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Gama in the Mongondow Muslim community is considered mandatory to
determine a marriage’s validity. Therefore, this study aims to examine in depth the
relevance of customary and Islamic law to the tradition of gama in the Muslim
community of Mongondow, North Sulawesi. The study was conducted in the
Bolaang Mongondow area of North Sulawesi using a juridical-sociological
approach. Data were collected using observation, interviews with traditional and
religious leaders, as well as document study. The steps in data processing include
data collection, presentation, reduction, and verification. Furthermore, analysis was
carried out using the concept of urf and receptie a contrario. The results showed
that even though the gama tradition predates the arrival of Islam in Bolaang
Mongondow area, its implementation has Islamic values, otherwise known as urf
shahih. The community upholds the noble values of traditions passed down by their
ancestors. Islam teaches that the gama tradition has a symbol of respect for women.
This indicates that customary and Islamic law play a joint role in shaping the life of
the Bolaang Mongondow people. Conclusively, respect for the existence of women
is a noble value in the Customary law of the Mongondow people.

Gama pada masyarakat muslim Mongondow dipandang wajib dilakukan untuk
menentukan sahnya perkawinan. Artikel ini mengkaji secara mendalam relevansi
hukum adat dan hukum Islam terhadap tradisi gama pada masyarakat muslim
Mongondow Sulawesi Utara. Artikel ini menggunakan pendekatan yuridis-
sosiologis. Penelitian dilakukan di wilayah Bolaang Mongondow Sulawesi Utara.
Teknik pengumpulan data dilakukan dengan observasi, wawancara kepada tokoh
adat dan tokoh agama serta studi dokumen. Pengolahan data melalui empat tahapan
yakni pengumpulan data, penyajian data, reduksi data dan verifikasi. Analisis
dilakukan dengan mengambil konsep urf dan receptio a contrario. Pelaksanaan
tradisi gama memiliki nilai Islam (urf shahih) meskipun tradisi ini sudah ada
sebelum Islam masuk di wilayah Bolaang Mongondow. Masyarakat menjunjung
tinggi nilai luhur tradisi yang diturunkan oleh nenek moyang mereka. Tradisi gama
memiliki simbol penghargaan dan penghormatan kepada perempuan, dimana Islam
juga mengajarkan hal tersebut. Artinya pada tradisi ini Hukum Adat dan Hukum
Islam memiliki peran bersama dalam memberi makna kehidupan masyarakat
Bolaang Mongondow. Penghormatan kepada ecksistensi perempuan merupakan
nilai luhur dalam Hukum Adat masyarakat Mongondow.
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Introduction

Customary and Islam law are present in the social environment of society (Coulson,
2017), and they both influence people’s lives. Customary law appears first in
people’s lives (Apter, 2015), while Islamic provides a clear path when community
activities turn wrong (Feener, 2013; Peletz, 2020). The gama tradition of the
Mongondow tribe in North Sulawesi is an example of Customary and Islamic law.
They are considered to be related to one another in social life, thereby necessitating
a study based on law and culture in Indonesia. The mogama/gama tradition is
carried out to bring the bride to the groom’s house. However, permission from both
parents and the bride’s family must be requested according to the rules and
procedures for carrying out the mogama tradition (Bukido et al., 2021).

Several traditions have similarities with gama, such as China’s
“Naodongfang” (Wang, 2021). However, the manjapuik marapulai contradicts this
tradition, where the bridegroom is picked up by the bride (Ramanta and Samsuri,
2020). In Kyrgyzstan’s kyz ala kachui tradition, the groom’s parents ask for
permission to pick up the bride (Kleinbach and Salimjanova, 2007). These
traditions for each community are considered noble values of respecting the bride
and groom. However, in contrast to the gama tradition, the Mongondow people,
who are predominantly Muslim, are still close to the customary law. The close
relationship between the gama custom and the Mongondow tribe is an inherited
tradition passed down by their forefathers. In social life, they also implement
religious values taught in Islam.

This study aims to explore the relationship between customary and Islam law
by using the mogama/gama tradition of the Mongondow community as an example.
The study identified gama tradition in terms of customary and Islamic law by taking
the concepts of wrf and receptive. The Mongondow is a Muslim-dominated
community in North Sulawesi, indicating that Islamic law is still practiced in their

daily activities, albeit in a ritualistic manner.




Method

This study was conducted in the Mongondow Muslim community in North
Sulawesi, which is one of the largest tribes in the province. Among this populace,
the Mongondow people hold traditional rituals, such as gama tradition, which have
been practiced for generations. According to customary law, this tradition
determines the validity of their marriage. Therefore, an in-depth study is required
regarding the harmonization of customary and Islam law.

