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EXECUTIVE SUMMARY

PORTRAITS OF RELIGIOUS MODERATION 
AMONG MUSLIM STUDENTS

Background

Religious moderation is a concept that is considered appropriate 
to be applied in the context of religion in Indonesia (Faiqah & 
Fransiska, 2018). In the past decade, religious moderation has 

emerged and has increasingly strengthened as an antithesis to ex-
treme and radical religious behavior (Fahri & Zainuri, 2019, Faiqah & 
Fransiska, 2018). Extreme, in this context, can be interpreted as being 
strict and rigid in understanding religious texts and imposing a certain 
point of view, even if it is necessary to use force to realize that point of 
view (Faiqah & Fransiska, 2018). Moderation of religion itself is a mode 
of religion that favors the “middle way as explained in the book Mod-
eration of Religion (Litbang Kemenag, 2019) - which at some levels can 
be called the “main reference book” in the Indonesian context recently 
because it has compiled the views of Indonesian Muslim scholars. In 
attitude. In the case of Islam, this mode is known as “wasathiyah” —
literal: “middle way” —which has its roots in the holy book al-Qur’an. 
Meanwhile, other religions will adjust to the doctrines in the holy books 
of each religion. The Ministry of Religious Affairs views that religious 
moderation is a breakthrough in strengthening harmony and harmony 
between religious communities faced with increasingly complex chal-
lenges. 
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The Ministry of Religious Affairs breaks down religious modera-
tion into four (4) indicators, namely 1) Commitment to Nationality, 2) 
Tolerance, 3) Anti-Violence, and 4) Accommodation to local culture 
(Religious Moderation, 2019). As a ministry that directly works in the 
field of religious community management in Indonesia, the Ministry 
of Religious Affairs is the leading sector in developing the concept, 
implementation, and mainstreaming of religious moderation when the 
concept of religious moderation is an integral part of the “Mental Rev-
olution and Cultural Development” (Medium Term Development Plan) 
2020-2024. In the position of being the leading sector, the Ministry 
of Religious Affairs has compiled a Strategic Plan in which there are 
points of implementation of religious moderation in every work pro-
gram it designs; forming a Task Force (Satgas) on the implementation 
of religious moderation; and more than that it also involves SIHE (State 
Islamic Higher Education) to conduct studies, develop implementation 
methods, as well as become an implementation agent for religious 
moderation.

Furthermore, the agenda for the moderation of religion is mandat-
ed to the SIHE environment as an institution through the Circular of 
the Director-General of Islamic Education (Number B- 3663.1 / Dj.I / 
BA.02 / 10/2019, 29 October 2019 concerning Houses for Religious 
Moderation). Through this Circular of the Director-General of Islamic 
Education, SIHE leaders were asked to establish and organize a Reli-
gious Moderation House on their respective campuses. The House of 
Religious Moderation is intended to be a place for seeding, education, 
assistance, and strengthening of the religious moderation movement 
in the SIHE campus environment. Through this policy, the Ministry of 
Religious Affairs involves the campus, which contains educated peo-
ple to be involved, and makes it the front line in guarding, developing, 
and implementing Religious Moderation.

Islamic Universities have followed up this agenda for religious mod-
eration by establishing Religious Moderation Houses, which reached 
38 institutions until February 2021. Even so, in practice, most of these 
institutions of religious moderation houses - like new institutions - are 
still looking for strategic forms and roadmaps in mainstreaming reli-
gious moderation among academicians (FGD, 2020). Based on the 
number of studies with religious moderation, the subjects of students 
have also increased, of course with various variations and contexts, 
among the academicians of Islamic Higher Education (for example, 
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Mahyuddin, Pikahulan, and Fajar, 2020; Winata, Sudrajat, Yuniarsih & 
Zaqiah, 2020).

As a young institution, most Religious Moderation Houses are still 
looking for forms and models to be taken, both in the institutional and 
program dimensions, especially in formulating programs for main-
streaming religious moderation that is right on target. In detail, it can 
be described as follows. First, there is no implementation model of re-
ligious moderation in SIHE, especially one used as a form of resilience 
from violent extremism (VE / Violent-Extremism). Second, the religious 
moderation implementation has not been adapted to the cultural con-
text, system, and specific challenges faced by each SIHE. Third, the 
institutional capacity, in this case, the Religious Moderation House, still 
has not received special attention in implementing religious modera-
tion in SIHE.

Based on these reasons, research and institutional strengthening 
activities are carried out with a focus on the concept of religious mod-
eration, strengthening Religious Moderation Houses by offering a di-
agnosis of the reality of the academic community through research 
and strategic steps and modules that can be applied to strengthen 
religious moderation. In the research aspect, this activity aims to find 
out about the condition of religious moderation in SIHE and identi-
fy what matters in religious moderation can focus on capacity build-
ing in increasing religious moderation. With the aim of being a pilot 
project, this project only took place in three SIHE, namely UIN Syarif 
Hidayatullah Jakarta, UIN Sunan Kalijaga Yogyakarta, and UIN Sunan 
Gunung Jati Bandung. The three SIHEs were chosen deliberately with 
a subjective argument that they can serve as a model for other SIHE in 
strengthening religious moderation. While from the capacity-building 
aspect, this activity will provide training strategies and modules to the 
Religious Moderation Houses.

 

Baseline Research Method

a.	 Quantitative 

The quantitative study was conducted using a survey method 
aimed at the three SIHE targets. Three populations were sampled; 
general students, referral students, and lecturers, including faculty 
officials. The general students were students from the three SIHEs 
recruited randomly and stratified from each faculty in each SIHE. 



4

Referral students were students who were considered to influence 
political and religious views by randomly recruited students. Final-
ly, lecturers and faculty officials comprise several sub-populations; 
randomly recruited civic education and Islamic studies lecturers, 
lecturers referred to by general student participants, and faculty of-
ficials. In recruiting participants, we strived to ensure that the sam-
ples were gender-balanced. Most of the survey was done online 
using the Zoom and Limesurvey applications unless there were 
special requests from lecturer and faculty participants to fill in by 
meeting in person.

The predictor variables measured in quantitative studies are 
empathy, social dominance orientation, anti-violence, and citizen-
ship behavior/attitudes. These variables are the operationaliza-
tion of the indicator of religious moderation. The measurement 
of the empathy variable was carried out using a measuring tool 
for adaptation of ethnocultural empathy (Wang et al. 2003), which 
is divided into empathy for followers of other religions, which in 
this study, we use Christianity as a reference (external empathy) 
and adherents of other sects who are considered perverted (in-
ternal empathy). The sects used to measure internal empathy are 
based on participants’ choice regarding which sect is considered 
the strangest or different from the commonly practiced rituals of 
Islam (e.g., Ahmadiyah, Shia). Social Dominance Orientation (SDO) 
is the tendency of individuals to agree on hierarchy and inequal-
ity in society, measured by SDO7 adaptation (Ho et al., 2015). To 
measure nonviolence, we use a portion adaptation of the BRAVE 
scale (Grossman et al. 2020). These predictor variables are tested 
whether they can predict the criteria variable, namely agreement 
with opinions that justify acts of violence in the name of Islam or the 
Islamic State, which is measured using the revised Pro-Ve / Radical 
Opinion scale, made by PPIM. All scales used are 1-6 Likert scale 
(e.g., Strongly Disagree, Disagree, Fairly Disagree, Fairly Agree, 
Agree, Strongly Agree). The analysis to be carried out is to test 
whether the moderating variables of religion effectively predict the 
Pro-Ve / Radical Opinion variable (Figure 1). To do this, we used 
multilevel regression with the general student population as the 
sample analysis.
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b.	 Qualitative

Qualitative studies are carried out through focus group discus-
sions with four types of participants, namely student 2, student 
key actors (who are heads of student organizations and/or whose 
names appear as a reference), lecturers who teach courses on civ-
ic education, and Introduction to Islamic Studies, as well as lectur-
ers whose names appear in reference lecturers) and SIHE officials 
(Deputy Chancellor, Deputy Dean, and Chairperson of Study Cen-
ter / Institution). The sample selection was made by purposive sam-
pling. The FGD was conducted online through the Zoom meeting 
platform. This qualitative was based on the exploration of examin-
ing the understanding of religious moderation in students, accep-
tance of definitions and indicators of religious moderation in lec-
turers and officials, and the practice of SIHE in increasing religious 
moderation. Qualitative data analysis was carried out by selecting 
several themes (a collection of coding from statements in verbatim 
transcripts) that were most often mentioned from a total of 12 FGDs 
conducted.

Research Results

a.	 Quantitative Results

After reducing the sample that did not pass the attention check 
item using the attention check item and reducing the number of 
statistical outliers, the total sample we used in the analysis was 846 
students with a mean age was 20.45 years. 48% of the participants 
were male.

Multilevel regression analysis shows that almost all the factors 
of the moderating variables of religion predict Pro-Ve / Radicalism 
Opinion, although the direction of the prediction is not always in 
line with the initial estimate:

•	 External empathy: the higher a person’s tendency to empa-
thize with other religious communities, specifically Christians 
in this case, the lower the likelihood he will justify extreme 
actions to defend Islam or establish an Islamic state.

•	 Internal Rejection: The higher a person’s tendency to be ap-
athetic or uneasy about followers of other sects in Islam who 
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are considered heretical, the more he will agree with the Pro-
Ve / Radicalism Opinion.

•	 SDO: The higher a person’s tendency to like hierarchy and 
inequality, the more he agrees with Pro-Ve / Radicalism Opin-
ion.

•	 Nonviolence: The more nonviolent a person is, the less agree-
able it is to Pro-Ve / Radicalism Opinion

•	 Practical politics and activism: The more a person shows 
an intention to engage in political practice and activism, the 
greater his / her approval of Pro-Ve / Radicalism Opinion

•	 Trust in government systems: The more trust a person has in 
the government system (e.g. central, regional, law enforce-
ment systems), the lower his / her approval of the Pro-Ve / 
Radical Opinion.

A summary of these results can be seen in Figure 1.
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Figure 1. Model analysis results. Figures indicate non-standardized regression 
coefficients (the greater it is, the greater the power of these variables will be 

in predicting Pro-Ve / Radicalism Opinions), and stars (*) indicate a statistically 
significant relationship.

Apart from the regression analysis results, we also carried out 
a descriptive analysis to see which variables were indicated as 
vulnerable. We find that both external and internal empathy is a 
vulnerable variable. The score for the perspective-taking factor (a 
person’s tendency to find out more and try to put oneself in anoth-
er person’s shoes) for external empathy was still low (M = 3.14, SD 
= .86), out of the maximum score (6). General empathy for internals 
was also low (M = 2.92, SD = .89), and rejection high (M = 3.67, SD 
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= .97). It shows that both external and internal empathy can be tar-
geted for interventions to be increased in the three SIHE.

From these findings, we draw several conclusions. First, almost 
all religious moderation variables significantly predict Pro-Ve / Rad-
icalism Opinion. Thus, it supports the notion that religious mod-
eration, at least in its operationalization as a social skill, predicts 
extreme views of fighting for religion. Second, for the sake of in-
tervention, we found that empathy is perhaps the most important 
aspect of religious moderation to target.

b.	 Qualitative

From the results of qualitative analysis, the understanding of 
religious moderation that often appears in students is related to 
tolerance, both external (tolerance between religions) and internal 
(tolerance between sects in one religion). Another theme that also 
arises is the commitment to nationality embodied in the agreement 
if Pancasila and the 1945 Constitution follow the teachings/values 
of Islam and a sense of nationalism/love for the country. Nonvi-
olence was not mentioned much in the discussion, but another 
theme that often emerged was not extreme. The non-extreme, in 
this context, is related to not being in an extreme right / left po-
sition, not being excessive in worshiping, or not overly imposing 
certain religious teachings. Most lecturers and officials also accept 
the indicators and definitions used in this study, but they still need 
to operationalize religious moderation behavior with a clear cut.  

According to FGD participants, the factors considered to influence 
one’s religious moderation are religious insight, individual background 
experiences to interact with different people, exposure from the media 
related to radicalism and violent extremism, and individual participa-
tion in student organizations.

 

The discussion also found that religious moderation has fundamen-
tally become an agenda for SIHE; proven by the statements of the 
FGD participants who had included the values or material of religious 
moderation in educational and teaching activities (inserted through 
the course material in Institute for Basic Science and Language Devel-
opment or certain courses/andragogy teaching methods). In addition, 
in research and community service activities, the religious moderation 
theme has been encouraged as a research theme among students 
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and lecturers. Institutionally, the vision of religious moderation is also 
involved in student activities either managed by the campus (student 
orientation and webinars) or also managed directly by students. In the 
three SIHEs, the Organization of Religious Moderation Houses also has 
run, and the Religious Moderation House mandates its similar function.

 

However, this cannot be separated from the shortcomings, espe-
cially in terms of education and teaching, namely the absence of a 
standard of integration of values or religious moderation material in 
the course. In addition, there were still lecturers who were not open to 
differences when teaching. There are also deficiencies in regulations 
related to Religious Moderation Houses. For example, as an institu-
tional unit, the Religious Moderation House, which is not yet part of 
the Work Administration Organization (Ortaker), impacts financing and 
budgeting flexibility. Another thing is the operationalization of SIHE’s 
vision and mission which do not yet have derivative practice regula-
tions such as monitoring and evaluation and Standard Operating Stan-
dards for lecturers or the academic community in preventing, dealing 
with, and responding to violent extremism; despite it is perceived as 
containing religious moderation. 

The SMR Protocol and the Religious Moderation 
Training Module as Social Skills

The SAPA - SALAM - RANGKUL protocol, or shortened to SMR, is an 
integrated approach to mainstreaming religious moderation that SIHE 
can carry out. In accordance with the word in SAPA-SALAM-RANGKUL, 
there are three major parts in increasing religious moderation in SIHE, 
which in each letter in the word is an acronym for the stages carried 
out, namely:

a.	 SAPA: Investigating - Assessing - Guiding (Preventive Aspects)

It is about the efforts to build data on the empirical conditions 
of religious moderation in the student environment by spreading 
the scale of religious moderation among students. From the re-
sults of this scale, an interpretation and mapping of the condition 
of religious moderation are made, and these factors also assess 
the steps that need to be taken for students in need. This step was 
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ended by mentoring students whose religious moderation values 
were low.

b.	 SALAM: Synergizing - Assessing - Training - Monitoring and 
Evaluating (Promotional Aspects)

It is an approach to working with student organizations to en-
sure that student organizations’ activities can work together to 
mainstream religious moderation, so the management of student 
organizations is equipped with religious moderation skills. This ap-
proach involves an initial assessment of the religious moderation 
conditions of a candidate for management. Then, this candidate 
for management takes part in a social skills training for religious 
moderation, and after training, the conditions for religious modera-
tion skills develop under observation even until he is elected as an 
administrator. It is hoped that after participating in this training, stu-
dent management of student organizations can create programs 
that promote religious moderation in their organizations.

c.	 RANGKUL: Response - Analysis - Narrative - Review - 
Rehabilitation (Curative Rehabilitation Aspects)

This aspect is aimed at students who cannot be handled in the 
Mentoring stage at SAPA because they show more vulnerability 
to violent extremism. Conducting in-depth narrative analysis and 
review can involve professionals, such as psychologists, internal 
SIHE, or other stakeholders. After being diagnosed, students can 
follow the rehabilitation process they deem appropriate.

Apart from the protocol, a religious moderation training module was 
also made as social skills. This module can be used at the SALAM 
stage, which aims to build religious moderation in aspects of social 
skills such as flexibility in realizing self and group identities, realizing 
personal biases related to relationships with other groups, increasing 
empathy and perspective-taking skills, especially in different groups 
and increase the ability to cooperate with various parties. This module 
consists of 7 main sessions in building the required skills.
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Capacity Building and Technical Assistance 
Activities

Capacity Building activities were carried out by inviting 38 Religious 
Moderation Houses, with the Directorate General of Islamic Higher 
Education (Dirjen Pendis) as the manager of the religious moderation 
policy at the Ministry of Religious Affairs. Through the format of dis-
semination of results and exposure to modules and protocols which 
ended with a discussion session, capacity building activities result in 
matters related to the latest policy of the Religious Moderation House 
from the Director-General of Islamic Education and a proposal to build 
a consortium network between Religious Moderation Houses at SIHE. 
In addition, to measure the usefulness of capacity building, question-
naires were distributed - which were distributed 20 minutes before the 
event ended - which evaluated the results of the research, protocols, 
and training models that had been presented. From the 25 incoming 
questionnaires, it can be concluded that the capacity-building partici-
pants consider the topics and research that have been carried out are 
relevant, and the results will be used as input in building programs in 
each Religious Moderation House. The capacity-building participants 
who attended also saw that the SMR protocol and the offer of training 
modules were quite appropriate to the context of the PIHE and intend-
ed to use/adapt these protocols and modules.

The Technical Assistance activity is a Semi-Training and Discussion 
Activity related to implementing the SMR Protocol and the Religious 
Moderation Training Module as social skills. This activity involved the 
Chairperson / Director and administrators of the Religious Moderation 
Houses in the three UINs, which were the research sites. Technical 
assistance combines lecture methods, discussions, and practical exer-
cises from the protocol and sessions in the training module. Nine peo-
ple attended the technical assistance activity, each of the Religious 
Moderation House sent three representatives. The activity ended with 
participants filling out the technical assistance evaluation question-
naire, which seven participants filled out. It was concluded that the 
participants evaluated positively regarding the relevance and useful-
ness of information on protocols and training modules. Therefore, par-
ticipants have the intention to conform to the protocols and modules 
that have been made. Furthermore, apart from the material, the tech-
nical assistance participants felt that the training was quite conducive 
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and enjoyable, and they were also satisfied with the way the facilitator 
brought the material and answered questions.

Conclusions and Recommendations

The indicators set by the Ministry of Religious Affairs in the con-
cept of Religious Moderation based on research-oriented findings can 
significantly predict Pro-VE Opinion / Radicalism. Of the four indica-
tors tested to three sample populations; General students, referral stu-
dents, lecturers and faculty officials, indicators of tolerance expressed 
in the empathy variables, both external and internal, are vulnerable. It 
shows that empathy is an aspect of religious moderation which is quite 
important to be the target of intervention - at least - in the three SIHE 
research targets.
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Chapter I 
Introduction

1.1 Research Background

Religious moderation is a concept initiated by the Ministry of 
Religious Affairs as one of the endeavors to respond to the 
challenges that have been faced with the movements of re-

ligious extremism in recent decades. Conceptually, religious mod-
eration is a balanced (moderate) religious attitude between one’s 
own (exclusive) religious experience and respect for the religious 
practices of other people with different beliefs (inclusive). Balance 
in religious practice means being confident in the essence of reli-
gious teachings that it embraces. It also teaches fair and balanced 
principles but sharing the truth as far as religious interpretation 
is concerned (Religious Moderation, Ministry of Religious Affairs, 
2019).

The concept of religious moderation is deemed appropriate to 
be applied in the context of religion in Indonesia (Faiqah & Fransis-
ka, 2018). In the past decade, religious moderation has emerged 
and has increasingly strengthened as an antithesis to extreme 
and radical religious behavior (Fahri & Zainuri, 2019, Faiqah & 
Fransiska, 2018). Extreme, in this context, can be interpreted as 
being strict and rigid in understanding religious texts and impos-
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ing a certain point of view, even if it is necessary to use force to 
realize that point of view (Faiqah & Fransiska, 2018). Moderation 
of religion itself is a mode of believing in own religion that favors 
the “middle way,” as explained in the book Moderation of Religion 
(Litbang Kemenag, 2019) which at some level can be called the 
“main reference book” in the Indonesian context recently because 
it has compiled the views of Indonesian Muslim scholars. In atti-
tude. In the case of Islam, this mode is known as “wasathiyah” —lit-
eral meaning: “middle way” —which has its roots in the holy book 
al-Qur’an. Meanwhile, other religions will adjust to the doctrines in 
the holy books of each religion. The Ministry of Religious Affairs 
views that religious moderation is a breakthrough in strengthen-
ing harmony among religious communities faced with increasingly 
complex challenges.

The Ministry of Religious Affairs is a ministry that directly works 
in the field of management of religious communities in Indonesia, 
and the Ministry of Religious Affairs is the leading sector in devel-
oping the concept, implementation, and mainstreaming of religious 
moderation when the concept of religious moderation is an inte-
gral part of “Mental Revolution and Cultural Development” MTDP 
(Medium Term Development Plan) 2020-2024. In the position of 
being the leading sector, the Ministry of Religious Affairs has com-
piled a Strategic Plan in which there are points of implementation 
of religious moderation in every work program it designs; forming 
a Task Force on the implementation of religious moderation; and 
more than that, involving SIHE (State Islamic Higher Education) to 
conduct studies, develop implementation methods, as well as im-
plement religious moderation among the academic community.

Furthermore, the agenda for the moderation of religion is ap-
plied to the SIHE environment as an institution through the Circular 
of the Director-General of Islamic Education (Number B- 3663.1/
Dj.I/BA.02/10/2019 dated 29 October 2019 concerning Houses for 
Religious Moderation). Through this Circular of the Director-Gener-
al of Islamic Education, SIHE leaders were encouraged to establish 
and organize a Religious Moderation House on their respective 
campuses. The House of Religious Moderation is intended to be 
a place for cultivation, education, assistance, and strengthening of 
the religious moderation movement in the SIHE campus environ-
ment. Through this policy, the Ministry of Religious Affairs can in-
volve the campus, which contains educated people to be involved 
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and makes it the front line in guarding, developing, and implement-
ing Religious Moderation.

Islamic Universities have followed up this agenda for the mod-
eration of religions by establishing Religious Moderation Houses, 
which totaled 38 institutions in February 2021. Even so, in practice, 
most of these institutions of religious moderation houses - like new 
institutions - are still looking for strategic forms and roadmaps in 
mainstreaming religious moderation among academicians (FGD, 
2020). The number of studies with religious moderation as a sub-
ject has also increased, certainly with variations and contexts, 
among the academicians of Islamic Higher Education (Mahyuddin, 
Pikahulan, and Fajar, 2020; Winata, Sudrajat, Yuniarsih & Zaqiah, 
2020).

As a young institution, most Religious Moderation Houses are 
still looking for forms and models to be taken, both in the institu-
tional and program dimensions, especially in formulating programs 
for mainstreaming religious moderation, which is right on target. 
In detail, it can be described as follows. First, there is no imple-
mentation model in SIHE used as a form of resilience from violent 
extremism (VE / Violent-Extremism). Second, the implementation of 
religious moderation will be more strategic if it aligns with the cul-
tural context, systems, and specific challenges faced by each SIHE. 
The third is institutional capacity, in which the Religious Moderation 
House is a strategic factor that must receive special attention in 
implementing religious moderation in SIHE.

