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Abstract

The determination of the qibla direction constitutes a normative obligation in
Islamic law; however, in minority contexts, its practice often intersects with socio-
cultural realities, architectural considerations, and interfaith negotiations—
dimensions that remain relatively neglected in both Islamic law scholarship and
contemporary legal studies. This article examines the case of the Great Mosque of
Makale in Tana Toraja, whose orientation deviated by approximately 22° from the
astronomical qgibla between 1934 and 2020, to analyze the dynamics of minority figh
(Islamic jurisprudence) construction in a multicultural setting. Employing a
qualitative socio-historical approach through observation, document analysis, and
in-depth interviews with seven key informants, the study finds that the mosque’s
orientation was not solely determined by figh norms but emerged from a social
compromise institutionalized through adat deliberations in the fongkonan, involving
both Muslim and Christian leaders. This compromise was shaped by four
interrelated factors: the pursuit of interreligious harmony; urban spatial aesthetics
that aligned the mosque with the adjacent church; the internalization of Toraja local
wisdom, such as solata’ and the principle of pa'daidi; and an early theological
interpretation that prioritized a general westward orientation. The article argues that
Islamic law in minority contexts does not function as a rigid, normative system, but
rather as an adaptive and responsive social construction grounded in the wagasid al-
shari ‘ah (objectives of Islamic law). Accordingly, the gibla deviation in Makale should
not be understood as a religious aberration but rather as an existential strategy
through which Muslims sustain social cohesion and affirm collective identity within
a predominantly non-Muslim society.

[Penentuan arah kiblat mernpakan kewajiban normatif dalam syariat Islam, namun dalam
konteks masyarakat minoritas praktik tersebut kerap berbadapan dengan realitas sosial-budaya,
pertimbangan arsitektural, dan negosiasi lintas agama yang jarang disentub dalam kajian fikih
manpun studi bukum kontemporer. Artikel ini mengkaji kasus deviasi arah kiblat Masjid
Agung Makale di Tana Toraja, yang sejak 1934 hingga 2020 menyinmpang sekitar 22° dari
presisi astronomis, dengan tujuan menganalisis dinamika Ronstruksi fikih minoritas dalam
masyarakat multikultural. Penelitian menggunakan metode kualitatif dengan pendekatan sosio-
historis melalui observasi, analisis dokumen, dan wawancara mendalam terbadap tujub informan
kunct. Temuan menunjukkean bahwa orientasi masjid tidak semata-mata ditentukan oleh norma
[fikih, melainkan merupakan hasil kompromi sosial yang dilenbagakan melalui musyawarah adat
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di tongkonan dengan melibatkan tokoh Muslim dan Kristen. Kompromi tersebut terwujud
dalam empat faktor utama: upaya menjaga kerukunan antar umat beragama, pertinmbangan
estetifka tata ruang kota yang menyelaraskan masjid dengan gereja, internalisasi kearifan lokal
solata’ dan prinsip pa’daidi, serta pemahaman teologis yang fleksibel pada masa awal. Artikel
ini berargumen babwa bhukum Islam dalam ruang minoritas tidak hadir sebagai sistem normatif
yang rigid, melainkan sebagai konstruksi sosial yang adaptif, responsif, dan berorientasi pada
maqasid al-shati‘ah. Dengan demikian, deviasi arah kiblat di Makale tidak dapat dipahani
sebagai penyimpangan keagamaan, melainkan sebagai strategi eksistensial umat Islam untuk
merawat kobesi sosial sekaligns menegubkan identitas Rolektif dalam struktur masyarakat yang
didominasi kelompok non-Muslin.)

Keywords: Great Mosque of Makale; Local Wisdom; Minority Figh, Muslim
Minority; Qibla Direction; Social Cohesion.

Introduction
The shift from traditional practices to the use of modern astronomical instruments for
determining the gibla has not automatically replaced earlier methods. Instead, this transition
has generated new tensions among scientific authority, religious authority, and social
acceptance.’ These tensions reflect a complex socio-religious phenomenon shaped by
various dimensions, including figh (Islamic jurisprudence), history, geography, technological
development, and the epistemological frameworks that underpin the legitimacy of religious
knowledge.” Across the Muslim world, variations in 7#had (independent legal reasoning),
limited access to astronomical tools such as GPS and theodolites, and low levels of public
literacy in ‘ilm al-falak (Islamic astronomy) have resulted in significant discrepancies in gibla
otientation.” While modern technology enables precise qibla determination, resistance to
correction persists, particularly within communities that regard tradition as the basis of
legitimacy. Thus, the gibla cannot be reduced to a mere technical issue within figh al- ibadab
(jurisprudence of worship) but must also be understood as a site of authority, contestations
of epistemic legitimacy, and the social construction of religious practice.’

In the Indonesian context, debates over qibla orientation carry significant implications

for the validity and completeness of prayet, as facing the Ka‘bah is one of the shurit al-salah

I See: Hajar et al., “Determination of Qibla Directions According to Islamic Astronomic Science (Case Study
of Qibla Directions in Indonesia),” International Journal of Innovation, Creativity and Change 11, no. 4 (2020):
205-17; Reza Akbar et al., “Qibla Direction Calculation Methods in Islamic Astronomy References in
Indonesia,” Abkam: Jurnal Ipn Syariah 22, no. 2 (2022): 385-410.

2 See: Razieh S. Mousavi, “From Complex to Simple: The Example of Qibla-Indicators,” in Faled Historical
Scientific Instruments, ed. Sara J. Schechner and Sofia Talas (BRILL, 2024), 148—60; Saiful Aziz, “An Artificial
Intelligence ChatGPT-Based Approach for Qibla Identification: Implementation and Analysis,” Asy-Syir'ah:
Jurnal Iinu Syari'ah dan Hukum 58, no. 2 (2024): 351-88.

3 Eva Kepplinger, ““The Maqasid Are the Qibla of the Jurists™ A Critical Analysis of Contemporary
References to and Usages of Aba Hamid al-Ghazali’s Dictum,” Re/igions 15, no. 2 (2024): 165.

4 Ahmad Izzuddin, “The Problems of the Relationship between Science and Religion in Qibla Direction
Calibration at the Great Mosque of Demak and Baiturrahman Mosque in Semarang, Indonesia,” Journal of
Islamic Law 3, no. 2 (2022): 111-31.

> Reza Akbar and Asman Asman, “Social Conflict Due to the Controversy of Mosque’s Qibla Direction in
Sejiram Village, Sambas Regency,” Jurnal limiah Al-Syir'ah 18, no. 1 (2020): 1-12.
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(conditions for valid prayer).® A notable case arose in 2010 involving the Great Mosque of
Demak in Central Java, where a deviation of approximately 12° northward was discovered.
After verification, the prayer rows (saff) were realigned according to the corrected orientation.
However, some members of the congregation rejected the change and demanded a return to
the original alignment.” Similar disputes have occurred in other mosques across Indonesia,”
often stemming from the common assumption that “west” automatically indicates the gibla.”
In reality, Indonesia’s qibla direction points northwest, with variations depending on local

latitude and longitude.m

These deviations raise not only jurisprudential concerns regarding
the validity of prayer but also underscore the urgency of collective awareness and the
internalization of corrective practices based on modern astronomical science."
Nevertheless, gibla deviations are not always the result of technical errors or limited
instrumentation. The case of the Great Mosque of Makale in Tana Toraja illustrates a more
complex social dimension. Since its establishment in 1934, the mosque has maintained an
otientation deviating approximately 22° from the precise direction of the Ka'bah. This
deviation did not stem from technical ignorance but rather from social compromise and
urban aesthetic considerations. According to interviews with the mosque’s imam, the
orientation was deliberately aligned with the adjacent Pentecostal Church in Indonesia
(GPdI) of Bethesda Makale as part of an effort to maintain harmony. The decision was
reached through deliberations in the #ongkonan (the traditional Torajan house), involving both
Muslim and Christian leaders.'” This collective agreement demonstrates that the mosque’s
otientation was shaped not solely by figh al- ‘ibadah but also by a broader social strategy for
interreligious coexistence in a minority-Muslim context. This approach, however, contrasts
with the Indonesian Ulema Council (Majelis Ulama Indonesia, MUI) Fatwa No. 5 of 2010,
which requires the use of modern astronomical instruments to ensure gibla accuracy."
Accordingly, the Makale case is significant because it highlights the intersection of Islamic
legal norms, minority strategies, and the negotiation of social space in a multireligious society.
Previous studies on qibla deviation can be categorized into three main approaches.
First, normative-jurisprudential research' emphasizes the permissible extent of deviation

¢ Riza Afrian Mustagim and Reza Akbar, “Study on the Causes of Inaccuracy of Qibla Direction of the Great
Mosque Baitul Makmur West Aceh,” Jurnal Imiah Al-Syirah 19, no. 1 (2021): 30—45. See also: David A.
King, Astronomy in the Service of Isiam (Taylor and Francis, 2024).

