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Abstract: This article explores how the grassroots spiritual practices of Muhammadiyah communities in Bajeng, South Sulawesi, serve
as mechanisms for articulating and sustaining the ideology of Progressive Islam (Progressive Islam). Employing an interpretive
ethnographic approach, the study investigates four primary modes of spiritual engagement: local branch pengajian, tarjih-based study
circles, institutional religious gatherings within Muhammadiyah schools, and interbranch communal events. Data were collected
through in-depth interviews, participant observation, and documentation, and analyzed using theoretical frameworks from Talal Asad
(discursive tradition), Peter Berger and Thomas Luckmann (social construction of reality), and Anthony Giddens (structuration theory).
The findings reveal that these spiritual practices are deeply embedded in the everyday religious life of the community, functioning not
only as sites of religious education but also as fields of ideological negotiation and identity formation. Local actors actively interpret
and recontextualize Islamic teachings through rational discourse, symbolic rituals, and institutional norms. These grassroots efforts form
a dynamic system that reproduces Muhammadiyah’s core values—rationality, social ethics, and monotheism—within a contextsensitive
framework. By illustrating how ideology is embodied and enacted through community-based spirituality, this study offers a grounded
contribution to the understanding of religious reform movements in Indonesia and their capacity to adapt, evolve, and remain socially
relevant in a pluralistic society.
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INTRODUCTION

In recent decades, the ideological sustainability and grassroots vitality of Islamic organizations in Indonesia have come
under renewed scrutiny. Among these, Muhammadiyah, one of the largest and most influential modernist Islamic
movements, has experienced both institutional growth and ideological challenges. Alongside its counterpart
Nahdlatul Ulama (NU), Muhammadiyah has significantly shaped Indonesia's religious, educational, and
sociopolitical landscape, upholding a moderate Islamic discourse that aligns with Pancasila, the country's foundational
ideology (Menchik, 2019; Barton et al., 2021). Despite its contributions, recent demographic and ideological shifts
raise concerns about its long-term relevance, particularly regarding spiritual engagement and cadre regeneration at the
grassroots level.

Recent surveys reveal a concerning trend: the proportion of Indonesians identifying with Muhammadiyah has
declined from 9.4% in 2005 to 5.7% in 2023, while NU's affiliation has surged over the same period (LSI, 2023).
Scholars attribute this to a number of interconnected factors, including the appeal of alternative religious movements
offering more emotionally resonant or mystically oriented experiences, and a perceived lack of spiritual nourishment
within Muhammadiyah's existing structures (Kanafi et al., 2021; Yumitro et al., 2021). As the religious landscape of
Indonesia becomes increasingly fragmented and dynamic, the organizational and ideological coherence of
Muhammadiyah faces existential questions. In particular, the erosion of grassroots spiritual participation poses a
threat to its foundational identity, which has historically been rooted in a rational, reformist, and socially engaged
vision of Islam known as "[slam Berkemajuan" (Progressive Islam).

The core challenge confronting Muhammadiyah today lies in revitalizing grassroots spiritual engagement while
maintaining the ideological tenets of Progressive Islam. Unlike NU, whose traditionalist framework often embraces
local customs and emotional piety, Muhammadiyah's approach has been primarily intellectual and reformist. While
this distinction has enabled Muhammadiyah to engage effectively with modernist and progressive discourses, it has
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also rendered it vulnerable to disengagement among members seeking more affective religious experiences. The
increasing allure of salafi-oriented and charismatic Islamic movements among the youth further underscores this
vulnerability, especially as these groups leverage digital platforms and emotionally charged rhetoric to galvanize
support (Ismail et al., 2024; Arifin et al., 2022).

Compounding this challenge are internal structural issues. Muhammadiyah's extensive bureaucratic framework,
encompassing schools, hospitals, and other social services across thousands of branches, often results in
communication gaps and inconsistencies in spiritual programming (Rachmawati et al., 2022). The lack of effective
coordination between central leadership and grassroots units hampers the delivery of spiritually engaging programs,
leading to uneven member participation and a disconnect between ideological messaging and lived experience
(Setiawan et al., 2023). In this context, the spiritual dimension of Progressive Islam, meant to animate
Muhammadiyah's rational and reformist orientation, risks being sidelined or diluted.

To address these structural and ideological challenges, scholars and practitioners have turned to Progressive Islam not
merely as a doctrinal framework but as a transformative strategy. Progressive Islam emphasizes rationality,
contextuality, and ethical engagement with modernity while upholding core Islamic values such as tawhid (divine
unity), justice, and social welfare (Qodir et al., 2020; Syafi'i, 2023). It aims to bridge the gap between religious
orthodoxy and contemporary societal needs, promoting a model of Islam that is both intellectually rigorous and
socially responsive. As such, it serves as both a theological anchor and a mobilizing narrative for renewing
Muhammadiyah's grassroots relevance.

Previous studies have highlighted the potential of Progressive Islam to function as a normative and mobilizing force.
For instance, Kahfi (2020) and Arifianto (2021) argue that this ideology can reinvigorate community involvement by
fostering inclusive, dialogical, and contextsensitive religious practices. These interpretations underscore the
importance of aligning Muhammadiyah's intellectual heritage with evolving social dynamics, particularly through
grassroots-level adaptations. However, while these contributions are valuable, they often remain at the level of
theoretical prescription or organizational policy. Few have examined how Progressive Islam is actualized within
everyday spiritual practices at the local level.

Existing literature addressing grassroots spiritual engagement within Muhammadiyah often focuses on institutional
dynamics, educational reforms, or high-level ideological debates. For example, Qodir et al. (2020) examine the
structural reforms in Muhammadiyah schools, while Nurjaman (2023) explores the organization's political positioning
in the democratic era. However, there is limited scholarship on the micro-level practices through which members
engage with and embody Progressive Islam in their daily religious life. Ethnographic accounts that delve into the lived
experiences of Muhammadiyah members are rare and often overlook the nuanced interplay between ideology, ritual,
and community identity.

This lack of micro-level analysis represents a significant research gap. As Geertz (1973) has argued, understanding
religious practices requires a "thick description" that captures the meanings and motivations behind communal rituals.
Building on this insight, recent ethnographic studies have begun to explore how grassroots religious practices not only
reflect but actively shape ideological identities in pluralistic societies (Nisa & Andy, 2024; Yustisia et al., 2023). For
Muhammadiyah, such practices may include local religious study circles (pengajian), community outreach events, and
integrated spiritual forums that simultaneously serve as spaces of education, identity reinforcement, and ideological
reproduction. These practices offer critical insight into how the abstract ideals of Progressive Islam are enacted,
contested, and reinterpreted in everyday life.

