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Abstract 
This article intends to examine the phenomenon of polygamy mentoring in Indonesia, 
which is campaigned by Kiai Hafidin on the Robbanian Family Youtube account. This 
study focuses on how the interpretation of polygamy according to Kiai Hafidin, its 
correlation with polygamy that developed in Indonesia, and the religious problems in this 
country. The approach used is a virtual ethnographic approach (netnography) by applying 
two analytical models, discourse analysis and hermeneutical analysis. This research shows 
that the polygamy discourse delivered by Kiai Hafidin is allegedly based on the theological 
reasoning of QS. al-Nisa’ (4): 3 and 129, and the practice of polygamy by the Prophet 
Muhammad and his companions, but tends to be apologetic. Moreover, Kiai Hafidin’s 
polygamy discourse is positioned as resistance to the existing discourse in Indonesia, 
namely monogamy discourse. For Kiai Hafidin, polygamy is related to marriage and as an 
alternative to various socio-religious problems; for example, as a solution to the rise of 
adultery cases, many women are still single, and the depletion of religiously good women. 
However, apart from this, Kiai Hafidin’s polygamy discourse basically strengthens the 
interests of patriarchy, which further distances the ideal bond between men and women. 
 
Keywords: Polygamy Mentoring, Hadith, Hermeneutics, Resistance, Patriarchy. 
 
Abstrak 
Artikel ini dimaksudkan untuk mengkaji fenomena mentoring poligami yang eksis di 
Indonesia yang dikampanyekan oleh Kiai Hafidin pada akun Youtube Robbanian Family. 
Fokus kajian ini adalah bagaimana penafsiran tentang poligami menurut kiai Hafidin dan 
korelasinya dengan poligami yang berkembang di Indonesia dan problem keagamaan yang 
eksis di negara ini. Pendekatan yang digunakan adalah pendekatan etnografi virtual 
(netnografi) dengan menerapkan dua model analisis, analisis wacana dan analisis 
hermeneutis. Hasil penelitian ini adalah bahwa diskursus poligami yang disampaikan oleh 
Kiai Hafidin disinyalir berpijak pada nalar teologis yaitu QS. al-Nisa’ (4): 3 dan 129, serta 
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praktik poligami yang dilakukan oleh Nabi Muhammad dan para sahabat, namun 
cenderung apologetik. Lebih dari itu, diskursus poligami ala Kiai Hafidin diposisikan 
sebagai resistansi terhadap diskursus yang selama ini eksis di Indonesia, yaitu diskursus 
monogami. Bagi Kiai Hafidin, poligami tidak sekedar hubungannya dengan pernikahan, 
melainkan juga sebagai alternatif dari berbagai problem sosial-keagamaan, misalnya sebagai 
solusi maraknya kasus perzinaan, banyak wanita yang masih lajang, dan menipisnya 
perempuan yang baik secara agama. Namun, terlepas dari hal tersebut diskursus poligami 
ala Kiai Hafidin pada dasarnya semakin menguatkan kepentingan patriarki yang justru 
semakin menjauhkan ikatan yang ideal antara laki-laki dan perempuan. 
 
Kata Kunci: Mentoring Poligami, Hadis, Hermeneutika, Resistansi, Patriarki. 
 

INTRODUCTION 

In Indonesia’s incessantly monogamous marriage discourse, Kiai Hafidin came up with an 

open polygamy campaign. This polygamy campaign is found massively in various programs 

broadcast live on various online media channels. The spread of the values of the Qur’an 

and hadith has become a trend on various social media.1 In this case, Kiai Hafidin is in a 

position as a mentor, coach, or trainer for various seminars on polygamy, both on a local 

and national scale. Related to this, several figures from well-known institutions gave 

negative responses. Puspitarini, Chairperson of Nasyiatul Aisyiyah, explained that the 

polygamy campaign could negatively affect social conditions in Indonesia. Likewise, Siti 

Aminah Tardi, Commissioner of the National Commission for Women, noted the need to 

review polygamy mentoring activities. For him, these activities only provide an image of 

profit for men by ignoring other facts of violence and divorce that arise because of 

polygamy.2 

However, the rampant polygamy campaign seems to have been neglected in 

scientific-academic discourse. So far, studies related to the issue of polygamy have only 

revolved around three main trends. First is a study that seeks to reinterpret the verses of 

the Qur’an and hadith about polygamy according to contemporary values. 3  In this 

reinterpretation, several approaches are used; hermeneutic, maqashidi, and socio-historical 

                                                 
1 Mila Aulia and Miski, “Film Islami Sebagai Model Interpretasi Atas Al-Qur’an Dan Hadis: Kasus 

Film Ayat Tentang Cinta,” Theologia 31, no. 1 (2020): 139–164; Roudlotul Jannah and Ali Hamdan, “Tafsir Al-
Qur’an Media Sosial: Kajian Terhadap Tafsir Pada Akun Instagram @quranreview Dan Implikasinya 
Terhadap Studi Al-Qur’an,” Mashahif: Journal of Qur’an and Hadits Studies 1, no. 1 (2021): 1–15. 

2 Narasi, Menguak Sisi Lain Mentoring Poligami Berbayar (YouTube, 2021). 
3 Wahid Syarifuddin Ahmad, “Status Poligami Dalam Hukum Islam (Telaah Atas Berbagai Kesalahan 

Memahami Nas Dan Praktik Poligami),” Al-Ahwal 6, no. 1 (2013): 57–70; Imam Machali, “Poligami Dalam 
Perdebatan Teks Dan Konteks: Melacak Jejak Argumentasi Poligami Dalam Teks Suci,” PALASTREN Jurnal 
Studi Gender 8, no. 1 (2015): 35–56; Muhammad Zulianto, “Studi Tafsir QS. Al-Nisa’ Ayat 3 Tentang 
Keabsahan Poligami,” Tafaqquh: Jurnal Penelitian dan Kajian Keislaman 5, no. 1 (2017): 83–101; Rike Luluk 
Khoiriah, “Poligami Nabi Muhammad Menjadi Alasan Legitimasi Bagi Umatnya Serta Tanggapan Kaum 

Orientalis,” JURNAL LIVING HADIS 3, no. 1 (2017): 1–21; Moh Mukri, “Poligami : Antara Teks Dan 
Konteks Sosial,” AL-’ADALAH 14, no. 1 (2017): 201–224; Rahmi Syahriza, “Analisis Teks Hadis Tentang 

