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Jajang Jahroni

The Rise of Tahfiz Schools 
in Contemporary Indonesia
 

Abstract: This article discusses the rise of tahfiz schools in contemporary 
Indonesia which were pioneered by the Salafis and PKS-affiliated groups 
(PAGs). While tahfiz has been preserved for centuries among traditionalist 
Muslims, the tahfiz schools the Salafis and the PAGS promoted were 
integrated into school systems that also offer sciences. As a result, tahfiz 
schools are popular among urban Muslims who expect their children to 
be able to read the Qur’an better while at the same time equipping them 
with sciences. This allows them to enroll at public universities. Even though 
tahfiz schools are relatively expensive, they never lacked students. Small, 
middle-size, and large tahfiz schools have been established across the country 
and exclusive tahfiz schools are equipped with libraries, gyms, computer 
labs, laundry facilities, cafés, and theatres. These facts have changed the 
long-established image of madrasa and Islamic schools which were seen as 
rural and poorly organized. The commodification of Islam is eventually 
inevitable and tahfiz schools have become an integral part of this process. 
They have become an important political issue since the 2010s. 

Keywords: Tahfiz Schools, PKS-Affiliated Groups, Salafi, Qur’an, 
Indonesia.
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Abstrak: Tulisan ini bahas kemunculan sekolah atau pondok tahfiz 
pada masa Indonesia kontemporer. Sekolah ini digagas oleh kelompok 
Salafi dan PKS yang integrasikan pondok dan sekolah. Di kalangan 
Muslim traditionalist tahfiz sebenarnya sudah lama ada. Namun 
sekolah tahfiz yang digagas oleh Salafi dan kelompok PKS ini ajarkan 
sains. Maka pondok tahfiz menarik perhatian para orang tua yang ingin 
anak mereka dapat membaca Al-Qur’an lebih baik dan mereka bisa 
daftar di universitas. Sekolah tahfiz yang kecil, menengah dan besar 
banyak didirikan di berbagap tempat. Yang eksklusif dilengkapi dengan 
lab komputer, perpustakaan, pusat kebugaran, café, londri, dan teater. 
Kenyataan ini ubah kesan sebelumnya di mana pondok atau sekolah Islam 
identik dengan miskin dan kampungan. Komodifikasi Islam akhirnya tak 
terhindarkan dan tahfiz menjadi bagian terpenting di dalamnya. Tahfiz  
menjadi salah satu isu politik pada 2010. Banyak politisi mengangkat isu 
tahfiz untuk dapatkan dukungan. 

Kata kunci: Sekolah Tahfiz, Kelompok Afiliasi PKS, Salafi, Al-Qur’an, 
Indonesia.

ملخص: تتناول هذه المقالة ظهور مدارس ومعاهد التحفيظ في إندونيسيا المعاصرة. تأسست 
هــذه المدرســة مــن قبــل الســلفيين و الجماعــات المنتميــة إلى حــزب العدالــة والرفاهيــة (PKS) الــتي 
دمجــت المــدارس والمعاهــد الإســلامية. كان التحفيــظ موجــودًا منــذ فــترة طويلــة بــين المســلمين 
التقليديــين، إلا أن مدرســة التحفيــظ، الــتي أسســها الســلفيون وجماعــة PKS، تقــوم بتدريــس 
العلــوم. لــذا فــإن معهــد التحفيــظ يجــذب انتبــاه الآباء الذيــن يريــدون أن يتمكــن أطفالهــم مــن 
قــراءة القــرآن بشــكل أفضــل وفي نفــس الوقــت تزويدهــم بالعلــوم. وهــذا يســمح لهــم بالتســجيل في 
الجامعــات الحكوميــة. تم إنشــاء مــدارس تحفيــظ صغــيرة ومتوســطة وكبــيرة في جميــع أنحــاء البــلاد، 
وتم تجهيــز مــدارس تحفيــظ الحصريــة بالمكتبــات وصــالات الألعــاب الريضيــة ومختــبرات الكمبيوتــر 
ومرافــق غســيل الملابــس والمقاهــي والمســارح.  وهــذه الحقيقــة تغــير الانطبــاع الســابق بأن المعاهــد 
والمدارس الإسلامية كانت مرادفة للفقر والتخلف. إن تسليع الإسلام أمر لا مفر منه في نهاية 
المطــاف، وأصبحــت مــدارس التحفيــظ جــزءاً لا يتجــزأ مــن هــذه العمليــة. أصبــح التحفيــظ قضيــة 

سياســية في عــام 2010، وقــد أثار العديــد مــن السياســيين قضيــة التحفيــظ لكســب الدعــم.

الكلمات المفتاحية: مدرسة التحفيظ، الجماعات المنتمية إلى حزب العدالة والرفاهية 
(PKS)، سلفية، القرآن، إندونيسيا. 
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Over the last decades, there has been a major campaign to 
promote the Quran among the Muslim communities in 
Indonesia. This campaign is made by at least two groups. The 

first is the Salafis, and the second PKS (Partai Keadilan Sejahtera—
Welfare and Justice Party)-affiliated groups, abbreviated here as 
PAGs. In the early period of the New Order, to counter Soeharto’s 
depolitization policy, Muslim groups began to initiate social and 
religious projects, one of which was the large-scale introduction of the 
Quran among the Muslim community (Azra 2004). Modernist Muslim 
groups were convinced that knowing how to read the Quran was an 
important part of Muslim political identity (Liow 2022; Sunarwoto 
2020). Meanwhile, the traditionalists viewed this skill as a true religious 
practice (Lukens-Bull and Woodward 2021) there is a basic distinction 
between traditionalist, reformist, neo-traditionalist, and Salafi-Wahhabi 
understandings of Islam. A unique feature of Indonesian Islam is the 
importance of mass organizations with tens of millions of followers. 
There are also Islamic political parties and women’s organizations. 
Their Quranic training has been preserved for centuries in pesantren 
(boarding schools) or at the houses of Quranic teachers, where it was 
held after evening prayers. 

Previous studies on the abangan, due to their inability to read the 
Quran, found that these groups were regarded as non-Muslims or less 
Islamic, which led to political disadvantages. Around the 1980s, Muslim 
leaders became very concerned that not all Muslims were able to read 
the holy book satisfactorily (M. V. Bruinessen 2012; Geertz 1976). 
This would lead to the extremely serious consequence that Muslims 
were unable to improve their knowledge about Islam; and thus, their 
knowledge about Islam could not improve and that, in the long run, the 
quality of their faith would weaken. If their faith was feeble, Muslims 
might become the target of Christian missionaries who, at that time, 
were active across the country (Narciso 2008; Shihab 1995). The 
modernists considered this a serious setback which would result in the 
gradual decline of the Muslim population in the country. Funded by 
Saudi Arabia, the modernists initiated a program to send dai (Muslim 
preachers) to remote areas where they taught basic Islamic knowledge 
to the local population. The ability to read the Quran was included and 
smart students were offered scholarship to continue their studies in the 
newly established Saudi Arabian Islamic college LIPIA in Jakarta. 
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In the 1990s, after completing their studies at Saudi universities, 
returning students were convinced that reading the Quran was an 
important subject their educational institutions should provide. This 
period was marked by the popularity and the melodious voice of Shaikh 
Abdul Rahman al-Sudais (b. 1960), the most popular prayer leader 
(imam) of the Great al-Haram Mosque in Mecca who had replaced the 
old-fashioned Muammmar ZA (b. 1954), an international Indonesian 
Quranic reciter (qari) who used the seven traditional reciting styles 
(qira’ah sab’ah).2 

Initially, as far as the Salafis and the PAGs were concerned, Quranic 
reading was one of the subjects taught at schools or madrasa. Later, 
along with the advancement of their institutions, tahfiz became a 
major component. To attract more students, it was combined with the 
national curriculum. This experiment was truly a remarkable maneuver 
in their effort to meet Muslims’ highest expectation to create a new 
generation of Muslims. 

This article is based on fieldworks carried out intermittently from 
2020 to 2024. It is an ethnographic study that targeted students, 
teachers, parents, and local communities where tahfiz schools were 
located. Interviews were held at schools, mosques, offices, café and 
restaurants. This was made possible because of the assistance of several 
people, especially my students, and with fellowships from various 
institutions including the Ministry of Religious Affairs (MORA) and 
the Center for Research and Community Service (LP2M) of State 
Islamic University (UIN) Syarif Hidayatullah Jakarta. The study was 
done in Jakarta and its surrounding areas (Bogor, Depok, Tangerang) 
and Kuningan (West Java). 

Tahfiz means memorization, and a hafiz is someone who has 
memorized a certain portion, or the entirety, of the Quran. Some scholars 
studied how tahfiz was practiced throughout Islamic history. Benaouda 
Bensaid is a contemporary Muslim scholar who works on tahfiz. Together 
with his colleagues, he shows how the words of God assert a great 
impact on spiritual intelligence (Bensaid, Machouche, Grine, 2014). 
Jenny Berglund and Bill Gent, working with British Muslim students, 
discovered that the memorization of the Quran helps student to focus on 
their supplementary education (Berglund and Gent, 2018). 

Throughout the article, I will argue that both the Salafis and the 
PAGs use Islam as an instrument to achieve their political goals. This 
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approach is called functionalization, a process of translation in which 
intellectual objects from one discourse come to serve the strategic or 
utilitarian ends of another discourse (Starret 1998: 9). One aspect of 
this process is the inevitable presence of Islam as a commodity through 
which various products are made to achieve material gains. As I will 
describe in the sections below, the practice of tahfiz is one part of the 
commodification of Islam which is currently happening in Indonesia. 

