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Abstract—Diversity is the reality of Indonesian life, 

both ethnically, linguistically, culturally, or religiously. In that 

context, exploring the diversity of Balinese society is certainly 

very interesting considering that it is not just a "reality", but 

also a necessity and need. Thus, the pouch of community 

diversity is an important benchmark because it is like a place 

for seeding pluralism and an articulate medium of community 

experimentation in addressing differences. 

Pegayaman village is a village that is predominantly 

Muslim in the midst of strong Hindu influences in Bali. This 

village can be a picture of the life of a pluralistic religious-

cultural society. 

The results of the study show that Pegayaman village 

has historical uniqueness and local wisdom that have 

succeeded in sticking cross-faith togetherness nodes in an effort 

to realize the harmonization of people's lives.  Historically, 

from the very beginning of the founding figures the founders of 

Pegayaman village were family members who came from two 

adherents of different religions who later fused, accurated, and 

gave rise to new cultures as manifestations of local wisdom 

both in aspects of religion, art, and customs, which were later 

made the social capital of the current generation to be able to 

exist in a region that is predominantly Hindu. The current of 

modernization and globalization, is more or less a concern for 

the leaders of Pegayaman village to be a factor in eroding the 

existing local culture and wisdom.  Therefore, several curative 

and preventive measures to save local culture and wisdom have 

been and will be carried out by religious leaders and the 

community to maintain the harmony of the internal and 

external life of the residents of PegayamanVillage. 

Keywords: local wisdom, diversity, community harmonization. 
 

I. INTRODUCTION  

Diversity is a characteristic of the people in the 
archipelago, although in different proportions. Of the many 
regions in the archipelago, Bali is one of them that is 
interesting to observe. 

Diversity has occurred in Bali around hundreds of 
years ago. One proof is the existence of an Islamic 
Community in Pegayaman Village, Sukasada District, 
Buleleng Regency. They have inhabited the Thousand 
Temple Island hundreds of years ago since the Kingdom of 
Buleleng stood with its famous king Ki Barak Panji Sakti.1 

The area of the village with a majority Muslim 
population is surrounded by other villages which are 
predominantly Hindu. So it's natural for people to then call 

and get to know Pegayaman Village as a city of santri on the 
island of Bali, especially because in Pegayaman village there 
is indeed a boarding school, namely Islamic boarding 
school.2  

Another thing that attracts Pegayaman village to study 
is the tradition / culture that has been passed down for a long 
time, which proves the existence of local wisdom in Muslim 
communities in Pegayaman, namely giving names. Muslim 
names in Pegayaman Village reflect a combination of the 
mention of children's names in Balinese traditions with 
Islamic names. The names of Putu, Nengah, Gede, Wayan, 
and Ketut are usually combined with Islamic names, as are 
the names Nengah Surudin and Ni Wayan Fatimah.3  

The use of Balinese cultural elements in the daily life 
of the Pegayaman community, both language, kinship 
system, Hindu ritual equipment, proves the long struggle of 
the Muslim community of Pegayaman to realize social 
harmony. 
Traditions that have been practicing hundreds of years prove 
that Pegayaman has a very wise and able grip on local 
wisdom and is able to adapt to social and psychological 
situations and conditions, along with the times. Elizabeth K. 
Nottingham, an expert on Religious Sociology, said that the 
social and psychological functions played by religion proved 
to be fundamental.4 Not surprisingly, then religion is 
considered as one of the factors that have a huge influence on 
people's lives6, including in the formation of cultural 
traditions. 

Van Peursen in I Made Purna, quoting Immanuel 
Kant's statement, stated that, the characteristic of culture is in 
the ability of humans to teach themselves. Culture is a kind 
of school that accommodates people to be able to continually 
learn.5 Culture must continue to be the basis of a strategy and 
plan that must be made to free humanity from prisons made 
by humans themselves through ethical creativity and 
infenting renewal.7  

The dynamics of social life are always colored by 

harmony and conflict, contestation and cooperation. Thus 

the success of each social group to live side by side with 

other groups can be observed from its ability to minimize 

the potential for existing conflicts. In this connection, a 

shared willingness between social groups is needed to 

restore these success factors, and even develop them into a 

constructive local wisdom for plural harmony, cooperation, 

and community integration. 
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Sociologically, every society has a social system, a 

system of personality, and a cultural system. The social 

system is formed through patterns of interaction between 

citizens in a society that can cause tension or harmony. The 

personality system is composed of a number of dispositions 

of the needs of each individual who demands fulfillment, 

such as desires, preferences, and desires. Cultural systems 

are a set of values / symbols that allow citizens to 

communicate, coordinate, and cooperate. There are three 

areas of application of cultural systems: the domain of 

cognitive symbols, the domain of expressive symbols, and 

moral norms. Thus, the dynamics of society are determined 

by the socio-cultural basis that underlies citizens in 

articulating interests, establishing social interactions, and 

building consensus to realize common goals. The socio-

cultural base that is recognized as positive, is considered to 

be shared property, and used to organize people's lives is 

actually a manifestation of local wisdom. 

In general, there are three strategic models applied by 

religions in facing pluralistic situations, namely: conquest, 

exile, and dialogue.8 Every socio-religious group in 

choosing a strategy for articulating their understanding and 

movements in the public space is influenced by the values 

adopted, the surrounding socio-cultural context, and other 

contributing factors.  

Wisdom is not only in the form of cultural norms and 

values, but also all elements of ideas. According to Ahimsa 

Putra in Marjanto, defining local wisdom as a tool of 

knowledge in a community, both from generation to 

generation before and from his experience in dealing with 

the environment and other communities, to solve well and 

correctly various problems and / or difficulties faced.9  
In the midst of the dynamics of heterogeneous 

people's lives, local wisdom is needed as an identity marker, 
a cross-citizen adhesive element, inner awareness, 
togetherness color giving, changing mindset and interactive 
relationships on a common ground, driving the process of 
appreciation and participation, as well as reducing 
destructive elements social integration.10 

This paper tries to answer the question: first, what 
culture and local wisdom do the pegayaman village 
community have ?; second, how is the role of culture and 
local wisdom in realizing the harmonization of the life of the 
Pegayaman village community ?; third, what challenges are 
faced by the Pegayaman village community in preserving 
local culture and wisdom that supports the harmonization of 
people's lives and the solutions they take?. 

 

II. RESEARCH METHOD 

 

This study is the result of qualitative research 

through a phenomenological approach11 in order to explore 

and uncover the meaning of a concept or phenomenon that 

is the life experience of the Pegayaman village community. 

Data collection was done by sampling purposive, with the 

subjects of community leaders, both government officials, 

religious leaders, traditional leaders, and community 

members who were expected to be able to provide 

information. Information gathering is done through in-depth 

interviews, at-a-glance observations, and documentation 

studies, using source and technique triangulation techniques. 

Data analysis was conducted qualitatively through three 

processes, namely data reduction, data display, and 

conclusion drawing / verification. 12 

 

 

III. RESULTS AND DISCUSSION  

 

A. Culture and Local Wisdom of the Pegayaman 

Community 
Humans and culture can never be released. As Barnouw 

said in I Komang, that culture is a set of attitudes, values, 
beliefs and behaviors shared by a group of people, which 
are communicated from one generation to the next through 
language or some other means of communication.13 

According to I Komang Arba Wirawan, some arts and 
culture in Pegayaman Village that reflect Balinese 
acculturation are seen in three aspects, namely: first, the 
arts: Sekeha Bordah, Hadrah Samrah (Qasidah), Pencak 
Silat typical of rattan-armed Pegayaman; second, 
customary fields: Balinese birth, marriage and culinary 
ceremonies, and Subak upakara in Islamic dressings; and 
third, the religious field: Muharram Month / Sura month, 
Safar Month, Rabiul Awal Month, Maulud Prophet 
Muhammad SAW, Sooking.14  From these three aspects or 
fields, local wisdom has emerged that supports the creation 
of harmonization of the lives of internalized communities 
in Pegayaman village and between Pegayaman villagers 
and communities in the surrounding villages, even 
throughout the province of Bali. For example related to 
naming. Muslim families in Pegayaman Village are 
different from Muslim families outside the area in terms of 
naming children. There they still use four names in the 
order, namely Wayan, Nengah, Nyoman, and Ketut, which 
in Balinese custom is called citizen chess.15 Giving names 
by combining names in the Balinese Hindu tradition and 
Islamic traditions is an acculturation of culture which 
ultimately makes the villagers of Pegayaman feel part of 
the Balinese community. Such a process is not easy, given 
the tendency that often arises in society in general is an 
attempt to dominate culture, especially when it comes to 
names that describe a symbol or marker. 

Then the tradition of sharing food and fruits (boasting) 
on religious holidays. Muslim pegayaman performs a 
number of traditions similar to the Hindu tradition of 
welcoming Galungan, which is to carry out three 
processions of activities: slaughtering sacrificial animals, 
making snacks, and hospitality and joy. Muslims in 
Pegayaman village also carry out three stages of activities, 
namely Penapean (making tape), Penyajaan (making sticky 
rice snacks), and Penahanahan (cutting animals) cooked 
and distributed to you, both religious and different.16 
Ngejot, in Suwitha's view, is proof of the exchange and 
absorption of culture in various life activities between 
different religious and ethnic communities.17 Ngejot 
tradition is a symbol of harmony and intimacy among 
religious people, so it remains intimate and 
harmonious.18  Besides that, the tradition is menyamabraya, 
which is how someone views other people as his own 
brother, not as someone else. Hindus call Muslims "Nyame 
Selam" (brothers who are Muslim); while Muslims refer to 
Hindus as "Nyame Bali" or brothers who are Hindus.19  
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The value of local wisdom Bringing Braya together 
means equality and brotherhood and social recognition that 
we are brothers. As a social unity, attitude and behavior in 
looking at others as brothers should be invited together in 
joy and sorrow.20 If it is associated with the concepts and 
theories of social capital, then "Braya Braya" is the social 
capital of the Balinese community.21 Social capital that 
grew and developed into a color of civilization and became 
a rope like "unwritten agreement and upheld" Islam and 
Hinduism in this area. 

Management of agriculture with the subak system. The 
life of the local Pegayaman community is largely supported 
by agricultural, plantation, animal husbandry, laborers and 
builders, and a small portion of them are entrepreneurs. In 
the field of agriculture, Muslims apply the subak irrigation 
system, a pattern of water management as practiced by 
Hindu farmers, even though the method is grateful for 
when the harvest is different.22  

According to Niswatin and Windia and Wiguna, subak 
has various values of local wisdom, including social values, 
which are a medium of reflection from togetherness and 
avoiding conflict.23 Subak as a social institution in the field 
of agriculture provides a great opportunity for its members 
to maintain social contact through interaction that is full of 
togetherness and a feeling of shared interests, because it is 
based on a philosophy of harmony and togetherness.24  

Then the use of Balinese Language in the daily life of 
the Pegayaman community also plays a role in facilitating 
communication with Balinese people. Their existence as a 
minority group in Bali makes them have to interact with 
Balinese people, for example when interacting in the 
market, because there is no market in Pegayaman, so they 
have to buy all the necessities of life in other village 
markets where the majority of traders are Balinese Hindus. 
So by mastering the Balinese language, communication is 
smooth and the relationship will be harmonious without 
distance, especially when buying and selling transactions.25 

 
B. The Role of Culture and Local Wisdom in Realizing 
Harmonization 

According to Suharto, the character of the residents 
of Pegayaman is a cultural mold that mengadat from the 
pengelingsir kumpi bukit. These characters are formed and 
arranged neatly from a series of custom systems that have 
been lived from the past until now.26 

The various local wisdoms described above provide 
a real picture, that local wisdom as a manifestation of the 
culture of the Pegayaman community is able to make 
people's lives harmonious. For example, from the tradition 
of naming Muslim children, the tradition of pushing, 
overlapping, worshiping, being recognized or not being 
able to make Muslims in Pegayaman always feel a part (in 
group) of indigenous people of Bali, although from a 
religious perspective. The success of Muslims in Bali is 
social capital, as a strategic component of the creation of 
harmonization and social integration.27  

The Islamic and Hindu communities in Pegayaman 

village have a shared awareness that Choirul Mahfud is 

referred to as an integrating force that ties the ethnic 

diversity of the two communities. This phenomenon is local 

wisdom that has been proven to be able to make Muslims 

and Hindus able to live side by side until now. This fact, 

according to Choirul Mahfud, is the true root of 

multiculturalism. Because, in multiculture there is a 

recognition of the dignity of humans who live in 

communities with their respective cultures.28  

 

C. Challenges and Efforts to Preserve Local Wisdom 

 Suharto acknowledged, that social change was so 

rapid due to modernization and globalization led to concern 

as well as challenges for the travelers and traditional 

observers. The younger generation of Muslims in 

Pegayaman village who are formally educated and familiar 

with IT, are very vulnerable to abandoning adat, apathy 

towards local wisdom, and tend to think pragmatically. 

Technological advancements along with the presence of 

devices with a variety of social media, often lead to "social 

tensions" or misunderstandings as a result of hoaxes or false 

news, and social waste in the form of blasphemy, criticism, 

racial intolerance and other negative behaviors.29 The tool of 

human communication in the nature it does not only consist 

of written language, oral or sign language, but also visual 

language which is a sign of symbolic communication30 

 

This then awakens the leaders to make anticipatory 

steps and solutions as the answer. Some of the efforts 

carried out include: first, still include Balinese names 

(wayan, nengah, nyoman, ketut) in front of the names of 

Pegayaman Muslim children. Secondly, it cooperates with a 

neighboring village that is predominantly Hindu, by putting 

forward examples of cultural wisdom. Third, cadre 

regeneration by delegating to younger ones. Fourth, hold 

discussions, seminars, and expose activities on social media. 

Fifth, study and create cultural observer groups. Sixth, fine 

language training, rearrangement of forgotten customs; put 

forward customs in every official event; forming customary 

management; strengthening traditional networks; social 

media compression; making Pegayaman custom as a syar'i 

cultural tourism program; and entered into the large 

indigenous organization AMAN (Nusantara Indigenous 

Peoples Alliance).31  

IV. CONCLUSION  

 
From the above description, we can draw conclusions, 

first: the culture and local wisdom in Pegayaman Village 
have emerged since the beginning of Pegayaman Village. 
Culture and local wisdom emerged as an implication of the 
marriage of Muslim Javanese immigrants to Balinese Hindus 
who were later also Bugis Muslims, which in certain aspects 
gave rise to acculturation of culture, both in form or form of 
customs, arts, and religious activities. Second, the culture 
and local wisdom in Pegayaman Village has a very big role 
in realizing the harmonization of people's lives. This role can 
be seen in the character values that inspire social relations 
between the residents of Pegayaman Village who both 
embrace Islam and Hinduism. Third, along with the 
emergence of the current of modernization and globalization, 
acknowledged or not the people of Pegayaman Village also 
face various problems, especially related to the preservation 
of culture and local wisdom. However, Muslim community 
leaders, have and will continue to make various efforts to 
preserve local culture and wisdom that have been proven to 
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have a contribution in realizing the harmonization of people's 
lives through various activities they have designed. 
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Abstract—Tribal, custom, race, and religion issues 

appear to be often played  by some individuals. The 

issues that often arise can spur latent conflict because of 

the diversity in Indonesia. The chance of the latent 

conflict is aggravated by the freedom of information 

access due to the rapid progress of communication 

development in the current era of information 

technology. One product of the communication 

development is the formation of a cyber space in the 

virtual community. The cyber space seems to offer a 

freedom of opinion and exchange of information. 

Kaskus, with its tagline "The Largest Indonesian 

Community", is an example of a virtual community in a 

cyber space that offers that freedom. In it’s 

development, whether consciously or unconsciously, the 

freedom tore the harmony with the existence of various 

intolerance practices found in that cyber space.  

Therefore, a research using virtual etnography is 

conducted to the users of the virtual community, 

especially at the Foreign News and Policy columns. 

Social Representation theory by Moscovisci is used to 

analyze the phenomenon. The results of the study 

indicate that the user’s ability to identify intolerance 

practices is strong enough but the awareness to avoid 

such practices is still very weak, as indicated by the 

discovery of contents which is containing issues of 

ethnicity, religion, race and inter-group relations 

(SARA), flaming, and trolling elements. 

Keywords—cyber space, virtual community, 

representation, intolerance, netnography 

I. INTRODUCTION  

Without responsibility, the Issues of tribes, 
ethnicity, religion, race and inter-group relations 
(SARA)  can be a potential  source of latent conflict. 
The high frequency of frying these issues can spur 
latent conflict because of the diversity of SARA 
owned by the Indonesian people. The opportunity for 
latent danger is aggravated by the ease of access to 
information due to the rapid progress of 
communication in the current era of information 
technology. Due to this rapid progress, there is one 
product  which is interesting to be studied called 
virtual community. The growth spur of the virtual 
community Indonesia is being mediated by The largest 
discussion forum in Indonesia called Kaskus. This 
forum allows someone to post an issue and then be 

addressed by other Kaskus users, so that a forum for 
discussion in cyberspace is formed. The existence of 
this kind of feature, allows the public internet users 
(netizens) to access various information needed.   

Kaskus or in this case as a virtual community is a 
community that is in cyberspace. Its existence was 
made possible by the rapid development of the internet 
which is the result of the formation of convergence 
between computer technology and 
telecommunications. According to Raymond 
Greenlaw and Ellen Hep, internet is defined as a 
global information system that is connected logically 
by globally unique addresses based on Internet 
Protocol (IP), supports communication using TCP/ IP, 
provides, uses, and makes it accessible in general and 
specifically.[1]  

Internet access that allows users to manage access 
to information both in general and specifically that is 
meant by Greenlaw and Hep here is an arrangement 
that is commonly used by a forum in regulating access 
to information for members inside. This forum is 
called cyberspace that allows people to meet, 
communicate, work, and even shop inside. There is an 
exchange of information that allows users to exchange 
information and help each other in terms of forming 
opinions on something in front of them.[2] 

One concept that is still relatively new 
implemented in cyber space is virtual communities 
(virtual communities). According to Stolterman, 
Agren and Croon, "a virtual community is a group of 
people trying to achieve something as a group of 
people who are using new information technology as a 
mean." A virtual community is a group of people who 
try to achieve something as a group that uses 
technology new information as a tool. [3,4]  

Kaskus with its tagline “The Largest Indonesian 
Community” which is founded by three Indonesian 
young people, has developed into a large virtual 
community  in Indonesia. At the beginning of 2011, 
there were more than 2.5 million members domiciled 
in Indonesia and abroad and had a range of teenagers 
to adults. While in 2017 its member have increased 
into 4,5 million people. [5]   

Kaskus hosted a lot of sub topic discussion, one of 
the most popular is the Foreign News and Policy 

1st Annual Internatioal Conference on Social Sciences and Humanities (AICOSH 2019)
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columns. As per the title, this columns contains news 
from abroad and to accommodate the discussion for 
the members related foreign news and foreign policy. 
However, in its development, the role of the forum has 
not been approved properly. The freedom to express 
opinions are often misused by its members to convey 
things that are not directly related to the theme/ topic 
of discussion. Discussion which contains insults lead 
to the other members which comes from different 
tribes, religions and customs. Especially when it 
contains religion aspect, for example, the news about 
"Death Victims Syrian Toxic Gas Attack Increases to 
100 people". The news was approved by many as an 
event that hurt humanity got   discordant responses 
from the sub forum members, such as whether the 
news source is coming directly or taken from another 
source. This post then are commented by the other 
with “just cover it yourself, dude...” clarified with 
angry emoticons.  Another account commented, “ if 
you want jihad,  just go there...” clarified with hand 
shake emoticon. A truly inappropriate feedbacks are 
written as if they lack of mutual tolerance for the 
disaster that occurred.  

The form of Opinions at the news article "Death 
Victims Syrian Toxic Gas Attack Increases to 100 
people" become interesting to study especially related 
to whether social media can or does represent a socio-
cultural reality in terms of intolerance? To answer this 
question, there are two possibilities that occur. First, 
the content of the media is not a reflection of the social 
reality of the people but rather an escape from daily 
reality. Second, the content of media is a reflection of 
the social reality of the people. Thus, the research are 
interested in knowing how the role of cyber space as 
part of new media and whether cyber space represents 
the practice of intolerance in real life or vice versa. By 
using an virtual ethnographic method, the researchers 
try to do the research by observing the contents in the 
Kaskus virtual community the Foreign News and 
Policy columns. The theory of social representation 
was used as the basis for seeing this phenomenon [6]. 
Social representation explains that there are stages of 
anchoring and objectifications in the process of social 
representation. Anchoring is a process that refers to 
the introduction or association of a particular object in 
an individual's mind while the objectifications are the 
processes that refer to the translation of ideas that are 
abstract from an object into a more concrete particular 
picture. 

 

II. MATERIAL AND METHODS 

This research can be categorized as a qualitative 
type of field research (field works/ research) with an 
ethnographic virtual approach. Ethnographic research 
seeks to explore phenomena from the perspective of 
the subject under study so that there is a better 
understanding of the phenomenon under study. Using 
the same thoughts, the research is carried out by giving 
attention to the behavior of the informant in everyday 
life and various communication activities that he/she 
does in the Kaskus’s Foreign News and Policy 

columns. The various information can then be 
interpreted so that an understanding of what, how and 
why it occurs.[7] This thought also forced researchers 
to plunge into space so that it was close to the subject 
of research so as to be able to carry out observations of 
subjects that were unique and distinctive in 
information seeking as the focus of this study. [8,9]  

Kozinet provided a broad enough view to 
complement Hine's opinion about the definition of 
virtual ethnography. Kozinets defines virtual 
ethnography or is more often referred to as 
netnography as a form of ethnographic research that 
has been adjusted which includes the influence of the 
internet on the contemporary social world. [10] The 
impact of the internet on the social world is the focus 
of studies in virtual ethnography or Kozinets' 
naphnography. Netnography must be able to explore 
more deeply about how big, strong, and broad the 
influence of the internet is in influencing our 
contemporary social world. 

The research conducted by using the virtual 
ethnographic method, the data collection techniques 
and analysis used depend on the needs and problems 
formulated by the researcher which is the practice of 
intolerance in Kaskus. Inspired by the research done 
by Choirul Arif [11], the research is conducted with: 

a. The interview technique is conducted in two 
stages. The first stage held online with the subject 
of what is the focus of the research problem. The 
first stage of data collection will be done by 
recording communication activities which is done 
virtually by the Kaskus community the Foreign 
News and Policy columns, the second stage, 
carried out offline, to deepen interactions, 
interviews, and confirm and clarify to the act that 
is done by the forum members. This online and 
offline pattern is a pattern that must be done by 
virtual ethnographic researchers, to prevent 
information bias and uncertainty of data validity. 

b. Participant observation technique. The participant 
observation technique in the virtual ethnographic 
method is done by actively partipicating in The 
Kaskus Foreign News and Policy columns. 

c. Focus group discussion. The technique of 
collecting data through focus group discussions 
can be carried out by the researcher, with the 
intention of getting a more varied description of 
the data generated from the discussion. This focus 
group discussion begins with the selection of 
members of the discussion that have been 
previously set for the researcher. This process is 
then recorded by researchers in detail to be used as 
a basis for deepening and enriching ethnography. 

III. RESULT AND DISCUSSION 

As stated above, the subject in this study were 
Kaskus users who were active in the Foreign News 
and Policy columns. Information accessed is diverse, 
such as information related to Trump and America, 
information about unique matters abroad, and issues 
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related to political stability. In connection with this 
research forum related to the practice of intolerance in 
Kaskus, each resource person besides being registered 
as a Kaskus member, he also wrote their arguments or 
opinions in the comments column regarding certain 
issues.  

In addition to conducting a virtual ethnography of 
the speakers, the researchers also participated in 
Forum Group Discussion (FGD) to obtain 
supplementary data consisting of 4 members in the 
forum. Regarding the type of information to be 
achieved, the majority of FGD members mentioned 
the type of information they were looking for was 
foreign policy news, entertainment information, racial 
issues, and the economy. In order to explain the 
phenomenon occured at the News/ Foreign Policy sub 
forum the research used the theory of social 
representation. The theory itself is divided into two 
stages, namely anchoring and objectifications. 