Poligami Dan Implikasinya,” AL QUDS : Jurnal Studi Alquran dan Hadis 2, no. 2 (2018): 125–152; Sukring 
Syamsuddin, “A Legal Debate on Polygamy: Classical and Contemporary Perspectives,” ESENSIA: Jurnal 
Ilmu-Ilmu Ushuluddin 19, no. 2 (2018): 147–160; M. Ichsan, “Poligami Dalam Perspektif Hukum Islam (Kajian 
Tafsir Muqaranah),” Jurnal Ilmiah Syari’ah 17, no. 2 (2018): 151–159; Siti Robikah, “Pergeseran Paradigm 
Tafsir Al-Quran: Analisis Terhadap Tafsir Feminis Di Indonesia,” Analisis: Jurnal Studi Keislaman 19, no. 1 
(2019): 105–128. 
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approaches that are connected to the early Islamic period. Second, a study that focuses on 

the thoughts of Muslim figures, both classical and contemporary, about polygamy-

monogamy.4 In this case, Fazlurrahman, Amina Wadud, Riffat Hasan, and Quraish Shihab 

became the objects of study. Their thoughts about polygamy-monogamy are always 

associated with progressive and responsive thoughts to the times. Third, a special study on 

polygamy that occurs in the general public is practiced by religious leaders. 5  Several 

approaches are used in this type of study, among others, hermeneutics, sociology, 

economics, etc. 

Based on the significance of this issue, this study is intended to make a scientific-

academic contribution. However, Kiai Hafidin’s polygamy mentoring has become a social 

phenomenon with real implications. In several polygamy mentoring events spread across 

various social media, this event is of great interest to many audiences; some give 

testimonials and satisfaction. In other words, the study of this phenomenon is no longer 

limited to theoretical studies. However, although this study is empirical-phenomenological, 

in reality, it is not like the study of polygamous practices that exist in social space and tend 

to be passive. In this context, Kiai Hafidin is not only a mentor, coach, and trainer who 

then creates a counter-discourse in the marriage bond, which tends only to emphasize the 

monogamous aspect. He also practices polygamy and makes it a role model for polygamy 

in Indonesia. Thus, this study can fill in the gaps of other studies. 

                                                 
4 Khoirul Basyar, “Aspek Humanisme Poligami (Analisis Feminisme Terhadap Pemikiran Muhammad 

Shahrur Mengenai Syarat-Syarat Poligami),” Religia: Jurnal Ilmu-Ilmu Keislaman (2009): 1–22; Siti Ropiah, 
“Prinsip Perkawinan Menurut Hukum Islam Dan Undang-Undang No. 1/1974 (Study Analisis Tentang 
Monogami Dan Poligami),” Maslahah 2, no. 1 (2011): 63–69; Slamet Firdaus, “Poligami Bagi Yang Mampu 
Monogami Bagi Yang Tidak Mampu,” Al-Manahij: Jurnal Kajian Hukum Islam 6, no. 2 (2012): 269–285; Haris 
Hidayatullah, “Adil Dalam Poligami Persepktif Ibnu Hazm,” Religi: Jurnal Studi Islam 6, no. 1 (2015): 207–235; 
Cucu Surahman, “Poligami Menurut Nasr Hamid Abu Zayd: Studi Atas Pengaruh Pemikiran Tafsir Terhadap 
Penetapan Hukum,” Ijtihad: Jurnal Wacana Hukum Islam dan Kemanusiaan 17, no. 2 (2017): 155–174; U. 
Abdurrahman, “Penafsiran Muhammad ‘Abduh Terhadap Alquran Surat Al-Nisâ’ Ayat 3 Dan 129 Tentang 
Poligami,” AL-’ADALAH 14, no. 1 (2017): 25–46; Ahmad Khotim, “Adil Dalam Poligami Menurut Kyai Di 
Jombang Perspektif M. Quraish Shihab,” At-Tahdzib: Jurnal Studi Islam Dan Muamalah 7, no. 2 (2019): 80–99; 
Nawir HK et al., “Keadilan Berpoligami: Tinjauan Kritis Penafsiran M. Quraish Shihab Terhadap QS. Al-
Nisā/4: 3,” Al-Izzah: Jurnal Hasil-Hasil Penelitian 15, no. 2 (2020): 95–107; Mieke Angraeni Dewi, “Tijauan 
Yuridis UU No.16 Tahun 2019 Menurut Asas Monogami Dan Hubungan Hukum Dalam Perkawinan,” 
Hukum dan Dinamika Masyarakat 17, no. 2 (2020): 138–145. 

5 Alean Al-Krenawi and John R. Graham, “The Story of Bedouin-Arab Women In A Polygamous 
Marriage,” Pergamon 22, no. 5 (1999): 497–509; S. Elbedour, William Bart, and Joel Hektner, “The 
Relationship Between Monogamous/Polygamous Family Structure and The Mental Health of Bedouin Arab 
Adolescents,” ELSEVIER: Journal of Adolescence 30 (2007): 213–230; Eko Wahyu Budiharjo, “Praktik 
Poligami Pegawai Negeri Sipil Ditinjau Dari Sistem Hukum Perkawinan,” Pandecta 8, no. 1 (2013): 67–75; 
Masthuriyah Sa’dan, “Poligami Atas Nama Agama: Studi Kasus Kiai Madura,” ESENSIA: Jurnal Ilmu-Ilmu 
Ushuluddin 16, no. 1 (2015): 1–12; Khoirul Abror, “Poligami Dan Relevansinya Dengan Keharmonisan 
Rumah Tangga (Studi Kasus Di Kelurahan Rajabasa, Bandar Lampung),” AL-’ADALAH 13, no. 2 (2016): 
227–238; Nina Nurmila, “Polygamous Marriages In Indonesia And Their Impacts On Woman’s Access To 
Income And Property,” Al-Jami’ah: Journal of Islamic Studies 54, no. 2 (2016): 426–446; Irawaty and Zakiya 
Darojat, “Kedudukan Dan Peran Perempuan Dalam Perspektif Islam Dan Adat Minangkabau,” Hayula: 
Indonesian Journal of Multidisciplinary Islamic Studies 3, no. 1 (2019): 59–76; Theresia Dyah Wirastri and Stijn 
Cornelis Huis Van, “The Second Wife: Ambivalences Towards State Regulation of Polygamy in Indonesia,” 
The Journal of Legal Pluralism and Unofficial Law (2021): 1–24; Khotim, “Adil Dalam Poligami Menurut Kyai Di 
Jombang Perspektif M. Quraish Shihab.” 
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There are three questions posed in this study. First, how are the Qur’an and hadith 

about polygamy interpreted to form a distinctive discourse in the hands of Kiai Hafidin? 