The Salafis and the PAGs

While tahfiz is not a new phenomenon in Indonesian Islam, the 
tahfiz campaign launched by the Salafis and the PAGs changed the 
orientation of education (Sofyan 2015). Nowadays, more and more 
parents send their children to tahfiz schools. Tahfiz programs are also 
offered in non-Salafi and non-PAGs schools while scholarships are 
being offered to hafiz students at university level and in civil servant 
recruitment, candidates who are hafiz are being preferred.3

The question of why the Salafis and the PAGs launched such a massive 
tahfiz program is an interesting one. To answer this, first, one needs to 
look at the basic principles of the Salafis who emphasize the supremacy 
of texts and, second, the development of Salafis who experimented 
with various methods and approaches in their education system over 
the last decades.4 Their campaign on the Quran has attracted great 
interest of Muslim parents who are themselves poorly trained in, or 
unable to, read the Quran. They expect their children to have more 
Quranic knowledge and better reading skills. Third, it is economical. In 
many cases, once a school introduces tahfiz, it enhances its popularity 
allowing it to raise its fees. This is the reason why tahfiz schools are 
found in any neighborhood, having student numbers between 150 
(small schools) and 500 (middle-sized schools). Sometimes they are 
located in shophouses (ruko). Large tahfiz schools are located outside 
neighborhoods, sometimes in mountainous areas, which shows their 
exclusivity. The acquisition of one school by another is also common 
which indicates their high economic potential (Daulay and Tobroni 
2017). 

PKS is an Islamist political party dedicated to realizing its ideological 
interpretation of Islam within the context of the state and society. It has 
large affiliate organizations creating an Islamic agenda for the Muslim 
ummah (Machmudi 2008; Woodward et al. 2013). From the outset, 
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PAGs viewed education as their top priority. They erected schools 
starting from kindergarten up to high school level. They include tahfiz 
as one of the main elements in their educational institutions. As a 
political party, PKS successfully solidified its presence in Parliament 
by surpassing the parliamentary threshold (Muhtadi 2008, 2013). 
Meanwhile, on major Indonesian campuses, PKS cadres have thrived 
and from where they meet professional needs in various strategic state 
and private institutions. These professionals have become middle class 
urban Muslims. They demanded that a certain Islamic education for 
their children be established which then led to the rise of the tahfiz 
school. In the early 2000s, schools affiliated with this Islamic party began 
to be established in various Indonesian major cities. They introduced 
a more Islamic nuance to the curriculum which is considered secular. 

After the introduction of their Islamic political agenda into 
the national system seemed to have failed, the PKS became more 
concerned with Islamizing the ummah and they adopted education as 
their best strategy (Noor 2011). This was marked by, among others, 
the introduction of integrated Islamic schools.5 The Salafis, while still 
focusing on the issues of bid’ah (religious innovation), included tahfiz 
in their schools which is more widely appreciated. This inclusion was 
timely as the Salafis needed support to continue their programs. The 
issues of bid’ah, previously used to promote their movements, only 
attracted certain limited Muslim groups. It was too sophisticated for 
the ordinary people who do not want to get involved in religious 
debates. Likewise, prophet medicine, which was popular in the early 
2000s, gradually declined. It was tahfiz which has a constant even larger 
captive market. 

As soon as tahfiz was introduced, it became popular. It was a cross-
class phenomenon attracting a large segment of the Muslim community 
ranging from lower to middle class urban Muslim professionals. This 
is the reason for the mushrooming of tahfiz schools in many parts of 
the country. Parents would send their children to tahfiz schools very 
young, expecting that they would memorize a portion of the Quran. 
They realized that although children would eventually lose their 
memorization, it would, at least, affect their emotional and intellectual 
development. In many prophetic traditions (hadith), hafiz is highly 
respected. One hadith says: “The hafiz will install the crown to their 
parents in the hereafter.” These hadith are highly celebrated which 
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excited many parents to have a hafiz child. Many children fail to 
become a hafiz. But some children succeed. They are able to memorize 
the entire Quran, and they really want to become a learned person 
(alim). A friend of mine from Bandung was very proud of his only son, 
who, while studying secular sciences, was able to memorize the entire 
Quran. He would travel wide and far to introduce his son to ulama to 
seek their blessing. Elhurr, as his son is called, made his tasmi’ (can be 
translated as hearing) demonstrating his ability to memorize the entire 
Quran in front of the public. It started at 6 AM and finished at 12 
PM, around 18 hours. Now he is enrolled as a second year student at 
al-Azhar University in Cairo, Egypt.

Tahfiz throughout History

The Quran was revealed to the Prophet Muhammad in the span of 
the twenty-three years of his prophethood. Every time he received a 
revelation, he memorized it. He then delivered it to his Companions 
and asked them to do the same. So, there was an ample number of 
people who memorized the Quran. During the reign of Abu Bakar, 
the first caliph, many hafiz had died on the battlefield. This led to the 
instruction of the compilation of the written Quran by Umar ibn al-
Khattab, the second caliph, and it was completed during the reign of 
Uthman ibn Affan, the third caliph.

Since early Islam, tahfiz has been part of the scholarly credentials 
(Hafiz et al. 2016). Many great Muslim scholars (ulama) were trained 
in memorizing the Quran since the early ages. They learned and 
memorized the Quran under the auspices of a sheikh in combination 
with other Islamic sciences such fiqh and hadith. So, at relatively young 
ages, students became hafiz. Muhammad ibn Idris al-Shafi’i (767-820 
CE), the founder of the Shafiite school of thought or madhhab, is said 
to have been a hafiz at the age of seven; the great Muslim philosopher 
and theologian Al-Ghazali (d. 1111 CE) at the age of ten. 

As a field of academic enterprise, with other Islamic fields of 
knowledge such as hadith (prophetic tradition), fiqh (law), nahw 
(grammar), tahfiz had gradually become institutionalized. Hafiz, 
persons who have memorized the Quran, are highly respected within 
Muslim communities. They enjoy a many privileges given by rulers 
as well as by the Muslim communities (Ayyad 2022; Bensaid and 
Machouche 2017). Chains of teacher-student transmission (sanad) 
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were gradually formed in many parts of the Muslim world. The golden 
chain of transmission which leads to one particular sheikh was more 
popular than others to attract new students of the Quran to learn as 
well as to get the sheikh’s blessing. An authoritative sheikh transmitted 
the Quran to his students and thus authorized them to transmit it to 
later generations. This is called ijazah. Ijazah Quran is a certificate that 
indicates that one is authorized to transmit and distribute the reading of 
the Quran (Bizawie 2015; M. van Bruinessen 1995; Kobayashi 1998). 

In the waves of Islamization in the Indonesian Archipelago, the 
importance of Quranic learning has always been emphasized. While 
the initial phases of the conversion were identified by the utterance of 
the shahadah, circumcision, and the abstinence of pork consumption, 
these were followed by a set of instructions for the new converts related 
to their daily religious practices such as prayers, fasting, and the ability 
to read the Quran. The ability to read the Quran is important as it 
relates to prayer. In 16th and the 17th centuries Java, Muslim rulers 
began to establish boarding schools or pesantren where the children of 
noble families received Quranic instruction (Dhofier 1999). Pesantren 
Tegalsari, founded in the 17th century by Kyai Ageng Muhammad 
Besari, pioneered the introduction of the Quran to the Javanese people. 
In the 18th and 19th centuries, a number of pesantren was established 
in the Archipelago for further Islamization (Ismail 2011). 

Pesantren were instrumental in introducing the Quran to the local 
population. In fact, many pesantren started as small Quran schools that 
usually only taught after the evening prayer. Due to growing numbers 
of students, the sheikh or kyai of these pesantren decided to erect 
permanent buildings where students stayed. This was the beginning 
of the boarding schools that thrived in the Archipelago starting in the 
second part of the 19th century. In Java, two kyai became members of 
the most important chain of transmitters of the Quran, namely KH. 
Munawwar (1884-1944) of Gresik, East Java, and KH. Munawwir 
Krapyak (1870-1941) of Yogyakarta, Central Java. Most of the younger 
generation of kyai in Java took their Quranic lessons from these two 
masters, who subsequently transmitted their knowledge to subsequent 
generations. 

Female hafiz are called hafizah. They are usually the wife of a kyai, 
called nyai in Java and they are very common. Although they are 
relatively invisible and shielded from public exposure, hafizah have 
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turned into magnets for female students to come to study. Although 
female presence in pesantren is relatively new compared to male (C.-
M. Hefner 2016, 2019), there is always a small number of female 
students, mostly the daughters of other kyai from neighboring areas, 
who sit Quranic training under the auspices of a nyai. Haflat al-Quran 
(Quranic commemoration) is held in the month of Muharram, the 
first month of the Islamic calendar, or in Sha’ban, the eighth month. 
In these months events take place where new graduates are initiated 
because they have completed their Quranic training. One by one they 
read certain chapters or verses and, in the last part of the event, they 
obtain certificates that include their sanad, which indicates that they 
are authorized to teach the Quran to other people. 

The fact that women are engaged in the study of the Quran is 
interesting. Many of them find their career through teaching the Quran 
and from that, they cross to other professions ranging from civil servant, 
professor, to politicians. It is the field where women usually have more 
leeway to flourish balancing male domination on law. This is also the 
reason why there are so many female Quran reciters (qariah) in Indonesia 
whose popularity goes from the national to international levels. In 
1979, Sarini Abdullah won the international Quranic competition in 
Kuala Lumpur, Malaysia, beating Malaysian domination. This victory 
marked the golden era of Indonesian female reciters such as Maria 
Ulfah and Nursiah Ismail. However, after the collapse of the New 
Order Government, events such as MTQ (Musabaqah Tilawatil Quran, 
Quran Reading Contest) which provided entertainment for the public 
at all levels from national to regional, district and sub-district, were 
reduced (Gade 2004, 2004; Rasmussen 2010). It gradually came to 
be replaced by the Salafi tartil reciting style, which is more individual. 

