, Kalimantan, and Papua.
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Another breakthrough Guru Tua made in the local religious life, as Azra (1997) believes,
was his moderate attitudes. He managed to reform people’s spiritual life through an
evolutionary approach, rather than a revolutionary or radical way. One of the most
obvious examples of his moderate attitudes was the employment of a non-Muslim teacher
in Alkhairaat. Primarily, this happened amidst the widespread public impression that
Christianity overshadowed colonialism while Islam symbolised an underground power.
Doing so, the teacher, not only introduced the modern teaching system in his school but
also developed the attitudes of his students to be a body of Muslim ulama with the
contemporary views that were more progressive and tolerant — this courageous step
related to his full commitment to educational objectives. It also reflects the teacher’s liberal
views as well as his inclusiveness with a high degree of tolerance to the beliefs of the
others. Such attitudes, in my opinion, are one of his strengths and personal qualities in
leading the religious community and developing the network of his institution. As a
religious leader, he not only led worship, conducted religious sermons and taught Islamic
knowledge to his students but also became involved in developing a culture of religious
tolerance and respect in a multi-religious and predominantly Muslim society. In this case,
teaching was no longer solely the transmission of knowledge, or exposition of difficult
texts but beyond that, the externalisation of attitudes and dispositions.
Guru Tua provided excellent examples of religious tolerance, later internalised by his
immediate students and, subsequent generations of the Abnaulkhairaat reproduced and
expressed it throughout the network. In contemporary Indonesia, the reproduction of
such an attitude of tolerance has also been visible when the horizontal conflict between
Christians and Muslims erupted in the province of Central Sulawesi 1998-2000. The
institution took a neutral position, and there was no single report that Christian
combatants targeted any of his schools in the conflict area of Poso. They did not regard
Alkhairaat as a foe. Indeed, in many cases, Christian children and women took refuge in
the schools, while its high-ranking officials were actively involved in the peace process
(Slama 2001).
His tolerance towards local Christians is in practice in the following two cases. First, I
assume that some biographers have a misconception that his plan to set up the Islamic
school in Central Sulawesi was a strategy to counteract the Christianisation mission in the
area (Kambay 1991; Jumat 2012; Pettalongi 2009; Yanggo et al. 2014). They derived the
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conclusion from a public impression that the Dutch government had deliberately initiated
the Christianisation program as a buffer for their colonialism (Noer 1973: 24). To that end,
the Dutch government established three Christian organisations in Central Sulawesi: 1)
Indische Kerk (IK) in Luwuk. 2) Zending Nederlands Genootschap in Tentena. 3) Leger
Dois Heist (LDH) or the Salvation Army (BK), in Kalawara. Of the three organisations, the
largest one was centralised in Poso, Central Sulawesi, spreading into three villages namely
Panta, Tomasa and Bukit Bambu (Nainggolan 1986:65). The schools produced a high
number of new converts who were later incorporated into the bureaucratic colonial state
as a means of pursuing a policy of divide-and-rule. The three organisations not only
proselytised isolated tribes but also targeted local Muslims. For instance, every Monday
and Friday, the Salvation Army organisation came down to Palu to preach to local people
on the big market days in the city. During these activities, the Christian preachers
indiscriminately preached to everybody in the market, including Muslims. As a result,
these efforts succeeded in attracting local people from the surrounding areas (Jumat
2012:108).
The Christian preaching activities in Palu received undesirable responses from local
Muslims, especially the Abnaulkhairaat. For example, once Abdul Hay, a senior student,
saw a group of Christians worshipping in a Muslim residential area near Pasar Lama (the
old market), singing carols and loudly playing musical instruments. With a feeling of
dismay, Abdul Hay took some rotten eggs and tomatoes and then threw them at the
pastor and the Christian congregation. However, when Guru Tua heard of the incident, he
became angry and warned Abdul Hay, "If you assault them and curse their God, they will
respond in a worse way. So, respect others, and they will respect you."
Second, once Said Abdullah, a student from Ternate, Maluku, delivered a sermon in a
mosque in his area touching on religiously sensitive issues which potentially triggered a
conflict between Christians and Muslims. In his speech, Abdullah asserted among other
things that the Christian dogma of Jesus’s crucifixion was a fiction. However, Guru Tua
who was present at the time immediately stopped him by saying: “Enough ya Walad (my
son)” and Abdullah immediately ended his speech. The two cases above indicated that the
teacher adopted a high degree of tolerance and taught that attitude to his students and
refuted the conception about the Christianisation program in the region. The teacher
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always maintained good relationships with the Christian community and sought to
prevent opposition to their activities (Jumat 2012:108; Yanggo et al. 2014:26).
A menace to the colonial administration
Colonial officials considered the growing influence of Guru Tua in rural areas as a menace
to their control. According to Algadri (1983:5), the Dutch government always viewed
Arabs and their descendants as political opponents and associated them with disruptive
and rebellious ulama. Given this background, Alkhairaat remained under tight scrutiny,
as the Dutch administration was anxious that the newly growing institution would join
the national independence movement. The distrust of the colonial officials increased
when they found reports that some of Alkhairaat’s students and teachers had taken up
positions in the regional office of SI. For instance, in 1939 a colonial officer caught M.S.
Patimbang convening ‘an undercover meeting’ of SI in Luwuk, Central Sulawesi. At that
time, he was serving as a teacher of the Alkhairaat School in Ampana. In response to this
incident, in the same year, the Dutch Inspector of Education made a snap inspection of the
mother school of Alkhairaat in Palu but found no evidence of duplicity.
As the historical moments went on in the Asia Pacific region, the Pacific War erupted in
early December 1941. The Japanese military forces occupied the Indonesian archipelago
from March 1942 until the end of the War in 1945. For three and half years of the Japanese
command, Guru Tua and his schools became a focus for Japanese suspicion. The Japanese
commander in Palu issued an order to close the schools and stop all educational activities
so that they could use the Alkhairaat’s building as a base for their army. However, Guru
Tuashowed no compromise to Japanese rule; he continued teaching activities undercover
at night in several places in Palu and ordered all of his students who were assigned to
teach in various regions to keep teaching secretly. However, he later resumed all his
activities in the aftermath of the Japanese occupation. With the declaration of Indonesian
independence on August 17, 1945, he instructed his staff to reopen the schools.
In the post-independence era, Guru Tua continued his habit of regularly visiting the
regions to inspect the branches. In 1953, after returning from a long journey, he
constructed a two-story building that became the most prominent building structure in the
city of Palu and surrounding areas at that time. All socio-religious activities, especially
major religious events, such as the celebration of the birthday of the Prophet Muhammad
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(maulid) and other social activities took place in this new building. It became an icon for
Palu. Necessarily, it was meant to fulfil an increasing demand for rooms and
accommodation following the growing the interest and enthusiasm of local people in Palu
as well as those from outside Central Sulawesi, like North Sulawesi, Kalimantan, and
North Maluku.
The construction of the new building was related to a plan to develop high schools and
colleges. Guru Tua asked one of his senior students, Rustam Arsyad to set up a new
Islamic Teachers College (Madrasah Muallimin) in Palu, which was devoted to training
primary school teachers who would teach in regional branches. Yanggo (2012:129) states
that the school followed the modernisation program and adopted the curriculum which
combined75 per cent of Islamic studies with 25 per cent of general education with
additional subjects, such as English, the Indonesian language, teaching methods,
citizenship, history, and geology. With the opening of Madrasah Muallimin, Alkhairaat
expanded its elementary schools to colleges and high schools providing a further three
years of education. Guru Tua appointed Rustam Arsyad as the headmaster of the school.
The teacher also opened a junior high school (Madrasah Lanjutan Pertama as equal as to
Sekolah Menengah Pertama) and appointed Abas Palimuri as the principal who was an
alumnus of Madrasah Alkhairaat and the Higher Teachers School in Jakarta. In the same
year, he opened a Junior Teacher Training School (Pendidikan Guru Agama Pertama) with
Bachren Thajeb as its director.
The account shows the dominant roles of Guru Tua and his personal qualities in the school
development from in its formative years until the end of the colonial period. Although the
early 1950s saw his centralised leadership, the pattern became more polarised. His
decision to appoint some students to prominent positions indicated that the institution
had entered a new phase of leadership. Initially, all organisational duties were carried out
by himself but, under the new management, the line of leadership partially involved other
aspects. This change marked the end of the centralised administration in the institution.
However, his command only ended after the first congress in Palu (1956) when the formal
structure of the organisation commenced. The congress designed Alkhairaat to be a socioreligious organisation with a central executive board in place, the same pattern as other
Islamic social organisations, like Nahdhatul Ulama and Muhammadiyah. Thus, it marked
the beginning of collective leadership.
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Collective leadership after 1956
From an anthropological point of view, the transformation of Alkhairaat’s management
from the centralised to collective leadership related to Guru Tua’s response to the
unavoidable wave of modernisation in the field of Islamic education that swept the
country in the early 1950s. By modernisation I mean the adoption of the national education
system along with the classical method, thus providing students with secular subjects and
skills training together with religious education (Wagiman 1997). Through the
modernisation movement, the government encouraged traditional institutions in the
country to update, develop and modify many of their programs to enable their graduates
to participate more in the field of national development after the national independence
1945. Madenan (1959) in his book Religious Education and Instruction (Pendidikan dan
Pengajaran Agama) as quoted by Zuhdi (2006) reports that a crucial issue of the
modernisation program was the composition of curriculum and the structure of school
organisation. In 1952, the Ministry of Religious Affairs (MORA) issued a government
decree concerning financial and other kinds of subsidies for madrasahs and other private
Islamic institutions.
The stipulation mentioned that to be eligible to obtain subsidies from the government, an
Islamic school must include some general subjects in a more significant portion of its
curriculum. The required teachings subjects include reading, writing and arithmetic for
three‐year elementary schools, plus geography, history, basic sciences and health for six‐
year elementary schools. The allocation of those subjects must reach at least 30 per cent of
the total study hours per week (Zuhdi 2006). Although MORA did not introduce
standardised curricula for madrasah and pesantren, the program created some problems
for certain traditional schools because they faced a lack of skilled teachers for teaching
general subjects and had poor infrastructure, like building and other necessary facilities.
Besides that, the program increased the administrative apparatus, which meant that more
funds were required to support the program (Zuhdi 2006). Above all, according to Arifin
(2013:3), the program was a source of anxiety on the part of the traditional Muslim leaders
because they thought the program would weaken the piety of students. The inclusion of
general subjects, even though sponsored by the government, was equated with
‘secularisation’ (understood in the broader sense of weakening religion), which most kyai
believed would affect the religious value system (Zuhdi 2006). For some traditional ulama,
67

there was always a tension in their minds between the desire to preserve the
characteristics of their institution as centres for transmitting Islamic knowledge and the
need for modernity.
Amidst anxiety among kyais in Java, worrying that they would lose their control over their
traditional schools, Guru Tua in Central Sulawesi, by contrast, was poised to implement
the modernisation program in his school. Upon his return from a long regional expedition
in late May 1956, he called his prominent students for a meeting in which he expressed his
intention to hold the first congress in parallel with the 25th anniversary of his school. “The
event would serve as a forum where all teachers and those who involved in Akhairaat
schools could share their experiences for the interest of further development,” Guru Tua
added. He directly chaired the meeting with some senior students among others;
Muhammad Nawawian Abdullah, Abas Palimuri, Sujudin Lamarajati, Alwi Ince Ote,
Mahfud Godal, Himran, Abdul Hay, Haranu Pakawara, Husin Mahdang, Hasbullah
Arsyad dan Lahuda. They agreed on some crucial issues including the possibility to
register Alkhairaat as a socio-religious organisation (organisasi masyarakat). They were
going to form a central executive board (Pengurus Besar) and design a statute (UndangUndang Dasar). Besides the agreement on the formation of an Alkhairaat organisation, the
meeting also discussed some aspects of how to improve the school curricula to meet the
requirements set by the government to be eligible to receive and take advantage of the
benefits of the government-sponsored modernisation program. Another point that the
meeting agreed was the first congress that would be held from 21 to 25 August 1956 in
Palu (Pettalongi 2009:38).
Soon after the meeting, those students worked on the plan and this resulted in a draft of
the organisation structure, consisting of a central executive as the top-level of the
organisation and a coordinative function of all branches. It had a managing board and
councils to carry out programs at the central level and to coordinate all activities of specific
Islamic preaching activities in the regions.
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Figure 3.4: The Structure of the Organisation

Decision making in Alkhairaat was also taken democratically in the form of the conference
agreements. The highest conference is a Congress, held every five years, that elects the
members of the central executive, designs the strategy of various programs, and evaluates
the progress of the institution. The congress involves all representatives of provincial
commissariat (Komisariat Wilayah: Komwil) and regional commissariat (Komda) at the level
of regency (Kabupaten). Komwil has a coordinative function for all representatives under its
provincial territory. Komda, a basic level at regencies, has a coordinative role for the
Islamic dakwah movement around the area. Currently, Alkhairaat has 13 provincial
commissariats (komwil) in Central Sulawesi, North Sulawesi, Gorontalo, Southeast
Sulawesi, South Sulawesi, North Kalimantan, East Kalimantan, North Maluku, Irian Jaya,
West Papua, Jakarta, and East Java.
The first congress of Alkhairaat
On August 21st, 1956, Guru Tua officially opened the Congress in the presence of 500 local
people and representatives of 50 local branches (Yanggo et al. 2014:158). In his speech, the
teacher emphasised the need for Alkhairaat to establish a central executive board
consisting of senior students and alumni who could manage the schools from the central
office in Palu. “With that structure, the government will help us,” he said admitting that,
since 1952 to 1956, MORA through its local office of the religion and education affairs
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(Kantor Wilayah) provided moral and material assistance but only in the form of
administration expenses and buying some necessary equipment. Yanggo mentioned that
the head of local religious office at the time was Zainal Abidin Betalembah, who was also
an alumnus of Alkhairaat in 1935. Bachmid (1999:89) mentions the first Congress in Palu
resulted in some resolutions that indicated a firm intention of Guru Tua to catch up with
the modernisation program and ultimately make use of the government’s assistance.
Some of the agreements were: 1) the venue of the next congress was Ampana, Central
Sulawesi. 2) Alkhairaat needed to establish a foundation (Yayasan) so that the school had a
legal body. 3) Efforts would be made to gain the government’s accreditation to all level of
the Alkhairaat’s qualifications and certificates, 4) An Islamic Teacher Training College
(Pendidikan Guru Agama Atas, PGAA) with six years training duration would be set up. 5)
Alkhairaat was committed to sending their graduates to further their study in universities
in the Middle East. Sending students to continue their studies to the Middle East countries
such as Egypt or Saudi Arabia was considered crucial in a bid to maintain caderisation in
the school. Alumni who completed their studies abroad were expected to return home and
teach at the schools (see Chapter Six).
Soon after that, the newly formed collective leadership successfully realised these
resolutions. The Palu administration office approved the foundation and published it in
the State Gazette No. 84, dated October 20, 1959. In the same year, Habib Segaf (the
current leader) and Abdul Hamid Mahmudi (a student of local people) left for Cairo to
further their studies at Al-Azhar University in Egypt. Besides that, at least 22 students
went to universities in the Middle East, such as the Madinah University and King Abdul
Aziz University in Saudi Arabia. It showed the schools drew attention from the locals as
well as the central government in Jakarta. In general, with the formation of the central
executive board, the schools began to transform their traditional image in both
organisation, administration, and programs to modern institutions. The line of leadership
no longer relied on Guru Tua alone but delegated to the executive board. Moreover,
Alkhairaat had a legal basis, which constituted a strong foundation for future
developments.
Founding a higher education
The second Congress held in Ampana in 1963 became the last congress attended by Guru
Tua before he died in 1969. One of the significant decisions of the Congress was to found
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a university, the Islamic University of Alkhairaat (Universitas Islam Alkhairaat-UNISA).
The Governor of Central Sulawesi, Anwar Datu Maradjo Nan Kuning, installed Guru Tua
as the first rector of UNISA on April 27, 1964. The higher institution provided local
teachers with an opportunity to continue their studies and improve their quality. UNISA
offered three study programs: Faculty of Literature, Faculty of Education and Faculty of
Sharia and currently it has seven faculties, including medicine. Located in the central city
of Palu on 10 hectares of land, UNISA has presently more than 7,000 students with
faculties consisting of Faculty of Religious Studies, Faculty of Education, Faculty of
Fisheries, Faculty of Economics, Faculty of Agriculture, Faculty of Engineering and
Faculty of Medicine (Yanggo, et al. 2014; Bachmid 1999).
Another vital decision of the second Congress in Ampana was about the position of the
founder as the President of Alkhairaat. It was ordained in the constitution of the
organisation to be established independently at the same level as the central executive
board. “We need to understand here that the position of the founder is not symbolically
like a king with no people. We posit him as patron of the schools and, more importantly as
a safeguard of future successors,” said Abdul Karim, the former Secretary-General of
Alkhairaat in 1970-1980. According to him, the constitution also secured the position of
successors to avoid the organisation from being mismanaged. Besides that, the President is
also granted a prerogative right. In this case, Karim provided an example: the second
Congress in Ampana unanimously elected Abdurrahman ibn Sheikh Aljufri as the general
chairman, but the President of Alkhairaat immediately annulled the decision. Instead, he
appointed Habib Segaf (the current leader) who was still studying at the University of AlAzhar, Cairo. Guru Tua held this position as President of Alkhairaat until he died in 1969.
After that, at the third congress in 1970, the term President of Alkhairaat was changed to
that of the principal leader (Ketua Utama).
Theoretical analysis
This discussion has focused on the role of Guru Tua in developing his institution. An
inescapable aspect was his charismatic influence in shaping the organisation. His
charismatic inspiration on the development of Alkhairaat from its inception was palpable.
The notion of charismatic leadership relying on gifts of grace remained strong even after
Alkhairaat underwent a process of modernisation and transformation of its structural
organisation. Guru Tua’s moderate attitude, open-minded, tolerance towards others and
71

visionary views represented his distinct personality. Despite his tendency to accommodate
local beliefs and practices, he managed to reform the religious life of the local people,
‘Islamising’ them by providing them with Islamic knowledge through the dissemination
of orthodoxy, for instance, in weekly and daily gatherings held in the mosques. In that
sense, he always used an evolutionary approach rather than revolutionary or radical ways.
The way he taught people about Islamic knowledge by using an attractive teaching
method made him famous as an Islamic scholar with his educational institution.
Theoretically, I have used the Weberian concept of charisma to analyse the phenomena of
Guru Tua as a religious leader, the same idea as many scholars used in their examination
of pesantren in Indonesia (Arifin 2013; Baso 2012; Horikoshi 1987; Dhofier 1982). Through
the Weberian view of charisma, we can understand at the macro level the way the teacher
nurtured his pupils to become pious people competent in various disciplines of Islamic
knowledge and how he played his role as a legitimate charismatic leader.
However, to my view, the concept is insufficient to build a more detailed analysis at the
micro-level, for instance at the teacher-student relationship in the context of the
production and reproduction of Guru Tua’s teachings over generations. Therefore, for that
purpose, in my observation, I need also to draw on Bourdieu's theoretical framework with
its organising concepts of cultural capital, field, and habitus. I see the theory of practices
useful to understand the way the teacher transmitted culture, dispositions, and
knowledge. In some respects, the concept of cultural capital is also valuable to explain
how a respectable Hadhrami religious scholar was able to establish Alkhairaat in Palu in
1930. With his cultural capital consisting of the possession of legitimate knowledge, the
centrality of his position in society provided him with the ability to transfer religious
teachings and traditions to enforce his religious authority in the local community. For
example, he held regular pengajian at local mosques where many local Muslim attended,
including the Magau Palu. Besides his newly established schools, the public gatherings
were instrumental in creating opportunities to spread and transmit his teachings and
religious traditions to a broader audience. An Islamic lifestyle produced based on his
teachings and inculcated through his educational institution in the forms of knowledge,
values, culture, and habits have subsequently formed a set of dispositions that have
become part of the social structure. The system of dispositions endures, influencing
thought, action, and identity in society. With these concepts, we could understand the way
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the system produces, reproduces, and becomes a marker of the identity of Alkhairaat
through the norms and values that the Abnaulkhairaat acquires over time.
Conclusion
The chapter has shown that the establishment of Alkhairaat has brought about significant
reform in local education from a traditional system into a more modern one. The teacher
created an educational system not only to address the educational needs of the rural
community but also to appropriate the materials, views, and attitudes of modernity in
society. The ways he accommodated secular subjects in the curricula and used some
additional teaching facilities in his school were part of how he negotiated modernisation.
Therefore, the establishment of Alkhairaat in Palu was a part of the educational reforms in
the archipelago in the early 20th century. His remarkable feature was that, although
promoting modernisation, he did not altogether abandon the traditional system. He made
a breakthrough in his school by combining the conventional methods, rawha and qira'ah
with the modern education system. According to Azra (1995), Guru Tuawas a
traditionalist Muslim scholar, and there was no record or indication that he was a
modernist. Despite being a traditionalist, he was different from most of the traditional
scholars living in Java at the time. He introduced modernisation in his schools regarding
both the system and organisation.
This chapter highlights the trajectory of the leadership of Alkhairaat from a centralised to
collective leadership. It took place in aa a process during the period when Guru Tua
occupied the central role in the planning and coordination of social action in his school as
a charismatic leader to the formation of the bureaucratic organisation, which was
characterised by the rise of legal-rational authority. To Illuminate this process, I used
Weber's types of authority to explain the rationalisation process from a charismatic to
legal-rational authority. I consider the first and second Congresses as the entry points of
this process. The rationalisation process in Alkhairaat was distinctive as the founder did
not entirely relinquish his authority but still held the prerogative or veto power to accept
or refuse decisions made by the congress. Doing so, he remained the legitimate leader of
Alkhairaat. Despite the changes that have occurred over time in the form of modernisation
and structure of the organisation, in fact, the sources reinforcing his charisma remained
stable. The newly designed constitution of Alkhairaat secured his position. Even more, he
implicitly bequeathed the leadership to his progeny after his death. With the legitimacy of
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a ‘spiritually-inherited’ position, his son, Muhammad emerged as the top leader of
Alkhairaat replacing him. When Muhammad passed away, his son, Habib Segaf, has taken
up the position and has remained the leader until the present time.
In the following chapter, I will consider the reality of Alkhairaat after the absence of Guru
Tua and the way Habib Segaf has managed to run the institution, shape his charisma and
maintain his religious authority.
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Chapter Four
IN SEARCH OF PUBLIC RECOGNITION:
HEREDITARY SUCCESSION AND REGENERATION IN ALKHAIRAAT

“…Their leadership is based on an intangible form of “power” which, in Java, is manifested in a less concrete
and more elusive manner than ‘western constructs.” (Benedict Anderson)

Introduction
Probably the most common practice of succession within pesantren is a hereditary
succession in which charismatic leadership is transmitted from one kin to another, father
to son or grandson or via marriage to a specially selected son-in-law. When Weber
introduced the concept of charisma into the social sciences, he underscored the great
revolutionary power it could have; but at the same time, he pointed to the inevitable and
inherent problem of succession (Weber 1968: 55). The question of regeneration in
traditional educational institutions is one of the critical issues that always arise after the
death of the leaders. In those institutions, the charisma is a vital factor as the power it has
is a moral authority whose legitimacy derives from the trust of local people upon them.
The inherent problem of succession is partly because the leaders usually desire to have
their legacy sustained through the network they built. The system becomes an essential
vehicle for the next generation of their offspring to reproduce the same kind of authority.
To achieve their aims, they usually carry out caderisation to groom their successors. To do
that, Dhofier (1982:45) notes, a successful pesantren leader (kyai) mostly relies on the
support of his family members. The kyai has developed a tradition of knowledge
transmission among his immediate family preparing selected members to be his potential
successors. Giving special training to his son or grandson or son-in-law is meant to ensure
a qualified successor. According to Dhofier, fostering the public image that his successor
inherits the spiritual attributes, many kyais tend to expose the legitimation of his sons or
sons-in-law as their rightful successors. However, most cases in the traditional institutions
in Indonesia show that the succession process becomes problematic because the younger
generation does not always is meet the expectations of the former leaders. The issues have
arisen because ‘the right of inheritance to the pesantren’ remains vague. Culturally, a kyai
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(the founder of a pesantren) could only pass down his control to his son or son-in-law, for
instance, but such an act tends to generate complications because the successor may not be
knowledgeable enough or incompetent enough in Islamic learning. A direct appointment
by the founder may provide the successor with an advantage, but the new leader is
deemed to be unacceptable by people without religious qualifications and a demonstration
of his personal qualities similar to those of his predecessor.
Abundant historical, sociological, and anthropological works show that the succession
process in pesantren is a topic among of concern for scholars dealing with the study of
pesantren such as Arifin (2013), Dhofier (1982), Mansurnoor (1990), Horikoshi (1987),
Turmudi (2006), Muhaimin (2006). Arifin (2013:90) provides us with a clear-cut example
of succession problems happening in Pesantren Al-Munawwir, located in Krapyak district,
north of Bantul Regency, Yogyakarta. After the founder, Kyai Munawwir, died in 1942, his
son-in-law, Ali Maksum led the institution because the founder had no son considered
knowledgeable. After more than twenty years leading the boarding school, Ali Maksum
passed away, and an internal conflict broke out. Ali Maksum’s family claimed the
leadership belonged to them, but the children of Munawwir wanted the position returned
to them. The pesantren eventually was divided into two; one for the Ali Maksum
Foundation and the other remained the name of Al-Munawwir led the progeny of
Munawwir.
Turmudi (2006:38) describes the process of succession in Pesantren Tebuireng, East Java,
as taking place amicably. The founder was the respected scholar, Hasyim Asy'ari who was
also the founder of Nahdlatul Ulama (NU). After his death, his eldest son, Wahid Hasyim
led the pesantren. However, when officially appointed as the Minister of Religious Affairs
by President Sukarno in 1949, Wahid Hasyim surrendered his position to his brother
Karim Hasyim who led the school for only about one year. After that, he surrendered the
management to his brother-in-law, Baidlowi who was a famous kyai. Initially, the rise of
Baidlowi presented no problem, but it did not last long. Kholik Hasyim, another son of
Hasyim Asy‘ari, took over the pesantren in 1952. Although there are no written rules and,
therefore ambiguity, the promotion of Baidlowi seemingly neglected the long-standing
tradition of hereditary succession.
Against the backdrop of the inherent problem of succession in traditional institutions, this
chapter looks at the succession in Alkhairaat by examining the transmission process of
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charismatic authority. Guru Tua has groomed his grandson, Habib Segaf, to replace him as
a new leader in the institution at the earliest possible time. He also established a distinctive
institutionalised tradition of hereditary succession to ensure that his progeny would never
lose control over the institution. With such a culture, he secured the position of his
successors in the organisation. Theoretically, by this process, he endeavoured to
traditionalise his charisma. In this chapter, I attempt to conceptualise the regeneration
process in Alkhairaat and highlight the role of the newly emerging generation in
reproducing his appeal. I argue that the hereditary succession is important in the
preservation of Guru Tua’s tradition and culture that has been internalised and, then,
externalised by the Abnaulkhairaat. However, I believe, the reproduction of Guru Tua’s
charisma requires the cultivation and investment of a certain reputation in the part of
newly emerging leaders in a bid to gain broad public recognition. I would suggest that
Guru Tua’s charisma was a personal divine quality that cannot be transferred instantly
between persons or acquired through one’s appointment and prolonged active cultivation
by his successors. For this reason, cultural and symbolic capital in the form of a familial
lineage connected to the former leader as well as a scholarly qualification or attainment
constitutes important criteria of socio-religious legitimacy. This chapter attempts to
answer the following questions: will the chosen successor be acceptable? How far is his
successor able to sustain the commonalities of his predecessor’s personal qualities? How
dynamic is the new leadership? What is the concept of succession in Alkhairaat?
The chapter compares the process of succession in Java with that of the typical system
applied among the Hadhrami community and the tradition of regeneration in Alkhairaat
followed by the profile of Habib Segaf and the elaboration of some of the difficulties he
faced in the first stages of his control.
Saintly Signs and Initiation
In the process of regeneration in pesantren, some traditional aspects are required to
underpin any claim of an aspiring leader for the establishment of his authority. One of
them is familial lineage connected to the former generation besides being knowledgeable
in Islam. The connected pedigree (nasab Ar. Silsilah, Ind) of a prominent scholar is
paramount for establishing religious authority. In Java, as Dhofier (1982: 70) states, the
kinship-based on patrilineal (descent from the father’s line) and patriarchal (dominance of
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the father and other male relatives) patterns remain a primary source of legitimacy within
the pesantren milieu.
In Alkhairaat, the same patterns are also observable, especially with an additional
signature of the Hadhrami tradition that follows the primogeniture system. The source of
legitimacy for claiming leadership in the Hadhrami community also needs to be explained
within the framework of its patrilineal ideology. Accordingly, traditional society
emphasises that ‘an authority’ be passed down to the eldest one (van der Meulen D. and
von Wissmann 1964:104). Besides personal qualities such as piety, maturity, intelligence,
faith, and equity, being the eldest son of the late leader is an important requirement. In the
process, however, the rise of a young generation has set no precise criteria to satisfy to
become an exemplary source (panutan, Indonesian). In Sufism, the Hadhramis recognise a
manṣab (Ar.), a hereditary successor who is the head of a saintly dynasty that rules a sacred
sanctuary. The manṣab refers to a descendant of a ‘saint’ who functions as a mediator,
especially when an inter-tribal conflict occurs in the society (this happened in Hadhramaut
in ancient times) (Dostal 2005: 233-252). Serjeant (1962) explains, as quoted by Alatas
(2016), after the death of a saint, his holiness and power are embodied in his tomb that
becomes a sanctuary (like a mausoleum) and his eldest son becomes the manṣab who takes
care of his sanctuary (Serjeant 1957: 14-15). The saint’s sanctuary includes his school and
traditional institution. What made the Hadhrami tradition distinct is that the appointment
of the eldest son was almost certain, unlike in Java. For instance, in Alkhairaat, grooming
Habib Segaf as his successor, Guru Tua followed the long-standing Hadhrami tradition
within his institution, and Habib Segaf was henceforth recognised as the mansab of his
grandfather’s sanctuary and educational institution (see Chapter Three).
**********
From one generation to another, a kyai as the founder of a pesantren paid special attention
to the succession process in his pesantren. Dhofier (1980: 73) states, in many cases, the kyai
might give a signal, gesture even ‘an early initiation’ to endorse his intended successor.
However, such clues are often quite subtle. For instance, Turmudi relates in his book
(2006:54) that Kyai Musta’in in Darul Ulum in Jombang indirectly hinted his approval for
Kyai Rifai to be his successor by symbolically showing his trust by asking the Kyai Rifai to
lead the prayers several times when Kyai Musta’in himself was unable to do it. As a result,
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many of his followers believe this thus symbolised isyara (sign) that Kyai Rifai was the
right person for the next leadership.
The succession in Alkhairaat went through a similar process when Guru Tua gave ‘clues’
to his followers about his successor. Abdussalam Taher (1922-2018), a senior student, told
me an interesting story about a certain epoch of Alkhairaat. In 1950, he and his friend,
Muhammad Amin who was also a senior student of Guru Tua, left for Pekalongan,
Central Java, following their teacher who had departed earlier. They heard information
that their teacher planned to return to Hadhramaut
3.. for good. Therefore, besides wanting to bid farewell to their beloved teacher, they also
intended to gain more knowledge for the last time from the teacher. Upon their arrival in
Pekalongan, they inquired of some local Arabs about the news about the plan to go back to
Hadhramaut. “Yes, indeed it is true,” the local replied. However, according to them, some
saints in Java prevented Guru Tua from doing so. "Do not return to Hadhramaut. You
must go to Palu, it is your sainthood territory in eastern Indonesia," said Alwi ibn
Muhammad Al-Haddad, who was believed to be a renowned saint in Bogor, West Java.
Hearing the story, Taher and his friend were happy and stayed in their teacher's house in
Pekalongan for eight months continuing their studies. However, Taher and Amin felt
homesick having left their families behind in Central Sulawesi for such a long time. One
early morning, they heard a voice from inside the bedroom of their calling: "Ya Walad, ya
Walad (hi my son, hi my son)." Taher promptly approached him and kissed the teacher's
hand.
"Ooh Abdussalam, get prepared because, tomorrow, we will go back to Palu. Habib Segaf
(his grandson who was at 11 years old of his age) will come along with us. He will study
in Alkhairaat, Palu and become my substitute in the future," said the teacher. The next
day, they made the journey back to Palu. The entourage consisted of Guru Tua, Habib
Segaf, Aminah Aljufri; the teacher’s wife and his daughter; Sharifah Sa’adiah. This story
has become a public narrative among the Abnaulkhairaat. Some ageing students, such as
Mohammad Said of Ternate (b.1941) and Muchsin Arrivai (b.1923) confirmed it and
believed that none would dare to deny it, especially after the teacher on several occasions
foretold the nomination of Habib Segaf as his successor.
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Besides Taher’s story, a series of public gestures also signalled by Guru Tua during his
time legitimatised Habib Segaf as his rightful successor. For instance, he wrote 13 lines of
Arabic poetry for his grandson when he returned home from Egypt in 1967. I quote here
three lines of them as follows:

With the arrival of Segaf, it becomes shining and beautiful
For me, he is like new clothes with green emerald jewels

Oh Alkhairaat he has indeed come
Whom I expect to be my assistant

From Egypt, Segaf has come to us as a guide and teaching us knowledge
Moreover, to those who have learned (senior) or just learning (junior)
According to Jumat (2012), these phrases imply a high expectation as well as a sign that
‘this is Segaf bin Muhammad Aljufri, my successor to lead Alkhairaat.’ He argues the
word ‘my assistant’ in the poetry indicates the intention of the teacher to appoint Habib
Segaf as his successor. Besides that, Jumat maintains, the word murshid in Arabic (a guide
in English) as it appears in the middle of the last phrase means a leader. The poetry is
usually read loudly during the annual haul and included as teaching materials in
Alkhairaat’s school. This inclusion in the curriculum has had a significant impact on the
construction of public opinion, which, in turn, reinforces the authority of the current
leadership.
Another gesture the teacher made a few years before his death in regard to Habib Segaf
occurred at an event in the middle of Alkhairaat mosque which he intentionally planned
to be a traditional signal. In the presence of many people, he asked Habib Segaf to stand
before him and took off his Imamah (Arab Turban) and placed it for some time on the head
of Habib Segaf. At the time, he recited the prayer for his grandson. Undoubtedly, the
Abnaulkhairaat regarded this event as a coronation and inauguration of Habib Segaf as the
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next leader. Through this event, many of the respondents whom I interviewed believe that
Habib Segaf came to embody his grandfather’s specific supernatural gifts, which are
considered intrinsic to his personality. It implies that, probably, Guru Tua endeavoured to
transfer his charisma to Habib Segaf as a part of the succession process in Alkhairaat.
Habib Segaf Observed
I met Habib Segaf, who is a direct descendant of Guru Tua, on the third day of my
fieldwork in Palu. Local people call him as Habib Segaf or Ustadz Segaf. My informant,
Idrus, drove me downtown to his house. Going to Palu from the mountains where I was
temporarily staying took about 20 minutes, a smooth run without traffic congestion like in
Jakarta. We arrived at a big house belonging to the leader at about five in the afternoon.
The house has an extension on its right side-heading to the main road and dedicated to his
private library. He welcomed us. Soon, we became immersed in a conversation about
social and political issues in the country, and we had dinner together in the house. During
our discussions, I informed him of my purpose of visiting Palu and discussed a little bit
about the Australian National University (ANU) and Australia in general.
Born on August 17th, 1939, in Pekalongan, Central Java, Habib Segaf came from an Aljufri
family, Muhammad ibn Idrus Aljufri and Raquan Aljufri. He was the eldest of five
brothers and one sister in his family. Two of his brothers; Ali ibn Muhammad and Sholeh
ibn Muhammad, are now active in Alkhairaat’s organisation. Spending his childhood in
Central Java until his grandfather took him to Palu, Central Sulawesi in 1950 provided him
with a good grounding in local Javanese culture. Speaking Javanese fluently with a good
knowledge of local history, he began his school years at the Arab Madrasah Islamiyah in
Pekalongan, Central Java, and continued his junior high school training (tsanawiyah) in
Palu. Since then, he was under his grandfather’s direct tutelage. Besides learning Arabic in
daily conversations with his grandfather, he also picked up other religious sciences such
the Islamic Jurisprudence and the Hadith. "In Palu, every morning I had to attend a special
lesson on Islamic knowledge from my grandfather,” he said. Guru Tua’s particular
attention to his grandson provided a fundamental element in the formation of his
intellectual character.
Soon after graduating from the teacher training school of Alkhairaat in 1955, Habib Segaf
became actively involved in preaching Islam along with his grandfather in various villages
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of Central Sulawesi and West Sulawesi. "In the course of the mission, my grandfather
always advised me to be patient in getting along within society," he narrated. On many
occasions in the villages, Guru Tua gave him chances to deliver speeches and sermons
before the local community. “I believe, this is the way my grandfather trained me as well,”
he noted. He acknowledged that his frequent participation in preaching activities
alongside his grandfather had brought far-reaching benefits in term of his social attitude
and views. It was a valuable experience in providing a solid foundation to his leadership,
constituting symbolic capital. The way Guru Tua asked Habib Segaf to deliver sermons in
villages shows that symbolic capital is not a given but requires active construction (Swartz
1996).
For his social and intellectual formation, Habib Segaf obtained a scholarship from the
government to further his study at the al-Azhar University, Cairo, Egypt in 1955. There, he
earned a bachelor's degree from the Department of Islamic Law and continued his
education at the same faculty for a master's degree. While in Cairo, he was active in the
Indonesian Students Association and became acquainted with other Indonesian students
such as Abdurrahman Wahid (former President of Indonesia), Quraish Shihab (former
minister of religious affairs 1997-1998), Alwi Shihab (former foreign minister 1999-2001)
and Umar Syihab (former chairman of the Indonesian Ulama Council-MUI). His
experiences in Egypt gave him further grounds to cultivate a moderate attitude similar to
his grandfather (see Chapter Three). By moderate, I mean, someone who is tolerant and
has considerate views on the state, politics, and religion, respects pluralism and opposes
extremism and radicalism. It seems he shared a similar attitude with his colleagues after
their return to Indonesia, such as Gus Dur, Quraish Shihab, Alwi Shihab and Umar Syihab
(Barton 2002). I believe the attitude they adopted was antithetical to what they saw and
experienced in Egypt. Indeed, during his time in Cairo in the early 1960s, he followed
Islamic discourses through the works of some Islamist thinkers like Sayyid Qutb, and
Hasan al-Banna (the founder of Al Ikhwan Al Muslimin, the Islamic Brotherhood, in
Egypt in 1928 under the banner of ‘returning to the Qur’an and the Hadith’ to solve
society’s ills). He also saw the harsh treatment by the Egyptian government towards the
Islamist group, which was inclined towards radicalism that allowed violence.
In contrast, coming from a pluralist family, like that of the Aljufri family, Habib Segaf
considered such a movement to be obsessed with religious extremism. His observation
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greatly inspired him to develop policies within his institution and spanning its network
although this was not a new line of orientation for Alkhairaat as the founder always
promoted it during his life (see Chapter Three and Chapter Two). Upon his return to Palu
in 1967, Habib Segaf served as the Dean of Faculty of Islamic studies, the State Islamic
Institute of IAIN Alauddin, in its Palu office and held this position for ten years until 1977.
Less than a year later, he chaired the provincial office of the Indonesian Ulama Council
(MUI) for Central Sulawesi.
It is noteworthy that some critical factors have formed the intellectual and personal
character of Habis Segaf such as the direct teaching of Guru Tua, his academic
qualification and preaching activities especially in delivering speeches in sermons in
villages. Doing so, Habib Segaf gradually accumulated the symbolic and cultural capital
that would become essential sources of his charisma and the development of Alkhairaat.
In my observation, after several months in Palu, he also accumulated symbolic capital
through his role in the community. His capacity closely relates to the spiritual needs of the
local people. His strong religious background and knowledge of Islam mean that he helps
improve the quality of the Muslim community to undertake their basic obligations, such as
prayer (sholat) and fasting. Local people feel a peace of mind when they receive answers
and his guidance on daily religious problems, which, later on, gives a greater religious
legitimacy. His role in society is parallel to the goal of his educational institution in
general. The way that he carries out his multifaceted role indicates his social stature and
influence. He does not give sermons in Friday prayers (sholat Jumat) at local mosques
because most of those who deliver Friday’s speech in the city are his students. However,
he is often invited to other villages or communities to lead certain religious ceremonies,
such as at funerals or the post-funeral ritual (tahlil) and the prophet birthday’s celebration
(maulid). He often crisscrosses Central Sulawesi to attend religious ceremonies giving
speeches and he travels as far away as Kalimantan and North Maluku. People have
invited him to preach in their community because of the high esteem he holds. He does
not just belong to his local community but also to the broader Muslim society in which his
social influence is widely built up.
Increasing demand for his preaching services is indicative of his high social standing, and
as a result, his influence is extended and opinions travel. His engagement is also often
framed within a broader organisational network to include educational institutions (such
83