This question departs from the assumption that the practice and discourse of Kiai 

Hafidin’s polygamy cannot be separated from the process of interpreting the two main 

sources of Islam: the Qur’an and hadith. These two main sources are used as the 

theological basis for the various mentoring activities carried out by Kiai Hafidin, especially 

in his capacity as a religious figure. Second, how is the correlation of Kiai Hafidin’s 

polygamous discourse based on the Qur’an and hadith correlated with the discourse that 

has developed in Indonesia? In this case, it is recognized that there is not a single discourse 

that is separated from context. Third, how does Kiai Hafidin position the discourse on 

polygamy in the religious problems that exist in Indonesia? This question is correlated with 

the fact that the birth of discourse has a purpose. Concerning the issue of polygamy, the 

main assumption is the relationship between men and women in a marriage. Still, as an 

inseparable part of the social context, this discourse cannot be separated from other 

matters outside of marriage. These three questions assume that the phenomenon of 

mentoring polygamy never appears in a vacuum; Kiai Hafidin, who is free to provide legal 

and open mentoring on polygamy and demonstrates the “success” of polygamy, shows a 

shift in the sacredness of marriage and so on. 

This study is a virtual ethnographic study (netnography). The study focused on non-

real or virtual objects. The author participates as a passive audience which focuses on the 

presentations of Kiai Hafidin during polygamy mentoring. In this case, the intended 

impressions are those contained in the Robbanian Family account. This account officially 

broadcasts Kiai Hafidin’s lectures during polygamy mentoring, starting from May 2020 to 

January 2022. Kiai Hafidin’s presentations in this account also serve as primary data for the 

author’s study, while other information is contained in this account. Scientific articles, 

newspapers, social media accounts, books, etc., are the secondary data. Thus, overall, the 

main data in this study were obtained using the documentation method. The panelists did 

not use the interview method because Kiai Hafidin’s presentations were in 

podcasts/dialogues/discussions between Kiai Hafidin and the hosts. The system itself 

represents the author’s various questions, so there is no need for an independent interview. 

The data obtained through the above method were analyzed using the discourse 

analysis method. In this case, there were two analytical models applied. The first was 

discourse content analysis. This analysis was applied to find concretely how Kiai Hafidin 

used the Qur’an and hadith as guidelines in marketing discourses on polygamy. The second 

is a hermeneutical analysis. It analyses how the model is used as a form of resistance to 

reality that, according to Kiai Hafidin, it needs to be ‘resisted’. Besides, the discourse used 

as an alternative in socio-religious issues is also analyzed. This analysis required an 

interpretation of the data collected based on indicators that were considered relevant, both 

internal and external. From this interpretation, it could be concluded that Hafidin’s 

polygamy discourse could not be separated from today’s context, including the contestation 

between different discourses. 
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DISCUSSION 

Polygamy in Indonesia: The Text of the Qur’an and Hadith, the Context, and the 

Contestation 

Polygamy Phenomenon in Indonesia 

Polygamy is a social polemic that is always interesting to discuss and debate at all levels of 

the world’s Muslim community, including Indonesia. In Indonesia, polygamy is not new or 

foreign to hear and even do. This practice, which is often used in the name of religion, has 

been widely practiced in various circles of Indonesian society, especially among the owners 

of money and power or who are often known as the ‘elite’; political, officials, businessmen, 

and religious leaders.6 It is carried out with a serial marriage model or an official marriage 

and is registered with the Religious Affairs Office.7 The majority of polygamous practices 

that often occur tend to be motivated by several factors. Such as biological factors, such as 

the emergence of liking and love for other women after marriage,8 and theological factors 

(texts of the Qur’an and hadith), which are often the main basis, especially among religious 

leaders, in legitimizing the practice of polygamy.9 In addition, stability in economic factors 

is also one of the triggers for the emergence of the desire to implement polygamy.10 

In the context of positive law in Indonesia, marriage for Muslims in Indonesia adheres 

to the principle of monogamy; namely, a man marries one woman. It has been stipulated in 

Law Number 1 of 1974, article 3 point (1). However, in Law Number 1 of 1974, article 3 

point (2), Indonesian law opens up opportunities for men to marry more than one woman 

(polygamy). In addition, Indonesian law also stipulates conditions for polygamous actors, 

as stated in Law no. 1 of 1974 Chapter 1 Basic Marriage Article 3 point 2, article 4, and 

article 5.11 However, in reality, there are deviations made by polygamous actors against the 

provisions set by the state, such as not applying for a polygamy permit to the religious 

court so that it is not officially registered at the Religious Affairs Office. Based on 

Indonesian law, the practice of polygamy like this is illegal, although, in Islamic law, it is 

still legal.12 

 

The Qur’an and Hadith in the Construction of Polygamy in Indonesia 

The rules of polygamy behavior set by Indonesian law are actually by the sources contained 

in the text of the Qur’an and the hadith adopted from some classical literature. The realized 

output is the legitimacy of the practice of polygamy in Indonesia with a maximum limit of 

                                                 
6 Sa’dan, “Poligami Atas Nama Agama: Studi Kasus Kiai Madura.” 
7 Anis Nur Arifah, Reniyadus Sholehah, and Triwahju Hardianto, “Poligami Kiai: Praktek Poligami 

Kiai Di Kota Jember Dalam Pandangan KHI & Gender,” Yudisia 7, no. 1 (2016): 120–146. 
8  Abror, “Poligami Dan Relevansinya Dengan Keharmonisan Rumah Tangga (Studi Kasus Di 

Kelurahan Rajabasa, Bandar Lampung).” 
9 Sa’dan, “Poligami Atas Nama Agama: Studi Kasus Kiai Madura.” 
10  Abror, “Poligami Dan Relevansinya Dengan Keharmonisan Rumah Tangga (Studi Kasus Di 

Kelurahan Rajabasa, Bandar Lampung).” 
11 Ade Darmawijaya, “Dampak Poligami Siri Terhadap Kehidupan Keluarga Di Desa Cigugur Girang 

Bandung Barat,” Asy-Syari’ah 21, no. 2 (2019): 207–220. 
12 Mahmud Huda and Anisatus Shalihah, “Keharmonisan Keluarga Pada Nikah Siri Dalam Pratek 

Poligami (Studi Kasus Di Kecamatan Lenteng Kabupaten Sumenep),” Jurnal Hukum Keluarga Islam 1, no. 2 
(2016): 57–76. 
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four wives.13 The requirements for legalizing polygamy in detail have also been stated in the 

provisions of the Compilation of Islamic Law, where the policies written in it are not 

contradictory to the spirit of Islamic religious texts, both from the Qur’an and hadith.14 

Two main verses are used as arguments for polygamy, namely QS al-Nisa’ (4): 3 and QS al-

Nisa’ (4): 129. Quraish Shihab underlined that QS al-Nisa’ (4): 3 does not create rules for 

polygamy because polygamy was practiced in society’s customs before this verse was 

revealed. This verse only talks about the permissibility of polygamy if it is necessary, with 

severe conditions, and is not a recommendation or obligation to practice polygamy. The 

verse of the QS al-Nisa’ (4): 129 shows the permissibility of polygamy even though 

absolute justice cannot be realized.15 This discourse has also been raised by many classical 

to contemporary commentators. 