Based on these reasons, research and institutional strengthen-
ing activities are carried out to focus on the concept of religious 
moderation and strengthening Religious Moderation Houses. This 
process is conducted by offering a diagnosis of the reality of the 
academic community through research and strategic steps and 
modules that can be applied to strengthen religious moderation. 
In the research aspect, this activity aims to find out about the con-
dition of religious moderation in SIHE and to identify in the section 
on religious moderation about what can be the focus of capacity 
building in increasing religious moderation. As the pilot project, this 
activity only took place in three SIHEs, namely Syarif Hidayatullah 
State Islamic University Jakarta, Sunan Kalijaga State Islamic Uni-
versity Yogyakarta, and Sunan Gunung Jati State Islamic University 
Bandung. The three SIHEs were chosen deliberately with a sub-
jective argument that they can serve as a model for other SIHE in 
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strengthening religious moderation. While in the capacity-building 
aspect, this activity will provide training strategies and modules to 
the Religious Moderation Houses.

Islamic Higher Education has been known as one of the pillars 
of moderate Islam in Indonesia. The state Islamic Institute alumni 
are educated in a moderate frame of mind in the ideology of devel-
opment and modernization, which in the 1980s was the dominant 
ideology (Jabali and Jamhari, 2002). However, in recent years, this 
assumption has been disproved by the findings of several stud-
ies on “radicalism” in tertiary institutions, including religion-based 
higher education institutions.

The National Counterterrorism Agency (BNPT), the State Intelli-
gence Agency (BIN), and research institutions such as the Setara 
Institute, CSRC, Research and Development Ministry of Religious 
Affairs reported on the symptoms of increasing radicalism on uni-
versities. Based on that fact, the discourse of religious moderation 
to Islamic Higher Education needs to be elaborated and investigat-
ed further. The parameters of radicalism include (1) the existence 
of transnational understandings and ideologies that aim to build 
an Islamic state (dawah Islamiyah) or Khilafah (caliphate); (2) the 
existence of takfiri attitudes (accuse other Muslims as non-Muslim), 
disbelieving those who share the same religion, but have different 
religious understanding and practice and; (3) the prohibition of tol-
erance and good muamalah (social relationship) with adherents of 
other religions (Schmid, 2015). These characteristics need to be 
confirmed with the concept of religious moderation as a resilience 
discourse.

This Research Portrait of Religious Moderation Among Muslim 
Students tries to unravel the institutional capacity of Islamic Reli-
gious Colleges as agents of religious moderation in terms of re-
sources, organization and regulations. Higher education is one of 
the most important institutions in building public virtues in prepar-
ing the nation’s young generation with strong national insight. For 
this reason, an elaborative study at universities is absolutely nec-
essary to provide institutional capacity not only capable of being a 
center of virtue but also capable of mainstreaming virtue, especial-
ly in religious moderation.
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Definitions and Concepts

The Ministry of Religious Affairs has determined four indicators 
of religious moderation, namely: 1) commitment to nationality to 
nationality, 2) tolerance, 3) anti-violence, and 4) accommodation 
to local culture (Book of Religious Moderation, 2019). The Ministry 
of Religious Affairs determines the four indicators as a measuring 
tool to assess the level of religious moderation practiced by people 
and how vulnerable they are. By measuring these indicators, the 
administrators of religious moderation can identify and take appro-
priate steps in strengthening religious moderation.

Conceptually, the four indicators have a fairly strong theoretical 
basis. In the commitment of nationality, the foundation of nation-
alism and Pancasila is used as a way to see the extent to which 
one’s views, attitudes, and religious practices have an impact on 
loyalty to the basic consensus of nationality, especially related 
to the acceptance of Pancasila as the state ideology and his atti-
tude towards ideological challenges that are contrary to Pancasila 
(Ubaedillah, 2014)

Tolerance indicators refer to attitudes in dealing with differenc-
es in the context of relations among religions described through 
attitudes towards adherents of other religions, willingness to di-
alogue, work together, the establishment of places of worship, 
and experiences of interacting with adherents of other religions. 
Meanwhile, intra-religious relations are illustrated by the ability to 
respond to minority sects that are considered to deviate from the 
mainstream of religion (Halili, 2018)

The measurement of the non-violence variable does not start 
with an attitude of resistance, but rather starts with an ideology or 
views that lead to making changes to the social and political sys-
tem by using violent/extreme methods in the name of religion, both 
verbal, physical and mental violence. This violent ideology and un-
derstanding can only find the roots of its growth if it is accompa-
nied by perceptions of injustice and threat, which, if managed ideo-
logically, can encourage someone to hate and fight with violence 
and terror (Mirra, 2019).

The accommodative attitude of local culture is an item to see 
the extent to which religious adherents accommodate local cul-
ture and traditions in their religious behavior. This item is based on 
the untested assumption that a moderately religious person tends 
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to be friendlier in accepting local traditions and culture. However, 
Azyumardi Azra’s notes regarding Wasathiyah Islam (the middle 
way of Islam) can be used as a theoretical basis, that the actual-
ization of religious moderation is seen in Indonesian Islamic orga-
nizations such as Muhammadiyah, NU, al-Washliyah, Persis, etc., 
which have developed accommodatively with local culture since 
the mid-13th century in Indonesia (Azra, 2020).

Because the 4 (four) indicators are still theoretical and concep-
tual, for the needs of measurement, this study uses a measurement 
tool that conceptually and theoretically has a close definition and 
purpose with religious moderation. For example, in the indicator 
variable of commitment to nationality, using the keyword “loyalty 
to national consensus basis,” a measurement framework of “Civ-
ic Attitudes” is used, whose variable item derivatives consist of (1) 
Support for democratic principles and practices (attitudes), (2) Sup-
port for democratic principles and practices (behavioral intentions), 
(3) Openness for diversity, and (4) Nationalism (Blasko, Costa, and 
Vera-Toscano, 2018).

The variable item indicators of tolerance in religious moderation 
indicate respecting and accepting differences both socially and po-
litically. In addition, tolerance requires an attitude of giving space, 
being willing to dialogue, and responding to the presence of mi-
nority sects. To be able to elaborate on this indicator, this study 
uses the variable item “Intra and Interreligion Empathy,” which was 
adapted from “Ethnocultural Empathy” (Wang et al., 2003).

The tolerance indicator variables include (1) Empathy (Affective, 
Cognitive, Awareness) (2) Social Dominance Theory (3) Perception 
to Conservatism and Liberalism in Practicing Religion (4) Tradition-
al (Local) Values. Being adaptive to local culture is included in the 
indicator of tolerance because it is rooted in the willingness to ac-
cept differences, even adapting and accommodating local tradi-
tions, which are in line with the idea of tolerance itself.

Non-violence in the context of religious moderation is triggered 
by radicalism whose manifestation starts from “transnationalism 
ideology that is takfiri (accusing others as apostates).” Therefore, 
variable items as psychological constructs of rejection of the use 
of violence apply the BRAVE (Building Resilience Against Violent 
Extremism) item (Grossman et al., 2020).
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The pro-radicalism with the parameters of transnationalism, 
takfiri, and Khilafah is explored through the variable items of “Re-
search about the Fire in Husk” (Halili, 2018). Many studies have 
used the items in “Fire in Husk Research” in measuring a person’s 
level of radicalism. In this study, pro radicalism items function as 
a criterion with the moderation variable of religion as a predictor.

As an institutional study, measuring religious moderation, which 
is quantified based on 4 (four) indicators, is confirmed in the quality 
of higher education institutions in regulative, structured, and ad-
ministrative ways. Assessment of institutional qualifications uses 
the concept of “UNDP Measuring Capacities,” which elaborates on 
three components; (1) Performance, (2) Adaptability, and (2) Stabil-
ity. 

1.2 Research Questions

Based on the research background and theoretical foundation 
above, the questions raised in this study are: 

1.	 What is the description of “Religious Moderation” in the sur-
rounding SIHE environment 

a.	 Attitudes and behavior moderation of the SIHE academi-
cians

b.	 Implementation of Religious Moderation in Program Policy 
at SIHE

2.	 What capacity building does SIHE need in increasing religious 
moderation?

3.	 To what extent has the capacity building been carried out ef-
fectively in increasing religious moderation in SIHE?

1.3 Objectives

In answering the questions above, the purpose of this activity is

1.	 Knowing the condition of religious moderation in SIHE of Indo-
nesia by creating an instrument that measures religious mod-
eration and measures the condition of religious moderation in 
SIHE
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2.	 Designing a capacity-building that can increase religious mod-
eration

3.	 Doing capacity building on the specified key actors

4.	 Testing the effectiveness of capacity building in increasing re-
ligious moderation

5.	 With religious moderation, it is hoped that the academic com-
munity will be able to prevent exposure to violent extremism 
within SIHE

1.4 Programs Offered

The program offered is Research and Capacity Building on the In-
stitutional Capacity of SIHE, which focused on religious modera-
tion. The research aimed to check the initial conditions of SIHE 
related to religious moderation and assess the capacity building 
needed to increase religious moderation. In addition, this research 
was also used in testing the effectiveness of the capacity building 
that was being carried out. 

1.5 Research Locations

This research was conducted in the scope of SIHE. Therefore, the 
chosen SIH were considered as SIHE, which could be role models 
for other SIHEs. So that when capacity building is carried out, and 
its effectiveness is tested, it can become a best practice carried out 
by other SIHEs. Besides, the main factor in choosing SIHEs to be 
the research location was the ease of researching SIHEs consider-
ing the long research series. The chosen research locations were

a.	 Syarif Hidayatullah State Islamic University, Special Capital Dis-
trict of Jakarta

b.	 Sunan Gunung Djati State Islamic University, Bandung

c.	 Sunan Kalijaga State Islamic University, Special Region of  
Yogyakarta



21

STRENGTHENING THE BOND OF RELIGIOUS MODERATION IN ISLAMIC CAMPUS 

Chapter II 
Theoretical Framework

2.1 Violent Extremism

a.	 Definition 

Violent Extremism is a term that has been used in recent years 
to describe violent behavior that contains certain ideolo-
gies. Several other terms often found related to this include 

radicalism, radicalization, extremism, and terrorism. It is normal be-
cause in handling these cases, languages such as counter-terror-
ism and deradicalization are often used. In use, these terms replace 
each other to describe the phenomenon that you want to capture. 
According to Botticher (2017), the term abuse sometimes occurs. 
In this report, the researcher uses the definition of violent extrem-
ism used in the 2019 EWERS Program, namely Actions to support, 
promote and carry out violent actions, as an approach to achieve 
political, religious, racial, ethnic, ideological goals, and so on.

Furthermore, violent extremism is characterized by acts of or-
ganized violence through careful training and preparation and us-
ing violence even at the expense of civil society (EWERS Report, 
2020). The use of violent extremism was chosen compared to rad-
icalism because, according to Botticher’s (2017) review, there are 
fundamental differences between these two things, although both 
have certain ideological bases in carrying out a ‘movement.’ The 
clear differences are presented in the table below:
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From Botticher’s review above, it can be seen in the concept of 
literature that extremism already contains ideological characteris-
tics that use violence. Several institutions that focus on this issue, 
such as the WANA Institute, UN, and others, have agreed to use 
the term ‘violent extremism’ to describe this phenomenon.

b.	 Affecting factors

The literature study found that to make someone behave in vio-
lent extremism is usually called a radicalization process. Radical-
ization is the process of adopting extreme views which are usually 

Table 1. Differences between Radicalism and Extremism
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rejected by the general public and the views that allow the use of 
violence to change social and political conditions (Havez & Mullins, 
2015). According to Havez and Mullins (2015), this radicalization 
process is usually (1) gradual in nature which usually socializes (2) 
extremist belief systems that prepare for stages of action (3) the 
adoption of a view of violence which is inevitable.

McCauley and Moskalenko (2008) state that three levels en-
able individuals to embrace violent extremism, namely the individ-
ual, group, and public levels (mass). According to McCauley and 
Moskalenko (2008), at the individual level, four mechanisms influ-
ence individuals to embrace violent extremism, namely (1) having 
personal victimization, (2) having a political grievance, (3) joining 
a radical group-the slippery slope, and (4) joining radical groups 
-the power of love. Personal victimization is a condition in which 
a person engages in violent extremism because he feels he has 
been a victim of another group, so that he commits acts of violent 
extremism as a tool for revenge. Political Grievance is a mecha-
nism whereby individuals become actors of violent extremism be-
cause they become the victims of political decisions where they 
live. According to McCauley and Moskalenko (2008), personal and 
political grievances are usually related.

Meanwhile, someone can become a terrorist actor in a slippery 
rope extremist group very quickly due to self-justification or a pro-
cess in which a person convinces himself that violent behavior 
must be carried out (McCauley & Moskalenko, 2008). In addition to 
self-justification, it is also due to obedience with those considered 
authorities or believed to be true (McCauley & Moskalenko, 2008). 
The last one is that a person can join an extremist group because 
of his / her relationship with other people such as family, spouse, 
or friends who previously joined extremist groups (the power of 
love). McCauley and Moskalenko (2008 also stated that extremist 
groups are also getting stronger because of the common goals 
and perceived threats.

At the group level, McCauley and Moskalenko (2008) also stat-
ed that extremist groups make individuals embrace violent extrem-
ism because of the process of (1) Like-minded groups, the common 
people’s opinion that initially tends to change and follow more ex-
treme decisions when they are in groups because individuals feel 
they must follow the group’s decisions. The next is the process of 
(2) Isolation and threats in which group attachment will be strength-
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ened when the group feels threatened and isolated from other 
groups. This threat makes the groups adopt violence to protect 
themselves (McCauley & Moskalenko, 2008). Also, McCauley and 
Moskalenko (2008) also stated that conflicts among these groups 
would tend to encourage radicalization; (3) competition with coun-
tries where members of the group with lower commitment have 
already withdrawn (condensation) and the competition gets the 
same support and resources (outbidding), and (4) competition with-
in the group itself (fissioning).

At the level of the public mass, acts of violent extremism can 
cause (1) a jujitsu effect, when extreme behavior is used by groups 
who are victims of extremism to increase group cohesiveness. 
Moreover, the second effect at the level of the public mass is (2) 
hatred among those groups and (3) the existence of martyrdom, 
which usually occurs in cases of suicide bombings. Finally, it makes 
the public ask whether this movement is so valuable that someone 
can afford to sacrifice his life. 

c.	 Measurement

In this survey, we measure how much someone justifies extreme 
actions as a manifestation of religious observance. These extreme 
actions include actions deemed to defend Islam or actions aimed 
at establishing an Islamic law-based state. It should be noted that 
this measurement cannot be considered as a measure related to 
a person’s intention to take extreme actions but as a measure of 
attitude towards those actions. In this study, violent extremism is 
measured using an attitude scale regarding the survey measure-
ment tool used by PPIM UIN Jakarta in its research on Fire in Husk 
(Saputra, 2018a), which specifies several items to refer to Islam. 
In addition, several general items were made more specifically to 
emphasize the use of force to follow up the violations of Islamic law 
and the establishments of an Islamic state. The items in this mea-
suring instrument were arranged in 6 scales from strongly agree, 
agree, fairly agree, fairly disagree, disagree, and strongly disagree. 
Examples of these variable items are “Donating money or goods 
for the struggle to establish an Islamic state in Indonesia” and “Us-
ing violence against those who disbelieve in Allah SWT.” 
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2.2 Religious Moderation

a.	 Definition

Religious moderation is a long-standing term but has returned to 
being a topic of consideration when it was echoed by the Minis-
ter of Religious Affairs for the 2014-2019 period, Lukman Hakim 
Saifuddin, as an approach to prevent exposure to violent extrem-
ism in society. There are many definitions of religious moderation. 
In Arabic, moderation is known as the word wasath or wasathiyah, 
which has the equivalent of the words tawassuth (middle), i’tidal 
(fair), and tawazun (balanced). The religious moderation referred 
to in this context is very close to Islam Wasatiyyah. In other words, 
according to Mufassir in an article entitled The Wassatiyyah (Mod-
eration) Concept in Islamic Epistemology: A Case Study Implemen-
tation in Malaysia, translates washata as the chosen, the best, the 
fair, humblest, and being fair (full of humility and justice (Saidurrah-
man, 2019). In terms of meaning, Al-Razy (in Saidurrahman, 2019) 
states there are four (4) basic meanings of the word wassatha, 
namely (1) the meaning of justice that does not support the two 
opposite parties, (2) The best, (3) the humblest and perfect and (4) 
not extreme in religious matters. Kamali (2019) explains that Wasa-
tiyyah is an attitude recommended by people who have a common 
and intellectual sense distinguished with an aversion to extremism 
and aloofness.

Religious moderation means taking a middle position between 
the two extremes (Kamali, 2019). The view in the middle is also 
emphasized by Yusuf Al-Qaradhawi, which is a view or attitude 
that always tries to take the middle path of two opposing or ex-
cessive attitudes so that one of the two attitudes in question does 
not dominate in one’s mind (Saidurrahman, 2019). The positions 
and attitudes in the middle are also used in the book Moderation 
of Religion issued by the Ministry of Religious Affairs, so religious 
moderation has perspectives, attitudes, and behavior amid the ex-
isting extreme choices (Kemenag, 2019).

In terms of meaning, Nizar (2019) also states another definition 
of moderate, namely someone who understands the teachings 
of Islam as a whole (sees the Qur’an as integral and comprehen-
sive) and can view life that is “balanced” and does not transcend 
boundaries. Therefore, It can be interpreted that religious modera-
tion means living religious teachings without adding or subtracting 
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them. Nizar (2019) also adds that this balance is not only a matter 
of vertical piety (Human-God relations) but also horizontal piety 
(human relations with other humans). From the meaning of moder-
ation proposed by Nizar, it can be concluded that individuals who 
have religious moderation are not only seen from how self-righ-
teous themselves are to God, but how they maintain their mutual 
relations and human values and understand that Islamic under-
standing is upholding peace. It is following Yusuf Al-Qadarhawi’s 
statement (in Abdillah, 2019) in 30 signs of religious moderation, 
namely (1) comprehensive understanding of Islam, (2) balance be-
tween shari’ah provisions and ongoing changes in every age, (3) 
support for peace and respect for human values, (4) recognition 
of religious, cultural and political plurality and (5) recognition of mi-
nority rights.

This human value is also strengthened by the mission of Islam 
itself, namely grace for the universe (rahmatan lil ‘alamin, Q.S. Al 
Anbiya’: 107). Abdillah (2019) states that to realize this ‘grace for 
the universe’ agenda, the character of Islam is a religion that is in 
accordance with humanity (fitrah, QS al-Rum: 30), stand up by the 
truth (hanif, QS Al-Rum: 30), uphold justice (QS al-Maidah: 8) and 
have goodness in order to become the best people (Surah Ali-Im-
ran: 110). Regarding religious moderation, Abdullah (2019) states 
that some of the characteristics of moderate religion related to 
humanity are: (1) being open to the outside world, promoting dia-
logue and being tolerant, (2) prioritizing good prejudice, and (3) pri-
oritizing interests together rather than personal or group interests. 
Al-Zuhayli (in Kamali 2019) states that Wasatiyyah means modera-
tion and balance in beliefs, morals, and character in treating others 
and is applied in the system of socio-political and governmental 
rules. In practice, Abdillah (2019) states that this moderation is usu-
ally associated with how Islamic attitudes or behavior are to the 
nature of Islam, so the moderation form can differ from one place 
to another because the problems faced by people in different loca-
tions are not the same.

From the literature review above, it can be concluded that the re-
ligious moderation form can be different, depending on the needs 
of Muslims in one place. In addition, religious moderation is a form 
of being religious to God, so that besides vertical matters to Allah 
SWT, religious moderation is also related to the extent to which 
individuals can show attitudes and behaviors that support human 



27

STRENGTHENING THE BOND OF RELIGIOUS MODERATION IN ISLAMIC CAMPUS 

values. Religious moderation must also be understood as a bal-
anced religious attitude between the practice of one’s own (exclu-
sive) religion and respect for the religious practices of other people 
with different beliefs (inclusive) (Kemenag, 2019). This definition is 
taken by considering that the religious moderation theme is used 
to counter attitudes of radicalism and violent extremism that are 
strong in Indonesia. Given this phenomenon, the Ministry of Reli-
gious Affairs  (2019) focuses on four indicators that show someone 
has religious moderation, namely (1) Commitment to nationality, (2) 
Tolerance, (3) anti-violence, and (4) accommodation to local cul-
ture. These four indicators are considered as indications for people 
who have religious moderation. According to the researcher, these 
four things are manifestations of the notion of horizontal worship 
to fellow servants, which are manifestations of human values and 
virtues with humane and wise pretensions (intentions).

b.	 Religious Moderation Indicator

a)	 Commitment to nationality

•	 Definition.

Commitment to nationality is a very important indicator to 
see the extent to which one’s views, attitudes, and reli-
gious practices have an impact on loyalty to the basic 
consensus of nationality, especially concerning the accep-
tance of Pancasila as the state ideology, and their attitude 
towards ideological challenges as opposed to Pancasila, 
and nationalism (Kemenag, 2019). One of the indicators is 
the acceptance of the principles of nationality in the 1945 
Constitution. Based on this definition, in religious modera-
tion, people must accept Pancasila as a national ideology 
and the principles of nationality in the 1945 Constitution 
with a sense of nationalism. 

Many issues are circulating that an Islamic state which 
is not based on a caliphate means a kafir state. So, sever-
al groups with interest in changing the Indonesian system 
into a caliphate system have increased. However, this as-
sumption is a wrong understanding. Pancasila from history 
and values is a form of religious moderation itself. It can 
be understood from the Indonesian state form, which is 
neither a secular nor a religious state. Pancasila is a form 
declaring that Indonesia is a country that places religion as 
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the spirit of the Unitary State of the Republic of Indonesia. 
In this case, the state recognizes the existence of religion 
and guarantees and protects every adherent of religion in 
carrying out its religion (Mukri, 2019).

The history of the formation of Pancasila itself is evi-
dence of the moderate attitude of Islamic organizations 
that make Pancasila to the principle of the state as “the 
ummah.” Baidhawy (Mukri, 2019) states that the Pancasila 
state has followed the principles of Shari’ah because the 
word Ummah itself implies unity, integration, and solidarity 
in Pancasila.

In terms of values, Makri (2019) summarizes that every 
principle in Pancasila embodies Islamic values, namely:

a.	 The precept “God Almighty” means the recognition 
of the existence of the Almighty Godhead. This pre-
cept is in accordance with the teachings of the Islamic 
religion, the dimensions of faith and monotheism are 
reliant on the individual, and there is no compulsion in 
it. This precept is also a guarantee for citizens when 
carrying out their obligations as religious people.

b.	 The precept of “Just and Civilized Humanity” em-
phasizes awareness of human attitudes and actions 
based on the potential of reason and conscience that 
lead to civility and justice (which are the essence of 
Islamic teachings) so that everyone should emphasize 
human values.

c.	 The precept “Unity of Indonesia” means the unity of 
the Indonesian nationality for the unity of various so-
cial, cultural, political, religious, ethnic, and ideological 
backgrounds in Indonesia. This precept supports slan-
der if individuals can be different but still be united.

d.	 The precept “Population Guided by the Wisdom in De-
liberation / Representation” means the enthusiasm for 
deliberation to reach consensus in representation. It 
also means the principles of democracy in develop-
ing wisdom in deliberation. It is in accordance with the 
message from Shuro in Islam, which is enforced in the 
elements of forming democracy from, by, and for the 
people.
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e.	 The precept “Social Justice for All Indonesian People” 
means the principles of equality, emancipation, and 
participation of all Indonesian people, not only politi-
cally but also socially and economically, which is ap-
plied fairly. It is under Islamic teachings, where justice 
is considered the first social manifestation of mono-
theism. 