A. Anchoring 

Based on the Social Representation theory [6] the 
following are the results of interviews from all 
speakers. The first process is Anchoring, which is a 
process that refers to the introduction or association of 
a particular object in an individual's mind. Each of the 
speakers gave different opinions about intolerance, 
including: according to Dadang, denounced something 
different from what we have and its forms such as 
words to deeds and also to trying to obstruct. This is 
supported by the argument of Ratih, interpreting the 
meaning of intolerance as a form of excessive 
fanaticism towards something that considers others to 
be wrong and forms radical, isolating and also 
intending to attack groups with ideology and 
understanding. Sugih argues that intolerance is closely 
related to the content of the news conveyed as a trigger 
for the splitting of community unity. Meanwhile, Arie 
stated that the attitude of not believing/ not tolerating 
differences of opinion, political views, attitudes, or 
religious differences. 

 Regarding the reason  for the practice of 
intolerance,. Dadang stated that understanding the 
reason for the occurrence of intolerance comes from 
the lack of understanding of differences. He 
considered the form of intolerance can be in the form 
of words to deeds that are reproachful and also to 
attempts to obstruct. Ratih mentioned the reasons for 
intolerance because of one's thoughts and not being 
wise. So that, with an unwise attitude towards 
someone or a thought will emerge radical notions and 
practices, isolate and also intend to attack groups with 
ideologies, understandings or other religions, either 
directly or indirectly, frontally or closed. Relatively 
similar to Ratih, Sugih said that the practice of raising 
small problems by touching on the elements of SARA 
and other labeling was the reason for the emergence of 
intolerance. According to him, one form of intolerance 
is the news coverage is not yet known. Thus, the 
media is considered as a milestone in confusing 
community unity. Arie explained in detail about the 
reasons for the practice of intolerance, which is purely 

due to political attitudes. According to him, all things 
that happened in Indonesia are now made into political 
commodities and fighting because in today's digital 
age, followers of social media are money. And the 
fastest increasing number of followers is one by frying 
political issues and fighting sheep. This, according to 
him, is reflected in the case of the 2017 DKI Jakarta 
Pilkada, there are groups that are siding with certain 
candidates. Because of this difference, they cannot 
tolerate the attitudes and actions of different 
candidates. 

The respondent's understanding of intolerance is an 
attitude that aims to deny or reject things that are 
contrary to his perception. The emergence of these 
differences in perception does not arise spontaneously 
but may be due to an uncaring or indifferent and 
unappreciative attitude which then raises, to some 
extent, excessive fanaticism. This excessive fanaticism 
will later encourage someone to argue that the group 
or himself is the most correct and which is considered 
as something wrong. In line with this, norms, 
teachings, understanding, attitudes and perceptions 
have been identified as the causes of the emergence of 
acts of intolerance. [12]   

In the opinion of the author, the main foundation in 
maintaining harmony among religious people is 
tolerance. The realization of harmony is the basis of 
the unity of the people and the Indonesian nation can 
negate the threat of division with all its undesirable 
consequences. Harmony between religions is one of 
the main pillars in maintaining national unity and the 
sovereignty of the Republic of Indonesia. Just as what 
has been referred to by Harmony is often interpreted 
as living and living conditions that reflect an 
atmosphere of peace, order, peace, prosperity, respect, 
price respect, tolerance, mutual cooperation in 
accordance with religious teachings and the Pancasila 
personality. [13]  

At least three important elements are found that 
underlie the harmony of life among religious people, 
namely: attitude of willingness to accept the existence 
of differences in beliefs, attitude of willingness to give 
space to embrace and carry out these beliefs, and the 
last is the ability to accept then find comfort when 
other people it is running or worshiping in accordance 
with its beliefs. [14]  

B. Objectifications 

Based on the Social Representation theory [6] the 
advanced process after anchoring is objectifications. 
Objectifications are processes that refer to the 
translation of ideas that are abstract from an object 
into a more concrete particular picture. The connection 
with this study is that the researcher seeks to cover 
several scope regarding objectifications, which are 
related to the resource argument to the comment 
column available at Kaskus, especially in The Foreign 
News and Policy columns, examples of intolerance 
practices in the column and the respondent's form of 
mentioning intolerance on the page. 
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Following are the speakers' arguments regarding 
the column space The Kaskus Foreign News and 
Policy columns. Dadang provided information that he 
often found intolerance in the comments. He also 
explained the example of the practice of intolerance 
that he found like a sarcasm sentence, for example a 
religion denouncing and religious stereotyping. Of 
course this is very offensive to the elements of the 
ethnicity, religion, race and inter-group relations 
(SARA) because they have given bad comments or 
bad comments on certain religions in order to harm 
them. 

Futhermore, when researcher observe deeply at 
Dadang activities in The Kaskus Foreign News and 
Policy columns. It seems even though  he can identify 
the example of the practice of intolerance, Dadang 

himself still did it.  

Fig 1. Dadang’s Comment in The Kaskus Foreign News and 
Policy columns 

 Basically, Dadang comments in the Kaskus are 
still netral, but then we found two comments in 2017 
that show how lack tolerance he was. The first 
comment was his feedback to the issue "Disguising 
wearing Burqa, Taliban Attacking Pakistani 
University Dormitory". He commented, “indeed it 
should be prohibited, wearing ninja robe is symbol of 
restraint.” In the column he argues that the Burqa or 
commonly called veiled clothing is a symbol of 
restraint. He also called it the "ninja robe". This type 
of comment alludes to the trolling element. Trolling is 
defined as the activity of uploading posts or messages 
that are inciting and often not relevant to the topics 
discussed in the online community. The purpose of 
trolling is provoking and provoking the emotions of 
other internet users. Dadang's comments are in the 
type of trolling because the opinions that are fused in 
the available comments column have a meaning that is 
against the issue of the news being conveyed. The pain 
was created as if it was provoking the burqa clothing 
as a ninja robe.  

Meanwhile, Ratih Explain how he also often finds 
the practice of intolerance in the comments of The 
Kaskus Foreign News and Policy columns. He also 
explained the form of intolerance practices such as 
sarcastic sentences towards Islam. On Ratih’s history, 
we found that she once used harsh word to express her 

feedback. 

Fig 2. Dadang’s Comment in The Kaskus Foreign News and 
Policy columns 

Based on figure 2, Ratih also expressed her 
opinion regarding a particular issue which was warmly 
discussed in the Kaskus room. In some of her 
feedback, she seemed to use words that sounded less 
polite. There are several words "paok" in her 
comments. This term is usually used by young people 
who are new to their teenage world. Usually the term 
is equated with the term "stupid". So that it would 
sound very disrespectful if applied to the public 
domain and intended for certain people.  

As well as Dadang, Sugih often find the practice of 
intolerance in the comments column on the news / 
foreign policy sub forum. He gave an example like the 
Anies Baswedan case where he mistakenly use the 
word “native” when he gave a speech. Negative 
comments related to the term "native" seem to offend 
Chinese. In Sugih history, we found that despite he 
can identify flaming is one of intolerance act, he still 
do the same to some case. Its shown on his feedback 
to the “Jangan Remehkan. Ini Kompetisi Resmi untuk 
Pengemudi Bus di Indonesia” ("Don't underestimate 
it. This is the Official Competition for Bus Drivers in 
Indonesia ") post, he reacted “Nah, ini baru keren, ada 
wadah untuk kompetisi. Besok-besok buat kompetisi 
balap angkot, kalau engga balap becak, ama adu 
memaki para tukang becak dimedan banyak soalnya” 
(Now, this is just cool, there is a room for a 
competition. Tomorrow make  a public transportation 
race, or a pedicab race, and cursing competition 
between pedicab drivers, there are alot in Medan). The 
comments can trigger the debate which is very closely 
related to the definition of flaming. Flaming is an act 
of provocation, ridicule or humiliation that offends 
other users or upsets the situation of a place so that a 
debate arises.  

Futhermore, Arie stated that he found a lot of 
intolerance practices in the comments the Foreign 
News and Policy columns. He pointed out a 
commentary from those who claimed to be nasbung 
(defenders of the Prabowo camp) and nastak 
(defenders of the Jokowi camp) who repeatedly made 
impolite sentences. The form or example called Arie is 
the same as the content of the comments that Ratih 
made by mentioning the word "paok" in the comments 
column. It is very clear that the use of the term is 
considered to be very impolite, especially if it is 
mentioned in public spaces. This is considered 
inappropriate to say because it means "stupid". Of 
course saying the term or word is very unnatural in 
everyday life to say or mock a certain subject. This is 
certainly very related to flaming. In addition to 
generating debate, flaming also refers to the form of 

mockery or disrespectful greeting directed at a 
certain figure. Therefore, the use of words that are 
good and true and not touching the emotions of 
others becomes very important to note. 

In addition, in collecting research data, 
researchers also formed Forum Group Discussion 
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(FGD) to obtain additional data. The FGD was formed 
consisting of 4 people. From the four FGD members, 
we found that they found intolerance in the comments 
section of The Kaskus Foreign News and Policy 
columns. Some of them even found a lot of intolerance 
practices in the comments column on it. Each member 
finds examples of intolerance practices that are 
relatively different from each other, but still the realm 
of understanding intolerance. The initial name A 
mentions examples such as "ah, American pig, 
pretending to teach peace and human rights", while B 
and C mention examples of intolerance in the 
comments such as "Nasbung hates Communist China 
but defends North Korea". The initials C name 
exemplifies "you deserve your race to be ranked part 
2, burn the slanted eyes people" and equipped with pig 
emoticons and soldiers. The initial name D 
exemplifies the attitude of demeaning the other party, 
saying the element of SARA. Example: "the only 
country in Asia whose dynasty has not been torn down 
by asu (dog) and its allies because it doesn't follow 
Asu's will" (The comment is referring America as 
ASU or dog).  

In addition to examples of intolerance practices in 
the comments column on The Kaskus’s Foreign News 
and Policy columns mentioned by FGD members, 
there are other things that complement the practice of 
intolerance in the sub forum comment column, namely 
emoticons and images. Out of 4 from 4 FGD members 
said that emoticons are another form that is often 
encountered and shows the practice of intolerance in 
the sub forum comment column. However, some of 
them also mentioned other forms that showed the 
practice of intolerance in the sub-forum comment 
column in the form of ridicule words, pornographic 
images, and memes. 

Meme itself is identified as a product of the 
comments of netizens who try to imitate precisely or 
even parody, both in the form of being exaggerated or 
minimized in the satirical sense, information they get 
from various media. This Meme later became an 
ordinary item produced by internet users (internet 
users). To a certain extent memes are used as a unique 
propaganda media that seeks to lead public opinion 
towards satirist. [15, 16] 

IV. CONCLUSION 

Basically the research wants to know how 
representation of intolerance practices in a public 
space in cyberspace. In the process, research begins by 
knowing the anchoring process which refers to the 
introduction or association of a particular object in the 
mind of an individual. It can be concluded that Kaskus 
users in The Kaskus Foreign News and Policy 
Columns are aware of the notion of intolerance. This is 
indicated by their meaning of intolerance as an attitude 
expressed to deny a thing that is not in accordance 
with one's view of a particular object. This difference 
of view arises because of excessive fanaticism so that 
other things are considered as something wrong. The 
form of intolerance practice can be known through the 
attitude to reproach each other to attack certain groups 

with the ideology held. In addition, the role of the 
media in shaping the news is often considered to be a 
trigger for disharmony in society. 

The second stage in research that seeks to identify 
the stages of objectification of the speakers. It was 
found that the resource person was able to identify the 
practice of intolerance in the virtual community in the 
form of comments in the form of writings and 
emoticons that were used by both the resource person 
and discussion partners. The types of comments 
detected are the use of sentences and emoticons that 
contain elements of SARA, flaming, and trolling. 

In the opinion of the researcher, it can be 
concluded that Kaskus, which is already widely 
known and accessed by many people, needs more 
attention in terms of freedom of expression. Filters or 
filtering from both KASKUS users and moderators 
themselves can reduce the practice of intolerance that 
is very easy to find and is feared to be endemic to 
other Kaskus account users. This is a joint task as 
observers and connoisseurs of cyber space in everyday 
life to be wiser in using cyber space and wiser in 
arguing. 
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Abstract—The people of Madura are well aware of the 

rituals of prayers offered to the tombs of leaders, both religious 

leaders and personalities considered as elders of the 

community. The pilgrimage to the tomb then became a 

familiar activity conducted by the community. Not only are 

certain days considered as having special value, but 

pilgrimages also take place every day. The pilgrimage was then 

integrated into the religious tourism of Madura. Although 

there is a lot of religious tourism, Madura did not apply the 

concept of halal tourism. Even the development of tourism 

alone has not been done optimally and tourism is the main 

development sector in Indonesia in general.The role of social 

media and technology 4.0 is highly anticipated for the 

development of tourism and the introduction of the halal 

tourism concept in Madura. Unfortunately, social media and 

information technologies have not been widely used to develop 

tourism potential, especially the movement to achieve halal 

tourism in the Madura region. The presence of the government 

is also perceived as insufficient in the development of tourism 

potential and the absence of the concept of halal tourism in 

regional development. This research attempts to determine 

how society and government translate the halal words into 

tourism development and how social media contributes to 

developing the halal tourism potential of their region. 

Keywords: tourism, halal tourism, social media 

I. INTRODUCTION 

Tourism is one of the main sectors in which the 
improvement of the well-being of the population is 
accelerated. As a result, many regions are competing to 
beautify tourist destinations and build tourism infrastructure 
so that their regions are visited by domestic and foreign 
tourists. The infrastructure development under the presidency 
of President Joko Widodo has also contributed to the creation 
of regional opportunities to develop its tourism potential. 

Likewise with Madura. The hope of developing tourism 
in Madura is getting bigger with the free Suramadu bridge on 
October 27, 2018 then, the bridge that connects Java to the 
originally paid island of Madura. The Sumenep airport, to the 
eastern extremity of the Isle of Madura, was also built. 
Hotels began to appear in Sumenep and Pamekasan, but not 
many in Sampang and Bangkalan. From tortuous restaurants, 
you will also appear le long of the main route of the Isle of 
Madura. 

Madura has a lot of tourist potential. There are a potential 
for nature (beaches, small islands, pure oxygen), cultural 
potential (palaces, old town, Karapan Sapi, sonic cattle 
festival, pilgrimage and religious events), potential regional 
crafts (batik, pande besi), the potential of agricultural 
products (srikaya fruit, guava water, gayam) and the typical 
culinary potential (processed duck). Unfortunately, the 
development of tourism has not been maximized by four 
districts on the island of Madura. Of the four districts, only 
Sumenep seemed to be serious about developing tourism. 

Bangkalan, the nearest district of Surabaya, the capital of 
the province, is actually the most lagging sector in tourism 
development. On the other hand, Bangkalan began to be 
visited by tourists eager to enjoy duck cuisine that is widely 
available in Bangkalan. The fact that tourists enjoy 
gastronomy in Bangkalan is not compensated by spending 
money on merchandise or staying in Bangkalan, because 
after tasting this gastronomy, tourists return immediately to 
Surabaya or continue their journey in another city. 

Some tourist destinations in Bangkalan such as Jeddih 
Hill, Arosbaya Hill, which recently became famous and 
visited by tourists, also did not encourage tourists to spend 
more money on tourist sites. Thus, the improvement of 
wellbeing through tourism has not been felt by the 
community of Bangkalan. Only a small percentage perceives 
the increase in revenue levels, including site entry tickets 
(managed individually) and parking money (also managed 
individually). Interviews and surveys conducted in several 
tourist destinations show that the facilities at the tourist sites 
are very minimal and do not seem to have been the center of 
development, either of the village government or of the 
district government. 

The increase in the number of local tourists in several 
Bangkalan tourist destinations cannot be dissociated from the 
role played by social media, especially Instagram. With the 
images presented, Instagram has been able to convince the 
wider community to visit the sights. The images on 
Instagram were posted by people who came to the site and 
then broadcast. In just a few minutes, the Post has managed 
to attract a wider audience to visit the tourist destination. 
Unfortunately, the speed of diffusion via social media is not 
directly proportional to the improvement of the infrastructure 
of tourist sites. There is, therefore, a gap that has caused 
disappointment for many tourists because of the reduced 
number of tourist facilities. As a result, residents of 
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Bangkalan's tourist destinations have not yet benefited from 
a significant increase in social assistance provided by 
tourists. 

A similar thing has also happened in Sampang district. 
As a district with the smallest area of four (4) districts of 
Madura, Sampang is not a tourist destination. The tourist 
potential of Sampang is very limited. Usually, tourists simply 
go through Sampang to continue their trip to Pamekasan or 
Sumenep. Therefore, there are not many hotels, hostels, and 
restaurants in Sampang. 

In Pamekasan, tourism began to be felt. It is the 3rd city 
that can be visited if we explore Madura in the direction of 
Surabaya. A village in Pamekasan, the village of Brukoh, has 
even dared to compare its village as a tourist village and has 
proven itself. Every day, about 5,000 people travel to Brukoh 
Hill (known as Bukit Cinta) and report income from the 
original village of Brukoh.[1] 

Hotels have also begun to develop in Pamekasan. It was 
inseparable from the existence of the Bakorwil (Regional 
Government Coordinating Agency) office in Pamekasan, 
which allowed for the holding of meetings of government 
officials in the Pamekasan Bakorwil region. Likewise, the 
Sono Cow Festival, which is held every year in Pamekasan, 
allows many tourists to come to Pamekasan and offers hotel 
development opportunities. 

In all regions of Madura, they have their own craft and 
batik centers, but only in Pamekasan, which has a special 
market for batik, open twice a week. There are entrepreneurs, 
craftsmen, and batik workers. Here too, buyers from outside 
the city can buy batik at lower prices and with more choices. 

The last city of Madura is Sumenep. The regency of 
Sumenep is a city among the most tourist destinations of 
Madura. Sumenep is a cultural center with palaces and tombs 
of kings, as well as old cities (old Dutch heritage), beaches 
and small islands like Gili Labak and Gili Iyang (famous for 
its pure oxygen). The batik trades are also developing, with 
attractive shops in the center of the batik. Keris' trades still 
exist and Sumenep makes kris an icon of the city. 

Besides road, Sumenep can also be reached by pioneer 
flights, because it already has an airport, and ships from 
Pasuruan. As a result, the growth of hostels and hotels is 
considered the fastest in comparison with the other 3 districts 
of Madura. Sumenep has also started to organize tourism 
festivals, which, although not yet organized every year, have 
made efforts to develop tourism. 

Several times even the Sumenep district government held 
an event and hosted national events, in an effort to boost the 
arrival of tourists in the area. And there is evidence that this 
encourages more open and welcoming communities for 
migrants. Awareness that tourism can enhance social well-
being has been socialized through the Tourism Awareness 
Group (Pokdarwis) movement that has been in place since 
2012. 

II. METHODS 

This study uses a qualitative descriptive research plan. 
The nature of descriptive research is not to give priority to 
meaning. On the contrary, the emphasis is more on analyzing 
the surface of the data, but only on the processes of 
occurrence of a phenomenon and not on the depth or 

meaning of the data. Qualitative descriptive research 
according to Mayer and Greenwood in Uber Silalahi: Social 
Research Methods (2010) refers only to the identification of 
characteristics that distinguish or characterize a group of 
humans, objects or events. The qualitative description 
involves the process of conceptualization and leads to the 
formation of classification schemes.[2] 

This qualitative descriptive study explains the 
phenomenon of social media as a tourism promotion medium 
for tourist destinations in Madura, both those realized by the 
local government (district or village government) and the 
community. The researcher conducts research in natural 
environments and allows the desired events to unfold without 
control of the object under study, and only through an 
interpretive (subjective) approach. In addition, researchers 
also conducted surveys and observed tourist destinations in 
Madura, social media and other online media related to 
Madura's tourist destinations. 

The types of data in this study are the results of in-depth 
interviews in the form of qualitative data, namely data in the 
form of verbal statements, in the form of opinions, attitudes, 
motivations, beliefs, perceptions, Halal tourism behaviors, 
facts, attributes and knowledge and the use of social media. 
promotion of tourism. 

Data sources are obtained at the primary and secondary 
levels. The primary data are the result of interviews with 
tourism stakeholders in Madura and elsewhere related to the 
purpose of this study. Primary data in the form of statements, 
interpretations, activities, and events carried out by 
companies and tourists in Madura and other relevant places. 
Primary data are also obtained from the results of surveys 
and observations in tourist destinations and social media 
related to Madura tourist destinations. While secondary data 
is obtained from previous research results, news and writing 
on relevant websites for research topics. 

III. RESULT  

A. Halal Tourism as a Potential 

Madura is known as a fervent Muslim community. 
Islamic religious law is a reference in society. Culture and 
worship activities characterize the Madura society. 

Meanwhile, we know that the Madura community is not 
welcome in the development of tourism because of the fear 
that the tourists who come do not undermine the local 
culture. They are afraid, tourists will also bring the values of 
free association, which is certainly contrary to religious 
norms. According to the results of interviews with the 
communities of Bangkalan and Sampang, there was a 
considerable concern that tourism, according to them, was 
closely linked to the entertainment world, such as the music 
scene (usually dangdut) with singers dressed in vulgar and 
wicked costumes. The results of the community interviews 
around the Siring Kemuning coast in mid-2018 also reflect 
the concerns of the community. Tourists will move on the 
beach regardless of modesty and even free sex. 

These concerns seem to negate the fact that most tourist 
activities in Madura are religious tourism, namely prayer in 
ancestral tombs. Of course, the pilgrimage will always be 
attentive to the dress norms during the worship, notably by 
mentioning aurat. These concerns also show that the public 
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does not yet understand the concept of halal tourism that is 
currently being promoted in Muslim-majority countries. 

According to studipariwisata.com, halal tourism is part of 
the tourism industry aimed at Muslim tourists. Services in 
halal tourism refer to Islamic rules. An example of this form 
of service is a hotel that does not provide prohibited food, 
alcoholic beverages, kitchens that do not use equipment 
contaminated with illicit goods, pools or spas and separate 
public facilities to men and women. The toilets in the hotel 
room must also use water and there is a water tap that allows 
guests to perform their ablutions. Likewise, with 
transportation, he must also use the Islamic concept. 
Providers of transport services are required to provide a 
practical way for Muslim tourists to worship during the trip. 
This convenience can take the form of prayer rooms, adzan 
notification if you have entered hours of prayer. 

At present, halal tourism is one of the fastest growing 
segments of the world's tourism industry. This growth is in 
line with the growing number of tourists from Muslim 
countries wishing to spend their holidays abroad. The high 
number of tourists contributes to the high potential of the 
halal tourism market. The following figure shows the 
number of Muslim tourists estimated at 158 million in 2020. 
This number has increased by 21% compared to the number 
of tourists in 2017. 

 

Source: Muslim Global Travel Index (GMTI) 

By 2026, the contribution of the halal tourism sector is 
expected to increase by 35%, from 220 billion US dollars in 
2020 to 300 billion US dollars. At that time, global Muslim 
tourists are predicted to grow to 230 million tourists, 
representing more than 10% of total tourists overall 
global.[3] 

In areas where the majority of the population is Muslim, 
tourist attractions labeled halal are rare. Probably because 
Muslim tourists have the feeling of going everywhere, it is 
always easy to worship and is in the "safe" zone of illegal 
products (especially food). Like the inhabitants of the tourist 
area, they also feel that what they provide to tourists is not 
illegal either. 

Originally, Indonesia did not have clear standards for 
halal tourism. The lack of understanding of the definition of 
halal tourism by the public is one of the obstacles that make 
Indonesian Halal destinations less popular. People in 
Muslim-majority countries like Indonesia tend to view halal 
tourism as religious tourism. The Assistant Deputy Minister 
for Development of the Commercial and Governmental 

Sector, Ministry of Tourism, Susanti, explained that the 
government, through Kemenpar, will soon issue a ministerial 
regulation (Permen) on the standardization of halal 
tourism.[4] Thus, in 2019, Indonesia was ranked first among 
the host countries of halal tourism in the 2019 ranking of 
Mastercard- Crescent Global Muslim Travel Index with 
Malaysia. Previously, Indonesia had even lost to Singapore 
in the implementation of halal tourism. 

