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Religion is threatening, inspiring, consoling, provocative, a matter of reassuring routine or calls to put one’s life on the line. It is a way to make peace and a reason to make war.1


Craig Calhoun


The state is a complex agent that acts through culturally constructed repertoires of potent, rational, authoritative, magical, symbolic, and illusory practices, institutions, and concepts. The state is distinct from yet interactive with societal forces, in ways that vary according to time and place. The state regulates power and morality and organizes space, time, and identity in the face of resistance to its authority to do so.2


Tony Day


Notes


1 Craig Calhoun, ‘Afterword: Religion’s Many Powers’ in The Power of Religion in the Public Sphere, ed. Eduardo Mendieta and Jonathan Vanantwerpen (New York: Columbia University Press, 2011), 118.


2 Tony Day, Fluid Iron: State Formation in Southeast Asia (Honolulu: University of Hawai’i Press, 2002), 34.
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CHAPTER 1


Infrastructures of Local Governance


This book starts and ends on the dusty streets of Mataram, a city on the western side of the eastern Indonesian island of Lombok. Governance is not simply a matter of statecraft or societal norms: it is instead a complicated and rich term of art. Unfortunately, it is often an assumption-laden concept. Rather, one should see governance as a combination of institutions, rules, and actors to be interpreted within dynamic social, legal, and political processes. Governance is a matter of law and lore intertwined.


In order to understand local governance in Indonesia it is necessary to investigate the state and non-state actors, institutions, and instruments that regulate everyday socio-political affairs. To give these discussions an analytical framework I will use the concept that I am calling the fabric of governance in order to examine these local governance arrangements. This framework articulates the tightly woven networks, continually negotiated relationships, and approaches to authority, that integrate state and non-state actors and institutions. Therefore, the fabric of governance establishes a means to comprehend the social infrastructure that underpins local governance across Indonesia.1


While trying to understand how law and governance in Indonesia has operated, I have become acquainted with modes of religious authority and local community organisation, which have changed how I define both ‘law’ and ‘governance’. The fabric of governance considered here illuminates the interaction of state and non-state actors and institutions. Pivotal to this analysis is focusing on the activities and influence of local Lombok Muslim religious leaders (Tuan Guru). The significant role of these religious leaders, as well as ritual practices and affiliation, impact directly upon everyday life on the island. For example, Sufi Islamic practices, focused on the bond between teacher (Tuan Guru) and students (both the students of their Islamic boarding schools and their community more generally), are the foundation of much of the communal relationships and patterns of life on Lombok.


Indonesia’s democratic reforms and decentralisation after the fall of authoritarian President Soeharto, nearly two decades ago, allowed for previously impossible modes of political participation. This new environment on Lombok affected not only obvious local political players, but also Tuan Guru, who quickly identified opportunities for their involvement in electoral politics. The high level of socio-political authority that these religious leaders wield can be seen in their crucial role as mediators in the resolution of communal and political conflict.


The standing of local religious leaders and their organisational reach has long been critical to local governance on this island. Beyond the tumultuous nature of Indonesia’s current political environment, it is necessary to read Lombok into a larger narrative of ideas about Islamic governance, and consequent political practices, which have flowed across this archipelagic nation over centuries. This book interrogates Lombok’s carefully woven fabric of governance through an ethnographic study of an Islamic boarding school, Darul Falah, and the surrounding community. Through this nuanced lens of inquiry, and with a careful eye to the historical trajectories on this island, I examine the political and religious elements that guide social regulation and political affairs on the island. These findings contribute more generally to our understanding of the realities of local governance across Indonesia.


This book is part of a ten-year project on local governance and religious authority in eastern Indonesia. Elements of this book have been inspired or reworked from several articles. In chapters 1 to 3, I discuss the nature and ambit of religious authority in Lombok. An earlier abridged examination of these issues can be found in my 2014 article, ‘Redrawing Lines of Religious Authority in Lombok, Indonesia’, in the Asian Journal of Social Science. The two case studies in chapter 4 have been discussed in earlier versions in the following articles from 2012: ‘Peacemakers or Peace-breakers? Provincial Elections and Religious Leadership in Lombok, Indonesia’, in Indonesia; and ‘Village Elections, Violence and Islamic Leadership in Lombok, Eastern Indonesia’, in Sojourn: Journal of Social Issues in Southeast Asia.