These Pancasila principles are also stated in several 
articles of the 1945 Constitution, which uphold human val-
ues by guaranteeing equal rights and obligations received 
by Indonesian citizens without exception. So that it can be 
said that maintaining the unity of Indonesia, practicing hu-
man values in Pancasila and the 1945 Constitution is one 
of the manifestations of religious moderation. 

•	 Measurement

This study’s measurement of commitment to nationality 
adapts items from the Civic attitude and behavioral inten-
tions (Blasko et al., 2018). In general, this measuring tool 
explores two aspects, namely, openness for diversity and 
support for democratic principles and practices.  

This study’s measurement of commitment to nationality 
adapts items from the Civic attitude and behavioral inten-
tions (Blasko et al., 2018). In general, this measuring tool 
explores two aspects, namely, openness for diversity and 
support for democratic principles and practices.

Openness for diversity is an attitude of agreement that 
every citizen has equal rights and obligations. In this re-
search, original items are adapted to the Indonesian con-
text by borrowing the concepts of equal rights and obli-
gations contained in the 1945 Constitution, such as the 
right to have a religion, the right to express an opinion, the 
right to get an education, and the obligation to defend the 
homeland. Aspects of support for democratic principles 
and practices include (a) perception of the importance of 
conventional citizenship; (b) perception of the importance 
of social-movement-related citizenship; (c) perception of 
the importance of personal responsibility for citizenship; 
(d) trust in civic institutions; (e) expected electoral partic-
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ipation; and (f) expected active political participation. The 
last two are specifically included in the sub-dimension of 
intention, while the others are included in the attitude.

Examples of items used to measure these dimensions 
are:

“Every citizen has the right to express his opinion in accor-
dance with the implemented law.”

“Participate in peaceful protests to reject laws that are be-
lieved to be unfair.”

“Regardless of whether the central government in the cur-
rent period is good or bad, I believe there is no reason to 
change the system of government in Indonesia.”

b)	 Tolerance and Local Cultural Accommodation

•	 Definition. 

This indicator refers to the second and fourth indicators 
stated in the book; Tolerance is an attitude to provide 
space and not interfere with the rights of others to believe, 
express their beliefs, and express opinions, even though 
this is different from what we believe (Kemenag, 2019). 
Whereas being accommodative to local culture is used to 
see the extent to which individuals are willing to accept 
religious practices that accommodate local culture and tra-
ditions (Kemenag, 2019). 

In short, tolerance is when individuals can be patient 
and survive with someone’s way of thinking and behaving, 
even though the way of thinking and behaving is different 
from one another (Broer & Munyck, 2019). Another concept 
many scholars agree on is that tolerance is not an attitude 
of being “indistinguishable”, neutral, or an antonym of prej-
udice. Furthermore, in Social Psychology, tolerance is de-
fined as an attitude of not being quick to judge something 
(non-judgmental), being open, appreciating differences, or 
generally referred to as a positive attitude towards other 
different groups. Verkuyten and Yogeenswaran (2017) for-
mulate the tolerance component as feelings of objection 
(conditions of dislike for other groups in general), accep-
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tance (avoiding negative statements), and rejection (in the 
form of behavior such as discrimination). Broer and Muny-
ck (2019) add that tolerance occurs when there are differ-
ences, there is also respect for others for human rights and 
self-respect and empathy for others. From the two defini-
tions above, it can be seen that religious tolerance refers 
to how individuals behave towards differences in religious 
groups as well as differences in religious practices that ad-
here to local culture and traditions. 

To explain human attitudes and behavior in facing dif-
ferences and other groups, Bennet (2017) developed a 
theory called the Development Model of Intercultural Sen-
sitivity (DMIS) or the Intercultural Sensitivity Development 
Model. According to Benner (2017), intercultural sensitivi-
ty can be constructed based on exposure to individuals’ 
uniform and diverse cultures and how individuals perceive 
these exposures. The key in DMIS is how a person’s com-
munication competence can move from being in their own 
culture to being competent to communicate well between 
cultures (Bennet, 2017). Bennet (2017) defines a person’s 
development stage as divided into six stages/levels, 
namely:

1.	 Denial is characterized by a failure to perceive the ex-
istence or relevance of different cultural groups. At this 
stage, people tend to have the bias that one’s own cul-
ture is more complex than other cultures and see other 
cultures as foreign or minority. As a result, people at 
this level show disinterest and do not respond aggres-
sively to cultural differences.

2.	 Defense is characterized by the fact that individuals 
are familiar with cultural differences but have a biased 
view of different cultural groups. At this stage, individ-
uals perceive group differences as “us” versus “them” 
and tend to be critical and blame cultural differences as 
society’s deficiencies. The opposite of defense but still 
in the same stage is the reversal where individuals tend 
to think of other cultures as superior and compared to 
their group’s culture. This bias to different groups can 
cause threats to different cultural groups, exclusivity, 
and even segregation.
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3.	 Minimization is the stage where people are character-
ized by minimizing existing group differences by look-
ing for important similarities between their group and 
other groups. People at this stage believe that there are 
universal values shared by all cultures/groups. Never-
theless, people at this stage will remain comfortable in 
the privileges that benefit the dominant group.

4.	 Acceptance is a stage where individuals can recognize 
that cultural differences are very complex, just like the 
culture adopted by individuals. Although people in this 
stage do not always agree, they can still judge a cul-
ture as unfavourable, and the assessment of a culture 
is not ethnocentric in terms of not automatically based 
on differences from one’s cultural position. People in 
this stage have a curiosity to learn about other cultures.

5.	 Adaptation is a level at which people can use perspec-
tive-taking and empathy in seeing other people’s points 
of view. People in this stage can easily participate and 
express their feelings appropriately, behave appropri-
ately, and be perceived authentically in different cul-
tures.

6.	 Integration is when people begin to see various cul-
tures as something that can be integrated within a per-
son. The person is not limited to one culture, but indi-
vidual self-development is seen from how the values of 
various cultures are taken, adopted, and integrated into 
the individual.

Based on the Bennet (2017) stage above, it can be seen 
that if a person is tolerant and accommodating to religious 
practices that adhere to local culture, he is perceived to 
have reached stage 4, namely acceptance, or stage 5, 
namely adaptation. Furthermore, a person who behaves in 
a tolerant manner because he has a robust religious mod-
eration accepts differences in religion and practice and 
has a basis for acceptance based on a certain virtue. In 
religious moderation, an individual must be willing to dia-
logue and see from the point of view of others and empa-
thize with people of different religions or religious sects. 
Therefore, researchers tend to make stage 5 the bench-
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mark level for people considered to have religious mod-
eration. As mentioned above, Empathy is very important 
in the Adaptation stage (Bennet, 2017) so that it can be 
a measurement approach for tolerance in religious mod-
eration. Empathy is also considered important in terms of 
religious tolerance, according to Broer and Munyck (2019), 
because one must be able to show behavior that is based 
on the interests of the other religious community when 
someone is facing the thoughts or behavior of other re-
ligious people which according to him is not appropriate. 
Therefore, empathy is needed, as the ability to understand 
what drives the thoughts and behavior of others so that in-
dividuals can respond accordingly (Broer & Munyc, 2019).

Empathy. 

Rogers (1980 in Elliot, Bohart, Watson & Greenberg, 2011) 
defines empathy as the ability and willingness to under-
stand a person’s thoughts, feelings, and struggles from 
his point of view. In many literatures, empathy is broadly 
divided into two components, namely 1) the affective com-
ponent, in which he can share emotional experiences felt 
by others, and 2) the cognitive component, namely under-
standing the experiences of others (Decety & Jackson, 
2004). Decety and Jakson (2004) state that even though 
they can be in the feelings of others, people who have 
empathy are still able to regulate their emotions and re-
alize the true emotions of themselves and others. Wang 
et al. (2003) stated that empathy, as something that can 
be increased and important as an antecedent of prosocial 
behavior and justice.

Wang et al. (2003) also stated that while increasing 
intercultural relations, it is necessary to include a cultural 
context in seeing empathy called ethnocultural empathy, 
namely empathy aimed at people from different groups re-
garding race and background with individuals. Wang et al. 
(2003) state that this is different from empathy in general, 
which sees interpersonal relationships in general or pro-
fessional situations so that the cultural context is not too 
perceived. Wang et al. (2003) state three dimensions in 
ethnocultural empathy, namely Intellectual Empathy, Em-
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pathic Emotion, and Communicative Empathy. Intellectual 
Empathy is the ability to understand the thoughts or feel-
ings of people of different ethnicity, culture, or race. With 
Intellectual Empathy, an individual can see from the per-
son’s culture/ethnicity perspectives (Wang et al., 2003). 
Empathic Emotion is attention to a person’s emotional sit-
uation/feelings where the individual is able to feel what the 
person feels from an ethnic/cultural point of view (Wang 
et al., 2003). The last one is communicative empathy, in 
which the person can express what he thinks and feels 
appropriately and precisely to people of different ethnic/
cultural backgrounds. Researchers see that Intellectual 
Empathy can be equated with the cognitive component of 
empathy while empathic emotion can be equated with the 
affective component.

Referring to the ethnocultural empathy of Wang et al. 
(2003), the researcher feels the need to include religious 
context in empathy. The religious context and interaction 
with followers of other religions or adherents of other sects 
may affect one’s ability to empathize during the social in-
teraction. Therefore, the context of empathy measured 
from this study includes the relationship context between 
adherents of different religions and the sects in the same 
religion. 

Social Dominance Orientation.

In addition to empathy, one that is considered important 
in tolerance is how to see the orientation of individual 
dominance towards different groups or what is commonly 
called a social dominance orientation (SDO). According to 
Ho, Sidanius, Kteily, Dan Stewart (2015), SDO is a person’s 
attitude and tendency to maintain inequality among groups 
at the social and institutional level, ultimately producing 
social inequality. SDO has been proven to be a prejudice 
prediction against people from groups that are considered 
inferior such as the poor, minorities, women, and others 
(Ho et al., 2015). SDO is also related to a person’s agree-
ment to agree on policies that support the status-quo relat-
ed to hierarchical structures such as the existence of war, 
the death penalty, and torture and against humanitarian 
practices, social welfare, and affirmative policies (Ho et al., 
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2015). Pratto et al. (1994) also found that people who tend 
towards a high social dominance orientation will be more 
likely to agree with policies or rules that maintain hierar-
chies and reject policies that increase the welfare of mi-
nority groups. 

Logically, people who have SDO will tend to find it chal-
lenging to show tolerance as they will see minority religious 
groups as something “below” their group because their 
religion is considered better than any other religion. So 
he also tends to reject the same rights for people of other 
religions or groups of sects that are considered different, 
including the way of worship and other social practices. In 
contrast to religious tolerance, when someone considers 
other religious groups to be equal and has the same hu-
man rights and dignity, they will see that each individual 
has unique rights and ways of seeking truth according to 
oneself (Broer & Munyck, 2019). Individuals will also tend 
to treat people of other religions equally, in terms of social 
policies and justice, because people of other religions are 
part of the community that also contribute to creating equal 
values in the community). Therefore, SDO is also taken as 
a discriminant indicator in measuring religious tolerance.

In measuring social dominance orientation, two com-
ponents are measured, namely 1) dominance, the tenden-
cy of a person to support the hierarchy between groups 
which encourages oppressive actions to groups that are 
considered subordinate, and (2) anti-egalitarianism, name-
ly resistance to equality between groups indicated by en-
couragement to the existence of a hierarchical mindset in 
social policy (Ho et al., 2015). The dominance component 
is usually related to the people’s tendency to act active-
ly and even aggressively to keep the groups at the bot-
tom. At the same time, anti-egalitarianism is related to the 
tendency to be conservative and support policies that 
maintain the status quo regarding inequality. Usually, the 
actions of people who are anti-egalitarianism are subtler 
than the components of dominance.
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•	 Measurement.

Tolerance measurement in psychology can be done in 
various ways, from attitude to behavior. In this study, in-
tolerance is measured using an attitude scale with refer-
ence to the survey measuring instrument used by PPIM 
UIN Jakarta in research on Fire in Husk (Saputra, 2018a). 
This PPIM survey measuring tool uses two dimensions in 
measuring tolerance;  opinion and intention. Opinion tol-
erance is the opinion of participants related to adherents 
of other religions/sects, while Intentional tolerance is the 
intention to take tolerant action towards people of other 
religions or other sects in Islam. In addition, this measure 
also separates tolerance towards internal ones (individuals 
from the same religious group but with different sects) and 
tolerance towards external ones (individuals from different 
religious groups). In asking about internal tolerance, the 
researcher first asks the individual about religious groups 
considered deviant. In asking for tolerance, the researcher 
asks participants to imagine themselves interacting with 
individuals from religious sects considered deviant. Each 
item is given a 4-scale choice of answers from strongly 
agree, agree, disagree, and strongly disagree. An exam-
ple item for the tolerance of opinion towards external is, 
“Indonesia will be a better country if all its residents have 
the same religion, ladies and gentlemen,” meanwhile for 
internal is, “Followers of deviant religious groups do not 
have the right to be elected or become a public official in 
the area where you live.” An example of an item of inten-
tion tolerance towards external groups is “Inviting other 
people not to give religious holiday greetings to follow-
ers of other religions (such as Happy Eid, Merry Christmas 
or Happy Vesak) to people of different religions.” While 
those aimed internally are “Signing a petition. refuse gov-
ernment-employed lecturers who are followers of groups 
considered deviant.”

In measuring empathy, the researcher adapted the so-
cioethnocultural empathy measurement tool from Wang 
et al. (2003) to include the context of the relationship be-
tween religious adherents in Indonesia. Referring to the 
research of Fire in Husk (Saputra, 2018a), the external and 
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internal context is quite important, so that societhnocultur-
al empathy adaptation also refers to this. In adapting em-
pathy for externals, other religious groups are Christians 
because of Indonesia’s long history, conflicts and relations 
between religions usually involving Christianity. As for em-
pathy to internal groups, the researcher asked the Islamic 
religious group, which was considered the most heretical 
participants, to trigger the context of his relationship with 
followers of that sect in answering this empathy question. 
The religious sect questioned was religious groups that 
were considered deviant or considered controversial in 
society in general. These religious groups are Ahmadiyah, 
Shia, Wahabbi / Salafi, Liberal Islam, Islam Nusantara, NII. 
This group was raised based on the discussion results with 
the lecturers of Syarif Hidayatullah State Islamic Universi-
ty. In accommodating other groups, options were added, 
which were given in open-ended answers. 

In accordance with the theory of empathy, researchers 
took a cognitive component called perspective-taking and 
empathic emotion or affective components in this study. 
One example of external affective items in this research is 
“When I hear people make fun of Christianity, I feel offend-
ed,” while for internal is “When I hear people make fun of 
the religious group, I feel offended.” Examples of items for 
perspective-taking are for external, “It is easy for me to un-
derstand what it is like to live as a Christian in Indonesia,” 
and for internal is “It is easy for me to understand what it is 
like to live as someone who is a member of the Ahmadiyya 
sect.”

In measuring the social dominance orientation, the re-
searcher adapted the 7th Social Dominance Orientation 
scale from Ho et al. (2015) in measuring dominance and 
anti-egalitarianism. In making this measuring tool, Ho et 
al. (2015) made items that were pro/in line with the mea-
sured component and also made items that were contra-
dicting what was measured (item reverse). An example of 
a pro-dominance item is “Some groups should remain at 
their respective social status, the high status remains high, 
and the low remains low,” while the counter-dominance 
item is “Groups with low social status have equal rights to 
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those with high social status.” For pro-anti-egalitarianism, 
an example of the item is “We should not support the ef-
fort to bring equality among different groups.” While for 
counter-anti-egalitarianism, it is “We must try to provide 
equal opportunities to all groups in society in achieving 
success.”

c)	 Anti-violence

•	 Definition. 

This indicator emerges from the phenomenon of radical-
ism and violent extremism in Indonesia. In psychological 
studies, violence is generally associated with behavior-
al and psychopathological traits (Walker, 2005). In other 
words, the most common perspective in seeing how a per-
son uses, justifies, and is compelled to commit violence 
are clinical perspectives that see violence as a psycholog-
ical “disease.” However, within the framework of prevent-
ing violent extremism, violence cannot be seen as a psy-
chopathological phenomenon, but some behaviors can be 
carried out in general and motivated by ideological motiva-
tion. This approach is used to develop a model of risk fac-
tors for the ideology of violent extremism, including those 
used in developing the BRAVE model (Mirahmadi, 2016). 
In this model, five factors that can influence the risks of ex-
posure and radicalization by violent extremist ideology are 
identified: ideology, political grievances, economy, socio-
logical incentives, and psychological factors. In this model, 
attitudes related to violence are ideological aspects; how 
one justifies violence to achieve a goal. Therefore, in the 
context of radicalism and violent extremism, and religious 
moderation as a factor of resilience to both of them, the 
concept of violence used in this study is as used in the 
model above, namely violence as a form of effort in the 
form of verbal and physical violence or thoughts in order 
to achieve certain goals, especially changes in social and 
political systems. Therefore, the indicator representing an-
ti-violence as a component of religious moderation is an-
ti-belief in the use of violence in solving a problem. 
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•	 Measurement. 

To measure belief in non-violence, we use an adaptation 
of the BRAVE measurement tool (Grossman et al., 2020). 
This measuring tool was developed to assess resilience to 
radicalism and violent extremism in the BRAVE approach. 
This measuring instrument consists of 5 dimensions: cul-
tural identity and connectedness, bridging capital, linking 
capital, violence-related behavior, and violence-related 
beliefs. In addition, this scale was correlated with various 
other measures related to problematic behavior, resilience, 
and, most relevant in this study, attitudes about violence, 
as measured using the MVQ (Grossman et al., 2020). Fi-
nally, we adapt the last two dimensions, violence-related 
behavior, and violence-related beliefs. Examples of items 
of violence-related behavior are “I am willing to speak out 
openly against the violence that occurs in my communi-
ty,” and examples of violence-related beliefs. “The people 
closest to me consider it natural for young people to use 
violence to solve problems”.   

2.3 Implementation of Religious Moderation in 
Higher Education

The condition of religious moderation of the academicians cannot 
be separated from how higher education institutions, especially in 
SIHE, mainstream religious moderation. The capacity of SIHE itself 
will influence how to mainstream religious moderation and exam-
ine that capacity which is focused on finding out what can be im-
proved. The capacity of the SIHE Institution can be defined as the 
extent to which SIHE has competencies in a particular matter. 

The capacity of Higher Education (HE) is certainly different from 
one another. An example of measuring higher education’s capacity 
or competence is using SERVQUAL, which detects a gap between 
perceptions of services provided by HE and expectations for these 
services (Donlagic & Fazlic, 2015). Aspects that are measured cov-
er (1) Tangibility (evaluation of the real thing), (2) Reliability (services 
provided are as promised), (3) Responsibility (HE staff responds if 
there are students who experience difficulties), (4) Assurance (cred-
ibility of staff) and (5) Empathy (respect and respect for students). In 



40

dealing with multicultural issues, Pope & Reynolds (1997) identified 
seven core competencies that universities should have in dealing 
with multicultural issues, namely (1) Administration and Manage-
ment Ability (2) Multicultural Awareness, Ability and Knowledge, (3) 
Helping and Interpersonal Relations, (4) Assessment and Evalua-
tion, (5) Teaching and Training, (6) Ethical and Legal Experience 
and (7) Theory and Translation. Another assessment approach in 
measuring the capacity of higher education is the Institutional Ca-
pacity Assessment Tool (ICAT), which helps identify strengths and 
weaknesses to be improved in seven areas, namely (1) Teaching 
and Learning, (2) Engagement and Communication, (3) Strategy 
and Planning, (4) Policy and Practice, (5) Leadership and Vision, (6) 
Data and Technology, and (7) Equality (Manning, 2016).

In Indonesia, in maintaining the quality of HE, referring to the 
Regulation of the Minister of Research, Technology and Higher 
Education number 44, 2015 concerning National Higher Education 
Standards, three types of National Standards must be followed 
by Higher Education, namely (1) National Education Standards, (2) 
Standards Research and (3) Community Service Standards. Fur-
thermore, referring to the ICAT, as an organization, a HE is also 
necessary to identify aspects of strategies and plans, policies, and 
the aspects of vision and leadership in SIHE for mainstreaming re-
ligious moderation (Manning, 2016). All these aspects are seen in 
the framework of Organizational Culture. Finally, apart from SIHE 
as an organization, SIHE is also an ecosystem where students do 
their activities, not only studying but also participating in student 
organizations/activities. According to the research team, these are 
the things that need to be explored in knowing the practices that 
SIHE has carried out in mainstreaming religious moderation. 

In Education and Teaching. Curriculum renewal must examine 
what relevant skills SIHE graduates have. Curriculum renewal must 
be detailed into courses and learning methods (Saidurrahman, 
2019). Meanwhile, Saidurrahman (2019) considers the need for an 
approach course in Islamic studies that emphasizes the Ijtihad ap-
proach. Lecturers are also important factors in the Topics of Educa-
tion and Teaching. Mujahidin (2019) states the importance of map-
ping for lecturers and teachers who spread hate speech because it 
is feared that these values will become socialized among students. 
Lecturer competence in teaching is also important. According to 
Mujahidin (2019), a learning process that emphasizes dialogue, 
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communication, and argument in class is also very important for 
students to train the validity of knowledge and train the foundation 
of thinking. Suharto (2019) also states that lecturers also do not 
focus on texts in studying Islamic Law or Fiqh but emphasize the 
text analysis on realities in society. Finally, education and teaching 
should build not only knowledge but also soft skills of the students 
by increasing awareness of social issues (Saidurrahman, 2019)

In Research and Community Service. Pope & Reynolds (1997) 
state that if HE, especially student affairs, is already committed to 
multicultural values, research on this topic must be in line with this 
theme, especially identifying whether training or programs effec-
tively increase awareness and abilities in multicultural topics. In 
connection with the religious moderation topics, it is necessary to 
identify whether the HE has invested research topics into religious 
moderation. Mujahidin (2019) stated that the research, especial-
ly in HE itself, is important to objectively know the conditions of 
religious moderation and the strengths and challenges of design-
ing the next program. Universities can also target other objects 
for research that are important in socializing religious moderation, 
such as Islamic boarding schools and madrasas (Mujahidin, 2019). 
In terms of community service, it is necessary to know that the ac-
ademic community, in this case, students, plays an important role 
in socializing religious moderation. Mujahidin (2019) stated that stu-
dents could start promoting moderation through activities on social 
media. By increasing social awareness, the academic community 
is also expected to direct community service leading to just and 
prosperous community life (Saidurrahman, 2019).