GMTI is currently the leading study that provides 
information and data to help countries, industry players and 
investors seize opportunities for the halal tourism sector, 
while serving as a reference for a country meeting the needs 
of Muslim tourists. The crescent rating standard indicates 
halal global tourism standards, as follows: 

1. Family friendly destinations. 

2. Tourist destinations must be suitable for families and 
children. 

3. Public security for Muslim tourists. 

4. The number of Muslim tourist arrivals is quite crowded. 

5. Services and facilities in Muslim-friendly destinations. 

6. The choice of foods that are guaranteed halal. 

7. Access to worship is easy and in good condition. 

8. The airport facilities are suitable for Muslims. 

9. Adequate accommodation options. 

10. Halal Awareness and Destination Marketing: 

11. Easy communication. 

12. Reach out and raise awareness of the needs of Muslim 
tourists. 

13. Air transport connectivity. 

14. Visa conditions. 

Crescent Rating also mentions, there are 6 Muslim 
tourism needs that must be met in the halal tourism industry, 
namely: 

1. Halal food. Without alcohol, pork and others. 

2. Availability of places of worship 

3. Bathroom with water for ablution. 

4. Services during the month of Ramadan, for example, iftar 
and sahur. 

5. Inclusion of non-halal labels if there are foods that are 
not halal. 

6. Recreational facilities that preserve privacy do not mix 
freely.[5] 

In his article titled NTB Halal Commodification of 
Tourism in Promoting Islamic Tourism Destinations in 
Indonesia (Journal of Communication Studies, Volume 1, 
March 2017), Hafizah Awalia stated that halal tourism is a 
breath of fresh air for the inhabitants of West Nusa Tenggara 
(NTB). The way the government promotes NTB tourism in 
the eyes of the world deserves a thumbs up.[6] But speech 
can also be a political interest for the government to control 
capital in the region. It is a form of domination by the ruler 
over the people, which is capable of transforming discourse 
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into discourse so that it can fully control the object of its 
power. Moreover, the plurality of religions and tribes in NTB 
cannot be ignored. Political interests and alignments with 
religion and ethnicity in NTB cannot be ignored. Political 
interests and bias towards certain communities will create 
jealousy and social conflict that will threaten the integrity 
and unity of the region. 

Contrary to the opinion of Awalia above, interviews with 
tourism industry stakeholders in Bali provided conflicting 
information. He wanted his hotel and restaurant to have two 
services, namely public services and halal services. Thus, he 
must build 2 complete kitchens with different equipment, 
must provide a mosque as a place of worship for Muslim 
tourists, even if he himself is Hindu. And this was done only 
because of the economic impulse, as he saw the opportunity 
for many Malaysian and Middle Eastern tourists recently 
visiting Bali. For him, halal tourism is not just a speech, not a 
political speech, but only promising business opportunities in 
the future. (interview with Gede Legawa Partha, a hotel 
owner in Sanur, Bali region, mid-2018) 

The results of Ade Ela Pratiwi's research entitled 
Analysis of Sharia Tourism Markets in the City of 
Yogyakarta (Journal of Media Wisata, Volume 14, Issue 1, 
May 2016) revealed that 36% of respondents felt very 
ignorant of Sharia tourism concept (halal tourism), so they 
did not understand how is the concept of Sharia actually 
travel. The other 35% of respondents said they knew little 
about the concept of Sharia tourism, which they interpreted 
as tourism related to Islamic ethics and regulations.[7] 

Moreover, according to Teguh Hidayatul Rachmad, in his 
article titled Madura Island Brand Promotion Strategy 
(Comment: Journal of Communication and Media, Issue 1, 
February 2017), it is stated that the destination's tourism in 
Madura can be classified in category 2, namely Sharia 
tourism. Pilgrimage-based and Islamic tourism based on 
Islamic history. Teguh also said that Sharia tourism based on 
pilgrimages is more dedicated to tourists who visit and pray 
the graves of Muslim saints and khalifah. While Islamic 
tourism based on Sharia history is generally used by tourists 
to view the Islamic empire of the Dutch colonial era and at 
the same time venerate it in order to respect the struggle of 
the predecessors of the Islamic world. 'Islam.[8] 

Of the 3 articles published over the last 3 years, it seems 
that the definition and understanding of halal tourism have 
developed. To date, it refers to the standards set by Crescent 
Rating. With the same standards around the world, it is 
expected that competition for halal tourism services can take 
place objectively and transparently, and is no longer a 
political discourse. 

B. Social Media as Means of Promotion 

The development of information technologies allows the 
dissemination of information in the form of text, images, 
videos, audio, in a few seconds. The information 
disseminated exceeds even the expectations of the target 
audience. An image posted on Instagram by anyone can 
be broadcast more widely than its follower, thanks to the 
features of the hashtag, forward and screenshot. Thus, 
even when the image has been deleted by the person who 
posted for the first time, it is likely that the publication 
still has a digital footprint and cannot be completely 
erased. 

 From the Instagram platform, a visual social media 
platform that allows users to broadcast information 
(status) through photos and videos. Technology then gave 
birth to users of "narcissistic culture", who always 
wanted to inform their Internet users of what they were 
doing. Narcissistic culture psychologically creates a 
feeling of wanting to imitate and feel the same for 
Internet users. A good landscape image on a post on 
Instagram has given rise to the curiosity of people to 
come to the same place. That's what happens to the 
millennial generation today. 

 Not all effects are bad because they do not all have 
a positive impact. To introduce a tourist destination, 
Instagram is considered very effective. But improper use 
of digital technology can also damage the image. As is 
the case with the Dates Plantation Tourism in Pasuruan. 

 With the smooth opening of Kebun Kurma 
Tourism, the expanses of date palms are growing and 
tourist facilities are still under development. Kebun 
Kurma Tourism Management then uses online media, 
creating a website and publishing photos of the date palm 
gardens on Google and not photos of its dates. The effect 
is that many visitors come to this place and pay a ticket 
for 5,000 rupees. But the visitors were disappointed 
because they did not find a situation different from that 
diffused on its site. A group of tourists from outside the 
city renting buses, many were angry and protesting. The 
anger and disappointment were not only addressed 
directly to the management but also in the comments 
column of the website and in the Instagram posts of 
Instagram Garden Tours. Kebun Kurma Tourism then 
closed the website and omitted all messages to avoid the 
bad image due to the comments of Internet users 
(interview with the management of Kebun Kurma 
Tourism in mid-2018). 

 In general, Internet users play an important role in 
the development of tourist destinations and in increasing 
the number of tourist visits to these destinations. Rough 
Guides, a travel guide provider site, recently ranked 
Indonesia among the most beautiful countries in the 
world. Indonesia ranks 6th out of 20 countries chosen on 
the basis of the vote of all Internet users around the 
world.[9] The vote is based on photos of tourist 
attractions from around the world published on Internet 
media, including social media. With the crowning of 
Indonesia as one of the most beautiful countries in the 
world, it will attract more and more tourists to visit and 
visit destinations in Indonesia. 

 Social media has changed the way the government, 
private sector and individuals communicating with 
audiences and convey information related to existing 
tourism potential. In addition to sharing photos and 
videos, tourists usually share their experiences and 
provide tips for traveling to an area. On the basis of these 
elements, social media is considered as effective as 
promotional and marketing media for a tourist 
destination. 

 The use of social media as a means of promoting 
tourism can be done in different ways, namely: 

1. As a source of information 
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2. Communicate and interact directly with potential 
tourists 

3. Form the perceptions and emotions so that the travel 
experience becomes more varied and means more 

4. Creation of the tourist destination brand 

5. Build relationships with stakeholders [10] 

 In his writing at https://www.indonesiana.id/ on 
March 7, 2018, Rosse Hutapea mentioned the research 
conducted by Theodosia C Nathalia entitled Investigating 
the Role of Motivation in Mediating the Drivers of the 
Use of Social Media to the Behavior Intention of 
Indonesian Travelers. In the study, it was found that 
Instagram is the most used social media (network), 
followed by Facebook. The reason travelers like to use 
social media is because content from Instagram is more 
attractive with a display layout, images and a high level 
of privacy.[11] Another reason is because of the 
characteristics of a traveler Indonesia likes to use social 
media as a memory storage media. Content posted by 
tourists on social media makes an important contribution 
not only to the tourism sector but also to users who 
travel, including providing information on service 
quality, experience, and attractive price variations. 

 Agus Sukoco, in his research titled Using Instagram 
as a Mangunan Fruit Tourism Promotion Medium 
(qualitative descriptive study on the Instagram account @ 
tamanbuahmangunanbantul), obtained Instagram-
published data and more effective visitor-provided tags. 
official sites of tourist attractions in question. 

 According to Agus Sukoco, at the beginning, 
Mangunan Fruit Farm also had a Facebook account as 
official social media, but the presence of Instagram social 
media with access to the camera for quick and easy photo 
publishing features, sharing features, a filtering feature 
that would embellish media clichés that are more often 
used to share photographs of Mangunan Fruit Farms as a 
result of snapshots taken from the Mangunan Fruit 
Garden and snapshots taken by visitors. In addition, since 
the creation of the official account of 
@kebunbuahmangunanbantul, tourists who visit the 
Mangunan Fruit Garden often add the 
@kebunbuahmangunanbantul account tag if they publish 
Buah Buah Mangunan's visit via Instagram. So, this 
tagging feature on Instagram will make Mangunan Fruit 
Farm more popular on Instagram. As social media with 
unlimited and extensive coverage, Instagram helps to 
inform and promote the Fruit Garden Mangunan among 
visitors. The presence of Instagram 
@tamanbuahmangunbantul changed the visitors' 
perception of the description of the Mangunan 
orchard.[12] 

 Mr. Insan Romadhan and Dewi Sri Andika 
Rusmana also studied the phenomenon of tourist 
publications on social media, which had an impact on the 
growing number of tourists visiting the destination in 
question. Ramadhan and Rusmana, in their research 
entitled The Potential of Social Media as a Way to 
Promote Media Tourism Based on Community 
Participation, found that community involvement in 
promoting tourism through social media well done, but 
the community itself may not realize it.[13] For example, 

for a social media user, when he visits a tourist object, he 
takes a photo or a selfie, which he then uploads to his 
social media, on Instagram, Facebook, YouTube, and so 
on. When uploading photos or videos to the object, 
subscribers to his account will be able to see and interact 
directly with him. Then one of the followers who initially 
saw his friend's message also visited the tourist attraction 
and did like the first. If this is repeated, the promotion for 
the introduction of these attractions should not result in 
high costs. Indirectly, these people participate in the 
promotion of tourism objects through community 
participation. Only the way to promote through 
participating communities based on social media is that 
there are not many who manage. Most of these things 
have been left to sink. Bukit Kapur Jaddih, located in 
Bangkalan Madura, is an example of a burgeoning tourist 
object through community participation through social 
media. This hill Kapur Jaddih is developing and is widely 
known because of the people who upload photos and 
videos on social media during their visit. 

 Seeing this reality, some tourist attractions or the 
government, through the Tourism Board, then 
recommended to some communities to voluntarily 
introduce tourist destinations under development. For 
example, the Sleman District Tourism Board invited the 
alumni community of KAPA Publisistik Fisipol of 
Gadjah Mada University to present the Breksi Cliff 
Tourism (held in early 2017) at Sleman Regency. As a 
result, the limestone hill turned into a tourist destination 
has become a hot topic on Instagram, which has affected 
the increase in the number of visitors. 

 The communities mentioned above can also be 
deliberately formed by the tourism stakeholders 
themselves. As the research results of Zahrotul Umami 
entitled Social Strategy on Social Media for the 
promotion of tourism in the special region of Yogyakarta. 
According to Umami, the social strategy used in 
promoting tourism in Yogyakarta on social media is 
integration, so that relations between tourism 
stakeholders and tourists can be well established.[14] 

 If all this time the message of promotion of tourism 

has been realized in the hard sell, which supports the sale 

and the acquisition of tourists, the social strategy used by 

the actors of the tourism in Yogyakarta underlines the 

good relations between the tourists and the actors of the 

tourism, friends or relatives, even customer loyalty at 

low cost. A typical example is what happened to the 

account mmaryamku Store. When Maryamku, a store 

advisor, asks for information on car rental in Yogyakarta 

via Twitter, the Maryamku Store administrator quickly 

tweeted about Resmile Motor so there was a new 

relationship. , even a commercial transaction between 

them. 

C. Tourism Potential in Madura 

 Although religious tourism exists and successfully 
attracts visitors who make pilgrimages, the development 
and development of tourism in Madura have not become 
a priority for development. The Bangkalan government, 
for example, prefers to improve the quality of life of its 
residents who are still below the poverty line. The 
government sees that the priority of tourism development 
cannot solve the problem of poverty. Many basic 
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infrastructures (such as electricity, drinking water, 
healthy toilets, educational facilities) still need to be 
built, so that the budget for tourism cannot be optimized. 
(interview with Bangkalan Bappeda district, mid-2018) 

 The spirit of the Bangkalan government seems to 
negate the potential of tourism which can very rapidly 
improve the welfare of the community around the tourist 
sites (as has been felt by other parts of Indonesia, but it is 
not This is not true because the poverty of the residents of 
Bangkalan creates high crime rates and tarnishes the 
image of tourism in Bangkalan itself. 

 In addition, the awareness of cleanliness in the 
community is still very low. Almost in all tourist 
destinations, there is scattered garbage that disrupts 
beauty and is unhygienic. This dirt is even found in 
toilets and ablutions in mosques. The possibility that 
places of worship are contaminated is therefore impure. 
And this is very detrimental not only to tourism but even 
to the halal nature of tourist destinations is debatable. 

 However, many destinations in Bangkalan are 
popular and have been visited by many tourists, such as 
Jaddih Hill, Arosbaya Limestone Hill, and Sinjay Duck 
Shop. Jaddih and Arosbaya are known to the wider 
community (East Java and its environs) through 
Instagram images posted by visitors. Unfortunately, these 
destinations are located on land owned by residents, who 
then use them for personal economic interests. The case 
of tourist sites belonging to the territory of the residents 
is a common case that occurs in almost all the tourist 
destinations of Bangkalan. The government has not been 
able to do much to seize the land of people in the treasure 
land of the village or regency because there is no 
regulation that becomes its legal umbrella. In the 
meantime, the government and the DPRD have not felt 
the need to discuss the regional regulation that governs 
the exchange of land as a tourist site, as the budget is not 
yet available. With a small regional income, Bangkalan 
cannot do much to allocate its budget to the development 
of tourism. 

 In contrast, the Sinjay Duck Stand (and other 
culinary delights along the main road that leads to 
Bangkalan) has developed due to the opening of the 
Suramadu Bridge. People outside Madura are curious and 
then cross the Strait of Madura, just to feast. The 
operation of the Suramadu Bridge has strongly 
encouraged the development of culinary activities, 
particularly in Bangkalan. 

 The same thing happened in Sampang. There are 
not many tourist destinations in Sampang, so there are no 
'hits' and tourists. As in Bangkalan, Sampang has also not 
given priority to tourism development because many 
other issues are still priorities, including flood 
management that occurs almost every year and eliminates 
poverty. The development of tourism is not yet a priority, 
the concept of halal tourism is not yet known in 
Sampang. The Sampang District Government also did 
not use social media for tourism development. Even 
though there is an article about tourist destinations in 
Sampang, this is also the case for the community, 
especially the younger generation who already know 
social media in their daily lives. 

 Pamekasan has begun to use social media to present 
its tourist destinations and hopes that tourism can 
accelerate the improvement of the well-being of its 
inhabitants. For example, the Brukoh village government 
visited the Pademawu sub-district, Pamekasan district. 
Brukoh's success then drew the attention of other villages 
to replicate what had been done by the Brukoh village 
administration. Even in this case, the concept of halal 
tourism has not been applied to Pamekasan. They are still 
new in tourism development but do not conceptualize 
halal tourism on the premise that the environment of the 
Pamekasan community has applied Islamic teachings in 
their daily lives. 

 The most advanced district for tourism development 
in Madura is the Sumenep district. In addition to being 
the most natural tourist destination, the Regency 
Sumenep government has also started to implement a 
branding strategy. They built the image of the city under 
the name of Keris City (seen in the street of art at the 
entrance to the city of Sumenep). Sumenep has also 
started to organize a cultural festival, with a cooking 
contest based on srikaya (a fruit often found in 
Sumenep), even if it has only been implemented once. 
But it is planned to carry out the cultural festival every 
year. Thus, a budget will already be allocated to the 
development of tourism. 

 Besides this, Sumenep also has a special application 
for accessing tourism. His name is Hi, Sumenep. With 
the app downloadable in the app store, Sumenep begins 
to enter the computer age of its tourism development. 
The district government-owned website has a page that 
allows users to access tourism activities. 

 Although he has started to use information 
technology, Sumenep has not implemented the concept 
of halal tourism in its tourism development. The custom 
of Madurais who eliminate waste is the main obstacle to 
the implementation of the concept of halal tourism. 
Public facilities in places of worship, tombs, and tourist 
destinations have also failed to separate men and women 
in their activities. Even public facilities in tourist 
destinations are not suitable for people with reduced 
mobility. 

 During the trip around Madura Island, researchers 
also found a unique habit in Madura, namely the demand 
for donations in the middle of the highway for the 
construction of mosques and other Muslim places of 
worship. This donation request greatly disrupts driving 
comfort, as it is always in the middle of the main beacons 
and presents a risk of an accident. During a trip from 
Surabaya to Sumenep, there were about 31 requests for 
this donation. This amount may vary depending on the 
situation and conditions. Whenever they ask for 
donations, they always sing the sacred verses of the 
Qur'an and prayers as Muslims usually do in their 
worship, so that they may be perceived as "selling" the 
sacred verse to ask for donations. 

 The culture of begging (reading: begging) by 
reading the Islamic scriptures and prayers is not only 
when collecting donations for mosques and places of 
worship, but also when they ask for it. For tourists, of 
course, this is very worrying for comfort, safety, and 
instincts, because not all Muslims give up their sacred 
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verses that used to seek donations in the middle of the 
road. 

IV. CONCLUSION 

Madura travels to become a tourist destination and 
benefit from it, still very far away. In addition to having to 
repair infrastructure, the key is to prepare the community for 
tourism awareness. 

Thanks to the potential and religious tourism that has 
been implemented so far, Madura really has a great 
opportunity to develop halal tourism in its region. Coupled 
with the culture of the society which is indeed very Islamic, 
the steps to present the Islamic culture are easier. But this 
requires serious support from the government, especially the 
district government, as well as the overall participation of the 
community. The government can begin to ensure that the 
concept of development is more integrated so that the main 
objective of improving the well-being of communities and 
eradicating poverty in the region can be achieved in all 
aspects, including that of tourism. Tourism is an integral part 
of regional development and is then implemented in policies 
and budget sharing. 

When tourism is an integral part of regional 
development, tourism development is no longer a necessity. 
The private sector can easily be involved to play an active 
role in tourism development because it has become 
government policy. And the community will certainly 
support, especially if we understand that tourism will 
improve their well-being. 

The development of information technology, entered the 
era of the 4.0, is not a scary ghost with all the side effects, 
but it actually helps to accelerate the development of 
tourism. With the speed and breadth of information 
dissemination that is the benefit of social media, 
socialization, and promotion are no longer difficult. 
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Abstract—This article aims at examining the 

contestation of identity of the Islamic youth movement, 

represented by the Nahdlatul Ulama’s (NU) youths, in 

the midst of radical and extremist Islamic movements 

in Yogyakarta. The NU’s youth movements which are 

mostly associated with peaceful faces of Islam have 

directly been facing the puritan and extremist Islamic 

movement communities spreading out massively in 

many elements of societal environment. The radical 

Islamist and extremist movements supported by 

transnational-affiliated Islamic movements such as 

Wahabism and Hizbut Tahrir as well have taken apart 

in the contestation of identity in public space to gain 

social and political attention. In practice, these groups 

have eroded and at the same time threatened tolerant 

values in Yogyakarta, such as the latest fact about 

removal of cross from grave in some areas of the city. 

The movement of NU’s youths, however, is awfully 

required to minimize and even deny the means of 

radical and extremist Islam campaigns which are 

heralded by radical groups in general. This article will 

map out the forms of contestation of the identity of 

NU’s youths and the main activities they have been 

done to intervene the public sphere in order to 

maintain tolerant values and diversity of Indonesia as 

a pluralistic country both ethnically and religiously. A 

qualitative approach is used for this research with an 

open-ended interview as a collective data technique. 

The findings have implications for tolerant-affiliated 

youth movements and those who advocate for, work 

with, and support them to always campaign peaceful 

faces of Islam, tolerance, and harmony within 

Indonesian society. 

Key words: NU, Young generation of NU, Youth, 

Identity, Islamism, Radical Islam, extremism, 

Yogyakarta. 

I. INTRODUCTION 

 

Over the past decade, particularly after suicide 

bombings exploded at JW Mariott and Ritz-Carlton 

hotel in Mega Kuningan, Jakarta, on Friday, July 17, 

2009, at around 07: 47 am,  youth identity related to 

terrorism has inevitably begun to emerge in 

Indonesian public awareness and has become a 

turning point of new wave of terrorist attack. The 

culprits are Dani Dwi Permana (18 years) and Nana 

Ikhwan Maulana (28 years). A year later on 

December 1, 2010 to January 21, 2011, Arga 

Wiratama (17 years) was considered guilty by the 

Klaten District Court for committing multiple acts 

of terrorism that was placing bombs in eight 

different places in Surakarta and Klaten with five 

other friends. The last action before being sentenced 

to 4 years imprisonment was placing the bomb at the 

location of Yaa Qowiyyu program in Jatianom, 

Klaten, on January 21, 2011 [1]. 

A series of acts of terrorism constantly recurring 

in Indonesia has been increasingly more familiar 

with the world of youth. One of the most striking 

tragedies were a series of bombings in three 

churches and a police station in Surabaya on May 

13-14 2018. The terrorist attacts were employed by 

one family of six, with two teenagers and two small 

children. The incident has given rise to current and 

challenging phenomenon of terrorism and at the 

same time it has affirmed that radicalism and 

extremism teachings can thrive collectively in one 

family in which children innocently becomes 

victims of brainwashing by the parent. 

Some information above has been like a 

snowball effect of which many people consider it as 

potential threat for the country. Indeed, it has 

increased the awareness of people to take radicalism 

among teenagers and youth into consideration and it 

is no longer a figment. It is generally speaking that 

intolerant and radical tenets have been widely 

preached and practiced to children in schools. Once 

at an interfaith dialogue event, as Kalis Mardiasih 

put it, cultural observer Lies Marcoes talked about 

her research findings that teachers in an early 

childhood education taught to the children a song 

"My Balloon" in which the lyrics were changed. A 

lyric of “my baloons there are five” is replaced by 

“my Lord there is one”. Then, in the line of “my 
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green balloon is bursting” is replaced by [my Lord 

there is one] “Who said three, shut!” [2]  

Todays, majority of Indonesian Muslims are 

much more concerned with further spread of 

radicalism toward young generation. In this regard, 

NU’s youths must widely get involved in promoting 

peaceful Islam among their own bases. Having 

previously concentrated in internal bases culturally, 

NU’s youths have to start participating in structural 

levels, negotiating with other religious movements, 

and adjusting to social change in the surrounding 

area. In other word, sensitivity to social change 

around is the way how to strengthen existence. The 

awareness of maintaining identity is increasingly 

growing in line with the struggle against radical 

Islam maneuver threating the teachings of inclusive 

and peaceful Islam carried out by NU’s youths. 

II. RESEARCH METHOD 

This study uses a qualitative research, as Paul 

ten Have put it, to ‘work up’ one’s research 

materials, to search for hidden meanings, non-

obvious features, multiple interpretations, implied 

connotations, unheard voices [3]. Qualitative 

research provides detailed description and analysis 

of the quality, or the substance, of the human 

experience [4]. This method is used to gain a deep 

understanding of the topic or background of the 

participants by collecting data in many forms 

required. The sample is determined by purposive 

techniques to obtain data in accordance with the 

purpose of research, including the social activists, 

members of the NU-affiliated youth organizations, 

stakeholders, and intelectuals. This research was 

conducted on May-June 2019. 

III. RESULT AND DISCUSSION 

 

A. Radicalism and Yogyakarta  

The experience of radicalism and terrorism 

emerging in big cities has a chain effect even to the 

periphery which is relatively far from city center. 

Yet, in many cases, terrorism networks are formed 

more massively in peripheries or even in remote 

area often ignored by public attention. A distinctive 

model coined by Luther P. Gerlach called SPIN is 

able to look over the structure of social movements 

through “segmented, polycentric, and integrated 

network” [5]. 

Indeed, young generations are undoubtedly 

targeted by the network. The most striking example 

was paramilitary group built by Laskar Jihad under 

the leadership of Ja‘far Umar Thalib (b. 1961). As 

Noorhaidi Hasan put it, thousands of young men, 

roughly half of whom are university students and 

graduates between the ages of 20 to 35 years old, 

were so eager to welcome the call for jihad 

announced by Ja‘far Umar Thalib and compete to 

risk their lives by enlisting to venture to the front 

lines and fight against Christians. This largest and 

best organized paramilitary group claimed to have 

dispatched more than 7,000 voluntary jihad fighters 

to the Moluccas [6]. 

A term of radicalism in this article does not refer 

to particular type of organization or group because 

radicalism, as Peter Mandaville put it, cannot 

therefore be conceived as monolithic category. 