This study aims to bridge the gap between normative conceptualizations of Progressive Islam and its grassroots
manifestations by examining spiritual development practices within the Muhammadiyah communities of Bajeng,
South Sulawesi. Specifically, the research seeks to (1) classify the typologies of spiritual development practices among
Muhammadiyah members in Bajeng as articulations of Progressive Islam; (2) explore the social, symbolic, and
ideological dimensions embedded in these practices; and (3) analyze how these spiritual engagements function as sites
of articulation between transcendental Islamic values and the contextual needs of the community. Through an
ethnographic methodology grounded in participant observation and in-depth interviews, the study provides a
contextualized and grounded understanding of how spiritual praxis contributes to the ideological continuity and
cultural resilience of Muhammadiyah.

2005


https://theaspd.com/index.php

International Journal of Environmental Sciences
ISSN: 2229-7359

Vol. 11 No. 18s, 2025
https://theaspd.com/index.php

The novelty of this research lies in its interpretive approach to grassroots spiritual practices as "discursive traditions"
(Asad, 1986), wherein religious meanings are not passively inherited but actively negotiated through social interaction
and ritual performance. This perspective reveals how spiritual engagement in Bajeng is not merely a set of devotional
routines but a living tradition that reflects, reproduces, and at times redefines the ideological tenets of Progressive
Islam. By examining these practices through the lenses of social construction (Berger & Luckmann, 1966) and
structuration theory (Giddens, 1984), the study elucidates the dynamic interplay between individual agency,
communal identity, and institutional structure. In doing so, it contributes to broader discussions on modernity,
spirituality, and Islamic reform in Southeast Asia, offering both empirical insight and theoretical enrichment.

METHOD

This study employed a qualitative descriptive research design with an interpretive ethnographic approach to
examine how spiritual development practices in Muhammadiyah communities in Bajeng articulate the ideology
of Progressive Islam. Ethnography, known for its capacity to provide in-depth and contextualized insights into the
lived experiences of religious communities, was chosen as the most suitable methodological framework for
capturing the symbolic meanings and ritualistic expressions of Islamic praxis (Lukman & Siga, 2024; Suswanta &
Setiawan, 2024). Through this immersive approach, the study aims to uncover the ways in which Muhammadiyah
adherents construct, enact, and reinterpret their ideological and spiritual commitments in a unique socio-cultural
setting.

The ethnographic fieldwork was conducted between December 2023 and December 2024 in Bajeng Sub-District,
Gowa Regency, South Sulawesi. The research was conducted in Bajeng sub-district, located in Gowa Regency,
South Sulawesi. The selection of this location was informed by three critical considerations: organizational
progressiveness, historical significance, and geographical hybridity. Bajeng hosts four active Muhammadiyah
branches, an unusual density compared to the normative single-branch structure in most sub-districts, making it
an exceptional case for studying grassroots dynamics. Historically, Bajeng represents the oldest Muhammadiyah
presence in Gowa, suggesting a deep-rooted and evolving ideological engagement. Its semi-urban setting, situated
at the intersection of rural and urban cultures, makes it an exemplary site for examining how Muhammadiyah
adapts its spiritual praxis to shifting demographic and cultural landscapes.

The focus of this study centers on spiritual development practices as a site of ideological articulation, specifically
how rituals, study forums, and religious gatherings function as mechanisms for embedding and sustaining the
values of Progressive Islam. The unit of analysis comprises various forms of organized religious practices such as
local study circles (pengajian), collective rituals, and community-based da'wah forums. These practices serve as the
empirical grounds upon which ideological and symbolic meanings are negotiated and reproduced in everyday
religious life.

The methodological foundation is rooted in interpretive ethnography, which privileges the native point of view
and seeks to understand social reality through the meanings constructed by community members themselves.
This approach aligns with Asad's (1986) concept of "discursive tradition," where religious expressions are seen as
continuously evolving dialogues between normative values and socio-historical contingencies. Through
participant observation and prolonged engagement, the study aims to trace how spiritual practices are not merely
reflections of belief but are themselves formative acts that sustain ideological structures. Drawing from Berger and
Luckmann's (1966) theory of social construction and Giddens' (1984) structuration theory, the research explores
the interplay between agency and structure in the reproduction of religious identity.

Three categories of informants were included to ensure data richness and triangulation: key informants, main
informants, and supporting informants. Key informants comprised Muhammadiyah elders and historical actors
involved in the movement's early establishment in Bajeng. Main informants included branch leaders,
administrators of Muhammadiyah charitable and educational institutions (AUM), preachers (mubaligh), and
organizers of regular religious events. Supporting informants consisted of community members and local public
figures who regularly engage with Muhammadiyah activities. Informants were selected through purposive and
snowball sampling techniques, emphasizing their involvement, knowledge, and social influence concerning the
phenomena under investigation. These strategies ensured that the sample was not only diverse but also
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contextually relevant to the study's aims.

The data collection process employed three principal methods: in-depth interviews, participant observation, and
documentation analysis. In-depth interviews were conducted in both structured and semi-structured formats,
allowing for iterative engagements with informants. This approach enabled the researcher to gather reflective
narratives and nuanced insights into spiritual practices and their ideological underpinnings. Repeated
interactions helped build rapport and yielded richer data over time. Participant observation was carried out during
a range of religious activities, including local pengajian sessions, cadre training meetings, informal gatherings, and
ritual performances. This immersive strategy offered a first-hand view of the symbolic interactions, emotional
tones, and behavioral patterns that characterizz Muhammadiyah's spiritual life. Documentation analysis
supplemented primary data collection by examining organizational records, event notes, sermon texts,
photographs, and social media outputs. These materials served as cultural artifacts that captured the community's
discursive and symbolic landscapes.

To ensure methodological robustness, data from these three sources were triangulated, enhancing the credibility
and validity of the findings. Triangulation enabled the cross-verification of emerging themes and patterns,
minimizing the potential biases associated with any single method. It also provided a holistic portrayal of the
community's spiritual and ideological practices, capturing both formal structures and informal dynamics.

Data analysis followed the interactive and cyclical model proposed by Miles and Huberman (1994), encompassing
four interconnected stages: data collection, data reduction, data display, and conclusion drawing. In the data
collection phase, interviews, observations, and documents were systematically gathered based on emergent
themes. During data reduction, the researcher categorized and coded data under three broad thematic clusters:
typologies of spiritual practice, ideological meanings, and socio-cultural dynamics. These themes were selected
based on their alignment with the study's theoretical framework and research questions. The data display phase
involved organizing findings into narrative summaries, direct quotations, and categorized tables to aid
interpretation and comparison. Finally, in the conclusion drawing stage, empirical findings were analytically
linked to the theoretical constructs of Berger's social construction, Giddens' structuration, and Asad's discursive
tradition, allowing for a deeper understanding of how grassroots practices reinforce ideological identity.