7 Izzuddin, “The Problems of the Relationship between Science and Religion in Qibla Direction Calibration
at the Great Mosque of Demak and Baiturrahman Mosque in Semarang, Indonesia,” 111-31.

8  Kusdiyana Kusdiyana et al., “A Comparative Study of Islamic Astronomy and Jurisprudence on the Qibla
Direction of Historical Mosques in Cirebon Indonesia,” Jurnal lmiah Migani: Wacana Hukum, Ekonomi dan
Keagamaan 11, no. 2 (2024): 450-63.

®  Abdul Jalil and Hosen Hosen, “Qibla Jurisprudence: Deviation of Mosques’ Qibla in Pamekasan Madura,”
Istamuna: Jurnal Studi Islam 7, no. 2 (2020): 143-65.

10 Hosen Elhas et al., “Tagyir Mawdhi’ Inhiraf Qiblat al-Masjid fi Bamikasan ‘ald Asasi al-Tiknolojiyya al-
Mutagaddimah: Al-Tahlila al-Ijtima’l wa al-Tsaqafi,” AL-IHKAM: Jurnal Hukum & Pranata Sosial 18, no. 2
(2024): 591-625.

11 Akbar and Asman, “Social Conflict Due to the Controversy of Mosque’s Qibla Direction in Sejiram Village,
Sambas Regency,” 1-12.

12 GA, “Interview with Imam of the Great Mosque of Makale,” August 7, 2024.

13 “Fatwa of the MUI Fatwa Commission No. 5 of 2010 on the Orientation of the Qibla.”

14 See: Kusdiyana et al., “A Comparative Study of Islamic Astronomy and Jurisprudence on the Qibla
Direction of Historical Mosques in Cirebon Indonesia,” 450—63; Shofwatul Aini, “Uji Akurasi Rasd al-
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that remains valid both mathematically and theologically. Second, historical and technical
studies focus on the accuracy and heritage value of ancient mosques or shrines, where
imprecise orientations are tolerated as long as they fall within astronomical margins." Third,
technical analysts attribute deviations to unintentional errors caused by the limitations of
existing instruments or methods, which can be corrected with modern technology.'® These
three approaches reveal that scholarly discourse has been dominated by legal-formal and
technical-astronomical perspectives, reducing the gibla to a matter of ritual precision. In
contrast, in specific contexts—particularly among minority Muslim communities—qjibla
deviation can be a conscious choice shaped by social negotiation, spatial aesthetics, and
interfaith relations. This article argues that gibla deviation should not be understood merely
as religious misalignment but as an existential strategy through which Muslim minorities
preserve social cohesion and assert collective identity under conditions of non-Muslim
dominance.

This article aims to address a gap by presenting a socio-legal analysis of gibla deviation
at the Great Mosque of Makale as a case study in figh al-aqalliyyat (minority jurisprudence).
The research employs a socio-historical approach, focusing on the Great Mosque of Makale
in South Sulawesi, which, from 1934 until 2020, had never undergone official correction
despite significant deviation. Data were collected through field observations (including
mosque orientation, church positioning, and the arrangement of prayer rows), in-depth
interviews with seven key informants (foundation board members, mosque leaders, Christian
clergy, local officials, and the head of the regional MUI), and a review of historical
documents, fatwas, figh texts, and relevant academic literature. For ethical reasons, all
informants have been anonymized. The analysis draws on Mark Gottdienet’s theory of social
space,’” which emphasizes how religious spaces are produced through social negotiation,
aesthetic considerations, and interreligious relations. In this context, the gibla is understood
not only as a ritual orientation but also as a symbol of identity, harmony, and social cohesion
strategy in pluralistic societies.

The Determination of the Qibla Direction from the Figh Perspective
Facing the gibla is one of the essential conditions for the validity of prayer, firmly grounded
in the foundational texts (nass) of the Qur’an and hadith. Terminologically, the gibla refers

Qiblat Global sebagai Metode Penentuan Arah Kiblat,” A~Abkan Jurnal limu Syari’abh dan Hukum 7, no. 1
(2022): 57-71; Ismail Ismail et al., “Toleransi Pelencengan Arah Kiblat di Indonesia Perspektif Ilmu Falak
dan Hukum Islam,” A/Migan 17, no. 1 (2021): 115-38.

15 See: ’Alamul Yagqin and Igbal Kamalludin, “Qibla Direction of the Historical Mosque in Pekalongan City:
Accuracy and Tolerance,” AL-AFAQ: Jurnal Iimn Falak dan Astronomi 6, no. 2 (2024): 135-50; Arwin Juli
Rakhmadi and Junaidi Junaidi, “Qibla Accurary of the Mahligai and Papan Tinggi Tomb Complexes at
Central Tapanuli,” Journal of Contemporary Islam and Muslim Societies 6, no. 1 (2022): 30—54; Muhajir Muhajir et
al., “Analysis of Qicblat Direction at Jami Al Iman Mosque Sunan Geseng Loano Purworejo,” Jurnal llmiah
ALRSyir'ah 20, no. 2 (2022): 251-62.

16 See: Mohamaddin Abdul Niri et al., “Analisis Komputasional Aplikasi Sun Compass dalam Penentuan Arah
Kiblat Muslim,” Jurnal Figh 20, no. 1 (2023): 1-32; Mustagim and Akbar, “Study on the Causes of Inaccuracy
of Qibla Direction of the Great Mosque Baitul Makmur West Aceh,” 30—45; Izzuddin, “The Problems of
the Relationship between Science and Religion in Qibla Direction Calibration at the Great Mosque of
Demak and Baiturrahman Mosque in Semarang, Indonesia,” 111-31.

17 Mark Gottdiener, The Social Production of Urban Space, 2nd ed (University of Texas Press, 1994), 110.
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to the direction of the Ka‘bah in the Masjid al-Haram (Sacred Mosque) in Mecca, which
serves as the orientation for Muslims when performing ritual prayer.’® The Qut’an
emphasizes this obligation in Surat al-Baqarah verse 144: “fz-walli wajhaka shatra al-masjid al-
baran?” (so turn your face toward the Sacred Mosque) and reaffirms it in verse 150 as a symbol
of the collective unity of the Muslim ummah.” A hadith narrated by Imam al-Bukhari and
Imam Muslim further reinforces this normative obligation: “idha qumta ild al-salab fa-asbigh al-
wudi’ thumma istaqbil al-giblah fa-kabbir’ (when you stand for prayer, perfect your ablution,
then face the qibla, and say the 7abir).”’ Thus, the requirement to face the gibla is not merely
symbolic but a fundamental principle of the Shati‘ah (Islamic law) that embodies obedience
to God and the transnational unity of the Muslim community.”'

Since the time of the Prophet Muhammad, the practice of determining the qibla has
consistently evolved in response to changing geographical conditions and the development
of new instruments. For those within direct sight of the Ka bah, orientation was established
with certainty (yagini). Muslims living far from Mecca determined the qgibla probabilistically
(zanni), relying on geographic estimations and natural indicators.”” Communities located at
great distances employed 7#had by observing the sun, moon, winds, or stars, which later
evolved into the use of mathematical, astronomical, and technological instruments.” This
continuity aligns with the view of Ali Moussa, who argues that anyone able to see the Ka ‘bah
must face it precisely, whereas those who cannot may rely on z#had** Tt illustrates the
historical continuity of efforts to maintain qibla accuracy, albeit through different methods
shaped by spatial and temporal circumstances.”

Divergent interpretations among the fiugaha (Islamic jurists) demonstrate the flexibility
of Islamic law in accommodating the geographical diversity of the Muslim wotld.”* While all
jurists agree that facing the qibla is a requirement for valid prayer, they differ regarding the
precise object of this obligation. The Shafi‘T school and the Imamiyah emphasize that one
must face the actual structure of the Ka'bah (‘ayn al-Ka ‘bah), even if this is achieved only
through estimation or technology. They interpret Surat al-Baqarah verse 144 as a specific and
literal command, such that even minimal deviation may jeopardize the validity of prayer.”’ In
contrast, the Hanafi, Maliki, and Hanbali schools argue that it suffices to face the general

18 Wahbah al-Zuhaili, A/~Figh al-Islami wa Adillatnh (Beirut: Dar al-Fikr, 2010), 1:597-600.

19 Muhammad Taufiq and Muhammad Said, “Qur’anic Interpretation among Sasak Muslims across
Communities, Theologies, and Ideological Conflicts,” Jurnal Studi Inn-limu Al-Qur'an dan Hadis 26, no. 2
(2025): 383-412.

20 “Abd al-Wahhab al-Sha‘rani, A/-Mizan al-Kubr (Dar al-Fikr, 1988), 178.

2l Ghazy Almakky and John Snyder, “Calculating an Azimuth from One Location to Another: A Case Study
in Determining the Qibla to Makkah,” Cartographica 33, no. 2 (1996): 29-36.