This study uses a juridical-sociological approach based on fieldwork as well
as in the legal and cultural environment of society (Huda, 2022). Both primary and
secondary data sources were used. The primary data sources involve informants,
such as religious and traditional leaders, as well as stakeholders of the Mongondow
Muslim community. Secondary data sources include law literature, namely custom,
Islam, positive regulations, and related documents. This study emphasizes
understanding the beliefs, actions, and role of each informant related to the gama
traditions of the Mongondow Muslim community.

Data were collected in 3 ways, namely observation, interviews, and
documentation. Observations were made at the time of the wedding ceremony
(walimatul’ ursy) of the Mongondow Muslim community. In-depth interviews were
conducted with religious and traditional leaders, as well as stakeholders in the
Mongondow Muslim community (Creswell, 2014). Furthermore, documentation
was carried out using the record tool, aimed at recording data on the gama process
of the Mongondow community for further scrutinization.

Sociological juridical studies examine the various realities of human action
that are related to a social construction from the outermost to the deepest layers
(worldview) (Huda, 2022). This is relevant to the theory of Fishbein and Ajzen,
stating that attitudes and subjective understanding of social norms can predict
interest and influence behavior (Wttenbraker, Gibbs, and Kahle, 1983).
Furthermore, data processing undergoes 4 stages, namely data collection,
presentation, reduction, and verification (Miles, Huberman, and Saldafia, 2018).

The data collected through 3 stages is discussed using 2 law theories. First,

the theory of urfin Islamic law, which are of 2 types, namely, custom can be good




when it does not conflict with Islamic law and vice versa (Yamamah, 2016).
Second, the theory of receptie a contrario demonstrates that customary law can
apply as long as it does not conflict with Islamic law (Hazairin, 1981; Khan, 2015;
Tellenbach, 2016). These theories aim to understand the meaning behind the
behavior of the Mongondow Muslim community regarding gama. Furthermore, an
analysis is carried out based on philosophical studies in an eclectic way from several

law, namely scientific disciplines, Islam, and customary.

Gama Tradition in the Mogondow Muslim Society of North Sulawesi

The Bolaang Mongondow community interprets gama as a tradition of picking
women up (Bukido et al., 2021). This tradition is carried out after the marriage,
where the groom is obliged to pick up the bride. The implementation of the gama
tradition at every wedding held in Mongondow is divided into 2, namely, the
mogama on the road and the gama on the spot. Gama is implemented immediately
following the wedding, which is hosted at the bride’s home and performed on a
stage (wedding puade). The groom’s family practices gama on the street on foot.
The bride’s steps are calculated based on the amount of money given by the groom’s
family. Both gama on the spot or the road involves the 13 stages stipulated in
Mongondow customary law. The vast majority of Muslims in Bolaang Mongondow
community practice gama tradition at every wedding. This indicates that gama
tradition is now a prerequisite for wedding ceremonies in the community (Lantong,
2022; Manggo, 2022; Mokodompit, 2022).

The gama procession begins with moguat/guat, which is carried out by
traditional stakeholders or customary leaders. It conveys the intention and purpose
of the groom’s arrival to pick up the bride. The groom then asks for blessings from
both parents of the bride using the Mongondow traditional language:

“Mama naa aku’oy ki uyo (nama) aku’oy momoripa mobahas koy mama ako
mo taadoy ki anu mo nimun dia an kudon kon baloy kon baroy mama baroy
papa yo akata koy bogumu mamayo ba buryng panag mo puring tata
burawan popotuuntumu ki anu ini mu, cuam aku'oy dia mo bo onu takadon
kan aku’oy kiin (seseraha) ini popaabatku ki mama sebagai sukurku ko ini
mama bo naa mama aka mo taadoy mo doa kaminda barumah tangga umuran
pamonony (Bukido et al.,2021).”




“Mother, my name is Uyo. I already have a steady job, then even if the

mountain is full of gold, I will give it. However, mom and dad today I don’t

have more income, so please accept this gift as a form of offering and
appreciation.”

The customary leaders then thank the bride’s mother for conceiving, giving
birth, looking after, and caring for her child. Afterward, they seek permission to
bring (gama) her daughter to the groom’s house. This process is executed with the
hope that the bride in her housechold journey will get sustenance as well as shalih
and sholihah offspring. At this point, the bride’s parents then allow the groom’s
family to bring their children. This is followed by a procession of 13 stages of gama,
namely Tompangkoi in gama (preparation), Lolanan Kon Tubig (crossing the
water), Lampangan kon Tutugan in Lanag (crossing the eaves), Poponikan kon
Titkad (climbing the stairs), Lampangan kon Tonom (stepping over the bend), Pilat
in Siripu (taking off shoes), Kungkum ing Paung (closing the umbrella), Litu 'an bo
Pogapangan (sitting and being accompanied), Pilat in Kolubung (opening the veil),
Pinomama’an (eating areca nut/whiting lime), Pinogiobauan/Pongaanan (eating),
Pinolimumugan (gargling), and Pobuian (coming home) (Bukido et al., 2021).