as pesantren and schools), the provision of social services (such as medical clinics) and
Alkhairaat Hospital (Rumah Sakit Alkhairaat) in Palu.
Even though he does not issue any specific religious decrees (fatwa), Habib Segaf always
answers questions on religion-related matters asked by members of the community,
primarily through his column in the daily newspaper, Media Alkhairaat (MAL). He uses
his allotted space of writing to address a wide range of current religious issues raised by
the people. He published the collected writings of his column in a two-volume book with
the title “Questions and Answers of the Muslim Community and Their Problems” (Soal
Jawab tentang Umat dan Masalahnya).
Theoretically, all of his social engagements generate informal means to accumulate
symbolic capital as the source of his authority and legitimacy as well as developing his
charisma at the same time. However, to arrive at the level of a charismatic leader within
society, he has needed to embody the ability of his grandfather to affect people with
certain religious advantages for a better life. Especially in reproducing his charisma,
sustaining the perpetual existence and influence of Guru Tua in the society becomes an
imperative. This process becomes important because, in hereditary succession, charisma
comes to reality when local people have charismatised him as the new leader not only
because of his association with the late master but also as the result of his efforts in
building his charisma. It means, anyone born into a charismatic family would possess a
certain amount of charisma by the fact of association, but he also has to cultivate and
invest charisma in his labour. Besides that, the existing network has become a significant
vehicle because through the network, he can spread his influence and reinforce his
authority. In doing so, he must follow the tradition taught by his grandfather and
maintain its expression throughout the network. Habib Segaf posits an advantageous
footing as a kind of symbolic legitimacy that has considerable implications for
strengthening his influence within and across the community.
******
I saw him regularly come to Pesantren Madinatul Ilmi in Dolo, 12 kilometres south of
Palu, the pesantren managed by his family. He visits it once a week, for instance, on
Saturday afternoons. On these occasions, he teaches students through the rawha system
where students sit in a circle with him in the mosque (see Chapter Two and Chapter Five).
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Here, they read and discuss classical religious textbooks (kitab kuning). Each student has
his copy of the text and writes notes on particular words for clarification. While the
students are reading the text, he listens, corrects, and elaborates its meaning and
interpretation.
Regarding doctrinal learning, I believe, this gathering is one of the essential activities
within the construction of the pesantren-related habitus. The discussion includes a range
of subjects including, Islamic jurisprudence (fiqh), fundamental belief (aqidah), ethics
(akhlaq), mysticism (tasawuf), Arabic syntax and morphology (nahwu-shorof), interpretation
(tafsir) and the Hadith. While the session was going on, some local people would always
gather around waiting for him to raise some questions concerning problems in their daily
life as well as religious undertakings. As the learning session with his students still takes
place in the mosque, he usually meets the local people in a guest room provided by the
pesantren management. All of his activities in the pesantren may be a part of his efforts to
maintain Guru Tua’s tradition within the learning and teaching milieu.
A humble but respectable person among scholars, officials and in society, Habib Segaf is
also esteemed among non-Muslims. He always calls for religious harmony among the
different faiths. Once I witnessed a group of Christians who visited him in his house to
pay tribute. During the meeting, he underscored the need for caution on any possible
frictions among the layers of religious communities, especially between Christians as well
as Muslims. "Whatever you are, whether Protestant, Christian or Muslim, if there is a
command that is against the religious principles, we have to reject it, especially, if it only
generates chaos," he said.
Similarly, he urged Muslims to try to prevent any potential religious-related conflict. "If
the provocations are coming from us (Muslims), we are going to punish them," he stated.
He praised the Christian community in Kulawi, Central Sulawesi, who participated in the
school management of Alkhairaat and looked after its building. In Kulawi, a
predominantly Christian area, Alkhairaat established 12 Islamic schools of primary
(madrasah diniyah) and one senior high school (tsanawiyyah), even employing some
Christian teachers (see Chapter Three).
Challenges for the new leadership
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As is the case in traditional pesantren in Java, the successor generation of Alkhairaat,
especially Habib Segaf, have encountered problems and challenges following the death of
Guru Tua in 1969. The most challenging task for the newly emerging leader was to
cultivate and develop public confidence in his leadership, especially among those older
generations (this will further be discussed below). Besides that, the ongoing economic
crisis hit the country during the 1960s-1970s which affected the school management with
depleting financial sources also created problems for the new leader. Another challenge
for Habib Segaf was a consequence of the modernisation program Alkhairaat had joined
during the time of the founder. The government-sponsored modernisation of the
madrasah system posed challenges to his leadership. With that system, he has to share his
authority and delegate some part of his responsibilities to a wide range of staff employed
in the new management school and its organisation. As a result, he had to engage with
the tension of preserving traditional values, while at the same time accommodating
modern ones. As many scholars have noted the authority of kyai have faced newly
emerging challenges as the result of the modernisation of the madrasah system (Azra 1999;
Arifin 2013). The madrasah system, which combines Islamic studies with secular subjects
such as mathematics, physics, biology and the social sciences in its curriculum, aims to
produce Muslim students equipped with the skills necessary to fulfil the requirements of
available jobs. However, there is always a tension between the desire to preserve the
characteristics of pesantren as centres for transmitting Islamic knowledge and the need to
adjust to modernity.
In that regard, Habib Segaf told me in an interview that, he felt some limitations in his role
due to the school system no longer depended on him. For example, he could not be
involved in deciding what teaching materials to be taught in Alkhairaat’s schools because
they mainly had to apply and follow the state curriculum. “Unlike the time when my
grandfather was still in charge, we could directly monitor the progress of our schools, but
now, it seems clear to me that the government has taken over the control,” said Habib
Segaf.
Financial crisis
Apart from the impacts of the modernisation program, the new leadership of Alkhairaat
was confronted with dilemmas due to the effects of the worsening national politics and
economic situation. The late 1960s and early 1970s saw Indonesia entering a transitional
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period from the Soekarno regime (Pemerintah Orde Lama) to the New Order regime under
the Soeharto administration. As a result, the Indonesian economy went through difficult
times, especially in the face of the aborted communist movement of September 30th
(Gerakan 30 September) which made the newly installed government of Soeharto
particularly sensitive to any Islam initiative-movements.
In Central Sulawesi, Habib Segaf encountered a financial crisis. Accommodating a large
number of students from impoverished families across eastern Indonesia and providing
them with free daily meals and tuition, the philanthropic educational institution required
strong financial support. “The most urgent issue was the lack of funds for teacher salaries
because the government’s assistance and subsidies were not sufficient,” he told me. He
could not pay the teachers for two months, and some sources said to me, that the school
did not pay its teachers for up to six months. While the financial resources of Alkhairaat
heavily depended on local donors and public endowment (waqf), the organisation faced an
economic hardship which consequently tarnished the social image of the new leadership.
It crippled the growth of its entire network in various regional areas. The situation
triggered diverse responses; regional branches raised their concern and protests.
Abdul Karim (1947-2018)38, the secretary-general of Alkhairaat 1976-1990, recounted that
some regional offices eventually rejected the new management. Without mentioning any
personal names involved in the case, he indicated that some people questioned the leader
position in the organisation although, in reality, they never voiced their opinions publicly.
The outbreaks of dissent occurred in the form of internal conflicts among representatives
of regional branches in Manado, North Sulawesi and Ternate, North Maluku and in
Kulawi, Central Sulawesi. In Manado, a sharp disagreement between the head of the
provincial commissariat of North Sulawesi and the head of its advisory committee
consumed much time and energies on the part of central management to resolve it.
Similarly, in Ternate, disagreements among local official of the regional branches of
Alkhairaat in North Maluku triggered an internal fissure. It seems that the underlying
causes of both conflicts stemmed from a lack of confidence in Habib Segaf. To overcome
the situation as well as to avoid the problems spreading to other regions, the central
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Karim passed away on October 29, 2018. I held a series of interview with him during my second fieldwork in 2017. He
wrote a book in 2016 with the title “A record of experience in Alkhairaat; A memoir of Abdul Karim DL (Rekam
Pengalaman di Alkhairaat: Sebuah Memoar Abdul Karim DL).
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management encouraged the concerned parties to resolve their differences in an amicable
way. Otherwise, they would face stern administrative action.
In a separate case, the new leadership was also confronted with a chaotic situation in
Kulawi, Central Sulawesi. The case began when Habib Segaf dismissed Zainuddin Abdul
Rauf from his position as a member of the central advisory board due to his lack of
responsibilities and ‘wrongdoing’. Rauf was actually in charge as the principal of
Alkhairaat’s school in the Christian dominating area, Kulawi. When Alkhairaat faced an
economic crisis in which it did not afford to pay the salary of its teachers in many regional
areas, he collected fees for himself from students in his school without the central office’s
consent. Although he knew exactly that Alkhairaat would not allow him to do such a
thing, he argued to have a strong reason to maintain paying the salary of his teachers. In
this case, before dismissing him, Habib Segaf firstly offered him to resign from his position
because he was considered to have taken a step beyond his authority which undermined
the central office (the new leader). However, instead of resigning from his position. Rauf
responded to the offer by removing the billboard of Alkhairaat’s school from the local
madrasah in Kulawi and replacing it with the signboard of Darud Da'wah wal Irsyad’s
school.39 The protest attracted public attention, and local newspaper headlined "Alkhairaat
at the Brink of Collapse, Madrasah Kulawi Separated." Many considered the Kulawi case
indicating the central management appeared to have lost its influence over one of its
regional offices. Some consultation with local people eventually solved the problem, and
they put the signboard back to the Alkhairaat’s school.
The Lybia Case
Another case I want to highlight here is the Libya case. Amidst the ongoing financial
burdens, the institution was facing in 1973, Habib Segaf travelled around the Middle East
to raise funds from some oil-rich Arab countries. With the help of his close friend, Alwi
Shihab, who was the Indonesian President’s Special Envoy for the Middle East and later
became the foreign minister during the Abdurrahman Wahid (Gus Dur) administration
1999-2000, Habib Segaf departed Jakarta for Egypt, Saudi Arabia, Kuwait, Libya, and the
United Arab Emirates. In Saudi Arabia, he visited a Saudi-based non-government
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Darud Da'wah wal Irsyad (DDI) is a well-known educational institution established by a South Sulawesi religious
scholar, Abdurrahman Ambo Dalle in 1939. For more information about DDI also see Halim 2015.
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organisation. the Muslim World League (Rabitat al-Alam al-Islami)40 from which he
obtained a grant of 200 dollars per month for Alkhairaat and cash of 1,200 riyals for his
fare. In Libya, he met a ministerial member of the cabinet under the administration of
then-President Muammar Gaddafi, who expressed his readiness to provide monthly
financial assistance for ten lecturers and seven annual scholarships for Alkhairaat’s
students who wanted to further their studies in any country abroad.
Thrilled with his first achievement, before proceeding his journey to other Arab countries,
Habib Segaf wrote a letter to his father in Palu, reporting the encouraging results
regarding the assistance of the Libyan government. His father shared the success story
with the incumbent Secretary-General Mohammad Idris Siara who leaked the information
to a journalist of the National News Agency ANTARA, Saleh Kama. The letter was then
published throughout its network as a news item of his agency and was widely quoted by
newspapers in the country. “I did not realise that my private letter brought social-political
implications in the future,” said Habib Segaf. The reason was that his visit to Libya had
aroused suspicion on the part of Indonesian government of Alkhairaat’s involvement in
establishing cooperation with Pan-Islamism in the Middle East, a political movement
advocated by some hardline Islamic figures and Arab countries promoting the unity of
Muslims under one Islamic state. Besides that, especially Gaddafi's government was
known to be or was suspected of participating in or aiding terrorist acts in some western
countries. In response, Minister of Defence and Security Maraden Panggabean41
recommended that Minister of Information Ali Murtopo close down Alkhairaat.
Before taking firm action, Ali Murtopo, an influential high ranking official within the
Soeharto regime, sent a member of the State Intelligence Coordinating Agency (Badan
Koordinasi Intelijen– BAKIN), Abbas Assegaf, to further investigate the educational
institution in Palu. Abbas Assegaf of Arab Hadhrami descent was not alien to the
community. On his way to Palu, he visited Makassar, South Sulawesi, to meet Quraish
Shihab to collect some preliminary information about Alkhairaat’s mission in the Middle
40

The Muslim World League is a Pan-Islamic NGO based in Makkah, Saudi Arabia. Fully funded by the Saudi kingdom,
the organisation helps propagate Islamic teachings around the world.
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Maraden Pangabean, born in Tarutung, North Sumatra, on 29 June 1922, from a Batak ethnic family began his military
career in 1943 joining the Defenders of the Fatherland Army (PETA), an auxiliary force consisting of Indonesians who
were designated to assist the Japanese should the Allies invade Indonesia. In July 1966, he was appointed to the position
to assist Suharto with his increasing workload and, in 1967, became Army Commander himself. In 1969, He became the
Commander of Operational Command for the Restoration of Security and Order (Kopkamtib). He reached the pinnacle of
his military career in 1973 when he became the ABRI Commander in addition to becoming Minister of Defence and
Security.
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East. Indeed, Assegaf received positive information from Shihab as one of Habib Segaf’s
classmates in Egypt. Upon his arrival in Palu, he asked permission from the executive
board to allow him to stay several days inside the boy’s boarding school during which he
observed all daily activities of students and teachers, including their religious activities,
curriculum, and teaching methods. He did not find anything suspicious to justify the
cancellation of the operating permit for the school. It is still unknown what precisely kind
of reports he sent to Ali Murtopo but it is evident that Assegaf recommended that the
central government in Jakarta provide more assistance to the institution rather than
closing it down.
The Libya case illustrates a dynamic relationship of the new leadership with the
government as well as the Abnaulkhairaat. It also became a test case for Habib Segaf.
Understandably, the case successfully attracted significant attention from all layers of
Muslims as well as the government. However, consequently, it brought more positive
results to Alkhairaat rather than negative impacts. It strengthened the bargaining position
of the institution vis-a-vis the government and raised the public profile of Habib Segaf.
The attitude of the locals, as well as the central government, changed as they understood
Alkhairaat, which had been portrayed merely as a local educational institution, had an
intensive network of schools over 13 provinces in eastern Indonesia. As a result, Palu was
able to establish a line of communication with Jakarta which also delivered a wide range
of assistance to Alkhairaat. More high-ranking officials visited Alkhairaat, including Vice
President Sultan Hamengkubuwono IX, Minister of Information Ali Murtopo and Minister
of Religious Affairs Mukti Ali. The latter was sent by President Soeharto to inaugurate a
new building, constructed under the President’s assistance. The central government
approached Alkhairaat with more substantial financial as well as technical support,
indicating that it intended to capitalise on the institution as ’a partner’ for domestic
political gains. However, for Alkhairaat, the communication line with Jakarta had
significant implications for the political standing of the institution at the provincial level.
As for the Abnaulkhairaat, the case had at least convinced them of Habib Segaf’s
determination and dedication after the demise of Guru Tua. They could see the new leader
who had demonstrated himself to be responsible and committed to the interest of his
students, followers, and the organisation. In return, the case helped Habib Segaf
accumulate his symbolic capital and charisma.
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Clash of Generations
Another major milestone of the new leadership was the Fourth Congress in 1980 in Palu.
This event had been delayed for almost ten years after the previous congress in 1970. It
was a long, arduous period of consolidation for Alkhairaat due to economic pressure in
the country. The Congress also coincided with the 50th anniversary of the institution,
marking it as a crucial stage as a major test for Habib Segaf. Karim told me that the
congress was overshadowed by ‘a clash of generations’ between the alumni who were
directly trained by Guru Tua in the late 1930s and a younger generation represented by
Habib Segaf, who graduated in the 1950s. The former group included among others,
Rustam Arsyad, Abd Hay Abdullah, Nawawian Abdullah, Abdussalam Taher, Makmur
Naukoko, Lukman Hakim Betalembah, and Mahfudz Godal, though not all of them were
involved in the clash. The group were Alkhairaat’s elite and played significant parts in the
school development but, in the post-Guru Tua era, their role increasingly diminished. The
reality made them frustrated as they no longer held a strategic position in the central
executive board. Some of them even left the institution and established their educational
institutions. The rest resigned from the institution. For example, Rustam Arsyad
established an educational institution of his own foundation, including an Islamic school
and a general school. Using his close relationship with Guru Tua as a senior student, he
managed to attract local people to send their children to his schools. His educational
foundation, Yayasan Al-Azhar Mandiri, well developed and now managed by Abdul
Basit, a grandson of Rustam Arsyad, has become one of the prestigious Islamic schools in
Palu. Other figures, Nawawian Abdullah and Lukman Betalembah together established an
educational institution of Alhuda, comprising of an Islamic school and pesantren in
Biromaru, West Palu. During my fieldwork, I visited Alhuda but seems the institution has
now less developed.
For Alkhairaat, although they did not sustain significant positions, even some of them
stood out of the system, the institution still needed them, at least, on the consultative or
advisory board because they were known as ‘an inner circle of Guru Tua.’ However, their
resignation surprised many people and prompted a strong reaction from the younger
officials who urged Habib Segaf to act decisively against the figures who were considered
as disloyal (mbalelo). Of course, this was a great hardship for Habib Segaf since they were
far more senior than himself. Karim recounted that the frustration of those figures had
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been evident from the time when Arsyad declared his intention to withdraw from his
position as the head of a newly opened Pesantren Alkhairaat Palu in 1972. Actually,
Alkhairaat opened the new pesantren in Palu as an answer for the growing demand of
applicants of students who came from regional areas. Doing so, Arsyad created a
significant dilemma for the new leader. Habib Segaf had a high expectation that under
Arsyad’s tutelage, the new pesantren would flourish well in the future but his resignation
was a disappointment. Finding a replacement figure equal to his competencies and
knowledge was not an easy task. However, persuading him to continue to lead the
pesantren seemed also impossible. The only option at hand was that Habib Segaf or his
brother Abdillah Aljufri (d.2006) directly manage the pesantren although both of them had
already assumed significant positions in the central organisation. In the end, Abdillah
Aljufri who was the general chairman at that time agreed to supervise the new pesantren.
The Fourth Congress
Officially opened by Minister of Information Ali Murtopo, the Fourth Congress of
Alkhairaat was held in Palu over four days from 30 June to 3 July 1980. Attended by
representatives of 555 regional branch offices, the congress resulted in the composition of
the executive board favourable to the successor generation. The domination of young
cohort occupying vital positions on the executive board was evident, while those who
used to be ‘elite’ during Guru Tua’s life, were marginalised. Although the senior names
were still visible on the list, they did not hold strategic positions. For instance, Rustam
Arsyad was appointed as the deputy chairman of the board of experts (Dewan Ulama)
while the chairman of the board was Segaf ibn Sheikh Aljufri (the cousin of Habib Segaf).
Even Mafudz Godal was merely entrusted to be a member of the board (Yanggo et al.
2014).
Besides that, the Fourth Congress agreed on an important issue about the leadership of
Alkhairaat. The congress legalised the heirs of Guru Tua for the top position. The First
Congress 1963 in Palu has authorised Guru Tua for President of Alkhairaat and granted
him the prerogative to accept, refuse and change any decision of the congress. However,
the constitution did not mention the right of his heirs. So, the case provoked a heated
debate among participants of the Fourth Congress in 1980. They considered that the
position of the heirs remained unclear. In an interview with me, Karim revealed that the
participants were initially involved in a long-running exchange of views about ‘the legacy
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of the Muslim community.’ The word legacy could etymologically be taken to mean
warisan (inheritance). In other words, each Muslim might claim to have the same right as
an heir. Karim believed the main purpose of such a discourse was to ‘question’ the leader.
Figure 4.1: The Chart of Alkhairaat organisation for 1980-1986

Karim explained this:
“At the second plenary session of the Fourth Congress in which the participants
discussed organisational matters, a heated debate broke out over the meaning of
the term of warisan (inheritance) and pewarisnya (heirs) of Alkhairaat. The question
was: who were they? Did they include the entire Muslim community? The
chairman of the session, Hamid Rana failed to clarify the definition, provoking
many questions from the participants. Rana attempted to provide his version of a
definition that the heirs comprised of all members and followers of Alkhairaat.
However, his definition raised opposition from some delegates. Coincidentally, I
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had just arrived at the session realising it was going badly because the majority of
participants disagreed with the chairman’s explanation. The heated debate among
the participants ensued. I finally asked the session to be adjourned for 10 minutes.
As the secretary-general, I took over the chairmanship and reopened the session. I
saw many participants raising their hands asking for their time to talk; some even
thumping the table in front of them. I advised them to calm down and asked for an
opportunity to explain the issue. I told them: "In my opinion, the founder left
Alkhairaat as an inheritance for the Abnaulkhairaat and the Muslim community, but
his progeny are responsible for leading the institution." Sudden applause from the
participants shocked me because what I had just described seemed to be a clear-cut
explanation of the issue in line with their aspiration. I believe the spirit of Guru
Tua was present among us on that occasion to enlighten us.” (Direct quotation
from Karim 2017).
As a matter of comparison, below I extract the earlier version of the constitution 1963 and
its new revision regarding the leadership which still addressed Guru Tua as the President
as mentioned in Chapter VI/Article 9 and Item number 1 of the constitution 1963 as
follows:
Chapter VI
The Leader
Article 9
The Central Leadership (P.B) 1. The President has the highest and indisputable authority;
namely Professor S. IDRUS IBN SALIM ALDJUFRIY….
The newly amended constitution after the Fourth Congress in 1980:
Chapter III
The Leader, Management and Authority
Article 8

1) The leader is one of the heirs of the founder of Alkhairaat who has assumed a
mandate to lead the association by an appointment/endorsement from the
previous leader.
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2) The leader holds the highest authority in the Alkhairaat association.
Although Congress legitimised the offspring of Guru Tua for the leadership, it was still
not reliable enough to avoid the possibility of internal conflict among ‘the heirs’ of the
founder in the future. For instance, the brothers of Habib Segaf, like Ali ibn Muhammad
Aljufri (b.1961), Sholeh ibn Muhammad Aljufri (b.1968) who are still alive, may
concertedly claim their right to hold the top position. Besides, as the world is increasingly
more acceptable to gender equality, a dispute might possibly come from the daughters,
Sharifah Sa’diah (b.1942) and Sharifah Sidah (b.1941) who are currently still alive. Their
relationship with Guru Tua is much closer than any other member of the family is.
Looking at the word ahli waris (inheritors) in Islam, six primary categories of heirs can not
be excluded from the succession by any reason: the husband, wife, son, daughter, father,
and mother. Among the children, a son stands on parity as does a daughter, except the
daughter would receive only half of the inheritance but no rule prevents her from
becoming involved in matters relating to leadership (see more about this matter in
Coulson 1971). So far, the hereditary succession in Alkhairaat is a male-dominated system
while his daughters have occupied subordinate positions within the organisation. Some
pesantren studies, however, show that women can emerge as successful leaders.42 For this
reason, it would not be surprising if the daughters also pursue their top position in
Alkhairaat in the future. All of these possibilities constitute potential problems for
Alkhairaat.
Another feature in the amended Chapter III, Article 8 of the Alkhairaat constitution in
1980 is that it does not explicitly state that the top position must be a direct lineal
descendant of Guru Tua. When I discussed the question with Karim, he insisted: “The
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Kusmana (2019) in his article, Pesantren and Local Female Leadership in Modern Indonesia, published in TARBIYA:
Journal of Education in Muslim Society, explores two cases of female leadership in pesantren. The first case deals with a
given leadership trait of Nyai Yoyoh Johara, Cintawana Pesantren, Singaparna, Tasikmalaya district, and the other of Nyai
Etti Tismayanti, al-Ikhwan Pesantren, Condong, Setia Negara, Tasikmalaya city. The study identifies woman’s leadership
in Islamic educational institutions, from the competition of social force of kodrat and of democracy and feminism. The
object of the study is the Muslim woman’s leadership at pesantren in the local context. The data used in this study is based
on the fieldwork which was done April to November 2010 in both Tasikmalaya district and city. The study found that
women apply some strategies and manipulate the hindrances they face dynamically to have a career in the educational
realm, in the male world using the limitation imposed by the norm such as kodrat, with several strategies. Modern values
as social forces do influence female leadership agency but are implemented through certain rationalization which still
maintains the traditional roles of women. See also a dissertation at Sydney: Institute for International Studies, University
of Technology by Srimulyani, E. (2007), Negotiating Public Space: Women and the Pesantren in Jombang East Java. The
thesis discusses the dynamic lives of female leadership within the particular context of pesantren education. Amidst the
critics who decry the non-egalitarian gender relationships and teachings within pesantren education, and the preserved
paternal leadership in which men are given more priority, there are certain pesantren women leaders who are able to
"negotiate" their way within the power structures of pesantren.
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appointment of the successor must follow the primogeniture system.” Habib Segaf also
shared the same opinion with Karim, emphasising that, by the constitution, he has the
right to appoint his eldest son to be the successor at his will. However, the constitution can
be subject to multiple interpretations which could potentially raise tensions among the
Aljufri family. The tradition tends to overlook the personal competencies of other siblings
in the family. During my second fieldwork in April 2017, I again discussed the matter with
Habib Segaf who told me that the succession process certainly follows the patrilineal
system by considering the direct lineage. In other words, his successor will be his eldest
son. “We usually abide by the existing rule and tradition as we have so far adopted. It has
been a tradition that my father as the eldest son of Guru Tua’s children took up the
leadership before me. My father then bequeathed this position to me as the eldest son and,
by the rule and tradition, I have to bequeath it to my eldest son,” he said pointing that his
eldest son, Alwi who is currently pursuing a doctoral degree in the State Islamic
University (UIN) Syarif Hidayatullah Jakarta.
Conclusion
A pesantren as a traditional institution enters a liminal period marked by ambiguity and,
sometimes, disorientation following the death of its charismatic leader, while its newly
emerging leadership is not yet established and has not yet gained recognition. Although
the new kyai has accumulated symbolic capital such as the lineage that connects him to the
founder and the acquisition of Islamic knowledge, he still needs to gain public recognition
for his position. Bourdieu (1990:123) writes that symbolic capital is the product of a
struggle in which each agent is both a ruthless competitor and judge.
The succession in Alkhairaat indicates that, despite the support of the familial ties and the
acquisition of Islamic knowledge, the transfer of charismatic authority from Guru Tua to
his successors could not be complete without the latter’s efforts to obtain public
recognition. The Guru Tua groomed Habib Segaf as his successor and established a
tradition of hereditary succession to ensure that his progeny would never lose control over
the institution. Within this culture, the teacher secures the position of his successors in the
organisation. I reemphasise my argument that the hereditary succession in Alkhairaat is
instrumental in the preservation of Guru Tua’s tradition and culture internalised by the
Abnaulkhairaat.
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The process of transmitting his charisma to a successor is not as simple a concept as many
may assume. It involves serious efforts to generate the charismatic qualities as expressed
through what Bourdieu nominates as symbolic capital. An affinity with the founder
constitutes a source that forms and strengthens, from within, both the informal and more
institutionalised structures through which the successor exercises his role. This position is
an enduring feature of Guru Tua because it cements the whole network together and
provides a source of imitation to project his influence locally and regionally. Even more,
the position of leader is an institutionalised version of a familial and scholarly
relationship. It manifests the teacher’s presence symbolically among the followers. By this
position, the new leader can function to run the mundane affairs of the organisation and
consolidate the scholarly credentials of the pesantren, all or both as a means of preserving
the tradition inculcated by Guru Tua expressed throughout the institutional network.
In the following chapters, I discuss how Habib Segaf as the epitome of Guru Tua’s
charismatic style sustains regional networks through the teacher-student relations because
such a relationship in Alkhairaat is a source of social capital for its alumni to establish their
authority in their respective regions.

97

Chapter Five

THE LOCAL PESANTREN AS A SITE OF CULTURAL REPRODUCTION

“One cannot grasp the most profound logic of the social world unless one becomes immersed in the specificity
of empirical reality.” (Bourdieu 1993)

Introduction
It was my second day in Palu about a quarter to six in the evening, nearly the time for
Maghrib (sunset) prayer as I raced my motorbike downtown heading to the central office
of Alkhairaat. The traffic was light, not as congested as in a big city like Jakarta. People
heading home after their busy day, some walked down the streets to the nearby mosques.
The city prepared for dusk, but, apparently, on every corner of the roads I passed, the
sound of loudspeakers incessantly recited some phrases of litanies (dhikr) which were
very familiar to my ears. “Subhaanallah wa bihamdihi...Subhaanallah hil Adzim” (All Glory is
to Allah and all Praise to Him, glorified is Allah, the Great). It was part of the verses of the
Ratibul Haddad, a famous dhikr among the Hadhrami people, usually recited every night
after the evening prayer. Consisting of a collection of surahs (chapters) and verses from the
Qur’an as well as various supplications as recommended by the prophetic traditions, the
dhikr, constituted by a leading Hadhrami scholar, Imam Abdallah ibn Alwi Al-Haddad
(1634-1719), have become popular among traditionalist Muslims in various regions of
Indonesia.
Driven by my curiosity for this dhikr, I stopped and parked my bike, entering the mosque
and throwing a glimpse inside to find out the source of the sound. I saw a group of people
seated crossed-leg (bersila) in a circle performing the dhikr fervently and, interestingly,
none of them was an Arab descent or having a Middle Eastern appearance. Therefore, I
decided to cancel my plan to go to the Alkhairaat office. The recitation of this dhikr is not
obligatory duty in Islam, but still, the group was eager to do it. I wondered how the
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Hadhrami inspired ritual had incorporated into local practices. Was it one of the impacts
of Guru Tua’s teachings within the local Islamic community?
Minutes later, I joined the congregation for the Maghrib prayer together with other local
Muslims before meeting the imam, Azhari (pseudonym.b.1968), for an impromptu
interview with him. As an alumnus of Alkhairaat, he was familiar with the dhikr because
he used to read it during his time in his school. However, Azhari did not know who had
introduced it to his mosque because local people had performed it long before he came to
the area. “I just follow the existing tradition compatible with them,” he asserted. Azhari
thought that the outgoing imam, who was also most likely a graduate of Alkhairaat, might
have introduced it to the area. According to him, the local people did not understand what
they read as none of them read and spoke Arabic. “They just repeat the dhikr without
knowing its literal meaning, but they believe that the recitation of the Ratibul Haddad
guides them along the right path,” Azhari told me.
Catherine Bell in her book, Ritual Theory and Ritual Practice (2009: 19) insists that a ritual is
a thoughtless action—routinised, habitual, obsessive, or mimetic. People do not
necessarily understand the literal meaning of what they are reciting but their performance
still produces a certain degree of symbolic meaning. In his work on symbols and
meanings, Turner (1967: 64) argues that rituals shape meanings for particular people. Just
performing the dhikr, they will feel connected with supernatural power and their sheikh
although they do not grasp the verbatim denotation (Turner 1968). In Bourdieu’s notion
(1973), this type of practices consists of a set of embodied dispositions associated with the
master’s teachings, produced and reproduced in society. As a cultural expression, the
recital of the Ratibul Haddad is an instance of the religious practices and traditions of
Hadhrami community. During my fieldwork in 2015, I found a similar phenomenon in
other cities such as in the regions of Gorontalo, Manado, and Ternate, in which the same
pattern of socio-religious and ritual traditions were vividly flourishing in the public
sphere.
Examining the way Guru Tua’s teachings and traditions are produced and reproduced by
his followers in society, I argue that Alkhairaat, with its educational institutions-pesantren and madrasah-- not only create a conducive environment for the transmission of
a particular habitus but also constitutes an essential locus in which students accumulate
cultural capital. The habitus the students internalised in the sphere of pesantren shapes a
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social structure as a mode of social and cultural reproduction in society. In this chapter, I
discuss two significant aspects: firstly, the pesantren as a learning centre which constitutes
the locus in which Guru Tua’s culture and traditions are transmitted and socialised.
Secondly, the student’s daily activities to shed light on how they internalise these
traditions and become agents in the (re) production of Guru Tua’s teachings. Before the
discussion, I begin with a brief historical account of the initial inception of Alkhairaat in
Dolo, followed by an elaboration on Pesantren Madinatul Ilmi.
A pesantren in Dolo
Dolo is a sub-district (kecamatan) of Sigi regency, about 15 km southeast of Palu, which
consists of 11 villages (Kelurahan). Before the establishment of Alkhairaat, local people in
Dolo pursued Islamic knowledge (mengaji) by attending a private religious teacher at the
teacher’s residence at a distance or by convening activities in their respective houses.
Sometimes, these activities could also be organised in the nearby mosque (Nainggolan et
al. 1987: 28-29). Guru Tua made his first to Dolo in 1933. The access road was still a dirt
track. He came to this village using a cattle drawn-carriage (gerobak sapi) to call on his
friend, Lanyora Latopada (1880-1960), who was a wealthy local trader as well as a local
aristocrat from Bone in South Sulawesi. In 1935, under the auspices of the local authority,
Magau Dolo and being assisted by Latopada who offered a plot of land for school
construction, the charismatic teacher managed to establish a new Islamic school as the first
Islamic formal school in the village and a mosque nearby, called Masjid Alkhairaat. The
school operated only three hours a day from two o'clock until five in the afternoons, which
allowed local students to go to the Dutch school in the morning. “I went to the elementary
school run by the Dutch administration in the morning but, in the afternoon, I went to
Alkhairaat,” said Asia (b.1927), the daughter of Latopada. The colonial rule restricted
entry to its formal education to only specifically privileged children. Asia could join the
school because she was the daughter of a local aristocrat and wealthy man. Local people
hailed the newly established school of Guru Tua.
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Figure 5.1: A cattle drawn carriage (gerobak sapi).

In 1992, Habib Segaf who is the incumbent leader of Alkhairaat initiated an extension
project of the old school in Dolo. The project received a highly enthusiastic response from
local people. In an interview, Sajuddin (b.1953) claimed himself as a former project officer
who was entrusted to be in charge of land acquisition. “A larger part of this village
belongs to the late Lanyora Latopada, which currently has been divided among his
children,” said Sajuddin. For the project, some of them voluntarily surrendered their land,
and some sold their property at a price below market to demonstrate their support to the
project.
The newly constructed pesantren stands on 42-hectare of land. It is called Pesantren
Madinatul Ilmi and is run under the direct supervision of Guru Tua’s family. As a
modern-oriented institution, it offers both Islamic and secular subjects and has become a
role model of all Alkhairaat’s schools in compliance with the government-sponsored
modernisation program.43 All aspects of the pesantren have undergone significant
43

As the progress and achievement of Indonesian development during the New Order regime depended on the educational
levels of its population, the pesantren as an educational institution was required to maintain an educational system, which
catered to the individual interests of the students while improving their ability to participate in the national development
and political system. However, many analysts contend, the modernisation program of the pesantren has dramatically
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upgrades; its students speak not only Arabic but also English as a means of their daily
communication; its teaching materials are sourced from the government curriculum.
A bird’s eye view of the pesantren complex shows that it has four separate concrete
buildings with permanent dormitories for boarding students. A road runs through the
centre of the complex, dividing it into south and north. The southern section has two
three-story buildings for dormitories, a mosque, and a large kitchen. In addition to a
mosque as the centre of activities, praying and studying religious materials (pengajian), the
pesantren has a chemistry laboratory as well as a language laboratory and a library. The
northern section has two other buildings used for an Islamic junior high school (Madrasah
Tsanawiyah; Mts) as well as an Islamic senior high school (Madrasah Aliyah; MA).
Security constantly monitors this entrance, and visitors must report (usually write in a
book, their name, time and the purpose for a visit), while students (santri) must also
inform and obtain permission to leave from there.
The pesantren organises Islamic primary school (Madrasah Ibtidayah; MI), Mts and MA.
In 2015, the number of enrolled students reached 3,238. They came from all over
Indonesia, such as Ternate, North Sulawesi, Kalimantan, and Jakarta. They compromised
1,907 santri mukim (boarding students), and 1,331 santri kalong (homebound santri). Both
santri mukim and santri kalong attended the schools inside the complex.44 The pesantren
employs 99 teachers; most of them were senior santri and its graduates. It also
professionally employs some supporting staff and facilities staff in charge of performing
maintenance tasks, cooking in the kitchen, collecting rubbish, and even gardening.
The funding of the pesantren generally comes from both internal and external sources.
Firstly, the domestic support comes from students as it takes an initial fee of about
3,800,000 rupiahs (AUD 350) for the annual enrollment from each student. This amount
covers expenses for a placement test, the development fee (Dana Pembangunan) and the
first monthly payment, including dormitories and daily meals. The pesantren charges
1,000,000 rupiahs (AUD 100) for each student for a monthly fee. The students are entitled
weakened the religious values which have so far constituted a distinctive characteristic of this institution. The analysts
believe that the pesantren's cooperation with the government has led to a loss of the pesantren's unique characteristics as
an independent educational institution deeply embedded in local culture. See more on this matter: Suprayetno Wagiman,
‘The Modernisation of the pesantren's educational system to meet the needs of Indonesian communities', an unpublished
master thesis in the Faculty of Graduate Studies and Research, Institute of Islamic Studies, McGill University, Ottawa,
1997.
44
Dhofier (1980) divides pesantren students into two categories: santri mukim who are also responsible for the pondok
daily affairs and teaching younger santri simple kitab and santri kalong who are those coming from the surrounding areas.
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to the provision of three daily meals, a shared room, and clean amenities (the management
employs a professional cleaner to work in the local environment). Besides support from
students, the pesantren has also consistently received uncommitted donations from
several local donors for the development of its physical infrastructure. For instance,
during my stay here for my research, I saw some well-off people come over to attend the
inauguration ceremony of the newly established mosque and dormitories construction
projects. Some teachers informed me that they were patrons who have financed the
projects.
Secondly, the primary financial source of the pesantren comes from the government’s
subsidies in the form of a school operational assistance fund (Dana Bantuan Operational
Sekolah- BOS) and the assignment of government-paid teachers. BOS is money from the
government, which is provided for every 12 months within the period January to
December. The provision of funding is meant to support non-personnel operating costs in
a basic education unit. The amount of BOS is calculated on the basis of the number of
students; for MI, the government provides 580,000 rupiahs (AUD 58) per head student
each year, for Mts is 1000,000 rupiahs (AUD 100) and for MA is 1,250,000 rupiahs (AUD
120) per head for each student each year.
Ta’lim Idhafi
Receiving the government assistance and subsidies government requires the pesantren to
implement painstakingly the curricula designed by two ministries at the same time, the
Ministry of Religious Affairs (MORA) and the Ministry of National Education (Diknas).
Teaching time also needs an allocation of 60 per cent for MORA and 40 per cent for
Diknas. The benefit for the graduating students is evident because, after the completion of
schooling, they obtain three certificates: a certificate from Alkhairaat and two from the two
ministries. However, the implementation of the state curricula creates problems for the
application of the Alkhairaat’s curriculum. “It is a challenging task, not only for the
teachers but also for students,” Nursaman, a teacher in the Alkhairaat’s MA told me.
The morning classes provide the students with teaching materials based on the state
curricula using the guidebooks supplied by the respective local offices. “Since the
government curricula dominate the portion of teaching time in the class, we have no time
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to use the Alkhairaat curriculum,” the teacher added. In this situation, Nursaman believes
that tension seems unavoidable.
On the one hand, the pesantren needs to meet the requirements set by the government
(MORA and Diknas) to help students pass the state final examination (Ujian Akhir Negara).
The implementation of the state curricula is under regular inspection, and teachers should
consistently make reports of their presentation of each subject in the class. On the other
hand, the pesantren has to maintain its reputation as a leading Alkhairaat institution in
developing religious teachings in line with the standing guidelines of Guru Tua.
Some studies on this subject in Indonesia show that many pesantren have started to
provide an extra training program for their students to learn the Islamic intellectual
tradition in extended hours in the afternoon following the introduction of the statesponsored modernisation in the late 1970s. Halim (2015:168) in his study found As’adyah
in Sengkang; South Sulawesi faced this situation. The pesantren organised an
extracurricular program in the form of evening classes. The purpose was to provide its
students with skill in reading Arabic texts. The extracurricular program includes mainly
Arabic and understanding the classical books (kitab kuning).
In another case, as indicated by Zuhdi (2006), Pesantren Tebu Ireng in Jombang, East Java,
encountered similar pressure forcing its board to review the educational programs. The
difficulty was that, on the one hand, the national curriculum for the madrasah had less
religious instruction than theirs because of the modernisation program. On the other hand,
ignoring the national curriculum meant their certificate would not be recognised by the
government, which would disappoint the students and their parents. More importantly,
the pesantren might lose state financial support. In response to the situation, Tebu Ireng
offered two different kinds of schooling: madrasah for religious knowledge and a secular
school (sekolah) for non-religious subjects.
The central management of Alkhairaat has also negotiated the tension between retaining
traditions and accommodating change. Similar to Tebu Ireng and Asa’adiyah, Alkhairaat
also organised a series of extra learning sessions in the afternoon, called Ta’lim Idhafi, to
recover the time lost to the domination of the state curricula in all morning classes.
According to the Habib Segaf, using the state curriculum had led to the reduction of time
in teaching Islamic knowledge based on the curriculum. Therefore, he introduced the
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afternoon classes in the form of rawha as a characteristic of the pesantren that differentiates
his school from other schools. “The system plays an important role in creating a deeper
understanding of religion,” the leader asserted.
Through rawha, the pesantren emphasises the need to improve understanding of religious
knowledge without disrupting the development of the modernisation program (Basaleh
2015). While the schools with the modern system operate in the morning, students are
urged to attend the afternoon classes. “It is not compulsory for all students to attend Ta’lim
Idhafi, unlike the formal school in the morning,” said Habib Segaf (see more in Chapter
Four).
Rawha is a traditional Hadhrami education system in the form of halaqah in which students
sit in a circle with the teacher (see more about this tradition in Chapter Two and Chapter
Four), and is almost similar to the conventional way of pesantren teaching in Java, the socalled as sorogan and bandongan systems (Dhofier 1980:48). While the sorogan system is an
individual learning system, and the bandongan system is a collective learning system,
rawha is a combination of both systems. However, whether Javanese or Hadhrami learning
systems, all read the traditional religious textbooks (kitab kuning) during these sessions.
From my observations in 2015, despite the limited time -- there are only two hours
available between three to five in the afternoon-- the number of students attending the
class appeared stable. The program is never quiet due to a high degree of enthusiasm of
the students to participate in the class. The classes offered a wide range of religious
subjects from Arabic to Islamic jurisprudence (fiqh) and other forms of Islamic knowledge.
There were three categories:
•

Advance (‘Ulya) comprised of two classes: ‘Ulya-1 and ‘Ulya-2.