Tahfiz versus Tafaqquh

Throughout history, tahfiz was never required of students. Instead, 
students were urged to acquire deep knowledge (tafaqquh) about 
Islam. This is certainly true within the traditionalist Muslim groups 
and Nahdhatul Ulama (NU). The instruction of deepening religious 
knowledge is found in QS 9: 122. However, certain students were allowed 
to become a hafiz only after they had completed their studies of religious 
knowledge and only when they were talented. Under the auspices of a 
hafiz, these students were taught the tahfiz practices and skills to become 
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a hafiz and also other reading skills. In the course of time, the number 
of hafiz within traditional Muslim society remained small compared to 
those who had studied fiqh. A hafiz or hafizah becomes reputed because 
the public becomes aware that a kyai or nyai is actually a hafiz or hafizah. 
This is because being a hafiz is part of one’s individual virtues rather than 
a profession. When they have time, hafiz will memorize the Quran for 
hours to keep their hifz (memorization) skills intact. Being a hafiz is a 
lifetime achievement and hafiz should protect their memorization by 
constantly practicing it. But this is not an easy task as other activities will 
occupy their time. This results in a decreasing number of hafiz. Disturbed 
memorization is believed to be a bad deed and even a sin.6

PTIQ (Perguruan Tinggi Ilmu Al-Quran — College for Quranic 
Sciences) is an institution of higher education where talented students 
from all over the country continue to deepen their studies of the 
Quran. Established in 1971 by NU scholars such as KH Muhammad 
Dahlan and Prof. KH Ibrahim Hosen, this college is committed to 
accommodating talented students who previously studied at Quranic 
schools and who seek to really master the Quran. Meanwhile IIQ 
(Institut Ilmu Al-Quran, Institute for Quranic Sciences) was founded 
1977. It is exclusively for women who want to study the Quran. In both 
institutes, tahfiz is an important part of the curriculum. In previous 
times, all students were required to sit tahfiz, but now, along with the 
transformation of both institutions, tahfiz is optional. 

Since the rise of the Salafis in Indonesia in the early 1980s, they have 
used different strategies to promote tahfiz (Jahroni 2015; Wahid 2012). 
They introduced tahfiz early on because they believed that the ability of 
Indonesian Muslims to read the Quran was very poor. The low percentage, 
even the absence of this ability, was interpreted differently and some 
thought it was shocking. Some even would say that Indonesian Muslim 
are less Islamic at best, or un-Islamic at worst. This might influence 
Indonesia’s status as the country with the largest Muslim population in 
the world. From time to time, many people have been concerned with 
the decreasing number of the Muslim population and the transformation 
of tahfiz took place due to these sociological factors.

Changing Urban Landscapes

In the late 1980s, middle class Muslims in Indonesia were convinced 
that most Indonesian Muslims could not read the Quran properly. 
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Being better educated and with a higher economic status, these middle 
classes expected their children to be able to read the Quran better. The 
Salafis and PAGs used these feelings to promote tahfiz. The result was 
incredible. In the late 1990s, there emerged schools that specialized in 
tahfiz and in the early 2000s, tahfiz schools were erected in many urban 
neighborhoods in the country. 

Over the last two decades, a number of Islamic organizations and the 
urban Muslim population co-existed due to their mutual engagements 
(M. V. Bruinessen 2013; Wanto et al. 2022). It may be said that the 
urban landscapes turned into places where new Islamization takes 
place. The Salafis and the PAGs contribute to, and are part of, this 
development. Given their opportunity to forge social and political 
structures, they participate in the reproduction of public discourses. 
Through this participation, they expect to be able to influence decision-
making processes and the power distribution pertinent to their interests 
and to maintain their position as a new emerging authority (Eickelman 
1979).

Changing urban landscapes are the result of the vigorous economic 
development that took place during the New Order Government 
(Hegarty 2021). From its inception in the mid-1960s, the New Order 
regime focused on economic development. Its intention was to calm 
down the situation in Indonesia, which had just gone through a period 
of political turmoil following the bloody coup d'état in September 
1965. One important step Soeharto’s presidency made in the beginning 
was his decision to invite economists, headed by Widjojo Nitisastro, 
to sit on his economic advisory board (Wie 2002). This board was 
tasked to find ways to recover from the economic crisis, to stabilize the 
value of the Rupiah, to slow down the inflation rate, and to make long-
term strategic economic plans. The result was incredible. In a short 
time, Soeharto managed to overcome the economic problems and the 
country made significant progress. In the following years, economic 
growth was stable at an average of about 7 percent per year (Zanden 
and Marks 2012).

In the 1980s, Indonesian social landscapes began to change 
significantly. New urban economic centers emerged in and outside 
Java. The first Muslim generations were born that were educated under 
the New Order and they played an important role in shaping public 
policies. They were actively engaged in social transformation, and they 
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distanced themselves from politics. After the imposition in the early 
1980s of the Pancasila as the sole foundation for political and social 
organizations, many Muslim groups shifted from politics to social 
activism (Bush 2009). This shift marked the era of civil Islam, a form 
of Islam that promoted larger participation in shaping public life. This 
form of Islam is deemed supportive for the sustainable development of 
the democratic system (R. W. Hefner 2000). 

Tahfiz Schools

In many traditional communities, children usually learn the Quran 
after the evening prayer. They go to the house of the Quranic teacher 
in the neighborhood. One by one they read the Quran following the 
teachers’ instruction. By using a stick, students point out precisely the 
letters the teachers point out them starting from alif (the first Arabic 
letter) to ya (the last letter). Once familiar with the letters, they learn 
haraka (diacritic) so the letter can sound a, i, or u. Only then they start 
to read the Quran, which usually begins with the last chapter called juz 
amma. This traditional method was considered ineffective as many kids 
read the Quran by lip-sync (apal cangkem) (Wilson 2002). 

In the 1990s, the new iqra method was introduced.7 Using 
this method, students take only a few months, even weeks, to read 
the Quran, compared to the traditional method which took longer, 
ranging from one to two years. What is important in this development 
is that Quranic classes were revitalized in the form of TPA (Taman 
Pendidikan Al-Quran, Quranic Kindergarten) held in the morning and 
in the afternoon. It is a semi-formal institution with the duration of 
one to two years. Since then, Muslim parents were proudly saying that 
their children already finished the TPA and they would display their 
children’s pictures taken at their graduation in their homes.

The tahfiz schools that flourished in the early 2000s are in fact a 
continuation of this TPA model. Furthermore, unlike many traditional 
madrasa, these schools also teach modern sciences such as math, 
physics, and biology, which are important parts of national curriculum. 
The background of this teaching is that Muslim students should also 
master sciences which allow them to obtain a better profession such as 
doctor, engineer, etc. 

While accommodating the national curriculum, which allows 
students to enroll in public universities, the Salafi and the PAG schools 
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also emphasize a religious curriculum (Makruf and Asrori 2022), so 
there are two curricula in one school, the composition of which varies 
from one school to another. Most range between 40 to 60 percent. 
Some go even further to 30 to 70 percent. In other words, the religious 
curriculum is primary and the national curriculum is secondary (Hasan 
2022). By using this strategy, students are still able to focus on their 
religious curriculum. During the examination season, students study 
the national curriculum in order to be able to sit the tests, which is 
made possible by affiliating the schools to public schools. During this 
study phase, subjects related to the religious curriculum are reduced 
except tahfiz.8

There are three tahfiz schools which are the subjects of this research: 
(1) Ibn Umar Tahfiz Plus School located in Ciputat, South Tangerang, 
not far from the State Islamic University (UIN) of Jakarta, (2) Al-Hijaz 
School in Kelapa Dua, Depok, West Java, about 15 kilometers to the 
South of Jakarta, and (3) Uthman ibn Affan College, in Cipayung, East 
Jakarta. These schools represent the current tahfiz schools in Indonesia. 

Ibn Umar, a Tahfiz Plus School

Ibn Umar Tahfiz Plus School (IUTPS) was founded by Ustadz 
Abdul Rahim Ayub in 2009. He is a Salafi figure who was previously 
the governor of the Jama’ah Islamiyah (JI), a jihadist organization 
with a network in Southeast Asia. He was the assuming director of 
the JI school in Melbourne, Australia for 17 years. Frustrated with JI, 
he joined various Middle Eastern Muslim groups. He then decided to 
follow the al-Salaf al-Salih which he believes is the true path of Islam. 
He has been a Salafi preacher ever since. Realizing that he could not 
find a suitable school for his daughters, he decided to establish his 
own school, based on the Sunnah which later on came to be known 
as IUTPS. This was made possible by the generosity of a Salafi named 
Auliya Mulki Umar, who donated a piece of land in Legoso, Ciputat. 

Being a Salafi school, IUTPS applies certain rules such as the 
segregation between male and female students. Female students 
wear a niqab (hijab), male student wear isbal. Teachers, security 
guards, and staff members have long beards, which is considered 
sunnah (recommended). IUTPS has classes at all levels, starting from 
kindergarten and going up to elementary, secondary, and high school 
levels. In 2021, the total number of students was 500. Female students 
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(akhwat) at the high school level are located in Ciputat, male students 
(ikhwan) at Pamulang, about 5 kilometer to the South. Many of its 
students come from areas such as Jakarta, Tangerang, Bogor, Bekasi, 
Depok, Bandung, Palembang, and Banjarmasin. 

IUTPS uses a boarding system. Most of its students are living in 
the dormitory. This enables to intensify the tahfiz program which needs 
the students to be highly concentrated. Some students go back and forth 
to their homes, but they have to follow the full-day school program, 
from 7.30 AM to 3.00 PM. Each level has a different tahfiz workload. 
Elementary students memorize one chapter, middle school students five 
chapters, and high school students 15 chapters. The daily activities for 
boarding students start at 3 AM in the morning when students go to the 
mosque and pray tahajjud. Waiting for morning prayer, around 4.30, they 
exercise recommended litanies and chanting. Others practice their tahfiz.

Classes for all levels start at 7.30 AM. For 120 minutes, all students 
study tahfiz. They recite and memorize short chapters of the Quran. 
This pattern is followed each day except Friday where all activities stop 
at 11.30 AM to prepare for Friday prayer. After noon prayer, around 
3.30 PM, male and female students do their exercises in separate places. 
After evening prayer, around 7.30 PM, students go to the study rooms 
to study various subjects. Under the guidance of a mushrif (male trainer, 
mushrifah: female trainer), students analyze various subjects. Here and 
there, however, there are always students who engage in tahfiz.

Apart from tahfiz, students are given extracurricular activities to 
perform. This includes archery and horse riding. While archery equipment 
can be provided easily, horse riding is very expensive. Most tahfiz do not 
have horses and stables and horses and instructors are rented. During the 
weekend, parents visiting schools may bring their children who can enjoy 
these exercises as well. The presence of these extracurricular activities is 
said to be based on the sunnah. The Prophet Muhammad urged Muslim 
parents to teach their children three skills: archery, horse riding, and 
swimming. During the weekend, students practice these skills in the 
schoolyard while swimming has been dropped. This is due to the fact 
that public swimming pools does not apply gender division. 