Alongside these publications, this book is the culmination of seminars and discussions at the American Anthropological Association Annual Meetings (2013 and 2014), and at Boston University, Columbia University, Harvard University, Institut Agama Islam Negeri Mataram, Melbourne Law School, Monash University, the Australian National University, the National University of Singapore, the University of Toronto, and Universitas Islam Negeri Syarif Hidayatullah Jakarta. All of these discussions have helped me to refine and articulate my findings and arguments. Obviously, any and all errors or omissions are my own.


The Path Ahead


This book interrogates the intersection of Islam, law and society on Lombok, and the analytical framework of the ‘fabric of governance’ that emerges from it. This approach to local governance, which will be developed over the coming chapters, represents the way that state and non-state actors and institutions interact to create social regulation and frame communal organisation on Lombok. The community event that introduces the next chapter identifies many aspects of religious authority and its role in social organisation, such as the intricate security arrangements undertaken by the Islamic boarding school Darul Falah’s Security Committee. Importantly, this committee operates like a state law enforcement agency, controlling traffic outside the boarding school, guarding all the entrances, and managing the crowds.


Chapter 3 considers the obedience that Tuan Guru receive from society and considers why this high social standing exists on Lombok. The chapter then considers the historical emergence of these local Muslim religious leaders on this eastern Indonesian island. Their role as central socio-political players is not simply a matter of local piety but a reflection of the manner in which these religious leaders have engaged with Lombok society over a long period. For instance, during the island’s cyclical droughts these religious leaders and their organisations often distribute food supplies to the hungry, reflecting their emphasis on providing services, such as health, education, and security. Such activities are part of the reason why they effect so many people’s everyday existence. These pragmatic rationales for loyalty are further developed through the Sufi Islamic notion of the relationship between the teacher (Tuan Guru) and student. This religious mode of practice draws people towards Tuan Guru, who are seen as the guardians of local Islamic knowledge. Chapter 3 also looks at the Islamic ideologies that facilitate the interaction between religious and political elites, which allow for a negotiated relationship that is pivotal to local governance arrangements on Lombok.


In order to provide substance for my interpretation of local governance and highlight the way that the fabric of governance operates, chapter 4 undertakes an ethnographic account of Tuan Guru Hajji Mustiadi Abhar, the Islamic boarding school Darul Falah, and their larger community. The larger organisation involves teachers, study groups, and social services operating directly among Darul Falah alumni and their local communities. For instance, the school’s educational services extend well beyond the gates of the boarding school, with more than 60 000 adults attending its religious education classes on a weekly basis across western Lombok. Further to this, the boarding school, Darul Falah, and the community directly emanating from it, are tightly linked into a larger network of religious leaders, their educational institutions, and spiritual communities. The leaders and members of this larger religious network owe an allegiance to the leadership of Darul Falah. This religious network is active primarily in Mataram and West Lombok and directly affects thousands of people well beyond the boarding school’s gates. Therefore, this chapter articulates how Darul Falah is not just a boarding school but rather a centre of service provision, a network of religious leadership and a means to implement social regulation in Mataram and West Lombok. By investigating one particular community, I am able to consider the religious, social, organisational, and economic bonds that drive local governance on Lombok. Darul Falah and the services it provides, alongside state institutions, political actors, and community figures, create a resilient fabric of governance.


Chapter 5 provides two examples of the application (and efficacy) of Lombok’s governance structures. The first case study illuminates how state and non-state actors, particularly Tuan Guru, cooperated to avoid violence during the 2008 gubernatorial elections. Political clashes had marred earlier elections, and this cooperative strategy avoided a repetition of political violence. The strategy saw religious leaders working actively through sermons and classes, and issuing instructions to their communities. The second case study examines how an important Tuan Guru was used to mediate a dispute between candidates for a village election. The tensions were threatening to spiral out of control and the crucial role of this religious leader in mediating a resolution showed how they can use their high social standing to overcome political tensions. This case study also demonstrates the utility of the Indonesian legal tool of the mushawara (consultative community meetings), which are used to resolve tense issues and exemplify a culturally specific Indonesian legal institution. These two examples show the sociopolitical roles of Tuan Guru and their activities within Lombok’s fabric of governance.