At each stage of this ritual, the Mongondow people offer prayers as a form of
hope to Allah SWT. For example, in the gargling / pinolimumugan procession, the
bride and groom rinse their mouths using betel. Then, they cleaned the mouth that
was still red earlier, and this is believed to bring fortune and good things to both
partners (Irfan, 2022). The procession of the bride and groom eating betel is a sign
of the union between the families of the two partners in marriage (Lantong, 2022;
Manggo, 2022). Furthermore, the procession of opening the veil / pilat in kolubung
is believed to be a symbol of beauty and can also give the husband peace of mind
(Gonibala, 2022).

The completeness of the mogama tradition is giving wealth/gifts to the bride,
which is a token of gratitude to her parents. Starting from giving birth to their
children to caring for and raising them to the aisle (Lantong, 2022). Moreover, the
gift of wealth is carried out to convince them and provide evidence that the groom
can look after the bride and support her (Manggo, 2022).

Punu Yayubangkai, who was the first to practice the mogama custom, has




passed it down from generation to generation. Based on interviews with
Mongondow traditional leaders, Punu Yayubangkai has children who have been
married. He gave all his wealth to his future son-in-law when proposing and gifts
to the bride’s family when the son-in-law was picked up at his residence. Punu
handed over land, houses, gardens, harvests, gold, money, and livestock to the
women as a sign of courtesy and due to his regard for women. Punu abandoned just
his sword and scabbard (Ginoga, 2022).

This story is used as the basis for implementing gama in the Mongondow
community. Over time, the traditional assembly changed the gift assets into gold
(Mokodompit, 2022). Moreover, like Pongiooan, money is a token of gratitude
because the proposal has been accepted. Potarapan is a beauty kit package given
by the groom’s family to be able to see the bride. Wear tobaki is a complete attire
for the proposal, Poleadan is the property given to the bride, and Guat is the money
given by the groom’s family to the bride’s parents. Furthermore, Potulokan is the
money given to the parents for permission to live in one house with her husband,
while Tali is dowry for the bride.

Assets/gifts can be given in the form of objects such as livestock, land,
jewelry, or cash, depending on the previous agreement. They are received by the
bride’s parents as support for the wedding party (walimatul " ursy) or directly given
to the bride, who becomes the man’s wife. Meanwhile, guar is an absolute right that
a woman’s parents should own. The nominal assets issued are adjusted to the
request of the woman’s family. The difference in nominal assets in this tradition is
influenced by social status, the bride’s beauty, and class, such as the descent of the
king/ordinary population. The family makes this a classification of valuation
assets/gifts in the gama tradition (Ginoga, 2022).

Previous studies have shown that the Bolaang Mongondow tradition and
culture are still attached to the beliefs of the Mongondow people. Moreover, the
gama tradition at the wedding ceremony is a place to establish and strengthen
friendship ties, as well as unite the families of both parties. The Mongondow people
see gama as a symbol of women’s majesty and honor, which is still maintained

today.




Islamic Law Against the Gama Tradition

As one of the concepts outlined in Islamic law, urf is defined as traditional
community activity or interaction carried out repeatedly (Nasution, 2022). It is a
wide and open withdrawal of legal sources assessed in terms of a custom benefit
(Mansyur, 2021). Furthermore, the gama tradition can be classified into the concept
of urf shahih, which translates to good custom. This tradition does not conflict with
the nash when analyzed more deeply. The meaning is not to eliminate the benefits
and not bring destruction. In the concept of wrf and marriage ceremonies, it is
explained that customs/traditions practiced in the household provide safety (al-
urfkhash) (Yamamah, 2016). For the Mongondow Muslim community, gama has
the essence of hoping for happiness in the household, which can arise by
appreciating women (Irfan, 2022).

The concept of wrf is the answer of contemporary Islamic thinkers in
reforming the law. According to Shabana (2010), these changes were made through
the mechanism of deconstructing Islamic law and adapting it to the principles of
human rights (HAM). Murtadlo (2020) reported that modern-day Islamic law needs
to involve ideas or thoughts from other disciplines, one of which is urf.

Even though marriage is considered valid in Islamic law when it fulfills the
pillars and conditions (Yamamabh, 2016), the gama tradition has become mandatory
and is attached to the marriage process of the Mongondow Muslim community. The
community does not combine the gama procession with the pillars of marriage,
even though it is necessary. If this tradition is included in the pillars, it is contrary
to Islamic law. The Bolaang Mongondow community continues to view gama as a
requirement for marriage because it is not against Islamic beliefs and causes no
harm to any party. Therefore, this tradition is mubah (permissible) in Islamic law.