22 Al-Zuhaili, A-Figh al-Islami wa Adillatub, 1:587-98.

23 Nada Putri Putri Rohana, “Accuracy of Qibla Direction of the Mosque with the Qibla Shadows and Rashdul
Qibla Methods,” A/~-Marshad: Jurnal Astronomi Islam dan Unn-Ilnn Berkaitan 10, no. 1 (2024): 35-49.

24 Ali Moussa, “Mathematical Methods in Abu al-Wafa"’s A/magest and the Qibla Determinations,” Arabic
Sciences and Philosophy 21, no. 1 (2011): 1-56.

25 Ahmad S. Dallal, “Ibn Al-Haytham’s Universal Solution for Finding the Direction of the Qibla by
Calculation,” Arabic Sciences and Philosophy 5, no. 2 (1995): 145-93.

26 ABD Karim Faiz, “Figh Moderation on Qibla Direction Determination: Flexible Accuracy,” Journal of Islamic
Law 1, no. 1 (2020): 83-99.

27 Abu Ishaq, A-Mubadhdhab fi Figh al-Imam al-Shafi 7 (Beirut: Dar al-Kutub al-Tlmiyyah, 2016), 3:193—4.
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direction of the Ka‘bah (jibah al-Ka ‘bah), based on the hadith “wa bayna al-mashriq wa al-maghrib
qiblal” (between east and west is gibla), which is understood as a rukhsah (legal concession)
for Muslims outside Mecca.”® This view is reinforced by al-San‘ani and al-Shawkani, who
maintain that the obligation is to face the general direction, not the precise point.” A
principle of #gil al-figh (Islamic legal theoty), “ma garaba al-shay’a u ‘tiya hukmubu’ (that which
approximates something may take its legal ruling), further legitimizes this interpretation.”
Consequently, many Indonesian Muslims have come to understand the qgibla in practical
terms as simply “west,” despite significant geographical variations in its exact otientation.””
In the contemporaty era, advancements in 7w alfalak and modern technology have
prompted a reevaluation of the permissible deviation from the qgibla. For instance, Thomas
Djamaluddin highlights those instruments, such as GPS, trigonometric azimuth calculations,
and astronomical devices, that now enable exact orientation. He suggests that a deviation of
up to two degrees may still be acceptable, particularly for smaller mosques, whereas even
minor deviations in large mosques can significantly affect the alignment of prayer rows.”
Thus, while figh allows some degree of tolerance, technological progress has raised
expectations for greater accuracy to ensute the petfection of ritual practice.” In Indonesia,
methods such as Jisab (astronomical calculation), 7 yah (moon sighting), compasses, GPS,
and advanced astronomical devices have become standardized at the national level.™ It
reflects a shift from ganni to yagini approaches in qibla determination, underscoring the
importance of following the zthad of contemporary experts in Islamic astronomy to
safeguard ritual validity. In this way, figh remains relevant in the modern era by integrating

Shati‘ah norms, legal flexibility, and the epistemic legitimacy of contemporary science.”

Local Wisdom as a Mechanism for Social Cohesion in Tana Toraja
Tana Toraja Regency, located in South Sulawesi Province, Indonesia, is renowned for its

distinctive cultural and religious diversity.”® According to the 2023 report by the Statistics of

28 Al-Zuhaili, A-Figh al-Islami wa Adillatub, 1:598.

29 Muhammad bin Isma‘ll al-San‘ani, Subul al-Salam (Bayrat: Dar al-Ma‘rifah, 1997), 135-7; Muhammad ibn
‘All al-Shawkani, Nay/ al-Awtar (Damascus: Dar al-Kalim al-Tayyib, 1993), 95-9.

30 Ahmad ibn 1dris al-Qarafi and Muhammad Ahmad Sarraj, Kitab al-Furig: Anwar al-Buriq ff Anwa* al-Furig
(Dar al-Salam, 2001), 33—4.

31 Jalil and Hosen, “Qibla Jurisprudence,” 143—65.

32 Imam Baihaqi, “Analisis Sistem Perhitungan Awal Waktu Salat Thomas Djamaluddin” (Thesis, UIN
Walisongo, 2017), 61.

33 Yaqin and Kamalludin, “Qibla Direction of the Historical Mosque in Pekalongan City,” 135-50.

34 See: “Fatwa of the MUI Fatwa Commission No. 5 of 2010 on the Orientation of the Qibla;” Hamdan
Mahmud et al., “Understanding Qibla Orientation through the ‘Nagara’ Artificial Compass: A Falak Legal
Perspective,” Syariah: Jurnal Hukum dan Pemikiran 23, no. 1 (2023): 78-91.

3 See: Faiz, “Figh Moderation on Qibla Direction Determination,” 83—99; Rahmi Hidayati Al Idrus et al.,
“Flexibility of Women’s Inheritance Distribution in Jambi Malay Society: Compromising Islamic and
Customary Law,” E/Usrab: Jurnal Hukum Keluarga 7, no. 1 (2024): 42—61; Muflikhatul Khoiroh and Abd
Syakur Syakur, “The Flexibility of Islamic Law in the Ganjur Tradition in Lamongan, Indonesia,” Iitihad:
Jurnal Wacana Hukwum Islam dan Kemanusiaan 23, no. 2 (2023): 139-59; Astrid et al., “Transformasi Nilai
Tradisi Besaprah dalam Budaya Sambas di Era Globalisasi,” Jurnal Pendidikan Sosial Indonesia 2, no. 3 (2025):
115-25.

36 Anthonius Michael et al., “Exploring the Gradual Islamization of Tana Toraja in South Sulawesi: History,
Development, and Challenges,” ESENSLA: Jurnal Limu-Iimn Ushuluddin 24, no. 2 (2023): 134-3.
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Tana Toraja Regency (BPS), the regency has a population of 294,311 people spread over an
area of 2,043.62 km2.”" The religious composition is predominantly Christian, with 222,423
adherents (182,165 Protestants and 40,258 Catholics), followed by Muslims (31,187), Hindus
(4,049), Buddhists (225), and adherents of other religions (27).” Administratively, Tana
Toraja comprises 19 districts, including Makale. As the administrative center, Makale is home
to both the Great Mosque of Makale and the GPdI Bethesda Makale. Situated adjacent to
each other, these two prominent houses of worship stand as tangible symbols of interfaith
coexistence in a predominantly non-Muslim region.”

Toraja society has historically been structured through a traditional stratification
system transmitted matrilineally, comprising nobles (pu#ang), commoners, and slaves

* Cultural identity is deeply reflected in the traditional fongkonan houses, which serve

(kaunan).
as both symbols of kinship ties and central sites for communal deliberation. Similarly, the
ritual of rambu solo’ (funerary ceremony) carries not only spiritual significance but also
strengthens collective solidarity."! Philosophically, Torajan life is grounded in the principle
of balance among humans, nature, and ancestors, as articulated in the indigenous belief
system a/uk todolo (the way of the ancestors). This cosmology emphasizes maintaining cosmic
harmony through reverence for one’s ancestors.” Although the majority of Torajans
converted to Christianity due to Dutch missionary activity in the early twentieth century, and
a segment of the population had already adopted Islam as eatly as 1858 through Bugis-Sidrap
migrants, the cosmological values of aluk todolo remain deeply ingrained. These values
continue to shape social practices, including religious life.*

Religious plurality in Tana Toraja is sustained through local wisdom that serves as a
mechanism for social cohesion. For example, the value of solata’ emphasizes mutual respect
and peaceful coexistence. Consequently, religious diversity is not viewed as a potential source
of conflict but rather as an opportunity to enrich social solidarity.* In practice, solata’ often
underpins conflict resolution between groups through dialogue and consensus.” Another
important philosophy, padaidi, emphasizes collective responsibility across religious
boundaries and promotes the understanding that communal interests must take precedence

37 BPS - Statistics of Tana Toraja Regency, Tana Toraja Regency in Figures, 1102001.7318 (BPS - Statistics of
Tana Toraja Regency, 2024), 4.

38 BPS - Statistics of Tana Toraja Regency, Tana Toraja Regency in Figures, 147.

3 KD, “Interview with Pastor of GPdI Bethesda Makale,” August 31, 2024. See: Raisatul Mufahamah et al.,
“Migration, Balik-Islam, and Identity Formation of Muslims in Palawan of the Philippines,” A/~-A/ab 14,
no. 1 (2025): 3-22.

40 Hasbi et al.,, “Compromise in Traditional Ceremonies: A Case Study of the Rambu Solo’ Ceremony in
Toraja Regency,” Humanities & Social Sciences Reviews 7, no. 6 (2019): 286-91.

4 Halim Wiryadinata, “Aluk Todolo: The Journey of Puang Matua’s Wisdom from Dormancy to Revival,”
The International Journal of Religion and Spirituality in Society 15, no. 2 (2024): 263-77.

42 Hadi Pajarianto, “Interreligious Relation: Position of Women in Strengthening Christian and Muslim
Bonds,” HTS Teologiese Studies | Theological Studies 78, no. 4 (2022): 7.

4 Pratama Yoland Suryamodjo et al., “Customary Sanctions in Resolving Violations of the ‘Aluk Todolo” of
the Tana Toraja Community,” Jurnal Cakrawala Hukum 13, no. 2 (2022): 214-23.