In SIHE Organizational Culture. As an institution, each SIHE has a 
vision and mission that it wants to achieve. Understanding whether 
the existing vision and mission support religious moderation can 
be explored. Besides, according to ICAT indicators, we can also 
examine strategy and planning, including the budget in SIHE, to 
support religious moderation and other relevant policies and prac-
tices (Manning, 2016). In addition, it can also be identified who are 
potential leaders in supporting mainstreaming of religious moder-
ation. In ensuring the religious moderation is run effectively, it is 
necessary to study further whether the structure supports this. The 
establishment of the house of religious moderation in SIHE can be 
included as part of the support in structure because the House of 
Religious Moderation is the institution appointed to carry the mod-
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eration agenda in SIHE. Evaluation of the effectiveness of the op-
eration of the house of religious moderation can also be done to 
identify the institutional capacity in mainstreaming religious mod-
eration.

In Student Activities. Apart from learning activities in the class-
room, SIHE is also filled with other academic and non-academic 
activities that the academic community can participate in, whether 
organized by the SIHE institution or other student organizations. 
For example, it is common to take the student orientation activi-
ties when students enter the HE level. Mujahidin (2019) stated that 
the introduction of religious moderation at SIHE could be started 
from this stage by introducing moderate campus values. Other stu-
dent activities include seminars, webinars, and conferences with 
the theme of religious moderation. In addition to the HE institu-
tion, students also interact socially with others, and there is value 
formation that cannot be separated from the influence of student 
organizations. Mujahidin (2019) also stated that the importance of 
structuring and fostering student organizations should be oriented 
towards strengthening moderation. Thus, the climate of student or-
ganizations can be in harmony with SIHE which supports and facil-
itates the growth of understanding moderate and peaceful culture.
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Chapter  III 

Baseline Study

3.1 Preparation of Research and Measuring 
Instruments

Workshop

The workshop was held on 16-17 July 2020 and was divided 
into four sessions. The workshop was held with the aim of (1) 
discussing the measurement tools that have been made and 

the initial design of the intervention plan and (2) the initial approach 
and permission of the state Islamic universities’ rectorates to be 
the research sites. Therefore, in this workshop, the invited speak-
ers apart from experts who were experts were also invited by the 
Chancellors of the state Islamic universities who were the research 
targets. In addition to applying for permission to carry out research, 
the research team also asked the Chancellor to assign parties to 
be the SIHE research team, who would assist the research process 
technically, for example, at Sunan Gunung Djati and Sunan Kalijaga 
State Islamic universities where the research team did not have 
any idea about the field conditions. 

Apart from the rector, other invited sources were (1) Prof. Dr. M. 
Arskal Salim GP, M.Ag., Director of Islamic Higher Education (who 
served at that time), (2) Burhanuddin Muhtadi, Ph.D., who would 
provide input on Research Design and Instruments and (3) Dr. 
Ichsan Malik, M.Si, Lecturer at the Faculty of Psychology UI, who 
would provide input on capacity building and technical assistance. 
Apart from the research team, the PMU CONVEY was also attend-
ing the workshop.
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From the workshop, an initial description was obtained related 
to the initial conditions in each SIHE. For example, Syarif Hidayat-
ullah State Islamic University emphasizes the integration of knowl-
edge, while Sunan Kalijaga State Islamic University emphasizes 
more on diversity. Regarding the existence of a religious modera-
tion house, when the workshop was held, only Sunan Gunung Djati 
State Islamic University formally established a Religious Modera-
tion House equipped with building facilities and modules that are 
currently being developed.

There was also input regarding randomization in terms of re-
search design, which was carried out not evenly across the three 
different faculties but in proportion to the number of populations. 
In addition, if men would dominate the target participants of key 
actors, there must be an affirmation in which there is a quota for 
females. Finally, at the end of data collection, a debriefing process 
would also be conducted.

There was also a discussion about the approach to the defi-
nition of religious moderation to be used. Since religious mod-
eration means ‘in the middle’ literally, some inputs in identifying 
the extreme right and left were given. Furthermore, ideas related 
to measuring individuals’ understanding of ushul fiqh (the Islam-
ic law) were also advised. Despite the discussion, finally, the ap-
proach used is to measure religious moderation in the scope of 
social relations and from the Ministry of Religious Affairs indicators 
by identifying the derivatives of behavior that are considered to 
describe attitudes and behaviors in the middle. In addition, other 
suggestions were provided related to quantitative and qualitative 
research instruments and the implementation of capacity building 
and technical assistance. After the workshop was completed, the 
research team discussed the whole inputs, and the accepted ideas 
were applied with some revisions in quantitative and qualitative in-
struments. The following is a summary of the input and responses 
from the research team:
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Table 2. Summary of Feedback from Workshop and Follow-up 
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3.2 Readability Test

a.	 Readability Test Method

The recommendation for the Workshop was to carry out a leg-
ibility test on the items that have been compiled, especially on 
the types of student participants. The legibility test is usually 
carried out by interviewing participants in examining the partic-
ipants’ understanding of the items in the measuring instrument. 
In this study, the alternative is to conduct a readability test us-
ing the Response Process Evaluation (RPE) method from Wolf, 
Elliot., Maul, and Taves (2019) because the Covid-19 situation 
limits face-to-face interactions, and it is worried that online in-
terviews would tire the readability test participants. In the RPE 
method, each item is validated by asking several open-ended 
questions to determine the participants’ understanding or how 
the participants interpret the item. These questions are called 
Meta Questions. The answers to these Meta Questions will ex-
plain how the process of the response given by participants 
when they read and work on items. Examples of the given 
Meta Questions are (Wolf et al., 2019):

a.	 What do you think is meant by ________ (ask for a word 
or phrase in the item that the participants might find dif-
ficult to understand)?

b.	 What do you think is the meaning of this item as a whole?

c.	 Based on your understanding of the item, please pro-
vide an example of your experience, whether you have 
experienced this condition/situation or not?

d.	 How do you respond to the item?

e.	 (refer to the available answer options) If this was an ex-
isting response option, which would you choose?

From the responses given by the readability test partici-
pants, the researcher would evaluate and assess whether the 
participants’ responses have understood and worked on the 
item according to the objectives of the item. The process of 
questioning and evaluating can be done as many times as 
needed.
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This readability test is conducted online. The interview 
process was replaced by making the participants answer me-
ta-questions in writing. Because the number of items is very 
large and it is worried that there is a fatigue factor in filling in 
the items so that it affects the quality of the answers, the re-
searcher divides the existing instruments into several versions 
as follows:

Table 3. Readability Test Design
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Version A to version F is made to ask student participants’ 
understanding of items, while Version G is implemented to de-
termine how long it takes students and lecturers to complete 
one of these instruments. It was agreed that the implemen-
tation in one session would only be carried out in 2 versions 
so that there would be no confusion in distributing versions, 
and the difference in the number of items was not seen much. 
Therefore, not all of the existing Meta Questions were asked, 
but were selected with the following details:

a.	 What do you think this question asks?

b.	 How do you respond to this question?

c.	 If you were asked to choose an answer [Strongly Dis-
agree / Disagree / Agree / Strongly Agree] *, which an-
swer would you choose?

d.	 If you do not understand this item, please describe 
which part is difficult for you to understand and provide 
suggestions for improvement.

e.	 Specifically asking for reference items: In your opinion, 
what is the purpose of the researcher asking this ques-
tion?

In total, it takes 20 student participants and two lecturer par-
ticipants. Each type of participant will be divided evenly 50:50 
based on the equal quota of women and men. Participants for 
this legibility test included non-probability sampling, namely in-
cidental sampling. Participants are invited to a Zoom meeting 
and then briefed on how to fill in these questions. After receiv-
ing the explanation (briefing), the participants were then given 
a link to the survey according to the distribution of the versions 
above. Then after the participants have finished, a debriefing 
will be carried out regarding the objectives of this survey.

b.	 Readability Test Implementation

The Readability Test was carried out for two consecutive days 
consisting of 3 sessions on the first day and two sessions on 
the second day. The schedule for implementing the legibility 
test is as follows:
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Table 4. Readability Test Schedule

In the implementing process of this project, there was an 
additional one male participant and one female participant at 
the 09.30-11.30 session on Friday, August 7, 2020, to replace 
the one participant in version B and version C in the previous 
session who were considered not giving a serious response 
in answering questions. In the G version, the work period for 
students is between 35 and 47 minutes, while for lecturers, the 
processing time is between 40 minutes and 120 minutes. For 
lecturer participants who are up to 120 minutes away, there are 
obstacles in individual lecturers who have difficulty reading us-
ing their devices and work on them while doing other activities.

c.	 Revision of the Readability Test Results

The participant responses results were distributed to three 
researchers to assess whether the participants understood or 
did not understand the intent of the item. Two participants who 
were deemed did not respond well to version B and version C; 
respectively, their answers were not included in the analysis. 
The majority of items whose scores were 100% were consid-
ered to be understood by the respondents and did not under-
go revision; however, some items were revised to strengthen 
and sharpen the context of the intent of these items. While 
items whose value is 67% and below are discussed again in 
the internal researchers before being revised, it is better un-
derstood. Some of the proposed revisions are as follows
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Table 5. Post-Readability Test Revision
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Final Consolidation of Quantitative Instruments

We conducted an exploratory and confirmatory factor analysis to 
determine the final items in the measuring instrument included in 
the analysis. Factor analysis can test and provide an overview of 
the factors that are on a scale. These factors are the basis for cal-
culating the value for model analysis. In this section, the factors 
found through factor analysis will be explained. Factor analysis was 
performed using data from the main sample, namely general stu-
dents (N = 897), before data cleaning for the regression model in 
the analysis. After explaining each measuring instrument, the items 
included in each scale and factor will be described.

External and Internal Empathy Scales

The results of the exploratory factor analysis found that external 
empathy consists of two factors; affective empathy and perspec-
tive-taking. Affective empathy is a factor consisting of items related 
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to affective responses (e.g., anger, sadness) to discrimination ex-
perienced by followers of other religions. Perspective-taking rep-
resents an individual’s effort to understand the experiences and 
feelings of followers of other religions. Since these two factors had 
such a high correlation (r = .754), it was decided to combine them 
into a general external empathy factor.

 

Table 6. External Empathy Scale
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The identified internal empathy scale consisted of two factors. 
First, general empathy is generally empathy for adherents of a sect 
that is considered heretical. It is a factor covering almost all items 
equivalent to affective empathy and perspective-taking on external 
empathy. Second, rejection is a factor that describes the attitude of 
ignorance or discomfort towards adherents of other sects and the 
discrimination they experience.  

 Table 7. Internal Empathy Scale
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Adapt SDO-7

The results of the adapted confirmatory factor analysis of SDO-7 
showed a value that was close to good, with a significant factor 
model (p <.001), and another fit index value that was close to the 
recommended value (RMSEA = .145, CFI = .617, and TLI = .554). 
Thus, the two factors are unchanged from SDO-7, which has not 
been adapted. However, in this study, it was made to be consistent 
with the valence: domination and anti-egalitarianism. Domination 
is a factor that is related to the classification of domination from a 
group with higher status to a lower one, whereas anti-egalitarian-
ism represents an anti-equality attitude.

 

Table 8. SDO scale
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 Adapting BRAVE to Measure Nonviolence

Due to the small number of measuring instruments, we combined 
the five BRAVE nonviolent attitude items, which originally consist-
ed of two factors (violence-related behavior and violence-related 
beliefs) into one scale: anti-violence.
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 Table 9. Anti-Violence Scale

Adaptation of Civic Attitude and Behavior Scale to Measure Com-
mitment to Nationality

The adapted Civic Attitude and Behavior Scale were found to have 
several factors through exploratory factor analysis. First, the so-
called practical political factors represent how important a person 
is to assess active participation in politics, for example, by becom-
ing a candidate for public officials. Second, activism is a factor that 
describes the attitude or intention to participate in activism move-
ments or volunteer for social movements. Third, good citizenship 
describes individual responsibilities as citizens, such as the respon-
sibility to the family or ethics in dealing with fellow citizens. Fourth, 
the factor of trust in government institutions. This factor shows how 
much someone trusts a government system or institution. Fifth and 
sixth, items related to the desire to participate in voting in region-
al and national elections. Finally, new items regarding how much 
participants agree with the concepts of human rights embodied in 
the Constitution.
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 Table 10. Adaptation for Civic Attitude and Behavior Scale 
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The Violent Pro-Extremism Opinion Scale

The scale of pro-violent extremism opinion added to several items 
is found to have two factors: enforcing Islamic law by force and es-
tablishing an Islamic state. The first factor represents the attitude of 
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justifying extreme or violent ways in defending Islamic law or Islam 
itself, and the second factor is the item related to the establishment 
of an Islamic state through extreme means. These two factors were 
highly correlated (r = .757) and were combined in the analysis.

Table 11. Opinions for Violent Extremism
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 Other Measuring Tools

Apart from the scales above, several other measures were not 
used in the main analysis, demographic items and attention 
checks. Other scales include the adaptation of the ambivalent sex-
ism scale (Glick & Fiske, 1996), the tolerance scale (API IN SCHOOL 
/ RANGKUL), and the adaptation of the short version of the social 
desirability scale (Strahan & Gerbasi, 1972). Several open questions 
were also used in the questionnaire, and some of them were em-
ployed to find out opinions related to the concepts of Islam and 
statehood (e.g., the 1945 constitution, Khilafah). Specifically, for 
general students, questions were about which students and lec-
turers were references related to political opinion, religions, and 
friends of different religions with whom they usually discussed. We 
also made three items based on an instructional attention check 
(Oppenheimer, Meyvis & Davidenko, 2009).

3.3 Baseline Research Methods

A mixed quantitative and qualitative methodology was used for 
the baseline research, comprising a survey and focus group dis-
cussion, and the baseline study resulted in three outcomes. The 
first output was to see what variables predict opinions regarding 
violent extremism among students. By considering the levels of 
the predictive power of the variables in religious moderation and 
the institutional capacity to ensure religious moderation, which be-
came characteristics of the academic community at SIHE, capaci-
ty-building programs could be adjusted to target the most import-
ant variables to target. The second output was to get an overview 
of the context of the SIHE, which was the program’s target. The 
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formulation of a capacity-building program needs to consider the 
local context of each SIHE that is the target for the program. The 
third output was to see the baseline conditions of the moderation 
variables of religion in key actors. Besides, it was to check how 
big their roles were in influencing religious moderation among stu-
dents in general, who were the subjects of capacity-building inter-
ventions, and how prominent their roles influenced religious mod-
eration in students in general. Identifying this aspect was helpful in 
the preparation and evaluation phase of the program. 

3.3.1 Quantitative Methods

Participants

The baseline survey was conducted on the student and non-stu-
dent population, including lecturers, teaching staff, and dean of-
ficials. These two populations were drawn from each faculty in 
each SIHE. The student participant population was divided into 
two, namely general students and key actor students. Sampling 
for the general student population was carried out using the strati-
fied random sampling method, and students were randomly drawn 
from the faculty and level subgroups (1st to 3rd year). The sam-
ple quota per faculty was proportionally determined, following the 
population number in the faculty compared to the total number of 
students at the SIHE. Key-actor students were recruited by having 
the general students’ referrals regarding the names of their friends 
considered influential on political opinions and religious insights. 
Key actor students recruited into the sample were selected based 
on the order they were the most referred to. For the non-student 
population, the sampling used was a purposive sampling method, 
with the target participants considered relevant, such as academic 
and student officials.

To estimate the number of samples needed, the research-
er made calculations using G * Power (Faul, Erdfelder, Buchner, 
& Lang, 2009). Based on the power calculation for linear multiple 
regression analysis with four predictors, the number of religious 
moderation components, and the prediction of small effect size (f2 
= .02), and power = .95, a total sample of 934 people were need-
ed to detect an effect. Based on this calculation, we planned to 
collect data of 1080 students and 180 non-students. The number 
of student samples was increased to anticipate a smaller actual 
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effect size, while the sample size of the non-student population 
was determined by considering the number of non-students who 
actually might not be large. This number was divided evenly across 
the three SIHE targets. The number of samples planned can be 
seen in Table 1. 

Table 12. Description and sample size of the baseline survey

Survey Procedure

Surveys were conducted online using the Limesurvey platform and 
guided by local research assistants or researchers via Zoom. Af-
ter the participants were determined, the local research assistant 
contacted each participant and invited them to take the survey 
through Zoom. One data collection session was attended by only 
one type of population. For students, data collection was carried 
out in groups. Non-student participants had a more flexible sched-
ule. They were asked to follow the online data collection on the 
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most convenient schedule for each participant, or if they cannot, 
would be given a live questionnaire paper.

The procedure in filling out the survey was the same for all types 
of population. For example, in one data collection session, partici-
pants were guided by two co-researchers. The role of co-research-
er could be taken by local researchers, local research assistants, 
or principal investigators. First, after the participants were present 
on the Zoom telephone, each participant read the research infor-
mation and research approval form by one of the co-researchers. 
Then, participants were allowed to ask questions, and if the par-
ticipants wanted to withdraw from the research, they could direct-
ly talk to the co-researcher. After the participants filled out the 
research consent form, the researcher gave the participants the 
token number to enter the survey. Participants were then asked 
to work on their respective surveys, and a companion researcher 
would help if there were technical questions about the survey, us-
ing the breakout room feature in Zoom. The breakout room feature 
placed Zoom telephone participants into separate rooms, which 
helped provide individual assistance to participants with difficul-
ties. After completion, participants notified the co-researcher, and 
one of the co-researchers checked the participants’ answers in the 
Limesurvey to ensure that the participant had finished.

3.3.2. Qualitative Methods

Qualitative data collection was carried out by distributing open-end-
ed form documents and focus group discussion (FGD), although 
only a few participant types were open-ended. This stage was car-
ried out after the quantitative survey process was completed. The 
expected outcomes of this process were (1) exploring the under-
standing and acceptance of religious moderation in the academic 
community, especially the key actors in SIHE (2) identifying the ca-
pacity of SIHE in promoting religious moderation. 

There were two ways of selecting participants in this qualitative 
method which were purposively selected and snowballing. The 
purposive data selection was carried out because the participants 
met specific predetermined criteria, while snowballing was taken 
to identify participants known to be the key actors in SIHE. Re-
garding the types of participants, it was divided into several types, 
namely:
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1.	 Lecturer of Civic Education/Islamic Studies

2.	 Student affairs faculty officials

3.	 Student Head of the student body / Extra and Intra Campus 
Student Organization

a.	 Head of the student body of faculties and universities 
 three from representatives of the 1st faculty family 
from the university

b.	 Extra faculty/university-level organizations. It was tenta-
tive if it did not fit the SIHE context

c.	 UKM that run in moderation of religion

4.	 Students (level 1) graduating in 22

5.	 Chairperson/Director of Institutions / Centers engaged in 
the issue of religious moderation at SIHE

Table 13. Description and number of baseline FGD samples
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Implementation Procedure

The researchers carried out the selection of participants by hav-
ing a consultation with the SIHE researchers first. For lecturer 
participants, Academic and Student Affairs Officials, and Head of 
Institution / Center Directors, it would be preceded by filling out 
an open-ended form that explored the understanding of religious 
moderation and the practice of religious moderation in the curric-
ulum, teaching, and learning activities, SIHE regulations and poli-
cies. For student participants, this was not done. The open-ended 
form distribution aimed to anticipate if the participants suddenly 
did not attend. However, it was assumed that the majority would 
attend for student participants, and there was a concern that they 
would also fill in randomly, so filling in the open-ended form was 
not carried out.

The FGD would be conducted online using the zoom facility. 
In inviting FGD participants, an enumerator would be assigned to 
contact the participants and asked them whether they were willing 
to attend the FGD according to the time specified. Each type of 
participant only followed one FGD session. In running the FGD, it 
should be carried out by at least one facilitator and co-facilitator. 
The FGD lasted for approximately 120-200 minutes. 

FGD instrument

In exploring the understanding of religious moderation and its im-
plementation, taking into account the different types of participants, 
a different question instrument is needed. The question instrument 
was adapted to the types of participants with different emphases, 
although there were also aspects similar to each participant. The 
indicators to be asked for in each type of participant can be seen 
in the table below
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Table 14. Indicators of the FGD instrument based on the types of participants
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3.4 Research Implementation

3.4.1 Quantitative data collection

Quantitative data collection was carried out from August in Syarif 
Hidayatullah State Islamic University (SH), while the data collection 
in Sunan Gunung Djati (SGD) and Sunan Kalijaga (SUKA) State Is-
lamic Universities for random student data started from the middle 
of the 3rd week of October. There was a long delay from Syarif 
Hidayatullah State Islamic University to the SIHEs because data 
collection had stopped twice in August, then September due to 
administrative problems. Random student data collection was car-
ried out until the 2nd week of November. Data retrieval was done 
online through a Zoom meeting with at least two enumerators on 
duty for random students.

There was a comparison of the response rate and also the num-
ber of participants from the three SIHEs. The number of partici-
pants in each session of Syarif Hidayatullah State Islamic University 
generally was less than that of Sunan Gunung Djati and Sunan Ka-
lijaga State Islamic Universities.

It might occur because of the different types of enumerators 
at Syarif Hidayatullah State Islamic University from Sunan Gunung 
Djati and Sunan Kalijaga State Islamic Universities. At Syarif Hi-
dayatullah, six enumerators were students, and the three others 
were education staff and lecturers. In the beginning, those who 
did the recruitment were students. It might cause the recruitment 
to not run optimally because many target participants refused to 
participate from the start or after confirming their willingness. At 
the time, the data collection did not appear. At Sunan Gunung Dja-
ti and Sunan Kalijaga State Islamic Universities, since the partici-
pants were lecturers, they needed to validate their importance in 
this research. Therefore, the average number of participants who 
took part in a session was between 20-30 people.

The names of referred students and lecturers were obtained 
from the answers given by random students in the questionnaires. 
In addition, researchers also conducted randomization to deter-
mine which lecturers taught civic education and Islamic Studies 
and the Vice Dean / Chancellor who were invited to participate. 
Data collection for referral students, referral lecturers, random lec-
turers, and Faculty officials was carried out from December 1-20, 
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2020. The number of participants obtained for each SIHE and pop-
ulation can be seen in Table x.

Table 15. Number of Survey Participants

3.4.2 Qualitative Data Collection

Qualitative data collection was carried out in coordination with SIHE 
researchers. The coordination of the FGDs was carried out from 
14 December, starting from the preparation for the recruitment of 
FGD participants. We asked the SIHE researchers and enumera-
tors for recommendations regarding the names of those invited to 
the FGD. This type of student participation was conducted on 21-23 
December 2020, while FGD for lecturers and officials was held on 
28-30 December 2020. For lecturers and officials, it was preceded 
by filling in an open-ended form that had started on 18 December 
2020, and the form collection started from the FGD implementa-
tion until January 10, 2021.