Rather, like all political orientations, it has within it 

a spectrum of thought and action, and debates and 

tensions are ongoing between the various points 

along that spectrum [7]. In aspects of ideology and 

doctrine, it could be traced back to Wahhabism or 

Salafism often used interchangeably today. As 

Mandaville put it, Salafis and Salafism represent an 

effort to purify Islam of external and cultural 

influences and return to the model of the Prophet 

and his earliest companions consider themselves to 

be Salafis [8]. Wahhabism—which can be 

considered a variant of Salafism—takes its name 

from the eighteenth century Arabian religious 

revivalist Muhammad Ibn Abdul Wahhab. Much 

influenced by the ideas of Ibn Taymiyya, Wahhab’s 

main concerns related to the centrality of tawhid and 

the dangers posed to Islam by bid’a. This has led to 

an emphasis among Wahhabis on the practice of 

takfir—that is, declaring someone to be an infidel or 

an apostate from Islam. And the concept of takfir 

has also been central to contemporary debates about 

jihad [9]. 

In political context, Mandaville further disclosed 

notion of the radical Islamic movement, commonly 

known as Islamism, by providing the following two 

important characteristics: (a) a vision of Islamic 

political order that rejects the legitimacy of the 

modern sovereign nation-state and seeks to establish 

a pan-Islamic polity or renewed caliphate; and/or (b) 

an emphasis on violent struggle (jihad) as the 

primary or even the exclusively legitimate method 

for the pursuit of political change [10]. In general 

notion, Asef Bayat defined that Islamism emerged 

as a disappointment movement of those (mostly 

middle class) who felt marginalized by the dominant 

economic, political or cultural processes in their 

society [11]. 

In Indonesian radical Islamic movements are 

mostly affiliated with Laskar Mujahidin Indonesia 

(the Indonesian Holy Warriors Force), Laskar Jihad 

(the Holy War Force), Front Pembela Islam 

(Defenders of Islam Force, FPI), Ansharut Daulah 

(JAD), ISIS (The Islamic State of Iraq and the 

Levant) and so on. In many cases, they consciously 

took advantage of social and political turmoil to 

reinforce their existence by capitalizing the crowds 

as social pressure against the government such as 

recent protests in Jakarta, also known as 212 Action 

on December 2016. The protests were led Islamist 

groups demanding for the termination of the 
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gubernatorial office held by Basuki Tjahaja 

Purnama (Ahok), who had been accused as a suspect 

in the blasphemy case. It was then followed by 

similiar actions such as the latest protesting and riots 

of 21 and 22 May in Jakarta. 

Yogyakarta is also one of the areas that is 

affected by radical Islamic movements. Although 

this so-called a tolerant and education city is not 

listed in twelve red-zone  regions such as Central 

Java, Aceh, Jakarta, Banten, West Java, East Java, 

East Kalimantan, North Kalimantan, South 

Sulawesi, Central Sulawesi, NTB, and Bali, 

Yogyakarta is always vulnerable to terrorism acts 

since Islamic radical groups have already built 

foundations and spread them out through various 

activities such as teaching, propagation and 

recruitment. Many cases such as attacking a book 

discussion titled Allah, Liberty, and Love by 

Canadian Muslim writer Irshad Manji at LKiS, 

Bantul, on May 2012, violence against Transgender 

Day of Rememberance at Tugu Yogyakarta, on 

November 2014, attacking on Santo Fransiskus 

Church’s members who did services in one of its 

house in Ngaglik, Sleman, on May 2014, and 

removal of cross from grave in some areas of 

Yogyakarta in December 2018 are some of the 

evidence of intolerant and radical acts in 

Yogyakarta.   

The Wahid Institute (also known as Wahid 

Foundation) has put Yogyakarta in second intolerant 

city of Indonesia in 2014. Of the total 154 cases of 

intolerance and violations of freedom of religion and 

belief recorded by the Wahid Foundation throughout 

the year, 21 events took place in Yogyakarta [12]. 

B. The NU’s Youths: Promoting Inclusiveness   

Facing the facts about threatening extremism and 

radicalism in Yogyakarta, the progress of NU’s 

youths has been profoundly hoped by many to take 

influence for making peace and harmony. Together 

with other Islamic organizations which preserve the 

relationship of Islam and democracy, NU’s 

communities consciously put themselves as 

foundation to protect Indonesian ideology of 

Pancasila against those who want to replace it with 

Islamic sharia law and other separatist movements.  

The emergence of NU’s youths on the national 

stage is an integral part of the social and political 

dynamics that have occurred since the 1980s. 

Gegerasi Muda NU (GMNU) or The NU’s Youth 

Generation, as Mochamad Sodik put it, represents a 

cosmopolitan, tolerant and transformative view of 

life by enhancing academic and intellectual 

activities among the NU’s young activists. The 

young generation of NU does not only limit 

themselves to learn classical books (kitab 

kuning/turast) but also appreciate various 

contemporary thoughts ranging from philosophy, 

psychology, and critical social theory with 

outstanding scholars such as Mohammad Arkoun, 

Hassan Hanafi, Amin al-Khuli, Nasr Abu-Zayd, 

Paulo Freire, Michel Foucault and so on. These 

young NU groups left the assumption which always 

labelled them with traditional way to life such as 

wearing sarong, peci (cap), and teklek (sandals); 

while their hand used to hold classical books and in 

the same time turn the prayer beads as well [13]. 

The encounter with modernity and political 

movements has tremendously changed the approach 

of NU’s youths in negotiating identity with social 

and political realm. The young santri culturally-

inherent NU and Muhammadiyah then joined new 

Islamic parties and other Islamic movements of 

either conservative or liberal, such as Liberal Islam 

Network (JIL, formed in 2001) or the 

Muhammadiyah Young Intellectual Network (JMM, 

formed in 2003). These progressive and young 

activists affiliated with two prestigious Islamic 

organizations of Indonesia generated a heated 

debate among the members of the two and many of 

them, in excessive response, excluded them 

culturally from organization. In addition, referring 

to Abdul Munir Mulkhan, they penetrated into 

practical field of NGOs to fight for progressive 

Islam with the main agenda concerning on the 

mustadl’afin (oppressed) people. However, not a 

few young santri entered in various movements 

which were later known as fundementalis, such as 

Hizb ut-Tahrir, KAMMI, Majelis Mujahidin and 

various campus propagation institutes (LDK) [14]. 

As an education city with particular touches of 

local wisdom, Yogyakarta offers freedom of 

expression including for NU’s youth movements 

which are philosophically similar value in 

preserving elements of treasures of culture and 

tradition in the city. The Institute for Islamic and 

Social Studies (LKiS) is the oldest one, an 

intellectual product of NU’s youths in Yogyakarta, 

which still exists today. It has been a symbol for 

progressive and inclusive Islamic activism in 

Yogyakarta. Publicly having regarded as a tolerant 

city which is inherent with its identity, Yogyakarta 

always places itself as a laboratory for all initiatives 

and creativities of young generation that is 

dominated by university students from various 

backgrounds. This ideal condition supported by an 

academic and cultural environment is utilized by 

NU’s youths who take part in intellectual, social, 

religious, and cultural movements. The roots of 

critical thoughts and progressive Islam inherited 

from LKiS have still influenced the younger 

generation, sporadically and in polycentric way as 

well. 

The second community is Jaringan Gusdurian 

(The Gusdurian Network). Gus Dur’s lifelong work 

has become a source of reference and inspirations 

for thousands of people. These followers and 
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disciples call themselves gusdurian.  In their own 

walk of lives, the gusdurians are seeking to maintain 

the legacy of Gus Dur’s struggle and develop it in a 

way that serves the challenges of the day. The 

GUSDURian Network Indonesia is an arena 

established for interaction & consolidation among 

gusdurians scattered all over Indonesia and the 

world.  Through the network, comprehensive and 

collaborative actions are developed to serve the 

people. This network was established circa 2010, 

and managed directly by Yayasan Bani 

Abdurrahman Wahid (Bani Abdurrahman Wahid 

Foundation), founded by the immediate family of 

Gus Dur. As a value-based organization, the 

gusdurian uses Gus Dur Core Values as its paradigm 

on developing programs and strategies. The 

gusdurian network focuses its strategies on 

empowering grassroot people, strengthening civil 

society, disseminations of Gus Dur ideas & thoughts 

and its regenerations, producing social leaders 

through capacity building programs, and advocacy 

on strategic issues [15]. 

GUSDURian Network Indonesia exists in 

several areas of Indonesia independently carrying 

out programs and services related to the need of 

local people. The Gusdurian network does not limit 

the issues managed as long as they are related to 

Gus Dur's 9 Values namely monotheism 

(ketauhidan), humanity (kemanusiaan), justice 

(keadilan), equality (kesetaraan), liberation 

(pembebasan), humility  (kesederhanaan), 

brotherhood (persaudaraan), persistence 

(keksatriaan), and local wisdom (kearifan lokal). 

These values are fundaments of the network in 

promoting Islam peacefully—a very nature of God 

understood in Islam as as-Salam or the cause of 

peace. 

The third party is called student movements such 

as Islam such as The Muslim Students' Association 

(HMI), The Indonesian Islamic Student Movement 

(PMII), Muhammadiyah Student Association 

(IMM), Indonesian Islamic Youth Assembly (MPII), 

and Family of The Nahdlatul Ulama Students 

(KMNU). Besides academically-related activities, 

they have agenda in creating an inclusive Islam and 

promote values of Islam which is compatible with 

Indonesia as democratic nation-state. The NU’s 

youth can freely join these organizations except to 

IMM which is exclusively associated with 

university students of Muhammadiyah. 

Among those student organizations of which 

NU’s youth activists get involved in, PMII and HMI 

become the most chosen ones providing various 

activities related to intellectual, spiritual, and mental 

trainings. After establishing many links and 

connections with numerous capitals within society 

and the elites, they could easily transform their own 

experiences to real challenge outside the campus. 

Taking apart in wider challenge such as joining 

politics, NGOs and academic is the most demanding 

circumstance which requires outstanding ways to be 

always consistence with the values of NU and 

spread them out around. These ways are such 

obligation to vitalize    

C. Strengthen Identity by Occupying Public Sphere 

Contra-terrorism project held by state has tended 

to use a structural-power approach by cracking 

down terrorist members physically. These such 

ways, as Prof. Azyumardi Azra said, does not 

necessarily turn out the spread of radicalism among 

youth and students. Cultural, intellectual and 

ideological approaches, therefore, are the foremost 

steps to deeply influence the way how radical basis 

instituted. In The National Agency for Combating 

Terrorism (BNPT)’s terms, it is called counter-

narrative, a message that offers a positive alternative 

to extremist propaganda, or alternatively aims to 

deconstruct or delegitimise extremist narratives 

[16]. In another notion, it is necessary to promote 

the moderation of Islam. Counter-narrative should 

allow people to be actively involved in it. Prof. Azra 

believes that the development of radicalism and 

intolerance on campuses because there are no equal 

rivalry movement so far [17]. De-radicalization is a 

continuous process that requires persistence, 

integrality, and supportive social environment to 

mutually create a counter-radicalism culture 

naturally immersing within society. Standing against 

radicalism must be an active awareness either for 

personal or society (social institutions). 

For NU’s youths, strengthening identity means 

seizing the public attention by occupying public 

sphere. Occupying public sphere is such pompous 

but, in particular, controlling the narrative of 

religious knowledge and its practice will allow them 

to more easily penetrate the values into 

circumstance. Here, the notion of public sphere does 

not strictly refer to what Jurgen Habermas 

mentioned it in The Structural Transformation of 

the Public Sphere (1989) yet its position between 

private realm and public authority [18] will be 

regarded flexibly. Its models and boundaries are in 

debate among the social and political theorists on 

how to formulate it in specific societal contexts. The 

institutions of public sphere in Muslim societies are 

another debatable approach emerging to flourish 

development of the concept. Some theorist outlined 

the existence of ulama, umma (the community of 

believers), and shari’a as part of public sphere in 

Muslim societies and can influence it too [19]. 

Hence public sphere is able to transform its 

characteristics and models into particular contexts 

and Islam has its own limited public spheres as well 

in which all Moslem care about. It is a unique and 

identical to Islam in which many Moslem will put it 

in specific and particular position; that is world of 

mosque and other types of it in different forms. 
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Here, mosque is not merely about place of prayer 

but it become a space which allows people to speak, 

interact and make decision in collective ways. A 

process of making decision which is then able to be 

developed as legal system like shari’a by fuqaha’ 

(jurists) can be started culturally in mosque in which 

ulama and umma naturally interact.   

Mosque is a cosmopolite arena for Moslem 

societies to show the diverse identity and 

background of lives without any limit. They can 

speak each other and start connecting with others. 

For Moslem, mosque is an absolute authority in 

term of Islam itself and no coercive power of other 

authority can intervene. This Moslem public sphere 

has become struggling spot in which power and 

capital of Moslems themselves are contested. It is 

generally speaking that Moslems have been already 

polarized, spanning more than just about two sects 

between Sunni and Shi’ite. In the notion of 

polarization, radical Islam mostly affiliated with 

Wahhabism has arisen to snatch the power of 

Moslem public sphere and occupies it as long as 

possible. They truly take advantage of negligence of 

moderate Muslims in keeping their property like 

mosque. After capturing one mosque, actively 

performing ideal deeds of religious service, and then 

teaching its members according to their doctrinal 

tenets. 

We consider that informal activities initiated by 

the NU community (jama’ah) will be much more 

sufficient to create counter-narrative. Online 

platforms both social media and website have been 

managed well by NU’s youths to do dakwah 

(Islamic propagation) and create counter-narrative 

itself. “Ngaji online” (reciting classical book) on 

Facebook or Youtube is one of the most interesting 

initiatives conducted by several NU’s kiai 

(preacher). A term ngaji is inherent to NU identity 

with particular styles, commonly used in traditional 

pesantren, and usually offers comprehensive 

understanding on Islam. Such program shows us a 

particular way how NU community is still persistent 

with style and communal identity. Contesting 

identity, in this context, is a struggle within Muslims 

themselves since other groups have special name the 

same activity. 

IV. CONCLUSION 

Promoting inclusiveness among youth and 

making counter-narrative need particular approaches 

in line with millennial notion of which practice and 

understanding on religion are transforming rapidly 

with the existence of digital technology. The NU’s 

youths need to modernize the way of dakwah, 

adaptive to changing societal contexts, providing 

much more alternative media, frequently making a 

bridge for inter-religious meeting, and actively 

inviting so-called radicalists to share and hear. 
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Abstract—Pondok Pesantren (ponpes) Jagasatru Cirebon-West 

Java is a Hadhramis community in Indonesia which is applied a 

practical educational communication on their teaching method. 

Ponpes Jagasatru is one of the traditional ponpes in the middle 

of Cirebon city. As salafiah ponpes, Jagasatru does not apply 

strict educational system, considering that some of the santri are 

also a formal school students. Their recitation’s schedule is well-

adjusted so it will not bother the other schedule of the students 

which has a formal education at school. This method is quite 

influential for their social transformation process on their 

educational activities and spread their religious understanding. 

Qualitative approach has been used for this research with an 

open-ended interview as a collective data technique. 

Descriptively, this research have a purpose to find out the 

Islamic syiar mechanism which is carried out by the Ponpes 

Jagasatru Cirebon as one of the Hadhramis community in 

Indonesia. This research discover that Ponpes Jagasatru 

practiced their educational communication on their teaching 

method flexibly. This makes a balance in the intellectual level of 

santri between the academic field and in their religion field. The 

founder advised the santri to not become a preachers, but they 

should be intended to learn about how to eliminate ignorance. 

The alumni is also feel the benefits for mingle with the 

community instead of create the new one. 

Keywords—diaspora, hadhramis, educational 

communication, community, ponpes jagasatru 

 

I. INTRODUCTION 

Ponpes Jagasatru Cirebon-West Java is a Hadhramis 

diaspora community in Indonesia which is applied the 

practical educational communication on their teaching. 

Ponpes Jagasatru is one of the traditional ponpes which is 

located in the centre of Cirebon city. As a salafiah ponpes 

(traditional ponpes), Jagasatru does not apply strict 

educational system, considering their santri are also received 

formal education. Their recitation’s schedule is well-adjusted 

so it will not bother their school’s schedule. This method is 

quite influential for their social transformation process on 

their educational activities and spread their religious 

understanding. 

Pesantren world, borrowing the framework of Hossein 

Nasr [1] is the traditional Islamic world that inherits and 

maintains the continuity of Islamic traditions which are 

developed by the scholars periodically. Based on the research 

conducted by the Research and Development and Training 

Ministry of Religious Affairs, it was found from 14.656 in 

2003-2004, the number of pesantren became 28.961 in 2014-

2015 with the number of santri 4.028.660 people consisting 

of 2.069.029 or 51,1% male santri and 1.968.631 or 48,9% 

female santri. From those data, 2.516.591 or 62,5% of santri 

were stay overnight and 1.512.069 or 37,5% of santri were 

not residing. The number of educators was 333.795 people 

consisting of 208.108 or 62,3% educated under S1, 114.029 

or 34,2% with S1 education, and 11.657 or 3,5% educated 

S2. 

Running the educational function is the main task on the 

pesantren. The pesantren identity is an educational 

institution, even though there are also the other functions 

which has done by them. However, the priority role is as an 

educational institution. Pesantren is a place to learn about the 

Islamic principles which are still stand firmly on some places 

in Indonesia [2]. Pesantren is able to survive because of their 

existential character, not only as an Islamic purpose, but also 

implies the Indonesian authenticity/indigenous [1]. 

Qualitative approach has been used for this research with 

an open-ended interview as a collective data technique. 

Secondary data is obtained from literature study. 

Descriptively, this research has a purpose to find out the 

Islamic syiar mechanism, specifically the application of the 

educational communication in Ponpes Jagasatru Cirebon as 

one of the Hadhramis diaspora community in Indonesia. This 

research is expected to contribute in enriching historical 

references and the existence of the Hadhramis diaspora in 

Indonesia, also to add the cultural diversity in Indonesia. 

Educational communication is the process of the message 

or information in educational section. The learning process 

itself is a communication process, the delivery of the message 

from the sender to the recipient. Delivered message is all 

about the teachings which are implied on the communication 

symbol, verbal or non-verbal [3]. The purpose of educational 

communication is to increase the value and literacy for 

educational purpose. Educational communication have an 
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important position, in the context of studies in the realm of 

communication and scientific education as well as practical 

skills that can support the educational process itself. 

Ponpes is an Islamic educational institution in Indonesia 

which has a purpose to explore and practice the Islamic 

religion as a guideline for the daily life [4]. Pesantren 

educational system is a whole component that involve kiai, 

santri, the mosque, hut, and teaching classical Islamic book 

also the material and the method which is related one to 

another to achieve the pesantren educational purpose [4]. 

Historically, as an indigenous institution, pesantren appear 

and developed from the sociological experience of society, 

which means pesantren have a close relationship which is 

inseparable from the environment. 

Pesantren’s Curriculum consists of: (1) religion: fiqih, 

aqidah and tasawuf, (2) nahwu-sharaf: Arabic grammar, 

memorize the verse of Awamil, Imirithi, and Alfiyah, (3) 

religiosity: passion and sense of religion, (4) general 

knowledge, (5) not systematic graduation system, (6) 

intellectualism and verbalism which are driven by the strong 

memorization system and the lack of rationalistic subjects 

such as arithmetic, science, and the other exact science, so the 

santri will be more reproductive (recalling what is stored on 

their brain through memorization) and less creative (creating 

new thoughts which the result of self-processing of available 

material). 

The pesantren alumni (1) are only suitable for people who 

adopted the values of the pesantren from the beginning, (2) 

alumni do not want to be a civil servants because the 

remaining of the isolation and non-coorperative attitude on 

the colonial era, (3) there are many of pesantren alumni who 

become an independent person by becoming an enterpreneur 

or a farmer, (4) pesantren alumni who give the service to 

groups and their own people generally are compromise, while 

on the other hands it is less adaptive, (5) in general, they 

teach or establish an educational institution on their living 

neighborhood and sometimes become bigger, (6) the 

participation in community development requires basic skills 

and knowledge, alumni are required to be flexible in 

developing human relations including the ability to 

coorperate with other people. 

Statistically, right now in Java, there are six big Arabian 

colony, which are Batavia, Cirebon, Tegal, Pekalongan, 

Semarang, and Surabaya. In Madura, there is only one, which 

is Sumenep. The other Arabian colonies which have been 

settled should be considered to be one of the colony in 

Indonesia. Arabian colony in Cirebon is relatively new. On 

1845, that colony was getting bigger so they need a leader for 

them and for all Arabian in Cirebon at once. The area which 

is inhabited by Arabians in Cirebon was originally at 

Benggali area, they builed a mosque which is known as the 

“Arab Mosque”. Most of the Arabians in Cirebon live from 

the trade with Cirebon people and also with the East Priangan 

people [6]. 

At the beginning of the 20th century one of the key 

developments in the Southeast Asian diaspora was the 

founding of modern institutions that were mainly concerned 

with the education of young Hadhramis. They revived 

Alawiyin scholarliness in Hadhramaut with the objective of 

educating the young generation, especially from Southeast 

Asia, a project resulting in the strengthening of Alawiyin 

religious institutions in Indonesia [7]. 

Ponpes Jagasatru was led by Habib Muhammad bin 

Syekhoni bin Yahya (Habib Muhammad bin Syekh), then 

continued by his son, Habib Syarif Muhammad bin Syekhoni 

bin Yahya (Kang Ayip Muh) who is the descent of Yemen 

(Hadhramis). Nowadays, pesantren Jagasatru is conducted by 

H. Hasanain Yahya, Lc who is the grandson of  Habib Syarif 

Muhammad bin Syekhoni bin Yahya. Aaal-Bin Yahya is a 

descent of Waliyullah Yahya bin Hasan bin Ali al-Annaz bin 

Alwi bin Muhammad Maula Dawilah. The tittle is carried out 

because he named his son Yahya, he hoped that his children 

would get the blessings like Yahya prophet who can light up 

the arid heart. Waliyullah Yahya bin Hasan was born in 

Tarim, he has three children, two of them pass on his descent, 

Hasan and Ahmad. Waliyullah Yahya bin Hasan bin Yahya 

passed away in Tarim city on 1549. [8]. 

The study entitled "Revealing Awareness of Educational 

Subjects: Study of the Education Paradigm in Cirebon City's 

Madrasah Ibtidaiyyah An-Nur" by Wiwin Wihermawati 

arguing that the main subjects or actors of education in MI 

An-Nur generally have two tendencies, (1) the conservative 

paradigm which is mainly revealed by the teacher and 

students, and (2) the critical education paradigm which is 

implied by the foundation and explicitly by the 

alumni/sympathizers. However, the paradigm differences that 

occur between these subjects are not explicitly dichotomized, 

because even subjects that tend to be in conservative 

paradigm, in some cases there are characteristics that indicate 

the existence of a critical paradigm, and the other way round. 

Practically, formal classroom learning in intracurricular 

activities tends to imply magical awareness in which 

educational subjects generally follow a fatalistic system. On 

the other hand, in the extracurricular education process, 

especially in training activities managed by 

alumni/sympathizers, the methodology of participation 

education seems to be practiced in every detail of the ongoing 

process [9]. 

The research conducted by Mufid Ali entitled "Islamic 

Boarding School Education System According to Nurcholish 

Madjid" shows the elements in the salaf pesantren education 

system that need to be adapted and developed in the realities 

of the life of globalization as it is now. These elements 

contain kiai, santri, huts, mosques, and discussion group of 

classical books. Kiai as a charismatic figure who is the main 

pillar of the pesantren must have a legitimate attitude and 

have the skills to lead the pesantren, so that they can 

facilitate all the affairs in the pesantren. Equally important on 

the pesantren is that santri must also capable to maintain 

their health and also have a competention distinguish 

between clothes to study, to sleep, and to leave the hut, so 

santri will not seen as those who cannot adapt to the 

environment. The hut or dormitory is the second pillar that 

needs to be considered equipped with sufficient facilities as a 

place for the santri to live according to the needs of the santri 

today. Similarly, the mosque which is the main place in the 

activities in the pesantren must be adjusted to the needs and 
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comfort in teaching also learning activities of classical books 

or other activities. If we associated the relationship between 

kiai, santri, ustadz, and the approval of classical books and 

curriculum in the salaf pesantren, it will be seen that the kiai 

is the center of orbit for the circulation of educational 

activities carried out by religious teacher and santri in guide 

books based on the specified curriculum by kiai. It is 

necessary for the existence and dynamism of the pesantren as 

an institution which is born from Indonesian culture that are 

different from other in Islamic educational institutions [5]. 