4 Sudarmin Tandi Pora’ et al., “Menguak Kearifan Lokal Masyarakat Toraja dalam Menjaga Toleransi,”
PUSAKA 11, no. 2 (2023): 299-312.

4 Ma’fiyah Ma’fiyah et al., “The Role of Religious Education in Forming Social Consciousness,” Riwayat:
Educational Journal of History and Humanities 7, no. 1 (2024): 295-301.
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over narrow group interests."

This concept promotes practical collaboration in areas such
as infrastructure development, land management, and social events, involving Christians,
Muslims, Hindus, and Buddhists on an equal footing. Furthermore, the Torajans uphold the
value of sanduk langi’ (holding onto the sky), which asserts that all human beings are under
the sovereignty of a single divine power.*” This principle cultivates a spiritual awareness that
religious differences should not divide but rather serve as the foundation for strengthening
fraternity and humanity. Sandnk langi’ thus functions as a moral compass that rejects
exclusivism and sectarian fanaticism while reinforcing an inclusive ethos in interfaith
relations.*

Taken together, these strands of local wisdom coalesce to shape an inclusive and
harmonious social order in Tana Toraja.” Aluk todolo emphasizes cosmic balance through
ancestral reverence; so/ata’ fosters mutual respect and peaceful coexistence; padaidi reinforces
collective social responsibility; and sanduk langi’ instills spiritual awareness that all humans are
subject to one divine authority. These values enable the Muslim minority community to
practice their faith freely and equally within a predominantly Christian society.” Grounded
in such indigenous philosophies, Torajan society not only safeguards interfaith harmony but
also demonstrates that local wisdom functions as an effective socio-cultural instrument for
sustaining peace and managing religious pluralism.”’ In this regard, Torajan local wisdom
plays a strategic role in shaping an open, inclusive, and tolerant social space while affirming
its relevance to contemporary discourses on the intersection of law, religion, and culture.”

Qibla Orientation and Negotiation of Social Space in the Great Mosque of Makale

The Great Mosque of Makale is a historic mosque and the central hub of Muslim religious
activity in Tana Toraja Regency, South Sulawesi. Established in 1934 at J1. Merdeka No. 44,
Bombongan Subdistrict, Makale District—which also serves as the regency’s administrative
center—the mosque was constructed on 750 m? of wagqf land, with a building area of 988 m?
accommodating over 200 worshippers.” Its foundation is closely tied to the role of Haji
Muhammad Daeng Pawero, a Muhammadiyah leader and pioneer of modern Islamic
proselytizing (da ‘wah) in Tana Toraja during the 1930s. The establishment of this mosque

not only signaled the growth of the Muslim community in a predominantly non-Muslim

4 Yunus Yunus and Mukoyyaroh Mukoyyaroh, “Pluralitas dalam Menjaga Toleransi di Tana Toraja,”
DINAMIKA: Jurnal Kajian Pendidikan dan Keislaman 7, no. 1 (2022): 49-74.
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4 Rede Roni Bare et al., “Competitive Advantage of Local Potential-Based Tourism Destinations: Evidence
from Indonesia,” PalArch’s Journal of Archaeology of Egypt /| Egyptology 17, no. 6 (2020): 16567-80.

49 Wiryadinata, “Aluk Todolo,” 263-77.

50 KD, “Interview with Pastor of GPdI Bethesda Makale,” August 31, 2024.

51 See: Hasbi et al, “Compromise in Traditional Ceremonies,” 286-91; Azharuddin Azharuddin,
“Harmonization of Islamic Inheritance Law and Indonesian Customary Law Regarding the Acceleration of
Inheritance Distribution: Legal Philosophy Study,” Jurnal Mediasas: Media Ilmn Syari'ah dan Abwal Al-
Syakbsiyyah 8, no. 2 (2025): 428-39.
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Religions at Tana Toraja,” Muslim Heritage 7, no. 2 (2022): 409-31; Irawan et al., “Negotiating Legal
Pluralism: Syncretism of Islamic Law and Balinese Adat in Pegayaman Village,” E/-Mashlabah 15, no. 1
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region but also underscored the mosque’s dual role as a center of worship and a socio-
educational institution.”
Figure 1
Location of the Great Mosque of Makale and GPdI Bethesda Makale
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Source: Google Earth, 2024.

Figure 2
Qibla Direction and Prayer Rows at the Great Mosque of Makale

Source: Field Observation, May 2024.

From the outset, the orientation of the Great Mosque of Makale was not determined
using astronomical methods. Instead, it was aligned to the west, parallel to the GPdI
Bethesda Makale located directly in front of it (see Figure 1). The mosque was constructed
facing west, with an azimuth angle of 270° from north (see Figure 2), whereas the true gibla
ditection from Makale is 22° 17° 59.66” north of west. It resulted in a deviation of
approximately 722° from the Ka‘bah.” Since its establishment, this orientation has served

5 GA, “Interview with Imam of the Great Mosque of Makale,” August 7, 2024.
5 “Observation of the Qibla Orientation and Prayer Rows at the Great Mosque of Makale,” May 2024.
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as the primary reference for arranging prayer rows. The Imam of the Great Mosque of
Makale explained:>

“This mosque was originally constructed facing west becanse the Lslamic leaders of Tana Toraja songht
to respect the sentiments of others and uphold tolerance, thereby avoiding any stark contrast between
the mosque and the church sitnated opposite it (the GPdl Bethesda Makale).”

This statement indicates that the mosque’s orientation was not merely a technical religious
decision but also the result of social negotiation and a symbol of tolerance. In this study, the
determination of the qibla at the Great Mosque of Makale is conceptualized as a site of
compromise involving interreligious interests in the construction of public space in Makale.”’

Awareness of the gibla deviation only emerged in 2020, following a training session on
astronomical qgibla determination conducted by the Falakiyah Team of IAIN Parepare, in
collaboration with the Islamic Community Guidance Office (Bimbingan Masyarakat Islam) of
the Ministry of Religious Affairs in Tana Toraja.” The calculations revealed a deviation of
approximately 22° from the Ka'bah. This discovery unsettled some congregants, who
subsequently proposed correcting the direction of the prayer. However, rather than altering
the mosque’s orientation, the solution adopted was to adjust the alignhment of the prayer
rows—a change that was implemented in 2023. The Board Member of the Great Mosque of
Makale explained:”

“The mosque’s orientation does deviate from the Ka bah, but from the beginning, this was the result
of deliberation among the founders, which also involved the leaders of GPdI Bethesda Makale. The
corvection we made concerned only the prayer rows, as the building itself has become part of our shared
history and agreement.”

This perspective emphasizes that the spatial configuration of worship cannot be understood
solely as an expression of religious devotion but also as a historical product reflecting the
relation of power, compromise, and social solidarity.”’ Accordingly, the otientation of the
Great Mosque of Makale has become a symbol of tolerance embedded in the collective
memory of Torajan society, serving as a means of sustaining social cohesion.”!

A similar view was expressed by the Deputy Imam of the Great Mosque of Makale,
who emphasized that adjusting the prayer rows was a collective decision aimed at
safeguarding both the sanctity of worship and social harmony.”” The Chairman of the Great
Mosque Makale Foundation added:®’

5% GA, “Interview with Imam of the Great Mosque of Makale,” August 7, 2024.

57 Khairudin Aljunied, ““Not Just a House to Honour God’: Mosques in the Malay World as Cosmopolitan
Spaces,” Global Jonrnal Al-Thagafah 8, no. 1 (2018): 43-55.
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5 NJ, “Interview with Board Member of the Great Mosque of Makale,” June 7, 2025.

60 Elhas et al, “Tagyir Mawdhi’ Inhiraif Qiblat al-Masjid fi Bamikasin ‘ald Asasi al-Tiknolojiyya al-
Mutaqaddimah,” 591-625.
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Four Mosques in Kuala Lumpur, Malaysia,” International Journal of Sustainable Construction Engineering and
Technology 14, no. 5 (2023): 328-35.

02 PCT, “Interview with the Deputy Imam of the Great Mosque of Makale,” August 8, 2024.
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“If there is indeed a deviation, the adjustment should be made to the prayer rows, not the building.
The orientation of this mosque is not merely a technical matter but a shared historical legacy,
constructed together with our brothers and sisters from the church.”

This statement reinforces the finding that the issue of gibla orientation is not merely a matter
of ritual validity but also encompasses sociological and historical dimensions.” The
alignment of the mosque with the church illustrates how aesthetic, political, and theological
compromises are enacted simultaneously. Thus, worship spaces in Tana Toraja should not
be viewed solely as autonomous expressions of religion, but rather as the outcome of a
dialectic among Shati‘ah norms, local wisdom, and a lived ethos of tolerance internalized by
interfaith communities.”