Ethical considerations played a central role in the research design and execution. Given the sensitivity of religious
belief systems and community dynamics, the study was conducted with utmost respect for participants' cultural
and spiritual values. Informed consent was obtained from all informants, ensuring that they were fully aware of
the study's objectives, procedures, and intended uses of the data (Mapedzahama & Dune, 2017; Canavera et al.,
2024). Participants' anonymity and confidentiality were safeguarded, and care was taken to avoid any form of
exploitation or misrepresentation. Moreover, the researcher practiced continuous reflexivity, acknowledging how
personal identity, background, and positionality might influence the research process (Crawford et al., 2019;
Williams, 2016). Building trust and fostering reciprocal relationships with community members were essential
strategies for mitigating power imbalances and enhancing the authenticity of the data collected.

Participant observation proved particularly effective in capturing the relational and performative dimensions of
spiritual practice. Immersion in the daily religious and social life of the community allowed the researcher to
observe not only overt rituals but also subtle cues and informal interactions that shape religious identity (Hair et
al.,, 2022). This method revealed how rituals function as both expressions of faith and vehicles of ideological
transmission, fostering communal solidarity and spiritual renewal. It also uncovered the ways in which grassroots
spiritual practices adapt to local socio-cultural conditions, balancing doctrinal fidelity with contextual flexibility
(Hazim & Fihayati, 2022). Informal conversations, body language, and unspoken norms observed during
participant observation enriched the analysis by revealing the tacit dimensions of religious engagement often
overlooked in interviews alone.

In sum, this methodological approach—grounded in interpretive ethnography, informed by rigorous data
triangulation, and framed by relevant theoretical perspectives—enabled a nuanced exploration of the discursive
and practical dimensions of Progressive Islam at the grassroots level. It facilitated a contextualized understanding
of how Muhammadiyah adherents in Bajeng enact, embody, and negotiate their religious and ideological
commitments through spiritual practices that are both reflective and transformative.
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FINDINGS AND DISCUSSIONS

Spirituality as the Soul of the Muhammadiyah Movement: Paradigms and Foundational Beliefs

Within the practical theology of Muhammadiyah, spirituality (ruhiyah) holds a central position as the foundational
element of holistic, rational, and liberatory religious life. Rather than serving merely as a supplement to the ideological
framework of doctrinal purification and social reform, in the context of Progressive Islam, spirituality acts as a cohesive
force that integrates reason, faith, and action. This triadic integration forms a dynamic religious consciousness that
drives both personal devotion and social activism.

This emphasis emerged strongly during an interview with Firdaus Naba, Vice Chair of PDM Gowa, who noted: "An
organization may be structurally sound, but without pengajian, it is like a body without a soul. It is merely a skeleton
and will collapse without a spirit." This statement reveals more than metaphorical insight; it articulates an ideological
affirmation that spiritual development is an intrinsic structure of the Muhammadiyah movement.

Field observations reveal that this belief permeates the collective consciousness of the community. Routine
organizational activities, regardless of their scale, are imbued with spiritual dimensions: from beginning sessions with
Qur'anic recitation to celebrating Islamic holidays in spiritually reflective ways. Spirituality in Progressive Islam is not
viewed as a private or internal pursuit alone, but rather as a shared praxis system. It is through these communal
practices that normative Muhammadiyah values such as monotheism (tauhid), ritual purification, rational religiosity,
and social ethics are cultivated continuously. As Geertz (1973) describes in his notion of "ritual of meaning-making,"
these practices allow members to articulate their religious identity, reinforce social cohesion, and align personal belief
with organizational mission.

Thus, spirituality in Muhammadiyah Bajeng is not ornamental but constitutes a mechanism of ideological
sustainability. It bridges transcendental values with socio-political realities, forming the foundation for a range of
spiritual practices that are contextually grounded and distinctive.

3.2 Typologies of Spiritual Praxis: Four Articulatory Channels of Progressive Islam

Field data revealed that the spiritual practices of Muhammadiyah members in Bajeng are concentrated within four
structured and contextually meaningful channels, each representing a distinctive mode of articulating Progressive
Islam.

Pengajian Cabang dan Ranting (Branch and Sub-Branch Gatherings) emerged as the most foundational and adaptable
form of spiritual engagement. These forums, held regularly by local Muhammadiyah branches, are sustained even in
the absence of physical infrastructure. As noted by the Chair of PCM Maccini Baji, "The most active element is
pengajian. Even when a branch has no mosque, they will rent a house or use a front yard for the sake of holding it.
This is where the soul of the movement resides."

These gatherings act as vital indicators of organizational vitality, providing spaces where doctrinal teachings
(particularly tarjih interpretations) are internalized, social bonds are fostered, and grassroots dakwah flourishes.
Consistent attendance is considered a sign of ideological loyalty, forming what leaders describe as a "cultural cadre
core." As highlighted in the literature, these types of forums significantly contribute to community consolidation,
strengthening both social cohesion and the ideological alignment of members (Mujamil & Fatimah, 2023; Zakaria,
2024).

Pengajian Tarjih (Tarjih-Oriented Study Circles) are strategic forums for fostering rational and textually grounded
Islamic understanding. Delivered by figures such as Firdaus Naba and Ustaz Rizal, these sessions delve into
jurisprudential topics not just through textual references, but via historical and contextual reasoning. As Firdaus
emphasized, "We must understand why we don’t perform qunut, why we reject tahlilan, and why we use hisab."
These forums reflect the methodological commitment of Muhammadiyah to rational-legal discourse (tarjih),
positioning it as both a spiritual practice and a framework for critical thinking. Literature affirms that tarjih facilitates
religious literacy and encourages members to engage actively and critically with their faith, supporting adaptability in
complex social contexts (Khoirudin & Aulassyahied, 2023; Arifin et al., 2024). Through communal reasoning and
collective reflection, members reinforce doctrinal loyalty while maintaining openness to contextual reinterpretation.
Pengajian Amal Usaha Muhammadiyah (AUM-Based Religious Gatherings) serve a dual function: ideological
institutionalization and character building. In schools such as MI Muhammadiyah Tanabangka and TK Alisyiyah,
pengajian sessions are mandatory for all staff, including state-appointed teachers. Hasra, Chair of Aisyiyah Gowa,
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stated, "We require all teachers to attend, even ASN, because we're not just after diplomas—we’re building the
personality of Progressive Islam from the ground up."

Here, spirituality is embedded into the institutional ethos. Teachers are envisioned as spiritual role models and
ideological agents, tasked with shaping future generations. Such structured engagement not only transmits doctrinal
values but builds a professional culture grounded in religious ethics. Literature confirms the transformative impact of
obligatory spiritual practices on institutional culture, particularly when educators internalize and model organizational
values (Sofanudin et al., 2021; Sadiah, 2022).