From the research conducted by Nurhadi Prabowo 

entitled "The Leadership Model at Ponpes Al-Baqiyatush 

Shalihat Kuala Tungkal in Jambi" it is known that (1) the 

implementation of Ponpes Al-Baqiyatus Shalihat is 

substantially based on the development of integrative Islamic 

education, namely the development of educational patterns 

integrating the traditional education system (pesantren) and 

the public education system (government). The 

implementation of this education system is intended so that 

the pesantren education system remains in demand by the 

community without losing its traditional identity. In addition, 

the purpose of ponpes activities is directed at the formation of 

values and characters that reflect human knowledge, faith, 

and devotion, (2) the leadership model in the ponpes Al-

Baqiyatush Shalihat appears in the model of leadership that is 

individual-collective. It is known on the implementation that 

the leadership in ponpes is still oriented to kiai individually. 

On the other hands, this ponpes is under the foundation as an 

institution. However, scholars at the ponpes dominate their 

roles over the foundations. In addition, the type of leadership 

of the kiai in this ponpes is spiritual-charismatic, this is based 

on individual kiai who are not only understood as leaders of 

the pesantren but also the leaders of the tarekat. Therefore in 

policy making, scholars there are more flexible, it means they 

are adapted to existing conditions. Furthermore, the transition 

of leadership in this ponpes still holds tradition and 

leadership systems that are hereditary, kinship systems, (3) 

looking at the management structure in Ponpes Al-

Baqiyatush Shalihat, their leadership use a model of 

individual-collective leadership. While the ponpes is under 

the foundation. But the type of leadership that is applied 

looks like more to the individual leadership model, because 

the role of the kiai who occupy a central position contradicts 

the collective leadership model which places more emphasis 

on shared leadership. This type of leadership indicates that 

there are still authoritarian nuances which held firmly by 

pesantren until the role and initiative of the subordinates is 

being minimal. The character and charisma of the kiai are 

still strong, especially in the relationship between the kiai and 

the teachers, santri, administrators, and the community. It is 

based on deep respect, reverence, indisputability, and the 

other reasons. The pattern of relations on one side has 

strength, but on the other side has weaknesses, because 

everything is always resolved in a family way, not through 

procedural way. This is clearly seen in the system of 

delegation of authority. Whereas from the management 

pattern, it is still closed and has not carried out management 

functions optimally, which requires the regulation and 

mechanism of good performance, strategic planning, 

accountability, and transparency [10]. 

The research entitled "The Concept of Islamic Education 

According to Mohammad Natsir" by Mahfur aims to answer 

the concepts, conceptual basis, and relevance of Mohammad 

Natsir's thoughts on the thinking of Islamic education in 

Indonesia nowadays. With literature research, this study 

shows that Muhammad Natsir's concept of Islamic education 

is that education must be able to bring people to achieve their 

life goals, which is to devote themselves to Allah, to have 

moral character and to get a decent life in the world. While 

Islamic education is knowing God, monotheating God and 

not associating partners at all. Mohammad Natsir's thinking 

about education in Indonesia is now relevant, it is evidenced 

by the existence of formal schools and madrasa, even 

pesantren that combine general education and religious 

education. Likewise with coordination between schools with 

the holding of national examinations together [11]. 

The research which is conducted by Abdul Kafi Munajat 

entitled "Ethics of Students in Islamic Education According 

to KH. Hasyim Asy'ari: Study of the Book of Adab Al-A'lim 

Wa Al-Muta'alim" conducted with literature studies using 

descriptive qualitative approaches concluded that KH. 

Hasyim Asy'ari believes that as students must be 

knowledgeable and also being right, which means having 

attitudes that are in accordance with the rules or values in 

ethical education in Islam. There are more specific concepts 

about ethics that must be possessed by a students to themself, 

to their teacher, to his lessons and the ethical concepts of 

students towards the books. KH. Hasyim Asy'ari has not 

revealed scientific specifications that should be given 

according to the talents, interests, and abilities of students 

[12]. 

 

II. RESEARCH METHOD 

This research used constructive paradigm with the 

qualitative approach and descriptive type of research. 

Primary data was collected using open-ended interview with 

two selected informants, (1) Habib Humed, his full name is 

Ahmad Humed Yahya is the grandson of Habib Syarif 

Muhammad bin Syekhoni bin Yahya, the caregiver and 

founder of Ponpes Jagasatru who is also known by Kang 

Ayip Muh, (2) Wiwin Wihermawati, teacher of Madrasah 

Ibtidaiyah (MI) and Madrasah Aliyah (MA) An-Nur under 

Yayasan Pendidikan dan Dakwah Islam Jagasatru (YPDIJ). 

Secondary data on this research was collected from various 

literature. This research used open coding and axial coding 

analytical technique. 

 

III. RESULT AND DISCUSSION 

 

A. Hadhramis Diaspora Community in Cirebon 

The first informan explain that Hadhramis is an Arab 

people who come from the city of Hadhramaut, a  relatively 

fertile valley of South Yemen. This area has already been a 

cosmopolitan. Therefore, residents of Hadhramaut have a 

diverse background. Not only Arab from Yemen. Meanwhile, 

many people is not familiar with Hadhramis, they are more 
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familiar with Arabian, “it looks like there is a special agenda 

from Wahabi which has an importance to make Hadhramis 

not popular.” 

 

“So, there are someone who prunes it and do not let Indonesia 

know about Hadhramis. Even though, the roots of Indonesia are 

Hadhramis. Just like the pesantren in the world, it is only in 

Yemen and Indonesia, Mecca does not have it, they just have a 

halaqoh, just meeting, no system, the one that has a system is 

Abu Yahya. Now it is inluenced by Saudi culture.” 

 

The Hadhramis came from Yemen, precisely from 

Hadhramaut. Nabi Muhammad was also a descendant of the 

Yemen people (much of the literature mentions that Nabi 

Hud and Nabi Saleh came from this city). Therefore, Nabi 

Muhammad was referred as an expert on Medina, the city 

resident (Yemen). Most of the Arab descendants of Nabi 

Muhammad in Indonesia are also come from Yemen. 

Hadhramis in Cirebon barely invisible because it has 

already been mixed with the society. Start from the 

Hadhramis passion to be mixed with the society, for example 

the developed tradition, the society is not aware that it is a 

middle east tradition, Yemen’s tradition. The recitation which 

is contains of memorization, wirid, and read the books 

instantly without awareness that they gain the lesson from 

Hadhramis descent. Likewise the other tradition such as 

syawalan and rajaban which is originally comes from 

Hadhramis. 

In traditional case, Habib Syarif Muhammad bin 

Syekhoni bin Yahya close by the Kanoman Palace because 

his first wife is the daughter of Patih Kanoman. Kanoman 

Palace’s tradition is very Hadhramis. Every religious 

tradition in Kanoman Palace which is still exist actually have 

the same thing with the Ponpes Jagasatru tradition. From the 

nisyfu sya’ban tradition, then rajaban tradition, munggahan 

tradition towards Ramadhan, syawalan tradition, until khatam 

awal and khatam akhir tradition. Then, the music and dance 

like topeng dance on Kanoman Palace is also an acculturation 

culture with the Hadhramis. Even though it is not close to the 

religiousity, Kanoman Palace art product is a spiritual 

product. On the educational section, from the teacher to the 

material is from Hadhramis. 

Ponpes Jagasatru (PPJ) Cirebon is one of six institutions 

under YPDIJ. The five other institutions are MI An-Nur, 

Madrasah Diniyyah Awaliyyah (MDA), Madrasah 

Tsanawiyyah (MTs) An-Nur, An-Nur Women's Madrasah 

(MAP), and Majelis Taklim. However, YPDIJ was only 

formed after the formed and running of several institutions 

such as PPJ, An-Nur MI, and PPJ Madrasah Diniyah (MD). 

YPDIJ was officially established on June 20, 1989 to 

accommodate these various institutions. 

YPDIJ was established long after MI An-Nur which was 

founded in 1962. MI An-Nur was accidentally founded, 

driven by the many children who came to recite in musholah-

musholah (Madrasah Diniyah/MD) until Juz 30 Al-Qur'an 

which is developed then. The An-Nur MI was located at the 

point of the Jagasatru market nowadays. The establishment of 

YPIDJ was urged by the government to regulate that private 

schools should be sheltered by a foundation. While the level 

of further education, MTs An-Nur was established long after 

MI An-nur was established which is on the 90s. 

Ponpes Jagasatru was established in 1920. This ponpes is 

located at Jl. Jagasatru No. 58, Pekalipan, Cirebon, West 

Java. The number of santri in the Ponpes Jagasatru was 275 

with the details of 100 male santri and 175 female santri. 

Santri who stays overnight is 270 people in total and who 

doesn’t stay overnight is 5 people. The teaching staff is 27 

people. 

Ponpes Jagasatru was unintentionally formed because in 

the 50s there are many people came from various sub-

districts in Cirebon Regency such as Sumber, Plered, Megu, 

Weru using carts since Saturday night to attend recitations on 

Sunday morning to evening. They also stayed overnight to 

attend the recitation of Habib Muhammad bin Syekhoni bin 

Yahya on Friday morning and Saturday morning. Seeing the 

large number of participants who are want to stay, finally the 

Habib Muhammad bin Syekhoni bin Yahya family made two 

rooms for lodging (reciting and staying) and then formalized 

in the 1990s. The learning activities took place from the 

mosque to the mosque which lent the place, until a rented one 

next to the pig slaughterhouse was given so it smelled to the 

class. 

 

B. Educational Communication in Pondok Pesantren 

Jagasatru Cirebon 

In most pesantren, being a santri is usually accompanied 

by an education in a formal school. In the Ponpes Jagasatru, 

santri were allowed to just be the santri, they were also 

allowed to become santri while taking formal school outside 

YPDIJ. The benchmark for graduating the santri is not 

finished from the MA school, but after reciting the Al-Qur'an 

or khatam Juz Amma, then goes home and does not become a 

santri anymore, but there are also those who have studied and 

have graduated MA and are still living in Ponpes Jagasatru. 

Many of those who were not accompanied by formal schools 

and chose to become salaf santri only. 

The Alumni will receive a report for banat (girls santri), 

besides that they also receive a khatam diploma. While there 

is no report card for salaf because it is not structured. Salaf 

graduation standards are seen from banat, declared to pass if 

they have reached fourth class. Parents often consult verbally 

with hut caregivers, to inquire about the development of their 

children, whether they have been able to care or not. 

The ponpes system is only owned by Yemen and 

Indonesia. While Indonesia itself only knew Arabic, even 

though initially it was Yemen. In Jagasatru there was a 

forerunner to the pesantren from Habib Syarif Muhammad 

bin Syekhoni bin Yahya’s father, namely Habib Muhammad 

bin Syekhoni bin Yahya. Habib Syarif Muhammad bin 

Syekhoni bin Yahya, a son of Habib Muhammad bin 

Syekhoni bin Yahya is one of the teachers at An-Nur, at that 

time it was not yet an MI, it was still a children's recitation. 

The institution is there but it has no place until finally it 

becomes MI. It is difficult to find the writing about education 
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system that took place at YPDIJ. It is because they have the 

principle that the recite is dealing with teachers, so it is still 

kejawen, lacking on scientific tradition. Seeing the vacancy, 

the second informant compiled a thesis about YPDIJ. 

Regarding the vision and mission, it is also not written in 

writing. Based on the explanation from the second informant, 

both pesantren and formal institutions under YPDIJ, Habib 

Muhammad bin Syekhoni bin Yahya has a mission to provide 

good basics in various fields. 

 

"Vision and mission does exist, at that time I was interviewed, 

then I wrote, it is not done in the foundation, and indeed we do 

not have the tradition of writing it, even if it is formal, in An-

Nur there is a vision and mission when there is a need from the 

government, which when we arrange ourselves, structurally, we 

cannot verbally hereditary, people can interpret it differently, 

finally this must be confirmed, it must be written, but yes, how 

come, the culture is different, the scientific tradition here doesn't 

exist." 

 

There is no core teaching in the Ponpes Jagasatru, they 

only have a routine program like the one done at the girls' 

house, Monday to recite a certain book, Tuesday the other 

books, then at 2–4 P.M. for banat. There are classes such as 

preparation classes 1, 2, 3, 4 which are in a separate structure, 

under the girls’ hut, but the headmaster is separate, the 

teachers are separate, the curriculum is also separate. The 

girls’ house is chaired by Annisa Yahya and represented by 

Syaikhoh Yahya, the sister of Habib Humed who was the first 

informant of this research. The lessons in the girls’ hut 

consist of fiqih, aqidah, and Arabic. The books which are 

read or taught are usually the salaf hut curriculum, but if the 

standard is based on the khatam Juz Amma and the Qur'an. 

The point is Juz Amma, then the Qur'an, it takes place 

after every maghrib, the others are additional. The salaf 

recites the ears. Reciting the salaf consists of bandungan (in 

Cirebonese and Sundanese term) or bandongan (in Javanese 

term) it means reciting collectively, read the qasidah verses, 

and recite the books. While banat in the afternoon was 

classical, sometimes reading books. 

In terms of leadership, based on the story of the first 

informant, Habib Syarif Muhammad bin Syekhoni bin Yahya 

advised that "cover your charity as you close your disgrace", 

because the risk is big, the responsible on the community is 

also heavier. Habib Syarif Muhammad bin Syekhoni bin 

Yahya himself does not want to be called ‘Habib’, but just 

‘Kang’. To Habib Muhammad bin Syekhoni bin Yahya, 

people call 'Abah Syekhoni', as in Cirebon when we call our 

parents as 'Abah'. In other places this has been considered a 

problem. Many santri who came from Central and East Java 

saw santri in Jagasatru as uncivilized because they did not 

call 'Kiai' to the leader of the pesantren. 

Parents trust their children to stay at Ponpes Jagasatru 

because of a personal approach. They saw Habib Syarif 

Muhammad bin Syekhoni bin Yahya figure. There are even 

parents who come to help in the kitchen, then their children 

are placed in the ponpes. So the orientation of parents is not 

academic. 

In Ponpes Jagasatru, santri can come and go at any time. 

Santri is allowed to no longer be able to stay even though it is 

not yet qualified because the purpose of the program does not 

have to pass. 75% of santri are also formal school students, 

then they are also a santri. Salaf is only 25%. If the santri has 

graduated from the formal school, they will be allowed to 

move to a place unless they want to continue to the khatam 

Al-Qur'an. So it depends on each santri. 

Habib Syarif Muhammad bin Syekhoni bin Yahya gives 

an advice to the santri: "don't desire to be a preacher, but 

intend to eliminate ignorance". Many alumni felt the 

teachings of the Ponpes Jagasatru after being far away, that 

they were taught to mingle in the community, not to become 

a new society. 

The teachers who taught at YPDIJ were also a freedom 

fighters, so in the 1960s, around 1962-1964 many students 

were left to war, but the learning process still continued. 

Nowadays, the teachers consist of families and students who 

are considered qualified. 

The organizational structure of the girls’ hut consists of 

the chairman and vice chairman of the family. Whereas 

secretaries, treasurers, and other administrators were taken 

from senior santri who were already qualified, they were 

collected in one room side by side with the administration 

office. 

Santri came from area III Cirebon, Bekasi and Jakarta, the 

majority of their parents had been santri in Ponpes Jagasatru. 

In quantity, the salaf santri are getting smaller, but in the 

study, the salaf is still ongoing. All santri also attend formal 

school. Salaf santri is also the same, except for the morning 

recitation schedule. 10 A.M. began to recite up to 12 o'clock, 

it means that students who go to formal school cannot take 

the salaf recitation once a day. Especially for female students 

who want to go to formal school must go to An-Nur starting 

from MI, MTs, to MA. While male students can go to formal 

school outside An-Nur. 

 

TABLE I SCHEDULE 

Time Activity 

07.00-13.00 formal school 

13.30-15.30 recitate barnah by banat (girls santri) 

15.30-17.00 recitate salaf, depends on the book, the book is different 

everyday with bandungan or sorogan (reciting 
individually in line with the mechanism for santri to go 

forward one by one to the ustadz with the books based on 

syllabus) and read qasidah or burdah verses 

After 
maghrib 

read Al-Qur’an, there is santri who still recitate using 
qira’ati method, the other is using Juz Amma, or already 

to Al-Qur’an. 

After isya bandungan until 10 PM, even they can start the recitate on 
9.30 PM 

 

Santri rarely return to their homes, at least once in three 

months. Parents are more often to visit the santri at Ponpes 

Jagasatru. Holidays are given during Ramadhan and Maulid 
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Nabi. The duration of the longest holiday is given after the 

khatam when entering the month of Ramadhan. On the month 

of Ramadhan holidays, the pesantren opens the pasaran for 

public and for santri who want to recite for 20 days or 3 

weeks. Pasaran is recitate tradition in salaf pesantren all 

over the Java. Pasaran is an optional syllabus. Kiai on the 

pesantren put up a list of books to be read at certain times 

during the month of Ramadhan and anyone or public citizen 

may follow them. When formal school is not yet for referral 

the report card, most students who attend the formal school 

are also attend the pasaran. 

Ponpes Jagasatru and YPDIJ provide their financial 

operations independently. Beside from santri contributions 

by the registration fees for salaf santri and female santri for 

IDR 400,000 a monthly fee for IDR 35,000 (for electricity 

and water), MD fees and banat for IDR 10,000 they also 

receive assistance from the giver selectively, for example to 

repair damage in the female santri classroom. The givers are 

alumni of the Ponpes Jagasatru. The principle is that you can 

accept assistance as long as you do not propose it. Based on 

the explanation from the first informant, the Ponpes Jagasatru 

had received assistance from the government for IDR 

40,000,000 but had to be deducted for stamp duty and 

administration for IDR 25,000 so that only IDR 39,975,000 

was received. Kang Ayip ordered to return the money 

because he said "oh, it means the money is not for Ponpes 

Jagasatru. The money for Ponpes Jagasatru is 40 million, this 

is not 40 million." Then they say: "it's a common things to be 

happened". But, still the money is have to be returned. On 

another occasion, Ponpes Jagasatru also received rug 

assistance, but the carpet was arrived, then it was also 

returned because of the thick rug, not as thin as a carpet. The 

female hut does not receive assistance from the government, 

but receives assistance from the givers such as ceramics for 

the cubicle floor. 

 

IV. CONCLUSION 

Ponpes Jagasatru runs educational communication on its 

teachings with a very flexible considering that the students 

are also students from formal schools. This makes a balance 

in the intellectual level of students between the academic 

field and in their religion field. There is no core teaching 

given. Even the founders did not teach their santri to become 

preachers, but intended to learn to eliminate ignorance. The 

alumni also felt the benefits of being taught to mingle with 

the community, not to become a new society. That explicit 

message is much more relevant to the conditions of 

indonesian Muslims and the Indonesian people these days 

which tend to be exclusive and diminish the social cohesion. 

Studying at the diaspora of Hadhramis in Indonesia means 

learning from history that ponpes is indigenous to Indonesia. 

The discovery of this study could be a model for pondok 

pesantren salaf in Indonesia, that santri should mingle with 

the community and not create any exclusivity by forming a 

new society. Academic advice for the next researcher is to 

elaborate on the other Hadhramis communities considering 

that the literature on this diaspora in Indonesia is very 

minimal, as evidenced by researchers who have difficulty in 

finding literature on Hadhramis in Indonesia. In addition, 

specifically for the Hadhramis community in Cirebon itself, 

there have been no studies exploring Ponpes Jagasatru beside 

one thesis that is not widely publicized. Further research can 

also be done using other concepts than educational 

communication. 
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Abstract—This paper aims to examine the role of 

language used in female daily forums to construct the identity of 

the Suhu. Since, the absence of face to face communication in 

this virtual community, leaves only text and image in the forum 

as the only identity (discourse) understood by other forum 

members. Suhu refers to a special member who has ability to 

answer problems of other members about products from a certain 

brand. There are bluepanda the suhu for Sulwashoo; Nate88, the 

suhu for Erha21 and snowyland, the suhu for Secretkey. They 

constructed their identity in the forum so that other members 

trusted them and even mistook bluepanda for a beauty advisor 

from Sulwashoo. We use Foucault’s perspective of discourse. 

Identity according to Foucault requires recognition from others, 

formed by a series of opinions which involve confirmation, in this 

case by other forum members. 4 categories are found, as the 

content generated by the Suhu.  (1) all uploaded information 

related to brands/products, (2) Suhu’s opinions on 

brands/products, (3) information link and (4) venting and 

solution giving.The other member recognize the Suhu from the 

content that they generate. They use language that has permitted 

to use by Femaledaily Network as the company who owns the 

forum. The usage of slangs which are comfortable to use is 

considered important. It is even include as a strategy to draw 

more members.  

 

Keywords - identity construction, virtual community, language, 

femaledaily forum, suhu 

 

I. INTRODUCTION 

The development of new media brings forth a series of 

changes, especially in virtual reception. Interactive features 

in new media also enrich the users’ perspective when they 

use the media. It’s especially related with difference in the 

users’ time, distance and location experiences, forming 

virtual identity, community and sense of membership in new 

media [1]. It is also related with the shift of users’ 

perceptions on mediated virtual interaction (computer-

mediated-communication) and biological interaction (face-

to-face). In a more general sense, new media also impacts 

organizational pattern and production at macro level. It 

shifts media ownership, media culture, industry, economy, 

access, control and regulations.  

The implications above are inseparable from the 

characters of the new media, which are digital, interactive, 

hypertextual, virtual, networked and simulated [2].  The 

shift from old to new media so that information which 

existed in the past doesn’t just disappear. Virtual means not 

‘real’. This character makes members of virtual 

communities freely display themselves differently from 

themselves in the real world. Networked means there are 

several networks which strengthen each other to help people 

find and use virtual communities in finding information. 

Meanwhile simulated refers to virtual communities which 

are part of the new media which are closely related to 

imitation or simulation. Every content which appears on 

virtual community has great possibility of being imitated by 

the users.  

Virtual community is one of the impacts of the 

development of new media. It’s because virtual community 

meets all characters of new media by Lister. Virtual 

community is digital because it can’t move beside on digital 

platform. It’s interactive because the members of virtual 

community can have two-way communication in real time. 

Hypertextual means every existing information on the old 

media such as television, radio, and newspaper is put into 

the new media with adjusted appearance. It serves as a 

transfer database 

One of the virtual communities in Indonesia is 

Female Daily Community which is under the management 

of Female Daily Network (FDN). It claims that most of its 

members, even up to 99%, are technologically literate 

women who enjoy sharing information with other members 

(Anonim, Kisah Sukses Hanifa Ambaddar dan Affi Siregar 

Membawa Female Daily menjadi Forum Wanita Terbesar 

di Indonesia, 2016). Here, community is a part of the 

business strategy of the founder and CEO (Chief of 

Corporation) of Female Daily, Hanifa Ambaddar. 

According to her, networking and making connection are 

the value added of a social media business. As stated by 

Seth Godin, a writer, entrepreneur and marketer, “You can 

use social media to turn stranger into friend, friend into 

customer, and customer into seller.[3] 

The phenomenon of virtual community affects the 

language often used by the members. A certain language 

may not be understood by some people who aren’t members 

of a particular community. There is no specific name for the 

language diversity, so it’s referred to as the language of 

female daily virtual community. 

Language use becomes one of the most important 

aspects of expression given action of the suhu. The skincare 

talk! Forum which the suhu use becomes a media for self-

disclosure since the suhu who become centers of reference 

for other members require important self-disclosure. It’s 

because (1) it brings out positive behavior on oneself and to 
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other and (2) self-disclosure reinforces the importance of the 

relation with other people [4] 

 

II. RESEARCH METHODS 

 

 We use netnograhpy to analyze the data we get 

from the participants. It is new qualitative research 

methodology that adapts ethnography research techniques to 

the study of culture and community emerging through 

computer-mediated-communication.  

 We have three participants who are willing to give 

us permission to analyze their accounts. They are nate88, 

snowyland, and bluepanda. 

 

III. DISCUSSION AND RESULT 

 

The researchers tried to analyze the identity 

constructions using discourse perspective. In accordance 

with the discourse perspective developed by Foucault, the 

identities of the members of skincare talk! forum of 

femaledaily can’t stand on their own. It means that the 

identities must reflect the others and are inseparable from 

the recognition by other forum members. As an illustration, 

bluepanda wouldn’t exist or be recognized as a suhu if they 

didn’t have any friend network or wasn’t listed in any 

thread. As described above, femaledaily network has 

features which allow the users to only display their names 

and hide other information, so that only certain members 

can access the information. This is where subject presence 

discourse operates. For someone who isn’t listed as a forum 

member, bluepanda doesn’t exist and therefore bluepanda is 

also not in femaledaily forum. This is why identity 

according to Foucault requires recognition from others, 

formed by a series of opinions which involve confirmation, 

in this case by other forum members. However, just as how 

Foucault discusses subject in episteme that the subject is 

present in language and not in God or human which he 

considers are dead, text and image in forum are the only 

identity (discourse) understood by other forum members 

(the other). 