Suppose we draw on the real-life of Indonesia. In that case, there is often a 

misunderstanding among some Indonesian people in defining polygamy and understanding 

the Prophet’s traditions about polygamy so that the impact leads to inaccuracies in the 

execution of polygamy practices following the Qur’an and hadith. Whereas the implied 

indication of the Prophet’s hadith is that monogamous marriages are emphasized because 

the real purpose of marriage can be achieved. The condition of the people at that time did 

not allow the Prophet to be able to directly determine the law with certainty and firmness, 

especially on the issue of polygamy, which often escapes the understanding of the 

community. 16  It is in line with the opinion of the prominent Indonesian feminist 

interpreter, Musdah Mulia, on the issue of polygamy that the permissibility of polygamy, 

which is seen from the arguments for polygamy, is only a temporary solution for Muslims 

in the early days. Even though polygamy is very contrary to the principle and purpose of 

marriage, no human being meets the fair criteria in polygamy except only the Prophet. The 

current practice of polygamy causes more chaos than benefits.17 So it can be concluded that 

the construction of polygamy practices in Indonesia, in general, is still not formed from a 

deep and comprehensive understanding. 

 

Implementation of Polygamy in the Elites of Indonesian Society 

The phenomenon of the practice of polygamy among religious elites (Kiai) in Indonesia 

cannot be separated from patriarchal culture.18 Polygamy that is practiced by religious elites 

is something that is considered normal by ordinary people. The clerical elite is deemed 

warasatul anbiya’ (successors of the Prophets), who are highly respected and obeyed.19 In 

everyday life, religious elites become role models and are always asked for consideration in 

                                                 
13 Ahmad, “Status Poligami Dalam Hukum Islam (Telaah Atas Berbagai Kesalahan Memahami Nas 

Dan Praktik Poligami).” 
14 Syamsuddin, “A Legal Debate on Polygamy: Classical and Contemporary Perspectives.” 
15 M. Quraish Shihab, Tafsir Al-Misbah Pesan, Kesan Dan Keserasian Al-Qur’an Vol. 2 (Jakarta: Lentera 

Hati, 2011). 
16 Syahriza, “Analisis Teks Hadis Tentang Poligami Dan Implikasinya.” 
17 Robikah, “Pergeseran Paradigm Tafsir Al-Quran: Analisis Terhadap Tafsir Feminis Di Indonesia.” 
18 Mohtazul Farid and Medhy Aginta Hidayat, “Perlawanan Perempuan Pesantren Terhadap Poligami 

Kiai Di Madura,” Edukasi Islami: Jurnal Pendidikan Islam 10, no. 02 (2021): 992–1009. 
19 Mohtazul Farid, “Hegemoni Patriarki Dalam Poligami Kiai Madura,” Repository Universitas Airlangga 

(2017): 1–19. 
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all problems. 20  The community believes that the practice of polygamy carried out by 

religious elites follows Islamic teachings. It is because the clerical elite is considered to have 

more understanding of the teachings of Islam. So, if the clerical elite practice polygamy, it 

will not be a bad thing or become a problem in society. The community makes it an 

example and role model to practice in their lives. Thus, such an understanding cannot be 

separated from the patriarchal culture indoctrinated constantly to obey the clerical elite. 

The practice of polygamy in the clerical elite is not carried out without the underlying 

factors. In practice, polygamy is practiced for several reasons; an outlet for the tradition of 

matchmaking in the family environment,21 a desire to have many children or offspring, a 

fulfillment of biological needs, and a reason to follow the Prophet. Apart from these 

factors, other factors are essential in the practice of polygamy by religious elites. The 

religious elite’s understanding of the texts of the Qur’an and Hadith is often interpreted 

visually or textually. It takes a set of tools to interpret texts, and social humanity, for 

example, so that when the text is faced with a social condition, it can live in every era. The 

law of fiqh that is used as the legitimacy of polygamy by the religious elite shows a 

closeness in interpreting the text, which will result in a rigid interpretation. The strength of 

society’s patriarchal culture makes the hierarchy of power always in the hands of men.22 

Thus, the practice of polygamy that occurs among religious elites is motivated by internal 

factors (personal understanding) and external factors as reasons that are often expressed 

for polygamy. 

 

Kiai Hafidin: Profile of the Indonesian Polygamy Mentor 

Robbanian Family is a Youtube account that talks about happy families.23 This can be seen 

from the description on the Robbanian Family account, namely “Menginstall Mindset Bahagia 

Menuju Keluarga Robbany”. However, in reality, the discussion of the videos uploaded to the 

Robbanian Family account mostly focuses on discussions about polygamy, which is also 

reinforced by major themes in each video, such as “Efek Buruk Kalau Masyarakat Tidak 

Poligami”, “Bahagianya Poligami”, and “Poligami Juga Syariat, Berislam Kok Tebang Pilih”, and one 

of the descriptions is “Poligami Learning Center”. As stated by the Robbanian Family account 

host, the discussion about happy families is only a small part. The number of videos 

uploaded to the Robbanian Family account totals 53, from May 16, 2020, to January 19, 

2022. Besides focusing on Youtube accounts, Robbanian Family also has other social 

media accounts, namely Instagram and Facebook, with the same account name, 

‘Robbanian Family’. 

The high public interest in the Robbanian Family account can be seen from the 

number of subscribers, more than 1000 subscribers, and the number of viewers reaching 

18,000. The Robbanian Family account also offers interesting themes about polygamy so 

that it invites public interest to visit the account, such as a discussion about “Layangan Putus 

                                                 
20  Wardatun Nadhiroh, “Poligami Tuan Guru (Analisis Atas Budaya Perempuan ‘Basurung’ Di 

Banjar),” Institutional Digital Repository UIN Antasari Banjarmasin (2016): 1–25. 
21 Shofiyullah Muzzammil et al., “Motif, Konstruksi, Dan Keadilan Semu Dalam Praktik Poligami Kiai 

Pesantren Di Madura,” Jurnal SMaRT: Studi Masyarakat, Religi dan Tradisi 07, no. 01 (2021): 129–141. 
22 Sa’dan, “Poligami Atas Nama Agama: Studi Kasus Kiai Madura.” 
23 Robbanian Family, “Poligami, Minta Izin Atau Minta Maaf?,” YouTube. 
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vs Kesucian Syariat Poligami”, “Para Pejabat Negara Wajib Nonton!!! Luar Biasa.. Inilah diantara 

Manfaat Poligami”, and “Mengatasi Kekhawatiran Menikah Muda” 24. However, there may be 

people who disagree with the discussion of polygamy on the Robbanian Family account. It 

can be seen from some comments such as, “Bro, the sunnah is not just polygamy. Being a 

fiqh expert, hadith expert, interpreter, expert in science, etc. Even then, the sunnah of the 

Prophet Muhammad, which is much heavier, is the challenge.” It shows that the 

Robbanian Family account also contains pros and cons in the community. 