•

Intermediate (Wustho) comprised of two classes: Wustho- and Wustho-2.

•

Basic (Tamhidi) had mixed classes. New students mainly attend this class.

This system aims to give training to students to assist them to develop their teaching
skills. They read and discuss classical religious textbooks, including Islamic jurisprudence
(fiqh), the fundamental belief (aqidah), ethics (akhlaq), mysticism (tasawuf), Arabic syntax
and morphology (nahwu-shorof), tafsir (interpretation) and the Hadith. The kitab kuning
taught here are similar to other pesantren. Most of them were written by scholars of the
Shafi'ite school of law, one of four great madhab within the Sunni tradition, and range
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from very simple ones of just tens of pages—such as Matan Jurumiyah (about Arabic
syntax), Safinatun Najah (in fiqh), Ta’limul Muta’alim (about ethics for the students)—to
more sophisticated ones, running to hundreds of pages, like Fathul Qorib (on fiqh), Alfiyah
(on Arabic syntax), Tafsir al-Maraghi (about the Qur’anic exegesis) and Riyadhus Sholihin
(Hadith).
Hadhrami scholars traditionally use rawḥa for teaching lessons they would give to their
students after the afternoon prayer (Ashr prayer ) in which they would focus upon
teaching the sciences of heart and reading the books of Sufism. The word rawha means a
gathering at any time from midday until night (Basaleh 2015). No difference between
halaqah and rawha prevails as the shape and format are similar except rawha is usually
ended with reciting qasida. The author of the Ratibul Haddad (1993) states in his book Adab
Suluk al-Murid (Good Manners of Students) that the time following the afternoon prayer
(Ashr prayer) has a powerful effect in purifying the heart. Mahzumi (2014) in his socioanthropological research on the Tariqa Alawiyyah in Gresik, East Java, found that Habib
Abu Bakar ibn Muhammad Assegaf (1868-1957), a renowned saint in Indonesia, always
organised rawha at his residence for his students in which they discussed the book Ihya
Ulumuddin of Ghazali, one of the famous Sunni references. Assegaf represented a model of
a Hadhrami scholar in the ways he implemented the Sufi order.
In his lifetime, Guru Tua also organised a series of intellectual gatherings in his house in
Palu, holding it in two groups: a morning class for students with a lesser depth of
knowledge and rawha as an afternoon class for advanced students, particularly teachers
with more sophisticated expertise. Rawha was usually rounded off with the recitation of
some verses of the poetry of Al-Imam Abdallah ibn Alwi Al-Haddad and by other
Hadhrami scholars (Pettalongi 2009:73).
in the Ta’lim Idhafi teaching-learning activities, especially in the rawha system, place the
students at the centre of the educational enterprise. In fact, rawha has some distinctiveness;
(1) teaching and learning are personalised, meaning that it addresses the distinct learning
needs, interests, aspirations, or cultural backgrounds of individual students; (2) students
can recognize their progress in their learning; students have the flexibility to learn
“anytime they want,” and, finally, (3) students are given opportunities to make choices
about their learning. Above all, however, the significant benefit of the implementation of
the system successfully fulfils the needs of Alkhairaat’s curriculum. In my observations,
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in Gorontalo, Manado in North Sulawesi and Ternate in North Maluku, many Alkhairaat
schools also maintain the tradition of rawha so that, theoretically, it contributes to the
internalisation process of Guru Tua’s culture in an objectively unified practice. Notably, in
the pesantren in Dolo, in addition to some senior students and teachers who are in charge
of teaching through daily rawha, Habib Segaf regularly visits it once a week to teach
students in this system of learning (see Chapter Four).
Before further discussing student activities in Alkhairaat’s pesantren, it is important to
examine the formation of the Alkhairaat curriculum because the curriculum is an essential
vehicle in the transmission of Guru Tua’s culture and values. Its implementation is even
more crucial as a means of transmitting “the possession of the appropriate habitus [which]
then constitutes a form of symbolic capital for a student” (Bourdieu 1973:69). The habitus
is, as Bidet (1979: 203) explains, the culture and traditions internalised by students in the
form of durable dispositions as the basis of their behaviour in the future. Therefore, the
curriculum provides students with guidance to particular characters in the process of
internalisation of a form of knowledge and behaviour inspired by Guru Tua’s personality.
The concept and curriculum
Salim Dg Masuka (b. 1951), an official in charge of the Education section of the central
board of Alkhairaat (Pengurus Besar Alkhairaat Pusat) recounted that Guru Tua initially
designed a syllabus for his school but did not transcribe it systematically. The teacher
meant the outline for the morning class of his schools. In the late 1940s, Rustam Arsyad
(1933-2007), a senior student, compiled the syllabus to shape it in a simple curriculum. In
the early 1990s, a serious effort to codify Guru Tua’s teaching materials started when Fadel
Muhammad was the chairman of the Alkhairaat foundation (Yayasan Alkhairaat).
Muhammad (b.1952), the Governor of Gorontalo 2001-2011 and Minister of Maritime
Affairs and Fisheries in 2009, set up a special team to compile the curriculum. Within two
years, the team managed to complete the compilation for all levels of Islamic schools. “As
a member of the team, I recalled at that time, we began to collect some teaching materials
in the forms of manuscripts and papers that were written by Arsyad,” Masuka stated.
Masuka acknowledged, many schools of Alkhairaat currently experience obstacles in
using the syllabus because they have to apply the state curricula. “However, some tend to
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retain our curriculum for Ta’lim Idhafi in the afternoon in a bid to load more religious
content in their schools," he stated in an interview with me in 2015.
Figure 5.2: The Alkhairaat curriculum

The curriculum of Alkhairaat blends the concepts of tarbiyah, ta’lim and ta’dib as the pillars
of education established by Guru Tua. Dahlan Tangkaderi (b.1942), a senior student of
Guru Tua, told me that the concepts naturally encompass all aspects of culture in the
school. “I saw the application of those concepts is very effective, especially in a bid to
change the behaviour of students. My teacher has never rejected anyone who wished to be
his student, even if the child was notoriously difficult,” he added.
Etymologically, tarbiyah comes from Arabic in the word raba (to grow, increase), referring
to a process of taking care and guiding students to a state of capability that is expected.
The word ta'lim, comes from the root 'alima (to know, be informed, perceive, discern),
referring to a process of imparting and receiving knowledge, usually through education
and teaching (Halstead 2004) and ta'dib comes from the root aduba (to be refined,
disciplined, and cultured), referring to a process of developing moral and character as well
as dispositions. Seyyed Hossein Nasr (1989: xv) defines tarbiyah as learning by doing and
watching others and ta’lim as instilling or transferring of knowledge. As Nasr explains:
“In Islam, the training of the mind was never separated from that of the soul.
Islamic education is, therefore, concerned not only with the instruction and
training of the mind and the transmission of knowledge (‘ilm) but also with the
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education of the whole being of men and women. The teacher is, therefore, not
only a transmitter of knowledge (mu‘allim) but also a trainer of souls and
personalities.” (Nasr 2010: xv)
Al-Attas (1979:248), in contrast, rejects the separation of these two words (tarbiyah and
ta’lim), stressing that they have to be put in a single phrase “tarbiyah wa ta’lim” because
tarbiyah is related to physical and emotional while ta’lim is limited to cognitive aspects of
learning. However, he finds these two terms to be incapable of conveying the meaning of
education as a whole and proposes ta’dib as a comprehensive concept that embraces the
significance of Islamic education. According to Al-Attas, an educated man is a good man,
and by ‘good’ he means a man who is sincerely conscious of his responsibilities towards
God; who understands and fulfils his obligations to himself and others in his society with
justice. The scholar recounted that ta’dib is an educational process in instilling and
inculcation of those characteristics in students.
In Alkhairaat, those concepts inspire the curriculum. Habib Segaf denotes the terms by the
abbreviation of 3H (Hand for tarbiyah, Head for ta’lim and Heart for ta’dib). The hand
signifies human skill and other physical capabilities (the psycho-motor domains). The
head symbolises the brain as a central processing unit of knowledge transmission (the
cognitive domains) while the heart relates to moral and ethical considerations (the
affective domains). Therefore, according to Habib Segaf, the three aspects; Hand, Head,
and Heart, have to be balanced as an integrated concept of education (Aljufri 2015).
Practically, Guru Tua pursued a balanced strategy in training, meaning the target of
education in his schools implicitly covers the transmission of knowledge, change of
behaviour and skill development (Kadir 2014:44).
The success of the pesantren in producing highly qualified Islamic scholars in society is
primarily due to the leader’s method of teaching. In that way, he does not just fill the
minds of his students with information (knowledge) but more importantly, he polishes
them with morality and the spirit to uphold honesty for a life of sincerity and purity with
an emphasis on the dedication to God. As Habib Segaf asserted, since its establishment
until now, Alkhairaat has laid a strong foundation for the primary objective of the
institution to shape a student as a teacher (Muddaris) and learned (ulama) and a Muslim
scholar with personal integrity.
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To understand Alkhairaat’s philosophy in practice, it is important to observe daily
activities in the pesantren. Its regular events, extracurricular activities and recording its
environment are critical since it is a type of boarding school where all the activities
undertaken by students contribute to the processes of internalisation of Guru Tua’s
cultural capital.
Student Activities
The pesantren students begin their activities at four in the morning when they attend
sunrise prayer (Subuh) together at the mosque. Although the prayer starts around 5:00 am,
they need to prepare themselves and go to the mosque before that. They review their
lessons and complete their homework in their respective dormitories, after the prayer.
Having breakfast in the kitchen, they have to be ready for the morning school which starts
at 7.15 am and finishes at two in the afternoon. After lunch and a short break, they
voluntarily attend the rawha sessions in Ta’lim Idhafi. Wrapping up their rawha at five in
the afternoon, the students prepare for the next activities that take place at any time
between Maghrib and Isya (the evening prayer) at the mosque.
In contrast to the Ta’lim Idhafi, their attendance in the mosque is compulsory as the teacher
would check their attendance. They may likely get punished if they are absent. I saw
students rushing to their dormitories, taking a shower (mandi), putting on their clean
clothes and getting ready to go to the congregation for Maghrib prayer ( shalat berjamaah) in
the mosque. Every sunset, the students from Mts up to MA are grouped together in the
mosque, performing prayer together, reading the Qur’an, reciting dhikr, the Ratibul
Haddad and performing maulid verses (for the birthday celebration of the Prophet).
In their congregation in the mosque, students of the MA Grade-three are assigned to
organise and lead the communal prayer. This opportunity constitutes an essential skill for
them to get used to doing it because this would be their real task when they return to their
communities. The pesantren’s program is oriented to the student’s needs once they return
to the community, offering the skill in the recital of maulid (some poems consisting praises
to the Prophet). They are scheduled to gather in the mosque to recite maulid every week as
their mandatory participation.
For this reason, when going to the mosque, they must never forget to bring along their
ritual books. An MA student, Ahmad Faqih (b.2000) showed me his ritual book. It was in
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Arabic, a small pocket-size book, Khulashoh Al Maddad An Nabawiy Fi Aurat Bani Alawiy
(the collection of praises for the Prophet in Wird of Bani Alawiy), published in 1999 by a
Yemeni publishing company, Darul Fiqh Lin Nasyr Wat Tauzi’, based in Tarim,
Hadhramaut. This book was compiled b a famous Hadhrami scholar, Al Habib Umar Ibn
Hafidz ibn Sheikh Abi Bakr (b.1960), who established a popular Islamic boarding school,
Darul Mustafa, in Hadhramaut (see Chapter Six).
Looking through the contents of Faqih’s ritual book, one may understand that it is a
handbook of various religious services commonly practised by a specific section of the
Hadhrami community. Let me discuss, in more detail, by pointing out some of them as
examples — the recitation of Adzkaarul Yaumu wal Lailah (Dhikr Day and Night). This
dhikr consists of reciting Al Asmaul Husna (The Magnificent Names of God) which is
followed by reading a qasida of Al Habib Abu Bakar ibn Abdullah Alaydrus Al-Adani,
(the poetry of Al Habib Abu Bakar Adani), which is only a set of 19 verses. After that, the
dhikr ends with the recitation of a qasida of Al Habib Abdallah bin Alwi Al-Haddad,
Shohibur Ratib. This book epitomises the distinctive Hadhrami tradition. They always
recite some verses of religious poetry at the end of their ritual. Guru Tua managed to
compose 1,500 poems about various aspects of life, from daily matters and education up to
contemporary politics. In Faqih’s ritual book, I found the poetry of Al-Haddad, the
compilator of the Ratibul Haddad.
Figure 5.3: The timetable of daily student activities

Time

Activities

Location

04:30 – 06:00

Dawn Prayer

Mosque

06:00 – 07:00

Exercises, Rest, Breakfast

Dorm

07:10 – 13:10

Morning School

Classrooms

13:20 – 15:00

Midday Prayer, Lunch, Break

Mosque, Dorm

15:00 – 17:00

Ta’lim Idhafi

Mosque

17:00 - 18:00

Break

Dorm

18:15 – 20:00

Mosque

20:00 – 20:30

Sunset Prayer, Reciting the Ratibul Haddad,
Evening Prayer
Dinner

20:30 – 22:00

Different activities for different nights

Mosque, Dorm
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Dorm

Similarly, when visiting some pesantren of Alkhairaat in Gorontalo and Manado, I also
discovered the students using a different edition of the same ritual book. In Ternate, one of
the pesantren I visited on Bacan Island, seemed unfamiliar with the book and its students
did not perform a similar pattern of rituals.45
“This evening, we are scheduled to read Yasin and the Ratibul Haddad,” Faqih continued
showing me the timetable of their activities after Maghrib as following:

Figure 5.4: The timetable of extracurricular activities after Maghrib

From the schedule, one can perceive an intensive socialisation of Hadhrami culture and
tradition. Reciting the Ratibul Haddad was performed twice a week; every Thursday night
there was a reading of maulid and every Saturday night was slated for learning the poetry
of Guru Tua. These rituals and religious activities in the pesantren have been influenced
by Hadhrami traditions that generate a spectrum of a particular habitus for the students
who, even more, have memorised the recitation of those rituals. The acquisition of those
rituals helps the students accumulate Guru Tua’s cultural capital as symbolic capital in
their social role in society.
Student Outreach program
A brief ethnographic report on the role of students and their engagement in the
community is also pertinent. This highlights the participation of students in nearby
villages before their graduation and student deployment after their graduation. Both
programs constitute a mode of cultural reproduction where the embodied dispositions of

45

For the pesantren in Bacan, I will provide a more detail of discussion in Chapter Eight.
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Guru Tua the students accumulated in the pesantren are produced and reproduced in
broader society.
The Dolo sub-district (kecamatan) has a total of 34 mosques scattered around 11 villages.
Not all of these mosques have an imam, resulting in high demand for imams in this
district. Suwandi, a village leader (lurah), expressed his concern about the situation when I
met him picking up a senior student from the pesantren compound to lead the Friday
sermon (Jum’atan) in his village, Kabobena, some seven kilometres away from the
boarding school. “Common people cannot do this religious duty because it has a set of
procedures (kayfiyya),” he added. He appreciated the response of Alkhairaat to allow its
students to fill vacancies.
Ardiyansah Arsjad, (b.1983), a teacher in charge of briefing students before their departure
to the destination villages, told me, that although still under training, his students have
already started a transition process into their real duties in society. To join the program,
the students need to undergo intensive training before undertaking their duties as imams.
The materials are generally sorted out beforehand by the pesantren management. They
have to submit their sermon (khutbah) some days before Friday. “So, I can review the
khutbah,” Arsjad said. As I observed, the imams of six mosques in the Dolo sub-district are
graduates of Alkhairaat as illustrated in the following:
Figure 5.5: The list of imams in Dolo

The list shows the most important, large and active mosques, all of which are in densely
populated villages. As a consequence of the dominant participation of Alkhairaat’s
graduates in those mosques, all religious traditions practised by local people nearby the
mosques are similar to and linked with the pesantren. Data at the local religion office
(Kantor Departemen Agama) show that there are some 231 mosques in Palu and 85 per cent
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of them are under the supervision of imams who graduated from Alkhairaat. The regular
duties of imams in the mosques include leading prayers, serving the community and
providing religious guidance to local people. They are also required to advise on many
other matters in daily life. Their influences have formed a dominant religious authority
representing Alkhairaat, and the phenomena demonstrate how the institution has
dominated local religious practices.
The Student Deployment Program
Another critical point to know how Guru Tua’s teachings are transmitted and expressed
through the network is to understand student deployment program in which newly
graduated students are sent to other villages, even to other provinces. Annually, the
pesantren of Madinatul Ilmi in Dolo selects its senior students and graduates and then
assigns them to remote regions with teacher shortages. "The graduates have excelled in
their courses and have a little bit of skills teachers need, " the pesantren director, Ibn
Hasan, says, emphasising that his boarding school is the only the institution nowadays
still sending its graduates to teach in villages and fulfil the local demands for Islamic
religious teachers.46
The commitment of his pesantren is driven by an awareness that many regions in eastern
Indonesia are facing shortages of Islamic teachers, especially in the branch schools that
follow the tradition of Guru Tua. Guru Tua started the tradition of sending students to
teach in other regions once he established his first branch in Dolo. For instance, he
assigned some of his students to teach in the village, including the first of these teachers
who was Muhammad Qasim Maragau.
Each year, the pesantren distributes at least 50 graduate students to various villages in
eastern Indonesia, from Morowali in Central Sulawesi, Manado in North Sulawesi,
Ternate North Maluku to Malinau, in North Kalimantan. Data in the pesantren indicate
that, as of 2007 up to 2015, 1400 students have been sent to work for two years across
seven provinces: Central Sulawesi, West Sulawesi, Gorontalo, North Sulawesi, North
Maluku, East Kalimantan and North Kalimantan. In 2015, Ibn Hasan selected more than
150 candidates and finally assigned 47 students to deploy to five provinces, namely,
Gorontalo, North Sulawesi, North Maluku, East Kalimantan and North Kalimantan.

46

Chapter Six will further discuss this matter.
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He told me that, as the program is meant to fulfil the request of branch schools across the
region, admitting that his pesantren could not meet all demands due to the limitation of
available students. “We attempt to choose wisely about which region has the greater
need,” he added. Besides that, he also meticulously prepares candidate students. Before
sending students to villages, according to him, the pesantren needs to undertake an
intensive consultation with their respective parents, and the concerned students have to
sign a letter declaring their readiness to be posted anywhere in the region. The program
runs for two years as they have to teach in local junior or primary schools. Once having
been notified of the location, the students will further communicate with the branch
schools. The remuneration and other expenditures, including the travel costs and pocket
money, are the responsibilities of the branch schools. The branch schools provide the
young teachers’ accommodation and other teaching facilities in the villages, but the
students have to establish regular communication with their mother schools.
Ibn Hasan lamented the problematic experiences he faced in recruiting young students to
join the program. There were various reasons. For instance, not all graduates are ready to
go to villages because they prefer to stay in the city to continue their studies in higher
institutions or university. Another reason is that many students like to return to their
hometowns instead of going somewhere else after the completion of their schooling.
However, for those who are willing to join the program, the central management offers
them a better option by giving them two years free tuition and four semesters
acknowledgement in the Islamic University of Alkhairaat (UNISA). “Any student who is
ready to be assigned to teach in remote areas for two years, upon their return and the
completion of their tenure in the villages, will be admitted directly to the fifth semester in
UNISA in any department or school they want to pursue,” said Ibn Hasan.
The difficulties encountered in this deployment program reflect on changing forms of
obedience. As many scholarly works on pesantren have indicated, the role of the kyai is
similar to that of the leader of a small kingdom and, in the world of pesantren, the kyai is
the sole authority in decision making. It seems this paradigm was only applicable at the
time of Guru Tua when his students would obey his instruction without the reservations.
Such a representation, in which the kyai acts as a small kingdom with absolute authority,
may apply to the environment of a traditional institution, but not in a modern one like the
pesantren in Dolo. Ibn Hasan would not have to offer such an attractive reimbursement,
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and he would not still experience difficulties in running the program if only his students
behaved similarly to those at the time of Guru Tua.
When visiting Manado on my second leg of fieldwork in 2015, I met Maragau’s family
who still live in Kampong Arab among the Arab community. Maryam (b.1939), a daughter
of Maragau, recounted that her father was from a low-income family in Kalu Kubula, Palu,
but, later on, was adopted and taught by Guru Tua. As the first generation of Alkhairaat’s
students, Guru Tua assigned him to teach in Dolo and subsequently sent him to various
regions like Tinombo, Central Sulawesi 1936-1940, Kotamubagu, North Sulawesi 1940,
Manado 1950 and in Baubau, Buton 1950-1953. Maragau emerged as an elite figure within
the Alkhairaat network and stayed and later died in Manado. Besides being active as an
Alkhairaat teacher, Maragau held a series of significant official positions, such as the head
of the local religious court and head of the provincial religion office. His grave is in
Kampung Islam’s public graveyard, and currently, his photograph hangs in the living
room of his grandson’s house beside the picture of Guru Tua.
The story of Maragau illustrates the role of Guru Tua in sending his students to villages in
other provinces. Besides him, I discovered similar cases such as that of Hasjim Arsyad,
(1935-2011) who was originally from Palu died but who died in Manado and Said Basyir,
(1929-1999) who died in Bitung, North Sulawesi. Guru Tua sent Basyir to teach in Girian,
North Sulawesi and he never returned to his hometown in Palu. In Ternate, I met Musa
Lasawedi (b.1936) and Mohammad Bachtiar (b.1941), originally from Ampana, Central
Sulawesi, both of whom were also sent by Guru Tua in the 1950s, but are currently still
living in Ternate. Maragau, Hasyim Arsjad, Bashir, Lasawedi, and Bachtiar illustrate the
way Guru Tua established his network disseminating his teachings across the region.
Another interesting story is that of Said Basyir who was originally from Palu but was sent
by Guru Tua to the city of Bitung, North Sulawesi. In 2015, I visited the town and met his
daughter, Salmah (b.1965) who lives in Basyir’s well-preserved house near the school of
Alkhairaat. Salmah is also a female teacher in the Alkhairaat school, the first Islamic school
in Bitung that Alkhairaat founded in 1947. According to her, Guru Tua assigned her
father at 18 to open a branch school of Alkhairaat in the city. The construction project of
the school was made possible through the assistance and donation from local people of
Guru Tua’s network. After the completion of the project, Basyir continued to carry out his
duties in teaching local people until his death in 1999. Under his leadership, the school
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developed into an important educational institution and established some branch schools
of Alkhairaat in North Sulawesi.
“Guru Tua called my father the ambassador who represented the interest of Alkhairaat in
the surrounding villages,” said Salmah recollecting her memories that every time Guru
Tua inspected the school, the first thing the teacher inquired: Where is my ambassador?
How is your remuneration? Is it enough or not? If not sufficient, Guru Tua requested the
school administration to pay it more. In many cases, he even used his own money to cover
the shortfall.
Sadat Munabari, who is the local representative of Alkhairaat, told me that Basyir once
described himself as ‘a shy schoolboy in Palu” but Guru Tua trained and nurtured him as
a religious teacher. When he agreed to accept a mandate from his teacher (Guru Tua) to
teach in North Sulawesi, he endeavoured to carry out his duties at his best solely for the
sake of the Islamic community as well as a token of love for his teacher.
Figure 5.6: The grave of Said Basyir (1929-1999) in Bitung, North Sulawesi.

"When my teacher Habib Idrus asked me to teach in Girian, I was a single young guy, but
later on I married in this village. Now more than 50 years have passed. I have lived and
worked here in this village,” said Basyir. “It is not a mistake if I declare that Said Basyir
has now truly become an integral part of the local people of Bitung,” Basyir continued.
“Throughout my life in this village, I have seen so many students whom I taught become
successful and religiously knowledgeable individuals who follow Guru Tua’s teachings of
his religion", said Bashir before his death as quoted by Munabari (Munabari 2015).
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The program of sending teachers to villages might be seen as Guru Tua’s great attention to
the need for the distribution of education in remote communities. It was a forwardthinking and progressive step that has brought about significant reform in the field of
education, especially in eastern Indonesia, the region that has been until now considered
to be less developed compared with those in the western part of the country. As a result,
students in villages are no longer required to come to big cities to pursue their education
because they can finish their schooling around their communities with the same class and
quality as those in Palu. They can also find teachers in their districts who come from Palu.
So, they have found the teachers who have “the equivalent possession of an appropriate
habitus similar to and close access to the legitimate knowledge of Guru Tua”. For
Alkhairaat, the program has indirectly provided a window of possibility for Guru Tua’s
influence, teachings, tradition to be transmitted and expressed through the network.
Conclusion
This chapter attempts to provide an examination of the educational and social dimension
of Pesantren Madinatul Ilmi in Dolo, Palu, and how Guru Tua’s tradition and culture are
(re) produced and expressed throughout the network of which it is part. The
establishment of this institution has importantly become a model of the entire web of
Alkhairaat schools in two ways.
First, the pesantren has become “a field of struggle” in which the students accumulate
cultural capital and, as Nash (2014) notes, the enduring values that lead to the
development of natural dispositions that enable competent performance. The Alkhairaat’s
curriculum inspires teaching-learning activities so that the students internalise Guru Tua’s
religious tradition and teachings. The process is what Bourdieu describes as ‘a cultural
reproduction’ referring to the transmission of existing cultural values and norms from
generation to generation (Bourdieu 1977a: 494). It takes place in standard ways: during
the rawha, in the mosque or classrooms in which students acquire more than merely the
wisdom of Islamic knowledge but also a deep understanding and appreciation of religious
values, perspectives, and dispositions. For instance, the students acquire the ability to
recite the Ratibul Haddad and, maulid, as well as many other distinctive Guru Tua, related
religious traditions in the pesantren. Subsequently, they produce and reproduce such
competence to support their religious authority in society. This phenomenon, as I
elaborate in Chapter Eight, may be seen in some cities such as in Gorontalo, Manado, and
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Ternate where the same pattern of socio-religious and ritual tradition flourishes in the
public sphere.
Second, the pesantren sustains the tradition of Guru Tua in sending its students to teach in
local branches as a part of their commitment to respond to the lack of Islamic teachers in
the region. As the students become local imams in village mosques, they build and extend
the networks of Alkhairaat, forming a dominant religious authority in the villages, playing
significant roles in the spread of tradition and rituals, norms and values which they have
internalised during their education period in the pesantren. Therefore, the religious rituals
and traditions practised in surrounding areas are similar to and linked with the pesantren.
Eventually, this has provided a window of possibility that Guru Tua’s influence,
teachings, tradition to be transmitted and expressed throughout the network. The
phenomena of Pesantren Alkhairaat in Dolo with its teaching and learning activities along
its outreach and deployment programs can only be understood through close observation.
I argue, within the educational institution of pesantren in Dolo, cultural reproduction
occurs typically, in which the students pick up the behaviour, attitudes, norms and values
through their daily learning activities. The students absorb and internalise these values
through their participation in the formal morning classes and the free afternoon classes of
rawha. In Bourdieu’s word, the transmission of cultural values and norms from generation
to generation often happens through education in which an adolescent acquires
'appropriate attitudes and values' needed to succeed further (Bourdieu 1973). As Skelton
(1997) maintains, ’such a practice takes on the appearance of routine through their daily
production and reproduction’, and, for my study, in the pesantren, the process also takes
place in the mosque and on other religious ritual occasions in which they get used to
practising and applying such behaviour to continue into the future.
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Chapter Six

BEYOND CLASSROOM AND DORMITORY:
THE FORMATION OF ALKHAIRAAT’S RELIGIOUS AUTHORITY
IN RURAL AREAS

“Social capital…the aggregate of the actual or potential resources linked to possession of a durable network of
institutionalised relationships of mutual acquaintance and recognition.” (Bourdieu 1986)

Introduction
The roles of religious leaders (ulama) have a long history in village life across eastern
Indonesia and tend to reflect uniquely local demands and personalities. In these
circumstances, besides serving the needs of local people in the conduct of religious duties,
religious leaders, function as holders of ultimate authorities who can interpret the
commands of God to the followers. In doing so, they must have a qualified religious
background and knowledge of God's commands. Machasin (2010: 115-125) maintains that,
in the rural Islamic societies of Indonesia, ulama function as ‘mediums’ between the divine
world and the profane. The divine world is believed to be inaccessible to ordinary people
but has much influence on what happens in the everyday social world. For lay believers,
ulama possess sacred knowledge and magical power due to their proximity to God.
Consequently, for most village communities, ulama are regarded as the only legitimate
source of authority about religious obligations, moral practices and rules of behaviour.
They have taught the people, guided them on correct behaviour and led them in prayer
and rituals (Machasin 2010).
The problem arises when the production of competent ulama is limited. Existing Islamic
educational institutions such as madrasah and pesantren, including Alkhairaat, are not
always able to train sufficient numbers of ulama to fulfil local demands with the requisite
qualifications. Halim (2017:51) in his PhD dissertation shows that there has long been a
common concern within the Muslim community about the current critical shortage of
ulama (krisis ulama) in eastern Indonesia. So as the largest Islamic institution in the region,
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Alkhairaat has certainly contributed to overcoming the crisis. It always dispatches new
graduates to villages and other provinces for teaching and serving the needs of local
branches. However, securing a religious legitimacy in rural society is also a significant
challenge for the fledgeling religious leaders of the Abnaulkhairaat. They have many
questions about the legitimate and real exercise of religious authority in the public sphere.
Some ponder questions of how they will become respectable religious elites in villages
when in fact, they have just graduated from their schools themselves. In many cases, they
usually have doubts about their new position in villages, worrying about the reception of
local people to the religious services they provide. However, as it happens, the great
majority find their fears and concerns to be unfounded, and much of their acceptance is
attributed to the influence of Alkhairaat which helps them to quickly develop their
religious authority and public recognition in the villages.
This chapter discusses the process of religious acculturation. As the concept of religious
authority and its legitimation is central to the analysis, the discussion revolves around
how the institution has supported the network through the teacher-student relationships
and worked to extend Alkhairaat’s religious authority. I argue that such a relationship
provides a source of legitimacy for the young teachers in the form of acknowledgement
derived from the legitimate holder of authority. As a result, the relationship is more
vibrant than a simple teacher-student interaction. Not only does it involve transferring a
set of esoteric knowledge (the textual forms of Islamic knowledge), it also produces a
license, known as an ijazah, which connects the students to a lineage of learning from the
teachers who came before them and enables the students to operate in the reflected glow
of their teacher’s charisma. The Abnaulkhairaat, for instance, are highly respected because
they are supposed to bear an 'intellectual genealogy' (isnad) - the unbroken line of teachers
and students. The connection raises the public confidence of the aspiring religious leaders
and bolsters their legitimacy. In Bourdieu’s term, such a relationship is a measure of
symbolic capital (Rey 2014:45), giving more credence and power to the students, prestige
and proving that they have adhered to the training program in Alkhairaat.
Nan Lin (2001:78) describes this relationship regarding access to a ‘social resource’ if
students have an acknowledged relationship with Guru Tua. It is a certification of social
credentials and a measure of the student’s accessibility to resources (capital) through their
relationship as students to the social capital of their teacher (Lin 1999: 14-16). The access
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includes the non-material religious teaching that students derive from the master – the
symbolic capital generated by association and the ‘certification’ that is publically
recognised. It parallels what Bourdieu describes (1987:119-136) as the religious
investments on the part of Alkhairaat, to reproduce and (re) transmit a set of symbols and
meanings. The students internalise these meanings and then convey them through their
village practices to local people. In many ways, the benefit of the connection for the
emerging religious leaders in rural areas is obvious to reinforce their prestige and
legitimacy through the blessing (Baraka) of venerable ulama, like Guru Tua.
This chapter examines the roles of ulama in rural areas and the ways that the
Abnaulkhairaat set up their religious authority. It also highlights some features on the rural
standards of religious expertise and the constellation of Alkhairaat’s religious authority
among other Islamic organisations.
The basis of rural religious authority
Religious authority is an elusive concept and problematic to define. In Weberian terms, it
reveals a close link with the notion of legitimacy, a status or an attribute that is only
attainable through popular recognition (Gudrun Kramer and Sabine Schmidtke 2006: 114). For a population that is predominantly villager, the sources of legitimacy for religious
teachers (guru agama) are entirely dependent on their qualities and reputation for gaining
the confidence of the audience they are trying to reach (Machasin 2010: 115-125). Even
though they are the most influential category of non-state actors involved in a spiritual life
within the rural community, their leadership is a dyadic process, as they still need
legitimacy from both local people as well as the government from which they receive
resources for distribution and to the influence to shape local religious projects.
The complex nature of the legitimation process, especially for newly emerging leaders,
would prompt reconsideration of Weber’s types of legitimacy– tradition, charisma, and
legal-rational norms of authority (Weber 1947: 168). In a modern world marked by the
rapid expansion of social networks, the conventional theory does not adequately describe
how they obtain their religious legitimacy in rural areas. In the context of the teacherstudent relationship in rural areas, the elaboration on the process needs a broader
conceptual framework. I still partly employ the charismatic concept but I attempt to
integrate it with Bourdieu’s theory of reproduction pertinent to the notions of cultural and
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religious capital, and social capital, including the acquisition of knowledge and skills. The
accumulation of symbolic capital produces prestige, reputation, and fame to be perceived
and recognised as the legitimate power in a field (Bourdieu 2003: 230). The theory enables
us to understand how the young teachers, especially those of laities, are going to cultivate
and develop their leadership in villages. The explanation is particularly valuable to
understand their quest to gain public recognition. Their struggle to build their influence
and authority in society is a crucial stage as a part of the legitimation process.
Figure 6.1: Guru Tua and his students (taken from the album of Arsyad family).