Pengajian Terpadu dan Hari Bermuhammadiyah (Integrated Gatherings and Muhammadiyah Day) represent large-
scale, emotionally resonant forums of collective spiritual reinforcement. These events unite members from multiple
branches in shared spiritual reflection. According to the Chair of PCM Limbung, "Muhammadiyah Day is our soul
recharge. Everyone gathers, reminds one another, and feels that Muhammadiyah is our home."

These gatherings generate affective solidarity and reaffirm collective identity. Participants experience a sense of unity
through symbolic rituals, nostalgic narratives, and communal interactions. They function as both spiritual
rejuvenation and ideological consolidation, exemplifying what literature terms "emotional bonding" in religious
movements (Kessi et al., 2022; Suhartanto et al., 2019).

3.3 Spirituality as a Mechanism of Ideological Reproduction and Social Cohesion

The final key finding highlights how spiritual practices in Muhammadiyah Bajeng serve as strategic mechanisms for
ideological reproduction and community cohesion. Rather than being isolated devotional acts, these practices
constitute a complex system of meaning-making and social organization.

At the branch and sub-branch level, spiritual routines act as informal yet powerful tools of cadre formation. Regular
participation is interpreted as evidence of ideological commitment. Leaders frequently observed that members who
consistently attend pengajian are more resilient in upholding Muhammadiyah values and less susceptible to external
ideological influences. As such, these forums become non-formal educational platforms, instilling doctrinal clarity
and community discipline through repetition and shared experience (Zakaria, 2024; Kucinskas & Stewart, 2022).
Within AUM institutions, spirituality plays a pivotal role in ideological regulation. Teachers and staff are not mere
service providers, but agents of value transmission. Their spiritual engagement is tightly linked to their pedagogical
responsibilities, ensuring that educational practices align with organizational mission. This integration produces
institutions that are not only academically competent but also morally and ideologically coherent (Jinan et al., 2024;
Ibda et al., 2023).

Structurally, integrated forums such as Hari Bermuhammadiyah function as symbolic rituals that glue together
disparate elements of the organization. These emotionally charged gatherings convey the Muhammadiyah narrative
not only through speeches, but through shared experiences and visual symbolism. They create what Anderson (2006)
termed an "imagined community," wherein members perceive themselves as part of a larger, ideologically unified
entity.

In summary, spiritual development practices in Muhammadiyah Bajeng transcend personal religiosity. They represent
an integrated socio-ideological system that ensures continuity of values, organizational stability, and grassroots vitality.
In the framework of Progressive Islam, these practices demonstrate that spirituality is not external to modernity but a
dynamic force driving reflective and progressive social transformation.

DISCUSSION

4.1 Spirituality as Discursive Tradition: Grassroots Articulation of Progressive Islam

Talal Asad's (1986) concept of the discursive tradition allows a critical lens through which religious practices can be
interpreted not as repetitive rituals but as dynamic spaces of value articulation in specific socio-historical contexts.
Religion, in this view, is neither a static inheritance nor a universally fixed doctrine; rather, it evolves through
interpretive engagement, institutional practices, and historical negotiation. The spiritual practices observed in
Muhammadiyah Bajeng—particularly through pengajian at the branch and tarjih levels—demonstrate such a tradition
in action. These gatherings do not merely transmit religious doctrine; they constitute performative spaces where beliefs
are actively negotiated, contextualized, and embodied.

The example of Firdaus Naba insisting on rational understanding for ritual differences (e.g., no qunut, use of hisab)
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reveals how Islamic teachings are embedded in processes of meaning-making rather than mere transmission of dogma.
This aligns with Asad’s assertion that discursive traditions are shaped through language, power, and history. In Bajeng,
pengajian acts as a discursive field where values such as rationality, monotheism, and social ethics—core elements of
Progressive Islam—are cultivated through interactive discourse. These are not top-down doctrines but emergent
constructions shaped by community interactions and historical consciousness.

Even within the realm of educational institutions (AUM), these discursive processes persist. The regular engagement
of teachers and staff in pengajian is not only a vehicle for compliance but a space where professional identity as
educators intersects with spiritual responsibility. Here, ideological authority is negotiated within institutional
frameworks, resonating with Asad’s insight that religious life is shaped by the interplay between authoritative practices
and interpretive agency.

4.2 Spirituality as Social Reality: Identity Construction within the Community

Peter Berger and Thomas Luckmann’s (1966) theory of social construction of reality posits that social life is formed
through the dialectical process of externalization, objectivation, and internalization. These processes are clearly
observable in the spiritual development practices of Muhammadiyah Bajeng. Routine pengajian attendance is a form
of externalization where members participate in creating a religious-social structure. As participation becomes
institutionalized and normalized, the gatherings transform into an objective social reality—a defining marker of
Muhammadiyah identity. Statements such as "good members attend pengajian" reflect this internalization.

The cultural embedding of spiritual routines within Muhammadiyah's institutional life—such as AUM staff feeling a
sense of obligation not only due to institutional demands but also internalized identity—is illustrative of how norms
transition from external prescriptions to internal convictions. These interactions transform ideology into an embodied
social practice. Hari Bermuhammadiyah exemplifies the objectivation process, serving as a ritualized moment where
ideological symbols (songs, dress codes, and narratives) consolidate the movement’s communal ethos. It constructs a
shared reality where the organization is not only an institutional body but a spiritual home.

As Bergerian theory emphasizes, this transformation of ideology into reality relies heavily on repetition, symbolic
affirmation, and communal narratives. The findings from Bajeng affirm that spiritual practices within
Muhammadiyah are not residual traditions but integral systems of identity formation that contribute to sustained
collective consciousness. This mechanism aligns with current scholarship on Islamic movements that views ritual as a
vehicle for solidifying group identity and moral order (Abidin et al., 2024).

4.3 Spirituality as Structuration: The Dialectic between Agency and Structure

Anthony Giddens' theory of structuration (1984) provides a powerful framework for interpreting how structure and
agency co-constitute each other within religious life. In Muhammadiyah Bajeng, spiritual practices are not imposed
by external religious authorities but are dialectically constituted through members’ actions.

The process of signification is observed in tarjih pengajian sessions, where rational explanations of religious practice
offer members a coherent framework of meaning. These frameworks shape the cognitive maps of participants,
enabling them to align their faith with reasoned conviction. The language and logic of "why we do not perform
tahlilan" or "why hisab is preferable" create cognitive schemas that function as both interpretive tools and ideological
boundaries (Khoirudin & Aulassyahied, 2023).

Domination in this context is not coercive but discursive and institutional. Leadership roles—from branch heads to
educators—embody symbolic authority that reinforces ideological direction. The obligation for AUM staff, including
government-appointed teachers, to attend pengajian is a case of normative influence underpinned by hegemonic
persuasion rather than force. It aligns with Giddens’ notion of power as capacity enacted within rules and resources,
reinforcing ideological continuity.