Kiai Hafidin, S.Ag, initiated the Robbanian Family account. He is a trainer and 

practitioner of polygamy, a blessing family consultant, and a religious leader who is the 

director of the Tahfidz Qur’an Ma’had Yahsma Islamic Boarding School (Ashabul 

Maimanah Foundation) located on Jl. Jalumprit, Buah Jakung, 04/01, Waringinkurung, 

Serang, Banten, which is also the residence of KIAI Hafidin and his four wives. Kiai 

Hafidin is also dubbed as a successful role model in polygamy. It causes many people who 

want to be polygamous and even those already polygamous to ask for directions and advice 

regarding polygamy. To cope with the increasing demand from the public, Kiai Hafidin 

took the initiative to hold a webinar entitled “Ta’adud Mindset Private Coaching” with a 

registration fee of around 4-5 million. In addition, he also has a paper entitled 45 Hari 

Sukses Poligami. Kiai Hafidin’s wives numbered six, and two people were divorced because 

of the menopause problem and the incompatibility between him and the divorced wives. 

Kiai Hafidin has 25 children, consisting of 20 biological children and five congenital 

children from his wife.25 

 

Polygamy in Kiai Hafidin’s Discourse Construction 

Al-Qur’an and Hadith in Polygamy Mentoring Activities: Apologetic Reason 

Often in QS al-Baqarah (2): 208, which reads “O you who believe! Come in full submission 

to Islam (kaffah)” as a patent reference for all aspects of someone who wants to be a 

perfect Muslim. This realization seems to be experienced by Kiai Hafidin as the ‘professor’ 

of polygamy, that polygamy is also an Islamic law that cannot be selective in practice. Kiai 

Hafidin analogized the obligations of polygamy to the obligation of a Muslim to perform 

prayers. The primary reason is that all the verses that humans learn in the world will be 

held accountable in the hereafter, including implementing polygamy.26 However, as the 

author observes, there is no specific hadith text about polygamy that Kiai Hafidin has put 

forward as the argument for the determination of polygamy. He seems to be limited to 

interpreting the hadith of the Prophet as an act. His statement shows that the Prophet 

Muhammad and the four caliphs were role models for polygamy. Hence, the application of 

polygamy by the people after that is part of the practice of sunnah. Even polygamy is 

considered a sunnah with the most barriers compared to other sunnah acts. 27 

                                                 
24  Robbanian Family, “Efek Buruk Kalau Masyarakat Tidak Berpoligami,” YouTube; Robbanian 

Family, “Layangan Putus vs Kesucian Syariat Poligami,” YouTube; Robbanian Family, “Para Pejabat Negara 
Wajib Nonton!!! Luar Biasa.. Inilah Diantara Manfaat Poligami,” YouTube; Robbanian Family, “Mengatasi 
Kekhawatiran Menikah Muda,” YouTube. 

25 Narasi, Menguak Sisi Lain Mentoring Poligami Berbayar. 
26 Robbanian Family, “Poligami Juga Syariat, Berislam Kok Tebang Pilih,” YouTube. 
27 Robbanian Family, “Kenapa Harus Bahas Poligami, Emang Ga Ada Sunnah Lain?,” YouTube. 
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Kiai Hafidin made a special video to respond to questions from Facebook and 

Instagram respondents regarding the meaning of fairness in polygamy, which was explicitly 

mentioned in QS al-Nisa ‘(4): 3. In Ibn Kathir’s Interpretation, the words allā ta’dilu relate 

to Allah’s prohibition on the guardian of the orphan marrying his orphan if he cannot give 

a commensurate dowry considering that the orphan is a wealthy woman. Another 

prohibition context also applies to guardians of orphans who marry their orphans who are 

poor and less beautiful because it will affect wrongdoing actions because they don’t love 

the woman. So Allah commands men to marry women who are liked and attractive (thāba), 

a maximum of four people.28 According to Kiai Hafidin, thāba is the shari’ah standard in 

the form of a virgin and younger than the first wife.29 In addition, men who do not accept 

the offer of polygamy from Allah are considered arrogant because they do not take 

advantage of rukhshah given. It is analogous to the context of lightning prayer for 

travelers.30 At the same time, the word allā ta’dilu is specifically for polygamous men with at 

least two wives. In other words, QS al-Nisa’ (4): 3 does not prevent a man from worrying 

about doing justice if he has not practiced polygamy with at least two wives. 

Then with the QS al-Nisa’ (4): 129 as the second general argument about polygamy, 

Hafidin considers this verse to be a provision for polygamous practitioners and not to be 

used to attack polygamous people. This verse reflects the contradiction of polygamy, even 

though the Prophet and his companions, who were far more understanding than his 

people, had previously carried out polygamy. The reverse logic becomes that if it is known 

that the husband will never be able to treat his wives fairly, then the Prophet and his 

companions should not have practiced polygamy. Kiai Hafidin quoted Ibn Kathir’s opinion 

regarding the context of this verse so that men are not oppressed by their wives. So the 

requirement for polygamy for men is to have a good character and heart and good deeds. 

The rest of humans will not be able to do justice inwardly, and Allah already knows better 

about this.31 While outwardly acceptable forms can be in the form of living, for example, 

giving one hundred thousand to a wife, the same as giving four hundred thousand to four 

wives to apply justice in polygamy.32 

 

Polygamy Mentoring as a Dominant Discourse Resistance 

Polygamy mentoring is one of the efforts made or carried out by Kiai Hafidin as a religious 

figure and a polygamist practitioner who is considered successful in polygamy by some 

people. It is to overcome the rampant issues and problems related to polygamy and the 

overwhelming number of parties against polygamy. It starts from the arrival of several 

guests or clients who ask for directions and advice related to marriage, especially polygamy. 