The stages carried out in the gama tradition are consistent with the urf
requirements. According to Andalib, Mohammadzadeh, and Mahdi (2021), the
requirement for urf is whether or not the traditions practiced offer benefits that are
acceptable to common sense. The gama tradition has various benefits from each

procession, for example, eating betel together indicates a strong bond between




husband and wife. Furthermore, the procession of gargling is a prayer asking for
abundant sustenance. Both of these rituals are carried out by the Mongondow
people in the hope of having a harmonious family (Ginoga, 2022; Irfan, 2022).

Furthermore, based on the stages of this tradition, studies have seen some
Islamic values contained in this procession. First, it glorifies women, especially
wives (QS. An-Nisa: 19). Women may not be taken by force in the implementation
of marriage, but should be glorified. Marriage is a special moment for women, in
their position as wives to their husbands and mothers to their children, entering new
families and being united with different backgrounds. These differences in life
complement each other in the household. Furthermore, this respect for women is
the essence of the gama tradition in honoring their position in the houschold. The
process of inviting women to enter the New World was conducted in accordance
with tradition, so the families they encountered eventually accepted them in a spirit
of connection and kindred. In accordance with the akkorongtigi custom of the
Makassar people, the marriage ritual is viewed as a means of elevating women
(Salam and Lapele, 2020). Of course, the gama tradition teaches that from
requesting a wedding to picking up the bride, it should be carried out in good faith.

Second, gama tradition is intended to further bind the brotherhood of 2
different families. Moreover, the brotherhood is meant for the close relatives and
neighbors of the bride and groom (Ginoga, 2022). Islam upholds brotherhood (QS.
An-Nisa: 36) and is practiced by the Muslim community to further strengthen the
relationship between people with the basis of humanity (Eficandra, 2022). The
relationship is maintained based on affection, attention, and good treatment.
Relationships between people start from the closest to distant relatives, which has
implications for overall relations with all community groups (Leirvik, 2010;
Mondry, 2017).

These 2 values, namely glorifying women and kinship ties, are highly noble
for the Mongondow Muslim community. By carrying out the gama tradition, the
community believes that both partners and families will get a peaceful, happy. and
eternal life based on the purpose of marriage. The implementation of this tradition

is based on the agreement and deliberation results of the 2 families. Each stage in




this traditional procession has meaning for the Mongondow Muslim community.

Customary Law against the Gama Tradition

The concept of customary law is related to religion and customs towards a rule
(Article 131 paragraph 2 sub. b IS / Indische Staats Regeling) (Bukido,2017). Due
to its dynamic nature (Musawwamah, 2020), the law evolves in tandem with the
development of social society since it reflects the needs of the community. This
development is influenced by external factors, such as religious and general law,
resulting in assimilation or acculturation (Rohe et al., 2019; Nyambok and Zanello,
2022).

This statement is demonstrated by the tradition of presenting wealth in a
procession of gama (treasures/gifts), starting from the gifts that should be given,
which constitute the vast majority of assets owned. Furthermore, based on the
community’s needs, it is adjusted to become property in the form of land, houses,
or other objects. However, over time, the form of the assets given is carried out by
deliberation regarding the giving of this gama prize. The traditional assembly then
agreed that the objects given as gifts were money and gold (Ginoga, 2022; Irfan,
2022; Lantong, 2022).

According to Bukido (2017), this is an honest marriage with a gift of
money/goods. This pattern of marriage also occurs in Nigerian and African
societies. Anyogu and Ibekwe (2020) stated that the indigenous peoples of Nigeria
and Africa perform these forms of marriage. The goal is to release the woman (wife)
into a new family with the man (husband). Furthermore, this marriage is carried out
to transfer the responsibility and power over women to the man’s family.

Fang (2020) explains that the woman’s family should strengthen her child’s
partner to prevent the negative effects of this honest marriage, which could have an
impact on intimidation and violence against women. The woman'’s family has to
transfer responsibility to their children and live in their new family home.

The application of customary law and its enforcement in rural communities
is important and central to restoring social image as a norm that controls and

restrains all violations of rules (Anyogu and Ibekwe, 2020). One of the elements in




customary law applied by society for social violation is sanction. However, unlike
other legal systems, most customary law sanctions are occult (Huda et al., 2022).

The Mongondow Muslim community, especially the groom and his family
who do not practice mogama makai, are considered poton/taboo (accursed) because
gama is a form of completeness for all marriages (Lantong, 2022; Mokodompit,
2022). According to traditional leaders, social sanctions are felt by the bride.
Moreover, society despises brides who do not carry out this tradition because the
purpose of gama is to glorify women (Lantong, 2022).