Legitimation is constructed through norms such as the expectation to attend spiritual forums, where non-participation
may be construed as deviance, and participation as ideological commitment. These norms are internalized not through
punishment but through habitual reinforcement, peer affirmation, and symbolic rituals. The frequent organization
of community-wide events like Hari Bermuhammadiyah ensures that these norms are periodically reactivated and
reaffirmed.

Therefore, the spiritual practices in Bajeng are not merely religious obligations; they are structuration sites where
individuals and institutions co-create and reproduce the ideological fabric of Progressive Islam. This mutually
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reinforcing dynamic underscores Giddens’ insight that social systems are continually reconstructed through the
recursive actions of knowledgeable agents.

4.4 Synthesis: Spirituality as the Medium for Ideological Articulation in Progressive Islam

Integrating these theoretical perspectives reveals a multifaceted understanding of spirituality as an ideological
infrastructure in Muhammadiyah Bajeng. From Asad's discursive tradition, it becomes evident that spiritual practices
are spaces of meaning negotiation and contextual interpretation. From Berger and Luckmann, we see how these
practices are embedded within a system of social construction that produces and reinforces identity. From Giddens,
it becomes clear how these routines are dialectically structured and structure-making, shaping both individual agency
and collective frameworks.

As a discursive tradition, spiritual development functions as a medium for transmitting Progressive Islam values in
lived, contextual forms. Practices such as pengajian allow doctrinal ideals to be reinterpreted and re-embodied in
response to local realities, aligning with studies that underscore the importance of localized reinterpretation in
sustaining progressive Islamic identities (Isdiana et al., 2024).

As a social reality, these practices create meaning systems internalized by members. They establish routine spaces of
interaction that consolidate moral communities, validate belief systems, and cultivate communal solidarity. This aligns
with contemporary scholarship that emphasizes the affective and symbolic dimensions of ritual in reinforcing
collective identity (Fischer & Xygalatas, 2014).

As a structuration process, spirituality serves as both a product and producer of ideological order. The agents—teachers,
preachers, branch leaders—interact with institutional norms and symbolic systems to create spaces where faith is
continuously redefined and reinforced. This corresponds with findings that emphasize how religious institutions
maintain ideological coherence through adaptive yet structurally embedded practices (Steiner et al., 2021).

In this synthesized view, spirituality is no longer a peripheral or ornamental component of Muhammadiyah life in
Bajeng. It is a core mechanism through which ideological reproduction, social cohesion, and cultural adaptability
converge. This mode of articulation ensures that Progressive Islam is not confined to elite discourses or policy
frameworks but is rooted in the everyday practices and lived experiences of ordinary members. The spiritual routines,
forums, and institutional rituals observed in Bajeng exemplify how progressive Islamic movements can embed their
ideals in practical, affective, and sustainable ways that resonate with the aspirations and realities of local communities.

CONCLUSION

This study has demonstrated that the spiritual development practices of Muhammadiyah communities in Bajeng are
not merely ritual observances, but powerful mechanisms of ideological articulation and social reproduction. Through
four key channels—branch-based pengajian, tarjih-oriented forums, institutional religious sessions (AUM), and
integrated communal events—Progressive Islam is enacted as a lived and discursive tradition. These practices foster
critical theological engagement, collective identity formation, and organizational resilience, while simultaneously
translating abstract ideological constructs into everyday communal experiences.

The application of Asad's discursive tradition, Berger and Luckmann's social construction theory, and Giddens'
structuration framework offers a robust interpretive lens to understand the layered nature of spiritual praxis. These
findings illuminate how Muhammadiyah sustains ideological continuity and grassroots vitality by embedding its
progressive Islamic values in both symbolic and structural forms of religious life.

By bridging elite ideological narratives with grassroots religious action, this study contributes to the broader discourse
on Islamic movements in Southeast Asia, emphasizing the interplay between spirituality, community, and modernity.
Future research could further explore comparative dynamics across different Muhammadiyah regions, or examine
how digital platforms are reshaping spiritual expression and ideological dissemination within contemporary Islamic
activism.

REFERENCES
Abidin, A., Mohammed, M. J., & Siahkoohian, H. (2024). Case Study of Islamic Religious: The Influence of Islamic Religious
Guidance on the Practice of Prayer at Madrasah. J. Pend. A. Isl. Ind, 5(1), 1-7. https://doi.org/10.37251/jpaii.v5i1.868
Adeni, A., & Hasanah, S. (2023). New Media, Pandemic, and Discourse on Religious Moderation. Esensia Jurnal IImu-Ilmu

2011


https://theaspd.com/index.php

International Journal of Environmental Sciences

ISSN: 2229-7359
Vol. 11 No. 18s, 2025
https://theaspd.com/index.php

10.

11.

12.

13.

14.

15.

16.

17.

18.

19.

20.

21.

22.

23.

24.

25.

26.

27.

28.

29.

Ushuluddin, 24(1), 51-64. https://doi.org/10.14421/esensia.v24il.3211

Afrianty, D. (2019). Rising Public Piety and the Status of Women in Indonesia Two Decades After Reformasi. Trans Trans -Regional
and -National Studies of Southeast Asia, 8(1), 65-80. https://doi.org/10.1017/trn.2019.14

Aidulsyah, F., & Mizuno, Y. (2020). The ENTANGLEMENT BETWEEN ANTI-LIBERALISM AND CONSERVATISM: The
INSISTS and MIUMI Effect Within the “212 Movement” in Indonesia. Journal of Indonesian Islam, 14(1), 1.
https://doi.org/10.15642/jiis.2020.14.1.1-25

Akgiin, A. E., Byrne, J., & Keskin, H. (2007). Organizational Intelligence: A Structuration View. Journal of Organizational Change
Management, 20(3), 272-289. https://doi.org/10.1108/09534810710740137

Akram, A. (2021). Correlation Between Organizational Culture and Working Climate. Jamp Jurnal Administrasi Dan Manajemen
Pendidikan, 4(4), 350-357. https://doi.org/10.17977/um027v4i42021p350

AlKrenawi, A., Hashmi, J., & Patel, D. (2024). Globalization, Colonization, Islamization, and Social Work Practice. International
Journal of Social Work, 11(2), 44. https://doi.org/10.5296/ijsw.v11i2.22291

Amal, M. K., & Saat, N. (2022). Tolerance Without Liberalism. Epistemé Jurnal Pengembangan IImu Keislaman, 16(02), 167-189.
https://doi.org/10.21274/epis.2021.16.02.167-189

Arifianto, A. R. (2021). Nahdlatul Ulama and Its Commitment Towards Moderate Political Norms: A Comparison Between the
Abdurrahman Wahid and Jokowi Era. Journal of Global Strategic Studies, 1(1), 77-114. https://doi.org/10.36859/jgss.v1i1.573
Arifin, S., Fauzi, A., Wiraatmaja, T., Andalas, E. F., & Muthohirin, N. (2024). Strengthening Professional and Spiritual Education
Through 21st Century Skill Empowerment in a Pandemic and Post-Pandemic Era. https://doi.org/10.1201,/9781003376125