Qibla Deviation as a Negotiation of Shari‘ah, Aesthetics, and Local Wisdom
The determination of the gibla ditection constitutes a normative obligation in figh al- ibadabh,
tirmly grounded in the Qur’an and hadith, and reinforced by MUI Fatwa No. 5 of 2010 on
the Qibla Direction. Accurate otientation towatd the Ka‘bah is regarded as a prerequisite for
the perfection of prayer.” However, field findings reveal that from 1934 until 2020, the qgibla
direction of the Great Mosque of Makale deviated by approximately 22° from the precise
otientation toward the Ka‘bah. This deviation cannot be attributed merely to a technical
error arising from limited %m al-falak.”” Instead, it must be understood as the outcome of a
complex social compromise. Therefore, the issue of qgibla orientation in Makale cannot be
examined solely through a normative legal framework but must also be understood as an
expression of social, cultural, and theological negotiations that have shaped the configuration
of Muslim sacred space within a predominantly non-Muslim society.*®

The primary factor underlying this deviation was the intention to preserve
interreligious harmony. In the context of Tana Toraja, where the majority of the population
is Christian, the establishment of a grand mosque in the city center served not only ritual
purposes but also symbolic functions, affirming the presence of the Muslim minority. The
mosque’s orientation was determined through deliberations involving both Muslim and
Christian leaders. The Imam of the Great Mosque of Makale recalled:”

“The mosque faces west becanse, at the time of its construction, Muslinm and Christian religions leaders
meet in the tongkonan #o deliberate and ultimately agreed on this orientation.”

This testimony demonstrates that the mosque’s construction was not a unilateral decision
but rather a cross-religious consensus, involving even the leadership of the GPdI Bethesda

64 Ahmad Zayyadi et al., “Understanding of Legal Reform on Sociology of Islamic Law: Its Relevance to
Islamic Family Law in Indonesia,” A/~Manabij: Jurnal Kajian Hukum Isiam 17, no. 2 (2023): 249—-62.

65 Abdul Muhaya et al., “The Syncretic Architecture of the Menara Kudus Mosque as an Expression of Sufistic
Tawhid,” Teosofi: Jurnal Tasawnf dan Pemikiran Islam 14, no. 2 (2025): 195-220.

66 “Fatwa of the MUI Fatwa Commission No. 5 of 2010 on the Orientation of the Qibla.”

67 Elhas et al, “Tagyir Mawdhi’ Inhiraf Qiblat al-Masjid fi Bamikasin ‘ald Asasi al-Tiknolojiyya al-
Mutagaddimah,” 591-625.

%8 See: Aljunied, “Not Just a House to Honour God,” 43-55; Vikry Reinaldo Paais, “Interreligious
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Albab 14, no. 1 (2025): 65-86.
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Makale, which is located opposite the mosque.”

Thus, the mosque’s orientation was not
merely a matter of figh but also a social agreement intended to promote harmony in the public
sphere. Ultimately, the Great Mosque of Makale serves as a tangible symbol that both fosters
interfaith relations and affirms the legitimacy of the Muslim presence in Tana Toraja.”!

The second factor was aesthetic consideration and architectural alignment with the
surrounding environment. The mosque was intentionally constructed parallel to the GPdI
Bethesda Makale to create visual symmetry within the cityscape. This spatial alighment was
deemed essential for maintaining urban harmony and aesthetic balance in Makale’s public
space.”” This decision suggests that the deviation was made deliberately, rather than
negligently, as a response to social and symbolic imperatives within a multicultural context.
While precision in qibla orientation holds central importance in Islamic law, architectural
aesthetics and urban harmony were also regarded as significant factors. For some, this may
appear to be a compromise of religious principles; for others, it represents the embodiment
of local wisdom in accommodating social, aesthetic, and multicultural values without
undermining the essence of worship.”

The third factor was the internalization of the Torajan local wisdom of solata’,; a
principle emphasizing harmonious relationships among humans, nature, and spirituality.”™
This value was expressed through deliberations held in the #ngkonan. This traditional space
not only symbolizes kinship™ but also serves as a forum for interreligious communities to
make collective decisions. A pastor from GPdI Makale explained:”

“Torajans have long been taught to respect one another (solata’). A small example of this is the
tongkonan. What is its function? 1t serves as a place to sit together without barriers. Within a
Sfamily, people of different religions must sit together in the tongkonan. From there, all problems are
resolved. I can assure you that it is challenging to pit Torajans against each other over religion. Since
childhood, we have been taught to respect various faiths and religions. Our mentality has been shaped
to address different issues at the tongkonan, and that is how we solve our problems.”

70 MZ, “Interview with Chairman of the Majelis Ulama Indonesia of Tana Toraja,” August 8, 2024.
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This testimony demonstrates that the deviation in qibla orientation was not merely an
architectural choice but also a cultural mechanism that integrates religious symbols into the
social logic of harmony deeply rooted in Torajan society.””

The fourth factor was theological reasoning, which developed alongside the
community’s understanding. In the early period, mosque administrators believed that simply
facing west was sufficient, without the need for precise alignment with the Ka‘bah. The
Imam of the Great Mosque explained:™

“In the past, our understanding was simple—facing west was sufficient. It was only in 2020 that we
recetved ‘\lm al-falak training, after which we adjusted the prayer rows without altering the building’s
orientation.”

Internal corrections were carried out in 2023 by adjusting the prayer rows, while preserving
the building’s original orientation as a historical symbol of interreligious consensus. This
phenomenon is further exemplified by social practices surrounding the mosque, such as
Christian leaders contributing to its maintenance and even donating sacrificial animals during
the Eid al-Adha.” These instances highlight the mosque’s role beyond a ritual space—as a
living symbol of tangible interfaith solidarity.”

Accordingly, the gibla deviation at the Great Mosque of Makale reflects a negotiated
interpretation of Islamic law embedded within a pluralistic social context. While the validity
of congtregational prayer remains preserved under Shati ah, the mosque’s physical orientation
has been reinterpreted as a symbol of social cohesion, urban aesthetics, and local wisdom.
The Head of Makale Subdistrict emphasized this point:*'

“The Great Mosgue of Makale and the GPAI Bethesda Makale stand as synibols of interreligions
harmony in our district. Muslims and Christians consistently support one another and actively
participate in the construction and maintenance of their respective houses of worship. This harmony is
sustained by mutual respect and solidarity, which have become deeply ingrained values in the daily life
of Makale’s community.”

Therefore, the imprecise gibla orientation should not be viewed as a religious violation, but
rather as a socio-religious strategy that highlights the role of religion in fostering social
cohesion in a multicultural society.”

The Construction of Minority Figh: Qibla, Culture, and Social Cohesion

The existence of the Great Mosque of Makale since 1934 should not be understood merely
as an expression of Muslim ritual piety, but also as a manifestation of the socio-political
position of the Muslim community within the predominantly Christian context of Tana
Toraja. The mosque serves a dual function: as a place of worship and as a symbol of minority
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Tawhid,” 195-220; Aljunied, ““Not Just a House to Honour God,”” 43-55.
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82 See: Jamail et al., “Sustainable Mosque Designs from the Perspectives of Social Inclusion,” 329-35;
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identity, continuously negotiating with local culture.*’ Therefore, the approximately 22°
deviation of its gibla from astronomical precision cannot be attributed simply to limitations
in %m al-falak;’ rather, it must be interpreted as the product of social compromise embedded
in the power dynamics among religious communities. In this sense, the gibla in Makale
represents a legal construction shaped by historical interactions, interfaith deliberations, and
symbolic calculations aimed at sustaining social cohesion in the public sphere.

The involvement of interfaith leaders and the internalization of local wisdom are
evident in the case of the Great Mosque’s gibla deviation. From the outset, the mosque’s
founders were aware of the social sensitivities involved in constructing a monumental Islamic
structure within a predominantly Christian region.”” Interfaith deliberations held in the
tongkonan provided a forum where the mosque’s orientation was determined not solely by
% The deliberate alignment of the
mosque with the GPdI Bethesda Makale reflects the embodiment of Torajan cultural values,

figh prescriptions but through negotiated consensus.

prioritizing visual harmony within the urban landscape over astronomical precision. Thus,
the mosque’s orientation was not merely a technical decision but an expression of minority
Islamic law negotiated within the broader social context.”” The mosque itself became a
tangible symbol of compromise, striking a balance between fidelity to Shatri‘ah and the
necessity of coexistence.*

The testimony of a pastor from GPdI Bethesda Makale reinforces this finding. He
emphasized that Christian involvement in the mosque’s construction was not a unilateral
gesture of accommodation but rather a collective practice rooted in the Torajan principle of
pa’daidi (mutual respect). This interreligious relationship demonstrates that sacred space is
never neutral; it is imbued with symbolic meaning, embodying consensus, solidarity, and
simultaneously serving as a minority strategy of resistance against potential marginalization.”
Accordingly, the Great Mosque of Makale serves a dual purpose: as a place of worship and

* From

as a symbolic arena that mediates interfaith relations within the local cultural context.
this perspective, Islamic law in minority contexts serves not only as a guide for ritual
compliance but also as an existential strategy to ensure the continuity of Muslim life within
a social structure dominated by another religious community.”!