The community views mogama/gania as a form of high appreciation for the
bride and her family. This is because the groom needs permission from the bride
before they can start a new life together. Permission is obtained before the bride is
taken to her new home to serve as a form of sincerity to both partners. The gama
tradition for the assembly and the Mongondow community aims to unite the bride
and groom as well as both families as one in the Bolaang Mongondow custom. This
implementation process is used to preserve the culture of the people (Manggo,
2022; Mokodompit, 2022).

Bukido (2017) reported that 2 obligations occur in customary law. First, it is
always considered and implemented by the community. Second, the community
believes customary law has legal force, such as social and occult sanctions
contained in this gama tradition. Beyer (2016) found a pattern of customary law
that is a reflection of the thinking and structure way of the community. The first
partner passes down the tradition from generation to generation in every marriage
ceremony. However, there are frequent adjustments to the conditions of society that
have developed over time. Second, the community still holds faith in this
supernatural sanction due to the gama tradition's magical-religious elements
(religious beliefs), such as the incidence of taboos and curses. Third, it emphasizes
togetherness, in which the legal relationship between members of the customary
community occurs based on a sense of kinship, mutual assistance, and brotherly
bonds, as shown in the Pinomama’an procession

Even though customary law is unwritten, the existence of gama traditions is

adhered to in community groups. According to Komaruddin (2020), the community




still adheres to customary law as a guideline and a way of life. Obedience or
adherence to these laws is based on a shared awareness of a power that regulates
and binds the community because of its value, which benefits people’s lives
(Trinkner, Jackson, and Tyler, 2018). According to Nonet and Selznick (2017),
tradition is formed and has a strong customary law position if the rule of law reflects
the values in social society. The community always obeys these provisions or rules

even though the practices of the gama tradition are not documented.

The Relationship between Customary and Islam Law in the Gama Tradition
Referring to Ash-Shiddiqy in Siregar er al. (2022), all laws apply due to habit.
Therefore, habits appear to become community agreements and comply with form
the customary law (Howell, 2018). The concept of Islamic law also describes
customary law as an agreed-upon provision or a guideline for social activity
(Tellenbach, 2016). However, Islam explains that customary law can be of bad
(fashid) and good value (shahih) as these customs are governed by Islamic
teachings (Sudirman et al., 2019). The practice and application of customary and
Islamic law can affect societal changes in habits.

Customary and Islamic law are two different legal systems, written and
unwritten. The written law guarantees legal certainty, but not all rules apply fairly
in society (Hart, Raz, and Green, 2012). A group's attitudes toward written law are
shaped by its societal customs. On the other hand, unwritten laws are formed from
the habits of social groups by combining their cultural values (Hart, Raz, and Green,
2012; Fatmawati, 2021).

The gama tradition practiced in Bolaang Mongondow does not imply the
imperfection of Islam but rather that there is a significant impact on customary law
on society, which should be respected as a fundamental principle (Gonibala, 2022;
Lantong, 2022). This implies that Islamic law remains relevant to customary law
by aiming at realizing peace among the people even though the renewal of traditions
will occur continuously in every social setting.

Long before the existence of Rasulullah SAW, customs were enforced by a

group of people worldwide (Robinson, 1983). According to Parisi (2001), some




values are considered appropriate and positive for these community groups. This
opinion is corroborated by the arguments of Kasim and Nurdin (2020) that
customary in the form of habits will be carried out repeatedly, agreed upon,
understood, and practiced by the community based on awareness. This argument is
consistent with the report of Nasution (2022) regarding urf.

There are two relationships between customary and Islamic law in the gama
tradition. First, Islamic law is accepted by society (Zeb et al., 2019), and the gama
tradition of the community includes good customary practices. In the
implementation, the community does not become a requirement/pillar in marriage.
Furthermore, in maintaining the noble values passed down from the ancestors, there
are customary sanctions for those who do not practice this tradition.

Second, Islamic law recognizes customary law because of the benefits of this
tradition (Mutawali, 2021). The community carried out the gama tradition as proof
of the nobility of a woman, especially after becoming a wife, which is consistent
with the teachings of Islam. This study can establish brotherly relations with this
tradition, which is required in Islam. Therefore, Islamic law does not conflict with
this tradition.

The previous statement and the results of this study can be linked to
Hazairin’s theory of “receptie a contrario”, which states that both laws can coexist
given that they do not conflict (Mutawali, 2021). Another link is the concept of
customary, which is called Urf in Islamic law. Habits or customs are complex
because they vary in each region. However, they contain various meanings and
noble values inherent in the community (Adamec, 2016; Suriadi, 2017; Sudirman

et al.,2019; Zubir and Ahmad, 2022).