On the one hand, the charismatic concept has so far been useful to argue for the centrality
and legitimacy of established religious leaders. The concept has framed many scholarly
works to see the role of kyai in the world of pesantren as the leader of a small kingdom
(Dhofier 1980: 82). The kyai is the sole authority in decision making because he is the
founder and the legal owner of the pesantren. This position tends to create the accepted
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hierarchical notions of village society and cultivates ‘feudalism’ among villages (Horikoshi
1987: 111) as they form an elite, often described as venerable (yang terhormat) (Nagata
1982). Many scholarly works demonstrate that pesantren leaders have their roots in elite
and wealthy or noble families. They own a certain kind of economic capital as landowners
to build their institutions, which make it difficult for lower-class people with few
resources to reach that point. ‘The newcomers’ in the field, like those who are coming from
ordinary families, are not so lucky as they have no access to that valuable patrimonial
capital or hereditary privileges and other social benefits attached to themselves. They get
cultural capital in the form of knowledge and skills, which they accumulate during their
schooling period. In Bourdieu's theory of social reproduction, along with social capital
(network), the cultural capital can serve as a power resource, or a way for them to gain
status and the capital is also convertible to economic use (Bourdieu 1997: 46-58). Social
capital in the form of the acknowledgement of their teachers constitutes a source of
legitimacy for new leadership in villages. Those factors are obscure in Weber but clear in
Bourdieu. Therefore, the combination of both theories offers new perspectives in my
analysis.
On the other hand, as a corollary of the employment of charismatic theory, some scholars
tend to explore contentious phenomena in the pesantren milieu. For instance, their studies
have exposed the blatant discriminatory treatment directed against students from
ordinary families even in the first stages of the system. Horikoshi in his research on
traditional leadership in West Java (1976), for instance, reveals:
“Except for the number of hours spent on religious lessons, there is a difference
between the ordinary villagers’ children and those of the ulamas’ family until they
enter primary school. Shortly, after that, the lives of ulamas’ children are filled with
“ngaji” lessons from early morning until bedtime. While ordinary villagers’
children may drop out of school or may go to the cities to help their father brothers
in business.” (Direct quotation from Horikoshi 1976: 84)
In my view, such a category illustrates the impacts of the accepted hierarchical notions in
the pesantren’s social setting in Java, which is contradictory to the culture and tradition in
Palu, Central Sulawesi. The absence of the class system in Alkhairaat, therefore, needs an
explanation from a different approach. Such type of social hierarchy, according to Weber
(1947: 373), develops charismatic points from patrimonial or bureaucratic origins, while
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Guru Tua’s charisma, in a different outlook, rests on his exceptional personal qualities.
One of his distinctions was a preference for egalitarianism. The teacher always promotes
equal opportunity among his students and followers. Despite growing up with the noble
family (Sayyid), he never boasted about his background and never promoted or
emphasised social hierarchy or stratification in his cultural perspective. He preferred Guru
Tua instead of Habib (see Chapter Three) although according to the Hadhrami tradition, it
would have been appropriate to use the term Habib when addressing him publicly (see
more Mobini-Kesheh 1999 about the Hadhrami community in Java). He never acted as
“the leader of the small kingdom” in his pesantren. He recruited many students from the
laity and impoverished families and taught them to be successful religious leaders in
society. He treated them as his children as it was expressed through the call of Ya Walad
(my son) (see Chapter Two). The notion has had an abiding psychologically influence on
the daily behaviour of the Abnaulkhairaat, strengthening their confidence. The most
obvious example, in this respect, was the case of a student named Muhammad Qasim
Maragau (d.1979). According to Jum’at (2012), Maragau was one of the first generations of
Alkhairaat’s students in 1930. He was born an orphan in an ordinary Kaili family (an
ethnolinguistic group from Central Sulawesi). After two years of education, he became a
teacher in the new school of Alkhairaat and emerged as a role model for his community,
generating great motivation for local people. His success sent a clear message that any
person regardless of his social and economic standing could participate equally in
education and gain a respected social position in society. Maragau since then continued
pursuing his career preaching Islam and became a renowned ustadz in his own right across
Central Sulawesi, Gorontalo, and North Sulawesi (see more about Maragau in Chapter
Five).
Another example of the egalitarianism fostered in Alkhairaat was the time when Guru Tua
was given four air tickets to undertake the hajj pilgrimage in Hijaz (Saudi Arabia) by a
local wealthy man in 1968. Accepting the gift, the teacher chose not to go with his family
but asked his students to accompany him on the pilgrimage. He selected three of his
disciples to accompany him to Hijaz. Then, he announced that he had selected, Mahfud
Ghodal, Hasbullah Arsyad, and Shakir Hubaib. According to my informant, those
students were representatives of the existing layers of community within Palu society.
Ghodal was of Hadhrami Arab descent but not from a Sayyid family; Hasbullah Arsyad
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was from South Kalimantan, and Shakir Hubaib was a local person of Kaili descent. For
most rural people in Indonesia, performing the pilgrimage and having lodged in the
houses of famous sheikhs during sojourns in the Hijaz is a life-changing experience.
Despite the hazards and costs of travel in earlier days, the teacher invited them to make
the journey to the Middle East. The decision to include the students in the journey to Hijaz
pointed to Guru Tua’s commitment to educating villagers. First, he did not give the airline
fares to members of his own family because he knew how important the performance of
hajj pilgrimage would be for his students. He understood that it would shape the symbolic
capital of the students for years to come, which could also be used to build religious
capital for their social undertakings in the future (Verter 2003).
In the classic Weberian sense of the supernatural endowment within leadership (Spencer
1973), a leader may be viewed to have a divine gift which he demonstrates to his followers
by miracles, signs or proof. Many of the Abnaulkhairaat believed that Guru Tua’s effort to
teach Maragau who came from the lower ranking family to be a successful teacher in
Alkhairaat within such a short period verified his saintly signs. Also, the choice to select
his disciples to join him on the hajj pilgrimage was another proof of the teacher’s
miraculous character. I prefer to define the phenomena in a secular sense, though, as to
say his personal qualities. His commitment shows the basic principle of humanity that
encompasses all humans who are equal in the eyes of God, regardless of gender, class,
race, and lineage. In a simple representation, what the teacher did was just an expression
of the Prophetic text that education is a religious obligation of every individual Muslim,
implying that Islam supports a principle of equal opportunity in education for all the
followers because pursuing knowledge is part of worship. His commitment to the
development of Islamic education formed the foundation of his religious authority in
villages, which further enhanced his credibility among local people. As Horikoshi
maintains, ulama are most concerned about meeting the expectations of their followers
because they are regarded as morally superior. Their authority is a moral authority whose
legitimacy derives from the trust that the villagers invest in them. The essential element of
charismatic power is to understand what local people need. If they do not meet local
demands, then the community would turn to someone else (Horikoshi 1976: 295 and 348).
In the case of Maragau, despite coming from the laity family, he succeeded to gain a
prestigious position as a respected religious leader through the accumulation of cultural
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capital and social capital in the form of the acknowledgement of his teacher. Educational
credentials form institutionalised cultural capital that can work as symbolic capital
recognised as legitimate power (competencies). Similarly, in the case of those who were
selected to join the hajj pilgrimage with Guru Tua; they also gained ‘the honour and
prestige’ due to their participation in the entourage of their teacher. The opportunity can
establish a legitimated and recognised form of capital. Lawler (2011) underlines that it is
important to note that the honour and prestige inherent in symbolic capital is the outcome
of the conversion of other forms of capital and the accumulated products of past labour
(see also Chapter Four).
In the following account, I will offer an example of how a young teacher of the
Abnaulkhairaat, Idrus ibn Ali Alhabsyi (b.1970) was able to build his pesantren soon after
his return from studying in the Middle East. I argue that his achievement is inextricably
entangled with the fame of Guru Tua because his relationship with Alkhairaat was of
great importance in setting up his claims to religious authority. The real basis of his
leadership always remained the standard of personal quality and Islamic knowledge that
meets local demands.
Tolare Pesantren (Tribal Pesantren)
Early January 2015, my flight from Jakarta landed at the local airport in Palu at 11:30 pm.
Wafi was there to meet me when the flight landed. In heavy rain, he drove me more than
15 km up the hillside of Palu city’s mountainous northern flank. We passed through the
darkness due to the absence of streetlights. Our car had to climb up a steep unpaved and
meandering road full of slippery gravel. I thought we were heading directly to the
headquarters of Alkhairaat – but we arrived eventually at Pesantren, Raudhatul Mustafa
Lil Khairaat. Wafi informed me that the pesantren is under the supervision of Idrus ibn Ali
Alhabsyi (b. 1980), a young religious leader of the Abnaulkhairaat. Arriving at the
pesantren, we did not at once meet Alhabsy but were welcomed by Makruf, a student who
was that night in charge as a gatekeeper. Before showing me the guest room where I was
to sleep that night, Makruf served me drinks and a very late dinner. In the morning, a
deafening sound of some young people, students chanting dhikr enthusiastically through
a loudspeaker awakened me at 4.30 am. When I glimpsed through the window of my
room, I realised that the pesantren was in the middle of the mass of Mount Gawalise,
which overlooks Palu Bay at the northern end of a long mountain ridge. After sunrise, I
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could see down to the city of Palu crowded along the beachfront of the Palu peninsula. It
presented a scenic and striking impression due to the combination of the mountains with
its green-forested slopes and the bright blue channel of the bay.
Until midday, I still had not met Alhabsyi, so I had time to look around the pesantren,
which stands on a 10-hectare plot of land, in Kabobena Village, in Sigi sub-district, Central
Sulawesi. The pesantren has two double story dormitories; one building is for males, and
the other side is for female students. The two dormitories are segregated in the middle by
a large house of the leader. A new mosque was still under construction in front of the
house. The pesantren’s compound had no clear geographical boundaries with the
surrounding villages except that the female dormitory was confined with a two-meter
high zinc-wall (tembok seng) separating it from the rest of the outside world. According to
some teachers, the pesantren was set up in 2006, currently accommodating 170 students,
both female and male, ranging from nine up to 16 years old. The students come from the
locale as well as other provinces, like Makruf who comes from Palangka Raya, Central
Kalimantan. Alhabsyi charges the students nothing for accommodation or meals. He
spends up to 20 million rupiahs (AUD 2,000) every month for the operational expenditure
of the pesantren including for the salaries of 10 teachers. “We do not run any businesses at
all but depend heavily on the commitments of our donors to support the pesantren. It is
free of charge pesantren,” he said when I met him after lunchtime. While being reluctant
to mention the identity of the donors, he assured me that they were wealthy local people.
Graduating from Alkhairaat in 1990, Alhabsyi began an early career as a teacher for some
years in his mother school in Palu. The accumulation of symbolic capital during his
teaching period made him well known as a role model for other religious teachers. Some
senior teachers informed me that Alhabsy was one of the inspiring teachers in Alkhairaat.
His distinct character was outstanding due to using attractive methods like Guru Tua (see
Chapter Three). The way he taught showed his strengths in both attitudinal and technical
skills, including enthusiasm for teaching, positive relationships with children, and high
levels of motivation and commitment. Therefore, his popularity sustained an increase as
one of the Alkhairaat’s figures in society. His distinction was even more enhanced when
he had the opportunity for further study at the Academy of Darul Mustafa, Hadhramaut,
Yemen, a boarding school that was set up by a young Hadhrami scholar, Habib Umar ibn
Hafidz (b. 1961) (discussed in detail below). Spending some years there, he continued his
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study at the University of Al-Azhar, Cairo, Egypt, with a bachelor’s degree. Afterwards,
he returned to Central Sulawesi with big plans to establish his religious authority in the
form of a pesantren in his village, but without the financial means to do so.
In his attempts to garner support from local people, the young freshly graduated teacher,
sought to emulate Guru Tua’s authority. Before realising his dreams of the pesantren,
Alhabsyi began to consolidate his followers in his village. Observing the recent turn to
piety among local people, he understood the way to secure his authority. He founded his
study-group, a majlis dhikr, designed to facilitate his direct access to the people. The group
developed into a weekly gathering attracting urban Muslims from around the city for
public recitals of the Ratibul Haddad, and maulid as well as listening to his preaching. The
gatherings took place in the rotation among local mosques in different villages. In doing
so, he succeeded in boosting his popularity and made himself a prominent figure of
Alkhairaat. It is in line with Bourdieu’s views that the popularity based on the possession
of a certain number of specific qualifications is the condition of the acquisition and
conservation of a good reputation.
Theoretically, in Bourdieu’s term, Alhabsyi sought to aggregate resources (the real and
prospective) linked to the possession of a secure network and recognition. He generated
symbolic capital by serving as a teacher in the prestigious school of Alkhairaat,
maintaining close links to its network to be a respectable figure and gaining prized
certification from the Middle East. All these distinctions accruing to him provided him
with a significant and growing reputation and authority. Accumulated cultural capital is
convertible to economic capital (Bourdieu 1986), and when he consulted his family seeking
their support, one of his brothers, Hasan offered him a small plot of his land near the top
of the Mount Gawalise for the construction of a pesantren. Later Hasan invited Alhabsyi to
go with him to inspect the land on the mountain. On the way to the location, they passed
by a defunct leisure complex consisting of several bars, a discotheque and spa facilities
which had also reportedly been used as a brothel but was now abandoned. He was
immediately keen to acquire the site for his pesantren and asked his brother to accompany
him to meet the owner. Hasan was doubtful that the owner would give up the site,
especially since they had no money to offer, but his brother insisted. "By the name of Allah
(Bismillah), let us meet the owner," Alhabsyi said. Both then made a courtesy call on the
owner of the abandoned brothel complex. Surprisingly, they found that he was eager to
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release the site, which had been on sale for some time. However, on discovering that the
visitor was a prominent teacher from Alkhairaat, who was seeking a site to build a
pesantren, the owner gave it free. In doing so, Alhabsyi added, the owner wanted to purge
his past sins committed during the operation of the place.
As soon as the acquisition from the owner was complete, Alhabsyi commenced his project
to transform the site into a pesantren complex on the available tight budget. The
renovation project involved volunteers of local people and used some recycled building
materials from the central management office of Alkhairaat such as timber and glass
windows, and local people provided voluntary labour. The purpose was to convert the
buildings into an Islamic boarding school. Some cottages were transformed into teachers’
residences, dormitories as well as classrooms. The discotheque was converted to a prayer
room.
Regarding electricity and water, Alhabsyi did not find any problem because the complex
had the connections and supply. When I made a tour of the pesantren, I saw some of the
tables and other nightclub items stored in a cottage kept in their original condition. He
maintained them as a small museum.
Since the acquisition, to my observation, the pesantren has been growing steadily as more
buildings have been erected. According to Alhabsyi, the name of his pesantren, Darul
Mustafa Lil Khairaat, reflects the power of two great scholars: Guru Tua and Ibn Hafidz.
The word Darul Mustafa Lil Khairaat means the house of the chosen people for virtue
“Literally, I derive the word Darul Mustafa from the name of Ibn Hafidz’s boarding school
in Hadhramaut and the word Lil Khairaat from Guru Tua,” he said. “In that sense, I
attempt to combine the power and charisma of two great ulama in my pesantren,” he
added.
It is interesting to analyse how Alhabsyi, as a young ustadz, has established his religious
authority. It seems that the process of becoming a pesantren leader and his efforts to build
a new pesantren is relatively simple. However, his case underlines the significance of the
close relationship with Alkhairaat and the influence of Guru Tua’s charisma. He may not
represent the general reality faced by the Abnaulkhairaat in other villages because each of
them faces different circumstances. Still, we might assume to see some common points of
interest. The underlying factor, which appears as the ‘red thread’ (benang merah) is the fact
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that he is one of the Abnaulkhairaat, a respectable teacher and one of Alkhairaat’s figures in
society. The formation of the majlis dhikr (local religious gatherings) became a means of
accelerating his legitimacy. Such an achievement is also inseparable from the
accumulation of symbolic capital with the support of his Islamic knowledge, which he
internalised during his education in Alkhairaat. His expertise in leading religious rituals,
leading prayers, delivering Friday sermons and reciting the Ratibul Haddad, maulid and
other dhikrs and supplications, have generated public recognition because local people are
predisposed and familiar with the traditions and the culture of Guru Tua.
Alhabsyi’s claim for legitimacy as a new religious leader is also based on his academic
qualifications. Drawing on Bourdieu’s words, he attained a certificate of ‘cultural
competence’, which confers on its holder a legally guaranteed value that produces a form
of cultural capital that generates the power to secure beliefs to impose recognition
(Berkeley 2012; Bourdieu 1973: 80). Alkhairaat provides its students with a certificate, an
ijazah, testifying that they have undergone an intensely organised and disciplined
transmission of a body of texts and knowledge. It forms a strong basis confirming the
intellectual and personal capabilities of the practitioner in their daily duties.
Another vital aspect is his accessibility to Alkhairaat’s material objects (Lin 1999:14-16).
The renovation project, for instance, involved volunteers comprising local people using
some recycled building materials from the central management office. Of course, those
materials have low economic value but, without the institutional relationship with
Alkhairaat, Alhabsyi might have been denied access to use them for his project. Therefore,
I would frame the phenomenon, as an illustration, to explain and define it as an
acknowledgement (permission)
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Figure 6.2: The Prophet’s birthday celebration at Pesantren Raudhatul Mustafa Lil Khairaat

from the institution. The case is only a tiny example, but in fact, there are properties
belonging to Alkhairaat scattered across eastern Indonesia in the form of religious
endowments (waqf) rendered by local people. The property consists of plots of land for the
construction of school buildings and a madrasah, rice fields, cocoa fields, and fishponds.
The proceedings of the waqf, managed by the endowment division of the central
management, are intended to finance the operational costs of Islamic propagation and
educational activities.
In short, Alhabsyi is merely one example of potentially many others in the various villages
influenced and supported by Alkhairaat. In the following discussion, I turn to the
significance of the relationship between a renowned scholar and a prestigious institution.
Local identity with the global connection
A further qualification for religious leadership in rural areas comes from what might be
called an intellectual relationship, especially, with certain well-known religious training
centres in the Middle East. For the young students of the Abnaulkhairaat, such a linkage
represents a part of the symbolic capital in which they develop networking with
renowned Islamic scholars. For some locals, however, it is seen as proof that they, at the
periphery of the Muslim world, have connected to the centre in the Middle East as the
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cradle of Islam. Alkhairaat began to establish a connection with the Egyptian government
in 1956. During the first congress in Palu, Guru Tua on behalf of the participants of the
congress sent a congratulatory telegram to President Gamal Abdel Nasser for his success
in nationalising the Suez Canal from the control of the joint British-French enterprise.
Within two days after the dispatch of the telegram, on August 25, 1956, Nasser replied it:
“Dear Participants of Alkhairaat’s Congress, we appreciate and recognise your sincerity in
supporting our struggle, may God answer your prayers.” President Gamal Abdul Nasser
undersigned the telegram. Three years later, Alkhairaat sent Habib Segaf and Abdul
Hamid as the first cohorts to study at the al-Azhar University in Cairo, Egypt. The
Egyptian government awarded these students scholarships. In the ensuing years, the
connection rapidly grew especially after some figures of the Abnaulkhairaat demonstrated
their distinction in the university. For instance, in 1977, Huzaemah T. Yanggo, the first
female student of the Abnaulkhairaat completed her master’s degree in 1981. Then, she
obtained a doctorate in 1984 with high distinction in the field of Islamic Jurisprudence;
currently, she is the chair of the Indonesian Ulama Council (Majelis Ulama IndonesiaMUI) and the rector of the Institute of the Qur’anic Knowledge (Institut Ilmu Al Qur’anIIQ) of Jakarta. Another female student, Sa'diyah Bahmid, also earned a doctorate in
Islamic Law in Cairo. As a result, in the following years, the university recognised the
bachelor’s degree from the Islamic University of Alkhairaat (Universitas Islam AlkhairaatUNISA) so that students of UNISA would also be able to join the postgraduate program in
Egypt. In the same year, the improved cooperation with al-Azhar sealed an agreement that
allows Alkhairaat to send more students to study in Egypt. Particularly, under the
protocol, the Abnaulkhairaat can enrol their name in al-Azhar without prior language
training because al-Azhar has recognised the qualification of Alkhairaat’s high school
(Aliyah). It implies that any student who obtained the certificate of Aliyah from Palu would
be able to directly enrol his name in the most prestigious university in Cairo.
An Egyptian scholar, Abaza (2003) describes Alkhairaat as one of the most significant
educational institution in Indonesia that has a direct agreement with al-Azhar to send
students to Egypt. For Alkhairaat, al-Azhar’s recognition has significantly enhanced its
prestige in the Islamic world education. As a consequence, the qualification of Alkhairaat’s
school gained international recognition and equivalence by and within some higher
educations in the Middle East. Other countries, such as Saudi Arabia, Sudan, Libya,
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Lebanon Pakistan, and Turkey, have accordingly taken the same policy as their
counterpart in Cairo, Egypt. The number of the Abnaulkhairaat studying aboard, whether
under government scholarship or at their expense, has increased. However, the current
numbers are difficult to estimate, as there are no reliable statistics.
Alkhairaat also sends students to higher institutions in Saudi Arabia (Hijaz), such as the
Islamic University of Medina and King Abdul-Aziz University. Studying Islamic
knowledge in Hijaz, particularly Mecca, Medina is ―the best way to achieve high
qualifications in Islamic studies (Latif 2008: 69). Some students of the Abnaulkhairaat
studying there have achieved high distinctions in their studies. Take, for example, Salim
Segaf Aljufri, former Minister of Social Affairs Indonesia in 2009-2014, who is currently the
top figure of the Prosperous Justice Party (Partai Keadilan Sejahtera-PKS). He graduated
from the Islamic University of Medina with a doctorate.
Along with him was the incumbent Governor of North Maluku, Abdul Ghani Kasuba, a
member of the House of Representatives of North Maluku from PKS faction. He also
completed his doctoral degree at the Islamic University of Medina. Among other
Abnaulkhairaat who have obtained master degrees from Hijaz are Abdul Wahab Ghafur,
the chair of MUI in North Sulawesi, Mansur Ardin Baba, the deputy chair of the executive
board of Alkhairaat and Rais Rambaua, who is now an Islamic preacher in Malaysia.
Pettalongi (2009) reveals that the institution also has cooperation relations with higher
institutions in Pakistan. In the mid-1990s, at least ten students of the Abnaulkhairaat
completed their postgraduate studies in that country. They were, among others, Yahya
Misbach, former rector at the State Islamic Institute of Ternate, Muhammad Kasuba who is
currently the mayor of South Halmahera, North Maluku and Kafrawi Hamzah who
migrated to Australia for preaching Islam and currently serves as the Grand Mufti of
Muslims in South Australia after being granted citizenship by the Australian government.
Besides Hijaz and Egypt, Alkhairaat has revived its relationship with Hadhramaut, Yemen
as a newly (re)emerging Islamic learning centre in the Middle East (Alatas 2009). It was an
old connection but renewed following the freer political atmosphere after the unification
of Yemen in 1990. The revival of traditional educational centres in that country was
promoted by a young Hadhrami scholar Habib Umar ibn Hafidz (b. 1961). This new
source of authority was the result of re-opening of links between Indonesia and
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Hadhramaut when Ibn Hafidz’s institution, Darul Mustafa in Tarim, began to recruit
students from many pesantren in Indonesia, including from Alkhairaat. Alhabsyi is a
good example of Ibn Hafidz’s students from the Abnaulkhairaat who has set up a pesantren
in Central Sulawesi. During his first visit to Indonesia in 1993, Ibn Hafidz brought back
with him forty young Indonesian Muslims to study in Hadhramaut. By March 1997, there
reportedly were fifty Indonesian students, predominantly Hadhramis, studying in Tarim.
Thus, the intellectual reconnection between Palu and Hadhramaut was restored
For the Abnaulkhairaat, having the opportunity to further their studies in the Middle East,
such as Egypt, Hijaz or the Hadhramaut creates an excellent opportunity open to only a
few. For the majority maintaining connections with their mother school in Palu remains
their priority. Even if they have achieved a degree from reputable universities overseas,
they still prefer to connect themselves to their former school. They realise that the
connection with Alkhairaat is significant in facilitating the development of their local
authority and bolsters their religious legitimacy. Establishing religious authority in rural
areas in the forms of Islamic educational institution such as madrasah and pesantren, they
need to be recognised as legitimate by both the government and local people. Under the
Alkhairaat’s umbrella, all administrative requirements such as licenses and permits will be
accordingly taken care of by the central management in Palu. Besides that, as the newly
emerging leaders, they may also enjoy immediate recognition because local people are
familiar and confident with the charisma of Guru Tua.
Ritual Expertise
Scholarly connections with prestigious educational institutions do not necessarily ensure
the desired achievement of securing local recognition. Another crucial factor is still
needed. An aspiring religious leader must demonstrate his competencies in practical
Islamic knowledge for their daily engagement in rural areas; if not so, local people will
reject him. Proficiency in Arabic and the ability to read and expound the Qur’an and
Traditions of the Prophet (Hadith) are also decisive. By village standards, these skills
confer the right to answer questions about the many religious undertakings of local
people.
Although nowadays the local office of MUI usually organises the schedule of appointment
for an official imam to most local mosques, it seems that local people still prefer to use
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their local religious elite in leading prayers and delivering Friday sermons, teaching at
madrasahs and giving spiritual advice on the daily concerns. Notably, local people
understand and feel comfortable with the competence of their religious leader in
performing some traditional ritual practices that they have specifically adhered and
always performed. Their religious leader must be qualified in leading the ceremonies at
the ritual feasts such as the opening of a new house and other rites of passages like the
first hair shaving of a baby, a funeral rite, the celebration of the Prophet birthday (maulid)
and tahlil (funeral rites). Such expertise is critical because different villages expect unique
ways in their rituals.47
The advantageous point for the Abnaulkhairaat compared to graduates of other educational
institutions is the fact that the former are familiar with local practices because, during their
time in the pesantren, they have been trained through the outreach program to learn the
importance of direct engagement with society (see Chapter Five). The Alkhairaat students
are capable of delivering Friday sermons, leading maulid, tahlil, the Ratibul Haddad and
other related rituals. Therefore, they are more welcome by local people than the graduates
of the Middle East. Seemingly, however, Hadhramaut students are also more malleable in
rural areas rather than those of Hijaz because Ibn Hafidz’s academy in Tarim, similar to
Alkhairaat, upholds the principle of Ahl al-Sunnah wa al-]ama 'ah (Aswaja) (Alatas 2016).
Their religious orientation, accommodative to local rituals, also becomes a factor in
gaining local recognition.
Performing ritual services in line with the religious orientation of Guru Tua, the
Abnaulkhairaat makes a significant contribution to reinforcing the religious authority of
their teacher. Being local imams, they have responsibilities to take care of and to deal with
daily religious activities in the local mosque, madrasah, and pesantren, if they are
available in the surrounding areas. Take an example, Toha Bachmid (b.1953) who emerged
as an imam in Masjid Almashur located in Kampung Arab, Manado of North Sulawesi. “I
have never fully finished my study in Alkhairaat, but still I feel confident to lead religious
rituals in my mosque,” he told me. He began his school years in the Alkhairaat madrassah
in Komo Luar in Manado 1966 and continued on to Palu in 1970. Every day, he comes to
the mosque at 5:30 pm and leads the Maghrib prayer. He stays there until the evening Isya’
The locality of religious practices and traditions, as Victor Turner’s work emphasises, shape meanings for people
(Turner 1967). Bell (1997) also sees different forms of ritual activities in different communities that maintain local
identities. She mades an example of marriage rites in India, which differs from one locale to another.
47
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prayer, and during the time between two prayers, they usually recite the Ratibul Haddad
and other traditional dhikrs.
Figure 6.3: Bachmid symbolically received State assistance for his mosque.

Regulars of his mosque remain stable at about 20 people for daily prayers but, on every
Thursday afternoon, more people come to attend a special ritual of the recital of maulid
after the Maghrib prayer. They are not limited to men but include some women,
particularly those living nearby the mosque. The women bring food and drinks that they
usually serve after the ceremony. When I attended the ceremony, I saw the distribution of
some fruits and cakes wrapped in a small plastic bag. Bachmid and other local religious
figures also received the same foods on their plates. The ritual is essential in the mosque in
which the local ulama can communicate with their followers and upgrade their knowledge
and faith through religious gatherings. Besides that, Bachmid also often leads other types
of local rituals such as marriage and funerals organised by local people.
Bachmid did not develop a pesantren but only dedicated himself to teaching in his former
school, the madrasah of Alkhairaat, near the mosque and his house. He teaches Arabic and
the Qur’an. For him, a madrasah is an important place where village children study
religion and acquire other Islamic knowledge. In his position, Bachmid not only
constitutes an instrument of cultural transmission and Islamic knowledge of Guru Tua but
he has also shaped and extended the scholarly network in North Sulawesi. However, he
137

has also derived benefits from his connection with Alkhairaat to gain local recognition for
his authority. He chaired the Alkhairaaat regional administration (Komisariat Daerah) of the
city of Manado, managing 30 Islamic schools; one kindergarten, eighteen madrassahs, two
Islamic junior high schools and two Islamic senior high schools and a pesantren in
Mapanget, north Manado.
Transferable Charisma
Alkhairaat has built its religious authority on the charismatic appeal of its founder. The
dispersal of its students across regions in eastern Indonesia carries forward their teacher’s
charisma in the region, knitting it together in a scholarly and religious network. As Weber
asserts, charisma is transferrable as it can be “depersonalised.” In his book Economy and
Society (1968: 135) he argued that charisma could be transformed from a unique gift of
grace into a quality that is either transferable, personally acquirable, or attached to an
institutional structure regardless of the people involved. In his statement, I underline one
point that charisma is transferable. The relationship of Guru Tua and his student allowed
the transmission of knowledge, culture, traditions, and dispositions, and, importantly,
possible transmission of charisma. In transmitting charisma, the relationship emerges as
the critical element that enables and assists the Abnaulkhairaat to develop their religious
position and build their charisma in rural areas.
The role of newly emerging religious leaders in villages importantly rests on public
recognition. The Abnaulkhairaat, therefore, needs acknowledgement from the legitimate
holder of authority (Guru Tua/Alkhairaat). The competence in performing traditional
rituals or reading the classical Islamic texts, which are mostly in Arabic, is not enough to
convince local people unless they have acquired “a license”, known as an ijazah, which
proves they have an intellectual connection with the centre. In Bourdieu’s words, the
license is an institutional recognition on the cultural capital possessed by any given agent
(Bourdieu 1986; 1974; 1987). Such an authorisation acts to persuade local people that, the
aspiring leaders, besides their excellent acquisition of Islamic knowledge, their daily
behaviour and dispositions must also resemble those of Guru Tua, like praying the same
invocations and dhikrs as the teachers do.
The institutional recognition is not only given by an educational institution, like university
or school but also by respected ulama, well-known teachers, scholars or masters. In the
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early 1950s, for instance, Guru Tua developed a new project of opening an Islamic
Teachers College (Madrasah Muallimin) in Palu. The school was devoted to training school
teachers who would be placed in branch schools (see Chapter Three). While the students
studied different fields of Islamic knowledge, upon the completion of their studies, they
obtained a ‘licence to teach’, the so-called ijazah (certificate). According to Mesut Idriz
(2007), the term ijazah in Islamic pedagogy signifies a ‘licence to teach’, and more
specifically refers to a certificate issued by a professor in an institution of higher learning
to a student who has qualified to transmit the same subject to his students. It attests not
only to their skill in some disciplines of knowledge at the end of their courses but also,
more importantly, provides them with ‘a permit to teach’. In research on Islamic education
in Egypt, Gesink (2014) explains another meaning of an ijazah (in Arabic) as a certificate
used primarily by Sunni Muslims to indicate that one has been authorised by a higher
authority to transmit a certain subject or text of Islamic knowledge. It certifies that the
concerned student has learned some Islamic knowledge through face-to-face interactions
at the feet of the teacher. The teacher would confer an ijazah, or permit, upon the students
who mastered the text and its explication, and the student would then be permitted to
teach that text to others. The teacher’s expertise also becomes a point of consideration for
whether he is a doyen or not in his field (Gesink 2014; Laffan 2004). In Indonesia,
according to Bruinessen (1994), the majority of pesantren now operate on the madrasah
system, with graded classes, fixed curricula, and diplomas but some still use such a
traditional method where a student reads a few specific texts under the guidance of kyai.
After completion, the kyai provides his student with an ijazah (usually oral only). Dhofier
(1980) argues that the verbal acknowledgement by the kyai is considered enough for the
student who has attained a sufficient intellectual understanding of Islam to establish his
pesantren in the future.
Since the time of Guru Tua, Alkhairaat has developed the tradition of granting ijazah to its
students. In the recent modernised madrasah system, all levels of its schooling provide
graduating students with a domestically, even in some cases, internationally recognised
high school certificate (ijazah). Following the state-sponsored modernisation program, the
institution can grant the students a formal certificate (ijazah) from both the Ministry of
Religious Affairs (MORA) and the Ministry of Education (Diknas). That means, at the end
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of the schooling period, a graduate may obtain three different certificates all at once, from
Alkhairaat, MORA, and Diknas (see Chapter Five).
For the Abnaulkhairaat, the certificate they obtain from Alkhairaat has both legal as well as
religious dimensions. A written certificate has essentially become a source of legitimacy in
villages, but not all students can attain it. During my fieldwork in 2015, Abdussalam Taher
(1922-2018)48 showed me his certificate for his first assignment as a teacher in Kolonodale
Village, Central Sulawesi in 1953. It was directly hand-written by Guru Tua on a piece of
paper. Translated into English, it reads as follows:
Figure 6.4: A copy of the original ijazah belongs Abdussalam Taher from Guru Tua in 1953.

This is a diploma (ijazah) for the blessed walad (son) Abdussalam
In the name of God, the Beneficent, the Merciful
Maybe instead of quotation marks, you could indent this ijazah statement to set it off from
the rest of the text
“Praise be to Allah, and Him, we shall seek support for our worldly and afterlife undertakings.
Peace be upon our Master Muhammad and his household and all of his Companions.
After that, I, the humble before his God, Idrus ibn Salim Aljufri Alawwy as the director of
Alkhairaat Al Islamiyah in Palu, have granted (ijazah) to the blessed son, Abdussalam ibn Sabur

48

While I am writing this account, I heard the sad news that Abdussalam Taher passed away on February 8th, 2018 in
Palu, Central Sulawesi. May Allah shower him with mercy on his soul and grant him a meeting with his teacher, Guru
Tua.
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ibn Taher, a graduate from of the Madrasah Alkhairaat’s branch in Dondo, Ampana, under the
direction of the late Ustadz Abdus Shomad from Gorontalo. The student Abdussalam during the
period of his study has demonstrated good behaviour and diligence and has developed his
competencies in the acquisition of Islamic knowledge and teaching methods. Therefore, I have
authorised him to teach in Islamic schools of Alkhairaat.
I advise him to fear Allah in matters of the inner self and the outer world.”
Palu, 1 August 1953
Signed (Idrus Ibn Salim Aljufri)
For Taher, the certificate symbolised a long-lasting connection of teacher-student
encapsulating not only a continuous transmission of Islamic knowledge but also religious
guidance from his teacher. It is ‘his amulet’, not only authorising him to be a teacher but
also spiritually empowering him as a young local religious leader in villages. With the
certificate, on the one hand, Guru Tua as the director of Alkhairaat in Palu has authorised
Taher to be a teacher in Alkhairaat’s schools. The authorisation became the legal basis for
Taher to carry out his teaching assignment.
On the other hand, the real power of the certificate does not lie in its material form but in
the emanation of its blessings (Baraka). Many believe that the hand-written words of Guru
Tua have the potential to convey his Baraka. “These words are spiritually powerful,” he
said. He continued that his teacher mentioned his name twice in the certificate as a blessed
son in separate lines. For him, the statement of his teacher forms blessings and prays. As a
result, he felt a warm welcome by local people who share the same view that Guru Tua
was not only an educator but also a saint, a holy man who holds an unusual measure of
Baraka. The case of Taher demonstrates that he derived his charisma and authority from
the charisma of his teacher by establishing ‘a relationship with a source of legitimate
power’ (Trimingham 1971).49
Alkhairaat and other Islamic organisations
The fragmented nature of religious authority in Islam has given a significant space for
individuals or organisations to acquire standing as ‘an interpreter’ of God’s commands
based on respective attainment and local acceptability (Machasin 2010). Since no single
49

According to the secretary general of Alkhairaat, Lukman Taher, all certificates of Aliyah (Islamic senior high school)
provided by Alkhairaat’s schools across the region are still undersigned by Habib Segaf, until nowadays.
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religious authority binds all segments of Muslims in Indonesia, such an opportunity is
wide open, especially in rural areas. In eastern Indonesia, Ruhama (2012) reveals that,
besides Alkhairaat, other Islamic organisations such as the MUI, Nahdhatul Ulama (NU),
Muhammadiyah and Darud Da’wah wal Irsyad (DDI), hold sway over the region,
primarily, from the central to the northern hemisphere of Sulawesi, up to North Maluku
and a tiny part of Papua (Slama 2015), Alkhairaat remains more prominent than other
organisations (Ruhama 2012). Its local religious credibility with a widespread network and
influence is rooted deeply in society. The Abnaulkhairaat have permeated and diffused
within similar local organisations which share the common ground of religious orientation
and affiliation, like the MUI and NU. Their participation in the major Islamic organisations
has brought positive impacts on their local influence and authority.
In the MUI, for instance, Habib Segaf was entrusted to be the chair of the provincial office
in Central Sulawesi and his brother, Ali Muhammad Aljufri, the current general chair of
Alkhairaat, held the same position in the following years. In many cases, some members of
the Abnaulkhairaat also take up leading positions in the centre as well as regional offices of
the MUI. For example, a female scholar, Yanggo is currently the chair of the MUI religious
decree commission (Komisi Fatwa). Other members also play crucial roles in the MUI
regional offices, like Abdul Wahab Gafur as the chair of in North Sulawesi, Abdurrahman
Bachmid as the chair in Gorontalo, Samlan Ahmad as the chair in North Maluku. Their
involvement in the MUI not only gives benefits to Alkhairaat but also raises the profile of
the council in local contexts. For Alkhairaat, it creates a closer link and opens channels of
communication to the central power in Jakarta.
Conversely, the MUI derives a positive impact from the involvement of the Abnaulkhairaat
in its organisation by improving its public image in the surrounding rural areas. The MUI
was established in July 1975 with the government’s support to function as the ultimate
authoritative body on religious matters, but in many cases, it only facilitated a one-way
communication between the government and its interests and the Muslim community.
During the New Order era, the council was pressured by the government to support and
justify the government’s policies on the family planning program for instance. The
program emerged as a contentious issue among Muslim families because some ulama
considered the program as un-Islamic. The MUI role as an extending hand of the
government did not enhance the council image among some Muslim groups. However, in
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the post-refomasi era, MUI redefined its orientation. Many scholars suggest that the MUI
should represent all factions of the Indonesian Muslim community and seriously focus
services for the interests of Muslim, not the government (Mudzhar 1993: 47-48). There are
strong indications that it is doing just that (Zulkifli 2010).
Besides the MUI, the two major Islamic organisations such as Muhammadiyah and NU
have also spread their influence in eastern Indonesia. While the former has a stronger base
in urban areas as a modernist or reformist movement, NU is a perfect counterpart for
Alkhairaat as they have religious and cultural similarities and have long been associated
with rural Islam as the traditional religious authority, operating with tolerance towards
local customs (Fealy and Hooker 2006: 40). Both institutions adhere to the same principles
of Ahl al-sunnah Wa al-jama’ah (abbreviated Aswaja). Their religious authority similarly
rests on a widespread network of Islamic learning institutions such as pesantren and
Islamic schools. The similarities provide the Abnaulkhairaat with an opportunity to engage
in NU. Members may hold structural positions in NU while they remain active in
Alkhairaat. So, it seems both organisations have undergone ‘unofficial infusion’. Mohsen
Alaydrus, a leading figure of Alkhairaat, was the chair of the NU regional office of Central
Sulawesi. Some other figures regularly take part in national as well as local events of NU.
In an interview, Mohsen told me that there is a well-known slogan among them, namely,
"We are flexible if, in Sulawesi, we become Alkhairaat, but if we are in Java, we are NU.”
As a result, the performance of NU becomes less prominent in the local context. NU has no
desire to set up schools and madrasahs in Palu considering that Alkhairaat has already
been dominant in the field of Islamic education (Ruhama 2012). However, the
Abnaulkhairaat need a vehicle to channel their socio-political aspirations in the broader
network, especially at the national level. NU is an Islamic organisation that has bargaining
power in the political development in Indonesia but requires substantial followings in the
rural communities, which Alkhairaat has so far possessed in eastern Indonesia.
An interesting example of the mutual interests of the two organisations is the finding by
Lisa Rasyid (2016) in her thesis for the State Islamic University (UIN) of Yogyakarta.
Focussing researching on the convergence of NU and Alkhairaat in Manado (North
Sulawesi), she found that the cooperation of the two organisations in the field of
education, political, social and religious has continued since 1960 following the first
opening of the regional office of NU there. At the time, as an Islamic organisation, NU
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established a political party, Partai Nahdhatul Ulama (PNU) while, at the same time,
Alkhairaat had ample aspiring members who were keen to develop a political career and
therefore they immediately flooded the NU regional organisation. For instance, at the end
of 1986, some leading figures of the Abnaulkhairaat led by Hasyim Arsyad, a direct student
of Guru Tua, gathered several other Islamic figures in Manado to convene a meeting of the
regional NU congress. The meeting elected Hasyim Arsyad as the chair of the advisory
board (Rais Syuriah) 1987-1992. The appointment of Arsyad enhanced the convergence
between the two regional religious entities. However, according to Rasyid, although they
turned out to be NU activists, they never abandoned their original identity. Their old
relationship remained strong, and their long experiences in receiving the transmission of
Islamic knowledge directly from the charismatic teacher, Guru Tua, persisted.
Alkhairaat like NU and Muhammadiyah since the early twentieth century has
represented an organised form of religious authority to which local people refer their
religious questions. Although since the New Order (Orde Baru) of Soeharto regime
attempted to centralise the national religious authority by establishing the MUI,
Alkhairaat, as a mass-based organisation in eastern Indonesia, still holds a prominent role
as the source of local religious reference there. The cooperation between Alkhairaat and
NU is possible because both associations share similar cultural and religious orientations.
However, each of them has their privileges and distinctiveness. The latter provides the
former with a broader political arena but, in return, it makes use of the influence of
Alkhairaat to derive considerable popular support in political campaigns in remote areas.
The Abnaulkhairaat are aware of the pivotal position of NU and capitalise on their
cooperation to express their political aspirations and ambitions at the national level.
This situation may be regarded as a counterfactual to the assumption of Machasin (2010),
that pesantren as traditional institutions cannot provide skilled people for the
administration and management of a modern religious organisation. He believes that this
is the reason why local ulama have often stayed outside the bureaucracy and cannot access
decision-making processes in contemporary organisations, like NU and the MUI. The
condition has supposedly created possible competition and tension between local religious
authorities and reformist organisations (Machasin 2010). Considering my findings in the
field, however, I would argue that Machasin’s representation is myopic because there is no
competition and tension between Alkhairaat and these religious organisations. The young
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local religious authorities of the Abnaulkhairaat, in fact, warmly welcome the existence of
NU spreading its wings in remote areas of eastern Indonesia. Furthermore, without
abandoning their original identity as the cadre of Alkhairaat, they are fully competent to
support the regional management and administration of those modern Islamic
institutions.
Conclusion
The chapter analyses forms of replication of religious institutions and teachings by the
Abnaulkhairaat who establish religious authority and scholarly networks in their respective
hometowns across eastern Indonesia. The emerging religious leadership in villages has
been made possible through a complex process by which the centre in Palu helps them
gain local recognition by providing acknowledgement of a religious relationship and
expertise, and thereby accruing what I have argued is a form of symbolic capital generated
by association. It cannot be simplified as a straightforward teacher-student relationship
because it extends beyond the school environment into the local community. In doing so,
they operate under the shadow of Guru Tua’s charisma and reputation in which local
people maintain their trust and respect. The importance of traditional rituals such as the
annual commemoration of the haul, maulid, tahlil and the Ratib Haddad help them reinforce
and sustain the personal and institutional relationships with Alkhairaat. For instance, as
discussed in Chapter Two, Rusdi came to Palu in the company of his students by hiring
buses from his village in Manado, North Sulawesi, to attend the haul in Palu. His presence
at the annual ritual demonstrates the close relationship he seeks to maintain with the
centre. At the same time, it enhances his reputation in his home village.
The network of Alkhairaat across eastern Indonesia is created and held together by the
charismatic appeal of its deceased founder. Acquiring legitimacy, according to Weber
(1968), is a matter of influencing public beliefs because it is socially constructed. Besides
legitimacy, other aspects are admittedly also observable in the process of gaining public
recognition, such as religious expertise and the perceived personal qualities of aspiring
leaders. In most cases, when they have served the community for some years transmitting
the culture and tradition practices of their teacher, they gradually develop their own
reputation, becoming a recognised local ustadz. At that point, we can observe the
reproduction of religious authority of the Akhairaat religious network.
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Another point I would emphasise here is about the impact of the expansion in general,
which contributes positively to my overarching theoric presentation. Although the initial
purpose of Alkhairaat is partially to meet the high demand for religious leaders in rural
areas, it could be seen as an effort to win monopoly for the exercise of legitimate power in
the local religious practices. In Bourdieu’s view, the religious field, as any field is a
‘market’ or arena of competition, in which religious agents and institutions compete for
control of the production, accumulation, and distribution of legitimate forms of capital
particular to the religious field (Bourdieu 1987). Such a competition would finally result in
the formation of a general public inclination towards a particular religious habitus. By this,
it means a lasting, generalised and transposable disposition to act and think in conformity
with the principles of a legitimate power as the winning contestant of the competition
(Bourdieu 1987;). As such, as the Abnaulkhairaat have established local religious authority
and extended the networks of Alkhairaat, they have formed a dominant religious
reference in villages, playing significant roles in the spread of religious traditions and
rituals, norms and values of what they have internalised during their education period in
the pesantren. As a result, the religious rituals and traditions of Guru Tua are consistently
transmitted and expressed throughout the network of Alkhairaat.
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Chapter Seven
CONTINUITY AND CONFLICT:
THE INTERPLAY OF ALKHAIRAAT IN LOCAL POLITICS

“Alkhairaat belongs to the Muslim society and not any particular political party.”
(Guru Tua)

Introduction
On a bright afternoon in October 2015, thousands of people assembled on the football field
of Tinombo, Parigi Moutong of Central Sulawesi, participating in the electoral campaign
of former Mayor of Palu, Rusdi Mastura, in his run for the top provincial position.
Standing among the crowd, I noticed Alkhairaat leader, Habib Segaf, sitting in a chair on
the stage along with his entourage, giving a speech to encourage locals to vote for the
candidate. It was a final round of the campaign for the gubernatorial election (Pemilihan
Gubernur-Pilgub) slated for December 9. Two pairs of candidates were registered in the
election: Rusdy Mastura and Ihwan Datu Adam, (abbreviated to Rusdiwan) and the
incumbent governor, Longki Djanggola and his deputy, Sudarto, (abbreviated to Longkis).
From the first day of the election, in a widely quoted media statement, Habib Segaf openly
proclaimed his support for Rusdiwan, calling on his followers to vote for the team. Some
high-ranking officials of Alkhairaat became members of the electoral campaign team (tim
sukses) of the pair and were actively involved in promoting the campaign on religious
occasions. In doing so, the leader insisted that the involvement of his institution was not to
represent political entities but for the interests of the whole Muslim community (Fauzi
2015). The issue eventually raised concerns among the Abnaulkhairaat as Guru Tua had
distanced himself from politics and implemented a pragmatic strategy. A journalist of the
national news agency of ANTARA, Adha Najemuddin, in an article published on his
private blog, described the direct involvement of Alkhairaat in local politics as an
uncommon one in local history. “It is a major decision made for the first time by the school
where the leader has thrown his full support behind a single candidate,” he asserted. The
unprecedented support eventually triggered controversy and polarisation at the grassroots
level and, even, created a division within Guru Tua’s own family. It divided the followers
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of Alkhairaat into two camps; those who interpreted the call as a religious decree (fatwa)
from the legitimate ulama whom the people should obey. Others disregarded it because
they considered it a political decision and not something derived from the tradition of the
founder.
Figure 7.1: Madrasah and the electoral campaign