In its implementation, the FGD ran for about 120-180 minutes. 
Each day, FGDs were held in one SIHE in parallel with two types of 
participants. The following is a detailed schedule for the schedule 
implementation and the number of FGD participants for each type 
of participant.
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Table 16. Number of Participants in FGD

Participants’ absence (as many as 1-2 people) was one of the 
obstacles in the FGD implementation, although it did not occur in 
all groups. The most absent participants were in the lecturer FGD 
group at Syarif Hidayatullah State Islamic University, with only 3 out 
of 10 people attending the FGD, and all of them were Civic Educa-
tion lecturers. The absence of other lecturers and their representa-
tion might influence the responses of the FGD answers that relied 
on knowledge and expertise from the FGD participants.

Furthermore, the second was from lecturer participants; the dy-
namics were felt between senior lecturers (who had been teaching 
for a long time) and juniors (on average, only 1-2 years of teach-
ing). More senior lecturers provided richer information about their 
teaching experiences during the discussion. While junior lecturers 
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tended to listen more, although they also could give answers when 
asked, though the information provided was not much. 

3.5	 Data analysis

3.5.1 Quantitative Data Analysis

Quantitative data analysis was carried out in several stages to 
answer research questions. Prior to this analysis, a psychometric 
assessment was carried out to see the factors of the measuring 
instrument. Specifically, we conducted an exploratory factor anal-
ysis to find the structure of the tools that had just been adapted 
or those changed the items: the adaptation of the Ethnocultural 
Empathy scale to measure empathy across religions (external and 
internal), adaptation of the BRAVE measurement tool, adaptation 
of the Civic Attitude & Behavior Scale, sexism scale of the Ambiva-
lent Sexism Inventory (ASI), as well as the OpRad scale. For a scale 
that has been adapted before and is no longer changed, namely 
the SDO scale, we conducted a confirmatory factor analysis. We 
tested the reliability of each factor using an analysis of Cronbach’s 
Alpha and McDonald’s Omega.

First, a quantitative analysis was carried out to see what reli-
gious moderation variables were factors of resilience to radicalism 
and the ideology of violent extremism to determine which variables 
become the priority for intervention. Then, multilevel regression 
was performed to find this out. This technique can increase the 
accuracy of models with tiered or nested data structures (Field, 
Miles, & Field, 2012). Because the survey data are nested within 
the SIHE level in this study, this analysis technique can improve the 
accuracy of the estimated model. The predictors in this model are 
religious moderation variables: external empathy, internal empathy 
(consisting of general empathy and rejection factors), SDO, non-vi-
olent attitudes, and the Civic Attitude & Behavior Scale (consisting 
of practical political factors, activism, good citizenship, trust in the 
government, attitudes towards the constitution, and the desire to 
vote in regional and national elections). Demographic variables 
were used as controls.

Second, to further narrow the priority of intervention, a descrip-
tive analysis was conducted to examine the moderating variables 
of religion who were the most vulnerable. This analysis is carried 



75

STRENGTHENING THE BOND OF RELIGIOUS MODERATION IN ISLAMIC CAMPUS 

out by comparing the average value in each variable, and seeing 
whether the value is high or low, then making conclusions based on 
the relationship direction between these variables and the variable 
agreement with the opinion of pro-violent extremism or radicalism. 
For example, if the average value for a certain variable was high 
(for example, four from a maximum value of 6), while the variable 
has a positive relationship or is in line with the agreement with the 
opinion of pro-violent extremism or radicalism. It will be concluded 
that the variable is vulnerable. It is because with a positive associa-
tion, the higher the variable, the higher the probability of the value 
on the variable of the agreement to pro-violent extremism and rad-
icalism opinion. Therefore, because the score is high, this is a risk 
factor and because there is a high likelihood that one’s approval of 
pro-violent extremism and radicalism will also be high.

Finally, to see what predicts the moderating variables of reli-
gion, a regression analysis is carried out. In this analysis, the pre-
dictor variables are demographic variables and social influence. 
The social influence is operationalized as the mean value of the 
same moderating variable of the student key actor and lecturer/
official from SIHE, which is the same as each student.

 3.5.2 Qualitative Data Analysis

The results of the FGD recordings were made verbatim by the 
verbatim writer. While writing verbatim, the author was also asked 
to bold the keywords appearing in the discussion process. The re-
searcher then read the verbatim results. Coding was done ground-
ed; the researcher provided the code from the existing statements. 
One code was embedded in one statement spoken one person 
at a time. The frequency of these codes was then calculated. The 
more frequencies of one code, the more frequent the code ap-
pears in other FGDs. The existing codes were then categorized 
based on several broad categories. These categories were then 
put together to form sub-themes that appeared in the FGD results.
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3.6	 Baseline Research Results

3.6.1 Survey Results

There was a significant variance in the intercept at the SIHE level 
in the multilevel regression analysis performed. However, it was 
identified by comparing the random intercept model with the fixed 
intercept, and this comparison showed that using the random in-
tercept at the SIHE level significantly improves the fitness model, 
χ2 (1) = 55.53, p <.0001. Therefore, this model used a random inter-
cept for each SIHE.

Almost all the factors in the moderating religious variables pre-
dicted Opinion Pro-Ve / Radicalism, although the direction of the 
prediction does not always agree with the initial estimate.

•	 External empathy: the higher the tendency for someone to 
empathize with other religious people, in this case specifi-
cally Christians, the lower the possibility that one will justi-
fy extreme actions to defend Islam or establish an Islamic 
state, b = -.27, t (821) = -5.59, p <.0001.

•	 Internal Rejection: The higher a person’s tendency to be ap-
athetic or anxious about the existence of followers of other 
sects in Islam who are considered heretical, the more he 
will agree with Pro-Ve / Radicalism Opinion, b = .16, t (821) = 
4.80, p <.0001.

•	 SDO: The higher a person’s tendency to like hierarchy and 
inequality, the more he agrees with Pro-Ve / Radicalism 
Opinion, b = .20, t (821) = 3.71, p = .0002.

•	 Nonviolence: The more nonviolent a person is, the less 
agreeable he or she is to Pro-Ve / Radicalism Opinion. b = 
-.17, t (821) = -3.62, p = .0003

•	 Practical politics and activism: The more a person shows an 
intention to engage in practical politics, b = .17, t (821) = 4.97, 
p <.0001, and activism, b = .24, t (821) = 3.48, p =. 0005, 
the greater his approval of Opinion Pro-Ve / Radicalism was. 
This result was the most unexpected because it does not 
agree with the literature on the push-and-pull factors in rad-
icalism and violent extremism.
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•	 Trust in government systems: The more trust a person has 
in the government system (eg central, regional, law enforce-
ment systems), the lower his / her approval of Pro-Ve / Radi-
calism Opinions, b = -.13, t (821) = -3.56, p = .0004.

Table 17 Multilevel Regression Model
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Figure 2. Forest Plot of the Multilevel Regression Model

Descriptive Analysis of Vulnerability of Religious Moderation 
Variables

Furthermore, to refine the target of the intervention, analysis 
through descriptive statistics was carried out to determine the 
most vulnerable moderating variable for religion. The way to de-
termine vulnerability is to see whether the variable is ideally high 
or low, based on the predicted direction of the variable towards 
the pro-violent extremism opinion. Furthermore, the high or low of 
the variable is seen from whether the mean and range of the con-
fidence interval (95%) of the variable’s score is above or below the 
median point of the measuring instrument (3.5, from the measuring 
instrument with six selected points), and compared with the maxi-
mum or minimum value. 

Descriptive statistics of each religious moderation variable can 
be seen in Table 3.5.x2. Of all the moderating variables of religion, 
especially those that are resilience factors and significantly pre-
dict pro-violent extremism opinions. The two identified variables 
cover external empathy and internal empathy (Figure 3.5.x2). In 
external empathy, the specific vulnerability was found in the per-
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spective-taking factor (M = 3.14, SD = .86, CI = 3.09 - 3.20), and in 
internal empathy was found in the rejection factor (M = 3.67, SD = 
.97, CI = 3.61 - 3.74), although general empathy, which did not sig-
nificantly predict pro-violent extremism opinion, was also vulnera-
ble (M = 2.92, SD = .89, CI = 2.86-298). It was decided that variables 
from the Civic Attitude & Behavior Scale such as practical politics 
and political activism were not used as a measure of vulnerability 
because the results were not in accordance with the initial assump-
tions related to the pull and push factors in radicalism and violent 
extremism. 

Table 18. Overview of Religious Moderation Variables



80

Figure 3. External and Internal Empathy

Predictor Analysis of Religious Moderation Variables

To further understand the moderating variables of religion, multi-
ple regression analysis was carried out with demographic variables 
and social influence as predictors. This analysis was conducted for 
each religious moderation variable that predicted opinions related 
to violent extremism. The results of multiple regression analysis 
can be seen in Table 3.5.x3.

•	 External empathy was predicted by gender (b = -.19, t (833) 
= -3.79, p = .0002) in which women showed lower exter-
nal empathy scores, lecture rate (b = .06, t (833) = 2.08, p = 
.04) while participants who took longer to study had higher 
external empathy scores, and contact with other religions, 
which also positively predicted external empathy scores (b 
= .03, t (833) = 2.38, p = .02). External empathy scores from 
referral students at SIHE who were the same as participants 
predicted the participants’ external empathy scores (b = .52, 
t (833) = 3.21, p = .001).

•	 Internal empathy in the form of rejection was found to be 
predicted by contact with adherents of other religions (b = 
-.04, t (833) = -2.22, p = .03). The more friends of other reli-
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gions a participant has, the less likely he will reject adher-
ents of other sects in Islam.

•	 SDO was higher in participants from pesantren-based 
schools (b = .14, t (833) = 2.82, p = .005).

•	 Nonviolence was only predicted by gender (b = .14, t (833) 
= 2.76, p = .006), with female participants showing higher 
scores.

•	 Attitudes related to involvement in practical politics were 
predicted positively by involvement in campus internal or-
ganizations (b = .29, t (833) = 3.34, p = .0009) and campus 
external organizations (b = .39, t (833) = 5.88, p <.0001). In 
addition, this variable was also predicted by whether the 
participants joined the Islamic study group (b = .22, t (833) = 
3.28, p = .001).

•	 Activism-related attitudes were predicted positively by 
whether participants joined off-campus organizations (b = 
.09, t (833) = 2.56, p = .01), the Islamic study group (b = .14, t 
(833) = 4.22, p <.0001), and comes from Islamic High School 
(b = .08, t (833) = 2.10, p = .04). Attitudes related to activ-
ism shown by referral students (b = -1.57, t (833) = -3.54, p 
= .0004) and lecturers as well as faculty officials (b = -.26, t 
(833) = -2.17, p =. 03) where the participants’ SIHE was found 
to have a negative relationship. This means that the higher 
the referral students or lecturers from SIHE as the partic-
ipants who consider activism important, the more student 
participants from SIHE will have the opposite attitude.

•	 Trust in government institutions was only predicted by 
whether participants joined the Islamic study group (b = .14, 
t (833) = 2.48, p = .01).
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Table 19. Regression of Religious Moderation Variables

 3.6.2 Results of the FGD

Understanding and Acceptance of the definition of religious 
moderation

To measure understanding, the researcher analyzed wheth-
er the discussion theme regarding the understanding of reli-
gious moderation was in accordance with the four indicators 
of religious moderation offered by the Ministry of Religious Af-
fairs. Students’ understanding of religious moderation is quite 
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diverse. However, the majority of the most dominant themes 
mentioned by students regarding religious moderation are ex-
ternal tolerance, namely tolerance between followers of differ-
ent religions (n = 39). This theme is widely mentioned in discus-
sions and is associated with religious moderation. 

The Al-Qur’an has been explained, lakum diinukum waliyadiin (To you 
be your religion, and to me my religion). Well, that is very clear that we 
were told by Allah subhanallu wata’ala to be tolerant. Be tolerant among 
religious communities. That is what I see.

Key Actors Student, 2020

Based on the discussion results, people who have religious 
moderation must show tolerance towards followers of other re-
ligions. It is shown by being respectful towards other religions, 
not insulting, being in touch with acquaintances who celebrate 
holidays of different religions, accepting other people’s differ-
ent beliefs, and not interfering in other religions’ religious prac-
tices (FGD, 2020). In addition, in social relations, Muslims who 
have external tolerance must be able to communicate with 
people from different backgrounds (FGD, 2020)

In addition to external tolerance, the theme of internal toler-
ance also appears, namely tolerance between sects or groups 
in Islam itself in practicing religious moderation. This internal 
tolerance can be in the form of withholding judgments about 
Islamic religious practices carried out by others who are dif-
ferent from themselves or respecting religious practices from 
different schools or schools. 

And besides that, there are different fiqh (Islamic law) understanding. For 
example, some adhere to the madhab of fiqh, and when we pray on Fri-
day, they don’t have a problem wearing short pants. It is acceptable in 
fiqh where he wears short [ee] pants. Short pants ... some also wear long 
pants. However, when it is Friday, they do not bother us ... we do not mind 
that the legitimacy of it is weird, ah it is inappropriate. However, I see that 
our validity is different even though we are different in terms of fiqh and 
disbeliefs. However, do they understand each other?

Non-Key-Actor Student, 2020

In the context of religion, someone may offend a sect that does not devi-
ate from Islamic law. However, in my opinion, we must be tolerant. We can 
see what happens in Indonesia. There are several religious groups, right? 
they are Muhammadiyah, Nahdlathul Ulama, there are Salafis, HTI, and 
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others. Now when ... no one from their group deviates from the teachings 
of the Shari‘a, we must be tolerant to them.

Non-Key-Actor Student, 2020

In addition to madhab, internal tolerance (n = 7) is also car-
ried out against fellow Muslims with different religious orga-
nization backgrounds. It may happen to those who are also 
followers of the Islamic religious sect considered deviant such 
as Shi’ah (FGD, 2020). There is acceptance and willingness to 
discuss these differences in behavior shown by people who 
have religious moderation. 

Do not keep judging; for example, this person is Shia, then we avoid or 
isolate him/her, but we must discuss it together. However, when we insist 
on our respective opinions, we need to leave it as it is. It is because we 
are already different in nature.

Non-Key-Actor Student, 2020

Imam Syafi’i once said that when you said that Shia is a group of peo-
ple who love ahlul bait (the descent of the Prophet Muhammad), I am 
also Shia. [umm…] from this statement, we see that sometimes we are too 
struggling with differences and forget that we have some things in com-
mon with others. So let us look for the similarities as this is more pleasant 
to discuss and fun for how we are social.

Key-Actor Student, 2020

Apart from tolerance, the theme of commitment to nation-
ality also often appears in discussions among students. The 
theme of this commitment to nationality consists of two codes, 
namely Supporting Pancasila and the 1945 Constitution (n = 16) 
and having a sense of nationalism and love for the country (n = 
9). This support for Pancasila and the 1945 Constitution arises 
because Pancasila and the 1945 Constitution are considered 
to have embodied the values in the teachings of Islam. In ad-
dition, related to commitment to nationality, people who have 
good religious moderation are people who love the country, 
high nationalism, and maintain the integrity of the Republic of 
Indonesia. 

We can know that Indonesia is a country that believes in only One God. By 
practicing it, I can live life as well as possible. In relation to what MHS04 
said about Pancasila or ideology, we believe that the Pancasila ideology 
does not deviate (cross the limit) from values of religious aspects. It goes 
along with the values of the religion. So, when we have moderation, we 
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will support it. The output will be that the output we can live in harmony, 
but when people have rights (voices are not clear for 4 seconds) who are 
moderating, they will be surprised that Pancasila is against religion even 
though it is not true.

Non-Key-Actor Student, 2020

Loving [ee] his country, his people

Non-Key-Actor Student

For that problem, how the attitude of a good thing [umm…] can solve the 
problem [umm…] about the idea of establishing a new state or promoting 
separatism ... It needs more detailed discussion. So that ... . The problem 
is the idea of establishing the caliphate itself.  In relation to the law in 
Indonesia… Such a thing may be in Islam… it is called (? Butgho?), That is 
the rebel. If it is Bughot (rebellion) against the government, we must fight 
it. It is what Islam teaches us.

Non-Key-Actor Student, 2020

The fourth indicator is related to nonviolence (n = 3), but this 
theme appeared only slightly in the discussion. 

In my opinion, this religious moderation arises from the domination of 
certain religions; for example, we know for ourselves that some of these 
conservatives promote [eee] an extreme Islam. It is because they think 
that [umm…] the majority religion is the religion of the rulers, more or less. 
So now, because of that, this religious moderation is here to avoid vio-
lence in religion later.

Key Actors Student, 2020

Although anti-violence rarely appears, another theme that 
often appears in FGD is Not Extreme (n = 19). Not extreme is 
defined as not being in an extreme ideological position (such 
as liberal or communist), not overly practicing religious teach-
ings (in proportion), or not being excessive in conveying reli-
gious teachings (FGD, 2020).

The analysis related to accepting the definition and indicator 
of religious moderation was focused on discussions between 
lecturers and SIHE officials. The analysis results found that the 
majority of lecturers and officials accepted the definitions and 
indicators given. However, they only found that there were still 
problems related to operationalizing the indicators offered (n 
= 22) and a clear cut regarding the limits for individuals who 
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were considered to have religious moderation and those who 
do not (n = 7). These two themes appeared in discussions at 
the three SIHE, which were the research targets. 

The only thing they understand is that they are committed to their nation, 
that is, recognition of [ee] what is called [umm…] the nation’s integrity and 
so on. Well, but [umm…] I hope that it is not only at the level of commit-
ment, but how they can live and practice it. So because the most import-
ant thing is actually from [umm…] the aspect of behavior, the aspect of 
behavior is the most important.

SIHE Officials, 2020

Social welfare, I underline what in the indicator is that the operational 
definition is very broad and cannot be measured [umm…] in what way, 
clearly. It is clear-cut what the PJB02 said earlier; for example, if I com-
pare it based on my educational background, it is clear. For example, 
measuring poverty is measured, in terms of income, for instance. That is 
a consideration in the world.  Another example, if the standard income 
is two dollars when his/her income is below two, he/she can be catego-
rized as poor. The clear cut-off is clear ……………. so that later it will appear 
where people who declare to have moderate and commitment to nation-
ality will be seen even though later there is an operational definition that 
can really be measured [umm…].

SIHE Officials, 2020

Apart from those who agreed, some lecturers and officials 
expressed their opinions to revise existing indicators. The pro-
posed revision is to adapt 12 values of religious moderation (n 
= 6) and add religious commitment as an indicator of religious 
moderation (n = 6). The values of religious moderation, accord-
ing to one participant, are the result of a religious moderation 
conference that has been held. It contains values. Meanwhile, 
religious commitment is a commitment to practice religion well. 

There is a wasatiyyah value (the middle way). Here are the details, okay. 
There is tasamuh; there is tawasuth; there is tawadzu; there is musalwa; 
there are also i’tidal, syuro, aulawiyah, i’tikar, then tathowur; there is mu-
wathonah, abrur, and so on. So, in my opinion, [umm…], are those are all 
the details? Or [umm…] there are the values already in the [umm…] four 
[umm…] points earlier. If it is not enough, maybe you can add it at another 
point.

Lecturer, 2020

Yes, so this religious commitment is correct, so this avoids secularization. 
Secularization in national life is because of the difference between mod-
eration and secularization. [ee] We are not a secular country, nor is it a 
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religious state. Therefore, we remain committed with confidence that a 
cultured deity, the term said by Mr. Ir. Soekarno is like that. So, there is [ee] 
moderation or religious moderation then side by side with people who 
claim to be Indonesians. We believe in our nation, but they are godless. 
Now that also has to be asked, that’s why we are Pancasila; we have to 
believe in God.

Lecturer, 2020

Factors affecting religious moderation

From the results of the FGD, it was found that four factors were 
most often mentioned as the aspects influencing the religious 
moderation of an individual. The four factors are knowledge of 
religion and Islamic insight (n = 13), interaction with diversity (n 
= 11), exposure to information in the media (n = 11) and experi-
ence in participating in student organizations (n = 10). In-depth 
insight into the teachings of Islam is considered important be-
cause knowledge of Islam is the basis for us to carry out re-
ligious moderation itself; indeed, Islam encourages religious 
moderation both in understanding that in implementing Islamic 
teachings it also requires consideration of context, not just text 
(FGD, 2020).

I joke in my department when indeed, you cannot tolerate and respect 
several religions with some of their teachings; you may not understand 
that religion is knowledge about how religious moderation is created, 
whereas we do not know about other teachings of other religions. That is 
why in the study of religions, apart from learning about identity, we also 
learn about the religious rituals of other religions because this [umm…] 
is the initial basis for how religious moderation is created for advanced 
knowledge.

Key-Actor Student, 2020

We can appreciate the differences. Now, why are there so many radicals 
in their religious expressions? Yes, because you see the Prophet from 
what the text says, the textual while the context is somewhat neglected.

Lecturer, 2020

Apart from Islamic insight, there is also an interaction with 
diversity. This interaction includes how individual past experi-
ences interact with diversity (family, school, and the individu-
al’s environment) and the diversity of individual interactions to-
day. According to the results of the FGD, the more individuals 
are exposed to interactions from people of different religious 
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backgrounds (both internal and external), the more positively it 
affects individual religious moderation (FGD, 2020).

I think, based on my experience, before I did, or before I [umm…] became 
a lecturer. I used to be [e] from elementary school to high school, in an 
environment that [umm…] can be homogeneous. The school is in… in an 
environment that continues to be Islamic. So, I was probably right… at 
that time, I felt that [ohh…] [umm…] I feel confused? Sometimes, if we are 
in a homogeneous environment, meeting people of different groups or 
different religions is a bit, maybe… a bit sensitive. Sometimes [umm…] “Ah, 
what will you do later, continue to be afraid of what, or what maybe later 
the view will be like,” so. So then, [ee] when I was in college, I happened 
to [umm…] study at a very heterogeneous state university. I studied at 
the Faculty of Social and Political Sciences UGM. There [e] is very, very 
heterogeneous. With what [umm…], the religious character…… people of 
all kinds …… continue. Some people believe in God, and some do not 
believe in God too.  After I went to college there too, [umm…] I knew that 
…… [umm…] that [e] what is called [umm…] yes, we, wh-, the truth of social-
izing is...  that we had interactions in a homogeneous environment only. 
Sometimes it creates [umm…] certain stigmas. Then, once we got to know 
[umm…] it turned out, “oh yes, it turns out that we can live side by side, 
and sometimes they are not what we imagine” so.

Lecturer, 2020

We interact with whom we hang out a lot, whatever it is [umm…] an orga-
nization, whatever it is, an Islamic mass organization, whatever its mad-
hab is, and whatever the religion is. It is what will shape us. So, the more 
we interact with other people, the more we associate with them, the more 
we understand differences.

Key-Actor Student, 2020

Another factor influencing today is the media. According to 
the results of the FGD, much content in the media influences 
one’s religious mindset. People can be affected by exposure 
to radicalism to become immoderate if they are continuously 
exposed to it. In addition, if someone does not have a critical 
attitude in sorting out sufficient information or knowledge in 
assessing the information received.

Especially now [umm…], it is so easy for students to access information 
from outside. And there are many cases where they recognize that the 
radicalism problem is actually obtained from the media. And even the 
media is more attractive to them than the values conveyed by universi-
ties.