However, the number of clients who visit increases daily, so it is necessary to hold 

polygamy trainers openly. It also does not escape the encouragement of their clients, who 

also think that many of the public need to know things related to polygamy, which they feel 

                                                 
28 Robbanian Family, “Inilah Makna Adil Dalam Ayat Poligami,” YouTube. 
29 Robbanian Family, “Memilih Calon Istri Untuk Poligami,” YouTube. 
30 Robbanian Family, “3 Motivasi Utama Untuk Poligami,” YouTube. 
31 Robbanian Family, “Benarkah Mustahil Adil Jika Berpoligami?,” YouTube. 
32 Robbanian Family, “Poligami Bukan Soal Harta,” YouTube. 
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are trustworthy.33 So at first, polygamy mentoring was only carried out in the form of 

individuals or individuals. It succeeded in becoming a paid webinar that could be attended 

by all levels of society, both women and men. 

In addition to his written work entitled 45 Hari Sukses Poligami, the polygamy 

mentoring carried out by Hafidin is also nothing but a form of resistance to the discourse 

that has dominated the community, namely monogamy, which is considered an ideal 

marriage model. When the opinion of the dominant scholars say that polygamy is 

permissible, Kiai Hafidin thinks that polygamy is a sunnah that gets a lot of obstacles from 

various parties; wife, family, and the local community. He said that people should be happy 

and grateful because there are groups who want to lift and practice the sunnah of the 

Prophet, who has many obstacles. QS. Al-Baqarah: 208 has ordered Muslims to convert to 

Islam kaffah by accepting all the Shari’a, including polygamy, because polygamy is also a 

Shari’a that comes from Allah, so it is obligatory to study it. In addition, he also argues that 

happiness, glory, and glory will only be obtained by implementing Islam and all of its 

Shari’a in a kaffah manner, including polygamy.34 

Kiai Hafidin, through his polygamy mentoring, also wants to explain to the 

community, especially women, that licensing for polygamy to the wife is not necessary 

because polygamy is a matter for the husband and God, not with the wife.35 In the family, a 

wife is under the leadership of her husband, so women are obliged to obey their husbands. 

Thus this is the definition of a qanitat woman. According to Kiai Hafidin, the quality and 

quantity of a wife’s happiness depend on her level of obedience and obedience to her 

husband. It is an absolute requirement to bring happiness from Allah.36 So that regardless 

of the husband’s behavior, even if it is a bad reaction, it should not affect the level of 

obedience of a wife to her husband and stay focused on giving the best to him. The main 

motive of the wife’s obedience to her husband is to get the reward and happiness from 

Allah SWT alone. Meanwhile, Hafidin argues that a wife’s question regarding the reason for 

choosing polygamous sharia from other laws is also a wife’s disobedience to her husband. 

 

Polygamy as an Alternative Solution to Socio-Religious Problems? 

Kiai Hafidin believes that polygamy is one of the Shari’a in Islam that must be adequately 

studied. A Muslim who is a true Muslim must be kaffah, in the sense that he is not allowed 

to choose the Shari’a. Polygamy is also one of the alternative solutions to socio-religious 

problems that occur. Allah SWT guarantees that there must be a solution or answer to the 

problem for every problem. Thus, studying the Shari’a of polygamy correctly and 

adequately can solve some socio-religious problems. Kiai Hafidin expressed this opinion in 

his video podcast on Youtube, Robbanian Family. Kiai Hafidin said that if you want to be a 

true Islam, then a Muslim should not be picky about the Shari’a; Islam must be kaffah, 

Udhulu fissilmi kaffah. Because God guarantees all existing problems, there must be an 

                                                 
33 Narasi, Menguak Sisi Lain Mentoring Poligami Berbayar. 
34 Family, “Kenapa Harus Bahas Poligami, Emang Ga Ada Sunnah Lain?”; Family, “Poligami Juga 

Syariat, Berislam Kok Tebang Pilih.” 
35 Robbanian Family, “Nasehat Untuk Suami Jika Ingin Berpoligami,” YouTube. 
36 Robbanian Family, “5 Pesan Untuk Muslimah Yang Ingin Dipoligami,” YouTube. 
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answer. What about polygamy law? The status of the Shari’a in all religions is from Allah, 

including the Shari’a of polygamy.37 Thus, believing that polygamy is a law that brings 

benefit and happiness is one of the keys to success in the practice of polygamy. Therefore, 

it is impossible if Allah sent down a verse to afflict his people. 

In reality, Kiai Hafidin said that many socio-religious problems could be overcome 

by practicing polygamy. Problems that often occur in the community include the 

prevalence of adultery. Kiai Hafidin said that, rather than someone committing adultery, it 

is better to practice polygamy, which is permitted by religion and even becomes one of the 

sunnah of the Prophet Muhammad SAW. The second is that many women do not have the 

opportunity to get married. The number of women, which is far more than the number of 

men, also requires men to marry more than one woman. It can save women who want to 

get married. A woman who has a husband who wants to remarry should allow it. The 

wife’s duty in the household is only to obey her husband.38 In fact, according to Kiai 

Hafidin, there is no obligation for a husband to ask permission from his first wife to 

remarry; in the household, a husband is a captain who is free to regulate, including 

polygamy. 

The third is the weakening of concern in upholding Islamic law. As stated by Kiai 

Hafidin, that polygamy is one of the Islamic religious laws. Therefore, studying polygamy 

correctly and adequately can increase one’s concern for Islamic law. Polygamy also includes 

enforcing Islamic law. Fourth is due to the depletion of the number of pious women. Kiai 

Hafidin said that women obedient to their husbands are a form of pious women. A good 

husband is a husband who can educate his wife to be a pious woman. Thus, if a man has 

more than one, two, three, or even four wives, it can increase the number of pious women. 

Fifth is the spread of the love of the world for the people.39 Kiai Hafidin said that the most 

significant factor that women do not want to be polygamous is that women are afraid of 

losing their wealth. This kind of woman thinks that Kiai Hafidin intends to eliminate the 

love of wealth, including the love of the world, which, according to Kiai Hafidin, is evil and 

must be stopped. By providing polygamy mentoring, Kiai Hafidin tries to teach women 

that polygamy is not scary but brings happiness. 