Moreover, discourse isn’t only understood as a 

series of words or textual propositions, but also produce 

others. So, the main issue of discourse is who produces 

discourse and what is the effect of the discourse. It’s then 

concluded that discourse is always related to power, who’s 

in power and who’s marginalized. “Power is everywhere, 

not because it embraces everything but because it comes 

from everywhere” [5] 

 Some of Foucault’s views on power are different 

from the general definition of power. Power in Foucault’s 

view isn’t owned but practiced in a social space. It’s 

realized in arrangements, rules, regulatory systems, where 

there are humans who have certain interrelation with the 

world. Moreover, power doesn’t work negatively and 

repressively, but positively and productively. It means that 

power strategy doesn’t work through oppression, but 

normalization and regulation, i.e. upholding and punishing 

to discipline. 

 This power strategy is used by femaledaily network 

in the forms of rules which must be obeyed by the members. 

These rules must be known and observed when the members 

upload contents to the forums. There are some sanctions 

given by the admins in each forum on forum members who 

violate them. The sanctions could be content removal or 

banning a member from uploading any content within a 

certain period. 

 Because I think on Female Daily people, especially 

in the past, review honestly. If you fake it or copy it 

from somewhere else, you will be banned. That’s 

how it is. That’s how far they go. If you’re found to 

have lied or something, you’ll be banned. So I trust 

them. I still do. Especially because I was active 

there in the past, so I knew it when someone 

suddenly disappeared. (source: interview with 

bluepanda, 23 November 2018). 

 

 The banned status even appeared on the account 

profile of the user in question. 

Figure. 1 

Sample of Banned Account  

 
 The rules can be found when someone enters 

femaledaily network page. They’ll find several articles 

under Term and Conditions. There is also a Code of 

Conduct which must be observed. Also, there are some rules 

in the subchapter By Uploading Content onto Female Daily 

and Participating in the Community, User is expected to 

agree on some conditions on their behaviors. Lastly, Female 

Daily Network ask the member to follow some stipulations 

on uploaded content. 

 The terms and articles on the page reinforced the 

power of Female Daily Network over the members. They 

must do and/or not do some things if they wanted to 

maintain their membership in Female Daily virtual 

community. 

 The researchers will only describe the stipulations 

on uploaded content considering it was the reference of the 

suhu and other members when they produced texts.  

 Therefore, the researchers analyze some samples of 

written language used in the forum, especially by the suhu 

and other forum members, after being adjusted with the 

purpose, to determine the expression given aspect in the 

conversation texts in the forum. The categories were : a.   all 

uploaded information related to brands/products, b. Suhu’s 

opinions on brands/products, c. information link and d.  

venting and solution giving. 

a. All uploaded information on brands/products 

 As forum members who were considered suhu, the 

opinions and responses of bluepanda, nate88 and snowyland 

were highly anticipated. The suhu were often mentioned in 

conversations when members were discussing something. 

Mention is a feature to call related suhu to give a comment 

or response.  

In fact, bluepanda and snowyland wrote 

information on products released by Sulwashoo and Secret 
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key which were put on the front page of the forum. The 

product information became some kind of FAQ and 

frequently asked question. With this information, new 

members were expected to not ask similar questions. After 

reading the information uploaded by bluepanda and 

snowyland, they were expected to ask other questions. 

Therefore, since one opened a thread of a brand, they could 

find out who was the suhu on the forum by observing who 

was used as reference in FAQ answers. 

Bluepanda uploaded contents on Sulwashoo 

products. The contents included Sulwashoo official link to 

show products which have been released by the brand. 

Then, bluepanda gave brief information on each product 

based on their experience in using the product. Lastly, 

bluepanda suggested which products should be bought by 

forum members. 

 In terms of discursive language, the researchers 

found several terms or jargons used by bluepanda. For 

example, in text point 6, FB : Princess Keiko. This one 

doesn’t seem to be a FD member. FD is short for Female 

Daily. It means that Princess Keiko wasn’t a member of 

Female Daily community which hinted that forum members 

wouldn’t find Princess Keiko’s account on any forum on 

femaledaily. The classification was unavoidable. The terms 

FD member and non-FD members caused senses of we-ness 

and they-ness which were forms of a shared identity in the 

community. In turn, this encouraged a sense of belonging to 

the community. This was in line with Forsyth’s statement 

that groups have a sense of ‘we-ness’ that enables members 

to identify themselves as belonging to a distinct entity 

(Forsyth, 2006). Femaledaily network regularly held offline 

activities by gathering the members to enhance the sense of 

belonging in the community. The offline activities were the 

5th business strategy of ke-5 Femaledaily[6] 

 There were other terms, such as cumuk which is 

short for cuci muka or washing face. The term was 

commonly used by the suhu and members of Femaledaily 

forum and was a part of the language they used in the 

forum. Another term was racun (poison) which according to 

Indonesian Dictionary means 1. a substance (gas) which 

could cause pain or death (if consumed, inhaled),-2. Chem a 

substance which reduces the quality of metal or gilding; 3. a 

substance which damages or inhibits catalytic or enzymatic 

action; 4. that which destroys the mind (kbbi web.id). On 

femaledaily forum, the word racun refers to a new product 

suggested by the suhu to be used by the members and is 

considered very tempting. So, it was common to find people 

saying, for example, 

Because I read this thread I was poisoned to try SK 

Black Out Pore Minimizing Pack.. and on 

koreabuys there was a discount so it was just 

67.500! but the delivery requires forwarding over 

100k.. sobs.. if anyone is interested, let’s buy it 

together so we can save the shipping fee 

(Wennykyuuto’s account, Secret Key thread of 

femaledaily forum). 

 

b. Suhu’s Opinion on Brand/Product 

   One of the most highly anticipated contents was 

the Suhu’s opinion on certain products on the brand forum. 

Bluepanda had summarized their opinion on every product 

they had used on the FAQ page above. One of them was 

Sulwashoo herbal facial wash she used. My HG 

soap…although it’s a bar of soap, it’s not rough, lasts a 

long time and is very clean. It also clears the skin. It 

definitely smells like ginseng (bluepanda, FAQ of 

Sulwashoo forum of female daily. 

 My HG soap or my Holy Grail soap means their 

best soap. The term was commonly found when discussing 

must-have products and the reasons why people should have 

them. In the glossary, mybeauty journal website defines 

Holy Grail as a term commonly used for essential beauty 

product one trusts and uses every day[7]   

 Beside HG, the term DC or Discontinued was also 

often found. It refers to certain products which are no longer 

produced. Other terms, such as OOT or Out of Topic, BO or 

Break Out (damaged facial condition), and IMO or In My 

Opinion, are also often used in conversations on femaledaily 

community forums. 

Figure. 2 

Sample of Content Uploaded by Snowyland when 

Giving Opinion of a Product  

 

 
              Source : femaledaily.com 

 In terms of word choice, snowyland’s vocabulary 

was taken from day-to-day conversation which was adopted 

into virtual forum. Combination of Indonesian, English and 

even local languages were understood by people they talked 

to. It was because in female daily network these languages 

were commonly used, not only on virtual community 

forums, but also other articles.  

 An interesting finding was made. The word Mak 

was used by the members to greet each other. One of the 

examples was snowyland’s post above. @ryanese, I just 

tried my cece’s STE regular, but I just touched it once..imo 

it doesn’t match my night regime..I haven’t tried STE 

rose…which eye cream do you use maak? 

 The vocative word mak was used on nearly all 

forums on femaledaily virtual community along with foreign 

words and product names which are occasionally difficult to 

pronounce. Usually, the vocative word mak is associated 

with women from lower social class. According female 

activist and feminist researcher, Ruth Indiah Rahayu, the 

terms emak and ibu have very different ideological contents. 

Emak is for the lower social class, while ibu is for the upper 

social.[8]  

This contradicts the profile of the members of 

female daily community who are generally women from 

upper social class. According to Hanifa Ambaddar, the CEO 

of Female Daily Network, 60 percent of the members of 

female daily members were professionals, 20 percent were 

entrepreneurs, while the rest was students and housewives. 

The age range was 25 to 35 years old, and 70 percent of 
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FDN members lived in Jakarta, while the rest lived in other 

major cities such as Bandung and Surabaya[9] 

The vocative word Mak had undergone a shift from 

the original meaning which addresses a woman who is one’s 

biological mother. In Indonesian Dictionary, mak means 1. 

Female parent; Mother; 2. Term for a woman who deserves 

to be called mother or equal to mother [10]. Today, the term 

mak is commonly used for women regardless of age and 

motherhood. Now, emak is a slang which doesn’t only refer 

to a married woman who is a parent, but also an adult and 

unmarried woman. 

The usage of slangs which are comfortable to use 

on femaledaily virtual community was considered 

important. It was even a strategy to draw more members. In 

an online article, Hanifa has stated that a combination of 

content and language style is a way to make more people 

visit the website (https://marketing.co.id/female-daily-

baurkan-kualitas-dan-gaya-bahasa/). 

When uploading content, the suhu and other forum 

members must follow a set of rules they had agreed on. Ever 

since they registered to be a member, they were considered 

to have known the rules and to intend to follow them. It was 

consistent with Foucault’s statement that power doesn’t 

work negatively and repressively, but positively and 

productively, i.e. by a set of binding rules.  

One of the contents which show snowyland’s 

cautiousness to not be considered violating the rules can be 

seen in the screenshot above. @dington nope, they’ve lest a 

long time ago maak… around agt-sept if I recall correctly 

…there’s just BHA and b*enton is pretty good..I’ll VM the 

details later..I don’t want to be OOT here… 

Snowyland mentions another brand on the Secret 

Key thread. However, the rule stipulated staying on the 

theme. Mentioning another brand was considered being out 

of topic. Therefore, to avoid sanction from the 

administrator, snowyland sent private message to a member 

called dington about information of the brand. 

c. As Information Link 

 The suhu’s mastery was often misunderstood to 

mean that the suhu were company representatives. 

Bluepanda was thought to be a Beauty Advisor of 

Sulwashoo. Beauty advisor is a person who works for a 

brand to explain the types, functions and uses of the brand’s 

products. 

 I often get annoyed when members keep asking 

things. So now on the second thread it says “read 

page 1!” there wasn’t anything like it before. I 

noted the pages, I remembered them. I wrote them 

down so that people wouldn’t keep asking the same 

things. That was why I was annoyed, because it 

was repeated. Some people even thought I was a 

BA of Sulwhasoo. They mentioned me “are you the 

BA?” “no” I said. They thought I was secretly a 

BA who marketed things, which annoyed me, 

because we can’t sell things on the forum. They 

thought I was selling things. “no”, I told them. “I 

really use them” (source: interview with 

bluepanda, 27 November 2018). 

 

 Members often asked about brand company 

policies to the suhu due to this misunderstanding. Usually 

the suhu would give them the contact information of the 

representatives in question or relay information from the 

representatives to members who need the information. 

 

 

 

 

 

Figure. 3 

Sample of Snowyland’s Informational Content  

 

 
On her upload, snowyland provide the email 

address of the representative of Secretkey. This was related 

to a question from dee_01 on the ingredients of a certain 

Secretkey product. Snowyland claimed to not know in detail 

the composition and content of the product, so they 

suggested dee_01 to directly as the brand representative. 

d. Venting and Solution Giving  

Sometimes, the contents uploaded by the suhu were 

venting on products they had used. Sometimes the suhu 

were upset because they couldn’t provide information for 

the members.  

Figure. 4 

Nate88’s Venting 

 
      

Nate88’s purpose in joining femaledaily virtual 

community was sharing information. Nate88 used the 

function of the virtual community as a place to vent. 

@intanmntr : sorry Say (Darling), I can’t help you because 

it’s very technical. You should show it to a doctor to be sure 

(Nate88’s upload). Similarly, Herring (1996) states that 

Indeed, virtual community messages tend to express views, 

provide and request information, express feeling, and 

suggest solutions. [11] 

IV. CONCLUSION 

 

The emergence of new media have a consequence 

on the rise of virtual community. They often have term and 

condition including on language usage. Female Daily 

network have rules on this matter that has to obey by its 

member including the Suhu.  

Their identity disclose when they generate content 

about some brand therefore the other member recognize 

them. The language used by suhu and members is not stilted 
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Indonesian but a slang and comfortable one. It is 

combination of Indonesian, English and even regional 

language such as Javanese or Sundanese. Since this is the 

kind of Indonesian language permitted by the company to 

use as the communication tools. 
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Abstract—This paper discusses children's character 

education in the story of Moses' mother. The research uses 

library studies, with subjective hermeneutic approaches. 

Historical searches related to the mother Moses rely on 

encyclopedias, history books and the Gospels, especially the 

Old Testament. This is because the story of Moses' mother was 

not fully described in the Quran. Based on the results of the 

study, it was found: first, the story of Moses' mother was not 

fully described in the Quran. Search efforts are needed in 

historical books, encyclopedias and gospels. Secondly, in the 

story of Moses' mother, there was found a spiritual education, 

in the form of faith and belief in Allah SWT 

Keywords—Yokabed, Spiritual Education, Faith, Belief 

I. INTRODUCTION  

Education is a human activity to gain knowledge and 
understanding of something that is expected to be a vehicle 
to improve and develop all human potential or talents to be 
relatively better[1]. Education is carried out through three 
channels, namely: formal, non-formal and informal path 
education. Formal education is pursued through educational 
institutions, namely schools. Non-formal education or 
community-based education outside the school. The 
community education that is learned is adjusted to the 
developmental needs of the community. While informal 
education is family education that has a role in education for 
their children[2]. 

Family is the first and foremost place for the formation 
and education of children. Zuhairini stated that the family is 
the place for the first students to receive education and 
guidance from their parents or other family members[3]. 
Family is the main social unit, through which individuals are 
prepared for cultural values, customs and traditions [4]. 

Families who only have one parent due to death or 
separation are referred to as single-parent families having the 

potential to disrupt psycho-educational factors in children. 
Brooks (1987) in his research revealed that the fact of losing 
a partner caused by death has the potential to cause stress 
rather than losing a partner due to divorce[5].  

A single-parent can cause an imbalance in educating and 
guiding children and of course, family functions cannot run 
well. This psycho-educational factor will experience 
disruption when in the family experience family dysfunction 

Single parents automatically experience role changes in 
the family, they have a double duty that must be accepted. 
Mothers who become single mothers must get used to 
working all day, nurturing and educating their children. As a 
single parent, the mother must play the role of mother and 
father. Acting as a father, the mother must replace the 
father's position as the head of the family in charge of 
earning a living. Acting as a mother, the mother plays a role 
in caring for children, educating children, and taking care of 
household needs. 

Based on the search, it was found several studies that 
discussed the education of single mother family children as 
follows: Golombok[6]; Dronkers[7]; Mabuza[8]; Cherry[9]; 
Sylvestre dan Paez[10]; Kimbrough[11]; Layliyah[12]; 
Prayoga dan Hidayati[13]  

The study of women in the Qur'ȃn can be found in the 
following journals, including research conducted 
Ghadim[14]; Zulhamdani[15]; Rahim[16]; Suad Joseph and 
Afsaneh Najmabadi[17]; Sherif Abdel Azeem[18]; Barbara 
Freyer Stowasser [19]; Jane Dammen McAuliffe [20];Oliver 
Leaman, ed.[21]; Imam Immaduddin Abul-Fida Isma’il Ibnu 
Kathir ad-Damisqi[22]; Fatḥi Fawzi Abdul Mu’thi[23]; 
Ainul Millah[24]; Jumuah Saad[25]. 

The Quran narrates several stories of single mothers, who 
raise and educate their children. First, the single mother 
hakiki; namely a mother who raises and educates her child 

1st Annual Internatioal Conference on Social Sciences and Humanities (AICOSH 2019)

Copyright © 2019, the Authors. Published by Atlantis Press. 
This is an open access article under the CC BY-NC license (http://creativecommons.org/licenses/by-nc/4.0/).

Advances in Social Science, Education and Humanities Research, volume 339

36

mailto:toriqul210874@gmail.com
mailto:alefwasim@gmail.com
mailto:samsul2005@yahoo.com


alone, because her husband has died. This category consists 
of Hanna bin Faqudz the mother of Mary, and Maryam the 
mother of the prophet Isa a.s. Second, single mothers majazi; 
namely, a mother who raises and educates her child alone, 
because the husband is far from himself for a long time. 
Mothers in this category consist of 1) Sarah; mother of the 
prophet Ishaq a.s. 2) Siti Hajar, mother of the prophet Ismail 
a.s. and 3) Yokabed, mother of Prophet Moses a.s.  

II. METHOD 

The discussion of children's education in the story of a 

single mother in the Quran uses the hermeneutic approach. 

Hermeneutics comes from Greek, which is from the verb 

hermēneunein, which means to interpret, interpret, translate 

and act as an interpreter in order to distinguish hermeneutics 

from hermetic. See Nashr[26]; Lihardson[27]; Budge[28]; 

Bertens[29]; Palmer[30]; Musbikin[31]; Hart[32]; Faiz[33]. 

Bauman (1978) defines hermeneutics as an attempt to 

explain and trace the message and basic understanding of a 

speech or writing that is unclear, blurred, dim and 

contradictory which creates confusion for listeners and 

readers[34].     

III. STORY OF MOSES’MOTHER 

The story of mother Moses a.s. enshrined in Allah in the 
Quran Surah al-Qaṣaṣ /28: 7-13 and surah Thâhâ/20: 38-40. 
All of them use the word ummu Musa or by using 
pronouns[21]. The mother of Moses the prophet was named 
Yokabed[35], meaning "Yahweh is the glory"; English: 
Jochebed) is the daughter of Levi[36] and mother of Miriam, 
Aaron and Moses. 

Based on records of the Hebrew Bible and the Old 
Testament Christian Bible. Yokabed comes from the root 
word "kabud"; honour, glory. There are also those who say 
their names are Yuhabil, Ayarukha or Ayadzarukhat. In this 
case, both the Quran and the Old Testament, do not mention 
the name of Moses' mother. Just mentioned the position as 
mother of Moses a.s. Al-Marghubi (2009) explained that the 
mother of Prophet Musa as named Ayarikha and some 
‘scholars there called it Ayadzikha[37]. 

The Israelites or the Children of Israel prayed to the 
Prophet Israel, namely Ya'qub ibn Ishaq ibn Ibrahim a. they 
were known as the Hebrew people. Their arrival in Egypt 
around 1750 BC. They settled in Egypt until they were taken 
out by Prophet Musa a. circa 1205 BC One of the pregnant 
women is ‘Imran's wife. He is ‘Imran ibn Qahuts ibn Azur 
ibn Lawi ibn Ya'qub ibn Ishaq ibn Ibrahim. In the Quran, the 
name is mentioned three times under the name Imran[38], 
and in the Old Testament under the name Umram[23]. 

At the time of the birth of the prophet Moses a. Imran 
was forcibly hired to make his way to the Pharaoh's palace in 
the capital Baramis. Baramsis is located east of the Nile 
Delta, built by Pharaoh I, perfected by Ramses II, then made 
the capital of the northern region by Ramses-Ramses later 
after the expansion of the Egyptian empire reached West 
Asia. The place is now in Qintir, one of the villages of 
Vacus, in the eastern region of Egypt[39]. 

Before the birth of Prophet Musa, the Children of Israel 
lived in slavery and oppression of Pharaoh as ruler of 
Egypt[23]. He killed every boy born to the Children of Israel 
for fear of the emergence of someone who would take over 

the throne of his kingdom and replace him as ruler of Egypt 
as this was predicted by the Pharaoh's trust shamans which 
the Children of Israel also believed[23]. 

The fear of the mother of Prophet Musa as for the birth of 
his son was known by Fir‘aun. But Allah SWT has 
determined that someday his son will be appointed as an 
Apostle to give instructions and warnings to Fir‘aun and his 
followers. Therefore, God inspired the mother of Prophet 
Musa to take his son to the Nile by putting it in a chest and 
not need to be afraid and worried because God would return 
to meet him with his son, as explained in Q.S. Al-Qaṣaṣ/28: 
7[40]. 

Based on the search of the author there is a valuable 
explanation in the Old Testament, Genesis, Chapter 2, 
Article 2.3; that Moses' mother put the chest with her child in 
the crevices of the alpha-plant stem with purple flowers on 
the river bank. Then he urged Sister (Musa) to find out what 
happened. This shows that Moses' mother did not put the 
chest in the sea[23].  There is no further explanation either in 
the Quran or the Old Testament, regarding what happened to 
Jokabed at the return of Moses to the house. As well as the 
lack of information regarding whether Yokabed participated 
with the Children of Israel the exodus from Egypt to Sina.. 

IV. CHARACTER EDUCATION IN THE STORY OF 

YOKABED 

The role of mothers in children's education is more 
important and dominant than the father's role. This needs to 
be understood because the mother of the person who 
accompanies her children more since a child is born, the 
existence and influence of the mother's influence on the 
mother is very dominant towards her child which starts in the 
womb[41].  

Based on the search of the writer, the story of the single 
mother regarding Yokabed was found in several letters in the 
Quran, including Q.S. Thâhâ/20: 37,38,39; al-Qaṣaṣ /28: 
7,8,9,10,11,12,13. Besides that, information was also found 
regarding Jokabed in Genesis 2 chapters 2.3. 

A. Faith Education 

Q.S. Q.S. Thâhâ/20: 38-39 is a continuation of the 
previous verse which provides information regarding the gift 
from Allah SWT to His messenger (Musa a.) Who has 
granted all his requests?. Verses 38-39 remind Moses of the 
blessings that have been bestowed upon him in the past 
related to what his mother experienced when his mother still 
breastfed them and behaved intently towards Pharaoh and his 
army so that they did not kill him. Moses was born during 
the time of Pharaoh and his army killed all babies born that 
year[42].  

This favour is related to when We reveal that it is 
inspiring to your mother something revealed that is inspired 
so that you are saved from the evil plan of Pharaoh. So 
Moses' mother made a chest for Moses, which he was still 
breastfeeding, then put Moses in the chest and washed it on 
the Nile, but was tied to a rope that was connected to his 
house. And one day Moses' mother went to renew the rope, 
but it turned out that the chest containing Moses was released 
and carried away by the flow of the Nile River. Because of 
that, Moses' mother's heart was overwhelmed by a deep 
feeling of grief. God answers the doubts that arise in the 
heart of Yokabed, with And I have bestowed on you the love 
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that comes from Me; and that you may be cared for under my 
supervision. Emphasis on the continuity of God's grace to 
Yokabed to calm and answer his heart's doubts about Moses' 
salvation[43].  

Thâhir Ibn ‘Asyūr explains that compassion that comes 
from Me[44] implies that love and affection towards Prophet 
Musa (as). Is something extraordinary, because he arises not 
because of the usual factors that give birth to love, such as 
introductions or benefits that will be obtained. The words of 
the wife of Pharaoh, (He) is the eyes of the heart to me and 
for you[45] to see Musa as. As his eye conditioning, before 
he expressed his hope to obtain benefits or make him a 
child[42]. 

The gospel gives an illustration when Jokabed Faith is 
tested when he can only let go of the baby away (Ex. 2: 3) by 
putting it in a pandanus and sweeping the coffin from the 
edge of the Nile. It is not easy for a mother to take her baby 
off in a chest in the middle of the river (there is no guarantee 
that a baby can survive in the middle of the river) risking the 
possibility that Moses' baby might not have survived. But it 
can be seen that this is the form of Yokabed faith, he 
believed that God protected Moses and let him go with one 
hope that his baby was in God's protection. 

Explanation in the Old Testament, Genesis, chapter 2, 
article 2.3; that Moses' mother put the chest with her child in 
the crevices of the alpha-plant stem with purple flowers on 
the river bank. Then he urged Sister (Moses) to find out what 
happened. This shows that Moses' mother did not put the 
chest in the sea. Yokabed showed his faith in Yahweh, even 
more, when baby Moses was no longer possible to hide. 
Yokabed showed his love for Moses while keeping the baby 
Moses alive by hiding for three months (Ex. 2: 2) even 
though there was an order from Pharaoh so that every baby 
boy was killed.  