The statement by the Chairman of MUI Tana Toraja Regency further emphasizes that

the implementation of Islamic law in minority contexts cannot be separated from the
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principle of maslahah (public interest), which aligns with the maqgasid al-shari‘ah (objectives of
Islamic law).”” Although the orientation of the Great Mosque of Makale deviates from the
precise astronomical gibla, it is understood as a contextual 7#/had, aimed at preserving religion
(hifz al-din) while simultaneously protecting human life (bifz al-nafs). By maintaining the
historical symbol of interfaith consensus while adjusting the prayer rows in 2020, the Makale
Muslim community has practiced a form of Islamic law that is both adaptive and responsive
to changing spatial and temporal realities.”” This dialectic demonstrates that Shati‘ah norms
are not confined to the private domain of ritual but are reinterpreted as instruments of social
inclusion.”

Accordingly, the construction of minority figh in determining the qibla at the Great
Mosque of Makale reveals three interrelated layers of legal reality. First, the internalization of
local cultural values, particularly the principles of social cohesion and interfaith respect.
Second, the material embodiment of these values through the mosque’s alignment with the
church, symbolizes urban harmony. Third, religious legitimacy achieved through the
reinterpretation of Shari'ah, emphasizing magslapah and the maqagsid al-shari‘ah.” This dialectic
yields a configuration of Islamic law that is not rigid but continually reconstructed in response
to social needs.” Thus, the deviation of the qibla in the Great Mosque of Makale is not a
deviation in the sense of religious transgression but rather an articulation of Islamic law
shaped through social negotiation. This phenomenon demonstrates that sacred space
emerges as the outcome of a dynamic interaction among text, culture, and social structure.”

Conclusion

The qibla deviation of the Great Mosque of Makale in Tana Toraja is not merely a technical
issue of Islamic astronomy (im al-falak) but rather the result of a complex social
compromise. From its establishment in 1934 until 2020, the mosque’s orientation—
approximately £22° off from the precise qibla—was determined through deliberations in the
tongkonan (the traditional Torajan house) involving both Muslim and Christian leaders. This
decision reflects the minority Muslim community’s strategy to preserve harmony with the
Christian majority while simultaneously creating a visual symbol of urban cohesion through
architectural alignment with the GPdI Bethesda Makale. Several interrelated factors shaped
this deviation: (1) the need to maintain interreligious harmony; (2) aesthetic considerations
in urban spatial planning; (3) the internalization of local wisdom such as solata’ and the
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principle of pa’'daidi (mutual respect); and (4) an early theological understanding that prayer
orientation toward the general westward direction was sufficient without astronomical
precision. These findings demonstrate that Islamic law in minority settings is not rigid, but
rather adaptive, responsive, and continually evolving through a dialectic between Shari‘ah
norms, local culture, and socio-political realities.

Conceptually, this study expands the understanding of Islamic legal practice in
minotity contexts, where Shari'ah norms are reinterpreted through the framework of magasid
al-shari‘ah (objectives of Islamic law) to safeguard magslapah (public interest), strengthen social
cohesion, and ensure the community’s existential continuity. The findings are relevant not
only to the development of contemporary figh (Islamic jurisprudence) but also to interfaith
studies, multicultural urban planning, and socio-legal discourses on how Islamic law is
socially produced through interaction and negotiation. However, this research has
limitations, as it is based on a single case study in Tana Toraja. Therefore, generalizing its
findings to other Muslim minority contexts should be approached with caution. Future
comparative studies—both across Muslim minority regions in Indonesia and within broader
global contexts—will enhance our understanding of how Islamic law is negotiated,
reinterpreted, and articulated within plural social spaces.

Bibliography

Abdul Niri, Mohamaddin, Nurulhuda Ahmad Zaki, and Mohamad Lugman Hakim Mohd
Nor. “Analisis Komputasional Aplikasi Sun Compass dalam Penentuan Arah Kiblat
Muslim.” Jurnal Figh 20, no. 1 (2023): 1-32.
https://doi.org/10.22452/figh.vol20no1.1.

Abubakar, Fatum, and Mohammad Salim Salim. “Inheritance Rights in Cases of Euthanasia:
Analyzing Legal and Ethical Complexities.” Antmind Review: Journal of Sharia and 1 egal
Ethies 1, no. 2 (2024): 60-71. https://doi.org/10.63077 / 2kxhg924.

Aini, Shofwatul. “Uji Akurasi Rasd al-Qiblat Global sebagai Metode Penentuan Arah Kiblat.”
Al-Abkam  Jurnal — lmn — Syari'ah  dan  Hukum 7, no. 1 (2022): 57-71.
https://doi.org/10.22515/alahkam.v7i1.5412.

Akbar, Reza, Aslan, and Riza Afrian Mustaqim. “Qibla Direction Calculation Methods in
Islamic Astronomy References in Indonesia.” Abkam: Jurnal limn Syariah 22, no. 2
(2022): 385-410. https://doi.org/10.15408/ajis.v22i2.20422.

Akbar, Reza, and Asman Asman. “Social Conflict due to the Controversy of Mosque’s Qibla
Direction in Sejiram Village, Sambas Regency.” Jurnal limiah Al-Syir'ah 18, no. 1 (2020):
1-12. https://doi.org/10.30984 /iis.v18i1.926.

Aljunied, Khairudin. ““Not Just a House to Honour God’: Mosques in the Malay World as
Cosmopolitan Spaces.” Global Journal Al-Thagafah 8, no. 1 (2018): 43-55.
https://doi.org/10.7187/GJAT072018-4.

Almakky, Ghazy, and John Snyder. “Calculating an Azimuth from One Location to Another:
A Case Study in Determining the Qibla to Makkah.” Cartographica 33, no. 2 (1996): 29—
36. https://doi.org/10.3138 /C567-3003-1225-M204.

Journal of Islamic Law, Vol. 6, No. 2, 2025. [332]



Faiz et al.

Astrid, Ayuni Kartika, Dewi Yanti, Mulia Sari, and M. Zainul Hafizi. “Transformasi Nilai
Tradisi Besaprah dalam Budaya Sambas di Era Globalisasi.” Jurnal Pendidikan Sosial
Indonesia 2, no. 3 (2025): 115-25. https://doi.org/10.62238 /jupsi.v2i3.130.

Atasoge, Anselmus Dore Woho, Damianus Dionisius Nuwa, Fransiskus Yance Sengga,
Mikael Alfianus Mulan Kabelen, and Christianus Watu. “Lilen San Juan: The Light of
Social Cohesion and Religious Moderation.” A~AMbab 14, no. 1 (2025): 87-114.
https://doi.org/10.24260/alalbab.v14i1.3566.

Azharuddin, Azharuddin. “Harmonization of Islamic Inheritance Law and Indonesian
Customary Law Regarding the Acceleration of Inheritance Distribution: Legal
Philosophy Study.” Jurnal Mediasas: Media Ilmu Syari’ah dan Abwal Al-Syakbsiyyah 8, no.
2 (2025): 428-39. https://doi.org/10.58824 /mediasas.v8i2.327.

Aziz, Moh Wahib, Amri Amri, Ahmad Havid Jakiyudin, and Siti Aminah. “Harmony in
Diversity: The Role of Minority Jurisprudence in Realizing Religious Harmony in
Jayapura, Papua.” Justicia Islamica 21, no. 2 (2024): 313-34.

Aziz, Saiful. “An Artificial Intelligence ChatGPT-Based Approach for Qibla Identification:
Implementation and Analysis.” Asy-Syir'ab: Jurnal 1lmn Syari'ah dan Hukum 58, no. 2
(2024): 351-88. https://doi.org/10.14421/ajish.v58i1.1443.

Baihaqi, Imam. “Analisis Sistem Perhitungan Awal Waktu Salat Thomas Djamaluddin.”
Thesis, UIN Walisongo, 2017. https://eptints.walisongo.ac.id/id/eprint/7695/.

Bare, Rede Roni, Haedar Akib, Anshari, Djamil Hasim, and Akbar Mukmin. “Competitive
Advantage of Local Potential-Based Tourism Destinations: Evidence from
Indonesia.” PalArch’s Journal of Archaeology of Egypt | Egyptology 17, no. 6 (2020): 16567—
80.

BPS - Statistics of Tana Toraja Regency. Tana Toraja Regency in Figures. 1102001.7318. BPS -
Statistics of Tana Toraja Regency, 2024.

Dallal, Ahmad S. “Ibn Al-Haytham’s Universal Solution for Finding the Direction of the
Qibla by Calculation.” Arabic Sciences and Philosophy 5, no. 2 (1995): 145-93.
https://doi.org/10.1017/S0957423900002010.