Arifin, S., Mughni, S. A., & Nurhakim, Moh. (2022). The Idea of Progress: Meaning and Implications of Progressive Islam in
Muhammadiyah. Al-Jami Ah Journal of Islamic Studies, 60(2), 547-584. https://doi.org/10.14421/2jis.2022.602.547-584

Arkin, K. A. (2020). Making Secular ‘French’ Medical Ethics: Transcendent Morality and Patient Subjectivities in Southern French
Hospitals. Journal of the Royal Anthropological Institute, 26(4), 824-841. https://doi.org/10.1111/1467-9655.13418

Argam, M. L., Suwarno, R. W., & Shalihin, R. R. (2023). Perception Index of Muhammadiyah Ideology: A Survey on Al-Islam and
Kemuhammadiyahan =~ Values and  Understandings. =~ Al-Hayat  Journal = of Islamic = Education, 7(2), 401.
https://doi.org/10.35723/ajie.v7i2.403

Arsadani, Q., Djamil, F., Jahar, A. S., & Sholeh, M. (2024). The Progressiveness of Sharia Economic Fatwas: Direction of Islamic Legal
Thoughts Within NU and Muhammadiyah. Ahkam Jurnal Ilmu Syariah, 24(1). https://doi.org/10.15408/ajis.v24i1.37775

Aspinall, E. (2007). From Islamism to Nationalism in Aceh, Indonesia. Nations and Nationalism, 13(2), 245-263.
https://doi.org/10.1111/§.1469-8129.2007.00277 .x

Asrohah, H., Junaedi, J., & Ritonga, I. (2025). Socio-Physical and Spiritual Environment (SPaSE) Model for Religious Moderation in
Madrasa. Nazhruna Jurnal Pendidikan Islam, 8(1), 75-91. https://doi.org/10.31538/nzh.v8il1.111

Azhari, M., & Ulinnuha, R. (2023). The Relationship Between Agents and Structures in Changing the Authority of Halal Certificates
in Indonesia. Jurnal Fuaduna Jurnal Kajian Keagamaan Dan Kemasyarakatan, 7(1), 1. https://doi.org/10.30983/fuaduna.v7i1.6165
Barton, G., Yilmaz, 1., & Morieson, N. (2021). Authoritarianism, Democracy, Islamic Movements and Contestations of Islamic
Religious Ideas in Indonesia. Religions, 12(8), 641. https://doi.org/10.3390/rel 12080641

Boone, C., Cakmakli, A. D., & Witteloostuijn, A. v. (2018). Ideological Polarization and Organizational Form Evolution: A Study of
Islamic-Secular ~ Rivalry and High Schools in  Turkey, 1971-1998.  Social = Forces, 96(4), 1593-1624.
https://doi.org/10.1093/sf/sox103

Burhani, A. N. (2018). Pluralism, Liberalism, and Islamism: Religious Outlook of Muhammadiyah. Studia Islamika, 25(3), 433-470.
https://doi.org/10.15408/sdi.v25i3.7765

Canavera, K., Eshleman, K., Crochet, E., & Ciesielski, H. A. (2024). Faith, Medical Decision Making, and Coping: Bioethics
Considerations  for  Pediatric ~ Psychologists. ~ Clinical =~ Practice  in  Pediatric ~ Psychology, 12(4), 489-499.
https://doi.org/10.1037/cpp0000533

Chatterjee, 1., Kunwar, ], & Hond, F. d. (2019). Anthony Giddens and Structuration Theory. 60-79.
https://doi.org/10.4324/97804292795914

Chusniyah, T. (2016). Attitude Toward Khilafah Establishment:Causal Model of Muslim Fundamentalist Groups in Indonesia. losr
Journal of Humanities and Social Science, 21(10), 25-33. https://doi.org/10.9790/0837-2110012533

Coad, A, Jack, L., & Kholeif, A. O. R. (2015). Structuration Theory: Reflections on Its Further Potential for Management Accounting
Research. Qualitative Research in Accounting & Management, 12(2), 153-171. https://doi.org/10.1108/qram-01-2015-0013

Cole, B., Hopkins, C. M., Tisak, J., Steel, J. L., & Carr, B. 1. (2007). Assessing Spiritual Growth and Spiritual Decline Following a
Diagnosis of Cancer: Reliability and Validity of the Spiritual Transformation Scale. Psycho-Oncology, 17(2), 112-121.
https://doi.org/10.1002/pon.1207

Crawford, S., Hokke, S., Nicholson, J. M., Zion, L., Lucke, J., Keyzer, P., & Hackworth, N. J. (2019). “It's Not Black and White.”
Internet Research, 29(1), 123-143. https://doi.org/10.1108/intr-07-2017-0278

Darajat, Z. (2017). Muhammadiyah Dan NU: Penjaga Moderatisme Islam Di Indonesia. Hayula Indonesian Journal of
Multidisciplinary Islamic Studies, 1(1), 81-96. https://doi.org/10.21009/hayula.001.1.05

Darmawan, C. (2018). Relevansi Pemikiran Teologi Islam Muhammadiyah Dengan Pemikiran Pembaharuannya. Medina-Te Jurnal
Studi Islam, 14(2), 19-35. https://doi.org/10.19109/medinate.v14i2.3074

Efendi, D., Kurniawan, N. I., & Santoso, P. (2021). From Figh to Political Advocacy: Muhammadiyah’s Ecological Movement in the
Post New Order Indonesia. Studia Islamika, 28(2), 349-383. https://doi.org/10.36712/sdi.v28i2.14444

2012


https://theaspd.com/index.php

International Journal of Environmental Sciences
ISSN: 2229-7359

Vol. 11 No. 18s, 2025
https://theaspd.com/index.php

30.

31.

32.

33.

34.

35.

36.

37.

38.

39.

40.

41.

42.

43.

4.

45.

46.

47.

48.

49.

50.

51.

52.

53.

54.

55.