B. Tawakkal 

Moses' mother gave his son's salvation to God. He 
begged for God's help and asked for His protection for his 
little son. And the heart of Moses' mother became empty. 
Indeed, he almost declared the secret about Moses, if we did 
not, we would strengthen his heart, so that he would be 
among those who believed (to God's promises)[46]. This is 
related to Yokabed's doubts about the inspiration revealed to 
him, so let the river take him to the edge. The purpose of 
choosing such editors is to emphasize the salvation of 
Moses. The fragment of the verse implies that Allah SWT 
arranged the flow of the river in such a way that finally the 
chest containing the baby, namely Moses a.s., arrived at the 
place where he could be picked up by Pharaoh[42]. 

Tawakal is a condition of the heart that truly depends on 
Allah to obtain benefit and reject the loss from the world 
and the hereafter affairs and surrender all affairs to Allah. 
tawakal is not a mere submission, it takes effort as an 
accompaniment of trust. In the story, Yokabed also asked 
Miriam to follow Moses' box. Although he had trusted God 
for Moses' salvation, he still tried to ask his daughter to 
watch the chest[47]. His mother's attitude of trust was 
rewarded by saving Moses while returning him to be cared 
for and breastfed. At the end of the story, the verse says, "So 
we returned Moses to his mother, so that he would be glad 
and not mourn and that he would know that God's promise 
was true, but most people did not know it"[48]. 

V. CONCLUSION 

The story of mother Moses a.s. enshrined in Allah in the 
Quran Q.S. al-Qaṣaṣ/28:7-13 and Q.S. Thâhâ/20: 38-40. In 
al-Qaṣaṣ/28: 7, Allah promises that the child washed by 
Yokabed will return to him, and God will make the child an 
apostle. This shows the divine power of Moses' mother's 
desire to feed her child. 

The desire of Moses' mother to breastfeed her child is not 
a direct part of the verse as a whole. However, in reality, the 
Quran reveals this aspect by putting it at the beginning. The 
return of the child so that he can be overtaken by his mother, 
will be able to fulfil his maternal instincts, and apparently 
able to eliminate anxiety about the fate of his child. The 
process of breastfeeding is a major factor for children's 
emotions and psychology, and an inseparable part of the 
child's growth process. 

Character education, shown by Yokabed's sacrifice and 
struggle to fulfil God's commands. God answers the doubts 
that arise in the heart of Yokabed, with And I have bestowed 
on you the love that comes from Me; and that you may be 
cared for under my supervision. Emphasis on the continuity 
of God's grace to Yokabed to calm and answer his heart's 
doubts about Moses' salvation. His mother's attitude of trust 
was rewarded by saving Moses while returning him to be 
cared for and breastfed. 
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Abstract—This study aims to investigate the construction 

made by local television media in compiling the schedule and 

the format of religious programs broadcasted by them. By 

applying qualitative descriptive approach where the data were 

collected by interviewing and documenting, this study is 

conducted at 5 television station in Central Jawa. The 

investigation was conducted by involving content analysis, 

using the following parameters (1) economic and political 

forces (political economy approach), (2) media managers, as 

active parties in the production process (organizational 

approach) and (3) The combination of various internal and 

external factors of the media (cultural approach). The results 

indicated that the internal and external factors were the most 

dominant factors than the other two, namely economic-

political and the media owner factors. The construction of 

Muslim holiday on Friday and the worship hours in it, 

enhanced the choice of placing a lot of Islamic religious 

programs on that day, especially during the worship hours. 

The sacredness of the worship day and hour is the main factor 

in determining the schedule of religious programs. 

Keywords—Content Analysis, Local Television, Religious 

Program, Media Construct 

I. INTRODUCTION 

The law ratification, permits the establishment of local 
television, which made more people to locally harbor their 
initiatives to establish TV stations in their respective regions. 
Article 7 of the Ministry of Information Decree number 111 
of 1990 opens doors for private companies to established 
brodcasting stations [1]. Televisi Pendidikan Indonesia (TPI) 
emerged as the first private station in 1991. The nuances of 
the new order (Suharto era) regime at that time were full of 
nepotism as the owner of TPI was a member of the 
President's family  [2] and its schedule pattern was 
implemented by Televisi Edukasi, owned by the Ministry of 
Education and Culture, hence it  broadcasted many 
educational programs - in accordance with its name - from 
elementary school to high school levels. 

Amid national televisions siege that adhere to capitalist 
ideology and are only owned by several media 
conglomerates [2],[3], local televisions strive to exist by 
presenting a variety of specific district programs. For 
example, JTV (Surabaya) prepares news broadcasts in 
Javanese and Madurese, while Bali, Yogya and Borobudur 
TV take on a segment of the audience who are bound by 
local culture. Favorit TV (Padang) features a special 
broadcast of Minang customs. TV Manado and TOP (TV 

Orang Papua), program the characteristics of local humor, 
based on the region, in order to attract the viewers’ attention 
[4].  

Indonesia is the biggest Muslim country compared to any 
other Muslim countries in the world [5], although Saudi 
Arabia is the origin of Islam. Furthermore, this fact enables 
televisions to promote religious programs as the main 
programs. However, the fact remains that televisions in 
Indonesia, including the local ones, do not place doctrinal 
programs as the main schedule, they are only brodcasted 
during Ramadan so as to gain rating [6], [7], [8], [9]. The 
portion utilized for religious affairs is therefore little, when 
compared to entertainment and the likes because they are 
only placed in the morning, at the start of the day, or at night, 
at the end of the day, through religious lectures, delivered in 
a classical manner. Based on  the variance of religious 
lineups on national television, e.g. reality programs, Islamic 
TV series, talks, comedy, religious lecture and others[10], it 
is of interest to study the pattern of religious program on 
local television. 

II. RESEARCH METHOD 

Using a descriptive qualitative approach, data was 
collected by interviewing up to 5 local television station 
managements in Central Java, including Banyumas, 
Semarang, Ratih (Kebumen), Simpang 5 (Pati) and TVKU 
(Semarang) TV. Each station however, possessed different 
characteristics, which makes the information obtained varied 
enough to represent a variety of backgrounds. Banyumas and 
Semarang TV are owned by local investors, while Ratih TV 
is owned by the Kebumen Regency Government. 
Furthermore, Simpang 5 TV Pati is a interconnected local 
station, owned by the Jawa Pos News Network group, while 
TVKU is pioneered by UDINUS Semarang and broadcasted 
from campus. Investigation was further carried out, using Mc 
Nair content analysis [11], with the following parameters, (1) 
economic and political forces (political economy approach), 
(2) media managers as an active party in the process of 
programs production (organizational approach) and (3) a 
combination of various internal and external media factors 
(cultural approach). 

III. RESULTS AND DISCUSSION 

Some television stations broadcast religious programs 
every day, but others only do this on Fridays and Sundays, as 
shown in table 1. Furthermore, those that televise those 
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programs every day have broadcasting time in the morning 
and evening before Maghrib. Besides that, the common 
understanding that Friday is Muslim holiday, constructs the 
thoughts of station managers to display doctrinal content on 
that day. The most time slots for brodcasting Islamic 
programs are in the morning and in the dawn (just before 
Maghrib) where Muslims worship. Hence, this pattern is in 
line with what was conveyed by Robert Abelman, stating 
that according to secularist view, watching religious shows 
on TV subtitute people’s worships in holy places [12]. This 
view of watching religious shows in secular countries turn 
out to also ensue in Indonesia that is known as a religious 
country. 

Religious information shared in TVKU Semarang, 
originates Islamic contents from collaborating with MAJT 
TV Semarang, a local station, set up by the management of 
the Central Java Grand Mosque, with aims of providing 
alternative clerical programs to the people in the locality and 
its surroundings, which is advantageous to both parties. 
Furthermore, MAJT TV has benefited from the broader 
broadcast, utilizing TVKU Semarang network, who 
conversely receives a considerable number of content 
without the hassle of going through production and also at a 
considerable cost. Therefore, the portion of religious 
programs in TVKU Semarang is expanded by up to 240 
minutes per day, whose broadcasting patterns are morning 
and evening shows, also night and midnight (as a closing 
program), as shown in table 1. 

TABLE I.  RELIGIOUS PROGRAMS ON LOCAL TELEVISION 

 Day Hour Duration  

Simpang5 

TV 
Monday-

Sunday 
05.30 – 

06.00 

17.30 – 

18.00 

60 minutes/day 

Semarang 

TV 
Friday 

and 

Monday 

17.00 – 

18.00 

08.00 – 

08.30 

60 minutes/day 

Ratih TV Friday 

and 

Monday 

21.00 – 

22.00 

16.00 – 

17.00 

120 

minutes/week 

TVKU Sunday-

Monday 
04.30 – 

05.30 

21.00 – 

22.00 

23.00 – 

24.00 

07.00 – 

08.00 

240 

minutes/day 

Banyumas 

TV 
Sunday-

Monday 
07.00 – 

07.30 

11.00 – 

12.00 

17.00 – 

18.00 

150 

minutes/day 

 

The sacralization of the day, related to religious activities 
built in the community, creates the construction for television 
media to display clerical programs at hours and days, 

according to the construction of the society. Furthermore, 
other example that reinforces the above opinion is the 
phenomenon of religious programs as rife when Ramadan is 
proof that the month of Ramadan is encompassed with 
blessings hence encouraging Muslims to worship. Therefore, 
all television stations in Indonesia, including the local 
varieties, compete to broadcast religious programs in the 
consecrated month. Unfortunately, there are many clerical 
schedules that only serves as entertainment [6], whose 
impact value is very minimal and is only a complementary.  

McNair’s books, News and Journalism in the UK, stated 
that media content was determined by three factors, which 
include, 1) economic and political forces, 2) media managers 
as active parties in the news production process and 3) a 
combination of various internal and external media factors. 
These views were further adapted into the process of 
preparing program patterns on local television. Economic 
and political forces are not as powerful provincially, when 
compared to their utility on national television because the 
local community tends to be conducive in order to bring a 
supportive business climate. A manager at one of the district 
television stations stated that the local government had no 
intervention on their sustainability, however, they became 
partners in publishing development activities that take place 
in the region. The relationship between local television and 
government is symbiotic mutualism, which is mutually 
beneficial to both parties, thus political intervention does not 
occur. 

The second factor, relates to the media managers as an 
active party in the news production process, which involves 
intervention in the process of preparing program patterns. As 
administrators, they certainly play a vital role in the 
preparation of the schedule sequence, which is therefore 
dependent on the ability of the media crew to identify the 
local community needs. Furthermore, the religious 
background of these managers also influences the pattern of 
clerical programs being broadcasted, which includes their 
affiliation to certain religious organizations. The large 
number of religious programs in TVKU Semarang, can be 
related with the closeness of the owners with the cleric of 
Central Java Grand Mosque, which further resulted in a 
collaboration of religious content created by MAJT TV. 
Furthermore, the influence of media managers and owners 
becomes significant in determining how the program 
sequences are presented on local television, especially they 
depend on the clerical schedules. 

Various internal and external media as combined factors, 
including cultural aspects, where a local television is 
situated, also determine how the program pattern is 
structured. Politics, economics, professional organizations 
and technology, are examples of cultural instruments, [11], 
as the religious experience of the managers of TV programs 
greatly influences what is manifested on the screen.  
Furthermore, the doctrinal beliefs of heterogeneous societies 
(although Islam is the majority) is the reason why clerical 
programs are not the main broadcasted content, hence 
entertainment schedules dominate regional the stations [10]. 
A bulk of local stations harnesses the mission to elevate 
provincial wisdom content, through the provision alternative 
programs with local content, amidst the hustle and bustle of 
national television capitalism. 

Maghrib prayer call a "mandatory" program on all 
national and local stations. Since Muslims perform this 
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activity five times a day, the call echoes it. Furthermore, the 
television stations only shows the call for Maghrib, however 
the calls of the other four prayers are not showed. This 
phenomenon is not separated from the construct that had 
been built by the habits of the national television TVRI, that 
shows only the Maghrib prayer call. 

 

IV. CONCLUSION 

The sequence of religious programs in local television 
stations are formed on the construct of sacralization, mostly 
placed on days and hours, where devoted people of the 
community, conduct worship. Furthermore, the provincial 
media crew put religious programs at these periods as a form 
of "respect", for example, Friday is a Muslim holiday, where 
they carry out specific prayers and late afternoons, before 
Maghrib, a clerical program was fixed. Therefore, the 
preparation of schedule patterns, carried out by television 
stations, are largely influenced by a combination of internal 
and external factors, including cultural aspects, in 
comparison with economic-political factors and media 
managers. Furthermore, sacralization of the day and time of 
worship, observed in the community is an evidence of the 
influence of culture in the development of religious program 
sequence on local television stations. 
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Abstract— Indonesia is located in a disaster-prone area 

with various types of natural disasters on a light and medium 

scale that have a negative impact on the social, economic and 

environmental lives of its people. When natural disasters 

occur, effective disaster communication that involves 

communication and information technology is an important 

thing to do especially from the government to affected 

communities. In this case the issue of priority must be related 

to KIKK (Communication, Information, Coordination and 

Cooperation). In the era of digital communication, the 

application of E-Government carried out by Government 

Public Relations has become an urgent matter in the disaster 

communication process. The researcher took the case of the 

earthquake in Lombok on July 29, 2018. This study used a 

qualitative approach, with the object of research being E-

Government Public Relations in North Lombok Regency as the 

largest affected area of earthquake disasters in Nusa Tenggara 

Barat (NTB) at Indonesia. 

 

Keywords— E-Government Public Relations, Disaster 

Communication 

I. INTRODUCTION 

Indonesia is located in a disaster-prone area with 

various types of natural disasters on a light and medium 

scale that have a negative impact on the socio-economic life 

and environment of the community.  The level of 

vulnerability became actual based on the International 

Strategy for Reduction 2006-2009 UNESCO World Disaster 

Reduction Campaign in 2005, Indonesia ranked 7th in the 

world in terms of the level of damage and losses caused by 

natural disasters that occurred. 

When natural disasters occur, effective disaster 

communication involving communication and information 

technology must be carried out especially from the 

government to affected communities.  In this case the issue 

of priority must be related to KIKK, namely 

Communication, Information, Coordination and 

Cooperation.  This is absolutely necessary because 

information is needed to be updated quickly, precisely, and 

accurately [1]. 

Information needs about the location of the victim, the 

number of victims and data collection on the needs of 

victims are needed to facilitate officers and volunteers when 

helping victims [2] because in the field there are conditions 

of panic, anxiety and information disparity and uneven 

distribution of logistical assistance. Disaster management is 

slow.  The issue of KIKK is also important not only in terms 

of providing accurate information about disasters, but also 

can build public empathy and encourage affected 

communities to be able to rise from problems that arise due 

to natural disasters that occur.  In this case comprehensive 

disaster management is needed. 

 Effective disaster communication involving 

communication and information technology with internet 

technology facilitates the handling of natural disasters 

against affected areas.  At present, technological 

developments have made it easier for the public to access 

important information about disasters that will benefit the 

efficiency of disaster management[3] .  One example is the 

use of Google API applications, namely a logistical 

assistance management information system that will provide 

distance, road routes and locations for natural disaster posts 

so that assistance can be provided more precisely.  

 However, unfortunately not all regions utilize this 

technology especially for disaster-prone areas.  Even though 

based on Presidential Instruction No.  6/2001 concerning 

information and communication technology has introduced 

the concept of E-Government as a form of public service 

that must be carried out by the government.  This study aims 

to find out how the implementation of E-Government by 

Public Relations Government in Indonesia.  E-Government 

can generally be defined as the application of Information 

and Communication Technology (ICT) to improve the 

performance of traditional government functions and 

services.  

 Public Relations Government has the function of 

providing services to the public regarding information and 

mobilizing community participation in the success of 

government policies by upholding the principle of openness.  

In the era of information disclosure, communities have the 

right to obtain correct and non-discriminatory information 

including information and communication about disasters 

that occur in their area.  Thus, the role of Governmental 

Public Relations in carrying out the functions of 

communication and information to the public at the time of 

disaster becomes very vital.  Disaster communication 

conducted by North Lombok Public Relations by utilizing 

information and communication technology is very 

important especially to reduce the number of disaster 

victims.   
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 Based on the above background, the researcher 

wanted to know the implementation of the North Lombok 

Government E-Government Public Relations in the 

communication of the earthquake disaster on July 29, 2018. 

A basic concept and goals of E-government include 

Application of Information and Communication Technology 

(ICT) to improve the performance of traditional government 

functions and services.  Traditional government, requires the 

transformation of government bureaucracy by developing E-

Government[4]. 

The purpose and benefit of E-Government is to deliver 

government services to the community more effectively.  

Generally the more available online services and the wider 

use of these services, the greater the impact on E-

Government.  Benefits of E-Government according to Al 

Gore and Tony Blair [5], include Improve the performance of 

a government service to its stakeholders, increase 

transparency, control and accountability, reduces 

administrative costs, relations and intraction, providing 

opportunities to obtain new sources of income, creating an 

up-to-date community environment, And Empowering the 

community and other parties who take part in making equal 

and democratic public policy.  

In addition there are 5 success factors in implementing 

e-government, namely Laws and Regulations, 

Organizational Structures, Business Processes, Information 

Technology and Vision, Objectives and Strategies [6]. A 

good E-Government vision will be based on 4 principles, 

namely as follows Reward innovation and provide room for 

opportunities for mistakes, building a competitive 

environment, reward innovation and provide room for 

opportunities of mistakes. And emphasize the achievement 

of efficiency. There are three types of E-Government 

servvice are divided into thath namely Publication,  

Interaction, and Transactions.  

 When and after a disaster, communication is an 

important thing to do, especially from the government to the 

affected communities.  In this case, at the time of occurrence 

and post-disaster the need for accurate information is needed 

by the community and private institutions that have concern 

for disaster victims.  Communication in disasters is not only 

needed in disaster emergency conditions, but is also 

important at the time and pre-disaster.  As said that 

communication is the best way to succeed in disaster 

mitigation, preparation, response, and recovery of a situation 

during a disaster.  The ability to communicate messages 

about disasters to the public, government, media and 

opinion leaders can reduce risk, save lives and the impact of 

disasters [7].  

There are 5 main foundations in building effective 

disaster communication [7], namely, (1) Customer Focus, 

which is to understand information needed by customers in 

this case the community and volunteers.  Communication 

mechanisms must be established to ensure that information 

is delivered accurately and accurately. (2) Leadership 

Commitment, leaders who play a role in emergency response 

must be committed to effective communication and actively 

involved in the communication process. (3) Situational 

Awareness, effective communication is based on the 

collection, analysis and dissemination of controlled 

information related to disasters.  The principle of effective 

communication such as transparency and trustworthiness is 

key. (4)  Media partnership, media such as television, 

newspapers, radio, and others are very important media to 

convey information appropriately to the public.  

Collaboration with the media concerns an understanding of 

the need for information. And (5) Disaster Management, 

must be supported by various approaches both soft power 

and hard power to reduce the risk of disasters.  The soft 

power approach is to prepare community preparedness 

through dissemination and provision of information about 

disasters. While hard power is an effort to deal with 

disasters with physical development such as building 

facilities and infrastructure.  

II. RESEARCH METHODS 

 This study uses a qualitative approach, with the 

object of research is the implementation of Government 

Public Relations e-government.  This research is a 

descriptive qualitative research by describing and analyzing 

existing data based on E-Government theory, Government 

Public Relations and disaster communication.  

 This research is more directed towards the 

positivistic paradigm because this paradigm deals with the 

search for or discovery of the law of causation that can be 

used in different contexts and times [8].  

 The technique of collecting data uses primary data 

namely interviews and FGDs to related informants who are 

selected purposively in order to meet research needs, while 

secondary data is using literature study techniques and 

documentation to confirm and strengthen the data to be 

analyzed.  Qualitative data analysis requires researchers to 

carry out activities simultaneously with data collection, data 

interpretation and writing research reports[9].  Thus data 

analysis is not done separately with data collection, but is an 

activity carried out together.  During data collection, 

researchers move interactively in 3 components of analysis, 

namely data reduction, data presentation and final 

conclusion / verification [10]].  

 

III. RESULT AND DISCUSSION 

a. North Lombok Public Relations Communication, 

Information, Coordination and Cooperation (KIKK) in 

Earthquake Disaster Communication July 29 2018 2018  

 Before, during and after the earthquake disaster 

occurred in North Lombok, communication activities from 

the government in this case PR to the community affected 

by the disaster was very important.  Communication in 

disasters is not only needed in disaster emergency 

conditions, but is also important at the time and pre-disaster.  

As said that communication is the best way to succeed in 

disaster mitigation, preparation, response, and recovery of a 

situation during a disaster.  The ability to communicate 

messages about disasters to the public, government, media 

and opinion leaders can reduce risk, save lives and the 

impact of disasters  [7] .  

 At the time of the earthquake on July 29, 2018 in North 

Lombok Public Relations the North Lombok Government 

had carried out KIKK activities namely Communication, 

Information, Coordination and Cooperation.  This is as 

stated by the Head of North Lombok Public Relations in the 

following interview:  
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  "At the time of the 29 July 2018 earthquake, PR has 

carried out the KIKK process with various parties, 

because these four aspects are the key to handling 

disaster mitigation, especially for handling affected 

victims and avoiding further risks.  The KIKK process 

that we carried out with the local government related 

agencies - PR, BPBD, Dinkes, Dinsos, Kesbangpol, 

Satpol PP, village government, hamlet governments 

(hamlet heads), RT and RW, community leaders, 

religious leaders, traditional leaders, youth leaders, and 

community institutions at the village level such as the 

banjar community and the like".  (Interview with 

Mujaddid Muaz, MA Humas North Lombok).  

  
The purpose of KIKK activities is to deal with affected 

victims and avoid the risk of greater casualties.  The 

existence of intensive communication, providing 

comprehensive information about disasters before they 

occur to affected communities is very important.  In 

addition, between Public Relations the Government and 

related agencies coordinate and cooperate with each other in 

disaster mitigation, during disasters and post-disaster.  

In disaster communication the earthquake in North 

Lombok Public Relations as a mediator between the North 

Lombok government and the community it was conveyed 

that: 

1. Information at the time of the onset of the disaster 

includes: Type of disaster, time of disaster, location 

of disaster consisting of hamlets, villages, and 

districts where disasters occur, geographical 

location, number of victims consisting of dead, 

missing, seriously injured, minor injuries and 

refugees, Refuge location, Access to disaster sites 

includes access from:  

 -     District to location with easy / difficult choices, 

long travel times and means of transportation that 

can be used.  

 -     Communication lines that can still be used.  

 -     State of the electricity network. 

2. Rapid Needs Assessment Information Crisis 

response due to disasters is carried out immediately 

after initial information is received, including: 

Level of seriousness of the earthquake disaster, 

Level of feasibility, Speed of development of 

earthquake events, Number of inhabitants 

threatened.  The number of victims died, lost, 

serious injuries, minor injuries, refugees, refugee 

locations, the number of victims referred to the 

Puskesmas and hospitals, the types and conditions 

of health facilities were divided into three parts, 

namely information on the condition of health 

facilities, availability of clean water, sanitation 

facilities and environmental health, access to 

disaster sites consists of easy / difficult, travel time 

and transportation that can be used, sanitation and 

environmental health conditions at refugee camp 

locations, logistical conditions and supporting 

facilities for health services, prevention efforts that 

have been carried out, health assistance needed.  

3. Information on the development of disaster events 

includes: The number of victims of the last 

situation, consisting of death, loss, serious injury, 

minor injuries, refugees and the number of victims 

referred to, Prevention efforts that have been made, 

Immediate assistance needed, Follow-up plan 

needed. 

b. North Lombok Public Relations E-Government 

Implementation in Earthquake Disaster 

Communication July 29 2018  

 In the communication of the Humas North Lombok 

disaster, Information and Communication Technology (ICT) 

has also been utilized.  In this case, it has implemented E-

Government.  

 The implementation of E-Government Public Relations 

in the earthquake disaster through activities:  

 1).  Publications related to news and information about 

earthquake disasters using internet media through social 

media accounts released by Public Relations namely FB , 

Instagram, with the same username, "HumasPro KLU" and 

the website with the address http://lombokutarakab.go.id .  

This is as stated by the people of Gangga Village, as 

follows:  

 "The North Lombok Regency Government, through 

Public Relations actively informs about earthquakes 

through the FB and public relations website”.  

 (Interview with Dani, a resident of Gangga Village, 

North Lombok Regency)  

 

Picture I. HumasPro KLU Website 

 
Source : http://lombokutarakab.go.id 

The abovementioned news was an agenda when the 

Chief of Lombok District, Dr.  H. Najmul akhyar, SH., MH 

visited the earthquake victims one day after the earthquake.  