Sewing is another skill taught to female students. The importance 
of this skill is echoed by the Prophet Muhammad. Female students use 
their leisure time to learn this and after they have become skillful they 
produce garments to be sold to the public, the profit of which can add 
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to the school’s income. It is important to note that most tahfiz schools 
create business activities to pay for their expenditures and these include a 
laundry, minimart, and selling water. The consumers are mostly members 
of the Salafi communities, sympathizers and local Muslim people.

Al-Hijaz

Al-Hijaz is a foundation established by Wahdah Islamiyah, the 
largest Salafi organization in South Sulawesi which has many branches 
across the country. Most of its ustadz and ustadzah are Wahdah alumni 
who specialized in various Islamic fields of knowledge. The foundation 
is located in Depok, West Java, not far from the headquarters of 
BRIMOB (Brigade Mobil, Indonesian Mobile Brigade). When visiting 
this school, one immediately has the impression that this is a Salafi 
school. There are announcements reminding visitors about gender 
segregation. Female students and teachers wear a niqab, a dark color 
garment of black and blue covering up their bodies guarding them from 
the public gaze. Male teachers use a white cap, shirts popularly called 
baju koko, and trousers with the edge up above their ankles (isbal). 
From a distance, one can see horses, a stable, and an archery arena. 
But those who use them are not students, but rather Pondok Laras 
restaurant customers seeking amusement. 

The school was established based on the idea that not all Muslims 
live in accordance with the guidance of the Sunnah. For this reason, 
the institution calls upon Muslim to return to the true path of Islam 
as expounded by the pious Salaf generation. It started with Pak Joko’s 
initiative to donate his land to the Wahdah. At the beginning, Al-Hijaz 
was supported by the Al-Haramayn Foundation, a Saudi affiliated 
organization which distributes charities to Muslim organizations. But 
then, along with the declining support, the institution was forced 
to become self-sustaining. This is the reason it developed a business 
network including a laundry, minimart, mineral water, sales point, 
publications, etc. Al-Hijaz has schools at several levels starting from 
pre-school, up to kindergarten, elementary and middle schools. Tahfiz 
is included at all levels. 

There are always a number of police officers, wearing full uniform, 
taking Quranic classes at Al-Hijaz. To them, it is said that it is ‘better 
late than never’. They barely learned the Quran during their childhood 
because of a less-Islamic environment or they were abangan referring 
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to those nominal Muslims who do not abide to the sharia. Apart from 
the Quran, they also learn how to perform the ablution, say prayers, 
fast, etc. Al-Hijaz has a tremendous role in advocating Islam to them 
and turning them into so-called ‘reborn Muslims’. This is the result 
of the sociological process where people working in previously secular 
professions, such as the police, army, and businesses, etc., come into 
contact with Islam and become Muslims as a result of intensive dakwah 
(proselytization) by a number of Islamic organizations (Meuleman 
2011; Rudnyckyj 2009). Their presence in turn offers various kinds 
of support to the organizations. Some of these police officers have 
reportedly memorized some chapters or short verses of the Quran. 
Some even act as ustadz for their colleagues who want to study Islam. 

At all times, students memorize the Quran in their dormitory, in 
class, or in the mosque. Their voices echo in every corner of their school. 
This is part of the students’ daily activities. They repeat (muraja’a) or 
memorize new chapters (ziyada) of parts of the Quran during their 
tahfiz. These sessions take place from morning to noon prayers. During 
the tahfiz, students are urged to use only one particular book as changing 
books might confuse their memorization. Sometimes, students change 
their book two or three times, because their book got damaged or lost, 
before they memorized the entire Quran. Al-Hijaz alumni are among 
the best hafiz and many schools in Indonesia and Malaysia recruit them 
to become tahfiz teachers.

Ma’had Uthman ibn Affan (MUIA)

Ma’had Uthman ibn Affan is located in East Jakarta. It was established 
in 2001 by Persatuan Islam (Persis—Muslim Unity), a modernist 
organization, in cooperation with the Darul Birr Foundation from 
the United Arab Emirates. This is surprising considering the fact that 
Persis had been dormant for decades. Persis was established during the 
formative era of Indonesian nationalism in 1923 (Laffan 2003) but it 
declined in the aftermath of Indonesian Independence in 1945. After 
1945, it was only concerned with eradicating bid’ah and khurafat 
(both related to religious innovation) and failed to pay sufficient 
attention to so-called Islamic modernism. So, MUIA means a serious 
revival for the organization in the spirit of Islamic modernism. In 
2002, the school officially changed its name to Asian Muslim Charity 
Organization (AMCF). The name was probably changes because 
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the Darul Birr Foundation wanted to hide its presence from pubic 
exposure. 

MUIA is a college tahfiz and offers 2–4-year education programs 
with tahfiz as an additional study package. I visited the school in 2010, 
during my dissertation research. I met students with Sundanese accents, 
most of whom were alumni of various Persis schools in East Priangan 
comprising Bandung, Cianjur, Garut, Tasikmalaya, and Ciamis, which 
had become the Persis stronghold. Most of the students were given 
scholarships provided by AMCF. This is the reason why there are so 
many students registering with this college. MUIA’s concept closely 
resembles that of LIPIA (Lembaga Ilmu Pengetahuan Islam dan Bahasa 
Arab—Colleague for Islamic Sciences and Arabic) established by the 
Saudi Arabia Government, located in Jakarta. 

The current MUIA is still the same except that the availability of 
scholarships has significantly declined. The school needs to seek support 
from Muslim donors particularly those with a Persis background. Books 
are still provided by the school. Tuition waives are no longer available 
but students, mostly from low income families with rural backgrounds, 
can still afford to pay the fees. Beside tahfiz, students also need to master 
Arabic and other Islamic knowledge. The alumni of this school reportedly 
work as teachers at Persis schools and boarding schools and they also 
work as preachers. As a result of this, Persis seems to have more energic 
members to continue its commitment as a modernist organization. 

Beside tahfiz, MUIA facilitates students who want to continue 
their studies at Saudi Arabian universities. The Islamic University of 
Medina has so far been the students’ most preferred destination. In 
this university, students are trained to become scholars in Islam under 
the auspices of Saudi Wahhabi scholars. In turn the alumni spread the 
Wahhabi ideology to other parts of the Muslim world which has led to 
global Salafism. Salafism, not Wahhabism, is indeed the term coined by 
Wahhabi scholars because of the pejorative notion clinging to the term 
Wahhabism. Some Salafi groups even begin to use the term ‘Ahl al-
Sunnah’ which denotes their inclination to the practice of the Sunnah. 
The later sounds softer and means a lot to ordinary Muslims. 

PAGs Tahfiz Schools

PAGs tahfiz schools differ from Salafi schools because they are more 
sophisticated. In general, they are modern in terms of management, 
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organization, and facilities. They are equipped with libraries, computers, 
labs, stadiums, gyms, stables, swimming pools, and archery fields, 
which reminds one of the middle-class schools in the West. All this has 
financial consequences for the parents because they have to pay higher 
tuition fees. Food, and laundry and health services are provided by 
the school. All students have to study according to a very detail order. 
Furthermore, some of the schools are built in mountainous areas which 
makes the students feel comfortable. 

It is worth noting that PAGs schools are very concerned with 
secular sciences such as math, biology, physic, and computer sciences. 
The mastery of these sciences is deemed important for the sake of 
the ummah (Muslim community) which, in many ways, has lagged 
behind compared to the West. But how can these sciences be taught 
to students considering the fact that they have many subjects to study? 
Based on my observations, the PAGs teaching and learning process 
is quite similar to that in Salafi schools. Students are urged to study 
Islamic knowledge and tahfiz whereas math, physics, and biology are 
given approaching the examination season. Equally important is that 
students are introduced first and foremost to the Quran. They are 
taught about the Quran before they learn anything else. This is the 
way the Prophet Muhammad taught his Companions. Here are two 
examples of PAGs schools. 

Husnul Khotimah Boarding School (HKBS)

The Husnul Khotimah Boarding school is located in Kuningan, West 
Java. It was established by the Husnul Khotimah Foundation and is led 
by Sahal Sunahan. Nowadays, the school has 4,500 students coming from 
all over Indonesia. So far it has produced 7,500 alumni who have spread 
across the country and abroad. Offering middle school, high school, and 
bachelor’s degrees, HKBS is committed to produce high quality Muslim 
generations and to create Muslim preachers. Most of its teachers are 
alumni from Middle East universities such as the Islamic University of 
Medina, Al-Azhar in Cairo, and Al-Ahqaf in Yemen. Furthermore, many 
of its founders are high officials of the PKS (Welfare and Justice Party) 
such as Hidayat Nurwahid, Satori Ismail, Surahman Hidayat, Yusuf 
Supendi, and Achidin Noor. Other teachers are alumni of Indonesian 
universities such as the Institute of Technology in Bandung (ITB), UGM 
in Yogyakarta, and the Bogor Institute of Agriculture (IPB) in Bogor. 
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HKBS has intimate connections with the Al-Haramain Foundation 
led by Hidayat Nurwahid. When it was reported that Al-Haramain had 
a link with radical Muslim groups, Nurwahid explained that people 
should not confuse Al-Haramain with the Al-Haramain in Saudi 
Arabia; they are two different foundations and there was no connection 
between them. The motto of the school is “modern school based on 
dakwah (proselytization) and tarbiyah (education)”. HKBS seeks to 
teach its students how to perform their ibadah (ritual) properly, to have 
an upright character, to have broad knowledge, and to be able to control 
their emotions. The school demands its students to be involved with 
their communities and act as good preachers. Looking at the structure 
of the school, one will get the impression of the strong influence of PKS 
nuances. The party’s symbols can be found both in its structures and in 
its logo. The gate is made in the form of two crescents informing the 
attendants that they come into a PKS school. Male students wear white 
a thawb, females a dark colored abaya. 