The final chapter seeks to identify a culturally contextualised understanding of law based on the interaction between state and non-state actors and institutions. Central to these findings is the notion that the fabric of governance creates an analytical framework in which to craft an understanding of law and governance oriented from local communities upwards. The arc of the book seeks to enmesh finely grained accounts from Lombok, and the Indonesian archipelago, with larger theoretical discussions about how to understand local governance and define law.


Situating the Research


‘The events of life and law do not, therefore, exist in the abstract, but in the concrete patterns of everyday experience.’2 As these words of legal anthropologist Lawrence Rosen suggest, law and governance need to be grounded in people’s everyday experiences as evidenced in my research in Lombok.


[image: images]


Figure 1.1: The archipelago of Indonesia. The island of Lombok, immediately to the east of Java and Bali.


My research emerges from my immersion in Lombok society during more than two years of field research in the island’s main city of Mataram and the surrounding regency of West Lombok from 2007 to 2008, returning in 2011 and then again in 2014. My fieldwork gave me an understanding of the island’s intricate local governance arrangements. While in the field, I conducted dozens of in-depth interviews, undertook detailed observational research in two communities (one in Mataram and another in West Lombok), and at the Islamic boarding school Darul Falah. During my fieldwork, I lived in central Mataram and just outside the boarding school Darul Falah, on the outskirts of Mataram. Additionally, I extensively reviewed the archives of the mass-circulation local Indonesian-language newspaper, the Lombok Post, from the late 1990s until 2011, and studied the records of the local magistrates court (the Pengadilan Negeri Mataram) from 1996 to 2006.3
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Figure 1.2: The island of Lombok.


It is useful to provide some geographic and demographic background to Lombok, which alongside the neighbouring island of Sumbawa constitutes the Indonesian province of Nusa Tenggara Barat (NTB). Lombok island has approximately 3.2 million residents.4 It lies immediately to the east of Java and Bali. The focus of this research is Mataram, the capital city of the province, which is located on the western side of the island. This city is multi-ethnic and multireligious5 with a population of more than 375 000.6


The majority of Mataram’s population identify as Sasak, who are the indigenous ethnic group of Lombok, and predominantly identify as Muslim.7 The city also has substantial minority communities of Christians (10 per cent) and Hindus (15–20 per cent).8 Religious places of worship are highly visible in Mataram. According to the Indonesian Bureau of Statistics, there are more than 1165 places of Muslim worship in Mataram and West Lombok,9 11 churches, 335 Hindu temples, and 44 Buddhist temples.10 These places of worship are concrete symbols of the centrality of religious life to a large number of Mataram residents, and the population is heavily involved in religious ritual practices and organisations. This was reflected in the local government’s slogan ‘Mataram—Progressive and Religious’ (Mataram—Maju dan Religius), which reflects strong social sentiments.11 Religious sites also create potential points of tension. In the era of democracy and decentralisation, local political tensions have emerged that often coalesce around ethnic and religious ‘fault lines’. The tense, and sometimes violent, outcomes of these tensions are discussed in chapter 5.12


The findings in this book are generally applicable across the island but it would be inaccurate to suggest cultural homogeneity among the Sasak. In fact, social, cultural and political differences are often overt. For instance, the adat13—social processes, local rules and customs of a community—vary across the island.14 The differences among the Sasak communities can be linked to many factors, including the island’s geography that separates communities, such as the hilly terrain that divides western Lombok from northern Lombok, thus creating distinct cultural practices, which have been further exacerbated by long periods of colonial occupation.15 It has also been suggested that this cultural, linguistic and religious particularity dates back to the period before Balinese imperialism when Lombok was ‘divided into numerous minor kingdoms’.16 Balinese colonialism on Lombok started around 1677, and by 1740 the Balinese had taken over the whole island.17 There was, however, continual resistance to Balinese domination in eastern Lombok and a major revolt by the Sasak from there in 1891 to 1894, which was supported by the Dutch.18 This rebellion ushered in a phase of Dutch colonial rule, although there was an unsuccessful rebellion against these new colonisers in 1907.19 In any case, the Balinese period of colonialisation lasted for more than 200 years and left a deep cultural impact on the island, felt most potently in western and northern Lombok, where Balinese control became most entrenched.