This chapter looks at the way Habib Segaf shaped his support for Rusdiwan using his
symbolic capital to influence the electoral choices of villagers for his preferred candidate.
The discussion focuses on the interactions between the schools and local politicians,
revolving around the social implications of such political decisions made by the current
leadership. From a theoretical perspective, I argue that this significant shift in Alkhairaat’s
political attitude from its original position disrupted the common structure formed by
Guru Tua. By disruption, I mean that the leader has failed to transmit advice or guidance
consistent with what Guru Tua might have used to inculcate his followers. One of the
consequences of Habib Segaf's failure was that his followers did not obey him, and the
candidate team supported by Alkhairaat did not win the election. It raised a question
whether this apparent public failure in local politics would affect his religious authority in
society.
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Attempting to answer the question, I relate my discussion to Bourdieu’s concept of
symbolic capital in which Habib Segaf occupies the dominant position through the power
of his charismatic religious legitimacy. He used that power against his followers to alter
their political choice in his favour. For the Abnaulkhairaat, the direct engagement of their
school in politics was a new experience, and very different from Guru Tua’s culture and
tradition. Habitus, as Bourdieu defines it, is ‘a system of long-lasting’ (rather than
permanent) disposition, and it provides an agency with the opportunity to undergo a
negotiation process of adaptation or resistance (Jenny Thatcher, Nicola Ingram, Ciaran
Burke and Jessie Abrahams 2016: 1-6). So, theoretically, the followers could support or
oppose their leader’s call. Besides Bourdieu’s notion of symbolic capital, I also draw on the
Weberian charisma to elucidate the way the leader made use of his educational
organisation and its scholarly network for the sake of local politics. Both theories help
explain how he could deploy his symbolic capital and power among the Abnaulkhairaat to
conflate religious complicity with political interest for his preferred political choice. In the
chapter, I discuss the trajectory of Alkhairaat’s political positioning since the period of
Guru Tua’s leadership.
The early political standpoint and network
The religious authority of Guru Tua rested upon the public trust in his charisma. His
influence became stronger as the network intensified and expanded following the
emergence of branches set up by his students in various villages across eastern Indonesia.
The network facilitated social transformation and shaped a positive social perception
towards his authority and his institution. However, despite his charismatic leadership
along with its stable social capital, the teacher adopted an accommodative stance that was
critical toward the government. Direct engagement in politics was not a characteristic of
his leadership (Jumat 2012: 75). Alkhairaat, for the most part, remained politically neutral
but not entirely apolitical.
With a strong vision in his educational institution to develop the concept of neutrality,
Guru Tua emphasised the primary mission of his school was to conduct the transmission
of Islamic knowledge, not political gain. Most of his biographers (Bachmid 2008;
Pettalonggi 2009; Kadir 2002; Yanggo et al. 2014) describe him as a religious scholar who
preferred to participate in socio-religious activities rather than politics, unlike his
counterparts in Java who were active in politics to mobilise financial resources for their
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pesantren (Arifin 2013; Baso 2012; Dhofier 1982; Muhaimin 2006; Turmudi 2006). The
teacher had never shown any interest in political gains. Within his institution, Guru Tua
embraced a diverse political aspiration. As a result, he could prevent political friction and
cultivated a social sense of belonging to Alkhairaat and unity among his followers (Jumat
2012). None of his followers regardless of their political affiliation would hesitate to
declare themselves as the Abnaulkhairaat even though they participated in the institution
informally or for a short period.
Guru Tua's commitment to his educational institution underwent severe tests. Amidst the
unstable socio-political developments and the downturn of the national economy in the
1950s, for instance, he had never been tempted to deploy political gimmicks. In the
corresponding period, some regional uprisings against the legitimate Soekarno's
government began to spread out across the entire region of Sulawesi. In South Sulawesi,
the Kahar Muzakar rebellion broke out in Makassar, while in the North, the Permesta50
Sumual led an uprising in Manado, North Sulawesi in 1957. In other regions, the Darul
Islam rebellion broke out in West Java, led by SM Kartosuwirjo,51 followed by other
similar insurgencies in Kalimantan and Aceh in 1953, led by Daud Beureueh52 (Feith and
Lev 1963). Those regional separatist movements all endeavoured at one time or another to
force Guru Tua to join their cause. They lured him with various financial inducements to
attract Alkhairaat’s involvement in their guerrilla campaigns against the Indonesian
national government. However, the teacher declined all offers and said, “The people here
in Palu still need my presence.”
Another instance of Guru Tua’s strong commitment to his school was evident at the time
when the rebel group Permesta approached Alkhairaat in the late 1950s. In an interview I
had with him, Habib Segaf recounted that the Permesta Military Command in Manado,
Colonel Samba sent their local military coordinator, Yap Yanis, to seek the cooperation of
Alkhairaat for their separatist struggle with an offer of 300,000 rupiahs - which was a large
amount at that time. Again, the teacher rejected the request. In a related case, Permesta
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Permesta was a rebel movement in Indonesia, its name based on Piagam Perjuangan Semesta (Universal Struggle
Charter). It was declared by civil and military leaders in eastern Indonesia on 2 March 1957. The centre of the movement
was in Manado in Sulawesi, and Colonel Ventje Sumual led the movement. See Ricklefs 1981.
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Soekarmadji Maridjan Kartosoewirjo (1905–1962) was an Indonesian Islamic mystic who led the Darul Islam rebellion
against the Indonesian government from 1949 to 1962, with the objective of overthrowing the secular Pancasila ideology
and establishing Negara Islam Indonesia (Islamic State of Indonesia) based on sharia law. See Formichi 2012.
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Teungku Daud Beureueh (1899 in Pidie, Aceh – 1987 in Jakarta), military Governor of Aceh (1945–1953) and leader of
the Darul Islam rebellion in the province (1953–1963). See Feith and Lev 1963.
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sought to requisition the school’s building to serve as their military headquarters in Palu,
but the teacher again refused their request arguing that the building was to be used only
for educational purposes. In response, the group attempt to assassinate Guru Tua by
bombing the main complex of Alkhairaat. Fortunately, none hit the target, and twelve of
their mortars did not even explode. As a result, Guru Tua's reputation for having
supernatural power (karamah) was enhanced. These incidents show the tremendous
courage and commitment of Guru Tua in maintaining the integrity of his educational
institution amidst the political turmoil of the times (Yanggo et al. 2014).
Another illustration of his commitment to the school relates to the safety of his students in
the aftermath of the regional uprisings during the early 1960s. At the time, the command
of the National Armed Forces (TNI) for North Sulawesi and Central Sulawesi was based in
Manado. Colonel Sunandar called Guru Tua for a meeting to consolidate local security
and social stability, especially in Central Sulawesi. The teacher accepted the invitation
with a conditional request that his students who were detained in Manado for allegedly
joining Permesta's struggle, had to be released in advance. These students were Djafar
Lapasere, Aksa Tombolotutu and Nandeng. In response, the military commander released
them unconditionally and the meeting went ahead. Guru Tua’s agreement to meet the TNI
Commander showed that he invariably cultivated a positive and constructive political
stance, with the primary objective to protect and foster the continuity of his school and the
Abnaulkhairaat (Jumat 2012).
For Guru Tua, avoiding politics did not mean ignoring politics. He always encouraged his
students to channel their political aspirations to the existing political parties. To name a
few regions, for example, the regional commissariat (Komisariat Wilayah) of Ternate was
under the leadership of Zen Assegaf, who was a cadre member of the Islamist Masyumi
Party, while his secretary is Usman Bopeng from the nationalist Indonesian National Party
(Partai Nasional Indonesia Party-PNI). However, they could unite to run the programs of
Alkhairaat. They could vote for any political party as long as they did not involve the
name of Alkhairaat. Rusdi Toana, Rector of the Muhammadiyah University in Palu,
describes Guru Tua as active in supporting political and public figures in the early 1960s.
Those who became political figures were, among others, Zainal Abidin Betalembah as a
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Partai Sarekat Islam Indonesia (PSII) activist,53 Nawawian Abdullah in the Masyumi Party,
Rustam Arsyad in Nahdlatul Ulama (NU). Some were active in government, such as
Muhammad Gasim Maragau, the head of the Central Sulawesi Religious Office. Nurhasan
was the head of the religion office in North Sulawesi, and Zainuddin Abdurrauf was the
chair of the legislative assembly of Central Sulawesi (Dewan Perwakilan Rakyat Daerah,
DPRD). Lukman Hakim Betalembah became a member of the regional parliament and
Mahfud Godal was the head of the local justice office and a member of the local
parliament for four periods (1967-1987). “We would not have had these figures without
Alkhairaat,” Toana said (Pettalongi 2009).
While Guru Tua always maintained a neutral attitude towards politics, he educated his
students to become ulama as well as political figures in society. Despite potential resources
embedded in his networks as valuable social capital, he never made use of them to
advance his personal interests because his determination resulted from his dedication to
education.
The network and its contributions
Although the primary goal of Alkhairaat is to educate people in Islamic knowledge,
inevitably, the institution has become a training ground for its students in politics. Some
graduates have become politicians and dignitaries as they embarked upon politics and
public affairs. Their success was inseparable from the teacher’s efforts to modernise the
traditional educational system sponsored by the government in the early 1960s. In his
approach, Guru Tua agreed to place secular subjects on the same level as Islamic subjects
in his school. As a result, it provided students with a broader opportunity to participate in
government offices (see Chapter Three).
In contemporary Indonesia, the Abnaulkhairaat permeate government offices. Although
their designations reflect the polarity of their political backgrounds, they remain closely
associated with their ‘mother school’ in Palu. The variety of their positions constitute a
network at the provincial and national levels of government. The network represents a
unified mechanism in which different political aspirations and entities expressed their
existence in the same way as the Abnaulkhairaat. The network produces a sense of
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Islamic Association Party of Indonesia (Indonesian: Partai Sarekat Islam Indonesia, PSII) was an Islamic political party
in Indonesia. In 1973 it was merged into the United Development Party.
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responsibility among them towards the development of their former school and generates
a sense of gratitude that stimulates them to give something in return to Palu. The
contributions depend on their capacities and positions. The sense of responsibility to their
former school creates a bond and attachment among them. It forms social capital with
abundant resources in economic and political terms. With the appropriate linkage, for
instance, the institution may derive favourable policies from institutions in regional
administrations.
To illustrate the resource-rich network of the Abnaulkhairaat, I have noted, for instance, the
achievement of two former Government ministers, Fadel Muhammad and Salim Segaf
Aljufri. Muhammad, born in 1952, is a prominent politician from the Functional Group
Party (Partai Golkar) and businessperson of Arab-Indonesian descent. He became the
Governor of Gorontalo, from 2001 to 2009 and continued as Minister of Maritime Affairs
and Fisheries. Currently, he is the chair of the Alkhairaat foundation (Yayasan Alkhairaat).
Salim Segaf (b. 1954), is a leading figure in the Prosperous Justice Party (Partai Keadilan
Sejahtera, PKS), appointed Minister of Social Affairs Indonesia (2009-2014) by the thenPresident Susilo Bambang Yudhoyono and before that was Indonesian Ambassador to
Saudi Arabia (2005-2009). Currently, he serves as the chair of the Advisory Board of the
Prosperous Justice Party (PKS). He is the grandson of Guru Tua and currently the chair of
the Alkhairaat scholar council (Dewan Pakar Alkhairaat). Another member is the
incumbent Governor of North Maluku, Abdul Ghani Kasuba (b.1951). Previously, Kasuba
was a member of the House of Representatives of North Maluku from the PKS political
faction. Graduated from Alkhairaat, Kasuba joined the Islamic University of Alkhairaat
(Universitas Islam Alkhairaat-UNISA) in Palu before pursuing a bachelor degree in the
Islamic University of Medina, Saudi Arabia. My informant told me that Kasuba had been
the backbone of the development of Alkhairaat in North Maluku.
In their socio-political capacities, the Abnaulkhairaat provide contributions and produce
favourable policies towards Alkhairaat. “It means that you ought to open your eyes to
issues beyond the classroom. Then you think the way you can contribute,” the former
minister of the social affairs, Salim Segaf, told me in an interview. During his tenure as the
minister of social affairs, he always paid attention to the development of social welfare for
needy families, especially those in various villages in eastern Indonesia. He inserted the
interest of Alkhairaat along with the national program in his ministry without scarifying
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the benefits and rights of other people. Salim Segaf pointed to a significant contribution of
Kasuba in North Maluku who demonstrated a strong commitment to Alkhairaat. Kasuba
allocated funding from the provincial budget (Anggaran Pendapat dan Belanja DaerahAPBD) to increase the salaries of Alkhairaat’s teachers from 150,000 rupiahs per month
(AUD 15) to one million rupiahs (AUD 100). 54
Another example of the category is Anwar Hafid, an Alkhairaat graduate who served as
Regent (Bupati) of Morowali, Central Sulawesi, and the chair of the Democratic Party
(Partai Demokrat) in Central Sulawesi. He facilitated the construction of the Pesantren in
the Morowali district. In Ternate, Syamsir Andili and his brother Burhanuddin Andili,
both were the mayors of Ternate in successive two periods, respectively in 2005-2016. They
spent hundreds of millions of rupiahs to build the Pesantren, Kalumpang, in Ternate to be
a more permanent building. The two mayors continued to finalise the development in
time and later on improved the welfare of teachers. In similar cases, I learned that some
regional administrations under Abnaulkhairaat’s leadership, such as North Maluku,
Banggai, Morowali and North Kalimantan, always provides an annual scholarship for 20
students to study in the Pesantren in Dolo, Central Sulawesi. Each student normally
spends one million rupiahs (AUD 100) per month for tuition and daily meals. All of these
programs have yielded fresh money for the pesantren, managed by Habib Segaf (see
Chapter Five). Other local governments and regencies such as those of Parigi Moutong
(shortened to Parimo), Gorontalo and Buol in Central Sulawesi, have long contributed
financial assistance to the institution. My interlocutor who preferred to be anonymous told
me that, such financial assistance is made available and allocated to the local budget
following formal cooperation between Alkhairaat with the local administrations.
Abdul Aziz Godal (b.1951), a son of the favourite student of Guru Tua, Mahfud Godal,
told me, during his tenure as the head of the religious local office of Donggala in 19851993, that he accredited about 600 Alkhairaat’s schools within his operational region so
that graduates of these schools would obtain similar qualification to those of the public
schools. “I managed to improve the social welfare of the teachers as well,” he added.
Although he did not assist the teachers with fresh money because of the limited allocation
of the local budget, Aziz initiated a joint program with officials in the local district to
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provide them with lucrative business opportunities and loans for raising chickens and
livestock.
The accounts hint at the significance of an inculcation process by Guru Tua in which the
Abnaulkhairaat internalised lessons as a set of dispositions, expressed in the form of a social
contribution to the institution when they became active in various positions. One of the
reasons behind the achievement was his neutrality in politics and the way he permitted his
students to ally themselves to various political aspirations without the involvement of
their school. His attitude has enabled the school to accommodate different variants of
political orientation except for communism, and, at the same time, to make them an
integral part of the institution. Such an attitude has created a positive image for
Alkhairaat and significantly contributed to the development of the institution in regional
areas. Most of the members do so as a matter of reciprocity and a feeling of gratitude.
The Rector of the State Institute for Islamic Studies (IAIN), Palu, Zainal Abidin who is also
a member of the Abnaulkhairaat explained that the prominent role of Guru Tua in society
lay in the confidence of local people in his teachings and personal quality. “The growth of
Alkhairaat in the region is inseparable from his charisma,” he said. The emergence of
Alkhairaat as an educational institution has brought a social transformation to local people
to change the way they perceive Islamic education without any political pretention. “He
has made local people aware of the need for Islamic education through which they can
also become civil servants, government officials, and even politicians,” Abidin asserted.
The following section discusses how the present leader attempted to alter the longstanding tradition of his grandfather in politics during the gubernatorial election of
Central Sulawesi in 2015 as he faced new opportunities and challenges with the emergence
of a more democratic atmosphere after the Reformation era (reformasi).
The emerging new opportunities
The changing laws on decentralisation and regional autonomy in 2004 brought potentials
for new local political dynamics. One of the impacts was the growing role of local
community leaders, including religious figures, in many provincial and regency
administrations. Many scholars (Matsui 2007; Karim 2008; Tomsa 2009; Turmudi 2004; Vel
2008) share the view that there is a place of collaboration for politicians and local religious
leaders in the pursuit of domestic political gains. The authority, once managed and held
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by the central government in Jakarta, has shifted to the regional administration. For
fledgeling politicians, winning electoral votes became an arduous task as many of them
lacked popular-based support. In many instances, such politicians would exploit the
crucial position of local religious leaders such as ulama, kyai and tuan guru in the rural
areas to raise their public profile. They used religious leaders to help them mobilise voters
at rallies and during campaigns (Karim 2008). They also utilised local symbols, traditions,
customs, laws, and cultural values, taking advantages of the paternalistic and feudal
environment still alive in eastern Indonesia (Matsui 2007). As reported by Jacqueline Vel
in her work on the local election of the District Head (Pemilihan Kepala Daerah, Pilkada) in
East Sumba (2008), any candidate who could claim traditional authority combined with
membership in one of the largest political parties and affiliation with certain religious
groups would have a sufficient power to be a potential candidate. Sven Cedderroth (2004)
argues there is one factor which takes precedence above everything else after determining
political loyalties; that is the tendency for people to associate themselves with a locally
important-person and become part of his following.
In Central Sulawesi, the effect of decentralisation was evident in the growing prominence
of Alkhairaat in politics. Local politicians used the institution to legitimise their political
candidature and derive political support from villagers. The interplay was perceptible
when the institution began to produce letters of recommendation for aspiring local
candidates. It began when the new system allowed local candidates to participate in an
election without necessarily becoming an active member of political parties. So anyone,
not only a member of the existing political parties, could register his or her name as a
contestant in the election system. However, in the process, the candidate still had to find
political parties that are willing to nominate them. To approach the local party offices, they
needed to demonstrate a ‘degree of authority’ (Mujani and Liddle 2010). Besides formal as
well as financial requirements, they needed a letter of recommendation from well-known
socio-religious organisations, such as Nahdhatul Ulama or Muhammadiyah, to prove their
active affiliation (Karim 2008). In that context, the recommendation letter from Alkhairaat
was highly regarded by some of the central political parties in Jakarta. For aspiring
candidates, obtaining the recommendation letter as well as the symbolic authentication
from Alkhairaat was similar to joining a prestigious club. It was not only useful for central
offices in Jakarta, but it also constituted a tick of approval and a significant endorsement
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for garnering popular support from within the community of Alkhairaat. The use of the
endorsement positively influenced the preference of Muslim voters in villages.
According to my informant, the institution has produced several recommendation letters.
One of them was for Muhammad Aljufri, a cousin of Habib Segaf, to run for the regency
election of Tojo Una Una, Ampana in Central Sulawesi in 2016. With the letter, the Nation
Awakening Party (PKB) in Jakarta readily endorsed Aljufri’s candidature. Another
example was for Faisal Mahmud (b.1964), former rector of the Islamic University of
Alkhairaat (UNISA) and former secretary-general, to run in the gubernatorial election of
Central Sulawesi in 2011. Although the institution did not take an active part in the overall
process of those elections, the candidature of the Abnaulkhairaat was the result of the
leader’s letter of recommendation, but both Aljufri and Mahmud failed in their runs.
Considering these failures, some people cast doubt on the effectiveness of the religious
authority for political purposes. For example, Ali Aljufri, the current general chair of
Alkhairaat and the younger brother of Habib Segaf expressed pessimism on the matter. He
believes that, nowadays, public compliance in the organisation’s directives for political
preference is declining in some regions. He mentioned regency-head elections (pemilihan
bupati) in North Sulawesi and North Maluku where the candidates from the Abnaulkhairaat
had also failed to be elected. According to Ali, despite the branches spread over 13
provinces in the eastern part of Indonesia, the stronghold of Alkhairaat can only be
observable in specific regions. He pointed to several reasons. One of the primary reasons is
a lack of unity on the part of the central organisation in giving support to a single
candidate. The organisation also has no institutional mechanism allowing the chairperson
to decide on whom the organisation might want to s support. Another point relates to the
weakening public trust in Alkhairaat if it becomes involved in the political affair because,
during the leadership of Guru Tua, it never expressed official endorsements to any
candidate.
Political deals
The pragmatic tendency of Alkhairaat has, since its inception, enabled it to accommodate a
variety of different political regimes and circumstances in the post-colonial era. The
widespread network across eastern Indonesia has always been the most appealing to
Indonesian political circles because it has potential sway on local electoral electability.
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Presidential candidates, vice president, and other national politicians have always been
keen to meet the leader; if by chance, they were visiting Palu. On June 11, 2014, for
example, the vice-presidential candidate, Jusuf Kalla visited and met Habib Segaf ahead of
the presidential elections. Other politicians of the legislative assembly always make visits
to the leader asking for his blessing for their run in the election. These visits were possible
because Alkhairaat allows any political candidate to approach the institution for a
courtesy call on the leader, which is known as sowan in the Javanese language. For the
candidates, it is an essential part of their political campaigns, seeking prayers (do’a) and
blessings (Baraka) for their success, which might have the effect of promoting their public
profile among the local people.
However, it is intriguing to see the way the leader understands the visits by those
politicians, especially as Ali Aljufri indicated in a play on words: namely that “All of this is
not about do’a (prayer or Baraka) but dui (money).” He was practical and business-like and
always put his eggs in many baskets rather than one. Efforts to get his endorsement may
have been needed to seal a deal with Alkhairaat that required them, for instance, to
harmonise their programs in the future in favour of the school or to provide financial
contributions to the organisation. For various reasons, such practices are common among
religious leaders in Indonesia who represent large and influential religious institutions
when they deal with local politics.55
From my experience in Palu, Alkhairaat’s letter of recommendation for a political
candidate undoubtedly indicates clear signs of involvement in politics, something which
Guru Tua had never done. Beyond that, during the Pilgub of Central Sulawesi in 2015,
apparently, the institution actively engaged in organising several political campaigns and
demonstrating open support for a single pair of candidates. In the following section, I
discuss the election campaign and a few other examples that illustrate the evident
willingness of the leadership of Alkhairaat to engage and support party political
candidates.
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Jacqueline Vel (2008) presents a similar phenomenon in East Sumba where local churches in the regency come into
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For example, a candidate in West Sumba financed the purchase of all the chairs in the new church in his home area.
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The Gubernatorial Election of Central Sulawesi in 2015
Central Sulawesi has a long history of being ruled by several small domains forming a
lasting culture of paternalism that is highly influential in the region. Local people are
mostly peasant farmers and rely on their local religious leaders for guidance (Sulaiman
Mamar, Farid Mappalahere, P.Wayong 1984). The social environment certainly offers
fertile ground for Alkhairaat as the dominant religious institution in the region and one
that seeks to cultivate its influence widely. Moreover, the province is a mostly Islamic
region, with Muslims making up the majority of the population, at 76 per cent.
Geographically, it consists of twelve regencies and one city, comprising Banggai
Kepulauan, Banggai, Morowali, Poso, Donggala, Tolitoli, Buol, Parimo, Tojo Una Una,
Sigi, Banggai Laut, North Morowali and Palu as the provincial capital. More importantly,
the province is the stronghold of the Alkhairaat network representing the largest cluster
across eastern Indonesia comprising 1096 schools, 16 pesantren and a university.
Figure 7.2: Candidates for the gubernatorial election of Central Sulawesi 2015.

In the gubernatorial election of Central Sulawesi 2015, two teams of candidates directed
their campaigns to 1,973,044 voters. Longkis was nominated by the Great Indonesia
Movement Party (Partai Gerakan Indonesia Raya, GERINDRA), the National Mandate
Party (Partai Amanat Nasional, PAN), the National Awakening Party (Partai Kebangkitan
Bangsa, PKB) and the Islamist Crescent Star Party (Partai Bulan Bintang, PBB). His
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opponent, Rusdiwan was nominated by Partai Golkar, PKS and the People’s Conscience
Party (Partai Hati Nurani Rakyat, Partai Hanura). Rusdi Mastura was born in Palu,
Central Sulawesi in February 1950 and is, known by his popular nickname Cudi. He
served as Mayor of Palu in 2005-2010 and 2010-2015. His political career began as
chairperson of the local office of Golkar in Palu. He was a former active member of the
Pancasila Youth Organisation (Pemuda Pancasila), chaired by Yapto Soerjosoemarno, who
among other qualities was the most infamous semi-official gangster (preman) group in the
Suharto era (Ryter 1998). Longki Djanggola, born in Palu in November 1952, began his
career as a civil servant. He was promoted to Bupati (Regent) in Parimo for two
consecutive terms throughout 2002-2011. After that, he was the governor of Central
Sulawesi until 2016 and re-elected until 2021.
Ethnic and religious identities were not dominant factors in the Pilgub of Central Sulawesi
in 2015, unlike most other campaigns at the time such as in Jakarta (Miichi 2014), Manado
(Sampe 2015), and Medan (Aspinall, Dettman and Warburton 2011) and Maluku (Tomsa
2009). These aspects did not come to the surface in Central Sulawesi despite some areas in
the province that had encountered prolonged religious violence in the early 2000s (Aragon
2001). The reason for the absence of sectarian tensions was due to the fact both candidates
shared the same ethnic as well as religious backgrounds, Kaili and Muslim. The provincial
ulama Council (Majelis Ulama Indonesia), which is usually outspoken about the religious
backgrounds of candidates, were conspicuous in their muted response during the election.
Similarly, other Islamic organisations, like Muhammadiyah, Nahdlatul Ulama, As'adiyah,
Darul Dakwah Wal Ershad (DDI), Wahdah Islamiyah, and Persatuan Islam (Persis)
maintained a similar position. In this context, the public political alignment of Alkhairaat
sparked a heated debate and caused a division of opinions among local people. The split
did not appear publicly, but all members of society felt the repercussions.
National working conference
Amid the hustle and bustle of the Pilgub, the central executive board of Alkhairaaat called
for a national working conference on 7-9 August 2015 in Samarinda, East Kalimantan. The
regional commissariat (Komisariat Wilayah, Komwil) of East Kalimantan organised the
conference at a five-star hotel with the presence of 430 representatives from Alkhairaat’s
regional branches across eastern Indonesia. It was noteworthy that the Komwil of East
Kalimantan involved Mohammad Said Amin (b.1959), the wealthy businessperson who
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also serves as the chair of the Pancasila Youth organisation (Pemuda Pancasila) of East
Kalimantan. The organising committee covered all expenses and costs of the participants,
including accommodation and flight tickets. The booklet of the conference states that the
purpose of the meeting was to evaluate all the ongoing working programs of the
institution, including education pertinent to the curriculum and other socio-religious
preaching activities at all levels and locations. The three days of the conference cost about
one billion rupiahs (AUD 100,000). Local media in Palu described it as the most expensive
event ever organised by Alkhairaat. Some cabinet ministers such as the Minister of
Religious Affairs, the Minister of Education and the Minister of Social Affairs were initially
scheduled to deliver speeches at the conference but did not turn up, sending their deputies
as substitutes because those ministers had to attend a ministerial meeting with President
Joko Widodo on the same day.56
At the end of the conference when most participants had dispersed, the delegation from
Central Sulawesi remained seated while Rusdiwan entered the auditorium. The arrival of
Rusdiwan at the conference was unscheduled and not even mentioned in the tentative
program intended, perhaps, to create an impression that Cudi’s presence at the conference
was an impromptu visit as a kind of silaturrahmi (Muslim friendly visit). However, later
on, it seemed apparent that all of the programs, financed by Muhammad Said Amin who
was a colleague of Rusdiwan and the presence of Yapto, the chairman of Pemuda
Pancasila, were meant to consolidate the political support for Cudi who was an active
member of the notorious youth organisation. In his blunt introductory speech, the leader
called on the Abnaulkhairaat to vote for the favoured candidate. “I know him as the best
cadre to be our governor in the province,” Habib Segaf intoned, highlighting various
forms of assistance the former mayor had already contributed to Alkhairaat.
According to the leader, the municipal administration of Palu established the Religious
Tourism Area (Kawasan Wisata Religi) along the SIS Aljufri Road because the area had
always been a destination of tens of thousands of people from various corners of the
archipelago, to make a pilgrimage (ziyarah) or attend the haul in Palu (see Chapter Two).
Cudi introduced local regulations along with funding support to preserve and maintain
the cultural heritage of the Alkhairaat School and the shrine of Guru Tua. “All of these
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The central board of Alkhairaat invited me as an observer so that I could acquire information on how the leader and the
secretary-general briefed all staff, teachers, and activists on the development of the ongoing Pilgub of Central Sulawesi.
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initiatives are an indication that Cudi has paid great attention to Alkhairaat,” the leader
stressed. Secondly, the naming of the local airport in Palu as SIS Aljufri Airport has
reflected a supportive effort of Cudi. The name is unique for Palu to help people learn
more about the history behind it. "A man from Yemen arrived here and dedicated his life
to the betterment of local people," he said. However, the struggle to change the name of
the airport from its original Mutiara was not easy. Apart from requiring approval from the
local assembly, it also needed a recommendation from the province to the central
government. “Admittedly, Cudi has played the most important role,” he said. Last but not
least, Cudi allocated regular annual financial assistance of 500 million rupiahs (AUD
500,000) to Alkhairaat from the city budget in the 2005-2015 fiscal year. It was the most
significant contribution to the school. In contrast with the mayor of Palu, the leader
emphasised that the incumbent governor has never contributed to Alkhairaat. “He has
given no attention (peduli) in our school at all,” he added.
Maklumat and religious events
Another example of the efforts of Habib Segaf in the name of Alkhairaat to support
Rusdiwan was his decision to disseminate a declaration (maklumat) to all the
Abnaulkhairaat including schools and pesantren across the province of Central Sulawesi.
This declaration was similar to a circular containing an order to be adhered by the
community of Alkhairaat. Historically, Guru Tua only issued maklumat when he faced a
serious dilemma. In the early 1950s, he encountered constant intimidation from separatist
movements trying to drag him and his institution into their Darul Islam movement whose
purpose was to set up an Islamic state (Yanggo et al. 2014).
At the time, the newly proclaimed government of Indonesia had started to suspect that the
institution had established cooperation with the rebel groups in the region. To clarify his
position, the teacher published a letter affirming his commitment to the government of
Indonesia and denouncing any attempts to destabilise the legitimate government. Since
then, this maklumat has provided the clear political stance of Alkhairaat as well as offering
political guidance to his students about national politics. The maklumat from Guru Tua
only concerned issues relating to politics, not religious ones.
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Figure7.3: Maklumat from the leader.

By contrast, the letter released by Habib Segaf, though not a religious opinion (fatwa), was
laden with religious considerations. It began with the name of God and used the phrases
mengamanatkan kepada seluruh Abnaulkhairaat (to entrust to all the Abnaulkhairaat), implying
that the letter was religiously authoritative. Theoretically, the word mengamanatkan
constitutes an instruction or an order (perintah) from a leader or a commander-in-chief.
Introduced by the charismatic religious leader, the letter might reflect one of the symbols
of religious authority. A Dutch scholar, Kaptein (2004) maintains that religious authority is
a broad concept which may become manifest in a great variety of ways. It may embody
certain notions in texts, individual persons, in groups of persons, and institutions in the
broadest sense of the word. In the field, I encountered a number of the Abnaulkhairaat
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interpreting such instructions as obligatory for them to obey it implying that the victory of
the candidate was a religious mandate.
Discussions with some residents who supported the letter indicated that they believed it
was necessary for Habib Segaf to intervene in politics because he was the leader of the
Islamic community and therefore understood what was best for the community. They
were also confident that he would at least refer to the Qur’an and Hadith in taking his
political decision. “For me, it is important because he is knowledgeable in Islam which
becomes the foundation of our life.” Fahmi (b.1987) told me. There was a consensus
among them that, as a religious leader, Habib Segaf could ensure the safety and moral
integrity of society. For instance, Hasan (b.1985), a Palu resident expressed no hesitation
about the letter as he was fully committed to abiding by and following it. I chatted with
him after the Friday pray (sholat Juma’t) in a mosque in the city. As an alumnus of
Alkhairaat, he felt that the leader had a great influence on his life in social, economic, and
political aspect since his childhood. “I was trained in the Islamic sciences as well as social
sciences in his school and, with the knowledge I obtained from the school, now I can carry
on a decent life,” he narrated. For that, he had no reason to disavow the leader’s call.
In keeping with the dissemination of maklumat, the central board of Alkhairaat also
launched a series of massive campaigns using religious events in various villages, such as
the Islamic New Year celebration and the Prophet’s birthday ceremony. Local offices of
Alkhairaat mostly assumed the responsibility for organising these Islamic festivals,
inviting the leader as the guest speaker along with local religious figures. In my
observation, it was a definite political twist to those religious celebrations from the very
outset that these religion-related programs eventually turned into public electoral
campaigns of Rusdiwan. The banner and the presence of the concerned political
candidates gave the religious festivals a political undertone. Three sub-districts of Parimo;
Kasimbar, Tinombo and Ulatan hosted similar events on different days in the same week.
According to the secretary-general of Alkhairaat, Lukman Taher, there was a geographical
reason for holding such festivals in Parimo because the regency was one of the
strongholds of Longkis who was bupati in the region for almost ten years. “This area is the
stronghold of Longki so that it is important for us to promote Cudi here,” he said on the
way from Palu to the venues.
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My experience following the leader and his entourage attending the events generated
insights into the interaction between Alkhairaat and politicians. Once, for instance, I
happened to attend the Islamic New Year celebration (Hijrah) in Kasimbar sub-district 60
kilometres north of Palu. The event took place in a 1000-capacity public hall but only
attracted a small congregation of fewer than 300 hundred locals. The program began with
the recitation of some verses of the Qur’an and continued with sermons from local
religious leaders. At the height of the program, the leader delivered his lengthy speech to
the audience. He recounted the way Longki visited him for the first time when he was
going to participate in the regency-head election for Parimo in the early 2000s. On that
occasion, he continued, Longki sought his blessing and asked to pray for his success in the
election. “For that purpose, we performed pilgrimage (ziyarah) together at the shrine of
Guru Tua. Nearby the grave, I raised my hands pleading to God for Longki’s success. He
asked me to bless him, not only to be the mayor of Parimo but also to be the governor of
Central Sulawesi,” he added. However, after becoming the mayor of Parimo as well as the
governor of Central Sulawesi, Longki contributed nothing and paid no attention to the
development of Alkhairaat across the province. The leader expressed his dismay over
Longki’s dishonesty and, therefore, urged local people to discard him and vote for
Rusdiwan in the forthcoming provincial election. He compared voting for Rusdiwan to the
struggle for the path of God (jihad), similar to the way the Prophet Muhammad PBUH
emigrated (Hijrah) from Mecca to Medina in search of a better life. “We will emigrate from
Longki to Cudi,” he told the congregation adding that all Muslims should follow their
religious leaders. Otherwise, they would be sinful. In his speech, the leader revealed at
least two instructive points. First, his interaction with Longki some years ago was a
transactional one. Second, he was vigorously conducting a negative campaign against
Longki.
Another interesting aspect is that the celebration in Kasimbar resembled the haul in Palu
2015. Some features of the celebration gave the impression that Habib Segaf deliberately
used paraphernalia from the ritual event performed during the haul in Palu to recreate a
similar religious atmosphere in Kasimbar. For instance, he reproduced the solemnity of
the ceremony of the haul by wearing ‘the grande tunic’ (baju kebesaran). The term, according
to Lukman Taher, depicts a ceremonial dress that the leader used to wear in leading a
formal ritual. The dress consists of a traditional Arab turban and a long white robe (thaub)
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as a part of Guru Tua’s belongings bequeathed to his grandson (see Chapter Two). Many
perceive the objects as sacred and believe that they transmit Baraka. The possession of
these items, which may include prayer caps and beads, walking stick, shawl, turban, or
ring, reinforce the authority of Habib Segaf as the legitimate successor. During a specific
religious commemoration like the haul, he would wear or carry these objects as visible
signs of authority.
At another session of the celebration in Kasimbar, even more, resembling the haul in Palu
was the moment when the leader recited a similar short invocation (do’a akhir) as he did in
the haul. It was during the closing prayer when he pronounced the prayer three times and
paused each time in the middle to provide the audience with a chance to repeat it after
him. Those aspects revived the nuances of the haul in Kasimbar.
The haul has become a symbol operating as the hub of the organisation, underpinning the
formation of the very social identity of Alkhairaat. It strengthens the fraternal identity
within the Abnaulkhairaat. Reproducing semblances of the haul of Guru Tua in Kasimbar in
a small-scale ceremony, the leader was aimed at accentuating the authority of his symbolic
capital over the local audience. While for local people, the celebration has allowed the
recasting and maintaining their socio-religious identity as an integral part of Alkhairaat.
This account underscores how the leader operated within the Abnaulkhairaat to produce
political action that might influence the voting intentions of his followers. By relating to
some religious principles and concepts, like “Amanah, jihad, hijrah and berdosa (sinful)” and
recreating the haul distinctions among local people, he attempted to enforce the
parameters of his symbolic religious power. As Lin (1999) mentioned, such a set of
symbols and meanings, internalised by the followers, represents ‘investments’ on the part
of the leader. Since the leadership in Alkhairaat followed the pattern of patronage in
society, he endeavoured to push the operation of his authority and influence beyond his
domain into politics. However, particularly in the Pilgub of 2015, the submission of his
followers to the call was seemingly not without reservation, since they also have
underlying principles that they used to examine whether or not the political steps of the
leader were appropriate to their political choice. One could remain beyond the reach of
this pressure by exhibiting a different political view as Habib Segaf even faced direct
challenges from his family.
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Figure 7.4: The Islamic New Year celebration in Kasimbar, Parigi Moutong.

Family cleavage: Aljufri versus Alhabsyi
Despite the blurred lines of political division among the Abnaulkhairaat in the local
election, a distinct polarity was noticeable in the realm of the family of Guru Tua. Sharifah
Sa’diyah Aljfuri, well known as Ibu Diyah, opposed Habib Segaf. She considered his move
violated the long-preserved commitment to keep the organisation away from any forms of
political association. Therefore, she stood for Longkis, arguing that her father never
restricted but always liberated his students in their political choices. Besides that, she
maintained her support based on affinity with the incumbent governor as her nephew and
the grand-grandson of Magau Palu. Many called her Tantenya Longki Djanggola (Aunty of
Longki Djanggola).
To explore their relationship, I interviewed Subugi Ahmad (b.1939), a local community
leader in Palu, who is also a descent of Magau Djanggola. According to him, the reign of
Djanggola took place between 1921-1945 at a time when the development of Islam gained
progress especially with the establishment of Alkhairaat in 1930. Djanggola had ten wives
and 16 children. One of his children was Joto Daeng Lando who then became Madika
Malolo (ruler) in Palu and was the grandfather of Longki Djanggola. When the first time
Guru Tua came to Palu and established his madrasah in 1930, the teacher married a
daughter of Djanggola, Ince Ami. From the marriage, he had two daughters Sharifah
Sa’diah (b.1942) and Ibu Diyah (b.1941) who are currently still alive. Coincidentally, both
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daughters were married to Alhabsyi’s brothers so that they are well known through the
name of the Alhabsyi family.
Figure 7.5: The Alhabsyi family in the campaign for Longkis (Courtesy photo from CNN).

Most members of the Alhabsyi family shared the same political orientation and voted for
Longkis. They joined the electoral campaigns of Longkis. More importantly, Ibu Diyah
socialised her support in the capacity as the general chairperson of Alkhairaat Women
Association (Wanita Islam Alkhairaat), an autonomous organisation of Alkhairaat. As one
of the women's wings of Alkhairaat, WIA has offices in each of 13 provinces and has
representative offices in villages and sub-districts across eastern Indonesia. It has
established 870 Islamic kindergartens and 15 Play Groups and has managed more than
3000-woman religious gatherings (pengajian wanita) with an estimated membership of not
less than 50,000. The support of Ibu Diyah to Longkis successfully attracted local women.
For instance, the formation of an association of Longkis women supporters (Wanita
Pendukung Longkis) in mid of September drew great enthusiasm from female voters.
Thousands of women mostly wearing hijab packed the football field, Palu when Ibu Diyah
and Longki inaugurated the association. Besides that, WIA’s pengajian wanita also become
targets of the Longkis electoral campaigns since, Zalzulmida Aladin, the wife of Longki
Djanggola is an active member of WIA.
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In response to Habib Segaf’s statement that Longki paid no attention to Alkhairaat, one of
the top officials of WIA, Sharifah Sakinah Alhabsyi, a daughter of Ibu Diyah, rejected it. In
a great dhikr event (Dzikir Akbar) in Tinombo, Parimo, Central Sulawesi, as part of the
electoral campaign of Longkis, she maintained that the incumbent Longki should receive
our gratitude because he had considerably developed the province and Alkhairaat also
received a great deal of financial assistance from the governor. “We have to answer his
assault by choosing Longki on December 9,” she asserted. In a press release distributed
among local media, Ridwan Mumu, head of the provincial public relation office, expressed
regret about any attempt to undermine the contribution provided by the provincial office
to Alkhairaat. He disclosed, based on data from the Central Sulawesi Provincial Financial
and Regional Asset Management Board (DPPKAD), since the period of 2012-2015, the
provincial administration assisted the institution through the Alkhairaat Foundation with
funds amounting to more than 11 billion rupiahs (one million AUD).
The participation of Ibu Diyah in the election provided a different perspective, if not to say
a different response to Habib Segaf’s endorsement. As a direct member of Guru Tua’s big
family, she provided an alternative voice for local voters, although it seemed to be a
contending voice to the religious authority of Habib Segaf. Many (the Abnaulkhairaat)
regarded it as ’a safety option’ to solve the different political choices whether to accept the
call from Habib Segaf or reject it. For instance, Yasir (b.1985), a teacher in the Alkhairaat
school of Palu, considered it as a blessing for them because he preferred to vote for
Longkis, so that, by following Ibu Diyah, he did not necessarily betray his commitment to
the institution. “The difference between Habib Segaf and Ibu Diyah has given us a fair
choice but, more importantly, both of them are within the corridor of Guru Tua as his
direct descendants,” he asserted. Yasir admitted that the political conflict gave him a
headache because his wife was a member of WIA and he always avoided squabbles with
his wife at home. Similar to Yasir, some of the other interlocutors on the side of Ibu Diyah
explained that the leader should not have engaged in political affairs because it would
raise suspicion that he used the institution for his vested interest, which eventually would
only undermine his dignity as the religious leader. They thought that the affairs of his
pesantren might experience negative consequences through his busy activism in politics.
Although the political debate between the two groups did not appear in local mainstream
media, it was prevalent in social media, especially Facebook. In a short online observation
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on public reactions to the local election, some Palu based-Facebook accounts attacked the
position of the leader, Habib Segaf. For instance, an account with a fake name: Penyelamat
Alkhairat (the saviour of Alkhairaat) labelled Habib Segaf as Ulama Su’u (the venal Islamic
scholar). The term described religious leaders whose actions were motivated only by
secular purposes, portraying a class of religious scholars who are too close to the state
power as their closeness is for economic gains. Many scholars relate the complicity of
religious leaders and the government with the prophetic text of Muhammad PBUH in the
statement:
“Destruction of my followers is inflicted by a group of scholars that make their
knowledge as merchandise. They sell it to the rulers for financial profit. God will
not give them benefits in their business” (Hadith).
Labelling Habib Segaf as a venal ulama (Ulama Su’u) undermined his authority. Most of the
accounts were seemingly under the control of the Alhabsyi family. More interestingly,
there was a photo in their account displaying a car sticker ‘Longki’s Alhabsyi.’ Culturally,
however, it was blasphemous to the Hadhrami tradition that somebody who has no
lineage but links his name to that of a Hadhrami family.57
Figure 7.6: The campaign by the Alhabsyi family.
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For the support of Alhabsyi family to Longkis, I have to admit that my investigations were unable to verify the
involvement of economic inducement, but confidential sources confirmed that Longki offered a substantial sum in the
form of lucrative projects to the family. It was public knowledge that the cooperation between Longki and the Alhabsyi
family had been going on for years. Some of Ibu Diyah’s children obtained facilities from the government in their
infrastructure and housing projects across the province.
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The result of the Pilgub in Central Sulawesi in 2015 announced by the National Electoral
Committee (KPU) early 2016 showed that Longkis received 55 % of the vote while
Rusdiwan received 45 %. The ANTARA journalist, Adha Najemuddin considered the
achievement of the former mayor of Palu in the election was unexpectedly impressive
although he did not win. “There would not have been such a high percentage of the vote
without the factor of Alkhairaat because his popularity was only significant in Palu,” he
asserted. Within a short of a period of the campaign, it was difficult for him to boost his
electability across the province because Longki’s position as the incumbent governor was
advantageous and he was more familiar among many people in villages. However, some
districts in which the number of Alkhairaat’s schools is outstanding such as Donggala,
Boul, Morowali and Tojo Una Una, showed that Rusdiwan was leading. It means that the
influence of Alkhairaat was still observable there (see Figure 7.7).
Figure 7.7: Alkhairaat and the results of the election by Regency/city 2015.