HKBS combines the national and internal curriculum. Because 
it implements the national curriculum, students are able to register 
at public universities in Indonesia and abroad. The school has the 
authority to manage certain lessons, seminar, and tutorials deemed 
necessary for strengthening the party’s ideology. This includes fiqh al-
dakwah (the science of proselytization), sirah nabawiyah (the history 
of the prophet), and tsaqafah islamiyah (Islamic civilization). These 
subjects differentiate the PAGs schools from Salafi ones. Furthermore, 
students are required to take co-curricula which includes book reading 
(qira’at al-kutub), entering a study and young science club, and engage 
in various martial arts. Tahfiz is part of the curricula required for every 
student. The load of tahfiz differs for every level. Talented students who 
manage to memorize the entire Quran are given scholarships including 
admission fees for study at universities abroad. 

HKBS can be categorized as a medium-sized school. The enrolment 
fee is around 21,000,000 Rupiah and the monthly payment is 1,000,000 
Rupiah. The school provides an auditorium, computer and science 
labs, gyms, clinics, and martial arts arenas. By using freeways, people 
from Jakarta and Bandung and neighboring areas can easily send their 
children to this school. The new Kertadjati airport in Cirebon makes 
this school even more accessible. 
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Rafah

Rafah has been the PKS’s struggle base on education for years. It is 
located in Bogor, West Java, an area where traditionalist Islam meets the 
modernists. Bogor no longer has a prominent traditionalist boarding 
school as the prominent Darul Fallah, a traditionalist pesantren in 
Bogor, suffered a serious decline in the 1980s so Rafah’s presence is 
welcomed. One of its founders, Nasir Zein, is a PKS figure (Fadlillah, 
2008). He is an alumni of Pesantren Gontor, a modern boarding school 
in Ponorogo, East Java. After completing his advanced education in 
Medina, Saudi Arabia, he pledged to establish a boarding school which 
he did after his father-in-law supported him by giving him a piece 
of land. In 2009, Rafah started its operation by opening education 
at all levels from elementary to high school. It offers tahfiz, English 
and Arabic, and organizational skills. From the outset, Rafah has been 
dedicated to creating a Quranic generation (generasi Qur’ani), a term 
referring to people who permanently fill their hearts with, and love for, 
the Quran, having broad knowledge and being moderate in social life. 

 In 2011, Rafah was recognized by the Islamic University of 
Medina. This means that its students can continue their studies there. 
This is a remarkable achievement as many PAGs and Salafi schools 
regard the University of Medina as the paramount of high-quality 
education. Most of the Saudi sheikhs are alumni of this university. 
It also has network that covers Turkey, Egypt, Jordan, Malaysia, and 
Brunei Darussalam. Every year, Rafah invites male and female guest 
scholars, mostly from English-speaking countries, to teach English and 
other international subjects. A limited program is offered to students to 
continue short courses in Malaysia, England, and the United States. By 
following these courses, students gain new experiences relevant to their 
futures.

 In Rafah, every student has to rise at 3.00 AM to perform 
the night prayer (tahajud) continued by morning prayer at 4.30. 
Afterwards, students practice their memorization of the Quran until 
6.30. Each student is required to memorize at least 10 chapters (juz) 
of the Quran. Being influenced by Gontor, where Arabic and English 
fluencies are recommended, Rafah also requires its students to master 
these two languages. Every day, they are taught new words from their 
teachers, and every week there are English or Arabic classes where they 
have to hold a speech in English or Arabic in front of their friends. 
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After evening prayer, students repeat their memorization and around 
10 PM all activities stop. 

Rafah is a middle-sized school. Enrollment is Rp 13,940,000 and 
the monthly fee is Rp 1,850,000. The facilities include a science and 
computer lab, a minimarket, café, clinic, laundry, kitchen, and sport 
facilities. 

Iptek and Imtak

Iptek is the abbreviation of ilmu pengetahuan and teknologi (science 
and technology). It was coined by the late B.J. Habibie, one of 
Indonesia’s most outstanding figures who was Minister of Science and 
Technology during the Soeharto and subsequently acted as appointed 
as Vice President. Habibi was concerned by the fact that science was 
not quite popular in Indonesia. Supported by Soeharto, he then created 
several projects to promote science. In the 1980s, Habibie had become 
a role model for the children. Not only he was considered smart like 
Einstein, he also created an airplane. This was amazing. At the time, 
children, being asked about their future professions, would answer 
‘like Habibie’! They wanted to become Habibie. But things gradually 
changed when Habibie introduced another element, that is Imtak, into 
his project.9 

Imtak is the abbreviation of iman takwa (faith and Godfearing). To 
promote science among the Muslim community, Habibie combined 
science and religion. Without this approach, Habibie believed, the 
Muslim community would hardly ever study science. In a later 
development, however, the Salafis and the PAGs used this strategy 
with a different understanding and used it to promote religion with 
science packaging. During my teaching at an Islamic boarding school 
I witnessed that science subjects were tightly packed and given to 
students approaching examination seasons. 

As we saw in the previous sections, Islamic knowledge dominates 
the overall structure of the teaching. This, in the long run, may impede 
specialization and there is not enough time for students to study 
sciences. Recently Muslim scholars asked themselves why Indonesian 
Muslim schools tended to produce generalists rather than specialists. 
A generalist is someone with a wide array of knowledge on a variety 
of subjects regardless of whether these subjects are useful or not. A 
specialist is someone who concentrates primarily on one particular 



326    Jajang Jahroni

Studia Islamika, Vol. 31, No. 2, 2024DOI: 10.36712/sdi.v31i2.41150

subject or activity, or a person highly skilled in a particular activity and 
restricted field. Looking at the way knowledge is reproduced in most 
Islamic schools in Indonesia, be they public or private, big or small, the 
answer is that Muslim schools tend to produce a generalist and this is 
not surprising (Hefner 2008).

In the Islamic higher education system, iptek and imtak can be 
seen as the so-called “integration of science and religion.” The State 
Islamic University (UIN) of Jakarta is committed to integrate science 
and religion (Abbas 2021; Jabali and Makruf 2002) and this model 
was imitated by other UINs across the country. While UIN Jakarta 
promotes integration, UIN Yogyakarta came up with the idea of the 
‘spider web’ and UIN Malang with the ‘tree of knowledge’. As a result, 
the UIN has produced gado-gado (eclectic) scholars, named gado-gado 
after a traditional Indonesian food very much like salad, where various 
vegetables are mixed with peanut butter. This was aggravated by The 
Islamization of Knowledge, a book written by Ismail Raji Al-Faruqi 
(1921-1986), a Palestinian-American scholar who was concerned with 
the bad impact on Muslims of secularism in the West. The impact of 
this book among Muslim scholars was enormous and made Muslim 
education experts redesign their curriculum by incorporating certain 
parts of Islamic knowledge. 

The integration of iptek and imtak eventually led to the refurbishment 
Islamic schools. There are at least two important features which mark 
these new schools. The first is that they are urban and exclusive. The 
image of the poor and rural madrasa as illustrated by earlier studies has 
gradually disappeared and changed into an image of modernity. They 
are now endowed with security officers, air-conditioned classes, concrete 
multi-story buildings, chauffeurs, congested cars, and parking spaces. 
Monthly payments now range between 500,000 to 5,000,000 Rupiah, 
an amount of money low-income families cannot afford. Many schools 
charge entry even higher enrollment fees which allow them to purchase 
land and expand their buildings. Unlike poor schools, they reject BOS 
(Bantuan Operasional Sekolah, School Operational Assistance) provided 
by the government due to their inflexible procedures. 

The rise of these schools is part of urban santrinization which refers 
to the rise of urban middle class Muslims who are inclined to live in 
accordance with Islamic values and yet included in nation-statehood 
of Indonesia. They are the first Muslim generations that were educated 
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under the New Order. They are modern and religious. These new urban 
Muslims are looking for new schools able to create modern young 
Muslim generations. The presence of these Islamic schools, previously 
illustrated as poor and unorganized, has gradually started to compete 
with public and Catholic schools. Along with this expansion, Islamic 
symbols emerged, most notably wearing the hijab, which clearly define 
Muslim women. 

Tahfiz and Beyond

Tahfiz schools never suffered lack of students. Small and big tahfiz 
schools are established in big cities and they offer a variety of programs. 
Whereas some schools offer sciences and tahfiz, others promise their 
graduates that their alumni can continue their studies in Saudi Arabia 
campuses, and that excellent students can be admitted without tests. 
Tahfiz has become so popular that it has become a political issue. Many 
politicians promise programs that promote tahfiz among their Muslim 
supporters. The most important action in this was made by Ridwan 
Kamil, the current governor of West Java, who, in 2019, launched 
“satu desa satu hafiz” (one village one hafiz) (Farhan and Ika 2018). 
From his office in Bandung, he dispatched 1,500 hafiz teachers to be 
sent across the province. They were expected to teach the Quran to the 
villagers, each at least teaching ten students in two years. At the end of 
the program, new batches would be sent to continue the program. By 
doing this, new hafiz would be recreated.

The idea of one village one hafiz was also supported by KH Maruf 
Amin (Putra 2018), who, at the same year, ran for the vice presidency, 
mated with the incumbent President Joko Widodo. Since then, tahfiz 
has become a national issue which spread across the country. Many local 
authorities launched programs especially on tahfiz schools which could 
use state budget. The Kuansing District in West Sumatra promised to 
build one tahfiz school in each sub-district. The same program was also 
made in Sidrap, Buton, Kampar, Amuntai, Pasaman, Sidoarjo, Garut, 
Aceh, etc. In the election of 2024, Mahfud MD, who ran for the vice 
presidency, mated with Ganjar Pranowo, visited Nurul Hidayah, a 
tahfiz boarding school in Sukabumi, West Java. Although, he said, his 
visit had nothing to do with politics, the visit was made during the 
campaign season, and the boarding school publicly supported him. It 
inevitably affected local tahfiz schools to take the same actions. 
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Tahfiz also rushes into state strategic institutions such as the 
police and the military. These two institutions regard cadets with tahfiz 
backgrounds to have the proper aptitude and mentality. They open 
special recruitment for them. Indeed, hafiz have been prioritized in 
civil service recruitment for years. The largest project ever launched on 
tahfiz was made by Ministry of Religious Affairs (MORA) which directly 
organizes various tahfiz programs. In 2019, in front of local bureaucrats 
in Lampung, Nurcholish Setiawan, the Secretary General of MORA, 
promised to push tahfiz to become a national program. This means that 
more budget will be allocated and that various, comprehensive, programs 
on tahfiz will be made. Lukman Hakim Saifuddin, the Minister of 
Religious Affairs (2014-2019) believed that tahfiz will be sustainable 
although political support from President Joko Widodo would decline. 
It is said that many PDIP (Partai Demokrasi Indonesia Perjuangan—
Indonesian Struggle Democratic Party), a nationalist political party to 
which Joko Widodo belongs, secretly criticized this project. 