The divergence in social norms can be seen in the acceptability or otherwise of many cultural practices. Some activities are accepted in one part of Lombok but not in other areas. For instance, the appropriateness of a traditional Sasak dance party, known as joget, is contested. These events are held in local communities to celebrate upcoming weddings or other festive occasions. These joget performances, danced by local female artists who were specifically trained for these events, are a cultural import from Bali and part of the Balinese colonial legacy on the island.20 It involves a small troupe of females dressed in local costume performing a traditional dance with male members of the community, who pay for the privilege of taking part. The joget is often referred to as seksi dansing (sexy dancing) because of its provocative nature, although no touching is allowed. This social activity is an acceptable practice in Mataram and West Lombok, but in eastern Lombok many local Muslim religious leaders actively discourage such events. One of the obvious arguments explaining this divergence is that the eastern part of the island has been less influenced by Balinese practices.


Another example of the difference in social practice across the island can be seen in the acceptability or otherwise of wedding parades (nyongkolan). Nyongkolan are a popular adat ceremony in Mataram and West Lombok, but in East Lombok they face prohibition, or are, at least, frowned upon. Humaidi Zaen, a locally respected religious leader (Tuan Guru) from Memben, East Lombok, and senior teacher at the major Islamic boarding school, Hamzanwadi, told me that he had advised his community not to hold nyongkolan. He believed that these ceremonies were unnecessarily expensive and disruptive to road users, as they commonly caused traffic jams.21 These socio-cultural cleavages extend beyond contested cultural practices and include linguistic diversity. The Sasak language has at least five dialects.22 This means that people living just kilometres apart cannot necessarily understand one another. This cultural, geographic and demographic information helps to provide background necessary to explain the role of religious authority and local governance arrangements in Lombok.


Conclusion


This chapter begins to explain the importance of local governance arrangements that carefully integrate state and non-state actors, instruments, and institutions. The fabric of governance in Lombok intricately involves religious leaders and their organisations hence the importance of religious authority.


This eastern Indonesian island provides the platform for this book, however, the analytical framework described here, the fabric of governance, can be applied elsewhere in Indonesia. Local governance is at the heart of law and governance activities from Indonesia’s capital city, Jakarta, through to far-flung provinces. Orienting our perspectives to local governance offers us a way of looking at the infrastructure that facilitates Indonesian legal and political affairs from the grassroots upwards.
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CHAPTER 2


An Abode of Islam


On the morning of 7 September 2011 there was a special tempo, an electric feeling, unlike that of other days. I walked down the dusty alley from my boarding house towards the main entrance of the local Muslim boarding school, Darul Falah. Though it was early in the morning, there was already an incredible amount of noise and activity around the school. The energy and commotion were due to the school’s, and its community’s, anniversary celebrations. This tanggal merah (‘red date’ or special day) occurred on the local indigenous group, the Sasak, holiday of Keberan Topat, a celebration held one month after the end of the Muslim holy month of Ramadan.


I watched as hundreds of people streamed into the boarding school. They came from all over the eastern Indonesian island of Lombok by motorbike, car, horse-drawn carts, minivans, and on foot. It felt like a tidal wave of humanity surging towards the boarding school’s gate. As people came together from across the island, their attendance at the ceremony marked their loyalty to the Darul Falah religious network and its leader, Tuan Guru Hajji Mustiadi Abhar. By the time the ceremony started about two hours later, there were more than 10 000 people who had crammed into an empty field the size of a soccer pitch adjacent to the boarding school. How did a small boarding school of just over 500 students on the edge of a small eastern Indonesian city manage to attract such loyalty?
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Photograph 2.1: The audience attending Darul Falah’s anniversary celebration


The followers who were streaming into Darul Falah were all dressed in their finest. Many of the men donned the green blazer of Darul Falah and wore the traditional Muslim songkok or peci (a rimless fez-like cap, usually made of velvet). The women wore their best jilbab (headscarf) and brightly coloured kebaya (traditional blouse). This event represented an important celebration and the people in attendance, even those of the most modest of means, were dressed to impress.


Standing on the side of the road, opposite the boarding school’s front gate, I was joined by a group of the school’s younger teachers (ustadz). On this day they were even more effusive than usual in their support of Darul Falah and their teacher, Mustiadi. When discussing their teacher, one of the younger teachers told me that he has ‘a shining aura that cuts through to people’s hearts and makes us obedient … this light comes from heaven’. The other teachers all nodded and smiled in agreement. The comment reflects how Tuan Guru, or Sasak Islamic teachers and leaders such as Mustiadi, are perceived to have power and authority that is metaphysical in nature, far beyond a mere earthly authority.