Elsyam, S. F., Zainuddin, M., & Jamilah, J. (2025). Religious Moderation: The Harmonization of Religious Communities From the
Perspective of Islamic Religious Education (A Case Study on FKAUB Malang). Fondatia, 9(2), 368-392.
https://doi.org/10.36088/fondatia.v9i2.5738

Esfandiar, M. (2022). Islam Nusantara and the Challenges of Political Islam in the Contemporary World. Islam Nusantara Journal for
Study of Islamic History and Culture, 3(1), 21-36. https://doi.org/10.47776/islamnusantara.v3il.147

Fardiansyah, H., Rahayu, L., Ida Bagus Benny Surya Adi Pramana, Syakdiah, H., & Yahya, M. (2022). Religious Activity-Based School
Culture Program Implementation in MA Paradigma Palembang. Edukasi Islami Jurnal Pendidikan Islam, 11(03).
https://doi.org/10.30868/ei.v11i03.4520

Farug, A. U. (2023). Bonds in Islamic Economic Review. Journal of Islamic Economics and Business, 2(2), 131-151.
https://doi.org/10.15575/jieb.v2i2.22503

Fathorrahman, F., Prihantoro, H. A., & Fadlullah, N. (2024). The Role of Religious Fatwas in Indonesia: An Analysis of Self-
Government and Biopolitics During the Pandemic. Petita Jurnal Kajian Ilmu Hukum Dan Syariah, 9(1).
https://doi.org/10.22373/petita.v9i1.257

Fischer, R., & Xygalatas, D. (2014). Extreme Rituals as Social Technologies. Journal of Cognition and Culture, 14(5), 345-355.
https://doi.org/10.1163/15685373-12342130

Hafizah, N., & Uyun, Q. (2023). Examining How Islamic Coping Reduces Internet Misuse Through Emotional Self-Regulation.
Journal An-Nafs Kajian Penelitian Psikologi, 8(2), 264-277. https://doi.org/10.33367/psi.v8i2.4310

Hair, N., Akdevelioglu, D., & Clark, M. (2022). The Philosophical and Methodological Guidelines for Ethical Online Ethnography.
International Journal of Market Research, 65(1), 12-28. https://doi.org/10.1177/14707853221137459

Hag, Muh. A. 1., Murtadho, N. A., Setyo, P. Y., & Syndo, S. A. D. (2021). Praktik Ajaran Nahdlatul Ulama Dan Muhammadiyah.
Ma’'mal Jurnal Laboratorium Syariah Dan Hukum, 2(1), 89-107. https://doi.org/10.15642/mal.v2i1.83

Hazim, H., & Fihayati, Z. (2022). Faith-Based Women’s Organization Philanthropy in Fighting Against the COVID-19 Pandemic and
Its Impacts: The Case of Aisyiyah in Sidoarjo, Indonesia. Religious Jurnal Studi Agama-Agama Dan Lintas Budaya, 6(1), 83-94.
https://doi.org/10.15575/rjsalb.v6il.11817

Hemer, S. R. (2023). The Ethics and Obligations of Long-term Ethnographic Relationships: Revelatory Moments and the Concept of
Solidarity. Journal of the Royal Anthropological Institute, 29(3), 631-647. https://doi.org/10.1111/1467-9655.13958

Hidayati, R., Rahman, A., Nuryana, Z., & Yusutria, Y. (2022). Character Education and the Rise of Mental Health in Muhammadiyah
Boarding School. International Journal of Public Health Science (Ijphs), 11(1), 170. https://doi.org/10.11591/ijphs.v11i1.20889
Hond, F. d., Boersma, F. K., Heres, L., Kroes, E., & Oirschot, E. v. (2012). Giddens A La Carte? Appraising Empirical Applications
of Structuration Theory in Management and Organization Studies. Journal of Political Power, 5(2), 239-264.
https://doi.org/10.1080/2158379x.2012.698901

Ibda, H., Sofanudin, A., Syafi’, Moh., Fikri, M., & Marzuki, M. (2023). Network of Islamic Education Ideology in Aceh Islamic
Boarding Schools: A Systematic Literature Review. At-Turats, 17(1), 68-90. https://doi.org/10.24260/at-turats.v17i1.2801

Ikrima, N. A., Mukhammad Ali Turdialiev Polatjon Ogli, Khazratkulov, O., Mirielle, C. Y., Budiono, A., & Wardiono, K. (2024).
Public Services of Muhammadiyah: The Theology of Al-Maun and the LAZISMU Zero Amil Rights. Jurnal Muhammadiyah Studies,
9(2), 68-85. https://doi.org/10.22219/jms.v9i2.37293

Irfan, 1., & Sain, Z. H. (2024). The Crucial Role of Islamic Religious Education in Shaping Children’s Character: Psychological and
Spiritual Review. Qalamuna Jurnal Pendidikan Sosial Dan Agama, 16(1), 383-392. https://doi.org/10.37680/qalamuna.v16i1.4902
Isdiana, 1., Zaid, M. A., & Akhtar, S. (2024). Satu Suro Ceremony Tradition: Tahlilan in the Perspective of Islamic Religious Education.
J. Pend. A. Isl. Ind, 5(1), 13-21. https://doi.org/10.37251/jpaii.v5i1.906

Ismail, M. S., Novita, M., & Hakim, F. N. (2024). Peran Strategis Jama’ah Tabligh Dan Muhammadiyah Dalam Pencegahan Ancaman
Radikalisme. Harmoni, 23(1), 82-98. https://doi.org/10.32488/harmoni.v23il.710

Jaeni, M., Fathudin, A. U., Burhan, A., Huda, Moh. N., & Aini, R. (2023). From Manuscripts to Moderation: Sundanese Wisdom in
Countering  Religious Radicalism. Religious Jurnal Studi Agama-Agama Dan Lintas Budaya, 7(1), 65-76.
https://doi.org/10.15575/rjsalb.v7i1.21446

Jastacia, B., Azizah, U. S. A., & Rito, R. (2021). Analysis of Factors on the Issuance of Sharia Bonds (Sukuk) and Sharia Shares on
Company  Performance in  Jakarta  Islamic  Index  70. Igtishoduna  Jurnal = Ekonomi  Islam,  10(2).
https://doi.org/10.36835/iqtishoduna.v10i2.1073

Jinan, M. R., Syapiuddin, M., & Nasri, U. (2024). Holistic Integration: Syariah Finance Principles in Islamic Education Management.
Jurnal Ilmiah Profesi Pendidikan, 9(2), 1343-1350. https://doi.org/10.29303/jipp.v9i2.2243

Kahfi, M. (2020). Peranan Muhammadiyah Sebagai Gerakan Progressive Islam Di Era Modern. Al-Risalah, 11(2), 110-128.
https://doi.org/10.34005/alrisalah.v11i2.590

Kamiluddin, U., Suryatna, Y., & Ghofur, M. 1. (2024). The Work Ethic of the Coastal Community of Java Island in the Perspective
of Islamic Theology. Prosperity Journal of Society and Empowerment, 4(1), 101-120. https://doi.org/10.21580/prosperity.v4il.20613
Kanafi, I., Dahri, H., Susminingsih, S., & Bakhri, S. (2021). The Contribution of Ahlussunnah Waljamaah’s Theology in Establishing
Moderate Islam in Indonesia. HTS Teologiese Studies / Theological Studies, 77(4). https://doi.org/10.4102/hts.v77i4.6437

Kessi, A. M. P., Suwardi, W. Z., Mukhtar, A., Asmawiyah, A., & AR, D. P. (2022). Islamic Leadership, Emotional Intelligence, and
Spiritual Intelligence on Passion of Work and Performance. Golden Ratio of Human Resource Management, 2(1), 15-26.
https://doi.org/10.52970/grhrm.v2i1.87

Khoirudin, A., & Aulassyahied, Q. (2023). Reinterpreting Muhammadiyah’s Purification and Its Implications for the Educational

2013


https://theaspd.com/index.php

International Journal of Environmental Sciences
ISSN: 2229-7359

Vol. 11 No. 18s, 2025
https://theaspd.com/index.php

56.