“Tahfiz is like a Prima donna,” writes Ulil Albab, a teacher and 
researcher from Lumajang, East Java.10 It has a domino effect which 
affects many aspects. Right now, he says, many schools, be they 
private or public, open tahfiz classes. Many TV channels broadcast 
young hafiz, demonstrating their ability to memorize certain portions 
of the Quran, which, to most Muslim audiences, is touching and 
emotional. Furthermore, tahfiz also pushes some campuses to offer 
special admission for hafiz and to provide scholarships. Big campuses 
reportedly provide full or partial scholarships to hafiz. IPB is reportedly 
the largest campus that supports hafiz. It is widely understood that 
this campus has so far been a sanctuary for many Islamist student 
organizations. UI (Universitas Indonesia—The University of Indonesia) 
denounced allegations that it provides special admission for hafiz 
candidates. Unlike IPB, this campus has so far been regarded as the 
vanguard of non-sectarianism. Meanwhile, numerous Islamic campuses 
offer scholarships for hafiz (Alfa 2024). Muhammadiyah modernist 
campuses have long waived tuition fees for hafiz cadres who enroll in 
the Faculty of Medicine. 

Why is tahfiz phenomenal? According to Syathori Ismail, a founder 
of a tahfiz school, the current tahfiz practice in Indonesia has largely 
been misunderstood. Tahfiz has become a commodity. Schools offers 
tahfiz simply to support their competitiveness. Once tahfiz is put in 
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place, they raise their tuition fees. This is not right. Furthermore, 
Ismail asserts that throughout history, the most important goal of 
Islamic education is to understand (tafaqquh), not to memorize. Now, 
memorization is primary, understanding is secondary. How can one 
understand the Quran if one does not have a basic understanding of 
Arabic? So Arabic and Arabic sciences are more important than tahfiz 
as they are prerequisites. Furthermore, he emphasizes that Muslims 
have five obligations towards the Quran: (1) to read it (membaca), (2) 
to understand it (memahami), (3) to practice it (mengamalkan), (4) to 
memorize it (menghafalkan), and (5) to reflect it (tadabbur). Based on 
his observation, many tahfiz students do not understand basic Arabic, 
many of them cannot even perform the ablution properly. 

While tahfiz is practiced, in his school tafaqquh is also encouraged. 
Students should learn Arabic because only then will they understand 
and appreciate the beauty of the Quran. They also learn other Islamic 
knowledge such as fiqh, so they can perform the ablution properly. 
Ismail applies cross-subsidies in his school. Talented and smart student 
from low-income families are supported and encouraged to takhassus 
(specialize) on the Quran. They are expected to become Quranic 
scholars with a deep knowledge of the Quran, but also familiar with 
modern sciences. 

The current image of Indonesian Islam, according to Ali Muhajid, 
an ordinary Muslim parent, is filled with hafiz, ustadz, and sheikh. 

“Our kids don’t have a role model such as Habibie like we used to have. I 
don’t send my son to tahfiz school simply because it is unnecessary. Luckily, 
I taught him the Quran. He just memorized some short verses. And that’s 
enough. Now he is on his own.”

Another parent named Iswadi, who previously sent his kid to 
tahfiz school, still believes in the benefit of tahfiz. For many years, 
each Ramadhan, he would happily ask his son to demonstrate his 
memorization in front of his big family. Everybody would be listening, 
and they were amazed, especially his old mother. She always hugged his 
son affectionally and told everybody else to imitate him. Although he 
was somewhat disappointed with the erosion of his son’s memorization, 
he was convinced that what he was doing was right. The benefit of 
education, he says, can be seen for a long time to come. The Quran is 
like a home. Whenever his son might get lost, which he certainly did 
not expect to happen, he knows where to go home. 
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Concluding Remarks

Some scholars believe that tahfiz is some sort of popular culture 
(Inayatussahara and Hasan 2023; Jannah 2022). It is a set of beliefs, 
values, and practices that is well-liked and practiced everywhere by 
certain people at any given time. It is closely related to the rise of 
middle-class Muslims over the last decades. It is one package with 
Islamic symbolism that was previously withheld during the New Order. 
The rise of middle class urban Muslims allows tahfiz to evolve. They are 
the first Muslims educated by the New Order. Their rise led to urban 
santrinization. 

Salafis and the PAGs play an important role in raising Salafi tahfiz. 
They turned tahfiz into a devise to adjust to changing social and 
political conditions. It changed the orientation of Islamic education. 
Many urban Muslims think tahfiz is important for their children. 
They expect them to be able to read the Quran better than themselves. 
Moreover, tahfiz has changed the previously established traditional 
Quranic reciting styles. 

The impact of this is that the commodification of Islam is inevitable. 
Most tahfiz schools are expensive and exclusive. Nevertheless, the 
enthusiasm of the public to send their children to tahfiz schools has 
never diminished. Furthermore, tahfiz has become a political issue 
and many politicians promote tahfiz programs to gain support, and 
many institutions open special admission for hafiz. Even though 
many scholars have criticized tahfiz schools, they remain to evolve in 
contemporary Indonesian Islam.
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Endnotes
• The author wishes to thank Professor Dick van der Meij for correcting the English.

1. Salafis do not use the qira’ah sab’ah. Instead they only use three basic melodies that is 
hijaz, sikah and nahawan, which are easier.

2. The entire Quran consists of 30 parts (juz) with 114 chapters (surah). There are 
different opinions among Muslim scholars about the number of verses of the Quran. 
The majority thinks there are 6.236 verses. 

3. Waves of Salafism came to the Indonesian Archipelago since the second half of the 18th 
century. The first wave was brough by returning pilgrims from West Sumatra which 
led to the Padri Movement. The second wave occurred in the early twentieth century 
and led to the Muhammadiyah organization, founded in 1912 in Yogyakarta, Central 
Java. The third wave occurred in the late 1980s as a result of the accommodative 
politics adopted by Saudi Arabia rulers in the aftermath of the 1979 siege of the Holy 
Grand Mosque of Mecca by religious extremists. 

4. Integrated Islamic schools are created at all levels from elementary to high schools. 
They are basically combinations between schools and madrasa. Tahfiz has become 
more popular since the late 1990s. To meet its needs, in the early 2000s, PAGs created 
boarding schools. 

5. “However, it is not necessary for the believers to march forth at once, only a 
party from each group should march forth, leaving the rest to gain religious 
knowledge then enlighten their people when they return to them so that they 
too may be aware of evil.”

6. The Iqra method uses six books, each containing readings from elementary to increased 
advanced levels. This method became so popular that to measure their friends ability 
of reading the Quran, children inquired which Iqra book they were reading. After a 
child had finished all the Iqra books, it would be allowed to read the Quran. In the 
1990s, there were paid trainings for Iqra instructors.

7. The religious curriculum includes a set of Islamic sciences such as fiqh, theology, 
hadith, tafsir (exegesis), history, Arabic, and tahfiz. 

8. Habibie is an example of a reborn Muslim. In his youth, he was a secular, 
meaning that he was not really concerned with Islam. He began to become a 
more serious Muslim when he founded ICMI (Ikatan Cendekiawan Muslim 
Indonesia, Indonesian Muslim Scholar Association) in 1990.

9. Ulil Absar, “Menjamurnya Program Tahfiz,” in https://radarjember.jawapos.com. 
Accessed on July 1, 2024.

Bibliography

Abbas, Megan Brankley. 2021. Whose Islam?: The Western University and Modern 
Islamic Thought in Indonesia. Stanford: Stanford University Press.

Al Hafiz, Muhaidi Mustaffa, Muhammad Fathi Yusof, Mohd AI’Ikhsan Ghazali, 
and Siti Salwa Md. Sawari. 2016. “Historiography of Quranic Memorization 
from the Early Years of Islam until Today.” Mediterranean Journal of Social 
Sciences 7(1): 279–83. doi:10.5901/mjss.2016.v7n1s1p279.

https://radarjember.jawapos.com


332    Jajang Jahroni

Studia Islamika, Vol. 31, No. 2, 2024DOI: 10.36712/sdi.v31i2.41150

Alfa. 2024. “5 Kampus yang Memberikan Beasiswa untuk Penghafal Al-Quran.” 
Intip Seleb. https://www.intipseleb.com (July 9, 2024).

Ayyad, Essam. 2022. “Re-Evaluating Early Memorization of the Qurʾān in 
Medieval Muslim Cultures.” Religions 13(2): 179. doi:10.3390/rel13020179.

Azra, Azyumardi. 2004. “Political Islam in Post-Soeharto Indonesia.” In Islamic 
Perspectives on the New Millenium, eds. Virginia Hooker and Amin Saikal. 
Singapore: ISEAS Publishing, 133–49.

Bensaid, Benaouda, and Salah ben Tahar Machouche. 2017. “Memorizing the 
Words of God: Special Reference to ‘Abdul Rahman Ibn Khaldun (D. 1406 
A.D.).” Religious Education 112(4): 339–50. doi:10.1080/00344087.2016.1
224001.

Bizawie, Zainul Milal. 2015. “Sanad and Ulama Network of the Quranic Studies 
in Nusantara.” Heritage of Nusantara: International Journal of Religious 
Literature and Heritage 4(1): 23–44. doi:10.31291/hn.v4i1.60.