SIHE Officials, 2020
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In my opinion, one of the factors influencing one’s religious moderation 
is the media. In my opinion, the media has a very strong influence on 
the mindset of people to [umm…] be religious. Especially people whose 
religious basis [umm…] is not yet strong, not strong enough. However, the 
influence of the media is very influential. Because we can see, for exam-
ple, why is the media influential? Because [umm…] [umm…] it is a matter of 
[umm…], the term Hijrah is very intense nowadays. In fact, we cannot just 
measure what the hijrah is like [umm…] by only [ee] what is informed or 
what is reported in the mass media. Well, people [umm…] do not[umm…] 
have sufficient knowledge [umm…] immediately [umm…] ... immediately 
judge that this is good or that this is not good.

Student Key Actors, 2020

The last factor that is most often mentioned is the experi-
ence of participating in student organizations. The results of 
the FGD tended to be positive regarding the experience of this 
student organization. According to the participants, individuals 
will be exposed to diversity in religions and religious groups by 
joining student organizations, which will be positively related 
to religious moderation. 

That is how it is in organizations that [umm…] learn about [umm…] differ-
ences whether we respond to something like that or respond to religion 
[words did not sound clear] jealous, that means we are inside, in which 
there are many [umm…] the class differences too ma’am.

Student Non-Key Actors, 2020

Implementation of Religious Moderation at SIHE

Power. Although it has just been issued into a regulation that 
is urged to be carried out by SIHE, according to FGD partic-
ipants, several practices in SIHE have actually implemented 
several policies that are considered to instill religious modera-
tion among the SIHE academic community. Implementation is 
in terms of Education and Teaching. The first way is to include 
religious moderation in the student orientation week or certain 
subjects (n = 16). The way to include it is with material that dis-
cusses religious moderation and the insertion of values related 
to religious moderation, such as tolerance and commitment to 
nationality (n = 16). Several courses considered to have tried to 
insert material or values of religious moderation are civic edu-
cation, religious studies, and the History of Islam in Indonesia.
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Ah then SII 3, the history of Indonesian Islam 3, from the era of indepen-
dence to contemporary. Okay, well specifically that in SII it is explained 
that Islam that entered this archipelago is moderate Islam.

Lecturer, 2020

But even though there are no special courses, for example, Islamic and 
moderation courses like the one before, we also insert it, we also explain 
moderation to our students who will later become teachers the context of 
our learning too, [umm…] including when explaining verses of the Quran 
which is [umm…] related to harmony, with tolerance, and so forth

Lecturer, 2020

Then it is applied in the distribution of courses. Yes, there are general 
student orientation courses, Pancasila education, and citizenship educa-
tion, in essence, [umm…] political education, nationalism education, and 
democracy education. Then [umm…] education is about how to be good 
citizens. Now that is where the indicators presented by the Ministry of 
Trade are about commitment to nationality.

Lecturer, 2020

In studying course material, especially those related to re-
ligious teachings, lecturers also try to increase religious mod-
eration by using various sources (n = 16) in interpreting and 
understanding materials. It is considered to increase religious 
moderation because students will be accustomed and open 
to seeing other points of view in deciding something, and this 
method is also considered to be able to make students under-
stand, especially religious material, that some verses or laws 
must be interpreted according to the context in which they are 
in. 

Maybe [umm…] the way is to introduce the Fatwa Study (a nonbinding le-
gal opinion on the point of Islamic law given by a qualified jurist). [umm…] 
I was with my friend [aa] Sharia Economics student sharing about Fatwa. 
Sharia economics …………. In practice, I… accept two approaches based 
on two Institutions—institutional fatwa and, individually, or ulama, one 
of the scholars. So, when explaining Institutional Fatwa- -The learning 
method is common such as the presentation. Then we checked the fatwa 
documents. We have the Indonesian Ulema Council (IUC). There are two 
IUCs. In IUC, there are a Fatwa Commission and National Sharia Coun-
cil (NSC). At the Faculty of Economics and Islamic Business, we accom-
modate more than the Fatwa of NSC. That is a Fatwa in the economic 
field. There are IUC fatwas in the economic sector. Then [umm…]… Tarjih 
Council, Bathsul Masail of Nahdlatul Ulama. [e [and finally [e] we also 
approach the fatwa from the point of view of… individual ulama schol-
ars. So- There is a classic fatwa we accommodate like Abu Hanifah or 
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Imam Syafi’i. Besides, we also embrace contemporary fatwa like Yusuf 
Qardhawi and also Wahbah Zuhaili, Wahbah Zuhaili. [umm…] So students 
are introduced in a deeper way, related to fatwa products. So, [umm…] 
my students will actually catch that this fatwa itself is dynamic. Dynamic. 
Always undergoing changes, according to the context.

Lecturer, 2020

Apart from material or value transfer, religious moderation 
is also tried to be improved through the adult learning meth-
od (andragogy). This method is a student-centered learning 
method where students are expected to be active in learning, 
and lecturers only acted as facilitators who helped facilitate the 
student learning process. Some of the andragogical methods 
mentioned were discussion, debate, case studies, published 
essay writing, and the emphasis on problem-solving (FGD, 
2020).

We develop what DSN02 also knows with the active learning method… 
now, this active learning is a necessity, so I do not attend lecture nor tu-
torial, but I mostly involve students to do something to put ideas into the 
enthusiasm about religious moderation.

Lecturer, 2020

It really introduces Islam from inside to its laborers, [umm…] but I want to 
answer just now, the first is [umm…] the practices that encourage mod-
eration, moderation [ee] religion when my own department I majored in 
history, I’m in the first semester. I learned the basics of history, and I really 
like my lecturer. [ee] he does not only teach theory or historical theory but 
directly but also a direct implementation into a case study. For example, 
we were assigned to investigate the case of the election in 2019 in which 
all parties seemed to claim that they fought for the behalf of religion in 
political contests like that. However, we were asked to study a case of 
what we just learned from all available information. The last we made 
presentations, and it was like being revised. This lecturer had the same 
thought, so we were told to think. In the end, what we got was only ad-
vice and advice without a final decision. He just explained how a religion 
could be like this, and it can still develop later. We are taught, for exam-
ple, we set up a caliphate, we can be destroyed like Syria or Baghdad. 

Students of non-key actors, 2020

Lastly, religious moderation should be made in how lectur-
ers teach in the classroom. Both students and lecturers stated 
that the insertion of religious moderation really depended on 
how the lecturer taught in the classroom (FGD, 2020). The at-
titudes and behaviors of lecturers in teaching in the classroom 
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become examples and influence how students adopt a view of 
religious moderation. The attitude of lecturers who are open 
to discussing and accepting different points of view also has 
broad insights that motivate students to be more moderate (n 
= 11).

Indeed, each of the lecturers must have insight that holds the principles 
of [ee] moderate understanding. So it is more into interaction. You said 
earlier, DSN05, that it is more of a dynamic between lecturers and stu-
dents. And it often happens and is often held and discussed both formally 
and in class

Lecturer, 2020

So what I like about him, he opens our mindset of tolerance and religious 
reforms. He dares to open the barriers that we consider taboo in Islam. 
What is Islam? What do we do if we shake hands with the woman? All of 
it is opened by her, and it is what I like. He has a strong religious founda-
tion and is very intellectual, so you can really answer it rationally because 
everything needs to be rational right on campus. However, we can base 
it on arguments. Now that is[uuh] really cool, so he is really moderate in 
my opinion,

Students of non-key actors

Apart from education and teaching, SIHE also encourag-
es the implementation of religious moderation as a research 
theme (n = 13). From the analysis of the research titles given, 
the research themes that often arise are discussion of diversi-
ty and tolerance in a particular society, discussion of religious 
moderation studies in certain topics (for example, in Sharia law, 
interpretation, in certain religions, certain figures or organiza-
tions), the effectiveness of practice. Either in moderation (in ed-
ucation or the community). The three themes of this research 
appeared in Sunan Kalijaga State Islamic University and Sunan 
Gunung Djati State Islamic University. Other research topics 
that arise also are related to radicalism and deradicalization at 
Sunan Kalijaga State Islamic University. In addition, in several 
SIHEs that manage journals, the theme of religious moderation 
is prioritized to be published in the journal (FGD, 2020). Main-
streaming religious moderation at Sunan Kalijaga State Islamic 
University is also supported by the existence of centers or in-
stitutions that have concerns about religious moderation, such 
as the Center for the Study of Pancasila and State Defense, the 
Center for Harmony Studies, Cisform, Moslem, and Global Af-
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fairs (MoGA), the Sunan Kalijaga Study Center and the Religion 
Laboratory and Culture (FGD, 2020).

In terms of community service, religious moderation is en-
couraged through the Social Community Service (n = 6). During 
Social Community Service, students are instructed to make 
programs that adapt to the theme of religious moderation 
(FGD, 2020). In addition, lecturers also feel that providing stu-
dents with Social Community Service to be more flexible in in-
teracting with a more diverse society is considered to increase 
religious moderation (FGD, 2020).

One of the research themes offered by the ministry of religion is religious 
moderation. It means that [umm…] is also not required to think. What does 
it mean to think critically, think (absolutely / blindly?) How our research is 
also directed to themes related to the value of religious moderation. It is 
from the perspective of the Tri Dharma (Three Principle) of higher educa-
tion in this study, basically in the Dakwah faculty, there are many themes 
that [umm…] the value of religious moderation.

Lecturer, 2020

We build only students who do community service. So that at least When 
interacting with the community, they do not show attitudes, speech, and 
behavior which are in fact contrary to the values of moderation. So, they 
were equipped with [mmm] good knowledge, insight, and so on during 
their training prior to the social community service. However, when they 
socialize in the community, they may be dealing with (? mukhotob?) with 
diverse people as well as being homogeneous. Yes, they faced a homo-
geneous society earlier. Earlier, dSN02 said the approach was different 
from [umm…] e, a heterogeneous society. So that there is no counter-
productive occurrence with the value of moderation. The most that we 
have been doing so far is provisioning and assistance so that it is good in 
compiling programs, implementing programs, and carrying out communi-
ty service. It is okay to cause things that are contrary to these values, the 
value of moderation itself.

Lecturer, 2020

There is an effort to include religious moderation in the cul-
ture of the SIHE Organization. Some FGD participants felt that 
SIHE’s vision and missions had a spirit of moderation in reli-
gion (n = 7). In addition, the existence of a house/study center 
for religious moderation, which is responsible for focusing on 
developing religious moderation in the three SIHEs, is consid-
ered to be able to help implement religious moderation, even 
though its own function has not been running so long, around 
2019 and 2020 (FGD, 2020).



94

To instill values, we refer to institutional guidelines, the university’s vision. 
Yes, the university’s vision is [umm…] to frame morals. So with revelation 
guiding knowledge then akhlak karimah (good attitude) is part of the 
teaching [umm…] values [ umm…] of religious moderation, because. If the 
morals are noble or the morals are good, it will show moderation

Lecturer, 2020

Because there is a paradigm or core values, SIHE is integrated and inter-
connected. So it means the connection is actually in its application, yes, 
Religious Moderation, actually.

Lecturer, 2020

For example, the vision of SIHE, the vision of all faculties, is undoubtedly 
about the integration of Islam, Indonesia, and science.

Lecturer, 2020

Finally, the implementation of religious moderation was in-
serted into student activities, and those were carried out by 
both SIHE and student organizations. Student activities held 
by SIHE were to make religious moderation the theme of the 
Introduction to Academic and Student Culture (n = 15) for new 
students (SUKA SIHE, 2020). Many of the activities themselves 
were in the form of one-way seminars that new students must 
attend (FGD, 2020). Other activities that took place were semi-
nars or discussions conducted by SIHE (n = 10), even though, in 
practice, they were held online due to the COVID-19 pandemic.

Especially starting with the student orientation for new students, the 
theme that was carried was already the theme of moderation in various 
ways, and that was one of the student candidates who, at that time, par-
ticipated in reading the declaration of religious moderation. After that, we 
also carried out activities.

SIHE Official, 2020

Yes, there is a regulation from the Ministry of Religious Affairs, bro, so 
every new student is given [umm…] space to take part in the introduction 
of culture, academics, and student affairs starting 2017. the direction is 
designed towards religious moderation until now, well apart from our stu-
dent orientation. At SIHE of Sunan Kalijaga there is a welcoming new stu-
dent with the term socialization of learning, a soft skill then how [umm…] 
learning in college as a new student. Also, a content, how is [ee] related 
to religious moderation.

SIHE Official, 2020
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So, during the last covid seasons, the Adab faculty did this by several 
times, yes, in the webinar the theme was religious moderation.

Lecturer, 2019

For lecturers, many religious moderation activities take the 
form of workshops. For example, Sunan Kalijaga SIHE held a 
workshop attended by lecturers in December 2020. The partic-
ipants discussed the concept of religious moderation and how 
to apply this concept in the social conditions of society (UIN 
SUKA, 2020). As for Sunan Gunung Djati SIHE, since the es-
tablishment of the religious moderation house, they started the 
activity by holding a workshop on the formation of a religious 
moderation module consisting of pedagogical competence, 
self-integrity, the revelation that guides knowledge, religious 
moderation, and national insight (SGD, SIHE, 2020). This mod-
ule is then used in a religious moderation workshop starting 
with young lecturers with the status of government-employed 
to equip new lecturers from the aspects of education, person-
ality, scientific integration, religious moderation, and national 
insight (Kampusiana, 2020). In addition to workshops, there 
are also other supporting modules and books, such as Pan-
casila with an interfaith perspective (Catholic, Islam, Protestant, 
Hindu, Confucian, Buddhist, and Belief / Traditional Belief Sys-
tems) from Sunan Kalijaga SIHE as an effort to mainstream reli-
gious moderation (UIN SGD, 2020).

In addition, student organizations also contribute to holding 
activities that promote religious moderation (n = 24), especially 
for students. Activities that promote religious moderation can 
take various forms, including seminars or discussions by in-
viting speakers with different religious backgrounds/religious 
sects, especially if they are in the form of interfaith discussions 
(FGD, 2020; Ushuludin SUKA SIHE, 2020). Apart from that, 
other forms of activity (such as social service) are indeed col-
laborative works with organizations of different religious back-
grounds or groups (FGD, 2020).

The Muhammadiyah Student Association itself is currently planning to 
have interfaith discussions of respecting, mediating, inviting speakers of 
other religions. So it is like a sharing session.

Key Actors Student, 2020
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During activities, for example, before this pandemic, we had an offline 
program in which we could go directly to the case study because mod-
eration had many forms. Here, I usually tend to do such things because I 
have done it together with friends who were not my campus colleagues.  
The scope can be a campus or outside the campus. I invite friends from 
any group, including non-Muslims, to do good activities like sharing food 
for the community. Here is my goal. This is moderation [moderation] like 
this; we are together to help each other.

Non-Key-Actor Student, 2020

According to the key actor students too, counteracting the 
exposure to radicalism is carried out with a cadre pattern with-
in the student organization itself (n = 3), where the values of re-
ligious moderation are conveyed in the regeneration process, 
and juniors can also clarify religious knowledge with seniors in 
student organizations.

Internal and external student organizations are quite busy [umm…] and 
cadres because these organizations have a cadre pattern carried out 
and in the regeneration system. Yes, we also convey the value of moder-
ation and do not tend to discuss [umm…] various things. Internal conflict 
is more about opening the horizons of friends and actors; it can be done, 
for example, through internal organizational channels or external orga-
nizations.

Key Actors Student, 2020

Weakness. The implementation of religious moderation, which 
is very diverse, is certainly not free from several weaknesses. 
The analysis of the FGD transcript found several weakness-
es in two categories, namely (1) Education and Teaching and 
(2) Organizational Culture. In education and teaching, even 
though the value of religious moderation has been tried to be 
inserted and the lecturers still feel that they need guidance 
in including the material/value of religious moderation in the 
course (n = 5).

Modules that can be shared. [ee] What kind of module does the campus 
use? ...................... but all of that would be good if there were modules if 
there were materials for use as a reference as a minimum standard. That 
SIHE students have a minimum standard of religious moderation, in my 
opinion, is very important. So that SIHE graduates from the viewpoint of 
attitude, behavior, like this are the standard in religious moderation and 
become other role models.

Officials, 2020
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A theme that was also found to be a weakness in the im-
plementation of religious moderation at SIHE was that there 
were still lecturers who were less open to different views (n = 
17). The lack of openness of this lecturer was seen from when 
he taught; he slandered other sects or discriminated against 
students from certain religious sects / religious organizations 
(FGD, 2020). In addition, in the discussion, lecturers were also 
not neutral, took sides with the point of view of certain reli-
gious schools, and did not want to accept a different perspec-
tive from students (FGD, 2020). 

From my own department, there are lecturers who ... are still discrimi-
nating against one group as MHS06 said earlier that in Indonesia there 
are several groups in Indonesia such as Muhammadiyah and NU, so my 
lecturer is teaching Al-Quran and hadith. However, in every lesson, he will 
indoctrinate, and his indoctrination is about that this group is not good, 
or more concretely, the Muhammadiyah group is not good. Thus, that is 
strictly prohibited.

Students of non-key actors, 2020

Well [umm…] so there was one time when it wasn’t one time, but the rich 
mother cornered the LDK organization several times and (? Us?) Like that 
Sis where [umm…] is actually not moderating like that, this one is not mod-
erating in essence [ umm…] the point is that it’s rich, sis, LDK and (? us?) 
don’t moderate, right? They’re the seeds of terrorists. So the ones who 
are rich are straightforward, Kaya is too harsh, actually moderation, so 
we think again that this mother carries religious moderation, but actually, 
religious moderation is like what is good (because the lecturer blames 
other religious streams, ed.) So we think again. religious moderation is 
true, but it also drops

Students of non-key actors, 2020

In addition, several things that still need to be addressed 
in the implementation of religious moderation also exist in or-
ganizational culture. The absence of operationalization of the 
vision and mission (n = 5) considered to contain religious mod-
eration value in the SIHE work plan is considered to hinder the 
mainstreaming of religious moderation. Apart from the strate-
gic plan, this mainstreaming was also not supported by struc-
tured monitoring and evaluation activities (n = 2). 

Learning is a form of the implementation of the Tri Dharma (Three Prin-
ciples) of HE encompassing education, research, and community service 
plus student activities [ee]. I think this starts from sharpening the vision. 
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SIHEs’ vision regarding the wasatiah (the middle way) must be paid at-
tention to again.

SIHE official, 2002

The level of monitoring and evaluation of all of this is because it just 
needs to be carried out to monitor and evaluate the results, then the 
programs must also be run in such a way because we already have that 
program design.

SIHE Official, 2020

Apart from that, there are also weaknesses in terms of reg-
ulation. For example, several rules in SIHE are considered to 
hinder the application of religious moderation, such as prohibi-
tions for students to carry out activities aimed at exploring top-
ics or practices that are considered taboo (n = 4). In addition, 
some activities to explore certain religious topics or practic-
es are prohibited from being held or disbanded by SIHE itself 
(FGD, 2020).. 

I think this space, this Zoom forum, is missing some extra organizations, 
including KAMMI, Gema Liberation, GMNI, SEKBER, and others. [umm…]… 
I think that was the case in SIHE in the past. Everywhere students are free 
to [umm…] discuss, Khilafah and that… has got a… very fascist, repressive 
attitude from the rector. So that - immediately, the discussion was dis-
banded. And that is not a form of democracy for me. Democracy is not 
like that. People came and disbanded the forum. And I think that we also 
need to consider related to religious moderation in the rector’s circle. And 
such a way is not moderation.

Key-Actor Student, 2020

In addition, there is a regulation prohibiting wearing a niqab 
(a garment of clothing that covers the face) which is still a con-
troversy among the academic community, especially among 
students (n = 4). Some students understood that the prohibition 
of wearing the niqab in the SIHE environment was intended to 
prevent unwanted actions due to past experiences. However, 
some thought that the prohibition of wearing a niqab was con-
trary to the religious moderation principles brought up. 

In the seventh semester, no, it was in the fifth semester when she wore a 
niqab from the first semester to the fifth semester. Sorry, it was mistaken. 
She wore a niqab until the fourth semester, until finally, he got the ban 
from wearing a niqab. So now she is no longer wearing a niqab. I mean 
this kind of rights that the campus cannot limit.  In my opinion, things like 
that cannot be limited or should not be limited by the campus because 
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it is a person’s right is a [umm…] or someone’s prerogative to whether 
she wants to wear the niqab or what kind of pants she wears because it 
does not violate religious rules, right? well, this is an Islamic campus, but 
it is not moderate either; it does not make moderation either, right? So, 
in my opinion, it is a strange thing, right, and something that needs to be 
criticized.

Key Actors Student, 2020

Yes, maybe [umm…] the rules that encourage it [umm…] for example, may-
be [umm…] by prohibiting wearing the niqab, right Sis, Well .. [umm…] it 
seems disrespectful maybe [ee]. We see it from SIHE, which has the ex-
perience. At first, I was too confused about it. What does that mean? why 
wearing niqabs is forbidden? ..Well, for [hmm], it turns out that they also 
have a history about the niqab itself where there may be some people 
who misused the niqab. For example, it was [umm…] when I forget to tell 
you what year it was (voice was unclear). basically, there is a history of 
why SIHE [umm…] cannot wear the niqab. [umm…] A student was absent 
when the lecturer called (voice was unclear). That is against the rules, 
Sis. [umm…] If you look at it from Islamic law itself, that is a lie, right, Sis. 
So then the second thing is about one community whose members wear 
niqabs. They are [umm…] radical, when (? Returning?) Assembling BOM 
and like that ...

Students of non-key actors, 2020

Finally, in terms of the rules, there are no regulations that 
make the house/center of the study of religious moderation 
into the Organization and Structural Work Procedure in SIHE 
itself (n = 6). This certainly impacts the working process of the 
house/study center on religious moderation, which cannot ac-
count for managing the budget for activities that encourage 
religious moderation. 

Okay, it also needs to be conveyed in this meeting regarding budget pol-
icies that every budget issued by each unit of work, including SIHE in 
Bandung, must be related to institutions that already have a unite of work 
in SIHE in Bandung. I think maybe in other SIHE, that religious moderation 
is not included in the unit of work. So because of that, there is no unit of 
work, of course; therefore, the existing regulations cannot provide a spe-
cial account to the house of religious moderation.

SIHE Official, 2020

Suggestion. The implementation that has been done and its 
shortcomings cannot be separated from the opportunity to im-
prove its performance. Several suggestions that have emerged 
for the implementation of religious moderation appear in two 
broad categories, namely (1) Education and Teaching (2) Orga-
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nizational Culture. In terms of teaching education, one thing 
that emerges is for religious moderation to be made into one 
student orientation which contains the SIHE version of reli-
gious moderation values (n = 5)

Actually, if there is religious moderation, it is about the subject [umm…] 
identity [umm…] of SIHE in Bandung, which is the composition of the 
Gunung Jatian. Yes, maybe this mountain Sunan Djati is part of [umm…] 
how it is [umm…] because Sunan Gunung Djati also had moderate views 
on religion

Lecturer, 2020

In my opinion, this is a separate policy to provide a curriculum that, per-
haps from different materials. If you already have…, these points are im-
portant in relation to the clear formulation, right? So, Religious Modera-
tion is important to become a separate discipline.