Impacts and analysis
In these districts, according to Najemuddin, Habib Segaf could examine the extent of the
piety and allegiance of Alkhairaat community in politics. “If in term of political line,
Alkhairaat is solid, it will be more solid in other fields, “he maintained. By the regional
results, the leader would be able to demonstrate to the public particularly in eastern
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Indonesia that Alkhairaat is indeed still strong. In sum, it is plausible that the leader might
still play a crucial role in influencing the electoral behaviour of local people.
The negative impact of the Alkhairaat’s involvement was perhaps higher than any benefits
it gained. Triggering a public controversy, the direct engagement of Alkhairaat in local
politics raised concern among elites. The leader was a respected religious leader who has
so far become the mediator when local political figures and people are in dispute with
each other. By siding with one candidate, he jeopardized his position as a charismatic
mediating figure. Many were disappointed with his role and this attitude may have
undermined his legitimacy and eroded public confidence in his leadership in the longer
term. Some of his followers, especially those with a different political orientation, need to
reformulate their relationship with the leader. They might no longer regard him as their
leader. As traditionally conceptualised, the leader has multi-dimensional functions, not
only in the field of religious and ritual affairs but also often in the wake of a political
dilemma in the society. In the case of Alkhairaat, while the leader has so far been seen as
‘the leader in all fields’, after the Pilgub in 2015, his followers might be reluctant to discuss
political issues with him. For example, the governor, Longki, for various reasons, no
longer attends the haul of Guru Tua since he was officially elected. Before that, he was
never absent at the commemoration. In such an environment, I am doubtful that the unity
and solidity of the Abnaulkhairaat are sustainable. By holding different political views, the
relationship with the leader is unlikely to remain the same as ever while the role of the
leader was limited only to religious services, not a political option.
Many scholars have expressed a similar position in their works (Bustami 2009; Suprayogo
2007; Thoha 2003). All agree that the involvement of religious leaders in Indonesian
electoral politics demanding political support from their followers in the process has
diminished their reputations and put them under tremendous pressure. Turmudi (2006)
shows that there has been a significant decrease in the kyai’s influence regarding directing
people’s preference in elections. Their involvement in politics has created tensions at the
grassroots level of traditional Islam across Java. Even more in Java, some kyai prefer to
spend their time working in a political party’s interests rather than developing their
pesantren. In her study in 2009 on the role of kyai in Madura, East Java, Musyfiqoh, as
quoted by Arifin (2012), concludes that the primary function of kyai in preserving and
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transmitting the values of traditional Islam in Java is at risk, by their involvement in
politics.
Conclusion
While religion still plays a dominant role in all aspects of Indonesian social life in the postreformasi era, the role of religious leaders in politics seems to be in decline. It is not a new
trend and has been a subject of sharp debate among historians, scholars and public
commentators. Horikoshi (1976) for example considers the ulama as an active agent of
social change and transformation and as a result, they can preserve their independent
position politically, economically and socio-culturally. In Horikoshi‘s point of view, it is
the quality of charisma that enables the ulama to preserve their position in society.
Turmudi maintains, that they (kyai) through their pesantren have a vital role in inculcating
Islamic values and norms in the lives of Muslims, but ‘following the kyai’s political
example is not an absolute or even discretionary obligation for Muslims (Turmudi 2006).
Other scholars, such as Dirdjosanjoto (1999), Mansoor (1987), share the view that ulama
occupy a strategic position and play an essential role in some domains, including politics.
In the case of Habib Segaf, the gubernatorial election of Central Sulawesi in 2015 was a
moment which served as a touchstone for his leadership. His involvement in the election
dissatisfied many of his followers who did not vote according to his political preference.
The failure suggests two issues for further consideration. On the one hand, it exposed the
limitations of his political influence in seeking to instruct his followers at the ballot box.
Even within a favourable social-cultural environment in which the province has the largest
cluster of Alkhairaat schools across eastern Indonesia, and local people are predominantly
Muslims, some of the Abnaulkhairaat did not follow his political lead. Instead, he faced
denunciation from his own family, and the whole affair suggested that the political
influence of Habib Segaf in the present day has clearly been weakened and his leadership
is now less charismatic. In this view, the leader’s involvement in politics was only justified
if he did so to improve the quality of education. Otherwise, he put the integrity and the
good moral standing of Alkhairaat at risk.
On the other hand, the case demonstrates that local people, especially the Abnaulkhairaat,
can separate religious and political authority. The moral (religious) obligations, as
indicated by Turmudi, which have often attached to politics, have loosened. The
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phenomenon signifies a liberal attitude in the province has progressed as local people
experienced a remarkable social transformation becoming more independent in exercising
the right to exercise their political preferences. Such political behaviour is inseparable from
the achievement of Alkhairaat as a centre of excellence for the transmission and transfer of
Islamic knowledge to young generations in the eastern part of Indonesia. Its achievement
is the formation of an intellectual society of the Abnaulkhairaat with a modern
characterisation (see Chapter Two). Guru Tua designed his educational institution as nonpartisan while also promoting political liberty among his students. Such cognisant
behaviour presumably (or possibly) fostered a predisposed attitude, which the members
have internalised during their education. The influence endures, and affects their thought
and action beyond the experience of their schooling period, produced and reproduced
over time and expressed throughout the network of Alkhairaat. While diverse political
opinions among the followers is a reflection of the polyphonic political view of Alkhairaat
in general, it would be a misconception to assume that the political disposition of the
institution was monolithic.
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Chapter Eight

CONNECTING THE CENTRE AND PERIPHERY:
TRADITION AND RITUAL AS THE SYMBOLIC COMMITMENTS OF MODERATE
ISLAM IN REMOTE AREAS

“Sesungguhnya hidupku dalam Madhhab Syafi’i. Maka wasiatku jika aku mati kelak agar kalian
senantiasa menjadi pengikut Syafi’i”
(Indeed, my life is in the Shafi'ite madhhab. So it is my exhortation to you when I die that
you to hold fast as Shafite followers. )
(Guru Tua)

Introduction
The citation from Guru Tua printed in capital letters on a massive banner as a backdrop to
the main stage during his haul in 2015 in Palu, was not simply a decorative slogan. The
phrase taken from the verses of the teacher’s poem sends a clear message affirming the
religious orientation (madhhab) of Alkhairaat (see Chapter Two). It characterises the Islamic
thought of the mainstream, Ahl al-Sunnah wa al-]ama 'ah (Aswaja) with its distinctive
traditional practices such as the veneration of saints, the visiting of shrines and graves and
the celebrating the Prophet’s birthday (maulid). Along with the haul, these rituals
symbolise the beliefs of traditionalist groups of Muslims58 (Azra 2005; Bruinessen 1994;
Noer 1973; Mujani 2003). These norms and traditions represent the collective identity of
the Abnaulkhairaat as a set of embodied dispositions associated with Guru Tua’s religious
teachings. They are faithfully and constantly produced and reproduced from generation to
generation throughout the network. The branch schools, especially pesantren, which are
managed by the newly emerging religious authority of Alkhairaat’s alumni in remote
areas, have become the spearhead for transmitting these cultural norms and values to
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Traditionalism encompasses a general acceptance of multiple valid sources to knowing Islam, including the Qur'an and
Hadith, the four Sunni Schools of law, religious texts (kitab kuning), and local tradition and folklore, such as the legends
of the nine Muslim saints (Wali Songo). It is often described as syncretism, embracing Sufism (Muslim mysticism) and a
socio-cultural (seni-budaya) approach to religious practice and proselytisation (dakwah). See Azra 2005.

175

society. They ensure that the religious traditions practised by people in surrounding areas
are consistent with those of the centre in Palu.
During my multi-sited fieldwork on the network of Alkhairaat in Gorontalo, Manado,
North Sulawesi, and North Maluku, I discovered that this particular religious character
was highly significant for those residing in isolated areas. Local people perform their
rituals based on this orientation, and if they encounter new or unusual religious traits,
they will undoubtedly question or reject it. The reality serves a double purpose for the
formation of Guru Tua religious authority. Not only does the shared religious orientation
provide many common ideas and rituals but it also accelerates the acceptability of the
Alkhairat’s presence among local people in the region. In this respect, the shared religious
orientation becomes a generative mechanism that underpins the existence of the
institution and strengthens a set of practices derived from Guru Tua religious authority in
regional areas.
In observing this public inclination, I always took great care to investigate the daily
activities of students within Alkhairaat’s pesantren in the regions focussing on the
expression of their religious ritual and tradition. I also looked to the broader society,
attending nearby mosques and meeting local people for the same purpose to identify the
character of their religious orientation. Ethnographic information was also obtained in the
local mosque because it is a site of socio-religious interests and the centre of established
local cultural traditions and religious rituals. What local people are practising in the
mosque can be indexed to what kind of Islamic character they follow and embrace. This
method has allowed me to examine the complex nature of the relationship between centre
and periphery within the Alkhairaat network (Marcus 1995).
The findings of my field research in Tilamuta in the province of Gorontalo, Ternate and
Bacan in North Maluku confirm this argument. There I witnessed similar modalities of the
ritual practices but also saw differences. Nevertheless, both aspects, either adherence or
divergence, showed the importance of the religious tradition among villagers and the
continuation of Guru Tua’s teachings. For instance, in Tilamuta, the role of the
Abnaulkhairaat is significant in the preservation of this particular religious orientation
among local people. In Ternate, I learnt that Aswaja was already integrated with local
beliefs long before the establishment of Alkhairaat in 1950. The dissemination of this
religious tradition was allegedly linked with the presence of a Hadhrami community who
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migrated into the region before colonialism (Drewes 2001: 125-155). Indeed, Alkhairaat,
which has entered the region in recent times, plays a crucial role in the preservation of the
tradition as well as in the formation of local religious authority. In Bacan, South
Halmahera, I encountered a different pattern, as I sensed that Guru Tua’s religious culture
and tradition there were fading. The recital of the Ratibul Haddad, maulid, and tahlil, were
no longer common practices among the students of the pesantren. Unlike Alkhairaat’s
pesantren in any other areas where students usually come to the mosque for sunset
prayers, and then recite some dhikr and perform traditional rituals (See Chapter Five), the
students in Bacan were only active memorising the Qur’an and reviewing their general
lessons in the mosque. When I showed them the compilation book of the Ratibul Haddad,
they said:” We have never learnt to read this.” The recitation of the formulae is not
obligatory but constitutes a cultural symbol as well as symbolic behaviour, signifying an
aspect of ‘the generally accepted cultural norms,’ which Bourdieu refers it as doxa
(Bourdieu 1977; 1991; Bourdieu and Wacquant 1992). For my study, this is an essential
aspect because, theoretically, the impact of cultural transmission should provide all
students and followers with similar dispositions and practices. The religious rituals and
traditions transmitted in such ways form the habitus of the pesantren milieu as well as its
distinctive social formation. In the case of Bacan, the long-ingrained traditions among the
Abnaulkhairaat have gradually withered in the pesantren and local people have reacted
against this process.
This chapter attempts to answer the following questions: How does Alkhairaat develop its
branch schools in regional areas and what are challenges faced by those branches? The
discussion is divided into three parts. The first discusses the roles of the Abnaulkhairaat in
Gorontalo (Sulawesi). The second explores the relationship of Alkhairaat and the
Hadhrami community in Ternate (Maluku) as well as the character of Islam there. The
approach underlines the historical influence of Hadhramis that has enabled the spread of
Aswaja throughout the Maluku archipelago. By this process, the religious observances of
local Muslims have come to resemble, in many ways, the Islamic norms and tradition
introduced by Guru Tua. The third part investigates the Bacan phenomenon and its social
implications. More importantly, I also examine the involvement of local government in the
school’s operation as well as the reasons why Guru Tua’s religious traditions were
downgraded gradually in Bacan.
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Pesantren in Tilamuta
I began my multi-sited fieldwork in early October 2015 by visiting Pesantren Alkhairaat in
Tilamuta, Boalemo regency in the province of Gorontalo. I think it is important to discuss
this pesantren as a matter of comparison with other pesantren of Alkhairaat I visited
during my fieldwork. Here I illustrate how the leader of the pesantren has become a role
model as well as an agent in transmitting the culture and tradition of Guru Tua to his
students and also into the wider society. Inaugurated by Guru Tua on June 30, 1969, the
pesantren in Tilamuta initially used a former community centre building, but it has now
grown into a vast school complex with more than 1000 students occupying five hectares of
land. Muhammad Abubakar (1957-2010), the leader of the pesantren as well as the
preacher in his village, played a crucial role in introducing the religious culture and
tradition based on the formation of his academic and socio-religious experiences during
his formative years in Alkhairaat. His linkage connections with the centre in Palu have
constituted valuable social as well as religious capital enabling him to gain local respect
and shape his religious authority. According to his son, Lukmanul Hakim, the current
leader of the pesantren, his father was a person born from the institution and inseparable
from the guidance and influence of Guru Tua. He became a significant agent in the
continuity and the spread of his teacher’s religious tradition and culture. His primary
mission was to develop the physical construction of the pesantren in Tilamuta as well as to
make it a religious propagation centre (pusat dakwah) that serves the religious needs of the
local Tilamuta community.
In the reflection on the charismatic qualities of the late Muhammad Abubakar, daily
activities of students in the pesantren in Tilamuta demonstrate the inclination towards the
religious orientation and the commitments of their teacher. For instance, every sunset,
they come to perform the Maghrib prayers together in the mosque and continue with the
recitation of some traditional rituals, such as the recital of the Ratibul Haddad, maulid and
tahlil. After sunset, the students usually spend their evening in the mosque until evening
prayers (for similar activities in the Alkhairaat pesantren, see in Chapter Five). For
outreach activities, some students with a certain level of religious knowledge, participate
in leading local religious event. An example is a practice of conducting sermons during
Friday prayers in local mosques and leading funeral rituals or tahlil events usually held on
the 7th day, the 40th day and the 100th-day post-mortem. These activities are a
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manifestation of the pesantren’s social engagement that provides positive reinforcement of
Alkhairaat’s religious authority. As a result, local people in Tilamuta share the same
orientation of Islamic teachings as Guru Tua, characterised by a particular set of rituals,
including the commemoration of the death, haul, ziyarah and maulid (the birth of the
Prophet).
Furthermore, the pesantren in Tilamuta stands out among other Alkhairaat’s pesantren in
the way it carries out its mission to improve the ability of students in reading classical
Islamic textbooks (kitab kuning). Although an emphasis on general subjects is still
dominant in the pesantren, studies of these foundational religious books have become
mandatory for students in their everyday lives through rawha (learning in a circle) (see
more about rawha in Chapter Five), especially for those at a higher level of knowledge. In
previous chapters (Four and Five), I have noted that most of Alkhairaat’s pesantren face
dilemmas because of a lack of time allocation to the studies of kitab kuning in regular
school hours as a result of the government’s demand to balance religious learning with
secular subjects. In this case, some pesantren tend to minimise the duration of reading
classical Islamic textbooks to achieve the target of the government curriculum. However,
Tilamuta pesantren intensifies the studies of religious books, especially various traditional
texts of Hadhrami origin, within and outside formal school hours. Those books include
Risatul Mu'awanah (The Book of Assistance) and Nashaihuddiniyah (Sincere Religious
Advice) from the works of Imam Al-Haddad (the author of the Ratibul Haddad).59
Masjid Habib in Ternate
I began my fieldwork in Ternate with a 35-minute flight from Manado, North Sulawesi; to
Sultan Baabullah Airport. There, I was picked up by a middle-aged man, Robo, staff of the
local office of Alkhairaat, who drove me downtown to my hotel in Kampung Tengah,
about 50 meters away from the beach, along which several small anchorages that provide
transportation services to other islands. Kampung Tengah is an Arab quarter in the central
business district of Ternate. The city consists of some historical quarters and blocks as the
59

Risatul Mu'awanah (The Book of Assistance) is a collection of Sufi letters and a volume of mystical poetry. It mainly
discusses ways of establishing the firmest possible foundations for faith and certainty. The primary purpose of the book is
to assist people to avoid drawing away from religion, exhibiting a reluctance to study and a diminishing inclination to
seek spiritual growth. The writer attempts to produce concise, clear, and uncontroversial texts. Similarly,
Nashaihuddiniyah is about Sufism and piousness containing some sincere religious counsels in matters of faith. It is stated
in the introduction: “It is also our aim to remind and admonish ourselves as well as Muslim brothers. We have
intentionally written it in easy and simple language and straightforward style in order that Muslims and Mu'uminin believers - of all walks may understand it. See Ibrahim 2001.
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result of colonisation and politics of the Dutch administration in the early 17th century.
These are Soa Sio (the capital of Sultanate), Kampung Makassar (local merchant
settlement) Fort Orange (the Old Dutch headquarters), Kampung Cina (Chinese
settlement), Kampung Tengah (Arab settlement), Kampung Sarani (Christian settlement)
and Falajawa, a settlement of traders (Ibrahim and Shigemori 2014).
After a short break in my hotel room, late in the afternoon, I performed my sunset prayer
(shalat maghrib berjama’ah) in Al Muttaqin Mosque, which was within walking distance
(about 100 meters) from my hotel. It is a huge and beautiful mosque, located in front of a
busy traditional market. People also call it Masjid Habib because the Hadhrami
community founded it. Its construction is indistinguishable from any other ordinary
mosque in Indonesia except that the majority of the congregation have a Middle Eastern
appearance. Reasonably, local people call it Masjid Habib because many habaib (the plural
form of Habib which means the Prophet’s descendants) carry out their prayer in the
mosque. An imam of Hadhrami descent, Muhsin bin Abdul Kadir Albar (b. 1954) led the
sunset prayer and then continued to lead some traditional dhikr and the recital of the
Ratibul Haddad (discussed in detail below). During a chat after the rituals, Muhsin told me
that there were three other people referred to as Imam Rawatib,60 namely, Alwi bin Syekh
Albar, Fadli bin Taha Albar and the youngest, was Saleh bin Fahmi Assegaf who
graduated from Hadhramaut, Yemen. ”We are alumni of Alkhairaat; from the primary,
secondary, and high school.”
After completion of the sunset prayer in Masjid Habib, accompanied by Robo, I strolled
around the adjacent Kampung Tengah. As is commonly visible in an Arab-dominating
village, one sees particular shops along the streets offering religious accessories and
paraphernalia including prayer mats, scarves, sarongs, non-alcoholic perfumes, religious
books and Muslim outfits. The Hadhrami diasporic community established themselves in
eastern Indonesia well before the Dutch arrived in 1599 (Ellen 1996). Historically, since the
first introduction of Islam in North Maluku, Hadhrami scholars played central roles in the
proliferation of new faith (Andaya 1993: 97). Muslim traders from Yemen acted as
preachers (muballigh) in their business travels to eastern Indonesia (Pelras 2001). They