Bruinessen, Martin van. 1995. Kitab Kuning, Pesantren, dan Tarekat: Tradisi-
Tradisi Islam di Indonesia. Bandung: Mizan.

———. 2012. “Indonesian Muslims and Their Place in the Larger World of 
Islam.” In Indonesia Rising: The Repositioning of Asia’s Third Giant, Indonesia 
update series, ed. Anthony Reid. Singapore: ISEAS Yusuf Ishak Institute, 
117–40.

———. 2013. “Overview of Muslim Organizations, Associations and 
Movements in Indonesia.” In 2. Overview of Muslim Organizations, 
Associations and Movements in Indonesia, Singapore: ISEAS Publishing, 21–59. 
doi:10.1355/9789814414579-006.

Daulay, Haidar Putra and Tobroni. 2017. “Islamic Education in Indonesia: 
A Historical Analysis of Development and Dynamics.” British Journal of 
Education 5(13): 109–26.

Dhofier, Zamakhsyari. 1999. The Pesantren Tradition: The Role of the Kyai in the 
Maintenance of Traditional Islam in Java. Arizona: Monograph Series Press, 
Program for Southeast Asian Studies, Arizona State University.

Eickelman, D.F. 1979. “The Political Economy of Meaning. American 
Ethnologist.” 6(2), 386–393.

Farhan, F., and A. Ika. 2018. “Ridwan Kamil: Saya Akan Buat Program Satu Desa 
Satu Hafiz Al Quran.” Kompas.com.

Fauzia, Amelia, Endi Aulia Garadian, S. Hidayati, and B. Anoraga. 2022. Towards 
Action: Islamic Philanthropy for Social Justice in Indonesia. Jakarta: Social Trust 
Fund (STF) UIN Jakarta.

Gade, Anna M. 2004. “Motivating Qur’anic Practice in Indonesia by ‘Competing 
in Goodness.’” Journal of Ritual Studies 18(2): 24–42.



The Rise of Tahfiz Schools in Sontemporary Indonesia   333

DOI: 10.36712/sdi.v31i2.41150Studia Islamika, Vol. 31, No. 2, 2024

Geertz, Clifford. 1976. The Religion of Java. Chicago: University of Chicago Press.

Hasan, N. 2022. “Salafism, Education, and Youth: Saudi Arabia’s Campaign for 
Wahhabism in Indonesia.” In Wahhabism and the World: Understanding Saudi 
Arabia’s Global Influence on Islam, ed. Peter G. Mandaville. New York: Oxford 
University Press.

Hefner, Claire-Marie. 2016. “Models of Achievement: Muslim Girls and Religious 
Authority in a Modernist Islamic Boarding School in Indonesia.” Asian Studies 
Review 40(4): 564–82. doi:10.1080/10357823.2016.1229266.

———. 2019. “On Fun and Freedom: Young Women’s Moral Learning in 
Indonesian Islamic Boarding Schools.” Journal of the Royal Anthropological 
Institute 25(3): 487-505.

Hefner, Robert. 2009. “Islamic Schools, Social Movements, and Democracy in 
Indonesia.” In Making Modern Muslims: The Politics of Islamic Education in 
Southeast Asia, Honolulu: University of Hawai’i Press, 55–105.

Hegarty, Benjamin. 2021. “Governing Nonconformity: Gender Presentation, 
Public Space, and the City in New Order Indonesia.” The Journal of Asian 
Studies 80(4): 955–74. doi:10.1017/S0021911821000747.

Hoesterey, James B. 2016. “Rebranding Islam: Public Diplomacy, Soft Power, 
and the Making of ‘Moderate Islam.’” Contending Modernities. https://blogs.
nd.edu/contendingmodernities/2016/04/20/aci-indonesia-rebranding-islam-
public-diplomacy-soft-power-and-the-making-of-moderate-islam/ (April 20, 
2016).

Inayatussahara, Nur Azka, and Noorhaidi Hasan. 2023. “Between Hallyu and 
the Qur’an: Everyday Life of Female Santri in Yogyakarta.” Ulumuna 27(2): 
501–28. doi:10.20414/ujis.v27i2.736.

Ismail, Faisal. 2011. “The Nahdlatul Ulama: Its Early History and Contribution 
to the Establishment of Indonesian State.” Journal of Indonesian Islam 5(2): 
247–82. doi:10.15642/JIIS.2011.5.2.247-282.

Jabali, Fuad, and Jamhari Makruf. 2002. IAIN Dan Modernisasi Islam Di 
Indonesia. Jakarta: UIN Jakarta Press.

Jahroni, Jajang. 2015. “The Political Economy of Knowledge: Salafism in Post 
Soeharto Urban Indonesia.” Ph.D. Thesis. Boston University. https://open.
bu.edu/handle/2144/14005 (September 30, 2024).

Jannah, Imas Lu’ul. 2022. “Pious yet Trendy Young Muslim: ‘The Bros Team’ 
and Public Qur’an in Indonesia.” Jurnal Studi Ilmu-ilmu Al-Qur’an dan Hadis 
23(2): 373–90. doi:10.14421/qh.v23i2.4465.

Kobayashi, Yasuko. 1998. “Tarekat in the Contexts of Indonesian History: Martin 
Van Bruinessen’s Work on Tarekat in Indonesia.” Southeast Asia: History and 
Culture 1998(27): 112–35. doi:10.5512/sea.1998.112.



334    Jajang Jahroni

Studia Islamika, Vol. 31, No. 2, 2024DOI: 10.36712/sdi.v31i2.41150

Laffan, Michael Francis. 2003. Islamic Nationhood and Colonial Indonesia: The 
Umma Below the Winds. London: Routledge.

Liow, Joseph Chinyong. 2022. Islam and Political Power in Indonesia and Malaysia: 
The Role of Tarbiyah and Dakwah in the Evolution of Islamism. Cambridge: 
Cambridge University Press. doi:10.1017/9781108669047.

Lukens-Bull, Ronald, and Mark Woodward. 2021. “Variation of Muslim Practice 
in Indonesia.” In Handbook of Contemporary Islam and Muslim Lives, eds. 
Ronald Lukens-Bull and Mark Woodward. New York: Springer International 
Publishing, 619–40. doi:10.1007/978-3-030-32626-5_78.

Machmudi, Yon. 2008. Islamising Indonesia: The Rise of Jemaah Tarbiyah and the 
Prosperous Justice Party (PKS). Canberra: ANU Press.

Makruf, Jamhari, and Saifudin Asrori. 2022. “In the Making of Salafi-Based 
Islamic Schools in Indonesia.” Al-Jami’ah: Journal of Islamic Studies 60(1): 
227–64. doi:10.14421/ajis.2022.601.227-264.

Meuleman, Johan. 2011. “Dakwah, Competition for Authority, and 
Development.” Bijdragen Tot de Taal-, Land- en Volkenkunde 167(2–3): 236–
69. doi:10.1163/22134379-90003591.

Muhtadi, Burhanuddin. 2008. “Thinking Globally, Acting Locally: A Social 
Movement Theory Approach of The Prosperous Justice Party (PKS) and 
Its Islamist Transnational Framing.” Ph.D. Thesis. The Australian National 
University.

———. 2013. Dilema PKS: Suara dan Syariah. Jakarta: Kepustakaan Populer 
Gramedia.

Narciso, Jerson Benia. 2008. “Christianization in New Order Indonesia (1965-
1998): Discourses, Debates and Negotiations.” Melintas 24(3): 407–28. 
doi:10.26593/mel.v24i3.943.%p.

Noor, Farish A. 2011. The Partai Keadilan Sejahtera (PKS) in the Landscape of 
Indonesian Islamist Politics Cadre-Training as Mode of Preventive Radicalisation? 
Singapore: S. Rajaratnam School of International Studies.

Putra, W. 2018. “Bersama Ridwan Kamil, Ma’ruf Amin Launching Satu Desa 
Satu Hafidz.” detiknews. https://news.detik.com.

Rakhmani, Inaya. 2016. Mainstreaming Islam in Indonesia: Television, Identity, and 
the Middle Class. New York, NY: Palgrave Macmillan.

Rasmussen, Anne. 2010. Women, the Recited Qur’an, and Islamic Music in 
Indonesia. Berkeley: University of California Press.

Rudnyckyj, Daromir. 2009. “Spiritual Economies: Islam and Neoliberalism in 
Contemporary Indonesia.” Cultural Anthropology 24(1): 104–41. doi:10.1111/
j.1548-1360.2009.00028.x.



The Rise of Tahfiz Schools in Sontemporary Indonesia   335

DOI: 10.36712/sdi.v31i2.41150Studia Islamika, Vol. 31, No. 2, 2024

Selamet, Selamet. 2022. “Religious Transformation of Santri at the Daarut 
Tauhid Islamic Boarding School, Bandung-Indonesia.” Religious Studies: An 
International Journal 10(2): 33–58.

Shihab, Alwi. 1995. “The Muhammadiyah Movement and Its Controversy with 
Christian Mission in Indonesia.” Ph.D. Dissertation. Temple University.

Sofjan, Dicky, and M. Hidayati. 2013. Agama dan Televisi di Indonesia: Etika 
Seputar Dakwahtainment. Yogyakarta: Globethics net.

Sunarwoto, A. 2020. “Negotiating Salafī Islam and the State: The Madkhaliyya in 
Indonesia.” Die Welt Des Islams 60(2–3): 205–34.

Wahid, Din. 2012. “Challenging Religious Authority: The Emergence of Salafi 
Ustadhs in Indonesia.” Journal of Indonesian Islam 6(2): 245–64. doi:10.15642/
JIIS.2012.6.2.245-264.

Wanto, Deri, Jalwis, Ahmad Jamin, and Ramsah Ali. 2022. “Asserting Religiosity 
in Indonesian Muslim Urban Communities through Islamic Education: An 
Experience of Indonesia.” Journal of Islamic Thought and Civilization 12(2): 
116–35. doi:10.32350/jitc.122.09.

Wie, Thee Kian. 2002. “The Soeharto Era and After: Stability, Development 
and Crisis, 1966–2000.” In The Emergence of a National Economy, 
eds. V.J.H. Houben and J.Th. Lindblad. Leiden: Brill, 194–243. 
doi:10.1163/9789004486454_016.