Lecturer, 2020

In addition, training for lecturers and education staff on reli-
gious moderation (n = 8)  is considered necessary. This training 
can be aimed at new lecturers, especially regarding how to 
insert the value of religious moderation in the teaching and 
learning process (FGD, 2020). In addition, training can also be 
in the form of equating the religious moderation mindset for 
new lecturers, especially those who are non-religious gradu-
ates, and it is like re-charging for those who are senior lec-
turers (FGD, 2020). This training also requires guidelines that 
include religious moderation in lectures to be the same and 
standardized (n = 5).

As a new lecturer, it is really necessary to improve human resources, 
Ma’am. Especially, I think so. [ee] so [ee] what SIHE needs in order to in-
tegrate Religious Moderation, one of which is maybe in terms of learning 
technology Ma’am

Lecturer, 2020

Maybe there is more massive training for new lecturers who do not have 
the same mindset. Then, it can recharge [umm…] education staff.

Lecturer as well, 2020

So there is a kind of guideline that can be a basic reference to be trans-
lated later in various study programs or existing courses. It depends on 
what direction is going to go. It means that it needs the same perception, 
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it takes the same perception, but it will vary in the application. So there is 
a kind of moderation house that sets a certain guide.

Lecturer, 2020

The next suggestion regarding organizational culture is 
operationalizing an integrated vision and mission (n = 5) ac-
companied by monitoring and evaluation activities of the main-
streaming activities carried out (n = 2).

Sharpen SIHEs’ own vision [umm…] from the aspect of the wasatiah (the 
middle way) because the curriculum review starts from the vision, right? 
[umm…] if implemented in the curriculum, it is actually very strategic.

SIHE Official, 2020

There must be religious moderation and controlled activities because the 
name is an activity, let alone REINSTRA, which has an evaluation. We 
have quality assurance, and it works periodically so it will be monitored 
and evaluated whether all activities as in REINSTRA have been imple-
mented. [umm…] It also does not sound like that.

SIHE Officials, 2020.

In addition, it is hoped that SIHE will be able to hold activi-
ties that involve more diverse interactions with people (n = 11). 
This activity can be held in collaboration with other organiza-
tions or people of other religions/sects.

There is less space between the extra elements of students at SIHE. 
Maybe it can be used as a comparative study on several campuses. For 
example, which campus is near Bethesda, I forget it. What campus is it? 
Yes, non-Islamic. There is a campus named Atmajaya. Maybe we can do 
a comparative study or share with each other regarding religious moder-
ation or other things.

Key-Actor Student, 2020

Student activities need to be directed [umm…] with a lot of interaction 
with different groups. Those different groups do not necessarily have to 
be all left or right. So, there are left and right. Some are of the same reli-
gion, and some are of different religions. The more opportunities (unclear 
voice) of interaction with different groups [umm…], the more this process 
will certainly open up the students’ insights and awareness. Of course, 
accompanied by a mentor who is skilled at it.

SIHE officials, 2020
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In addition, SIHE is also expected to participate in social-
izing religious moderation in society (n = 6). In this case, it is 
hoped that SIHE will not only play in academic circles but also 
bring religious moderation to the grassroots, which of course 
requires a different approach (FGD, 2020) so that religious 
moderation is not only a topic among the scientific elites.

In fact, it is more interesting if the moderation is religious, outside the 
SIHEs. Because they do not get Islamic materials compared to us. I am 
quite interested in discourse. [e] for people out there [umm…] who do not 
get a good Islamic education or a pretty good religious education. So it is 
actually this issue, it’s quite interesting.

Key Actors Student, 2020

So teach them how to have awareness and then spread it not only on 
campus but also in society. And maybe the dissemination of logic ... mod-
eration is what I think needs to be disseminated to the public so that we 
are not perceived as strange, yes, we are considered strange when in 
fact, [umm…], not like that.

SIHE Official, 2020

The last suggestion is related to the need for a house/cen-
ter for the study of religious moderation as an organization and 
structural work system so that it can regulate its own budget-
ing (n = 3). It is needed so that the House / Center for Religious 
Moderation Studies can freely manage budgets to easily focus 
on planning activities that can increase religious moderation in 
SIHE (FGD, 2020). Of course, this need is manifested in regu-
lations that should be encouraged by affirmation from the Min-
istry of Religious Affairs. 

In the context of SIHE in Bandung, it is requested that religious modera-
tion be included in the unit or work. So that, if you already work in Work 
Administration Organization in a tertiary institution that has a public ser-
vice agency working unit, it will be easier with budgeting because you 
have your own account. That is what the campus needs from the Ministry 
of Religious Affairs. If the budget is only related to policy, if SIHE in Band-
ung, because it is a public service agency, can dig from what it has. If it is 
not a public service agency, it might need confirmation from the Ministry 
of Religious Affairs.

SIHE Official, 2020
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Gender

The Influence of Differences between Women and Men in Reli-
gious Moderation. One of the findings that emerged from the sur-
vey analysis was how men and women differ in the religious mod-
eration factors (see Table 3.5.x3). From this analysis, it was found 
that women and men generally did not influence the moderating 
variable of religion, but two variables were predicted by gender 
differences:

Women tended to have lower external empathy scores (b = -.19, 
t (833) = -3.79, p = .0002).

The score of non-violence in women tended to be lower than 
that of men (b = .14, t (833) = 2.76, p = .006).

Attitudes of sexism. Sexist attitudes were measured using the Am-
bivalent Sexism Inventory. This instrument is based on the con-
cept that sexism can be manifested not only through negative ac-
tions (hostile sexism) but sometimes in the form of actions that are 
generally seen as positive, even though they actually discriminate 
against or degrade women (benevolent sexism). This instrument 
measures these two types of sexism

Factor analysis conducted using a sample of general students 
(N = 897) found a total of 3 factors in the adaptation of ASI, one fac-
tor for hostile sexism, and two separate factors for benevolent sex-
ism, namely complementary gender discrimination and protective 
paternalism. These three factors are some of the factors generated 
by this measurement tool prior to adaptation (Glick & Fiske, 1996). 
Complimentary gender discrimination discriminates by perceiving 
women as different beings from men, better in all ways. Protective 
paternalism is a discriminatory attitude in the form of the assump-
tion that women need special treatment, as a more fragile gender 
and need to be protected.

From a survey of general students in the three SIHE (N = 897), 
it was found that the scores for complementary gender discrimina-
tion (M = 3.59, SD = 1.08) and hostile sexism (M = 3.52, SD = .94) 
tended to be in the middle. This shows the ambivalence associated 
with both forms of sexism. Unlike the two, the average value of 
protective paternalism is very high (M = 4.89, SD = .85). It suggests 
that in the three SIHEs, the most common form of sexism is the 
perception that women need special protection. 
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Figure 4. Description of ASI in student samples

Multiple regression analyses with demographic variables and 
ASI scores in referral students and lecturers/faculty officials were 
predictors. The following are the findings from the analysis:

•	 Complimentary gender discrimination is predicted by sex (b 
= .24 t (833) = 3.27, p = .001), college-level (b = -.14, t (833) = 
-3.34, p = .0008), if These students came from Islamic High 
School (b = .17, t (833) = 2.21, p = .02), and the average score 
for complimentary gender discrimination among referral 
students in each SIHE (b = .69, t (833)) = 2.61, p = .009). Fe-
male students tend to show higher complimentary gender 
discrimination, which means that they feel that women are 
better than men. The longer the student has studied at SIHE, 
it also predicts the lower value of complimentary gender dis-
crimination. Students who come from Islamic High School 
tend to have higher scores. Finally, if the referral students at 
SIHE who are the same as the participants have a high value 
of complimentary gender discrimination, the participants will 
likely also have high scores.

•	 Protective paternalism was predicted by gender (b = -.21, t 
(833) = -3.71, p = .0002), level of study (b = -.07, t (833) = -2.21, 
p = .03), and involvement in the Islamic study group (b = .12, 
t (833) = 2.07, p = .04). The score for protective paternal-
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ism among female students was lower than that of students. 
Participants who have been students at SIHE for a longer 
time also show lower levels of protective paternalism. If a 
student joins the Islamic study group, he or she will likely 
have a stronger protective paternalism attitude.

•	 Finally, hostile sexism is only predicted by gender (b = -.64, 
t (833) = -10.66, p <.0001). Women have a lower hostile sex-
ism value than men.

 

Table 20. Regression Model of ASI
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Indicators of Gender in Religious Moderation. One of the new 
things that Center for the Study of Islam and Society  (PPIM) brings 
in the indicator of moderation of religion is a positive attitude to-
wards gender equality. Researchers also asked the extent to which 
positive attitudes towards gender equality were agreed to be one 
of the behavioral indicators of people who have religious moder-
ation. The results of the discussion analysis showed that the ma-
jority of participants agreed that people who had religious moder-
ation had a positive view of the equality of men and women (n = 
11). It is also a response to the phenomenon of social class in so-
ciety that subordinates women. This trend is still happening (FGD, 
2020). However, some feel that the term equality must be replaced 
by gender justice (n = 5) because there are biologically different 
things between women and men, so they cannot be considered 
equal. Justice is chosen because being fair means giving individual 
rights according to their gender, and individuals are also asked to 
carry out their obligations according to their nature (FGD, 2020).

I have not included the attitude of taking a side on certain gender, and I 
also agree with the input of one of the items that religious moderation is 
one of the partialities with gender. My comment is FAS.

SIHE Official, 2020

I propose that the term is not gender equality, but gender justice. Be-
cause it is different. In Islam [umm…], not everything has to be equal. If it 
is enforced, equality actually will create injustice. So, in my opinion, in the 
past, it helped Prof. Tuti about conducting women’s studies. It is known 
that the Quran or Islam emphasizes justice, not equality. There are those 
who are not equal but fair. So that is different. So, if justice has been ob-
tained, people do not question equality. [umm…] From me, it not is equity 
or equality but the term is [umm…] justice, gender justice [ee]. Although it 
is not some are unequal in Islam but that is justice.

SIHE Official, 2020
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Women’s Rights. The discussion results also show positive re-
sults for the rights that are accepted and can be exercised by wom-
en. The theme that emerged in the discussion was that women 
could and have the right to become leaders (n = 8), have the right 
to dress (n = 7), and can also work (n = 3). However, even though it 
is related to being a leader, there are still biases attached to wom-
en, such as being considered emotional (n = 3) or believing that 
women should not hold the highest leadership position (n = 4).

Bandung itself has become commonplace to have organizational leaders 
in HMJ, DEMA F, and DEMA, and for women themselves, it is no longer a 
taboo thing if they want to run or vote.

Key student, 2020

In the economic context, especially sir, many career women can support 
themselves and can meet [umm…] to fulfill their household needs for their 
husbands and for their children.

Key-Actor Student, 2020

But [umm…], for example, in the Shari’a, women cannot be the highest 
leader or the highest is in leadership now. That is the case I remember 
and know that they were taught in that way when we may not take ad-
vantage of it, [ee] or walk together with women in any context.  However, 
when it is in the context of leadership, women are prohibited from leading 
in the highest order, like being a leader in the organization. That is the 
board picture.

Non-Key Actor Student, 2020

However, women’s rights to become leaders, work, and others 
may continue to be held as long as they continue to practice Islam-
ic law (n = 8). Practicing Islamic law means that they keep doing 
things that are considered obligatory in Islamic law, such as obey-
ing their husband and not doing things that are prohibited, such 
as being a prayer leader even though there are men (FGD, 2020).

MHS05 states that women must serve their husbands. As far as I know, 
this is true, but in the context of religious law, when she is married, her 
duty is to serve her husband. I also know that if you want to fast, you have 
to do it with the husband’s permission first.

Students of non-key actors, 2020



108

The Role of Women in Religious Moderation. In terms of so-
cializing religious moderation, women and men have the same po-
sition and obligations (FGD, 2020). The position of women is also 
considered strategic in spreading the values of religious modera-
tion because women are thought to be able to more easily reach 
out to friends around them, as well as people in their neighbor-
hoods such as Family Welfare Movement or Integrated Healthcare 
Center (n = 4). 

To encourage other friends in moderation of various kinds, of course, it is 
not wrong or [ee] [cough] the must be able to embrace and give under-
standing to their peers, and the people around them.

Key Actors Student, 2020

In addition, women also have a strategic position in the domes-
tic role of the household as mothers, which is essential in instilling 
the values of religious moderation in their children in the future 
(n = 4). Because of their strategic role in the environment and the 
household, FGD participants consider it important for women to 
increase their insight into religious moderation (FGD, 2020).

We can do things in the way we are women, for example [ee] someday; 
we become mothers, and we can teach religious moderation to our chil-
dren not to think to be too extreme or teach our children to be religious 
appropriately to transgress.

Students of non-key actors, 2020

SIHE implementation related to gender mainstreaming. 
One SIHE, Sunan Kalijaga State Islamic University, has also main-
streamed gender topics in its organization. One way is to include 
gender equality material in the curriculum (n = 7). The practice in-
cludes gender equality material in existing courses or making gen-
der a major in Postgraduate (FGD, 2020).

What faculties are there in cooperation with the Syariah faculty, not only 
at Sunan Kalijaga State Islamic University but several faculties in Sharia 
in [aa] all over [ee] in SIHE [ee]. It includes the idea of equality of gender 
and human rights in some subjects, for example.

SIHE Official, 2020

At Sunan Kalijaga State Islamic University, there is also [ee] Islam and 
gender studies at the master’s degree level in postgraduate level, be-
cause, in the past, the initiative was also from friends PSW, PJB01 and 
friends who processed it [umm…] from the start in the first two years. They 
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were given a scholarship, PJB01. Now it is still continuing, my friends and 
we also take care of it.

SIHE Official, 2020

In addition, Sunan Kalijaga State Islamic University has also pre-
pared support for facilities on campus that are friendly to women 
(n = 5), such as a friendly canteen for women, nursing rooms, and 
library facilities that can be used for gender studies (FGD, 2020).

There is a permanent lactation room in the Faculty of Social Sciences 
and Humanities, a room for breastfeeding mothers in Da’wah. If I am not 
mistaken, there is a female-friendly canteen.

SIHE Official, 2020

Then we also have a library which then [umm…] becomes a house with 
friends of gender activists, students [ee] IKGE, or Islam. So we made some 
agreements from which [umm…] can be a reference, for [umm…] doing 
their studies or research studies.

SIHE Official, 2020

The last one is the Gender Study Center as the focal point for 
gender mainstreaming carried out by SIHE itself (n = 2). Unfortu-
nately, in the discussion, the existence of this Study Center only 
appeared in the discussion of SIHE Officials at Sunan Kalijaga State 
Islamic University, even though the Center for Gender Studies also 
exists at Syarif Hidayatullah State Islamic University and Sunan 
Gunung Djati State Islamic University.

At a broader level, for example, we are at PSW too, we also have a com-
munity, maybe (laughs) this community is quite interesting and informal. 
We call it the Kartini community related to strengthening the capacity of 
gender mainstreaming. You know how women are empowered, then do 
[ee] many good changes in [ee] structures [eee] in activism starting from 
[aa] [ aa] the charity issue up to other discussions. That is what I see.

SIHE Official, 2020
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3.7 Designing Training Modules and Protocol

Protocol

Based on the findings presented above, it can be concluded that 
empathy for adherents of different religions and adherents of dif-
ferent sects within one religion plays an important role in prevent-
ing exposure to radicalism and violent extremism. Empathy, or un-
derstanding what other people want, feel, and how they see the 
world is an important skill, especially when interacting with people 
from different backgrounds. Bearing this in mind, every SIHE needs 
to ensure that its students continue to strive to develop religious 
moderation within themselves. That way, SIHE students are not 
only expected to be cognitively intelligent and carry out vertical 
worship practices but also expected to carry out their obligation 
as a people who are rahmatan lil ‘alamin (peace for the universe), 
who, of course, have good social skills in interacting with people 
of different backgrounds. Social skills are the ability to interact with 
people in a specific social context that is socially acceptable and 
at the same time beneficial to one another (Combs & Slaby, 1977 in 
Merrel & Gimple, 1988).

Efforts to mainstream religious moderation within the SIHE en-
vironment must be carried out in an integrated manner by the Reli-
gious Moderation House. For this reason, the approach used must 
cover preventive, promotive, curative, and rehabilitative steps. This 
activity tries to offer a protocol for mainstreaming religious mod-
eration in SIHE, abbreviated as SAPA-SALAM-RANGKUL (summa-
rized as SMR, pronounced “semar”).

1.	 The SAPA (Investigating-Assessing-Mentoring) Preventive 
Approach is used to embody the concept that SIHE is a 
“House of Moderation” itself. In other words, all students 
studying at SIHE do not just have good moderation; at some 
point, they are even expected to be marketers of religious 
moderation in society.

2.	 The SALAM Promotive Approach (Synergy, Assessment, 
Training, Monitoring, and evaluation) emphasizes the syner-
gy of the SIHE in this case, the Religious Moderation House 
to potential parties, such as student organizations, to jointly 
carry out activities and interventions to strengthen religious 
moderation at SIHE.
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3.	 RANGKUL Curative-Rehabilitation Approach (Response and 
Rehabilitation, Analysis, Narrative, Dig, Review, Do). It should 
be noted that Response and Rehabilitation is a cyclical pro-
cess, so after the rehabilitation process is carried out, there 
is a further response, whether rehabilitation is considered 
successful, needs to be continued, or even to be stopped.

Training Module

One of the activities offered in the promotional aspect of SALAM 
is the training of prospective members of the management of stu-
dent organizations in the SIHE environment. It needs to be done 
to ensure that the management of student organizations also ap-
preciates that efforts to mainstream religious moderation are not 
always top-down but participatory joint efforts.

This religious moderation training module was developed as 
a practical complement to the SAPA-SALAM-RANGKUL Protocol, 
especially the SALAM section. This module is structured in such 
a way that it can be used by SIHE or the Moderation House to 
increase the religious moderation of prospective management of 
student organizations. Of course, it should be noted that the reli-
gious moderation referred to here, as explained in the Protocol, is 
a social skill.

The training objectives accommodated in this training module 
are (1) to be aware of the diversity of identities, moral choices, and 
to learn to respect that diversity (flexibility ability); (2) be aware of 
personal biases related to relations with other groups, such as ste-
reotypes, prejudice, subordination, marginalization, and discrimi-
nation and try not to be carried away by these biases; (3) improve 
empathy skills, both affective and perspective-taking; and (4) in-
crease the ability to cooperate with various parties.
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Chapter  IV 
Capacity Building and Technical Assistance

4.1 Capacity Building

Designing Capacity Building

Capacity Building is carried out targeting Institutions / Religious 
Moderations at Islamic Higher Education (IHE). When the event 
was held, it was identified that IHEs in Indonesia established 38 

religious moderation houses. With the relatively new age, of course, 
many of these houses of religious moderation are still looking for and 
building forms regarding the duties and responsibilities of these insti-
tutions. Also, they also need references or materials regarding models, 
modules, and research on religious moderation among SIHE.

In fulfilling the above objectives, there is also a need for a religious 
moderation house to build a network with the Ministry of Religious 
Affairs as the overseeing stakeholder and fellow Religious Moderation 
Houses. The network made with the Ministry of Religious Affairs aims 
to find out about the latest developments in the direction of religious 
moderation houses, while with fellow religious moderation houses, the 
aim is to exchange ideas and good practices that can be adapted in 
increasing religious moderation in IHE.

Capacity Building is designed in two major activities, namely
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a.	 Presentation of Materials

i.	 Research Results and Module and Protocol Offerings from 
the Research Team

ii.	 Latest updates on policies from the Ministry of Religious Af-
fairs  Directorate of Islamic Higher Education

b.	 Focus Group Discussion (FGD), which discusses 

i.	 Research results, modules, protocols, and policies from the 
Ministry of Religious Affairs

ii.	 Plans to build networks among fellow religious moderation 
houses

The objectives of this Capacity Building are:

1.	 Obtain input regarding the results of research, modules, and 
protocols from the institution of religious moderation houses

2.	 Identifying the acceptance of religious moderation houses 
against the modules and protocols made

3.	 Initial initiation in building a networking forum among the Reli-
gious Moderation Houses

In terms of research, capacity building is carried out with a post-test 
design only in measuring individual attitudes or assessments because 
data collection is carried out after treatment or intervention is carried 
out.

Capacity Building Target

The target of this capacity building is the chairperson/director of the 
house/institution for the religious moderation house that has been es-
tablished. Until the invitation was distributed, the team received infor-
mation that 34 Religious Moderation Houses had been established, 
with a list as follows: 
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Table 21. Name of SIHE, which has a Religious Moderation House 

However, the research team received information about 38 Reli-
gious Moderation Houses on the day of the event. 

Capacity-Building Measuring Tool

The capacity-building measuring tool uses an online questionnaire 
filled in by representatives of religious moderation houses participat-
ing in this capacity-building activity. This measuring tool identifies the 
material presented in capacity building, namely the research results, 
the SMR protocol, and the Religious Moderation Training Module as 
social skills. The questions provided in the online questionnaire are as 
follows:
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Table 22. Indicators for Capacity-Building Measuring Tools

These questions are made in the form of an online questionnaire 
and distributed to the capacity-building participants a maximum of 20 
minutes before the event ends.
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Implementation of Capacity Building

Capacity Building was held on February 17, 2021, from 09.00-12.00 
WIB via the zoom meeting application. Following the activity design, 
apart from the research team, the Directorate of Islamic Higher Edu-
cation was also present, which was originally planned to be attended 
by the Director of Islamic Higher Education, Prof. Dr. Suyitno, M.Ag.. 
However, because of his busy schedule, he was finally represented 
by Dr. Suwendi, M.Ag., Head of Sub-Directorate for Research and 
Community Service, Directorate of Islamic Religious Higher Education. 
There were 38 of which around 33 participants from various kinds of 
IHEs’ Religious Moderation Houses participated in this capacity build-
ing. Regarding gender, only 11% of the participants who attended were 
female participants. Therefore, it is also concluded that the position of 
chairman/director of the house of religious moderation is still widely 
held by men.