60

Imam Rawatib is the common term for the (male) person who leads five-time daily congregational prayers (shalat
jamaah) 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) (see more in Halim 2015).
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participated in various religious events emboldening the emergence of new local identities
(Berg 1989: 77). They became imams in mosques and religious leaders, even attaching
themselves to local royal authorities. De Clercq (1890:103) noticed that they worked for the
Sultanate of Ternate as early as Islam was proliferated in the region in the early 16th
century. This Dutch observer noted that when the Sultan of Ternate institutionalised the
Islamic doctrine in his royal reign, he always employed Hadhrami scholars as religious
advisors, the so-called Bobato Akhirat. According to Said Abdullah (b.1942), a senior Islamic
scholar and alumnus of Alkhairaat, Islam in Ternate was formerly more highly developed
than other regions in eastern Indonesia. From here, the new religion made its way to other
areas. “That was due to the roles played by the habaib who settled here a long time ago,”
said Abdullah. Some of the renowned Hadhrami scholars in the region were, among
others, Hasyim ibn Muhammad Albar and those of the Alatas family, Jamalullail and Ibn
Sheikh Abu Bakr who had already settled in the islands for centuries. The incumbent
Bobato Akhirat is also a Hadhrami scholar Alhabib Abu Bakar ibn Hassan Alattas Azzabidi.
Regarding the religious orientation (madhhab), Hadhrami society appeared to be
religiously homogeneous. Boxberger asserts that it was a Sunni community (Aswaja) that
adhered to the Shafi‘ite madhhab (Boxberger 2002: 149). Zwemer in his historical accounts
in Arabia as the Cradle of Islam (1900: 231) explains: "The population of Aden (the capital of
Yemen) consists of Arabs, all Moslems, mostly Sunnis of the Shafi’i sect although a small
number is Shi’is,” (Zwemer 1900: 335). This scattered information offers insights into the
social roles of Hadhramis in eastern Indonesia as well as the backdrop of their earlier
religious orientation. The influence of Hadhrami scholars remains dominant up to now in
the eastern part of Indonesia, especially following the more entrenched intimacy of Islam
with local power. It seems reasonable to suggest that, under their influence, the adherence
of Aswaja became widely prevalent among local people.
Later in Kampung Tengah, Robo introduced me to Bustami Albar (b.1963), and we visited
his house. According to Bustami Albar, most Hadhrami families in Ternate would send
their children to Alkhairaat, at least at the level of primary and secondary school. “My
grandfather, father and uncle, all of them learned people, still insisted on sending me to
the school, even though, if they wanted, they could educate me at home,” said Bustami
who was a financial account manager in a local bank. What I understood from the
conversation with Bustami was that the persistence of those families in sending their
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children to Alkhairaat was due to a variety of reasons. Firstly, they want their children to
have a strong grasp of basic religious knowledge. Even though the children would
eventually focus on non-religious fields in future, as good Muslims, they were equipped
with the necessary religious knowledge. “They know their duties such as obligations and
prohibitions (halal dan haram) in Islam,” Bustami asserted. This essential knowledge they
believe would lead them on the right path of Aswaja, the mainstream Islamic tradition of
the Muslim majority in Indonesia. Secondly, the parents believe that Alkhairaat would
transmit Islamic knowledge to their children and cover them with the Baraka (blessing) of
Guru Tua. “…So, our parents want their children to get blessed by Guru Tua. You see,
nowadays, many high ranking officials in North Maluku are the Abnaulkhairaat,” Bustami
asserted.
The first Alkhairaat in North Maluku
Muhsin Albar, the imam of Masjid Habib, told me that, the first time, Guru Tua
established Alkhairaat in Ternate in 1950, he used some classrooms belonging to the
existing Islamic school, Madrasah Islamiyah, located next to the mosque. At that time, the
community in Ternate did not recognize the system of pesantren (religious boarding
school). Madrasah Islamiyah was the first Islamic school founded in Ternate in 1924 by a
Hadhrami scholar Sheikh Sehan Bachmid.61 “Local people called the school Sekolah Arab
(the Arab school) because the founder and teachers were Arabs, but the students also came
from other ethnic backgrounds," he explained. The people fully funded the school so that
its students paid nothing. In the post-colonial era, it experienced a downturn in its
operations due to a decline in student enrolments and a scarcity of teachers as well. “This
is why when Guru Tua opened his school here, people responded positively and enrolled
their children,” Muhsin said. The teacher assigned his best students from Palu to teach in
his new school in Ternate. Some of senior Alkhairaat’s teachers in Ternate are still alive,
including Said Abdullah of Ternate (b. 1942), Ahmad Bachtiar of Toli Toli (b.1938), Musa
Lasawedi of Ampana (b.1935) and his wife Pasariyah of Ampana (b. 1942).62 Those who
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I discovered the information about this name from some unconfirmed sources of the personal internet web pages.
Musa Lasawedi told me an interesting storyline about his marriage with his wife Pasariyah (b.1942). When assigned by
Guru Tua to teach in Ternate in 1967, he departed from his village, Ampana, a small village in Central Sulawesi, to the
island of North Maluku and at that time, he was still single. After a year teaching in Ternate, Guru Tua was keen to
arrange Lasawedi’s marriage with a girl in Palu, but he did not find one. "I want to provide Lasawedi with a wife,” Guru
Tua said. For his purpose, Guru Tua went to Ampana, Central Sulawesi, seeking a bride for Lasawedi. Then, he met
Pasariyah, a young single female religious teacher (ustadzah) in a local madrasah school. He asked her whether she agreed
to get married to Lasawesi and teach in Alkhairaat in Ternate. Pasariyah accepted Guru Tua’s offers and went to Ternate
meeting her groom.
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passed away were Mohammad Nur Sulaiman of Palu and Salim Muhammad Albar of
Ternate.
The following morning, my curiosity took me to see the Madrassah Islamiyah, and I found
the school to be operational in a two-storey building with about 12 classrooms located in
the right-wing of the mosque. Its signboard displayed the name Al-Madrasah Islamiyah
Ternate, and some schoolchildren were playing in the grounds that belonged to the
courtyard of the mosque. I could not imagine this school at the time Guru Tua had once
used it in 1950 for his first branch in North Maluku. Perhaps, it might have looked like
makeshift woodsheds with simple classrooms. However, the site demonstrates the way
the teacher established each branch of his schools in various regions by using the existing
local facilities and involving local components and resources. He always sought to
revitalise existing local schools, and some of those Islamic schools were eventually
integrated into Alkhairaat. The management of the old schools usually then handed over
their assets and students to Alkhairaat. However, in the case of Sekolah Arab in Ternate, it
seems that Guru Tua and Alkhairaat have retained their autonomy until now.
After Guru Tua established his first school in Ternate and raised the public enthusiasm for
his new school, the local society became aware of the importance of the school in their
area. They organised public fundraising for the purchase of a larger plot of land for Guru
Tua and built a new building in Kalumpang, Kampung Tengah. Since then, the learning
and teaching activities have moved to the new building that currently operates as the
regional centre of Alkhairaat in North Maluku. Subsequently, the school expanded its
network into three places in Ternate; namely Kampung Tengah, Kampung Makassar, and
Falajawa. It has proliferated with various types of schools and pesantren ranging from
Islamic junior schools (tsanawiyah) to senior Islamic schools (Aliyah) and elementary to
high school in other islands such as Bacan, Tidore, Galela, Tobelo, Kao, and Sanana.
According to data at the central office, North Maluku currently has 162 schools and four
pesantren across the archipelagic province.
Religious Traditions
Masjid Habib gave the impression that it was not merely a place of worship but also a
centre of cultural reproduction. As I argue in Chapter Five, Alkhairaat constitutes a
habitus generating institution and an important locus for the accumulation of cultural
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capital, Masjid Habib offers a perfect example of the social formation of its religious
authority and the site of social reproduction of its particular habitus. As the focal point of
local Muslim pilgrimage and worship, it represents the manifestation of their religious
worldview. It creates a religious atmosphere that enables them to fulfil their religious
duties based on the concept of Aswaja. Muhsin told me that many people, especially Sunni
adherents, would feel comfortable in conducting their worship in his mosque because all
aspects of worship in the mosque refer to the concept of Shafi’ite madhhab. He pointed to
the ritual practices during the holy month of Ramadhan, the ninth month of the Islamic
calendar. Religious devotion sets the tone of the month, with increased attention paid to
worship, prayer, meditation, and acts of kindness. Many Muslims fast throughout the
entire month, refraining from eating and drinking during the daylight hours. It is a time
for special prayers. In Masjid Habib, the imams would give further religious talks and
offer additional non-obligatory worship. The prayers, called Taraweeh, begin after the
sunset or night prayers. Each prayer cycle (rakaah) is repeated up to 20 times. The number
of rakaah mainly belongs to the traditionalist practices, while the reformists would chant
their Taraweeh 13 times. Haji Somad (b.1959), a Buginese garment merchant, told me of his
spiritual experience during Ramadhan each year in the mosque. He would never abandon
the opportunity to perform prayers at the mosque. “I love to worship here as I feel calm
and serene in my heart,” he added. Each year when the holy month of Ramadhan arrives,
he always returns to Ternate with a particular intention to undertake to fast (puasa) and
observing religious meditation (I’tikaf) at the mosque during the whole month.63
The Ratibul Haddad
In Masjid Habib, there are daily social activities between the time of Ashr (mid-afternoon)
prayer to Maghrib (from about 3:00 to 18:00). One of them is a religious gathering to teach
children to read the Qur'an in which students sit in a circle with an Imam Rawatib that local
people call Hizb. It is akin to rawha in the pesantren tradition (see Chapter Five). In Hizb,
the imam divides one chapter of the Qur'an into several sections for each student to read
loudly in rotation. When someone is reciting his section, the Imam will make necessary
corrections if he finds the student has made mistakes in his reading. After the completion
of whole chapters of the Qur’an, the imam reads a Khataman (closing prayer) and the next
day, he will repeat the reading from the first chapter again. This program is common in
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Haji Somad currently lives in South Sulawesi, but I met him in Masjid Habib by chance.
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any mosque in Indonesia, but one thing that was distinctive in Ternate was that it begins
with the recital of the Ratibul Haddad. The students who participate in the program recite it
as a vocal dhikr in unison (dzikir berjamaah) which, in my view, becomes the salient feature
of Masjid Habib. They read the dhikr loudly and concertedly with rhythmic voices.64
Anne K. Bang in his recent book (2014), Islamic Sufi Networks in the Western Indian Ocean (c.
1880–1940) explains that the Ratibul Ḥaddad is a dhikr – a ‘remembrance of God’ performed
by Muslims in large parts of the Islamic world, but it is particularly widespread in the
Indian Ocean region. Recited by men and women, in mosques or private homes, to express
devotion and to seek blessing, it is a ritual for a group, a local community, or a segment of
a Muslim population. Produced by a leading Hadhrami scholar, Abdallah ibn Alawi AlHaddad (1634-1719), it emerged as a favourite ritual among the traditionalist Aswaja
adherents around the globe. Historically, according to Mahzumi (2014), this dhikr by
Imam Al-Haddad was initially intended to meet the request of his student, Amir from the
Sa'ad family who lived in Shibam, Hadhramaut, Yemen. Amir asked his master to provide
him with an invocation that could empower him and his family to defend themselves from
the misguided teachings prevalent in his village. Initially, the recital of the Ratibul Haddad
was only familiar within and among the residents of Shibam but soon after that it spread
rapidly to other cities in Hadhramaut and gained popularity aboard. In Indonesia, as a
cultural expression, it is precisely an instance of many other distinctive religious traditions
of local Aswaja adherents commonly encountered in Java. With different references, the
followers of Nahdhatul Ulama (NU) and other traditionalist Muslim groups also recite the
dhikr (Mahzumi 2014). During my multi-sited fieldwork, I could also observe these
parallel phenomena in other cities such as in the regions of Central Sulawesi, Gorontalo,
North Sulawesi and North Maluku, where the same pattern of ritual traditions was vividly
flourishing in the public sphere.
Beyond that, as Bang asserts, the use of devotional litanies has, since the eighteenth
century, been one of the main hallmarks of the Tariqa Alawiyya, a family-based Sufi order
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As I stayed in Ternate a couple of weeks, I could follow the ritual performance every evening after sunset.
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in Hadhramaut that is closely related to Shadhiliyya (see Chapter Two).65 This tarıqa66 is
built on dual chains of authority (Silsila), genealogical and spiritual ones. The genealogical
lineage connects to the ancestor of habaib, Ahmad b. Isa al-Muhajir who claims to be
descendant of the Prophet. Al-Muhajir’s progeny established Alawiyyin or Sayyid (pl.Sada)
that holds the highest social stratum within the Hadhrami community. This line is called
the golden chain (Silsila Dhahabiyya), a chain of mystical knowledge, transmitted internally
through the family from father to son without external mediation (Schimmel 1975). The
second chain was from Shu’ayb Abu Madyan (d.1197) from the Maghreb through the
process of Sufi initiation from al-Faqıh al-Muqaddam (the First Jurist), Muhammad b Ali
(d.1255), one of the great-grandchildren of al-Muhajir (Ho 2006). In Sufi terms, these lines
are known as the dual golden chains (Trimingham 1971). Despite claims by some scholars
that this particular tariqa is a quasi-Sufi order because it evolves from an exclusive Sufi
tradition, Bang suggests that the ritual of the Ratibul Ḥaddad conveys and expresses a
spiritual, social and cultural value for local people in many places in the world. Many Sufi
practitioners regard dhikr as a gateway to spiritual insights. They perceive it at different
levels, and the understanding of the ritual is dependent on what stage on the Sufi path
(maqamat) the individual seeker (salik)67 has reached. There are various levels of
understandings: firstly, for lay or general people (the awam), an immediate one where
devotion is expressed and, for the advanced seekers (khawass), the mystical level in which
an esoteric truth is conveyed to those who can apprehend it.68
The institutions in the area of the Hadhrami diaspora throughout the Indian Ocean
regional but also in eastern Indonesia have a similar religious platform and spiritual roots
in the Sufi order of Tariqa Alawiyya because all of their founders came from Hadhramaut,
Yemen. Like their counterparts in Africa and elsewhere, the Abnaulkhairaat share similar
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One such early family tariqa, which had a significant influence on Islamic life in Hadhramaut and has survived until the
present day, is the Tariqa Alawiyya in Yemen. Founded by Muhammad ibn Ali of the Bani Alawi tribe (574/II786s3/I255) who took his initiation from Abu Madyan Shu'aib, the tariqa developed into an independent discipline.
Shadhaliyyah is a Sufi order propagated by Abu Hasan Al Shadhaliyyah (d.1258).
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Trimingham describes a tariqa as a practical method to guide a seeker by tracing a way of thought, feeling and action,
leading through a succession of ‘stages’ (maqamat) to experience divine Reality (haqiqat). See more: J Spencer
Trimingham, The Sufi Orders in Islam, Oxford at the Claredon Press, London 1971; pp 3-4.
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Salik is the beginner in Sufism.
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In my childhood experience when I still lived with my parents in a Hadhrami family, we used to recite the Ratibul
Haddad immediately after Maghrib, leading the evening prayers (Shalat Isya). Usually, on Thursday nights, we read some
chapter of the Qur’an before the ritual. We made the ritual an almost integral part of the obligatory evening prayers. At
that time, I was not aware of any Sufi elements or practices, and my father did notinform me. All members of my family,
including two brothers and one sister as well my mother, were involved in the recital. My father led the ritual, and we
repeated after him. For me, the dhikr is a simple text that can be learnt by heart without too much effort, just through
listening, internalising the sounds, intonations and rhythm repeatedly.
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aspirations and dispositions towards the teachings of Guru Tua. They also share the same
religious traditions and ritual practices.69 The recitation of the Ratibul Haddad in various
regions across eastern Indonesia has effectively strengthened the religious authority of
Alkhairaat and made the religious aspect of Aswaja an important identity marker for local
people in remote areas in eastern Indonesia.
I will now elaborate on the next episode of my fieldwork in Bacan, South Halmahera. The
focus was on Pesantren Alkhairaat in the city of Labuha, the central business district of the
island. The Kasuba brothers manage the pesantren: the Governor of North Maluku, Abdul
Gani Kasuba (Gani) and the Regent of South Halmahera, Muhammad Kasuba
(Muhammad); they are both members of the Abnaulkhairaat. The local media reported that
they had extended significant support to the schools by spending a hundred million
rupiahs from the regional budget to finance the network. However, the Kasuba brothers
have also made use of the available resources to push their hidden political agenda as
cadres of the Prosperous Justice Party (Partai Keadilan Sejahtera, PKS), a party that is
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I would like to draw attention to similar phenomena in Africa. At least, three educational institutions; the Riyadha in
Lamu, Kenya, the Madrasa Ba Kathir in Zanzibar and the Zawiya Institute in South Africa; have popularised the Ratibul
Haddad as a scheduled public event and included it as an educational element in their schools (A. K. Bang 2014; Haron
2005). Interestingly, these institutions were also critical in the shaping of maulid and other traditional rituals including
tahlil in Africa. Such public religious events and teaching materials played vital roles in propagating local affiliation with
Aswaja as well as strengthening the religious authority of local ulama in Africa. Bang mentions in her book that, in Lamu,
a small town on Lamu Island in Kenya, the Ratibul Haddad became the communal recitation from the 1880s when, a
Hadhrami scholar, Habib Saleh (d.?) settled in the region. Soon after that, the dhikr emerged as a ritual that came to define
being Muslim and the followers of Aswaja among local Muslims. Subsequently, it turned in to be an identity marker for
the minority Muslim. In Zanzibar, local people recited the dhikr since the early 1900s following the establishment of
Madrasa Ba Kathir. The institution, founded by a Hadhrami scholar, Abd Allah Ba Kathir (1860–1925), became a socialreligious centre for all kinds of teaching-learning activities of Islamic knowledge and of expressions of religious devotion.
Bang emphasised that the dhikr in Madrasa Ba Kathir is instrumental in strengthening a Hadhrami religious authority and
became the focal points for the propagation of traditional text based on the Aswaja teachings through its educational
instructions.
Another scholar, Mohammed Haron (2005) in his article published in the Journal of Muslim Minority Affairs, reveals that
Sheikh Muhammad Salih Hendricks (1871-1945) established an educational institution in 1912, named the Zawiya
Institute in the Walmer Estate in Cape Town, South Africa. Sheikh Hendricks was one of the followers of the Tariqa
Alawiyya, initiated by his Hadhrami masters, such as Sheikh Umar Ba Junayd and Sa’id Ibn Muhammad Bab As-Sayl. In
his school, the students learnt various traditional texts of Hadhrami origin. The curriculum includes the recital of the
Ratibul Ḥaddad, which soon became incorporated into a local tradition. According to Haron, what happened in the
Zawiya Institute shows that the institutionalised form of recitation as the elements of education seems to have rapidly
developed in Africa in the early twentieth century. Currently, the grandsons of the late Sheikh Hendricks, namely Sieraj
and Ahmad Hendricks, who also affiliated themselves to the Tariqa Alawiyyah, manage the school. Located in the heart of
greater Cape Town not far from the city centre, it has become an important religious centre and the venue where maulid is
one of its most significant annual activities and more importantly, the Ratibul Haddad is a daily ritual performance.
The above studies demonstrate that several educational institutions in Africa regularly transmitted and performed similar
dhikr in groups orally (learning by listening) as Alkhairaat does. To higher-level students, they even offered
interpretations of the Ratibul Haddad, including its commentaries in their curriculum. The Ratibul Haddad, as well as
other forms of traditional rituals, played a vital part in the integration of minority Muslims in Africa. As Bang and Haron
maintain, the expression of devotion through the dhikr was also an expression of a particular identity that defines
themselves as Aswaja adherents. For my study, one may easily find the linkage of those in Africa with Guru Tua’s
institution in eastern Indonesia.
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closely associated with the reformist group of Muslims, including those committed to
Wahabism. They categorically reject the traditional rituals, such as haul, maulid and the
Ratibul Haddad and consider those rituals to be unacceptable innovations (bid’ah). Their
main objection relates to the claim that the Prophet never practised those rituals. They
believe that since every innovation is a misguidance, such rituals cannot be a legitimate
part of Islamic worship (Jamhari 2010).
Contestation in Bacan
From Ternate, taking a ferryboat on a nine-hour journey of about 300 km, I proceeded to
Bacan Island. It is a mountainous and forested island lying south of Ternate and southwest
of Halmahera. As the second-largest in the North Maluku archipelago, the island is a
sparsely populated area with only 70,000 people. The city centre is Labuha in which the
school complex of Alkhairaat is located. Remnants of the former Bacan Sultanate are still
visible including the beautiful mosque, the vast ancient palace and the Portuguese fortress.
Previously, the Sultanate declared Islam to be the official religion and, like its counterpart
in Ternate, it institutionalised a royal religious counsellor called Bobato Akhirat, in addition
to the existing Bobato Dunia. According to local narratives, in the late 1800s, Sultan
Kamarullah Iskandar Syah invited Habib Ahmad ibn Abdullah Assegaf from Tondano,
North Sulawesi, to be the Bobato Akhirat and he later married his grand-daughter. Assegaf
died in 1930 and was interred within the compound of the Sultanate mosque, beside the
Sultan himself. During my stay in Bacan, I visited his grave and took some pictures.
Figure 8.1: The tomb of Habib Ahmad ibn Abdullah Assegaf (d.1930) in Bacan
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Currently, Bacan is under the administration of the South Halmahera Regency (Kabupaten)
in North Maluku. At the time of my fieldwork, the incumbent regent of South Halmahera
was Muhammad, a member of the Abnaullkhairaat and a brother of North Maluku
Governor. Reportedly, the Kasuba brothers strongly supported the interests of Guru Tus’s
schools in the island and other regions of North Maluku. They established a massive
scholarship for local students to study at the Alkhairaat in Palu, Central Sulawesi. Data
show that every year, they had granted scholarships to at least 20 students to study in Palu
at various levels ranging from primary to university (see Chapter Four). They have also
perpetually provided funds for the construction and renovation projects as well as the
remuneration of Alkhairaat’s teachers. The focal point of all programs comes from the
regional budget (Anggaran Pendapatan Belanja Daerah, APBD). According to my informant,
in his capacity as Bupati, Muhammad has annually tapped a considerable amount of
money from the local budget to support the school operation in South Halmahera.
The first inception of Alkhairaat’s school in the island took place in 1958 when Guru Tua
integrated it with the existing Islamic school, Madrasah Misbahul Aulad (the torch of
children). As commonly happened in other regions, the old school faced financed
operational difficulties as an Islamic school due to the shortage of teachers and student
enrolment. At the request of local people, Guru Tua revitalised it by sending teachers from
Palu, such as Ahmad Bajuber and Aini Hamzah and Ahmad Bachtiar (b.1938); the latter
still lives on the island. Over time, Alkhairaat proliferated, and when it required a larger
piece of land, local people voluntarily surrendered their lands for the construction of a
larger school. On 10 hectares of land, the school has currently a multi-level curriculum
from kindergarten, primary, secondary, high schools up to an Islamic institute with more
than 1,000 students involving 90 teachers. It has a large mosque in the centre and a
dormitory for a pesantren that accommodates 40 students in the back. It charges nothing
for students as all of the school expenses are covered by the government’s financial
assistance scheme (Dana Bantuan Operational Sekolah, BOS). Most of the teachers are civil
servants, and some of them are non-government teachers paid from the budget of the local
administration. The general schools (Sekolah Umum) from primary to high school, offer
subjects based on the curriculum of the Ministry of Education (Diknas) while Madrasah
Ibtidaiyah, Aliyah, Tsanawiyah comply with the curriculum from the Ministry of Religious
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Affairs (MORA) and their teaching materials are Islamic knowledge. It also has a
pesantren (an Islamic boarding school).
Pesantren Alkhairaat in Bacan
Before my arrival in Bacan, I had a high expectation to meet hundreds of faithful students
in Pesantren Alkhairaat, considering that it was a free but prestigious school in the
archipelago of North Maluku. However, after spending some time within the complex, I
was a little disappointed to realise that, it resembled more an orphanage rather than a
pesantren, or even a student dormitory (asrama pelajar) as it did not fulfil the basic
requirements of a pesantren. Dhofier (1980) depicts five significant elements of a
pesantren: accommodation for the students, the mosque where students most
appropriately learn, the classical Islamic textbooks as the primary source of learning, the
students (santri) and the kyai (the leader of pesantren). Although Bacan has the lodge for
students with 40 students, two major elements were absent: the role of a kyai as the leader
of the pesantren and the learning of kitab kuning. Here, I could not see a leadership figure,
a man perceived by villagers to have great worth and charismatic authority because he
was endowed with Baraka or blessings. The students were also not very familiar with
reading the classical texts, even though such competence has become the distinctive
feature of Alkhairaat’s pesantren in other regions. The emphasis on studying kitab kuning
is inseparable from the crucial roles played by the leadership of the Abnaulkhairaat in the
pesantren. In their absence, the flow of the transmission of Guru Tua’s culture and
religious tradition is most likely disrupted.
Unlike the pesantren in Tilamuta, the roles of a charismatic leader in Bacan were minimal.
I did not see any senior teacher in the compound of pesantren but only met Ahmad Toha
(pseudonym) acting as the coordinator of the pesantren. The role of a kyai, as Martin van
Bruinessen (1995) has noted, becomes a great motivation for students to study in
pesantren, but this element was obscure in Bacan. Muhammad, the man who had
supposedly assumed the responsibilities, was distracted by political activism as the regent
of South Halmahera. In his political position, it is doubtful that Muhammad would be able
to sustain the interest of Alkhairaat’s schools given the demands of his political career.
Turmudi (2006) holds the view that a kyai plays an essential role in a pesantren, through
which he builds a pattern of patronage that relates him to his students and the society
outside his village. In this pesantren, such a pattern seems undeveloped. The leadership as
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the focal point and dominant factor for the transmission of religious culture and
knowledge was not present or active.
Fahri, a student of the pesantren, told me that he felt discouraged and often disorientated
in his studies because of a lack of supervision from his kyai. “I miss a teacher whom I can
always ask and discuss some difficult questions. Although every day I can meet many
teachers in my morning school, I have none in the pesantren,” he added. No activity was
visibly related to the tradition of reading kitab kuning through rawha, in which students
learn Islamic knowledge and the Arabic language with its sophisticated grammatical
sentences directly by their teacher. When the time arrived for the sunset prayers (shalat
Maghrib), the students congregated in the mosque and stayed there until evening prayers
(shalat Isya). However, during the intervening time they did not perform the familiar
traditional rituals, such as the recital of the Ratibul Haddad and maulid, as students in other
Alkhairaat’s pesantren regularly do. Instead, they only reviewed general lessons from
their morning schools and divided themselves into several study groups to discuss
different subjects. Guru Tua’s religious culture and tradition have faded away.
Figure 8.2: The compound of Alkhairaat Pesantren in Bacan
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The Kasuba Brothers and their political party
Before further discussing the pesantren, it is crucial to understand the social, intellectual
and political backgrounds of the Kasuba brothers. Gani (b.1951) spent his schooling in
Alkhairaat from primary, Madrasah Diniyah Amaliyah (MDA) to high school at Madrasah
Mualimin (the teacher training college). After graduation, he acquired a scholarship under
the recommendation of Alkhairaat to further his studies at the Islamic University of alMadinah al-Munawarah in Saudi Arabia. During his period in the university, he became
acquainted with some Indonesian students who had political prominence in the
Prosperous Justice Party (Indonesian: Partai Keadilan Sejahtera- PKS) such as Salim Segaf
Aljufri, Head of the PKS advisory board (Dewan Suro) and Hidayat Nur Wahid, former
President of the party. Gani became active as a secretary of the Indonesian Student
Association at the university. Upon his return from Saudi Arabia, he worked in Alkhairaat
for several years as the chief inspector in North Maluku. With his experiences and
educational background, Gani was nominated by PKS to participate in the 2004 legislative
election from North Maluku. "At that time, I was still a novice in politics,” Gani said as
quoted by local media. Unexpectedly, the people of North Maluku gave him the mandate
to be their representative in the national legislative assembly (Dewan Perwakilan RakyatDPR). In 2013, PKS nominated him to run the gubernatorial election in North Maluku, and
he won for the period 2014-2019.
Meanwhile, his brother, Muhammad (b.1961) took the same path as Gani, in education as
well as politics. He went to Alkhairaat‘s schools from primary to high school, obtained a
scholarship to study abroad and gained a bachelor degree in Pakistan. Both, Gani and
Muhammad, currently hold top-ranking positions in the central executive board of PKS,
especially Muhammad who is the chairperson of the Islamic propagation program in
eastern Indonesia. His experiences in Pakistan, to some extent, made a significant
contribution to his sociological and intellectual formation when he was elected Regent of
South Halmahera for two successive periods 2005-2010 and 2010-2015 through the
nomination of PKS.
The participation of the Kasuba brothers as cadres in PKS has provided a great benefit to
the Islamist party as it seeks to Islamise Indonesia through political and cultural avenues
(Machmudi 2008). PKS considers that battles over politics, over Muslim identities, and
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over what Muslim modernity should look like needs to be fought in the field of education
(Berkeley 2007). However, it faces an uphill battle to challenge the long-established
traditionalist schools, such as NU and Alkhairaat, as it exerts influence to reconfigure what
the public views as mainstream religious education. Bryner (2013) in his doctoral
dissertation sheds light on the Network of Integrated Islamic Schools (Jaringan Sekolah
Islam Terpadu, JSIT) that links to PKS as a blueprint for a nationwide piety project.
Established in the mid-1990s by activists of the Tarbiyah Movement, the network includes
570 day-care, preschool and kindergarten facilities and 550 primary and secondary
schools. The Tarbiyah Movement, inspired by ideas from the Egyptian Muslim
Brotherhood, later became a political party, named PKS in 2002. The movement is
characterised by some typical features such as being religiously puritan, inflexible and
scriptural (Machmudi 2008). Such characteristics place the movement in natural
opposition to the traditionalist groups both politically and in the Qur’anic interpretation
regarding innovation in Islamic practices.
In many cases, such differences have often triggered controversies among villagers who
see themselves as Aswaja, which is more flexible and moderate. Alkhairaat is a
traditionalist Muslim group similar to NU with significant influence over the mainstream
school of thought regarding how to conduct a pious life in Indonesia. The religious
practices of traditionalists are often infused with mystical Sufi traditions, such as tahlil and
maulid (Azra 2005). On the other side, PKS is reformist and puritanical in approach; they
advocate the removal of local customs and traditions from the practices of Islam (Bryner
2013; Machmudi 2008). Although recently there have been efforts inside the party to
expand the party’s voter appeal beyond its Islamist base for a softening of Islamist
ideology, the party maintains their strict core of Wahabi Islamic values. They are a
purificationist movement of strict observance that originated in and is the dominant form of
Islam in Saudi Arabia (for more about PKS and Wahabism see Wahid 2009 and
Woodward 2012). In eastern Indonesia, the emerging contentions due to the differences of
religious orientation have been exacerbated by the Kasuba’s domestic political ambitions
in Bacan.
Some Contentious Issues
When talking to the broader society about Muhammad Kasuba as the regent of South
Halmahera throughout his two terms of offices, our discussions inevitably revolved
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around some controversial issues. They included alleged corruption of the local budget,
the embezzlement of social assistance funds (Dana Bantuan Sosial) and local grant funding
(Dana Hibah). Local media reported that Indonesia's Corruption Eradication Commission
(Komisi Pemberantasan Korupsi, KPK) had summoned him several times for investigation of
corruption cases but failed to gather sufficient evidence to bring him to court. According
to Mat Doluh (pseudonym), a former employee in the Bupati’s office, the failure was
understandable because all data and evidence relating to Muhammad’s cases were burnt
and destroyed when the local attorney’s office bizarrely caught fire due to an
unidentifiable cause during the investigation process. Doluh believes that the fire was
purposely lit to destroy the evidence. Efforts to purge the evidence of Muhammad’s
alleged scandalous activities were inextricably linked to his political ambition to claim a
second term of his political position as Bupati in 2010. Even, after his second terms ended,
he planned to ‘bequeath’ his position to his younger brother, in the all too familiar strategy
in contemporary democratic policies in Indonesia. Apparently, after the completion of his
terms of office in 2015 when he no longer had the right to continue as Bupati, Muhammad
campaigned for his younger brother, Bahrian Kasuba who finally won the local election
replacing him as the regent of South Halmahera for 2015-2020.
In addition to Muhammad Kasuba’s difficulties over managing the local budgets, he was
also accused of promoting a problematic religious orientation that was different from the
long-standing religious tradition of Alkhairaat. In an interview with Zuhdi, a civil servant
working for the regent office, he expressed his concerns about the religious attitude of
Muhammad since joining the political party. “Pak Bupati seems to have a religious view
different from our traditional orientation. We can see it from his efforts to prevent the
annual commemoration of maulid in the office.” During his term, the office (Kantor
Kabupaten) never officially observed an annual celebration of the Prophet’s birthday
(maulid) and the Bupati himself prohibited his employees from holding it. "We usually
gather every Friday night to read maulid as a Muslim get-together (silatuhrahmi), but we
are always under surveillance by the office,” he added. According to Zuhdi, it was too
risky for the employees to continue such gatherings because their leader was religiously
opposed to such activities. He pointed to himself as an example of someone who has
sanctioned the state of being no longer in employment because there is no more work
available because of holding maulid and the recital of the Ratibul Haddad on a routine basis.
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The Bupati’s distinct religious orientation was also visible in the preacher program. During
his leadership, every year Muhammad would invite tens of ustadz (religious teachers)
from the headquarters of his affiliated political party (PKS) in Jakarta to preach religious
propagation programs (dakwah Islamiyah) in North Maluku. Seemingly, the program was
to fulfil his political commitment to PKS as he was in charge of the Islamic propagation
program in eastern Indonesia. According to Ali Zaidun, a former member of the local
council assembly (Dewan Perwakilan Rakyat Daerah, DPRD), initially, the local
administration of South Halmahera used to invite at least 30 people from Palu, but since
2007, the Bupati switched the recruitment to Jakarta. When I confirmed this information
with the executive board of Alkhairaat in Palu, it is evident that the Memorandum of
Understanding (MoU) between Palu and South Halmahera in this regard had been
discontinued. The preacher program is funded out of the local budget, covering not only
the fares for the ustadz but also their lump sum payment and accommodation. The
preachers have to stay on the island for one year to carry out their duties as local religious
leaders serving the needs of local people. When their time has ended in the year, a new
group of ustadz will come on new contracts.
However, the program created discontent among the people because the incoming ustadz
pursued a different Islamic orientation from Guru Tua’s teachings as the standard
religious practices of local people. Being imams in local mosques, delivering weekly
Friday sermons and organising religious gatherings in various villages in Bacan, they
carried out their programs based on the religious platform of their PKS political party. Not
only were they unqualified to lead traditional rituals, such as tahlil and maulid, they even
denounced these rituals as innovations (bid’ah) and superstitions (khurafat), despite being
highly regarded customary practice for local people. “Their participation would not have
created many problems until they prohibited people from performing maulid, tahlil,
visiting graves (ziyarah) and the veneration of saints,” Zaidun said. Many people were
irritated and lodged protests at the local office of Alkhairaat. Staff at the office,
Badruzaman (pseudonym) acknowledged that the presence of the PKS preachers in
various villages in Bacan had created problems and some village leaders came to his office
calling to the cease the program. On my return to Ternate, I discussed the matter with Said
Abdullah, the senior student of Alkhairaat, who considered that the Kasuba brothers had
betrayed the Guru Tua’s mission for the sake of their domestic political gains. “Kasuba
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brothers are anti-Ratib and anti-Tahlil, so they are no longer Abnaulkhairaat. They merely
capitalised on Alkhairaat for their political advantage,” Abdullah told me. Similarly, when
I inquired the case into the central office in Palu, an official of the executive board told me
that they had received reports about what happened in Bacan but so far had not followed
up with any action yet.
The Maluku population has been mobilised along religious lines and has become involved
in a series of religious conflicts from 1999. The search for peace has been a difficult one in
the region over many years. Religion became the primary identity markers in one of the
most violent conflicts of the post-Suharto era of Indonesia. Religious conflicts not only
involved the followers of major religions, like Islam against Christianity but also erupted
within the variants of religious groups. Birgit Brauchler (2010) shows that conflicts also
happened between Catholics and Protestants as well as various adherents of Islam such as
traditionalists and reformists. She points to an example in Hatuhaha, Central Maluku,
where villager conflict emerged along these lines. Local Muslims sank into a profound
identity crisis divided into camps: One which continued to stand for the specific version of
Islam (Aswaja) and reformists who supported a so-called ‘pristine’ version of Islam
(Wahabism). The growing schism led to more violent and confrontations between the two
factions in the 1980s – allegedly beginning with quarrels between youths, but ending with
fatal consequences – that were seemingly solved traditionally (secara adat) based on the
traditional slaughtering of a goat and a white chicken (Brauchler 2010).
Conclusion
There are some crucial factors and differences in the relationship between Alkhairat and
its branches in various regional areas in eastern Indonesia. Those factors have brought farreaching impacts, not only to the reinforcement of the religious authority of Guru Tua in
particular and Alkhairaat in general but also in support for the institutional network.
Besides symbolic behaviour in the form of uniform religious orientation and traditional
rituals, the locally emerging religious leadership in regional areas of the Abnaulkhairaat
who have personal and direct attachments with the centre, have contributed to the
dynamic relationship between the centre and the peripheries. The socialisation of
traditional rituals, such as the Ratibul Haddad, maulid and tahlil in the public sphere, has
given leverage to Alkhairaat in education. Palu trains its students in Islamic knowledge
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based on the concept of Aswaja, and subsequently, they become religious leaders in their
villages and reproduce the culture and tradition in society.
As a means of maintaining the bonds of a fraternal group, as Durkheim argues, religious
beliefs serve as representations and conceptual symbols that express the nature of sacred
things, while rituals are “rules of conduct” governing how people should act in the
presence of sacred objects (Durkheim 1995). In this case, I would compare the rules of
conduct in theory to a series of the traditional rituals practised by the Abnaulkhairaat and
the followers of Guru Tua as representations of the religious orientation of Aswaja.
Although Durkheim’s theory encapsulates the complete religious subject and its
obligatory ritual practices, it can apply here to understand the phenomena in eastern
Indonesia. It implies that local people in the locus of my fieldwork consider the religious
orientation (madhhab) of Shafi’ite or Guru Tua’s teachings as significant because the
concept provides them with a firm and spacious grounding in practical guidelines to
perform their traditional rituals. By reciting such traditional rituals on a daily basis, they
feel attached to the teacher and, thus, reinforce the shared identity and solidarity within
the network of Alkhairaat. It is similar to the haul in Palu that also enhances the formation
of collective identity among the Abnaulkhairaat (see Chapter Two). As Catherine Bell (1997)
has argued rituals can serve to satisfy spiritual or emotional needs, cement social bonds,
display respect or submission, state one's membership, obtain social acceptance or
approval of a particular event, or sometimes merely to celebrate the ritual itself (Bell 1997).
In North Maluku, Aswaja spread under the influence of Hadhrami scholars who
established themselves in the region before European colonialism. Gradually
incorporating into society, this religious tradition has served as ‘a landing strip’ (runway)
for Alkhairaat as it was precisely compatible with Guru Tua’s religious culture and
tradition. For local people, it remains surprisingly vibrant and socially salient. It is not
only particularly true in North Maluku but also in much of the rest of eastern Indonesia,
where Alkhairaat continues to be a potent force in the locally emerging religious authority.
On the one hand, the shared religious orientation helps accelerate the development and
operation of the institution in the region.
This religious orientation can be a contributing factor in fostering tolerance and accepting
differences. For example in Bacan, local people have refused to accept preachers coming
from Jakarta because they developed a distinct religious orientation from Guru Tuas’
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teachings. Two important points are obvious from this case: firstly, Guru Tua’s teachings
have become a set of dispositions by which local people have given shape to their
structured attitudes and practices. Any effort to instil a new religious discourse upon them
can be particularly anomalous and rejected. As Bourdieu (1990) asserts, no act of
intimidation can be exerted on a person predisposed in his habitus to follow it or ignore it
(Bourdieu 1990; Nicola Ingram and Jessie Abrahams 2016)). Aswaja is significant for local
people as they maintain its expression as a set of embodied dispositions associated with
Guru Tua’s religious teachings. However, the Bacan case demonstrates that Alkhairaat as
a prestigious Islamic educational institution in remote areas is still vulnerable, not only to
be used as a political vehicle by local politicians but also to be subverted to other religious
views, which Said Abdullah describes it as a betrayal of Guru Tua’s mission.
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Chapter Nine

CONCLUSION

What We Know About Alkhairaat

"We do not want our children to be like their parents who cannot recite the Qur’an. We
want them to know how to recite the Quran and pray but, above all, we want them also
competent in scientific knowledge” Nuraini told me in an interview in Palu in mid of July
2015 when I asked her why she enrolled her son, Ahyar, in the Alkhairaat Pesantren. For
the mother of three, this pesantren is different from other schools, primarily public
schools, due to its characteristic of giving attention not only to the development of
religiosity but also to the mastery of scientific knowledge. “I send all my children to
Alkhairaat because the pesantren teaches my children the use of technology, so they can
be ready to be good citizens when they leave school,” she added. For example, the school
uses a computer laboratory to teach language, making the students familiar with modern
technology such as the internet; uploading and downloading academic sources, music,
even movies, Nuraini asserted.
This short testimony of a parent illuminates that Alkhairaat remains largely as Guru Tua
envisaged it to be, focussing its mission on the education of people. Characteristically, it
has continued and has been ready to evolve, keeping up with modernisation. Such an
inclination to catch up with the current developments of modernity and technology is
typically in the spirit of Guru Tua. The teacher would indeed have decided to go the same
way if he had been able to experience and see such advanced technology. As a driving
force, his character has stimulated and moved beyond the traditional emphasis on Islamic
teaching and knowledge, to include instructions in school programs about sciences and
other content areas taught in public schools. This evolution is primarily related to ‘the
Guru Tua’s factor’, which is still alive today—one where that the specific culture and
traditions of the institution have remained mainly unchanged since its inception in 1930.
As presented in this thesis, Guru Tua’s culture and traditions (re) produced by and
through the Abnaulkhairaat have formed a ‘culture of their own worldview’ providing
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shared values, norms and beliefs that govern the way they interact with each other.
Culture, as Schein (2004:2) points out, is "the result of a complex group learning process
that is only partially influenced by leader behaviour".
For this study, I set myself the task of providing an ethnography of Guru Tua’s school and
its network in an attempt to contribute to the existing literature on Islamic educational
institutions in contemporary eastern Indonesia. Exploring the roles of Alkhairaat and its
network, its boarding schools (pesantren) and Islamic schools (madrasah) in the region, I
have sought to examine the way the institution has contributed to the development of
Islam within the society in which it is located. The thesis has sought to investigate how
the founder, locally known as Guru Tua, has developed his school from a small madrasah
to become a recognised and significant religious authority and expand it into an extensive
scholarly network in the region. In these concluding remarks, I wish to sum up some of
the unique factors of the institution that distinguish it from other similar institutions
across the country, particularly in the formation of a strong bond among its followers and
their scholarly network. I shall begin by presenting Alkhairaat's role in local educational
reforms.
One of Alkhairat’s distinguishing features is that it has brought about a breakthrough in
local education. Pettalongi (2009) highlights the fascinating strategy of Alkhairaat in
socialising its educational program to the community in its early development. In this,
Guru Tua always considered the elements of local beliefs and customs. This was
manifested in the form of the progressive and non-confrontational attitudes shown by the
founder. Guru Tua’s approach to traditional leaders (Magau) and the local government
encouraged less local resistance in carrying out its programs, and even, allowed it a
positive response. Azra describes this as due to an evolutionary approach, rather than a
radical one. Based on the attractive teaching methods applied by Guru Tua, Alkhairaat
appears to have accelerated the penetration and the expansion of its network into regional
areas and boosted public confident despite being newly established. It was only after a
decade of its inception that it could spread its wings into remote areas in eastern Indonesia
(see Chapter Three).
The opening of Alkhairaat’s school in 1930 reformed the local education system from a
traditional to the modern one in which students learn not only religious but also general
knowledge. Extending its scholarly network, Alkhairaat made gradual changes in the
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long-standing culture of local religious education from a non-formal to that of a formal
institution; from a non-classical to a classical system, not only helping to increase public
literacy in reading and writing the Qur'an but also introducing secular knowledge in its
Islamic schools. The ways Guru Tua accommodated secular subjects in the curriculum
using classrooms, additional teaching facilities, like school benches and blackboards, and
visual aids in his schools were part of how he negotiated modernisation. The most
remarkable feature was that, although promoting modernisation, he did not altogether
abandon the traditional system. He combined the traditional system in the forms of rawha
(learning in a circle) and qira'ah (reading the classical Islamic text) with the modern
education system. Some scholars, like Noer (1973) and Azra (1999), confirm that the
establishment of Alkhairaat in Palu was part of the national educational reform taking
place in the early 20th century. Azra describes Guru Tua as a traditionalist Muslim scholar
but there was also an indication that he was also a modernist. The teacher, according to
Azra, was different from most of the traditional scholars living in Java as he was ready to
promote modernisation in his schools concerning both its system and organisation.
Another distinctiveness is the strong social bond among the students of Alkhairaaat and
its followers, the so-called Abnaulkhairaat that constitutes genuine social solidarity. The
collective memory of their teachers and their participation in the organisation goes far
beyond any racial and ethnic ties, akin to the filial connection between parents and their
children. This social solidarity is characterised by a salient feature shown in their routine
of long-ingrained religious traditions and the rituals they have internalised during their
schooling period as an embodiment of their teacher’s cultural capital. Rituals, as Catherine
Bell (1997) describes, serve to satisfy spiritual or emotional needs, cement social bonds,
state one's membership, obtain social acceptance or sometimes to enjoy the ritual itself. My
multi-sited fieldwork found the performance of such uniform ritual practices across the
region based on a similar religious orientation as a means of maintaining the bond. By
reciting the rituals on a daily basis, former students feel fervently attached to Guru Tua,
bringing far-reaching impacts in the reinforcement of the network of Alkhairaat and
strengthening Guru Tua’s religious authority in the region.
Their affiliation to a prestigious Islamic institution, like Alkhairaat, has underpinned their
roles and functions in the community. Bourdieu emphasises the association with a
prestigious institution be founded on a dialectic of knowledge and recognition (Bourdieu
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1993: 7). Being recognised as a graduate of Alkhairaat is a prerequisite to building up a
local religious reputation in the extensive networks. The affiliation as a member of the
Abnaulkhairaat is significant in the process of establishing their religious authority in rural
areas.
The Abnaulkhairaat who have established religious authority in their respective hometowns
play a vital role in forming and expanding the network while reproducing Guru Tua’s
teachings and culture in regional areas. Their role is essential for two key elements. First,
the use of Alkhairaat’s curriculum in branch schools across the region has ensured the
continuity of Guru Tua’s teachings and culture. The curriculum blends the concepts of
tarbiyah, ta’lim and ta’dib in the forms of a set of embodied dispositions of Guru Tua’s
religious tradition. The leader of Alkhairaat, Habib Segaf, denotes them by the
abbreviation of 3H (Hand for tarbiyah, Head for ta’lim and Heart for ta’dib). Hand signifies
human skill and other physical capabilities (psycho-motor domains). The head symbolises
the brain as a central processing unit of the knowledge transmission (the cognitive
domains) while the heart relates to moral and ethical considerations (the affective
domains). The students have internalised them in the process of what Bourdieu describes
as ‘a social reproduction’ referring to the transmission of existing cultural values and
norms from generation to generation. This process has taken place through rawha, in
which students acquired Islamic knowledge as well as daily recitation of the Ratibul
Haddad, maulid and tahlil in the pesantren. To my observation, the pesantren constitutes the
habitus incorporated cultural capital of the charismatic teacher as a site of reproduction in
inculcating Islamic traditions and values to his students that leads them to be religious
leaders in society (ulama or kyai) (see Chapter Five). In the end, when they are in society,
they are capable of contextually responding to a great variety of social-cultural situations
so that they can establish religious authority in their villages.
Second, the sending of students from Alkhairaat in Palu to teach in regional areas to
answer demands for the lack of Islamic teachers all over the region has also been beneficial
for the reinforcement of Alkhairaat’s network. The students studying at Alkhairaat have
already acquired education with a transformative effect. As the everyday routine in
pesantren like studying religious knowledge and internalising Guru Tua’s teachings
becomes their only capital, further transmission of this very capital ensures their survival
in the world. They eventually end up reproducing the worldview in which they have been
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trained. Bourdieu emphasises, as quoted by Alam (2011), that the success of any
pedagogical authority depends on the transmission and reproduction of this authority. As
they go to villages and become local imams, they build and extend the networks of
Alkhairaat, forming a dominant religious authority in the villages, playing significant roles
in the spread of religious traditions and rituals, norms and values of what they
internalised during their education period in the pesantren.
The centre in Palu extends supports to newly graduated students in gaining local
recognition through a teacher-student relationship. While the network of Alkhairaat is
created and held together by the charismatic appeal of Guru Tua and those who extend his
teachings, such a relationship is essential, extending beyond the school environment into
the local community. As Weber (1968) emphasises, acquiring legitimacy and recognition is
a matter of influencing public beliefs because this is socially constructed. In Bourdieu’s
term, it is a form of symbolic capital generated by association. This relationship is crucial,
not only in the reinforcement of religious authority of Guru Tua but also in support of the
school network. The concept ‘by association’ would include the facts that the young
religious leaders have to demonstrate not only their direct relationship with the centre but
also their competences in performing traditional rituals as locally needed. Attending the
haul, for instance, would, in turn, provide them with an opportunity to strengthen their
relationship with the teacher, at the same, reinforce their local authority. As discussed in
Chapter 2, for instance, Rusdi came to Palu in the company of his students by hiring buses
from his village in Manado, North Sulawesi, to attend the haul of Guru Tua. His presence
at the annual ritual demonstrates the close relationship he seeks to maintain with the
centre. At the same time, it enhances his reputation and the recognition of his religious
leadership in his home village.
Nevertheless, as an impact of the network expansion, undeniably we can see the
phenomena as an effort to win a monopoly over the exercise of legitimate power in local
religious practices. In Bourdieu's view, the religious field, as any field is a ‘market' or
arena of competition, where religious agents and institutions compete over control of the
production, accumulation, and distribution of legitimate forms of capital particular to the
religious field (Bourdieu 1987). Such competition can eventually result in the formation of
a general public inclination towards a particular religious habitus. As the Abnaulkhairaat
established local religious authority and extended the networks of Alkhairaat, they have
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formed a dominant religious reference in villages so that the religious rituals and
traditions of Guru Tua are consistently transmitted and expressed throughout the network
of Alkhairaat.
The Succession
My thesis also highlights the trajectory of Guru Tua’s leadership from centralised to
collective leadership. It took place in a process from the period when he occupied the
central role in the planning and coordination of social action in his school as a charismatic
leader leading to the formation of a bureaucratic organisation, which was characterised by
the rise of legal-rational authority. Weber's types of authority can be useful to explicate the
rationalisation process from a charismatic to legal-rational authority. I consider the first
and second congresses as the critical points in this process.
The rationalisation process in Alkhairaat was distinctive for Guru Tua, as the founder, did
not entirely relinquish his authority but held a prerogative or veto power to accept or
refuse decisions made by the congress. In doing so, he remained the legitimate leader of
Alkhairaat while appearing to move into the background. Despite the changes that have
occurred over time in the form of modernisation and structure of the organisation, in fact,
the sources reinforcing his charisma remain stable. His position was legally secured in the
newly designed constitution of Alkhairaat. According to the constitution, he implicitly
bequeathed the position to his son after his death. With the legitimacy of a ‘divinelyinherited’ position, his son, Muhammad emerged as the top leader of Alkhairaat replacing
Guru Tua. When Muhammad passed away, his position as the supreme leader was left to
his son, Habib Segaf, who remains the leader to the present time.
During the succession process, a pesantren or traditional institution enters a liminal period
marked by ambiguity and, sometimes, disorientation following the death of their
charismatic leader, while the newly emerging leader has not yet established his position
and gained recognition. Although the new leader has been endowed with the blood ties
and the acquisition of Islamic knowledge, he has to accumulate symbolic capital in the
form of public recognition for his position to be legitimised. Bourdieu (1990:123) writes
that symbolic capital is the product of a struggle in which each agent is both a ruthless
competitor and supreme judge. Both familial and scholarly ties are essential for the
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establishment of his religious authority. However, the familial ties in many cases, despite
being ascriptive will likely be useless without the mastery of Islamic knowledge.
In the case of Alkhairaat succession, despite the support of the familial ties as well as the
acquisition of Islamic knowledge, the transfer of charismatic authority from Guru Tua to
his heirs was not achieved without some effort on the part of his successors. Habib Segaf
needed to accumulate symbolic capital to obtain public recognition through his
organisation. In line with my argument, the charisma of Guru, and the process of
transmitting his charisma to his successor was not as pure an issue as many might think.
Although charisma is commonly described in the scholarly literature as hereditary, in fact,
it also involves serious efforts by a successor to obtain and create the charismatic qualities.
The affinity with Guru Tua only constitutes a source that forms and strengthens, from
within, both the informal and more institutionalised structures through which he exercises
his roles.
Theoretical implications
My study of Alkhairaat offers several significant implications. As a part of the national
education system, Alkhairaat has contributed to the shape of the next generation by
producing students who may become leaders in the future. Kathleen Woodward (2015) in
her study on Islamic schools Indonesia argues that the widespread prevalence of moderate
Islamic schools is Islamising Indonesians. This Islamisation is not of a radical nature, but
resulting in more Islamic focused public discourse in ways that are infused with modernist
Islamic values with a high level of tolerance for other faiths and variant Muslim practices
(K. E. Woodward 2015). An examination on Alkhairaat, therefore, throws much light on
how the organisation has influenced its graduates and shaped their worldview in favour
of the appreciation of modern values. For instance, I have highlighted the way Guru Tua
has nurtured tolerance in his students. Bourdieu’s (1986) concept of cultural capital, as
indicated previously, helps to explain the formation of moderate culture in the school.
Students internalised embodied the cultural capital of tolerance from their teachers, and
together they formed and strengthened it as members of the Abnaulkhairaat. The primary
source from which students inherited beliefs and values of religious diversity and
tolerance is Guru Tua and the school. The school is the primary institution by which
students learn fundamental concepts, beliefs, values, traditions, habits and, in importantly
tolerance. This was exemplified when Guru Tua employed a Christian teacher in his
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school. Such a decision and attitude, which was at the time regarded as a subversive
moment for the conservative Islamic community in the province, especially those of
reformists, indirectly nurtured local people of Central Sulawesi who have generally built
every aspect of their life on religion. It further influences the families of the students and
society, in general, to respect religious diversity and demonstrate a tolerant attitude
towards each other.
In another part of my thesis, I have described the pesantren as an educational institution
generating the habitus incorporated cultural capital of the charismatic teacher which
becomes a site of inculcating Islamic traditions and values to students (santri) in proper
ways of behaviour (see Chapter Five). This habitus can lead the students developing a set
of shared dispositions as unquestioned beliefs in conformity with the guidance of their
teacher that bind them to one another. However, I believe that the habitus is not an
‘unbending’ structure as many scholars may have assumed. In this respect, I support
Nicola Ingram and Jessie Abrahams in their recent researches (2016). Drawing on
Bourdieu’s concept that “the habitus is long-lasting but not permanent,” they emphasise
the negotiation processes an agent has to undergo in order to adapt or resist the
transformation of their habitus when they feel the pull of different field structures at once.
In their analysis, they have explored a wide range of possibilities of habitus interruptions
in which the outcome in some cases may be the production of a ‘third option’ or, perhaps,
sticking to the existing structure.
These theoretical findings are useful to explain the case of Habib Segaf and his failed
involvement in the gubernatorial election (Pilkada) of Central Sulawesi in 2015. His
involvement in the election produced disappointment within parts of the Abnaulkhairaat.
As he did not succeed in his endeavour to influence the followers, it suggests some issues
for further consideration. On the one hand, it exposed the limitations of his political role in
seeking to instruct his followers at the ballot box. Although the province has the largest
cluster of Alkhairaat schools, he failed to lure the Abnaulkhairaat to follow his political
leadership. It is only fair if one regards his political influence in the present day as
diminished.
On the other hand, the case demonstrates that local people can separate religious and
political authority. The moral (religious) obligations, as indicated by Turmudi (2004),
which have often attached to politics, have loosened. This phenomenon signifies the
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democratic dispositions and attitude of local people experienced an improvement in
becoming more independent in exercising the right to choose their political preferences.
Such political behaviour cannot be separated from the achievement of Alkhairaat as a
centre of excellence in transferring Islamic knowledge and secular sciences to young
generations. Its achievement is the formation of an intellectual society with a modern
characterisation, the so-called the Abnaulkhairaat (see Chapter 3). Guru Tua designed his
educational institution as non-partisan while also promoting political liberty among his
students. Such cognisant behaviour presumably (or possibly) fostered a predisposed
attitude, which the Abnaulkhairaat have internalised during their education. This influence
endures and affected their thought in the face of the local election in 2015. I interpreted the
effort of Habib Segaf to lead his followers to favour a particular political candidate as a
new experience and circumstance for them. In the negotiation process, however, they did
not follow the leader’s induction and held to the original habitus of Guru Tua’s tradition
and culture.
The last thing I would like to note in this conclusion is the fact that discussing Alkhairaat
is indeed more interesting if we could place it within the on-going debate between
reformist and modernist groups of Muslims. Such a debate remains alive with strong
political implications but is not being taken up as a general theme. Indeed, prominent
scholars, such as Dhofier (1999) and Hefner (2009), have argued that assessing Islam from
the traditionalist-modernist perspective is no longer valid because the two Islamic groups
seem to have become ideologically similar. Any assumption that the two divisions of
Islam are no longer as dominant in people's lives as they once were, needs to be
considered carefully. This study has shown that, in North Maluku, traditionalist cultures
remain integral to daily life and social identity but faces challenges from the reformists. It
disrupted their traditions and triggered a public reaction. The findings of this study can be
used by other scholars for comparative purposes to determine the degree to which the
findings generally apply across the country.
For my study, the phenomena in North Maluku sheds light on some crucial factors and
differences in the relationship between Palu and its branches in various regional areas in
eastern Indonesia. Those factors have brought far-reaching impacts, not only in the
reinforcement of the religious authority of Guru Tua but also in support of the
institutional network. The dynamic relationship between the centre and the peripheries
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may face disruption as local people see new influences coming to their villages different
from those of Guru Tua’s teachings. Symbolic behaviour in the form of uniform religious
orientation and traditional rituals become the yardstick for the implementation of the
acceptable religious orientation. The socialisation of traditional rituals, such as the Ratibul
Haddad, maulid and tahlil in the public sphere, gave leverage to Alkhairaat in Islamic
education. As shown in Chapter Eight, these traditional practices are facing challenges
posed by the incoming reformist groups with a political agenda in their movement. Local
people refused preachers coming from Jakarta because they had developed a distinct
religious orientation from the teachings of Guru Tua. Two critical points are apparent
from this case; firstly, Guru Tua’s teachings had already become a set of dispositions by
which local people have given shape to their structured attitudes and practices. Any effort
to instil a new religious discourse upon them was rejected. As Bourdieu (1990) asserts, no
act of intimidation can be exerted on a person predisposed in his habitus to follow it if he
ignores it (Bourdieu 1990). I underline the way local people maintain a set of embodied
dispositions associated with Guru Tua’s religious teachings. However, the Bacan case
demonstrates that Alkhairaat as a prestigious Islamic educational institution in remote
areas is still vulnerable to political co-option by local politicians but can also be subverted
to other religious views. This opens the window to further studies in the future.
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centuries. Crows Nest: Allen & Unwin.
Azra, Azyumardi, Kees van Dijk, and Nico J.G. Kaptei.. 2010. Varieties of Religious
Authority: changes and challenges in 20th century Indonesian Islam. The
Netherlands: International Institute for Asian Studies.
Bachmid, Ahmad. 1999. "Aspek Balaghah dalam Syair-Syair Sayid Idrus Al-Jufri."
PhD thesis, the State Islamic University (UIN) of Syarif Hidayatullah.
—. 2008. Sang Bintang Dari Timur, Sayyid Idrus al-Jufri: Sosok Ulama dan Sastrawan.
Jakarta: Studia Press.
Bang, Anne K. 2003. Sufis and Scholars of the Sea: Family Networks in East Africa,
1860-1925. London: Routledge Curzon.
Bang, Anne K. 2014. Islamic Sufi Networks in the Western Indian Ocean (c. 1880–1940),
Ripples of Reform. Boston and Leiden: Brill.
Barlas, Asma. 2005. "The excesses of moderation." The American Journal of Islamic
Social Sciences 158-165.
Barton, Greg. 2002. Abdurrahman Wahid: MuslimDemocratt, Indonesian president.
Sydney: University of New South Wales Press.
Baso, Ahmad. 2012. Pesantren studies. Jakarta: Pustaka Afid.
Bell, Catherine. 1997. Ritual: Perspectives and Dimensions. New York: Oxford
University Press.
—. 1992. The ritual theory, the ritual practice. NewYork:: Oxford University Press.
Berg, L.W.C van den. 1989. Hadramaut dan Koloni Arab di Nusantara. Translated by
Rahayu Hidayat. Jakarta: INIS.
Bourdieu and Wacquant. 1992. An Invitation to Reflexive Sociology. Chicago: Chicago
University Press.
Bourdieu. 1973. "Cultural Reproduction and Social Reproduction." In Knowledge,
Education, and Cultural Change: Papers in the Sociology of Education, edited by
Richard Brown, 71-113. London: Tavistock Publications.
Bourdieu. 1986. "The forms of capital." In Handbook of Theory and Research for the
Sociology of Education, edited by Richardson J., 241-258. New York:
Greenwood.
Bourdieu, Pierre. 1984. Distinction: a social critique of the judgment of taste. Translated
by Richard Nice. London: Routledge & Kegan Paul.
210