Conclusion

Every wedding in the Mongondow Muslim community of North Sulawesi includes
the gama procession, which has been practiced for generations. Even though the
marriage is legal according to Islam, it is considered invalid when the bride fails to
perform the gama ritual. This tradition that applies to the Mongondow Muslim

community has a relationship between customary and Islamic law. Furthermore,




the purpose of gama for the bride is to place women in an honorable position,
respect their families, and position them as housewives who certainly have an
important role in realizing the goal of marriage, which is to be happy and eternal
based on the belief in the one supreme God.

Both customary and law mutually recognize their existence in the gama
tradition. First, the concept of urf explains that the gama tradition has the noble
value of glorifying women and the high value of brotherhood (QS. An-Nisa: 36).
This tradition is justified in Islamic law as long as it does not conflict and cause
harm. Second, the concept of receptive considers gama to be practiced with a strong
philosophical foundation by classifying this tradition as an honest marriage under
customary law, with the noble value of glorifying women who are still held in high
esteem by the community. In conclusion, these concepts do not contlict, hence, they

can coexist in social activities.

Bibliography

Adamec, L.W. (2016) Historical dictionary of Islam. R an\& Littlefield.

Andalib, H., Mohammadzadeh, A.A. and Mahdi, A.S. (2021) ‘Study and analysis
of the functions of al-Urf in understanding and inferring the religious rules’,
Kom: {¢}asopis za religijske nauke, 10(2), pp. 77-93.

Anyogu, F. and Ibekwe, C.S. (2020) ‘A Comparative Exposition of Customary Law
Marriage in Nigeria and South Africa’, International Journal of Comparative
Law and Legal Philosophy (IJOCLLEP), 2(2).

Apter, D.E. (2015) ‘Gha in transition’, in Ghana in Transition. London:
Princeton University Press.

Beyer, J. (2016) The force of custom: Law and the ordering of everyday life in
Kyrgyzstan. University of Pittsburgh Press.

Bukido, R. (2017) HukupgAdat. Yogyakarta: Deepublish.

Bukido, R. et al. (2021)%ﬂyempumakan Setengah Agama: Akulturasi Islam dan
Budaya Lokal dalam Perkawinan Masyarakat Sulawesi Utara dan Gorontalo .
Yogyakarta: Samudra Biru.

Coulson, N.I. (2017) A history of Islamic law. London: Routledge.




Creswell, JW. (2014) Research design: qualitative, quantitative, and mixed

methods app o ches. United Kingdom: SAGE Publications Ltd.

Eficandra, E. (2022) ‘The Reconstruction of High-Inherited Wealth in
Minangkabau through Cash Waqf Movement’, JURIS (Jurnal llmiah Syariah),
21(1), pp. 121-133.

Fang, 1. (2020) “The girls who are keen to get married’, in Ordinary ethics in China.
Routledge, pp. 66-79.

Fatmawati, D. (2021) ‘Islam and Local Wisdom in Indonesia’, Journal of Sosial

” Science, 2(1), pp. 20-28.

Feener, R.M. (2013) Shari’a and social engineering: The implementation of Islamic
law in contemporary Aceh, Indonesia. United Kingdom: OUP Oxford.

Ginoga, D. (2022) ‘personal interview in Bolaang Mongondow Timur, 9 Agust’.

nibala, S. (2022) ‘personal interview in Kotamobagu, 14 June’.

Hart, H.L.A., Raz, J. and Green, L. (2012) The concept of law. oxford university
press.

zairin (1981) Tujuh Serangkai tentang Hukum. Bandung: Bina Aksara.
g{iweﬂ, P.P.(2018) A manual of Nuer law: Being an account of customary law, its
evolution and development in the courts established by the Sudan Government.
Routledge.

Huda, M.C. (2022) Metode Penelitian Hukum (Pendekatan Yuridis Sosiologis).
Salatiga: IAIN Salatig

Huda, M.C. et al. (2022) ‘Nonmarital Sex Rituals on Mount Kemukus (Study of
Legal Culture and Islamic Law Perspective)’, Samarah: Jurnal Hukum
Keluarga dan Hukum Islam, 6(1), pp. 289-309.

an (2022) ‘personal interview in Kotamobagu, 13 June’.

Kasim, F.M. and Nurdin, A. (2020) ‘Study of sociological law on conflict resolution
through Adat in Aceh community according to Islamic law’, Samarah: Jurnal
Hukum Keluarga dan Hukum Islam, 4(2), pp. 375-397.

Khan, H.M. (2015) Islamic Law, Customary Law, and Afghan Informal Justice.
JSTOR.

15
Kleinbach, R. and Salimjanova, L. (2007) ‘Kyz ala kachuu and adat: non-




consensual bride kidnapping and tradition in Kyrgyzstan’, Central Asian
Survey, ), pp- 217-233.

Komaruddin, K. (2020) ‘Fairness in the distribution of land ownership in Indonesia
based on Islamic law perspective’, [jtihad: Jurnal Wacana Hukum Islam dan
Kemanusiaan, 20(2), pp. 211-234.

ntong, Z. (2022) ‘personal interview in Bolaang Mongondow Induk, 9 June’.