 

Polygamy Mentoring in Indonesia and Strengthening Patriarchal Reason 

Based on the author’s explanation above, there is one main discourse from the Indonesian 

polygamy mentoring program initiated by Kiai Hafidin. In this context, the polygamy 

discourse delivered by Kiai Hafidin is allegedly based on theological reasons, namely QS. 

al-Nisa’ (4): 3 and 129 and the practice of polygamy by the Prophet Muhammad and his 

companions. Although the discourse offered tends to be apologetic in this context, nothing 

more than an argument to strengthen itself without rational reasoning. Kiai Hafidin’s 

explanation, in principle, is not just a discourse offered to the public but a form of 

resistance to the discourse that has existed and dominated in Indonesia. The discourse is 

that the ideal marriage is monogamous. For Kiai Hafidin, this pattern of thinking blames a 

                                                 
37 Family, “Poligami Juga Syariat, Berislam Kok Tebang Pilih.” 
38 Robbanian Family, “Talk Show Bersama Istri 2,” YouTube. 
39 Family, “Efek Buruk Kalau Masyarakat Tidak Berpoligami.” 
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shari’a contained in the Qur’an. Moreover, for Kiai Hafidin, polygamy is not only related to 

marriage. It is an alternative to various socio-religious problems solution, such as the 

prevalence of adultery, many women who do not have the opportunity to marry, and the 

depletion number of shalihah women. 

In this case, the overall polygamy discourse presented by Kiai Hafidin is stuck in two 

problems, namely simplistic and ahistorical logic. A long history, polygamy has occurred 

since the time of the Prophet Muhammad. However, the Prophet Muhammad SAW 

practiced polygamy to help older women and widows practice. Over time, polygamy is not 

aimed at helping older women and widows but a biological need for men. Kiai Hafidin, 

which is practiced in his polygamy, explains that one must be younger and more beautiful 

in choosing a second, third and fourth wife. It is what causes the practice of polygamy in 

the Muslim community not to go well. Kiai Hafidin even said that currently, many 

movements want to eliminate the practice of polygamy, for example, the feminism 

movement. According to Kiai Hafidin, the feminist movement is also a barrier to the 

practice of polygamy as one of Islamic law and the sunnah of the Prophet Muhammad. 

Kiai Hafidin has a simplistic tendency to convey something from these several factors. 

The simplistic logic raised by Kiai Hafidin in his polygamous mentoring program is 

basically motivated by his background or social status as a religious figure, mentor, and 

motivator. Therefore, Kiai Hafidin is interested in simplifying what he conveys so it is 

easier for the audience to digest. However, in this context, Kiai Hafidin is trapped in an 

untruth related to conveying something. One of them can be seen in Kiai Hafidin’s 

argument regarding the reasons behind the rejection of the feminist movement against 

polygamy. According to him, this rejection is caused by the desire of feminism to cover the 

potential for the increasing number of Muslims in the world without including a more 

specific explanation regarding the feminist movement with different views in the context of 

polygamy. As for Kiai Hafidin’s ahistorical attitude, it can be seen from his explanation of 

his polygamy mentoring program, which often does not give rise to the existence of 

polygamy and its purpose, which occurred at the time of the Prophet as a whole. It is due 

to Kiai Hafidin’s motive, which only uses arguments that can strengthen his argument 

regarding the grounding of polygamy. 

Kiai Hafidin’s explanation regarding the verses on polygamy is basically different 

from that conveyed by contemporary interpreters or figures who have been considered 

authoritative in discussing this issue. Quraish Shihab does not recommend or require 

polygamy. It only allows it as a small emergency door with conditions that are not easy.40 In 

Syahrur’s view, there are three conditions for the permissibility of polygamy. First, the 

maximum number of wives that can be married (hadd al-a’la) is four people. Second, the 

second, third and fourth wives must be widowed women with orphans. Third, having a 

fear of not being able to do justice to orphans.41 In this case, Kiai Hafidin seemed to have 

only explained the permissibility of polygamy based on the experience of the Prophet and 

                                                 
40 Siti Aisyah, Muhammad Irsyad, and Eka Prasetiawati, “Konsep Poligami Dalam Al-Qur’an: Studi 

Tafsir Al-Misbah Karya M. Quraigh Shihab,” FIKRI 4, no. 1 (2019): 85–100. 
41 Nina Agus Hariati, “Regulasi Poligami Di Indonesia Perspektif M. Syahrur Dan Gender,” Asy-

Syari’ah: Jurnal Hukum Islam 7, no. 2 (2021): 187–208. 
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his companions. He did not look further into the requirements for polygamy and was 

ignorant of historical conditions and contexts in the past. Although Kiai Hafidin described 

two asbab wurud by citing the narration contained in Ibn Kathir, the conclusion that 

polygamy was allowed that was raised did not have any elements of helping orphans or 

widows. Kiai Hafidin tends to generalize the women referred to in QS al-Nisa’ (4): 3 in the 

form of women who thāba or attract men in terms of beauty and age. 

The concept of justice implicit in QS al-Nisa ‘(4): 129, according to Amina Wadud is 

an attitude in making agreements, proper management of assets, fair treatment of female 

orphans, and fairness to wives. Justice is not only a matter of time and money but in a 

psychological aspect that refers to the heart and conscience. Because almost no man can be 

‘fair’ as described, monogamous marriages are prioritized in Islam.42 In line with this, Fazlur 

Rahman’s spirit in interpreting the verse also has implications for monogamous marriages 

to minimize injustice that can lead to persecution.43 In contrast to Kiai Hafidin, although he 

admits that inner justice cannot be applied, polygamy is still a law because Allah is believed 

to absolutely know more about the condition of husbands who are not able to treat their 

wives with justice. It is also a form of simplification contained in Hafidin’s thoughts. It is 

also a form of simplification contained in Hafidin’s thoughts. Apart from this, Kiai 

Hafidin’s parameters for applying outward justice lie in the equality of the quantity of 

income provided, not in the different needs of each wife. Once again, in constructing the 

concept of justice in QS al-Nisa ‘(4): 129, even Kiai Hafidin did not refer to justice in 

treating orphans. 

Basically, the discourse related to polygamy so far, in the context of Indonesia, has 

always been directed at marriage which is monogamous. It is because monogamous 

marriage is the ideal marriage model. 44  For example, from 2010 to 2020, studies on 

polygamy verses, namely QS an-Nisa’ (4): 3 and 129, are always associated with verses that 

support monogamy. It is different from the explanation given by Kiai Hafidin, who thinks 

that the two verses lead and support the implementation of polygamy sharia. For Kiai 

Hafidin, polygamy is an Islamic law that must be practiced as a form of taslim to Allah to 

avoid being arrogant towards Allah. In this context, Kiai Hafidin analogized polygamy with 

rukhshah in safar. In other words, monogamous marriage is the arrogant attitude of Muslims 

toward the offer of polygamy law that God has given and arranged in such a way. Other 

figures have emphasized that polygamy is not only related to the shari’a but is closely related 

and even leans more towards social understanding where the verses of the Qur’an were 

revealed.45 

The existence of exposure to polygamy in the Qur’an verses is nothing more than a 

response or a form of solution to the social phenomena that occurred at that time. It can 