The event started about 10 minutes late from the plan due to wait-
ing for the majority of participants to join. The activity began with a 
presentation from the research team explaining the research results 
and offering a protocol and module approach for 50 minutes. After 
the research presentation, given the opportunity to Dr. Suwendi, to 
respond and explain the policy update on the Religious Moderation 
House. Dr. Suwendi emphasized that religious moderation is still a pri-
ority of the Ministry of Religious Affairs, as the leading sector, and is in 
the process of making a road map for religious moderation. Apart from 
that Dr. Suwendi also informed about the ongoing discussion within 
the Ministry of Religious Affairs regarding SOPs or technical guidelines 
for the operation of the Religious Moderation House. Dr. Suwendi pre-
sented the technical draft in his session and stated that the draft was in 
the process of being finalized at the Ministry of Religious Affairs.
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Figure 5. Capacity Building Process for Religious Moderation

After Dr. Suwendi, just had a discussion or question-answer ses-
sion with other FGD participants who were the heads/administrators 
of the religious moderation house. Due to the limited duration, each 
participant is limited to about 5 minutes in asking or expressing opin-
ions. About 12 heads/administrators of religious moderation houses 
expressed their opinions, either asking questions or providing input 
guided by the moderator. In addition to stating verbally, the chat zoom 
feature can also be used in expressing opinions. In expressing this 
opinion, many participants also reported what has been done by the 
religious moderation house/institution in the IHE where they are locat-
ed. In the last 15 minutes, Dr. Arief Subhan, the research coordinator, 
concluded the activities and opened the discourse of building net-
works among religious moderation houses. In addition, the research 
team also distributed questionnaires that measured the things they 
wanted to ask regarding the research results, protocols, and modules. 
After confirming that most participants filled out the questionnaire, Dr. 
Arief Subhan asked Dr. Suwendi to provide a closing statement. In his 
closing statement, Dr. Suwendi appreciated this activity and informed 
that shortly, the Director-General of Higher Education would hold an 
event inviting all religious moderation houses in IHE. The event was 
closed around 12.00 WIB.
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Results from Capacity Building

The results of the Capacity Building are processed from the opinions 
conveyed by participants in verbal questions and answers, from chat 
zoom, and distributed questionnaires. Several things were found as 
follows:

Research result. Some input regarding the research results re-
ceived is that it would be better if this research were also carried out 
on SIHEs located on other islands such as Sumatra and Kalimantan. 
Participants argued that by only taking in the 3 UINs that were the tar-
gets of the study, there was a certain bias that influenced the results of 
the study. There was a suggestion to investigate whether there is a dif-
ference between the lecturers who come from a religious, education-
al background or those who have a general educational background. 
According to some participants, there are indications that lecturers 
from a general background tend to be exposed to radical/violent ex-
tremism. The last one is the development of the concept of religious 
moderation, which is more re-integrated, and the use of measuring in-
struments that are not only self-report but more comprehensive. Some 
also stated that the results of this study could be used as input when 
they made programs related to religious moderation

Of the 24 data participants who filled out the questionnaire, the 
researcher made the average value of the statements related to the 
research results and obtained the following results
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Figure 6. Results of evaluation of research results

From the results above, a score of 1 means very unsuitable, while 
a score of 4 means very suitable. The average value obtained from 
each item asking about the research results is in the score range 3.21 
- 3.63. From the average score, it can be concluded that the state-
ment is in accordance with the conditions of the participants. With an 
average score of 3.63, it was stated that the research topic regarding 
religious moderation was considered relevant by the participants. The 
average score dropped to 3.21 when asked about the relevance of 
the research results, but the score could still be considered relevant 
in that category. This decline could have occurred because the par-
ticipants assumed that there were different characteristics between 
the SIHE where this study was located and the place where the par-
ticipant’s SIHE was now. Participants also felt that the results of this 
study could be used as input in designing programs at their institutions 
(mean score 3.46).

Protocols and Modules. The protocols and modules made were 
appreciated by Dr. Suwendi and several FGD participants. Accord-
ing to Dr. Suwendi, the SMR Protocol can be adapted and becomes 
the authority for the work of the Religious Moderation House. Several 
houses of religious moderation stated that they were willing to adapt 
the protocols and modules that were made into the modules and pro-
tocols they had designed. These modules would be adapted to the 
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SIHE context in which they were located. A similar thing was obtained 
from the questionnaire data, which can be seen in the diagram below.

Figure 7. Evaluation of Training Protocols and Modules

The average score of each item statement is in the range of scores 
from 3.33 to 3.46, which means that the average participant stated 
“appropriate” in answering each item’s statement. With an average 
score of 3.46 on the items of protocol adaptation and training design, 
it can be concluded that there is an intention of the participants to use 
the training protocols and modules that have been made. 

Home of Religious Moderation Network. The need for a network 
of houses of religious moderation was also expressed in this capacity 
building. Some also expressed the need for networking among fellow 
religious moderation houses. Some of these comments were also con-
veyed via the zoom chat column. 

Agree with Mr. Arief’s proposal for RMB cooperation with related agen-
cies in their respective regions.

Mahrus As’ad (Director of RMB IAIN Metro)

Agree with Mr. Arif that there must be coordination with all RMB through-
out Indonesia.

Dr. Muhammad, S.Th.IMA (Deputy Chairman of RMB UIN Ar-Raniry Banda 
Aceh)
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It would be beneficial for us if a Forum or Association of Religious Mod-
eration Houses were created, the administrator of Directorate of Islamic 
Religious Higher Education, considering that we are academics.

Husna Amin (Lecturer at UIN Ar-Raniry Banda Aceh)

It is in accordance with the question in the questionnaire, which 
states that the majority are willing to join a consortium of religious 
moderation houses (91% of the total participants who filled out the 
questionnaire).

Figure 8. The willingness of RMH administrators to join the RMH network/consortium

In the open-ended questionnaire, many also responded positive-
ly to the existence of this inter-religious moderation network. Many 
consider this network to be a place for discussion, sharing good prac-
tices, or training for committees for religious moderation. Another sug-
gestion is that this activity should be held periodically and not only at 
this meeting. The network initiation in this capacity building and the 
enthusiasm of the participants is also in line with the plan of the Direc-
torate General of Education of the Ministry of Religious Affairs, which 
according to Dr. Suwendi, in the near future there is a plan by the 
directorate of Islamic Religious Higher Education to invite the existing 
RMH to coordinate. 



122

CONVEY REPORT PPIM UIN Jakarta; UNDP Indonesia

4.2 Technical Assistance

Technical Assistance Design

With the consideration of the ongoing Covid-19 pandemic, Technical 
Assistance is designed with an online approach to the committees of 
the religious moderation house at the SIHEs, which were the research 
sites. The purpose of this technical assistance was to explain in more 
detail the SMR protocol and the religious moderation training module 
as well as to directly train some of the sessions in the training module. 
The arrangement of activities in technical assistance is as follows:

1. Description of the SMR approach

2. Explanation of the Training Approach

3. Discussion on the SMR approach and training

4. Explanation and Practice of the Session in the Training Module

5. Discussion and Q&A regarding the module

Technical Assistance targets the head and committees of religious 
moderation institutions. At Syarif Hidayatullah State Islamic University, 
the board’s formation has not yet been carried out, so that the Head of 
the Religious Moderation House appointed several lecturers who were 
considered relevant to participate in this training. The technical assis-
tance design used post-test measurements by distributing a question-
naire at the end of the technical assistance activity. The distribution of 
this questionnaire was also the principle of monitoring and evaluation 
contained in the SMR Protocol. The things that are contained in the 
questions as follows:

Table 23. Technical Assistance Evaluation Indicators
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Implementation of Technical Assistance

Technical assistance will be held online on Monday, February 22, 
2021, using the zoom-meeting application. This activity was attended 
by nine heads and administrators of the religious moderation houses.  
The details of each SIHE are presented as follows:

Table 24. Technical Assistance Participants

The technical assistance activity began with an opening, and then 
it was presented by the Facilitator, namely Muhammad Akhyar, M.Sc., 
who was also a member of the research team, in delivering the SAPA 
SALAM RANGKUL approach in the protocol. In conveying this, the fa-
cilitator used the lecture method in one-way communication mode. 
Unfortunately, during this session, the facilitator experienced an inter-
net disturbance, so that the event was paused for 5-7 minutes waiting 
for the facilitator’s internet signal to be stable. After the SAPA-SALAM-
RANGKUL protocol was explained, a question-and-answer session 
was opened in discussing this protocol. 
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Figure 9. Technical Assistance Participants

After the question-and-answer session was over, technical assis-
tance moved to the second session, namely the discussion and prac-
tice session in the training module. Before starting the training module, 
an energizing session was carried out by practicing the ice-breaking 
session in the training module by drawing blindfolded by following the 
instructions from the facilitator. The facilitator’s instructions direct the 
participants to draw a person/human. After completing the instruc-
tions, participants were asked to show the results of their drawings 
which were not going to be in good shape. Participants are then asked 
to reflect. After the closed-eye drawing session, participants are asked 
to return to drawing with their eyes open according to the facilitator’s 
instructions. In this second picture, the facilitator directed the partici-
pants to draw a cat without being told beforehand so that the partici-
pants are still fixated on drawing humans. After this open-eye drawing 
session, participants are then asked to reflect on the importance of 
instruction and the role of the facilitator in providing instruction in the 
training. 
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Figure 10. The facilitator explains the case scenarios in session 1

After this energizer session, the facilitator explains the religious 
moderation approach as a social skill to the participants. Religious 
moderation as a social skill refers to how religious moderation can 
help individuals, in this case, students, to be able to interact in social 
life, which contains people from different backgrounds. The facilitator 
also explained the objectives of this training to the participants. Apart 
from the objectives, the Facilitator also emphasized the use of the 
learning principles of “Andragogy” and “Kolb Learning Cycle” in the 
training process so that the activeness of the training participants was 
the key in this training. In addition, this approach also emphasized the 
importance of experience and prior knowledge of the participants and 
the power to reflect and draw conclusions from them. In this training, 
if one participant had received insights and were shared in the class, 
then the other participants would have also learned. So that the role of 
the facilitator only facilitated the learning process.

After explaining the approach, the Technical Assistance Facilitator 
explained the training module by telling the objectives of every ses-
sion and the stages in each session. For example, if an activity sheet, 
case scenario, vignette, or role-play story were needed, the facilitator 
would explain this. The following is a brief explanation per session.

1.	 Expectation Activity Session and Study Contract. In this session, 
the emphasis was on the existence of rules that came from the 
participants and were mutually agreed upon. Besides, they syn-
chronized the expectations and unrest experienced by the par-
ticipants in order to focus on undergoing the training.
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2.	 The Session of Diverse Viewpoints. This session is a trigger 
session where participants were expected to develop listening 
skills and respect different opinions. In this session, the partic-
ipants discussed stories containing moral dilemmas to make 
decisions based on their reasoning. There are two discussion 
sessions, where in the first discussion session, participants free-
ly choose options and build arguments, and in the second ses-
sion, the choice has been determined by the facilitator, and par-
ticipants must build arguments from it. In this session, the real 
objective is not which argument is correct but which process 
is more difficult when developing decision arguments, whether 
by choice or by someone else’s choice. Here, participants are 
also expected to be aware of bias if their own choices drive 
us. Therefore, from this session, they can start to be triggered 
to start listening to other people’s reasons and respect their 
opinions.

3.	 The Session of “You is Me.” This session is a session that aims 
to provide an understanding of empathy to the training partic-
ipants. In explaining this, the technical assistance participants 
practiced this session by filling out Activity Sheet A, in which 
they answered questions when imagining themselves. Then af-
ter finishing, participants are asked to fill out Activity Sheet B, 
by which participants are asked to answer the same questions, 
but by imagining the person whom the facilitator has appointed. 
Then after completion, participants are asked to compare the 
same answers between sheet A and sheet B, given a score of 
1. Finally, the technical assistance participant is asked to share 
in the chat column what the score of the equation is. This score 
shows if the higher the participant imagines the person’s an-
swer (the answer on sheet B) with reference to himself (the an-
swer on sheet A), even though the meaning of empathy is not 
that, because the point of empathy is trying to understand the 
other person from his point of view. Therefore, this activity is an 
opening in recognizing empathy.

4.	 Know Yourself Session through Other People. In this session, 
the facilitator explained a description of the activity in which 
the training participants were divided into pairs and asked to 
explore the training participants’ most memorable experiences 
related to the behavior of considering others as equal and what 
they feel. The results of this sharing would be discussed in a 
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large group and then would be presented in the class. In this 
session, by telling their experiences, the participants reaffirmed 
that they were empathic individuals so that it was hoped that 
they could generate empathic behavior in the future.

5.	 Ignorance Session as the Beginning of Fear. The facilitator 
explained that the purpose of this session was to change the 
group’s perception of boundaries between groups and change 
negative associations (stereotypes) in outgroups. The facilita-
tor then explained the three vignettes given in this session and 
asked which of the three vignettes’ behavior they most accept. 
In asking the reasons, the facilitator also explored the reasons 
mentioned by the participants in relation to individual associ-
ations of certain religious or ethnic groups. The session was 
completed by discussing the counter-association of the out-
group and discussing why counter-association is difficult. 

6.	 The Session of “If I Become.” The facilitator explained that this 
session was a two-round role-play session, where the training 
participants were divided into two and play a role as non-Mus-
lim and Muslim believers who were in a village where there is 
a conflict due to church construction. First, participants in their 
groups were asked to develop arguments as to why a church 
could or should not be built, which would then be discussed 
through a Village forum facilitated by a facilitator who acted as 
the Village Head. After the discussion was considered sufficient, 
the participants immediately moved to the second roleplay ses-
sion, and their roles were exchanged where participants who 
played the role of Muslims were given the role of Ahmadiyah 
followers; while those who became non-Muslims were given 
the role of Muslims in the second roleplay section. The conflict 
discussed was the construction of the Ahmadiyya Mosque. Af-
ter this role-playing session, the facilitator explained the impor-
tance of a reflection session on how to feel when roleplaying 
and when it was reversed, and they were taking a perspective 
for minority groups.

7.	 The Session of “Save Yourself!”. The facilitator explained that 
this session emphasizes the importance of cooperation or col-
laboration in solving problems or working on a job achieved by 
discussing a given case. Here, the facilitator explained how the 
expected case and problem solving and how the technical as-
sistance participants who would later become facilitators could 
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use the guidelines given for scoring and explain the score’s 
meaning into the meaning of collaboration/cooperation.

8.	 Closing Session “Reflections and Action Plans.” The facilitator 
only explained briefly in this section, which aimed to consoli-
date training participants who were organizational administra-
tors in making program plans containing the theme of religious 
moderation. The religious moderation house can follow up this 
program plan in measuring the impact of this training program.

Technical assistance activities are conducted from 09.00-12.00 
WIB. There were 2-3 participants who did not participate fully from the 
start for some reason, but at the end of the event, all participants had 
given comments both in the process and at the end of the technical 
assistance activity. 

Results of Technical Assistance

In measuring technical assistance evaluation, the research team dis-
tributed a questionnaire at the end of the activity. Of the nine technical 
assistance participants, only seven filled out the evaluation question-
naire. The data from these seven people were processed in evaluating 
the implementation of technical assistance.  

Technical Assistance Material. With the average score in the 
range 3.71-4.00, number 1 means very unsuitable and number 4 very 
suitable in evaluating the relevance, usefulness, and intention of using 
the training module. Therefore, it can be concluded that the evaluation 
of the technical assistance participants is positive on the material used 
is in this module. The average score of 3.71 in the plan to adapt/use the 
module stated that participants who took technical assistance had an 
intention to use this training module in their SIHE. Some of the inputs 
from the training materials were the need for participants to get other 
enrichment materials and the elaboration of the important messages 
they wanted to get in each session. 
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Figure 11. Evaluation related to training materials

Training Facilitator. The evaluation of the technical assistance 
participants was very positive regarding the perception towards the 
training facilitators because the average score obtained was 4.00 for 
all items, which indicated that the participants were satisfied with the 
way the facilitator delivered the material and answered questions. In 
addition, participants also perceived that the facilitator had mastered 
the material presented.

Figure 12. Evaluation of Technical Assistance facilitators
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Training Process. Only two questions were asked regarding the 
training process, namely the conduciveness of the process and the 
feeling of pleasure/comfort with the training process. The average 
score for both was 3.57 and 3.86, respectively. So, it can be assumed 
that participants felt these two aspects during the technical assistance 
process. Even though it was open-ended, there were many inputs re-
lated to the duration of the time that was too short. Thus, participants 
felt that the time to understand the training objectives was limited and 
that some sessions that could be practiced were not practiced. Some 
participants also suggested offline forms of technical assistance so 
that it could be more effective.

Figure 13. Evaluation of the training process 
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Chapter  V 

Conclusions and Recommendations

5.1 Conclusion

After going through a series of research processes on the three 
target SIHEs, the researchers conclude the three research 
questions as follows:

First, in relation to attitudes and behaviors of religious moderation 
in the three SIHE targets, it is explained as follows: 

1.	 Indicators of religious moderation that have been established by 
the Ministry of Religious Affairs, which include (1) commitment to 
nationality, (2) tolerance, (3) non-violence, and (4) psychometric 
accommodation of local culture, can be used as a tool to predict 
pro-violent-extremism opinions/radicalism so that it can be fur-
ther elaborated as a tool to assess resilience and vulnerability 
in measuring religious moderation. This study indicates that al-
most all of the factors of the moderation variable of religion can 
predict pro-VE opinion/radicalism, although the direction of the 
prediction does not always match the initial estimate. 

2.	 The predictive regression between variables with pro VE opin-
ion/radicalism can be explained as follows. In the tolerance in-
dicator, the external empathy variable is the variable that de-
scribes empathy for other religions b = -.27, t (821) = -5.59, p 
<.0001), the internal rejection variable as a variable of approval 
for other sects in one religion (b = .16, t (821) = 4.80, p <.0001) 
and the social dominance orientation (SDO) variable as the ma-
jority-minority reference variable, showed a significant regres-
sion with pro VE / radicalism opinion (b = .20, t (821) ) = 3.71, p 
= .0002). Indicators of commitment to nationality through vari-
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ables of trust in the government system in terms of central or 
regional authorities and law enforcement (b = -.13, t (821) = -3.56, 
p = .0004) and the intention to engage in political practice (b = 
.17 , t (821) = 4.97, p <.0001), and activism (b = .24, t (821) = 3.48, 
p = .0005) were able to be significantly oriented towards pro VE 
/ radicalism opinion.

3.	 Based on the psychometric assessment of the moderation vari-
able of religion, it was found that the level of vulnerability was 
quite significant, especially in the tolerance indicator, which in 
this case was marked by a low escalation of internal and exter-
nal empathy. It seems to clarify the assumptions and the results 
of previous research, indicating an increase in radical under-
standing among the higher education academic community. 
The community includes teaching staff and educational staff. 
In external empathy, the specific vulnerability was found in the 
perspective-taking factor (M = 3.14, SD = .86, CI = 3.09 - 3.20), 
and in internal empathy was found in the rejection factor (M = 
3.67, SD = .97, CI = 3.61 - 3.74), although general empathy which 
did not significantly predict pro-violent extremism opinion, was 
also vulnerable (M = 2.92, SD = .89, CI = 2.86 - 2.98)

4.	 Although it does not appear to be a significant resilience fac-
tor, the variables on activism, especially involvement in joining 
extra-student organizations, explicitly seem to influence the 
weakening of pro-VE opinion/radicalism significantly and in-
crease the power of religious moderation. However, because 
this variable was not based on the initial assumptions regarding 
the pull and push factors in radicalism and violent extremism, 
this variable was decided not to be used to measure resilience 
and vulnerability.

Second, regarding the implementation of religious moderation in 
the three SIHE targets, the following concludes:

1.	 As a concept, the definition of religious moderation has been 
accepted and recognized by the three target SIHEs. Besides, 
they consider religious moderation is essential. The three ter-
tiary institutions have made religious moderation the theme of 
their programs and activities. Almost every program organized 
by units in the SIHE environment uses the theme of religious 
moderation. However, themes are still limited to religious mod-
eration campaigns and have not been inherent in the programs 
and activities.
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2.	 There has been no operationalization of work either in terms 
of regulation, structure, or authority in translating the concept 
of religious moderation into a systematic implementation. In 
education and teaching, religious moderation is still limited to 
discourse as there is no standard operating procedure in the 
course material, teaching methodology, and teaching staff re-
sources. In research and community service, religious moder-
ation is still limited as an issue; it has not become a practical 
instrument for monitoring and evaluating.

3.	 The Religious Moderation House as the unit for implementing 
policy agents has not yet operated optimally. Apart from the 
relatively young age of its establishment, the limited space for 
funding is one aspect of the obstacle because it is not part of 
higher education institutions’ organizational structure and work 
procedures. Nevertheless, the functionalization of the Religious 
Moderation House is seen as important by the three universities 
as an effort to prepare a methodology for the implementation 
and mainstreaming of religious moderation in SIHE..

Thus, based on this research, religious moderation indicates that in 
the three SIHEs, its characteristics are still limited as a discourse and 
an issue, not institutionally attached. It requires assistance efforts, in-
tervention from various parties, capacity-building activities, which are 
also part of other steps in this study. Finally, it can be concluded sev-
eral aspects summarized from the joint activities of 3 Religious Moder-
ation Houses as implementing agents for religious moderation in the 
three SIHEs, namely:

1.	 Institutional strengthening of the Religious Moderation House is 
manifested through the regulation of work structures and pro-
cedures as a consequence of financing and budgeting for the 
programs and activities that the Religious Moderation House 
intends to initiate.

2.	 The Interreligious Moderation House Network is between SIHE 
as part of the consolidation and common perception and imple-
mentation of the program. It is absolutely necessary because 
every Religious Moderation House has its main role not only 
in building the academic community but also in being part of 
community life and the environment around the campus itself.

3.	 Capacity Building for apparatus implementing work at the Reli-
gious Moderation House, which is also accompanied by mod-
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ules, models, and organizational capacity of resources, so that 
the Religious Moderation House is able and ready to internalize 
and inherent the whole concept of religious moderation into ev-
ery element of the Tri Dharma (the three principles) of higher 
education. 

5.2 Recommendations

For this reason, several recommended steps are needed. The first 
recommendations are proposed to the Government in general, and 
the Ministry of Religious Affairs  as a policymaker of SIHE authority 
in particular, namely: 

1.	 Regulation of the Institutional Structure of Religious Moderation 
Houses is recommended to become an integrated part of the 
Organization and Work Procedure of Higher Education. Howev-
er, if this is not approved due to the agenda of simplifying the 
bureaucracy, perhaps a special structure advocacy regulation 
can be made where programs and activities of derivative reli-
gious moderation are institutionalized into a certain course and/
or certified training activity as a competency requirement in the 
supplementary certificate;

2.	 An integrated measurement index as an evaluation tool for re-
ligious moderation in SIHE can be an early detection tool for 
the vulnerability and resistance of religious moderation in each 
university so that SIHE as a bond of Islam wasathiyah can con-
tinue to exist;

3.	 Guidelines / SOPs for moderation houses explain the scope of 
their duties and functions, both within SIHE itself and within the 
community.

Second, the recommendations for SIHE or the House or Institution 
of Religious Moderation as agents of executing religious moderation 
in SIHE are as follows: 

1.	 Preparation of basic modules for each Religious Moderation 
House in developing the scope of which consists of: 

a.	 Education and Training Module is the basis for lectur-
ers in inserting the theme/value of religious moderation 
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in learning and training on religious moderation among 
lecturers or students

b.	 The Study and Research Model guide the academic 
community in conducting research on religious moder-
ation

c.	 Socialization, advocacy, and community assistance be-
come a guide for the academic community to socialize 
religious moderation outside of SIHE.

2.	 The agenda of religious moderation is included in an integrat-
ed work plan at SIHE controlled by a structured monitoring and 
evaluation system. It aims to identify and monitor the academic 
community’s performance regarding religious moderation and 
oversee the courses of mainstreaming religious moderation in 
SIHE;
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