Leirvik, O. (2010) “Aw qala:“Li-jarihi”; some observations on brotherhood and
neighborly love in Islamic tradition’, Islam and Christian--Muslim Relations,
21(4), pp. 357-372.

Manggo, B. (2022) ‘pgrsonal interview in Kotamobagu, 13 June’.

Mansyur, Z. (2021) ‘Self-Esteem and Fixed Price in Islamic Law (A Critical Study
of the Pesuke Tradition among the Nobles of the Sasak Tribe of Lombok)’,
AL-THKAM: Jurnal Hukum & Pranata Sesial, 16(1), pp. 180-206.

Miles, M.B., Huberman, A M. and Saldana, J. (2018) Qualitative data analysis: A
methods sourcebook. Sage publications.

Mokodompit, M. (2022) ‘personal interview in Bolaang Mongondow Induk, 9

£l

June’.

ndry, H. (2017) ‘Puppy politics and milk brotherhood in Khlebnikov’s “The
Night before the Soviets’™, Russian Literature, 87, pp. 17-32.

Murtadlo, M.A. (2020) ‘Islamic Family Law Reform in Indonesia’, in Islamic

Contemporary Issues in Social Sciences. OSF Preprints, pp. 122-140.

Musawwamah, S. (2020) ‘The Implementation of PERMA Number 3 of 2017
Concerning The Guidelines For Dealing With Women’s Cases on Laws As an
Effort of Women Empowerment In The Judiciary in Madura’, Al-Thkam:
Jurnal Hukum & Pranata Sosial, 15(1), pp. 67-92.

utawali, M. (2021) “The Dialectics of Customary Law and Islamic Law: An
Experience from Dou Donggo Customs of Bima, Indonesia’, AHKAM : Jurnal
Hlmu Syariah, 21(1).

Nasution, K.A. (2022) ‘Traditional Existence in Islamic Law’, Journal Law Islamic
Magashid Al-Ahkam, 1(01), pp. 25-37.

Nonet, P. and Selznick, P. (2017) Law & society in transition. Routledge.




Nyambok, L.O. and Zanello, G. (2022) ‘Vignette experiment on the acculturation

of internal migrants in the Kenyan Rift Valley’, International Journal of
Intercultural Relations, 89, pp. 152-165.

Parisi, F. (2001) ‘The formation of customary law’, Available at SSRN 262032
[ Prepgiat].

Peletz, M.G. (2020) Sharia transformations: Cultural politics and the rebranding
of an Islamic judiciary. California: Univ of California Press.

Ramanta, H. and Samsuri, S. (2020) ‘The values of local wisdom of Minangkabau

culture in a Baralek Gadang traditional wedding’, Humaniora, 11(3), pp. 193—

201.

Robinson, F. (1983) ‘Islam and Muslim society in south Asia’, Contributions to
Indian sociology=17(2), pp. 185-203.

Rohe, J.R. et al. (2019) ‘A legal pluralism perspective on coastal fisheries
governance in two Pacific Island countries’, Marine Policy, 100, pp. 90-97.

Salam, N. and Lapele, F. (2020) “The Cultural Symbol of Akkorongtigi in the
Wedding Tradition of Makassar Society’, Wawasan: Jurnal llmiah Agama dan

™ Sosial Budaya, 5(2), pp. 179-190.
Shabana, A. (2010) Custom in Islamic Law and Legal Theory: The Development of
the Concepts of? Urf and?? dah in the Islamic Legal Tradition. Springer.
Siregar, F.A. et al. (2022) ‘Merantau in The Ethnic Tradition of Minangkabau:
Local Custom Without Sharia Basis?’, Samarah: Jurnal Hukum Keluarga dan
Hukum Islam, 8(1), pp. 115-138.

Sudirman, S. et al. (2019) ‘Maslahah Review of The Dowry (Marriage Cost) Bugis-

Makassar Community’, Jurnal Ilmiah Al-Syir’ah, 17(2), pp. 164-179.

Suriadi, S. (2017) ‘Integration of Islam And Local Culture To Build Character
Education In Early Childhood’, in Proceeding of International Conference on
Islamic Education (ICIED), pp. 341-350.

ellenbach, S. (2016) ‘Islamic law, secular law and customary law’, in Justice

without the state within the state, pp. 311-328.

Trinkner, R., Jackson, J. and Tyler, T.R. (2018) “‘Bounded authority: Expanding

“appropriate” police behavior beyond procedural justice.’, law and human




behavior, 42(3), p. 280.

ang, X.M. (2021) ‘The History and Ancient Literature of “Naodongfang™:
Chinese Wedding Games prior to 1912°, Humanities Bulletin, 4(2), pp. 136—
152.