Elhas, Hosen, Abdul Jalil, Abd. Wahed, Ach. Muzayyin, and Ziyad Ravasdeh. “Tagyir
Mawdhi’ Inhiraf Qiblat al-Masjid fi Bamikasan ‘ala Asasi al-Tiknolojiyya al-
Mutagaddimah: Al-Tahlila al-Ijtima’l wa al-Tsaqafl.” AL-IHKAM: Jurnal Hukum &
Pranata  Sosial 18, no. 2 (2024): 591-625. https://doi.org/10.19105/al-
Ihkam.v18i2.8939.

Faiz, ABD Karim. “Figh Moderation on Qibla Direction Determination: Flexible Accuracy.”
Journal of Islamic Law 1, no. 1 (2020): 83-99. https://doi.org/10.24260/jil.v1i1.23.

“Fatwa of the MUI Fatwa Commission No. 5 of 2010 on the Orientation of the Qibla.”
https://fatwamui.com/storage/63/5.-Fatwa-Arah-Kiblatttt.pdf.

Gale, Richard. “Representing the City: Mosques and the Planning Process in Birmingham.”
Journal — of  Ethnic  and ~ Migration ~ Studies 31, no. 6 (2005): 1161-79.
https://doi.org/10.1080/13691830500282857.

Gottdiener, Mark. The Social Production of Urban Space. 2nd ed. University of Texas Press, 1994.

Journal of Islamic Law, Vol. 6, No. 2, 2025. [333]



Faiz et al.

Hajar, Johari, and Syahpawi. “Determination of Qibla Directions According to Islamic
Astronomic Science (Case Study of Qibla Directions in Indonesia).” International Journal
of Innovation, Creativity and Change 11, no. 4 (2020): 205-17.

Hasani, Wulan Suci Rahmadani, and M. Fijar Ishlahul Ummah. “Kelakat and Cultural
Identity in Marriage Rituals: A Maqasid al-Shari’ah Approach in Loloan Timur Muslim
Traditions.”  Indonesian ~ Journal —of Islamic Law 7, no. 2 (2024): 83-104.
https://doi.org/10.35719 /chwgg449.

Hasbi, Mohamad Fauzi Sukimi, Muhammad Iqbal Latief, and Yusriadi Yusriadi.
“Compromise in Traditional Ceremonies: A Case Study of the Rambu Solo’ Ceremony
in Toraja Regency.” Humanities & Social Sciences Reviews 7, no. 6 (2019): 286-91.
https://doi.org/10.18510/hsst.2019.7651.

Idrus, Rahmi Hidayati Al, Ramlah Ramlah, Illy Yanti, Harris Mubarrak, and Dian Mukhlisa.
“Flexibility of Women’s Inheritance Distribution in Jambi Malay Society:

Compromising Islamic and Customary Law.” E/-Usrah: Jurnal Hukum Keluarga 7, no. 1
(2024): 1. https://doi.org/10.22373 /ujhk.v7i1.22038.

Irawan, Zayadi, Made Saihu, Darwis Hude, and Nasaruddin Umar. “Negotiating Legal
Pluralism: Syncretism of Islamic Law and Balinese Adat in Pegayaman Village.” E/-
Mashlabah 15, no. 1  (2025):  149-64.  https://doi.org/10.23971/el-
mashlahah.v15i1.9072.

Ishaq, Abu. A~-Mubadbdhab fi Figh al-Imam al-Shafi‘s. Vol. 3. Beirut: Dar al-Kutub al-Tlmiyyah,
2016.

Ismail, Ismail, Dikson T. Yasin, and Zulfiah. “Toleransi Pelencengan Arah Kiblat di
Indonesia Perspektif Ilmu Falak dan Hukum Islam.” A/~Mizan 17, no. 1 (2021): 115—
38. https://doi.org/10.30603 /am.v17i1.2070.

Izzuddin, Ahmad. “The Problems of the Relationship between Science and Religion in Qibla
Direction Calibration at the Great Mosque of Demak and Baiturrahman Mosque in
Semarang, Indonesia.” Journal of Islamic Law 3, no. 2 (2022): 111-31.
https://doi.org/10.24260/iil.v3i2.823.

Jalil, Abdul, and Hosen Hosen. “Qibla Jurisprudence: Deviation of Mosques’ Qibla in
Pamekasan Madura.” Islamuna:  Jurnal Studi Islam 7, no. 2 (2020): 143-065.
https://doi.org/10.19105/islamuna.v7i2.3381.

Jamail, M. I, I. L. Samsudin, M. T. M. Rasdi, A. Sabil, and L. Yola. “Sustainable Mosque
Designs from the Perspectives of Social Inclusion: Comparisons of Four Mosques in

Kuala Lumpur, Malaysia.” International Journal of Sustainable Construction Engineering and
Technology 14, no. 5 (2023): 328-35.

Kepplinger, Eva. ““The Maqasid Are the Qibla of the Jurists™ A Critical Analysis of
Contemporary References to and Usages of Abu Hamid Al-Ghazal’s Dictum.”
Religions 15, no. 2 (2024): 165. https://doi.org/10.3390/1el15020165.

Khoiroh, Muflikhatul, and Abd Syakur Syakur. “The Flexibility of Islamic Law in the Ganjur
Tradition in Lamongan, Indonesia.” Ijzzhad: Jurnal Wacana Hukum Islam dan Kemanusiaan
23, no. 2 (2023): 139-59. https://doi.org/10.18326/ijtithad.v23i2.139-159.

King, David A. _Astronomy in the Service of Islam. Taylor and Francis, 2024.
https://doi.org/10.4324/9781003557166.

Journal of Islamic Law, Vol. 6, No. 2, 2025. [334]



Faiz et al.

Kusdiyana, Kusdiyana, Samsudin Samsudin, Muhammad Buchori, and Rogiyul Ma’arif Syam.
“A Comparative Study of Islamic Astronomy and Jurisprudence on the Qibla
Direction of Historical Mosques in Cirebon Indonesia.” Jurnal 1lmiah Mizani: Wacana
Hukum, — Ekonomi  dan  Keagamaan 11, no. 2 (2024):  450-063.
https://doi.org/10.29300/mzn.v11i2.4902.

Lattu, Izak Y.M. “Beyond Interreligious Dialogue: Oral-Based Interreligious Engagements
in Indonesia.” In Annual Review of the Sociology of Religion, edited by Giuseppe Giordan
and Andrew P. Lynch, vol. 10. BRILL, 2019.
https://doi.org/10.1163/9789004401266_006.

Ma’fiyah, Ma’fiyah, Yunus Yunus, and Subhan Fadli. “The Role of Religious Education in
Forming Social Consciousness.” Riwayat: Educational Jonrnal of History and Humanities 7,
no. 1 (2024): 295-301. https://doi.org/10.24815/jr.v7i1.37106.

Mahmud, Hamdan, Bahran Bahran, Nor Ipansyah, Siti Faridah, and Ruslan Ruslan.
“Understanding Qibla Orientation through the ‘Nagara’ Artificial Compass: A Falak
Legal Perspective.” Syariab: Jurnal Hukum dan Pemikiran 23, no. 1 (2023): 78-91.
https://doi.org/10.18592/sjhp.v22i2.6492.

Michael, Anthonius, Siswanto Masruri, and Fatimah Husein. “Exploring the Gradual

Islamization of Tana Toraja in South Sulawesi: History, Development, and
Challenges.” ESENSLA: Jurnal mn-Iimn Ushuluddin 24, no. 2 (2023): 134-43.
https://doi.org/10.14421 /esensia.v24i2.4450.

Mousavi, Razieh S. “From Complex to Simple: The Example of Qibla-Indicators.” In Failed
Historical Scientific Instruments, edited by Sara J. Schechner and Sofia Talas. BRILL, 2024.
https://doi.org/10.1163/9789004689107.

Moussa, Ali. “Mathematical Methods in Abu al-Wafa’s Alwagest and the Qibla
Determinations.”  _Arabic ~ Sciences  and ~ Philosophy 21, no. 1 (2011): 1-56.
https://doi.org/10.1017/8095742391000007X.

Mufahamah, Raisatul, Sujadi Sujadi, and Edegar da Concei¢ao Savio. “Migration, Balik-Islam,
and Identity Formation of Muslims in Palawan of the Philippines.” A/~A/bab 14, no. 1
(2025): 3-22. https://doi.org/10.24260/alalbab.v14i1.2597.

Muhajir, Muhajir, Imam Yahya, and Frangky Suleman. “Analysis of Qicblat Direction at Jami
Al Iman Mosque Sunan Geseng Loano Purworejo.” Jurnal Ilmiah Al-Syir'ah 20, no. 2
(2022): 251-62. https://doi.org/10.30984 /jis.v20i2.2013.

Muhaya, Abdul, Muhammad Faiq, Ahmad Tajuddin Arafat, and Thiyas Tono Taufiq. “The
Syncretic Architecture of the Menara Kudus Mosque as an Expression of Sufistic
Tawhid.” Teosofi: Jurnal Tasawuf dan Pemikiran Islam 14, no. 2 (2025): 195-220.
https://doi.org/10.15642/teosofi.2024.14.2.195-220.