57.

58.

59.

60.

61.

62.

63.

64.

65.

66.

67.

68.

69.

70.

71

72.

73.

4.

75.

Philosophy. Progresiva Jurnal Pemikiran Dan Pendidikan Islam, 12(02), 161-178. https://doi.org/10.22219/progresiva.v12i02.29596
Kim, H.-J. (2025). Purifying the Faith, Acting for Progress: Reinterpreting Muhammadiyah. Al-Jami Ah Journal of Islamic Studies,
62(2), 241-276. hetps://doi.ore/10.1442 1 /ajis.2024.622.241-276

Koburtay, T., Syed, J., & Salhi, N. A. (2022). Theorizing the Notion of Well-being in Islam: An Update of Ryff’s Theory of Eudaimonic
Psychological Well-being. Journal of Community Psychology, 50(5), 2475-2490. https://doi.org/10.1002/jcop.22790

Kucinskas, J., & Stewart, E. (2022). Selfish or Substituting Spirituality? Clarifying the Relationship Between Spiritual Practice and
Political Engagement. American Sociological Review, 87(4), 584-617. https://doi.org/10.1177/00031224221108196

Lufaefi, L. (2019). Celebrating Sharia Indonesia: Islamic Harmony and Pancasila in the Vision of Indonesian Nationality. Jurnal Ilmiah
Al-Syir Ah, 17(2), 106. https://doi.org/10.30984/jis.v17i2.951

Lukman, D. D., & Siga, W. D. (2024). Konsep Multikulturalisme Dalam Risalah Progressive Islam Muhammadiyah. Focus, 5(1), 41-
50. https://doi.org/10.26593/focus.v5i1.7807

Mahmud, M. 1, Sawai, J. P., Sawai, R. P., Mahazir, M., & Sharif, S. (2022). Content Validity of the Islamic Emotional Regulation
Module. International Journal of Academic Research in Business and Social Sciences, 12(1). https://doi.org/10.6007/ijarbss/v12-
il/12041

Mapedzahama, V., & Dune, T. (2017). A Clash of Paradigms? Ethnography and Ethics Approval. Sage Open, 7(1).
https://doi.org/10.1177/2158244017697167

Maula, B. S. (2022). The State Legal Policies on Sharia Application in Changing Pattern of Indonesia’s Islamic Movements. Al
Hurriyah Jurnal Hukum Islam, 7(1), 15. https://doi.org/10.30983/alhurriyah.v7i1.5455

Maula, B. S. (2023). Post-Islamism and the Rise of Sharia Laws in Contemporary Indonesia: Aspirations of Implementing Islamic Laws
in a Democratic Era. International Journal of Social Science and Religion (Ijssr), 163-184. https://doi.org/10.53639/ijssr.v4i2.137
Menchik, J. (2019). Moderate Muslims and Democratic Breakdown in Indonesia. Asian Studies Review, 43(3), 415-433.
https://doi.org/10.1080,/10357823.2019.1627286

Mikail, K., Ibrahimian, H., Idi, A., & Hadi, A. (2023). Dynamics of Civil Islam in Identity Politics of Indonesia and Malaysia. Religious
Jurnal Studi Agama-Agama Dan Lintas Budaya, 7(2), 189-198. https://doi.org/10.15575/rjsalb.v7i2.27677

Motta-Ochoa, R., Bresba, P., Castanheira, J. d. S., Kwan, C. L., Shaffer, S., Julien, O., William, M., & Blain-Moraes, S. (2021). “When
I Hear My Language, I Travel Back in Time and I Feel at Home”: Intersections of Culture With Social Inclusion and Exclusion of
Persons With Dementia and Their Caregivers. Transcultural Psychiatry, 58(6), 828-843.
https://doi.org/10.1177/13634615211001707

Muchlis, Z., Atsauri, 1. S., & Sukron, A. (2024). The Leadership Perspective in Nurcholish Madjid’s Trilogy. PJRS, 3(2), 171-182.
https://doi.org/10.59001/pjrs.v3i2.184

Muhammad Alfreda Daib Insan Labib, Khulanah, K., Dhiya’elhaqg, M. G. N., & Thoriq, H. A. (2024). Building and Applying Al-
Insyirah Theology: Muhammadiyah’s Philanthropic Response to the COVID-19 Crisis. Jurnal Al-Hakim Jurnal Ilmiah Mahasiswa
Studi Syariah Hukum Dan Filantropi, 133-146. https://doi.org/10.22515/jurnalalhakim.v6i2.8930

Mujamil, A., & Fatimah, S. (2023). The Moderation of Islamic Lecturing in Da’'wa Movements: A Case Study of Maos Community in
Cilacap, Central Java. An-Nida, 47(2), 176. https://doi.org/10.24014/an-nida.v47i2.25352

Mulyadi, E. (2018). Strategi Pengembangan Budaya Religius Di Madrasah. Jurnal Kependidikan, 6(1), 1-14.
https://doi.org/10.24090/jk.v6i1.1688

Munabari, F. (2017). Reconcilingshariawith “Negara Kesatuan Republik Indonesia”: The Ideology and Framing Strategies of the
Indonesian ~ Forum  of Islamic  Society =~ (FUI).  International = Area  Studies  Review, 20(3),  242-263.
https://doi.org/10.1177/2233865917699066

Munabari, F., Larasati, N. U., Thsan, R., & Nurhadiyanto, L. (2020). Islamic Revivalism in Indonesia: The Caliphate, Sharia, NKRI,
Democracy, and the Nation-State. Jurnal Politik, 5(2), 281. https://doi.org/10.7454/jp.v5i2.263

Nafi’an, M. 1., Ahmadi, B., Muttagin, M., & Afifah, D. S. N. (2023). Internalization of Islamic Moderation Value in Mathematics
Problem Solving. Athena Journal of Social Culture and Society, 1(3), 138-143. https://doi.org/10.58905/athena.v1i3.139

Naim, N., Aziz, A. R. A., & Teguh, T. (2022). Integration of Madrasah Diniyah Learning Systems for Strengthening Religious
Moderation in Indonesian Universities. International Journal of Evaluation and Research in Education (ljere), 11(1), 108.

https://doi.org/10.11591/ijere.v11i1.22210

2014


https://theaspd.com/index.php