Such descriptions of a divine radiance have also been identified as a marker of a political and religious leader’s power elsewhere in Indonesia. Benedict Anderson, who was a leading scholar of Indonesia, highlighted the ‘energy’, or aura, implicit in the potency of a ‘leader’ within Javanese society. He explained how the intangible power of these figures could be seen through a radiant glow that ‘emanates softly from the face or person of the man of Power’.1 While anthropologist James Hoesterey described how intense spirituality and religious connection was felt palpably, and arguably physically, by the followers of a Muslim religious leader from west Java, Aa Gym. His followers asserted that he ‘touched their heart’.2 This sort of divine illumination, spiritual contact, and visual potency has also been recognised in Lombok.3 Sven Cederroth, an author of several important academic works on Lombok, for example, asserted that, among the Sasak, a ‘Tuan Guru is regarded as a person above ordinary human beings. He is close to Allah, and because of this cannot do anything wrong.’4 While anthropologist Judith Ecklund has likewise described these religious leaders as having a ‘cult-like’ status.5


In simple terms, Mustiadi’s radiance was a potent symbol of his power and authority. When seeking to interpret what I have called the fabric of governance, and the manner in which the strands are woven, the cultural construction and expectations that followers have of their leaders should be considered. Perceptions of leadership colour the manner in which people cooperate and the parameters within which people feel able to act. Connected to this, the fabric of governance provides an analytical framework to investigate the web of relationships woven between state and non-state actors and institutions. These relationships in Lombok, as elsewhere, create social order and regulation. The fabric of governance is, therefore, a prism through which we can orient our investigation, allowing us, in a textured manner, to interpret local governance frameworks and processes.6


Directly across the road from us I watched Rosidin, head of Darul Falah’s Security Committee, with two of the school’s teachers. They were coordinating a team of students and teachers who were providing general security, traffic management, and crowd control for the event. The three were holding multiple communications devices in their hands, including walkie-talkies and mobile phones. Despite the size of the event and the high-profile political, community, and religious leaders in attendance, there was no visible police presence,7 reflecting the important role of non-state security measures on Lombok, including night watches (ronda) and a proliferation of militia (pamswakarsa).8 The security team, of teenage boys and young men, were trained and operating in a disciplined manner. They looked professional in smart green blazers and sarong (a large tube of fabric wrapped around the waist). The size and scope of security arrangements provide an indication of the practical role that religious leaders and their organisations play local governance. Tuan Guru, as religious leaders who are important socio-political actors, often have large organisations that provide a range of social services that operate in parallel, or alternative, to state services. Consequently, these religious organisations are, to a large degree, at the heart of all local security measures on the island.9


After a few minutes talking with these young teachers, one of Mustiadi’s assistants instructed me to come with him. We quickly made our way across the grounds of the boarding school to the mosque. Seated together in a circle was an assortment of the most powerful political and religious leaders on the island. Mustiadi was there, as was the provincial governor (Tuan Guru Bajang)10 and the mayor of Mataram (Tuan Guru Ahyar Abduh), as well as all the Tuan Guru affiliated with the Darul Falah community. This room felt akin to a feudal gathering of powerful nobility,11 with followers of Mustiadi entering the room in steady procession presenting themselves stooped before their leader, kissing his hand and then placing it to their forehand as a sign of respect for their spiritual and socio-political mentor. The events in the mosque and the anniversary celebrations more generally were a microcosm of the island’s architecture of power, where non-state leaders, politicians, and public servants work closely together. They share power and authority, as well as reinforcing one another’s legitimacy. The scene, captured in the photograph 2.1, highlights the network of religious leaders loyal to Darul Falah and the kinds of important people who come to Darul Falah in order to show their respect and deference to this community and its leaders.


When it was time for the ceremony to commence, the gathered luminaries formed a procession led by Mustiadi and Bajang and headed to the field. Once there, they stepped onto a stage in front of the crowd. A further fifty or so politicians, local leaders, public servants, and police commanders joined the procession in front of the vast crowd. The ceremony started with three of the boarding school’s students recounting the story of the Darul Falah community—one speaking Indonesian, another in Arabic, and the final, in English. They reminded the audience of how Mustiadi’s father, the late religious leader Abhar Muhyiddin, had developed a diniyah (nightly religious education school) and from these humble beginnings built the boarding school brick-by-brick, student-by-student, that grew to form this much larger community now led by Mustiadi. The audience was part of Darul Falah’s history and the followers’ recitation of the boarding school’s narrative was used to remind those in attendance that their future was intricately connected to this boarding school, the activities that emanate from it and the larger religious network that coalesces around it.