Wttenbraker, J., Gibbs, B.L. and Kahle, L.R. (1983) ‘Seat belt attitudes, habits, and
behaviors: An adaptive amendment to the Fishbein model’, Journal of Applied
Social Psychology. 13(5), pp. 406-421.

Yamamah, A. (2016) ‘The existence of al-urf (social tradition) in islamic law
theory’, IOSR Journal Of Humanities And Social Science (IOSR-JHSS),
21(12), pp.43-48.

Zeb, A. et al.(2019) ‘Identifying local actors of deforestation and forest degradation
in the Kalasha valleys of Pakistan’, Forest Policy and Economics, 104, pp. 56—
64.

Zubir, Z. and Ahmad, K.B. (22) ‘The Dialectics of Islam and Custom in the
Kenduri La’ot Tradition of the Coastal Muslim Community of East Aceh’,
Jurnal llmiah Peuradeun, 10(3), pp. 899-922.




Rosdalina Bukido ljtihad

ORIGINALITY REPORT

1 5%

SIMILARITY INDEX

PRIMARY SOURCES

ﬁtiesrr(]aelt.aisnet.org =0 words — | 0/0
LiﬁZSitory'upi'edu 49 words — | %
Et?rlnletc o 44 words — 1 %
x\:;/vm\é\t/.ojs.pps-ibrahimy.ac.id 41 words — 1 0%
Wardah Nuroniyah, Bani Syarif Maula. "Muslim 30 words — 1 %

women adhering to Minangkabau’s bajapuik

tradition in Cirebon, West Java: compromizing a gendered
culture in Islamic law", ljtihad : Jurnal Wacana Hukum Islam dan
Kemanusiaan, 2022

Crossref

n garuda kemdikbud.go.ic 20 words ] 0%
ijicc.net 28 words — < 1 %

Internet

Jsser.org 28 words — < 1 %

Internet



o

—_ RN RN
(O] N —

—_ —_ RN —_ —_ —_
O 0¢) ~ (@) Ul NN

rrft?rﬂ:.ac.uk 28 words — < 1 %
Jl'rft)etrjnre?aI.scadindependent.org 26 words — < 1 %
Jl'get:nre?al.uinjkt.ac.id 26 words — < 1 %
Jl'rgeLrJnre?al.uinsgd.ac.id 26 words — < 1 %
Julia A. Yesberg, Arabella Kyprianides, Ben 24 words — < 1 %

Bradford, Jenna Milani, Paul Quinton, Oliver Clark-
Darby. "Race and support for police use of force: findings from
the UK", Policing and Society, 2021

Crossref

. _ . 0
ﬁtoerr:l‘terences.um malang.ac.id 24 words — < 1 /0
' 0
I\r/j\:;/r\rlw\é\t/.cambrldge.org 24 words — < 1 /0
' 0
I\:]\g/r\rlw\é\t/.rep05|tory.cam.ac.uk awords — < 1 )0
e-journal.iainpekalongan.ac.id < 1 %
Internet 23 WOI’dS —

. ._ . O
ﬁgrlnsjum goettingen.de 23 words — < 1 )0
' 0
journals.lapub.co.uk 23 words — < 1 /0

Internet

centaur.reading.ac.uk



Internet

N
o

22 words — < 1 %

ml/r\r/w\é\tl.kafaah.org 22 words — < ] %
Jl'r:ﬂermneetal.ar-raniry.ac.id 21 words — < 1 0/0
IInitr;rlﬁétspringer.com 21 words — < 1 %
Irnrtwe(rancelltia.neliti.com 21 words — < 1 06
lci[eirsnélteibniz-zmt.de 20 words — < 1 %
Ic:gesrr.]ijinbatusang,kar.ac.id 19 words — < 1 %
ittirsniex.rl.talis.com 19 words — < 1 %
x\:x\éy.europeanproceedings.com 19 words — < 1 %
I(rjjlt;:\rief:.harvard.edu 17 words — < 1 %
Stce)jgt'org 17 words — < 1 %
capub.org 17 words — < 1 %

Internet

uir.unisa.ac.za



Internet

17 words — < 1%

. . 0
www.samudrabiru.co.id 17 words — < 'I /0

Internet

'Ratna Kum.ala [.)ew., Ann'i'sa Salsabila Zahrotul 15 words — < 1 %
|zzah, Desi Dwi Anissa. "IMPLEMENTATION OF
TULUNGAGUNG LOCAL WISDOM AND CORRELATION OF
ISLAMIC VALUES AS A SOURCE OF ETNOSCIENCE LEARNING
(Phenomenological Studies on Implementation of Tulungagung
Local Wisdom)", Annual International COnference on Islamic
Education for Students, 2022

Crossref

OFF OFF
OFF <13 WORDS