Wilson, I.D. “The Politics of Inner Power: The Practice of Pencak Silat in West 
Java - Murdoch University.” Ph.D. Thesis. Murdoch University. https://
researchportal.murdoch.edu.au/esploro/outputs/doctoral/The-politics-of-
inner-power-the/991005541916407891 (October 1, 2024).

Woodward, Mark, Ali Amin, Inayah Rohmaniyah, and Chris Lundry. 2013. 
“Getting Culture: A New Path for Indonesia’s Islamist Justice and Prosperity 
Party?” Contemporary Islam 7(2): 173–89. doi:10.1007/s11562-012-0187-x.

Zanden, Jan Luiten van, and Daan Marks. 2014. An Economic History of Indonesia: 
1800–2010. London: Routledge, Taylor & Francis Group.

_____________________

Jajang Jahroni, Faculty of Adab and Humanities, Syarif Hidayatullah State 
Islamic University (UIN) of Jakarta, Indonesia. Email: jajang.jahroni@
uinjkt.ac.id.

mailto:ali.munhanif@uinjkt.ac.id
mailto:ali.munhanif@uinjkt.ac.id


Guidelines

Submission of Articles 

Studia Islamika, published three times a year since 1994, is a 
bilingual (English and Arabic), peer-reviewed journal, and 
specializes in Indonesian Islamic studies in particular and 

Southeast Asian Islamic studies in general. The aim is to provide readers 
with a better understanding of Indonesia and Southeast Asia’s Muslim 
history and present developments through the publication of articles, 
research reports, and book reviews. 

The journal invites scholars and experts working in all disciplines 
in the humanities and social sciences pertaining to Islam or Muslim 
societies. Articles should be original, research-based, unpublished 
and not under review for possible publication in other journals. All 
submitted papers are subject to review of the editors, editorial board, 
and blind reviewers. Submissions that violate our guidelines on 
formatting or length will be rejected without review.

Articles should be written in American English between 
approximately 10.000-15.000 words including text, all tables and 
figures, notes, references, and appendices intended for publication. 
All submission must include 150 words abstract and 5 keywords. 
Quotations, passages, and words in local or foreign languages should 



be translated into English. Studia Islamika accepts only electronic 
submissions. All manuscripts should be sent in Ms. Word to: http://
journal.uinjkt.ac.id/index.php/studia-islamika.

All notes must appear in the text as citations. A citation usually 
requires only the last name of the author(s), year of publication, and 
(sometimes) page numbers. For example: (Hefner 2009a, 45; Geertz 
1966, 114). Explanatory footnotes may be included but should not be 
used for simple citations. All works cited must appear in the reference 
list at the end of the article. In matter of bibliographical style, Studia 
Islamika follows the American Political Science Association (APSA) 
manual style, such as below:

1. Hefner, Robert. 2009a. “Introduction: The Political Cultures 
of Islamic Education in Southeast Asia,” in Making Modern 
Muslims: The Politics of Islamic Education in Southeast Asia, ed. 
Robert Hefner, Honolulu: University of Hawai’i Press. 

2. Booth, Anne. 1988. “Living Standards and the Distribution 
of Income in Colonial Indonesia: A Review of the Evidence.” 
Journal of Southeast Asian Studies 19(2): 310–34.

3. Feener, Michael R., and Mark E. Cammack, eds. 2007. 
Islamic Law in Contemporary Indonesia: Ideas and Institutions. 
Cambridge: Islamic Legal Studies Program.

4. Wahid, Din. 2014. Nurturing Salafi Manhaj: A Study of Salafi 
Pesantrens in Contemporary Indonesia. PhD dissertation. Utrecht 
University.

5. Utriza, Ayang. 2008. “Mencari Model Kerukunan Antaragama.” 
Kompas. March 19: 59.

6. Ms. Undhang-Undhang Banten, L.Or.5598, Leiden University.
7. Interview with K.H. Sahal Mahfudz, Kajen, Pati, June 11th, 

2007.

Arabic romanization should be written as follows:
Letters: ’, b, t, th, j, ḥ, kh, d, dh, r, z, s, sh, ṣ, ḍ, ṭ, ẓ, ‘, gh, f, q, l, 

m, n, h, w, y. Short vowels: a, i, u. long vowels: ā, ī, ū. Diphthongs: 
aw, ay. Tā marbūṭā: t. Article: al-. For detail information on Arabic 
Romanization, please refer the transliteration system of the Library of 
Congress (LC) Guidelines.



عنوان المراسلة: 

Editorial Office:  
STUDIA ISLAMIKA, Gedung Pusat Pengkajian 

Islam dan Masyarakat (PPIM) UIN Jakarta, 
Jl. Kertamukti No. 5, Pisangan Barat, Cirendeu, 

Ciputat 15419, Jakarta, Indonesia. 
Phone:  (62-21) 7423543, 7499272, Fax:  (62-21) 7408633;  

E-mail:  studia.islamika@uinjkt.ac.id
Website:  http://journal.uinjkt.ac.id/index.php/studia-islamika

قيمة الاشتراك السنوي خارج إندونيسيا: 
للمؤسسات: 75 دولار أمريكي، ونسخة واحدة قيمتها 25 دولار أمريكي.

للأفراد: 50 دولار أمريكي، ونسخة واحدة قيمتها 20 دولار أمريكي.
والقيمة لا تشمل نفقة الإرسال بالبريد الجوي.

رقم الحساب: 
خارج إندونيسيا )دولار أمريكي(: 

PPIM, Bank Mandiri KCP Tangerang Graha Karnos, Indonesia
account No. 101-00-0514550-1 (USD).

داخل إندونيسيا )روبية(: 
PPIM, Bank Mandiri KCP Tangerang Graha Karnos, Indonesia

No Rek:  128-00-0105080-3 (Rp).

قيمة الاشتراك السنوي داخل إندونيسيا: 
لسنة واحدة  150,000 روبية )للمؤسسة( ونسخة واحدة قيمتها 50,000 
روبية، 100,000 روبية )للفرد( ونسخة واحدة قيمتها 40,000 روبية. 

والقيمة لا تشتمل على النفقة للإرسال بالبريد الجوى.

ستودي إسلاميكا (ISSN 0215-0492; E-ISSN: 2355-6145) مجلة علمية  دولية محكمة تصدر 
عن مركز دراسات الإسلام والمجتمع (PPIM) بجامعة شريف هداية الله الإسلامية الحكومية بجاكرتا، تعنى 
بدراسة الإسلام في إندونيسيا خاصة وفي جنوب شرقي آسيا عامة. وتستهدف المجلة نشر البحوث العلمية 
الأصيلة والقضاي المعاصرة حول الموضوع، كما ترحب بإسهامات الباحثين أصحاب التخصصات ذات 

الصلة. وتخضع جميع الأبحاث المقدمة للمجلة للتحكيم من قبل لجنة مختصة.

تم اعتماد ستودي إسلاميكا من قبل وزارة البحوث والتكنولوجيا والتعليم العالي بجمهورية إندونيسيا باعتبارها 
.)32a/E/KPT/2017 :دورية علمية )رقم القرار

ستودي إسلاميكا عضو في CrossRef )الإحالات الثابتة في الأدبيات الأكاديمية( منذ 	201، وبالتالي 
 .(DOI) فإن جميع المقالات التي نشرتها مرقمة حسب معرّف الوثيقة الرقمية

ستودي إسلاميكا مجلة مفهرسة في سكوبس (Scopus) منذ 0	 مايو 2015. 



ستوديا إسلاميكا
مجلة إندونيسيا للدراسات الإسلامية

السنة التاسعة والعشرون، العدد 2، 2022

رئيس التحرير:
سيف المزاني

مدير التحرير:
أومان فتح الرحمن

هيئة التحرير:
جمهاري

ديدين شفرالدين
جاجات برهان الدين

فؤاد جبلي
سيف الأمم

دادي دارمادي
جاجانج جهراني

دين واحد
ايويس نورليلاواتي
مجلس التحرير الدولي:

محمد قريش شهاب )جامعة شريف هداية الله الإسلامية الحكومية بجاكرتا(
مارتين فان برونيسين )جامعة أتريخة(

جوهن ر. بووين  )جامعة واشنطن، سانتو لويس(
محمد كمال حسن )الجامعة الإسلامية العالمية – ماليزي(

فركنيا م. هوكير )جامعة أستراليا الحكومية كانبيرا(
إيدوين ف. ويرنجا )جامعة كولونيا، ألمانيا(

روبيرت و. هيفنير )جامعة بوستون(
ريمي مادينير )المركز القومي للبحث العلمي بفرنسا(

ر. ميكائيل فينير )جامعة سينغافورا الحكومية(
ميكائيل ف. لفان )جامعة فرينشتون(

ميناكو ساكاي )جامعة نيو ساوث ويلز(
انابيل تيه جالوب )المكتبة البريطانية(

شفاعة المرزانة )جامعة سونان كاليجاغا الإسلامية الحكومية(
مساعد هيئة التحرير:

تيستريونو
محمد نداء فضلان
رنغكا إيكا سافوترا

عبد الله مولاني
سفران بالله

أيندي أولياء غرادين
مراجعة اللغة الإنجليزية:

بنيمن ج. فريمان
دانيل فتريون
موسى بتول

مراجعة اللغة العربية:
توباغوس أدي أسناوي

تصميم الغلاف:
س. برنكا





STUDIA ISLAMIKA



Volume 31, Number 2, 2024

E-ISSN: 2355-6145

Revisiting Women’s Piety Movements 
in the Indonesian Context  

Wasisto Raharjo Jati, Syamsurijal, Halimatusa’diah, Ihsan Yilmaz & Dini Rahmiati

Forced Marriage and Sex Trafficking 
under the Guise of Nikah Siri in Indonesia  

Zezen Zaenal Mutaqin & Yayan Sopyan

A Critical Voice on the Hajj by a Sumatran Pilgrim 
from the Early Twentieth Century  

Suryadi, Mochtar Lutfi, Moch. Ali, Listiyono Santoso & Rima Firdaus