                                                 
42 Haikal Fadhil Anam, “Poligami Dalam Hermeneutika Feminis Amina Wadud,” Musawa 19, no. 1 

(2020): 43–56. 
43  N. Nafisatur Rofiah, “Poligami Perspektif Teori Double Movement Fazlur Rahman,” 

MUKADIMAH: Jurnal Pendidikan, Sejarah, dan Ilmu-ilmu Sosial 4, no. 1 (2020): 1–7. 
44 Machali, “Poligami Dalam Perdebatan Teks Dan Konteks: Melacak Jejak Argumentasi Poligami 

Dalam Teks Suci.” 
45  Basyar, “Aspek Humanisme Poligami (Analisis Feminisme Terhadap Pemikiran Muhammad 

Shahrur Mengenai Syarat-Syarat Poligami).” 
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be seen from the contextual-historical point of view, which as a whole discusses widows 

and orphans who were left as martyrs (fallen in the battle of Uhud) by their husbands and 

fathers. 46  Many experts agree that this verse explains the prohibition against abusing 

orphans and eating orphans’ property. No indication shows the obligation to command 

polygamy in QS an-Nisa’ (4): 3. 47  In addition, looking at the history of the Prophet, 

precisely with the revelation of QS an-Nisa’ (4): 3, indicates that this verse is more inclined 

toward monogamous marriage. It can be seen from the limitation on the number of 

women allowed to be married to a man. At that time, the tradition that occurred allowed a 

man to have polygamy without limiting the number of women. However, with the 

revelation of this verse of the Qur’an, then polygamy was limited or limited to a certain 

number, namely only four women.48 

In this case, however, Kiai Hafidin’s explanation contradicts the findings of certain 

agencies. For example, the Alwasliyah Organization argues that polygamy can be done in 

an emergency. The Council for the Deliberation of Indonesian Women’s Islamic 

Organizations in Lampung Province also said that polygamy could be carried out because 

the first wife’s approval is also the local religious court.49 On the other hand, polygamy’s 

massiveness raises several social and religious problems, including other problems such as 

high divorce rates and high poverty rates. In psychology, it shows that one of the main 

factors influencing children’s social development is the factor of family integrity. Thus, the 

impact of polygamy on children can have a negative effect, including the lack of complete 

attention from the father and the lack of a leading role of the mother in providing the 

support system. Disobedience in the family will also impact children’s academic results, 

psychological problems, mental health, a trauma in dealing with households, and 

depression.50  

The reality in the previous explanation proves that Kiai Hafidin’s opinion regarding 

polygamy as an alternative solution to socio-religious problems is very contradictory. Kiai 

Hafidin’s presentation is different from the reality of the impact of polygamy practices in 

Indonesia. In this case, Kiai Hafidin seems to say that polygamy is a good way and even the 

only way to overcome socio-religious problems.51 Some Islamic groups or movements, 

such as feminism, say that the concept of polygamy is only one alternative concept and not 

the only one to deal with socio-religious problems. Kiai Hafidin seemed to ignore the 

moral ideal of the revelation of the polygamy verse, namely justice. Kiai Hafidin’s 

explanation only focused on polygamy as a law that must be enforced and polygamy as a 

sunnah of the Prophet that must be practiced. Thus, this also causes pros and cons in the 

community regarding the concept of polygamy practice. 

                                                 
46 Robikah, “Pergeseran Paradigm Tafsir Al-Quran: Analisis Terhadap Tafsir Feminis Di Indonesia.” 
47 Anam, “Poligami Dalam Hermeneutika Feminis Amina Wadud.” 
48 Khoiriah, “Poligami Nabi Muhammad Menjadi Alasan Legitimasi Bagi Umatnya Serta Tanggapan 

Kaum Orientalis.” 
49 Dewani Romli, “Persepsi Perempuan Tentang Poligami (Studi Pada Badan Musyawarah Organisasi 

Islam Wanita Indonesia Provinsi Lampung),” AL-’ADALAH 13, no. 1 (2016): 117–126. 
50  Muhimmatus Syarifah, “Strategi Coping Anak Perempuan Dalam Keluarga Poligami (Studi 

Fenomenologi Dua Mahasiswi Pascasarjana UIN Sunan Kalijaga),” Hisbah: Jurnal Bimbingan Konseling dan 
Dakwah Islam 17, no. 2 (2020): 145–162. 

51 Abdul Mustaqim, Epistemologi Tafsir Kontemporer (Yogyakarta: Idea Press, 2010). 
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Based on the description of the analysis above, Kiai Hafidin’s ideas about everything 

related to polygamy lead to patriarchal reasoning, both in terms of understanding the verses 

of the Qur’an and hadith to measuring their relevance in social aspects. The most 

conspicuous patriarchal reason seen from the repetition of his words regarding the 

husband is qawwam for the wife. The wife is a creature obliged to obey all husband’s orders. 

Therefore, the egalitarian element cannot be applied to the concept of a happy family from 

Kiai Hafidin’s perspective because there is a very contrasting gender position inequality 

between the husband and wife.52 All prohibitions and orders are only concentrated on the 

wife’s side, while the husband only owns the authority for free will. The mission of Islam 

following this situation is to elevate the status of women, fulfill their rights and eliminate all 

acts of discrimination against women. The patriarchal reasoning constructed in Hafidin’s 

thoughts has indirectly subordinated women and, at the same time, built the assumption 

that a man only determines the existence of a family. 

 

CONCLUSION 

Based on the explanation that has been mentioned, three main things can be concluded 

from this study. First, the polygamy discourse presented by Kiai Hafidin is still based on 

the verses of the Qur’an and hadith but with an apologetic model and pattern. The use of 

the Qur’an and hadith is limited as a form of discursive guidance that ignores the scientific 

tools of the Qur’an and hadith and has always been attached to the discourse on polygamy. 

Second, the polygamy discourse presented by Kiai Hafidin in the Robbanian Family 

Youtube account correlates with the existing social context in Indonesia, namely 

monogamy discourse. Kiai Hafidin’s polygamous discourse is basically a medium to fight 

or as a form of resistance to the dominant discourse. In other words, the existence of Kiai 

Hafidin with his polygamous discourse is a response that then forms a contestation, namely 

polygamy discourse and monogamy discourse. Third, Kiai Hafidin’s polygamy discourse 

correlates with the interaction between men and women who have built-in marriage bonds 

and were extended to socio-religious matters in general. However, when examined further, 

these three things are basically nothing more than affirming the interests of patriarchy. The 

entire discourse built by Kiai Hafidin is oriented towards the interests of men without 

regard to the existence of women. 
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