After the three students concluded, the crowd sat transfixed for the next hour or so as they listened to three speakers. The crowd was ‘warmed up’ by Mustiadi’s son, Muammar Arafat (who is designated to succeed Mustiadi as leader of the religious school and larger religious community). This presentation was given in a particular way that reflects Arafat’s role as anointed successor to Mustiadi. Over the past few years Arafat has taken over the daily leadership of the boarding school, and recently, I have heard, made Haj, which is the pilgrimage by Muslims to Mecca and Medina as one of the five pillars of the Islamic faith. Additionally, he now leads the Darul Falah Haj pilgrimage group of approximately 150 people each year.12 It is the status of Hajji that marked an important step for Arafat in the leadership transition process, increasing his overall status in the eyes of the community.13


Arafat talked about the socio-political strength of their religious community. He made a point of noting that Aburizal Bakrie, the chairperson of Golkar at the time, one of Indonesia’s major political parties, had recently visited Darul Falah. Bakrie’s appearance at the boarding school, Arafat thought, reflected the respect in which their religious network was held, not just at the local and provincial level but also on the national political stage. Muammar Arafat is an interesting choice of name that has an almost prescient connection to his involvement in political life. It is outside the normal lexicon of Arab and Islamically inspired names common in Indonesia. Arafat was a child of the early 1970s, and his name conceivably indicates the political inclinations of Mustiadi at that time. I speculate that the name refers to the Palestine Liberation Organisation leader, Yasser Arafat, and the Libyan nationalist leader Muammar Gaddafi. Neither was particularly renowned for their Islamic inclinations, but both were strong post-colonial nationalist figures. I would argue that this highlights how Mustiadi has always had a strong political disposition and in many ways also reflects Arafat’s approach to leadership and leanings towards political involvement, which was obvious in the speech he gave at the ceremony.


Then Mustiadi’s nephew, Fauzan Thabrani, who had recently returned from studying in Yemen at the renowned Islamic religious institution Dar al-Mustafa, in Tarim, Hadhramaut, addressed the audience. The focus of his message was the importance of being part of this religious community. Involvement would improve one’s spirituality and consequently enhance the overall welfare of Lombok’s society. Thabrani brought a sense of piety to the event, which contrasted to the focus on the Darul Falah community and politics in Arafat’s presentation.


It was then time for the final speaker. As Mustiadi stood up there was a noticeable ripple of excitement through the crowd. His approach contrasted dramatically in both style and format with the two preceding speakers. Mustiadi electrified the audience not with high-minded rhetoric or theological gymnastics, but rather a homely demeanour that reflected a combination of father figure and comedian. He joked with the crowd in the local Sasak language (Bahasa Sasak) and talked not about ideas or political affairs, but simply about the pride he felt when looking out into the audience. He told the crowd that he could sense their religious devotion (ibadah). He connected with his audience not as a mass of humanity but on what felt like an intimate personal level.


The close relationship between spiritual leader and community is at the heart of a Tuan Guru’s power, and consequently, authority. Anthropologist Fredrick Barth spoke of this kind of relationship when detailing the activities of similar Muslim religious leaders on Bali, saying that ‘the task of a Guru … is to instruct, clarify and educate his audience, so that his disciples learn from him, in a personal and enduring relationship’.14 The enduring bond is exactly what Mustiadi was reinforcing at the ceremony. His emphasis was on cultivating an ongoing relationship. When examining the rapport that Mustiadi and other religious leaders such as Bajang have with their followers, the focus must not be just on the words communicated to the audience but also the silent messages that pass unsaid between the Tuan Guru and their community. An example of non-verbal, but highly symbolic, messaging occurred after the conclusion of the official proceedings. As the crowd slowly left, a lunch was provided for those seated on the stage—most formal gatherings in Lombok conclude with such a meal. At Sasak functions, the most important people are commonly placed at the front of the queue to receive their food first from the buffet. Mustiadi deviated from this common practice and waited until all his guests had taken food before taking his own. This act of graciousness reflected a symbolic assertion of Mustiadi as ‘father’ of his community. Humility is an important part of his persona and has allowed him to attract a significant and loyal following.
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