Bourdieu, Pierre. 1991. "Genesis and Structure of the Religious Field." Comparative
Social Research 13: 1-44.
—. 2003. Language and SymbolicPower.. Cambridge: Polity Press.
Bourdieu, Pierre. 1987. "Legitimation and Structured Interest." In Max Weber,
rationality and modernity, edited by Sam Whimster Scott Lash, 119-136.
London: Allen and Unwin.
—. 1977. Outline of a theory ofpractice.. Translated by Richard Nice. New York:
Cambridge University Press.
Bourdieu, Pierre. 1997. "The Forms of Capital." In Education: Culture, Economy, and
Society, edited by Hugh Lauder, Phillip Brown, and Amy Stuart Wells A. H.
Halsey, 46-58. Oxford: Oxford University Press.
—. 1990. The logic of practice. Stanford, Calif: Stanford University Press.
Bourdieu, Pierre. 1974. "The school as a conservative force: scholastic and cultural
inequalities." In Contemporary research in the Sociology of Education, edited by J
Eggleston. London: Methuen.
Bowen, John. 1993. Muslims through discourse: religion and ritual in Gayo society.
Princeton:: Princeton UniversityPress..
Boxberger, Linda. 2002. On the Edge of Empire: Hadhramawt, Emigration, and the
Indian Ocean, 1880s-1930s. Albany: State University of New York Press.
Brandon, S.G F. 1970. A dictionary of comparative religion. London: Weidenfield and
Nicolson.
Bräuchler, Birgit and Maribeth Erb. 2011. "Introduction Eastern Indonesia under
Reform: The Global, the National and the Local." Asian Journal of Social
Science 113-130.
Brauchler, Birgit. 2010. "Integration and Exclusion, Islam Adat in Central
Moluccas." Indonesia and the Malay World 38 (110): 65-93.
Britannica, Editors of Encyclopaedia. 2014. Encyclopædia Britannica . December 16.
Accessed April 25, 2018. https://www.britannica.com/place/Hadhramaut.
Britannica, Encyclopaedia. 2017. Mawlid. October 13. Accessed November 22, 2018.
https://www.britannica.com/topic/mawlid.
Britannica, Encyclopædia. 2016. Sarekat Islam. December 27.
https://www.britannica.com/topic/Sarekat-Islam.
Bruinessen, Martin van. 2002. "Genealogies of Islamic Radicalism in Post-Suharto
Indonesia." South East Asia Research 10 (2).
Bruinessen, Martin van. 1994. "Pesantren and Kitab Kuning: Continuity and
Change in a Tradition of Religious Learning." In Texts from the Islands: Oral
and Written Traditions of Indonesia and the Malay World, edited by W
Marschall. Berne: University of Berne.
Bryner, Karen. 2013. "Piety Projects: Islamic Schools for Indonesia’s Urban Middle
Class." New York: PhD thesis, Columbia University.
Bujra, Abdalla. 1971. The politics of stratification, a study of political change in a south
Arabian town. Clarendon: Press Oxford.
Buresh, Scott Allen. 2002. "Pesantren-Based Development: Islam, Education, and
Economic Development in Indonesia." A Dissertation presented to
Department of Anthropology, the University of Virginia.
211

Burhani, Ahmad Najib. 2012. "Al-Tawassuṭ wa-l I‘tidal :The NU and Moderatism
in Indonesian Islam." Asian Journal of Social Science 40: 564–581.
Bustami, Abd. Latif. 2009. Kiai politik, politik kiai. Malang : Pustaka Bayan.
Campo, Juan E. 2009. Encyclopedia of Islam. New York: Facts On File, Inc.
Cederroth, Sven. 1981. The Spell of the ancestors and the power of Mekkah – A Sasak
Community on Lombok. Gothenburg: Acta Universitatis Gothoburgensis.
Chambert-Loir, Henri. 2002. "Saints and Ancestors: the cult of Muslim saints in
Java." In The Potent Dead, Ancestors, saints and heroes in contemporary
Indonesia, edited by Henri Chambert-loir and Anthony Reid, 132-140.
Honolulu: Allen & Unwin; University of Hawai'i Press.
Chambert-Loir, Henri. 2002. "Saints and Ancestors: The Cult of Muslim Saints in
Java." In The Potent Dead: Ancestors, Saints and Heroes in Contemporary
Indonesia, edited by H. Chambert-Loir and A. Reid, 139-140. Crows Nest,
Australia: Allen and Unwin.
Christopher J. Cushion & Robyn L. Jones. 2014. "A Bourdieusian analysis of
cultural reproduction: socialisation and the ‘hidden curriculum’ in
professional football." Sport, Education and Society 276-298.
Clercq, F.S.A. de. 1890. Ternate: The Residency and Its Sultanate. Translated by Paul
Michael Taylor and Marie N. Richards. Washington, D.C.: Smithsonian
Institution Libraries.
Coleman, James S. 1994. "Social Capital in the Creation of Human Capital."
American Journal of Sociology 95-121.
Coleman, James Samuel. 1990. Foundations of SocialTheory.. Cambridge, MA:
Harvard UniversityPress..
Costa, Mark Murphy and Cristina, ed. 2016. On Bourdieu, social theory and education.
New York: Routledge.
Coulson, N. J. 1971. Succession in the Muslim Family. New York: Cambridge
University Press.
Dhofier, Zamakhsyari. 1980. "Kinship and Marriage among the Javanese Kyai."
Indonesia (Southeast Asia Program Publications at Cornell University) 47-58.
—. 1980. "The Pesantren Tradition: A Study of the Role of the Kyai in the
Maintenance of the Traditional Ideology of Islam in Java." PhD thesis, the
Australian National University.
Dirdjosanjoto, Pradjarta. 1999 . Memelihara Umat: Kiai Pesantren-Kiai Langgar di Jawa.
Yogyakarta: LKiS.
Direktorat Pendidikan Keagamaan dan Pondok Pesantren, Direkorat Jenderal
Kelembagaan Agama Islam. 2003. Dinamika Pondok Pesantren di Indonesia.
Jakarta: Departemen Agama Republik Indonesia.
Doorn-Harder, Nelly van. 2004. "Southeast Asian Culture and Islam." In
Encyclopedia of Islam and the Muslim World, edited by Richard C. Martin, 64851. New York: Thomson Gale.
Dostal, Walter. 2005. "The Saints of Hadramawt." In Shattering Tradition: Custom,
Law and the Individual in the Muslim Mediterranean, edited by Walter Dostal
and Wolfgang Kraus, 233-252. New York: IB Tauris.
212

Drewes, G.W.J. 2001. "New Light on The Coming of Islam to Indonesi?." In The
Propagation of Islam in the Indonesian-Malay Archipelago, edited by Alijah
Gordon, 125-155. Kuala Lumpur: Malaysian Sociological ResearchInstitute..
Dumais, Susan A. 2002. "Cultural Capital, gender, and school success: the role of
habitus." Sociology of Education 75: 44-68.
Dupret, Baudouin. & Pierret, Thomas. & Pinto, Paulo Gabriel Hilu da Rocha. &
Spellman-Poots, Kathryn. 2012. Ethnographies ofIslam: ritual performances and
everyday practices. Edinburgh: Edinburgh University Press.
Durkheim, Emile. 1995. The Elementary Forms of the Religious Life. Translated by
Karen E. Feilds. New York: Free Press.
Edward Aspinall, Sebastian Dettman and Eve Warburton. 2011. "When religion
trumps ethnicity: a regional election case study from Indonesia." South East
Asia Research 19 (1): 27-58.
Eickelman, Dale F. 1976. Moroccan Islam: Tradition and Society in a Pilgrimage Center.
Austin and London: University of Texas Press.
Eickelman, Dale F. 1985. Knowledge and Power in Marocco. Princeton N.J: Princeton
University Press.
Eickelman, Dale. 1978. "The Art of Memory: Islamic Education and its Social
Reproduction." Comparative Studies in Society and History 485-516.
Ellen, Roy. 1996. "Arab traders and land Settlers in the Geser‐Gorom archipelago."
Indonesia Circle, School of Oriental & African Studies 24 (70).
Eriksen, Thomas Hylland. 1993. Ethnicity and Nationalism. Anthropological
Perspectives. London: Pluto Press. London: Pluto Press.
Esposito, John L. 2003. "Karamah." Oxford Dictionary of Islam. Edited by John
Esposito. Oxford University Press.
http://www.oxfordreference.com/view/10.1093/acref/9780195125580.001.
0001/acref-9780195125580-e-1237.
Fauzi. 2015. Habib: Alkhairaat Dukung Rusdihwan Untuk Kepentingan Umat . News
Item, Palu: ANTARA.
Fauzi, Muhammad Latif. 2012. "Traditional Islam in Javanese Society :The Roles of
Kyai and Pesantren in Preserving Islamic Tradition and Negotiating
Modernity." Journal of Indonesian Islam (the Institute for the Study of Religion
and Society and the Postgraduate Program, the State Institute for Islamic
Studies, Sunan Ampel) 06 (01): 125-144.
Fealy, Greg. 2004. "Islamic Radicalism in Indonesia: The Faltering Revival?" In
Southeast Asian Affairs 2004, edited by Daljit Singh and Chin Kin Wah, 104121. Singapore: Institute of Southeast Asian Studies.
Fealy, Greg, and Virginia Hooker. 2006. Voices of Islam in Southeast Asia: A
Contemporary Sourcebook. Singapore: Institute of Southeast Asian Studies.
Federspiel, Howard M. 2001. Islam and ideology in the emerging Indonesian state: the
Persatuan Islam (Persis), 1923-1957. Leiden: Brill.
Feith and Lev. 1963. "The End of the Indonesian Rebellion." Pacific Affairs 36 (1): 3246.
Formichi, Chiara. 2012. Islam and the making of the nation: Kartosuwiryo and political
Islam in twentieth-century Indonesia.Leiden:: KITLV Press.
213

Fox, James. 2004. "East Indonesian Ethnic Groups." Southeast Asia: A Historical
Encyclopedia, from Angkor Wat to East Timor. Edited by Ooi Keat Gin. Santa
Barbara: ABC Clio.
Fox, James J. 2004. "Currents in contemporary Islam in Indonesia." paper originally
presented at the annual Asia Vision 21 conference and research forum
Cambridge, Massachusetts.
Fox, James J. 2011. "Re-Considering Eastern Indonesia." Asian Journal of Social
Science 39: 131-149.
Fox, James JJ. 2002. "Interpreting the historical significance of tombs and chronicles
in contemporary Java." In Potent Dead, Ancestors, saints and heroes in
contemporary Indonesia, edited by Henri Chambert-Loir and Anthony Reid,
160-172. Honolulu: Allen & Unwin and University of Hawai'i Press.
Fox, James. 1997. "Profiles of Northern Australia and Eastern Indonesia." In
Government-Business Relations between Eastern Indonesia and the Northern
Territory, edited by Christine Fletcher, 54-66. The North Australia Research
Unit, Research School of Pacific and Asian Studies, ANU.
Franklin, Nathan John. 2014. "Reproducing Political Islam in Java :The Role of
Nahdlatul Ulama and Muhammadiyah Pesantren in the Political
Socialisation of the Umat." PhD thesis, Charles Darwin University.
Freitag, Ulrike. 2003. Indian Ocean Migrants and State Formation in Hadhramawt:
Reforming the Homeland. Leiden:Brill..
Freitag, Ulrike. 1997. "Introduction." In Hadhrami Traders, Scholars and Statesmen in
the Indian Ocean, 1750s-1960s, edited by Ulrike Freitag & William G.
Clarence-Smith.Leiden:: Brill.
Geertz. 1963. "Introduction." In Old Societies and New States, edited by Clifford
Geertz. New York: The Free Press of Glencoe.
Geertz, Clifford. 1973. The interpretation ofcultures:: selectedessays.. New York:
BasicBooks..
—. 1960.Thee Religion of Java. Chicago: Collier-Macmillan.
Gellner, E. 1969. Saints of the Atlas. London: Weidenfeld and Nicholson.
Gennep, Arnold van. 1960. The rites of passage. Translated by Monika B. Vizedom
and Gabrielle L. Caffee. Introduction by Solon T. Kimball. London:
Routledge & Kegan Paul.
Gesink, Indira Falk. 2014. "Islamic Educational Reform in Nineteenth-Century
Egypt Lessons for the Present." In Reforms in Islamic Education International
Perspectives, edited by Charlene Tan, 1-33.Chennai:: Bloomsbury.
Gilsenan, Michael. 1982.Recognisingg Islam: Religion and Society in the Modern Arab
World. New York: Pantheon.
—. 1973. Saint and Sufi in Modern Egypt: An Essay in the Sociology of Religion. Oxford:
Clarendon Press.
Glassman, Ronald. 1975. "Legitimacy and Manufactured Charisma." Social Research
42 (4): 615-636.
Goldziher, Ignaz. 1971. Muslim Studies. Chicago: Aldine.
Greg Barton & Greg Fealy. 1996. Nahdlatul Ulama, traditional Islam and modernity in
Indonesia. Clayton: Monash University.
214

Grenfell, Michael. 2008. PierreBourdieu:: Key Concepts. Durham,UK:: Acumen.
Gulevich, Tanya. 2004. Understanding Islam and Muslimtraditions:: an introduction to
the religious practices, celebrations, festivals, observances, beliefs, folklore, customs,
and calendar system of the world's Muslim communities, including an overview of
Islamichistory.. Detroit, Michigan: Omnigraphics, Inc.
Hady, Amin. 2012. "Pesantren Gontor: Its Educational Reform and Contribution to
the Creation of a Prominent Santri Network." PhD thesis, the University of
New South Wales.
Halim, Wahyuddin. 2015. "As'adiyah Traditions :The Construction and
Reproduction of Religious Authority in Contemporary South Sulawesi."
PhD thesis, the Australian National University.
Hannerz, Ulf. 1969. Soul Side: Inquiries into Ghetto Culture and Community. New
York: Columbia University Press.
Haron, Muhammed. 2005. "Da'wah movements and Sufi tariqahs: Competing for
spiritual spaces in contemporary South(ern) Africa." Journal of Muslim
Minority Affairs 25 (2): 261-285.
Hasan, Noorhaidi. 2007. "The Salafi Movement in Indonesia: Transnational
Dynamics and Local Development ." Comparative Studies of South Asia, Africa
and the Middle East 27: 83 – 94.
Hasan, Norhaidi. 2005. "Laskar Jihad: Islam, Militancy and the quest for identity in
the post-new order Indonesia." PhD thesis, the Utrecht University.
Hefner, Robert. 2009. "Introduction." In Making modern Muslims: the politics of
Islamic education in SoutheastAsia,, edited by Robert Hefner. Honolulu:
University of Hawai'i Press.
Hefner, Robert. 1999. "Society." In Indonesia Beyondd Suharto: Polity, Economy,
Society, Transition, by Robert Hefner, edited by Donald K. Emerson.
Armonk, 205-236. New York: M.E. Sharpe.
Hilmy, Masdar. 2013. "Whither Indonesia's IslamicModeratism? A reexamination
on the moderate vision of Muhammadiyah and NU." Journal of Indonesian
Islam 07 (01).
Ho, Engseng. 2006. The Graves of Tarim: Genealogy and Mobility across the Indian
Ocean. London: University of California Press.
Hoffman, Valerie J. 2002. "Intercession." Encyclopaedia of the Qur'an. Vol. 2. Edited
by Jane Dammen McAuliffe. Leiden–Boston: Brill. 551-5.
Horikoshi, Hiroko. 1976. "A Traditional Leader in a Time Change: The Kijaji and
Ulama in West Java." Urbana, Illinois: PhD thesis, the University of Illinois.
—. 1987. Kyai dan perubahan social. Jakarta: LP3M.
Huub de Jonge & Nico Kaptein. 2002. "Introduction." In Transcending Borders:
Arabs, Politics, Trade and Islam in Southeast Asia, edited by Huub de Jonge &
Nico Kaptein, 1-34. Leiden: KITVL Press.
Ibrahim, Maulana, and Kanazawa Shigemori. 2014. "The Characteristics of Historic
Urban Quarters in Ternate, Indonesia Based on Analysis of Urban Space
and Architectural Heritage." Osaka Sangyo University Human Environmental
Studies (16): 49-63.
Ingrams, Harold. 1942. Arabia and the Isles. London: Murray.
215

Ismail, AR. 1992. Pendidikan Islam Malaysia. Bangi: Universiti Kebangsaan Malaysia.
Jackson, Micheal. 2004. Existential anthropology: events, exigencies, and effects. New
York: Berghahn Books.
Jacobsen, Frode F. 2009. Hadrami Arabs in present-dayIndonesia: an Indonesia-oriented
group with an Arab signature. London: Routledge.
Jamhari. 2001. "The Meaning Interpreted: The Concept of Barakah in Ziarah." Studi
Islamika 8 (1): 87-128.
Jenny Thatcher, Nicola Ingram, Ciaran Burke and Jessie Abrahams. 2016.
"Introduction." In Bourdieu :The Next Generation, The development of Bourdieu's
intellectual heritage in contemporary UK sociology, edited by Nicola Ingram,
Ciaran Burke and Jessie Abrahams Jenny Thatcher, 1-6. New York:
Routledge.
Julian Millie, Greg Barton, Linda Hindasah and Mikihiro Moriyama. 2014. "Postauthoritarian diversity in Indonesia's state-owned mosques: A manakiban
case study." Journal of Southeast Asian Studies 45 (2): 194–213.
Jumat, Gani. 2012. Nasionalisme Ulama, Pemikiran Politik Kebangsaan Sayyid Idrus Bin
Salim Aljufri 1891-1969. Jakarta: Kementerian Agama RI.
Kadir, Drs.A. 2002. Sang Alim Rabbani, Al-Ustadz Sayyid Idrus Bin Salim Al-Jufri
Sekilas Pemikirannya di bidang Pengajaran dan Pendidikan Islam. Semarang:
fatawa publishing.
Kambay, Sofyan. 1991. Perguruan Islam Alkhairaat dari Masa ke Masa. Palu:
Alkhairaat Press.
Kaptein, Nico J. G. 2004. "The Voice of the ˋUlamâ': Fatwas and Religious
Authority in Indonesia." Archives de sciences sociales des religions 125 (49): 115130.
Kaptein, Nico. 1993. "The Berdiri Mawlid Issue among Indonesian Muslims in the
Period from circa 1875 to 1930." Bijdragen tot de Taal-, Land- en Volkenkunde
149 (1): 124-53.
Kaptein, Nico. 2002. "The Conflicts about the income of an Arab Shrine the perkara
Laur Batang in Batavia." In Transcending Borders, Arabs, politics, trade and
Islam in Southeast Asia, edited by Huub De Jonge and Nico Kaptein, 183-201.
Leiden: KITLV Press.
Karim, Abdul Gaffar. 2008. "Pesantren in power: religious institutions and political
recruitment in Sumenep, Madura." Review of Indonesian and Malaysian Affairs
vol. 42 (no.1): 157–84.
Kingsley, Jeremy. 2010. "Tuan Guru, community and conflict in Lombok,
Indonesia." PhD thesis, the University of Melbourne.
Kosel, Sven. 2010. "The history of Islam in Bolang Mongondow, North Sulawesi."
Indonesia and the Malay World 38 (110): 43-64.
Kraemer, Klaus. 2002. "Charismatic Habitus: the social construction of symbolic
power." Berliner Journal für Soziologie 12 (2): 173-188.
Laffan, Michael. 2004. "An Indonesian community in Caira: Continuity and change
in a cosmopolitan Islamic milieu ." Indonesia 77: 1-26.
Lawler, Steph. 2011. "Symbolic Capital." Encyclopedia of Consumer Culture. Edited
by Dale Southerton. Thousand Oaks: SAGE Publications, Inc.
216

Lewcock, Ronald. 1986. Wadi Hadramawt and the walled city of Shibam.Paris:: Unesco.
Lin, Nan. 1999. "Building a Network Theory of Social Capital ." a paper presented
at the XIX International Sunbelt Social Network Conference, Charleston,
South Carolina.
Lukens-Bull, Ronald A. 2013. Islamic Higher Education in Indonesia, Continuity and
Conflict. New York: Palgrave Macmillan.
Machasin, Muhammad. 2010. "Struggle for Authority Between Formal Religious
Institution and Informal-local Leaders." In Varieties of religious authority:
changes and challenges in 20th century Indonesian Islam, edited by Kees van
Dijk and Nico J.G. Kaprein Azyumardi Azra, 115-125. Singapore: Institute of
Southeast Asian Studies.
Machmudi, Yon. 2008. "Islamising Indonesia: the rise of Jemaah Tarbiyah and the
Prosperous Justice Party (PKS)." PhD thesis, the Australian National
University.
Madman, Hasan. 2001. Pondok dan Madrasah di Patani. Bangi: Universiti
Kebangsaan Malaysia.
Mae Chu Chang, Sheldon Shaeffer, Samer Al-Samarrai, Andrew B. Ragatz, Joppe
de Ree, and Ritchie Stevenson. 2014. Teacher Reform in Indonesia, The Role of
Politics and Evidence in Policy Making. Washington DC: International Bank for
Reconstruction and Development / The World Bank.
Mahzumi, Fikri. 2014. "Telaah Sosio-Antropologis Praktik Urban Sufism di
Kalangan 'Alawiyyin." Proceedings of the Annual International Conference on
Islamic Studies XIV. Samarinda: Kementerian Agama RI and STAIN
Samarinda. 279-292.
Mansurnoor, Arifin. 1990. Islam in an Indonesian World: Ulama of Madura.
Yogyakarta: Gadjah Mada University Press.
Marcus, George E. 1999. "What is at stake —and is not —in the idea and practice of
multi-sited ethnography ." Canberra Anthropology 6-14.
Martin, Richard C., ed. 2004. "Madhhab." Encyclopedia of Islam. Macmillan
Reference USA. 417-18.
Mastuhu. 1994. Dinamika Sistem Pendidikan Pesantren: Suatu Kajian Tentang Unsur
dan Nilai Sistem Pendidikan Pesantren. Jakarta: INIS.
Mas'ud, Abdurrahman. 2006. Dari Haramain ke Nusantara : jejak intelektual arsitek
pesantren. Jakarta: Kencana.
Mas'ud, Abdurrahman et al. 2002. Dinamika pesantren dan madrasah. Yogyakarta,
Semarang: Fakultas Tarbiyah IAIN Walisongo dengan Pustaka Pelajar.
Mas'ud, Abdurrahman. 2012. Intelektual Pesantren : Perhelatan Agama dan Tradisi.
Yogyakarta: LKiS.
Matsui, Kazuhisa. 2007. "Regional Development Policy and Local-head Election."
In Regional Developoment Policy and Direct Local Head Election in Democratizinf
East Indonesia , edited by Kazuhisa Matsui, 1-25. Chiba: Institute of
Developing Economies Japan External Trade Organization .
Matulada. 1976. Islam di Sulawesi Selatan. Ujung Pandang: Hasanuddin University
Press.
217

—. 1988. Masyarakat, dan kebudayaan Sulawesi Selatan. Ujung Pandang: Hasanuddin
University Press.
Midu, Nasruddin L. 2010. "Konsep Manajemen Sayyid Idrus bin Salim AI Jufri
Terhadap Modernisasi Pendidikan Islam Alkhairaat." PhD thesis, UIN
Makassar.
Miichi, Ken. 2012. "The Role of Religion and Ethnicity in Jakarta’s 2012
Gubernatorial Election." Journal of Current Southeast Asian Affairs 33 (1): 5583.
Millie, Julian P. 2008. "Supplicating, naming, offering: Tawassul in West Java."
Journal of Southeast Asian Studies 39 (1): 107-122.
Millie, Julian P. 2006. Splashed by the Saint :Ritual Reading and Islamic Sanctity in West
Java. Leiden: KITLV Press.
Minabari, Sadat. 2013. "Pendidikan Islam Al-Khairat di Kota Bitung : Cahaya yang
Tak Akan Padam." Majalah Al Kisah. November 29. Accessed September 25,
2014. http://majalah-alkisah.com/index.php/dunia-islam/3301pendidikan-islam-al-khairat-di-kota-bitung--cahaya-yang-tak-akan-padam.
Mira, Jonathan. 2012. "Red Sea Translocals: Hadrami Migration, Entrepreneurship,
and Strategies of Integration in Eritrea, 1840s–1970s ." Northeast African
Studies 12 (1): 129–168.
Mitchell, John. C. 1969. "The Concept and Use of Social Networks." In Social
Networks in Urban Situations: Analyses of Personal Relationships In Central
African Towns, edited by John C. Mitchell. Manchester: Manchester
University Press.
Mobini-Kesheh, Natalie. 1999. The Hadrami Awakening: Community and Identities in
the Netherlands Indies, 1900-1942. Ithaca, New York: Southeast Asia Program
Publications, Southeast Asia Program, Cornell University.
Moini, Liyaqat H. 2004. The Chishti Shrine of Ajmer, Pirs, Pilgrims and Practices.
Jaipur: Publication Scheme.
Mudzhar, Atho M. 1993. Fatwa-fatwa Majelis Ulama Indonesia: sebuah studi tentang
pemikiran Hukum Islam di Indonesia. Jakarta: INIS.
Muhaimin, A.G. 2006. The Islamic traditions ofCirebon:: ibadat and adat among Javanese
Muslims. Canberra: ANU E Press.
Mujani, Saiful. 2003. Religious Democrats: Democratic Culture and Muslim Political
Participation In Post-Suharto Indonesia. Unpublished Doctoral Dissertation at
The Ohio State University.
Nagata, J. 1982. "Islamic Revival and the Problem of Legitimacy Among Rural
Religious Elites in Malaysia." Man 17 (1): 42-57.
Nainggolan, Nurhayati, Adeng Patiro laintagoa, Borman Rumampuk, RE
Nainggolan. 1986. Sejarah Pendidikan Daerah Sulawesi Tengah. Palu:
Departemen Pendidikan dan Kebudayaan Direktorat Sejarah dan NIlai
Tradisional.
Nash, Roy. 1990. "Bourdieu on Education and Social and Cultural Reproduction."
British Journal of Sociology of Education 11 (4): 431-447.
Nasr, Sayyed Hussien. 1985. Ideals and Realities of Islam. London: Geroge Allen and
Unwin.
218

Neil J. Smelser, Paul B. Baltes, ed. 2001. International Encyclopedia of the Social &
Behavioral Sciences. Berlin: Pergamon.
Nicola Ingram and Jessie Abrahams. 2016. "Stepping outside of oneself, how a
cleft-habitus can lead to greater reflexivity through occupying the 'third
space'." In Bourdieu: The Next Generation, the development of Bourdieu's
intellectual heritage in contemporary UK Sociology, edited by Nicola Ingram,
Ciaran Burke and Jessie Abrahams Jenny Thatcher, 140-160. New York:
Routledge.
Noer, Deliar. 1973. The Modernist Muslim Movement in Indonesia 1900-1942. Kuala
Lumpur: Oxford University Press.
Nourse, Jennifer. 2018. "The mosques that survived Palu’s tsunami and what that
means." The Conversation. Oct 6. Accessed Nov 8, 2018.
https://theconversation.com/the-mosques-that-survived-palus-tsunamiand-what-that-means-104471.
Pelras, Christian. 1985. "Religion, tradition, and the dynamics of Islamization in
South Sulawesi." Archipel 29: 107-135.
Pettalongi, M. N. Sulaiman. 2009. Sayyid Idrus bin Salim Al-Jufrie "Guru Tua" :
modernisasi pendidikan dan dakwah di Tanah Kaili, 1930-1969. Ciputat, Jakarta:
Kultura.
Pettalongi, Sagaf S. 2015. "Education Management Analysis of Sayid Idrus Bin
Salim Aljufri to Develop Education Institutions (1930-1969) (Case Study on
Education Institute Alkhairaat Palu-Indonesia)." Australian Journal of Basic
and Applied Sciences 9 (11): 981-989.
Putnam, Robert D. 2000. Bowlingalone:: the collapse and revival of American
community. New York: Simon & Schuster.
—. 1993. Making Democracy Work: Civic Traditions in ModernItaly.. Princeton:
Princeton UniversityPress..
Radcliffe-Brown, A. R. 1940. "On Social Structure." the Journal of the Royal
Anthropological Institute of Great Britain and Ireland 70 (1): 1-12.
Raihani. 2001. "Curriculum construction in the Indonesian pesantren." PhD thesis,
University of Melbourne.
Rauf, Feisal Abdul. 2005. "In Go,d we trust: The prospects for the future of Islam
and the West are positive." The American Journal of Islamic Social Sciences 22
(3): 76-82.
REV. S. M. Zwemer, F.R.G.S. 1900. Arabia: The Cradle of Islam. New York: Fleming
H. Revell Company.
Rey, Terry. 2014. Bourdieu on Religion: Imposing Faith and Legitimacy. New York:
Routledge.
Ricklefs, M. C. 1981. A History of Modern Indonesia. London and Basingstoke: The
Macmillan Press.
Rifanto Bin Ridwan and Ibnor Azli Ibrahim. 2012. "Konsep Islam dalam
menangani Anak Jalanan di Indonesia." Jurnal Tsaqafah 8 (2): 312-313.
Rippin, Andrew. 2006. Muslims: Their religious beliefs and practices. London and New
York: Routledge.
219

Robinson, Kathryn May, ed. 2007. Asian and Pacific cosmopolitans: self and subject
inmotion.Basingstoke: Palgrave Macmillan.
Roff, William R. 1964. "The Malay Muslim World of Singapore at the Close of the
Nineteenth Century." The Journal of Asian Studies XXIV (1).
Rozehnal, Robert. 2004. "Debating Orthodoxy, Contesting Tradition." In Islam in
World Cultures, edited by Michael Feneer, 103-132. California: ABC-CLIO.
Ruhama, Akmal Salim. 2012. "Dakwah Al Khairat, Darud Dakwah Wal Irsyad dan
Muhammadiyah di kota Palu, Provinsi Sulawesi Tengah." In Gerakan dakwah
Islam dalam perspektif kerukunan umat beragama, edited by Muhammad Yusuf
Ashry, 297-328. Jakarta: Kementerian Agama RI.
Ryter, Loren. 1998. "Pemuda Pancasila; The last loyalist freemen of Suharto’s
Indonesia." Indonesia 44-73.
Salvatore, Armando. 2009. "Tradition and Modernity within Islamic Civilisation
and." In Debates, Islam and Modernity: Key Issues and The West, edited by
Armando Salvatore and Martin van Bruinessen Muhammad Khalid Masud,
3-35. Edinburgh: Edinburgh University Press.
Sampe, Stefanus. 2015. "Political Parties and Voter Mobilisation in Local
Government Elections in Indonesia: the case of Manado City." Canberra: A
dissertation submitted for the degree of Doctor of Philosophy at the
University of Canberra.
Sawabi Ihsan and Sudirman Rais. 1986. Laporan penelitian dan penulisan biografi H.S.
Idrus bin Salim Al-Jufri di Propinsi Sulawesi Tengah. Jakarta: Departemen
Agama Republik Indonesia.
Schielke, Joska Samuli. 2012. The perils of joy: contesting mulid festivals in
contemporary Egypt. Syracuse, N.Y: Syracuse University Press.
Schimmel, Annemarie. 1975. Mystical Dimensions of Islam. ChapelHill: the
University of North Carolina Press.
Schrauwers, Albert. 1999. Colonial 'reformation' in the highlands of Central Sulawesi,
Indonesia, 1892-1995. Toronto: University of Toronto Press.
Sedgwick, Mark. 2005. Saints and Sons, the making and remaking of the Rashidi Ahmadi
Sufi Order, 1799-2000. Leiden: Brill.
Serjeant, R.B. 1957. The soijids of Hadramawt. London: School of Oriental and
African Studies, University of London.
Shahab, Yasmin Z. 2010. "Endogamy and Multiculturalism: The Case of Hadhrami
in Indonesia." In The Hadhrami Arabs Across the Indian Ocean: Contribution to
Southeast Asian Economy and Society, edited by Syed Farid Alatas, 83-94.
Singapore: National Library of Singapore. Accessed July 23, 2014.
http://rihlah.nl.sg/Paper/YasmineShahab.pdf.
Shils, Edward. 1957. "Primordial, Personal, Sacred and Civil ties." British Journal of
Sociology 8: 130-45.
Slama, Martin. 2015. "Papua as an Islamic Frontier: Preaching in ‘the Jungle’ and
the Multiplicity of Spatio-Temporal Hierarchisations." In From ‘stone-age' to
‘real-tim':: Exploring Papuan Temporalities, Mobilities and Religiosities, edited
by Martin Slama and Jenny Munro, 243-267.Canberra:: ANU Press.
220

Slama, Martin. 2001. "Paths of Institutionalization, Varying Divisions, and
Contested Radicalisms: Comparing Hadhrami Communities on Java and
Sulawesi." Comparative Studies of South Asia, Africa and the Middle East, 31 (2):
331-342.
Smith, B.J. 2009. "Stealing women, stealing men: Co-creating cultures of polygamy
in a pesantren community in eastern Indonesia." Journal of International
Women's Studies 11 (1): 189-207.
Snouck C. Hurgronje & James Henry Monahan. 1939. Mekka in the latter part of the
19th century: daily life, customs and learning of the Moslims of the East-Indianarchipelago. Leiden: Brill.
Spencer, Martin E. 1970. "Weber on Legitimate norms and authority ." British
Journal of Sociology 123-134.
Spencer, Martin E. 1973. "What is Charisma." the British Journal of Sociology 24 (3):
341-354.
Steenbrink, Karel A. 1986. Pesantren, madrasah, sekolah : pendidikan Islam dalam kurun
modern. Jakarta : LPE3S.
Stefon, Matt. 2010. Islamic beliefs and practices. Edited by Matt Stefon. New York:
Britannica Educational Publishing.
Stephen A. Douglas & Paul Pedersen. 1973. Blood, believer, and brother: the
development of voluntary associations in Malaysia. Athens: Ohio University,
Center for International Studies.
Stoddard, Robert. 1997. "Defining and Classifying Pilgrimages." Geography Faculty
Publications 41-60.
Sulaiman Mamar, Farid Mappalahere, P. Wayong. 1984. Sejarah sosial daerah
Sulawesi Tengah (wajah kota Donggala dan Palu). Jakarta: Departemen
Pendidikan dan Kebudayaan.
Suprayogo, Imam. 2007. Kyai dan politik : membaca citra politik kyai. Malang: UINMalang Press.
Swartz, David. 1997. "Bridging the Study of Culture and Religion: Pierre
Bourdieu's Political Economy of Symbolic Power." Sociology of Religion 57
(1): 71-85.
Swartz, David. 1996. "Bridging the Study of Culture and Religion: Pierre
Bourdieu's Political Economy of Symbolic Power." Sociology of Religion 71-85.
—. 1997. Culture and power: the sociology of Pierre Bourdieu. Chicago: The University
of Chicago Press.
Syed Muhd Khairudin Aljuneid & Hussin, Dayang Istiaisyah. 2005. "Estranged
from the ideal past: Historical evolution of madrassahs in Singapore."
Journal of Muslim Minority Affairs 25 (2): 249-260.
Talal Asad. 2009. "The Idea of an Anthropology of Islam." Qui Parle (Duke
University Press) 17 (2): 1-30.
Tan, Charlene. 2011. Islamic education andindoctrination:: the case in Indonesia. New
York: Routledge.
Thoha, Miftah. 2003. Birokrasi dan politik di Indonesia. Jakarta: Raja Grafindo
Persada.
221

Tomsa, Dirk. 2009. Local Elections and Party Politics in a Post-Conflict Area: the Pilkada
in Maluku. Working paper, The University of Sydney.
Trimingham, Spencer J. 1971. The Sufi Orders in Islam. London: Oxford at the
Claredon Press.
Turmudi, Endang. 2004. Perselingkuhan Kyai Dengan Kekuasaan. Yogyakarta: LKiS.
—. 2006. Struggling for the Umma: changing leadership roles of kyai in Jombang, East
Java. Canberra : ANU E Press.
Turner, Bryan S. 1998. Weber and Islam. New York: Routledge.
Turner, Victor. 1968. The Drums of Affliction: A study of religious process among the
Ndembu of Zambia.Oxford:: Clarendon Press.
—. 1967. The forest of Symbols: Aspects of Ndembu Ritual. Ithaca: Cornel University
Press.
Tybjerg, Tove. 2007. "Reflections on Charisma." Nordic Journal of Religion and Society
20 (2): 167-178.
van der Meulen D. and von Wissmann. 1964. Hadramaut: Some of its mysteries
unveiled.Leiden:Brill..
Verter, Bradford. 2003. "Spiritual capital: Theorizing religion with Bourdieu against
Bourdieu." Sociological Theory 21 (2): 150-174.
Vos, George De. 1982. "Ethnic pluralism: Conflict and accommodation." In Ethnic
identity, cultural continuities and change, edited by George De Vos and Lola
Romanucci-Ross. Chicago: University of Chicago Press.
Waeraas, Arild. 2009. "On Weber: Legitimacy and Legitimation in Public
Relations." In Public Relations and Social Theory, edited by Betteke van Ruler,
Magnus Fredriksson Øyvind Ihlen, 301-22. New York: Routledge.
Wagiman, Suprayetno. 1997. "The Modernization of the Pesantren's Educational
System to Meet The Needs of Indonesian Communities." Master thesis,
McGill University.
Wahid, Abdurrahman. 2009.
Ilusi Negara Islam: Ekpansi gerakan Islam gransnasional di Indonesia. Jakarta :
LibForAll Foundation.
Warnk, Holger. 2010. "Introduction." Indonesia and the Malay World 38 (110): 1-8.
Wasserman, S., & Faust, K. 1999. Social network analysis: Methods and applications.
Cambridge: Cambridge University Press.
Weber, Max. 1954. "Max Weber on Law in Economy and Society." translated by
Max Rheinstein and Edward Shills. Cambridge, Massachusetts: Harvard
University Press.
—. 1968. On charisma and institutionbuilding:: Selected papers. Chicago: University of
Chicago Press.
Weber, Max. 1973. "The Routinization of Charisma." In Social Change, edited by Eva
Etzioni Havely and Amitai Etzioni. New York: Basic Books.
—. 1947. The Theory of Social and Economic Organization. Translated by A. M.
Henderson and Talcott Parsons. New York: Oxford University Press.
Wekke, Ismail Suardi. 2015. "Arabian Society in Kaili Lands, Central Sulawesi
:Arabic Education and its Movement." Tawarikh: International Journal for
Historical Studies 7 (1): 63-74.
222

Werbner, Pnina. 2003. Pilgrims of Love: the Anthropology of a Global Sufi Cult.
Indiana: Indiana University Press.
Werbner, Pnina.2007.. "Sufi Regional Cults in South Asia and Indonesia :Towards a
Comparative Analysis." In Asian and Pacificcosmopolitans:: self and subject in
motion, edited by Kathryn May Robinson, 145-165. Basingstoke:
PalgraveMacmillan..
Westermarck, Edward. 1926. Ritual and Belief in Morocco. Vol. I. London:
Macmillan.
Woodward, Kathleen E. 2015. "Indonesian Schools: Shaping the Future of Islam
and Democracy in a Democratic Muslim Country." Journal of International
Education and Leadership 5 (1).
Woodward, Mark. 2010. Java, Indonesia and Islam. New York: Springer.
Woodward, Mark. 2012.
"Getting Culture: A New Path for Indonesia’s Islamist Justice and Prosperit
y Party?" Contemporary Islam 1-17.
—. 1989. Islam in Java: Normative Piety and Mysticism in the Sultanate of Yogyakarta.
Tucson: University of Arizona Press.
—. 2011. Java, Indonesia and Islam. New York: Springer.
Woodward, Mark, Inayah Rohmaniyah, Ali Amin, Samsul Ma’arif, Diana
Murtaugh Coleman and Muhammad Sani Uma. 2012. "Ordering what is
right, forbidding what is wrong: two faces of Hadhrami dakwah in
contemporary Indonesia ." Review of Indonesian and Malaysian Affairs 46 (2):
105–46.
Yamani, Mai. 2006. Cradle of Islam :The Hijaz and the Quest for an Arabian Identity.
New York: IB Tauris.
Yanggo, Huzaimah, Ahmad Bachmid, Ali Hasan Al Jufri, Alwi Saggaf Al Jufri,
Mufidah Saggaf Al Jufri, and Abd. Gani Jumat. 2014. Sayyid Idrus Bin Salim
Al Jufri, Pendiri Alkhairaat Dan Kontirbusinya dalam Pembinaan Umat. Jakarta:
Gaung Persada Press.
Yunus, Mahmud. 1979. Sejarah Pendidikan Islam di Indonesia. Jakarta: Mutiara.
Zamhari, Arif. 2010. Rituals of Islamic spirituality: a study of Majlis Dhikr groups in
East Java. Canberra: ANU E Press.
Zuhdi, Muhammad. 2006. "Modernization of Indonesian Islamic schools’ curricula,
1945–2003." International Journal of Inclusive Education 10 (4-5): 415-27.
Zulkifli. 2010. "The Ulama, Religious authority and recognition in Indonesia ."
Banjarmasin: unpublished paper at Annual Conference on Islamic Studies
(ACIS) 10, November 1-4 November.

223