Mustaqim, Riza Afrian, and Reza Akbar. “Study on the Causes of Inaccuracy of Qibla
Direction of the Great Mosque Baitul Makmur West Aceh.” Jurnal Iinziah Al-Syir'ah 19,
no. 1 (2021): 30—45. https://doi.org/10.30984 /jis.v19i1.1315.

Naylor, Simon, and James R. Ryan. “The Mosque in the Suburbs: Negotiating Religion and
Ethnicity in South London.” Social & Cultural Geography 3, no. 1 (2002): 39-59.
https://doi.org/10.1080/14649360120114134.

Ngazizah, Inna Fauziatal, Any Ismayawati, Saidatul Najihah binti Abdul Jalil, and Muchamad
Busrol Karim. “Localizing Islamic Law: Marriage Practices and the Pak Ponjen

Journal of Islamic Law, Vol. 6, No. 2, 2025. [335]



Faiz et al.

Traditon in  Kudus.”  ErfMashlabah 15, no. 1 (2025):  59-78.
https://doi.org/10.23971/el-mashlahah.v15i1.8906.

Nooy-Palm, Hetty. The Sa’'dan-Toraja: A Study of Their Social Life and Religion. BRILL, 1986.
https://doi.org/10.1163/9789004487758.

Paais, Vikry Reinaldo. “Interreligious Engagement Between Indigenous Religion and
Christianity Within the Huaulu Community in Maluku.” A/~A/bab 14, no. 1 (2025): 65—
86. https://doi.org/10.24260/alalbab.v14i1.3289.

Pajarianto, Hadi. “Interreligious Relation: Position of Women in Strengthening Christian and
Muslim Bonds.” HTS Teologiese Studies | Theological Studies 78, no. 4 (2022): 7. Ethnicity.
https://doi.org/10.4102/hts.v78i4.7096.

Pora’, Sudarmin Tandi, Aisya Alkestri Malleana, and Nurhasanah Nurhasanah. “Menguak
Kearifan Lokal Masyarakat Toraja dalam Menjaga Toleransi.” PUSAKA 11, no. 2
(2023): 299-312. https://doi.org/10.31969/pusaka.v11i2.1234.

Portal Informasi Masjid Indonesia. “Masjid Raya Makale.” Accessed August 20, 2025.
https://dkm.or.id.

Qarafi, Ahmad ibn Idris, and Muhammad Ahmad Sarraj. Kitab al-Furig: Anwar al-Buriq fi
Anwa al-Furitg. Dar al-Salam, 2001.

Rakhmadi, Arwin Juli, and Junaidi Junaidi. “Qibla Accurary of the Mahligai and Papan Tinggi
Tomb Complexes at Central Tapanuli.” Journal of Contemporary Islam and Muslim Societies
6, no. 1 (2022): 30-54. https://doi.org/10.30821/jcims.v6i1.11077.

Rohana, Nada Putri Putri. “Accuracy of Qibla Direction of the Mosque with the Qibla
Shadows and Rashdul Qibla Methods.” A/~-Marshad: Jurnal Astronomi Islam dan 1nn-1imn
Berkaitan 10, no. 1 (2024): 35-49. https://doi.org/10.30596/jam.v10i1.17117.

Rosyidin, Muhammad Abror, Qoidul Khoir, Damanhuri Damanhuri, and Abdillah Dzul
Fikri. “Multicultural Values in the Concept of Islamic Brotherhood: A Study from the
Hadith Perspective.” Nabawi: Journal of Hadith Studies 6, no. 1 (2025): 35-91.
https://doi.org/10.55987 /njhs.v6i1.194.

Sallata, Markus Kudeng, Merryana Kiding Allo, and Fajri Ansari. “Bamboo Forest
Tanagement Practices and Local Wisdom in Tana Toraja and North Toraja Regency,
South Sulawesi.” _AIP  Conference  Proceedings 3001, no. 1 (2024): 030045.
https://doi.org/10.1063/5.0184455.

San‘ani, Muhammad bin Isma‘l. Subul/ al-Salam. Beirut: Dar al-Ma‘rifah, 1997.

Sargsyan, Hovhannes, Annisatul Maulidiyyah Rahman, Alice Bjérnsson, Yusuf Ndong Nzé,
and Ana Soffa del Carmen. “Beyond Anthropocentrism: Reinterpreting Islamic Legal
Ethics through Transspecies Rights and Ecological Jurisprudence.” Indonesian Journal of
Istamic Law 8, no. 1 (2025): 92-112. https://doi.org/10.35719/9vryst32.

Sendana, Aris Kaban, Fathu Rahman, Nasmilah Nasmilah, and Harlinah Sahib. “Interpreting

Socio-Cultural Values in Toraja: The Symbolism of Garonto’ Sura’ in Kada Tomina.”
Edelweiss  Applied — Science  and ~ Technology 9, no. 4  (2025):  2835-44.
https://doi.org/10.55214/25768484.v9i4.6662.

Sha‘rani, ‘Abd al-Wahhab. A/-Mizan al-Kubr. Beirut: Dar al-Fikr, 1988.
Shawkani, Muhammad ibn ‘All. Nay/ Al-Awtar. Damascus: Dar al-Kalim al-Tayyib, 1993.

Journal of Islamic Law, Vol. 6, No. 2, 2025. [336]



Faiz et al.

Sobirin, Mohamad. “The Ritual Agency and Living Tradition of ad-Damm ‘ala Qalb al-
Qur’an in Local Islamic Communities of Banyumas.” Jurnal Studi Iinn-Iinn Al-Qur'an
dan Hadis 26, no. 2 (2025): 469-97. https://doi.org/10.14421/qh.v26i2.6708.

Suryamodjo, Pratama Yoland, Nur Azisa, and Haeranah Haeranah. “Customary Sanctions in
Resolving Violations of the ‘Aluk Todolo’ of the Tana Toraja Community.” Jurnal
Cakrawala Hukum 13, no. 2 (2022): 214-23.
https://doi.org/10.26905/idjch.v13i2.5655.

Taufiq, Muhammad, and Muhammad Said. “Qur’anic Interpretation among Sasak Muslims
across Communities, Theologies, and Ideological Conflicts.” Jurnal Studi 1lmn-Iimu Al-
Qur'an dan Hadis 26, no. 2 (2025): 383—412. https://doi.org/10.14421/qh.v26i2.6287.

Umam, Fawaizul, Mohammad Ali Al Humaidy, and Moh. Asyiq Amrulloh. “Dialectics
Between Islam and Local Culture in Wetu Telu Lombok Muslims” Merariq Tradition:
An ‘Utf Perspective.” AL-IHKAM: Jurnal Hukum & Pranata Sosial 19, no. 1 (2024):
104-25. https://doi.org/10.19105/al-lhkam.v19i1.10603.

Wiryadinata, Halim. “Aluk Todolo: The Journey of Puang Matua’s Wisdom from Dormancy
to Revival.” The International Journal of Religion and Spirituality in Society 15, no. 2 (2024):
263-77. https://doi.org/10.18848/2154-8633/CGP/v15i02/263-277.

Yaqin, ’Alamul, and Igbal Kamalludin. “Qibla Direction of the Historical Mosque in
Pekalongan City: Accuracy and Tolerance.” AL-AFAQ: Jurnal Ilmn Falak dan Astronomi
0, no. 2 (2024): 135-50. https://doi.org/10.20414/afaq.v6i2.11149.

Yudistira, Riyantino, Muta’allim Muta’allim, Nurcaya Nurcaya, Julhadi Julhadi, and Petrus
Pattiasina Jacob Pattiasina. “The Role of Linguistics and Local Wisdom on Knowing
Harmony between Religions at Tana Toraja.” Muslim Heritage 7, no. 2 (2022): 409-31.

Yunus, Yunus, and Mukoyyaroh Mukoyyaroh. “Pluralitas dalam Menjaga Toleransi di Tana
Toraja.” DINAMIKA: Jurnal Kajian Pendidikan dan Keislaman 7, no. 1 (2022): 49-74.
https://doi.org/10.32764/dinamika.v7i1.2488.

Yusuf, Nasruddin, Ridwan Jamal, and Nik Abdul Rahim Nik Abdul Ghani. “Sadd al-
Dzari’ah’s Strategy in Maintaining Social Integrity and Sharia of Muslim Minorities
amid Religious Plurality in North Sulawesi.” International Journal of Syariah and Law 1,
no. 1 (2025): 41-58.

Zayyadi, Ahmad, Ridwan, Arif Hidayat, Ubaidillah, and Mowafg Abrahem Masuwd.
“Understanding of Legal Reform on Sociology of Islamic Law: Its Relevance to Islamic
Family Law in Indonesia.” A/~-Manabij: Jurnal Kajian Hukum Islam 17, no. 2 (2023): 249—
62. https://doi.org/10.24090/mnh.v17i2.7584.

Zuhaili, Wahbah. ALFigh al-Islami wa Adillatub. Vol. 1. Beirut: Dar al-Fikr, 2010.

Journal of Islamic Law, Vol. 6, No. 2, 2025. [337]