Regent along with the entourage of PTSP DISNAKER Head 

Vidi Eka Kusuma, SIP. M.Sc and the secretary to the head 

of Kayangan Sub-district Eko Sukiadim, visited the 

earthquake victims in Mumbul Sari Village, Sesait Village, 

Pansor Preparation Village and Lokok Sutrang Village. 

2). Interaction carried out by the government with affected 

communities.  This was done through meetings with 

community groups, especially when the earthquake struck 

the North Lombok Government Public Relations and their 

staff accompanied the North Lombok Regent to the refuge 

location to have direct dialogue with affected communities.  
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 3).  Transactions carried out by the government with 

affected communities relating to the provision of financial 

assistance as well as other basic needs assistance are mainly 

related to housing assistance to affected communities.  

 North Lombok Government E-government Public 

Relations in earthquake disaster communication is carried 

out using satellite as optimal as possible and VSAT Portable 

telephone assistance from the Telecommunications 

Accessibility Agency (BAKTI) of the Indonesian Ministry 

of Communication and Information at coordination posts 

and strategic locations in order to support coordination of 

disaster management and needs at the refugee coordination 

post.  Besides that, along with the telecommunications 

operators put 2 Portable VSATs.  This set of Portable VSAT 

tools is used to provide internet access and broader support 

for communication needs at the locations of evacuation 

points.  Even USO Base Transceiver Station (BTS) which 

provides telecommunications access in the foremost, 

outermost and underdeveloped regions as the results of field 

monitoring, is all in an "ON" condition.  After 2 VSAT units 

were installed at the Evacuation Post of Bayan Village and 

Sambik Elen Village, in the complex of North Lombok 

Regent Office, and Pamenang Village, Pemenang 

Subdistrict.  

 In addition to broadening the reach and meeting 

telecommunication service needs for the community, the 

North Lombok Regency Government in collaboration with 

telecommunications operators provides Combat BTS.  Thus, 

satellite and VSAT telephone connections that are operated 

can all be "On Air" even though they were stopped on the 

first day of the earthquake.  

 The North Lombok Regency Government also 

coordinated specifically with the Ministry of 

Communication and Information asking the NTB Region 

Frequency Spectrum Monitoring Center to continuously 

coordinate with telecommunication operators, ORARI and 

RAPI in the NTB region to ensure the smooth operation of 

telecommunications services, especially after the BMKG 

informed tsunami early warning.  

 The frequency of radio communication media 

specifically for the earthquake prevention in North Lombok 

is the HF channel 7.110 MHz, VHF 145.500 and 147,000 

MHz and the LAPAN-ORARI IO-86 Satellite.  Beside that, 

the North Lombok Government Public Relations also 

utilizes other modern communication channels, such as 

mobile phones and handy talkies.  Mobile phones were used 

to ward off bad news while offsetting the news about good 

news using BBM, WA, Facebook, Instagram broadcasts 

which are 24 hours standby so that the wider community, 

especially disaster-affected victims, can receive the correct 

message / information according to the facts.  

 Thus the North Lombok District Government Public 

Relations has implemented E-Government, especially 

during the earthquake communication in North Lombok.  In 

this case it is done to provide services to the community, 

especially during and after disasters.  This is especially to 

fulfill the need for accurate information concerning 

earthquake disasters so as to reduce the risk of greater 

disasters and reduce the number of victims of earthquake 

disasters 

IV. CONCLUSIONS 

 Before, during and after the earthquake that occurred in 

North Lombok, communication activities from the 

government--in this case PR--to the community that was 

affected by the disaster have been carried out.  

Communication in disasters is not only needed in disaster 

emergency conditions, but is also important at the time and 

pre-disaster.  During the earthquake on July 29, 2018, Public 

Relations carried out the KIKK process with various parties, 

because these four aspects are the key to handling disaster 

mitigation, especially for handling affected victims and 

avoiding the risk of greater casualties.  

 In the North Lombok Public Relations disaster 

communication, Information and Communication 

Technology (ICT) has used / implemented E-Government 

through publication, interaction and transaction activities.  In 

addition, it also uses internet media such as websites, FB, IG, 

radio media and HP and HT to support communication, 

information, coordination and cooperation (KIKK) activities 

in disaster communication between North Lombok district 

governments and communities affected by the earthquake 

victims in North Lombok.  

ACKNOWLEDGMENT 

It is an independent study with the help of the informant 

and expert on e-government and disaster communication. 

They are Mujaddin Muaz as Public Relation of North 

Lombok, Dani as Resident of Gangga Village, and BPBD 

North Lombok. I would thank to Department of 

Communication Studies and Department of Government 

Science of Muhammadiyah University of Yogyakarta. 

V. REFERENCE: 

[1] Budi HH, Setio (ed), 2011, Disaster Communication, 

ASPIKOM, PERHUMAS Yogyakarta dan Buku Litera 

364 

[2] Maya, Fahdia & Noviyanto, Fiftin. 2013. . Utilization of 

Google Maps API for Development of Information 

Management Information Systems Post-Natural 

Logistics Logistics Based on Mobile Web.  Vol.  1, 

Number 1 : 163 

[3] Asteria, Donna. 2016. Optimization of Disaster 

Communication in Mass Media as Supporting Disaster 

Management. Communication Journal Vol.1.  No.01: 2    

[4] Raharwindy Kharisma Sudrajat, Endah Setyowati, 

Sukanto. 2014. Effectiveness of Implementing E-

Government at the Licensing Agency Integrated City of 

Malang. Journal of Public Administration (JAP), Vol.  3, 

No.  12  

[5] Indrajit, Richardus Eko.2006. Electronic Government 

"Development Strategy for Digital Technology-Based 

Public Service Systems "  

[6] Andriariza AS, Yan. 2013. Analysis of E-Government 

Applications in Sragen Regency. Journal of Postal 

Services and Information Research Vol.  3 No.  1  

[7] Haddow, G. D, dan Kims. 2008. Disaster 

Communications, In A Changing Media World. London. 

Elsevier 

Advances in Social Science, Education and Humanities Research, volume 339

46



[8] Daymon, Christine & Immy Holloway. 2008. Qualitative 

Research Methods in Public Relations and Marketing 

Communication  (trnsltd). Yogyakarta: Bentang 

[9] Cresswell, J.W. 2012. Research Design: Qualitative, 

Quantitative and Mixed Approaches. Third Edition.  . 

Yogyakarta: Pustaka Pelajar 

[10] Sutopo, H.B, 2006. Qualitative Research Methodology: 

Basic Theory and Applied in Research, Surakarta: 

Sebelas Maret University Surakarta 

 

 

  

 

 

Advances in Social Science, Education and Humanities Research, volume 339

47



Dhikr Relaxation To Reduce Phobia In 

Students With Specific Phobia Disorder 
 

Pihasniwati  

Departement Psychology 

Sunan Kalijaga State Islamic 

University  

Yogyakarta, Indonesia 

pihasniwati@uin-suka.ac.id 

 

Murtafiqoh Hasanah 

Health Center 

Sunan Kalijaga State Islamic 

University  

Yogyakarta, Indonesia 

fikarifda_razi@yahoo.com 

 

Erita Moranita M 

Departement Psychology 

Sunan Kalijaga State Islamic 

University  

Yogyakarta, Indonesia 

eritamansyurdin@gmail.com 

 

 

 

 

 

 

Abstract— The research aim is to know the effect of Dhikr 

relaxation to decrease phobia in students with specific phobia 

disorder by measuring the relaxation responses with Nexus-

10 biofeedback unit and severity measure for specific phobia-

adult. The hypothesis of the study is that there is an effect of 

dzikr relaxation to decrease spesific phobia. This is a quasi 

experimental on single group pretest-posttest design with 10 

students who have specific phobia disorders as research 

participants. Data collection was done using severity measure 

for specific phobia-adult, Nexus-10 biofeedback unit, 

interview and observation. The results of the data analysis 

shows significance decrease of severity measure for specific 

phobia-adult with Wilcoxon test (p value <0.05). The results 

of the data using the Nexus -10 Biofeedback unit showed 

significant results with respiration frequency with a value of 

sig. 0.009 (p <0.05) and heart rate variability with a value of 

sig. 0.047 (p <0.05). This shows that the Dhikr relaxations 

performed results in a decrease phobias in students with 

spesific phobia disorders as indicated by decreased 

respiration frequency and decreased heart rate using the 

Nexus II Biofeedback unit. 

 

Keywords. dhikr relaxation, specific phobia, bio-feedback, 

respiration frequency, heart rate 

  

I. INTRODUCTION 

Specific phobia is an anxiety disorders that mostly 

occur. Some of specific phobias are fear of animals, the 

darkness or the strangers that might appear in the 

childhood. According to Durand and Barlow, specific 

phobia has high percentage, then it becomes one of the 

psychological disorders that is found in AS and in the world 

[1]. 

Other sources mention that specific phobia commonly 

is experienced by the society about 13,2%. Generally this 

is caused by several things, especially unpleasant 

experience toward a certain thing or object. General 

irrational fear occur on the society, but it is not yet known 

which conditions cause stress or a weakness found in the 

specific diagnostic phobia criteria [2]. 

 

 

 

 

 

 

An unpleasant experience in childhood that deals with 

something unpleasant is allegedly assumed as a phobia 

experience. Phobias can also occur because someone 

associates the object with something else. Hence, this might 

cause a harmless objects can be a source of extraordinary 

fear for people with phobias [3]. 

Specific phobias indicate a feeling of being threatened 

on the subject when dealing with the object. The feeling of 

being threatened creates a stress response that causes the 

body to release some stress hormones, such as Cortisol and 

Adrenaline (also known as Epinephrine) into the 

bloodstream. These hormones increase concentration, 

energy and the ability to react.  Biologically, the stress 

response causes an increase in heart rate and blood 

pressure. [4] 

The study of physiological response to stress was 

pioneered by Walter Cannon and Hans Selye who focused 

on the autonomic response to a stressor.  Individuals will 

prepare themselves for a stressor that is considered as a 

threat. Then, a number of neurobiological reactions are 

rolled out, starting with the release of adrenaline which 

activates the body's energy reserves through acceleration of 

heart rate, blood pressure, respiration, and blood glucose 

mobilization. Such reactions require a lot of energies. 

Therefore, the energy needs for other physiological 

activities that are considered as an unimportant energy are 

blocked, so that the energy can be used optimally for the 

reactions mentioned above.  As a continuation of this 

process, the organism reaches a position to fight or get out 

of the fight-or-flight response.  After short-term stress, the 

body's physiological response will return to normal. While 

a chronic or long term- stress however it is can cause 

problems because the body constantly produces more stress 

hormones and doesn’t offer time for recovering, so that it 

can cause a serious health problems [4]. 
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Fig. 1. Comparative Imact of the Acute Stress and Relaxaton Responses: 
Central and Peripheral Nervous System Actvities [4] 

 
 

Various therapies can be used to treat phobias that are 

categorized as an anxiety disorder, such as systematic 

desensitization, exposure, and relaxation.  These therapies 

can be carried out with various approaches, one of it is the 

transpersonal approach.  The transpersonal therapy 

approach is a therapy that is close to the utilization of 

spiritual resources and the highest potential of humans.  

Transpersonal does not reject various types of therapy that 

have developed, but adds it to therapies that use 

mindfulness training, such as: hypnosis, meditation, and 

guided imagery [5]. The main difference between 

transpersonal and conventional approaches can be seen 

from the spiritual context, the transformation, and the use 

of spiritual practicies [6].  Therefore, the transpersonal 

approach is more likely to be integrated with the Islamic 

approach, Sufism in particular. Khadijah [7] concluded in 

her study that transpersonal psychology and Sufism can be 

used as a medium to maximize the potential of goodness 

possessed by every human being and at the same time, both 

can be used as protective shield from negative things that 

can damage the soul and the human values. 

In this study, researchers are interested in developing an 

integrative intervention effort that combines the science of 

transpersonal and Islamic psychology through psycho-

sufistic therapeutic approaches.  The therapeutic technique 

used is dhikr relaxation therapy.  According to 

Trimingham, dhikr is the mysticism point in Islam.  Dhikr 

(the recitation of the name of Allah repeatedly) is 

considered as a method of purifying the soul and healing of 

internal diseases.  Besides that, dhikr also changes the 

tendency of the soul from the orientation of the outside 

world to the world inward and the chaotic soul because of 

thinking about world problems towards the unification of 

souls which can ultimately change the religious life from 

self-oriented to God-oriented [8]. 

This study shows the integration and the development 

of transpersonal psychotherapy and Sufism psychotherapy 

where the effectiveness of dhikr relaxation therapy in 

reducing specific phobias was measured on the basis of 

scale / inventory and biological parameters. 

 

II. METHOD 
This research is an experimental quantitative research with 

the following methods: 

Research design 

 The research design used was a pretest-posttest one group 

design, doing a measurement before and after treatment in 

the experimental group. 

TABLE I. EXPERIMENT RESEARCH DESIGN 

Group Pretest Treatment Postest 

Eksperiment Y1 Dhikr relaxation Y2 

 

Notes: 

Y1: The measurement before treatment 

Y2: The measurement after treatment 

 

Participant 

The selection of research subjects is by purifying 

sampling students who meet predetermined criteria.  The 

following is the categorization of the subject: Muslims, 

students, enter the early adult development stage, and have 

specific phobia disorders. 

 

Data Collection Tools 

 

The tools used in data collection are: 

1. Nexus-10 Biofeedback unit  

2. Severity measure for specific phobia-adult 

3. Interview questioners 

4. Observation checklist during the training 

5. Self-record 

 

Statistic Analysis 

 The data collection method used was using a specific 

phobia scale measuring instrument and the nexus bio-

feedback which was presented in the form of pretest and 

posttest. The analysis used to test the hypothesis is the 

Wilcoxon test to determine the differences before and after 

being given treatment in one group [9]. The full calculation 

uses SPSS for Windows version 16. 

(a) Spesific phobias 

People who experience with phobias will cause an urge 

to escape or avoid the object of a phobia.  Specific phobia 

is excessive and persistent fear of specific objects or 

situations, such as fear of heights (acrophobia), fear of a 

closed place (claustrophobia), fear of small animals or 

other reptiles.  Phobias are categorized as  psychological 

disorders, if the phobia significantly affects a person's 

lifestyle or performance, or causes significant distress [10]. 

Characteristics of specific phobia disorders according 

to a summary of the Psychiatric Disorders (PPDGJ-III) and 
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DSM-5 (2013) Classification Guide [11], a person 

diagnosed with a specific phobia disorder or a typical 

phobia if: 

1) All the criteria below must all be fulfilled for a definite 

diagnosis: 

2) Psychologically, behavioral and autonomic 

symptoms that arise must be primary manifestations 

of anxiety and not secondary to other symptoms 

such as an obsession or obsessive mind; 

3) Anxiety must be limited to the existence of specific 

phobic objects or situations (highly specific 

situations);  and 

4)  The phobic situation should be avoided whenever it 

is possible. 

 In this typical phobia, generally there are no other 

psychiatric symptoms, unlike agoraphobia and social 

phobia 

(b) Dhikr relaxation 

Relaxation according to Benson [12] is the innate 

ability of the body to enter a special state that is 

characterized by the reduced heart rate, the decreased 

breathing speed, the decreased blood pressure, and the 

reduced metabolic rate.  These changes can eliminate 

feelings of anxiety and stress.  This is because conditions 

are relatively peaceful so that the individual's mental 

patterns change by freeing themselves from anxiety.  

Dhikr in a narrow definition means that naming the 

Allah's greatness on various occasions.  Whereas in the 

broadest sense, dhikr includes the understanding of the 

greatness and love of Allah SWT that has been given to us, 

by obeying all His commands and avoiding His 

prohibitions.  According to al-Ashfani, dhikr is presenting 

something both in the form of feelings and deeds.  In 

psychosufistik there is a lataif concept which is developed 

as a method of recitation in the heart.  Lataif is a soft and 

delicate essence found in the heart of a person.  In order for 

him to remain in his fitrah, maintenance is needed through 

dzikir and spiritual struggle [13]. 

Dhikr to Allah on any occasions will bring the servant 

closer to His Rabb.  By feeling close to His Rabb, a servant 

will feel awake, and protected, strengthen the hope of the 

maghfirah, create a feeling of being willing and peaceful, 

and fostering peace and tranquility.  Dhikrullah makes the 

soul alive, strengthens the hopes of forgiveness and blesses, 

and evokes the feelings of spaciousness and happiness [14]. 

(c) Severity measure for specific phobia-adult  

The severity measure for specific phobia-adult is a 

measuring tool to determine the severity of specific phobias 

in individuals aged around 18 years and over and consists 

of 10 items.  Each item asks the individual to rank the 

severity of the specific phobia he felt for seven days.  This 

scale is based on DSM-5 [15]. 

 

(d) Relaxation response was measured using the Nexus-10 

Biofeedback Unit 

Relaxation according to Benson [12] is the innate 

ability of the body to enter a special state that is 

characterized by the reduced heart rate, the decreased 

breathing speed, the decreased blood pressure, and the 

reduced metabolic rate.   

The parameters used as an indicator of the emergence 

of a relaxation response or a decrease in stress response 

with the Nexus-10 Biofeedback Unit are a decrease in heart 

rate and a decrease in the frequency of respiration.  

Decreased heart rate is measured by the method of 

measuring heart rate-blood volume pulse (HR-BVP) which 

shows the measurement of the number of heart beats over 

a period of time using a measure of blood volume that 

passes through the photoplethysmographic sensor (PPG) 

on each pulse, also called the blood volume pulse  (BVP) 

[4]. 

 

III. RESULTS AND DISCUSSION 

TABLE II.THE PHOBIA SCALE RESULTS 

No Name 
Spesific Phobia 

Type 

Specific 

Phobia 

Pretest 

Scale 

Specific 

Phobia 

Posttest 

Scale 

1. Chintya Trypophobia 39 6 

2. Aini Trypophobia 29 0 

3. Damay Ailurophobia 31 21 

4. Rizki Ichthyophobia 36 13 

5. Atin Ailurophobia 35 25 

6. Insani Trypophobia 34 20 

7. Miftah Hemophobia 30 20 

8. Mahmud Hemophobia 30 10 

9. Citra Fear of Caterpillar 40 20 

10. Fandi Katsaridaphobia 40 10 

Notes: 

Trypophobia: fear of tiny holes 

Ailurophobia: fear of cat 

Ichthyophobia: fear of fish 

Hemophobia: fear of blood 

Katsaridaphobia: fear of cockroach 

 
TABLE III. HR-BVP MEASUREMENT RESULTS 

No Name 
Spesific Phobia 

Type 

Spesific 

Phobia

Prestest 

Spesific 

Phobia

Posttest 

1. Chintya Trypophobia 117.93 84.02 

2. Aini Trypophobia 87.72 76.76 

3. Damay Ailurophobia 101,9 81.57 

4. Rizki Ichthyophobia 111,31 91.77 

5. Atin Ailurophobia 100.47 94.02 

6. Insani Trypophobia 86,41 80.62 

7. Miftah Hemophobia 79.21 78.24 

8. Mahmud Hemophobia 70 73.5 

9. Citra Fear of Caterpillar 91.43 85.76 

10. Fandi Katsaridaphobia 70 88.5 
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Notes: 

Trypophobia: fear of tiny holes 

Ailurophobia: fear of cat 

Ichthyophobia: fear of fish 

Hemophobia: fear of blood 

Katsaridaphobia: fear of cockroach 

TABLE IV.THE FREQUENCY OF RESPIRATION 

MEASUREMENT RESULTS 

No Name 
Spesific Phobia 

Type 

Spesific 

Phobia

Prestest 

Spesific 

Phobia

Posttest 

1. Chintya Trypophobia 19.71 16..19 

2. Aini Trypophobia 20.52 20.73 

3. Damay Ailurophobia 20.62 14.45 

4. Rizki Ichthyophobia 19.27 8.48 

5. Atin Ailurophobia 18.83 20.08 

6. Insani Trypophobia 23.44 19.34 

7. Miftah Hemophobia 21.28 17.37 

8. Mahmud Hemophobia 22.79 13.64 

9. Citra Fear of Caterpillar 25.92 6.62 

10. Fandi Katsaridaphobia 29.94 16.33 

Notes: 

Trypophobia: fear of tiny holes 

Ailurophobia: fear of cat 

Ichthyophobia: fear of fish 

Hemophobia: fear of blood 

Katsaridaphobia: fear of cockroach 

TABLE V.WILCOXON STATISTICAL TEST 

(SPESIFIC PHOBIA SCALE) 

Sig.Value p < 0.05 Description 

0.005 p < 0.05 Significant 

 

Based on the Wilcoxon statistical test table on specific 

phobia variables, it can be seen that the Sig. value is 0.005 

(p <0.05).  These results indicate that there is a significant 

effect of giving dhikr relaxation to reduce anxiety in Sunan 

Kalijaga UIN Yogyakarta and Raden Intan UIN Lampung 

students.  It can be concluded that dzikir relaxation to 

reduce student anxiety is effective and the proposed 

hypothesis has been proven. 

TABLE VI.WILCOXON STATISTICAL TEST (HR-

BVP FOR NEXUS BIO-FEEDBACK) 

Sig.Value p < 0.05 Description 

0.047 p < 0.05 Significant 

Based on the Wilcoxon HR (BVP) statistical test table 

on the Biofeedback Nexus, it can be seen that the Sig. value 

is 0.047 (p <0.05).  These results showed that there was a 

significant difference in HR (BVP) before and after dhikr 

relaxation was given to students of Sunan Kalijaga UIN 

Yogyakarta and Raden Intan UIN Lampung. 

TABLE VII.WILCOXON STATISTICAL TEST (RSP-

RATE FOR NEXUS BIO-FEEDBACK) 

Sig.Value p < 0.05 Description 

0.009 p < 0.05 Significant 

Based on the Wilcoxon RSP-Rate statistical test table 

for the Biofeedback Nexus, it can be seen that the Sig value 

is 0.009 (p <0.05).  The results showed that there were 

significant differences in respiration frequency before and 

after dzikir relaxation was given to students at Sunan 

Kalijaga UIN Yogyakarta and Raden Intan UIN Lampung.  

This study aims to determine the effectiveness of 

dhikr relaxation to reduce phobias in students who have 

specific phobias.  Based on all the results of the SPSS 

Wilcoxon analysis showed a significant effect of dzikir 

relaxation on decreasing specific phobias on Sunan 

Kalijaga UIN Yogyakarta and Raden Intan UIN Lampung 

students with Sig values of 0.005 (p <0.05) for specific 

phobia scales, Sig values of 0.047 ( p <0.05) for HR (BVP) 

and Sig for 0.009 (p <0.05) for RSP-Rate. 

The acceptance of all hypotheses in this study shows 

that Relaxation Dhikr is effective for reducing anxiety.  In 

addition, it is also strengthened by the research conducted 

by Azmarina under the title Systematic Desensitization 

with the Tasbih Dhikr to Reduce Symptoms of Anxiety in 

Specific Phobia Disorders.  The results of the research 

shows that systematic desentisation with prayer beads gives 

a significant influence on reducing anxiety symptoms in 

specific phobia disorders.  [1] 

According to Lulu's explanation [16], dhikr can 

penetrate all parts of the body even to every cell of the body 

itself.  So that, it has an influence on the physical by feeling 

the weak vibration, penetrating and drains those dhikr 

throughout the body.  At this time, the child's body 

experiences relaxation or nervous relaxation.  This will 

affect the reduction or loss of mental stress resulting from 

not fulfilling physical and spiritual needs. 

The research related to heart rate and specific phobia 

that has been done shows that the decrease in anxiety 

possessed by early adults who have specific phobias is a 

decrease in heart rate.  This is in line with the results of the 

study which showed significant results in heart rate as 

measured by the Nexus-10 Biofeedback Unit in the study 

subjects [17]. 

Diaphragmatic breathing used in dhikr relaxation 

exercises, namely in the form of slower breathing 

frequencies can provide input to the vague nerve 

parasympathetically. Therefore, it decreases stress 

response and raises a relaxation response [18]. 

 Based on the results of interviews and observations, it 

was shown that the subjects felt calmer when they had to 

deal with the object they feared of.  Responses such as 

hysteria, tenderness and tingling indicated by the subject 

before being given the intervention decreased.  The subject 

no longer cried when he had to be confronted with the object 

he feared.  In addition, the subject felt that the relaxation of 

dhikr received from this study could be applied to the 

anxiety felt by the subject as well as from the specific phobia 

they had. 
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IV. CONCLUSION 

Based on the results of statistical analysis on the 

measurement of the Severity Measure for Specific Phobia-

Adult scale shows a decrease in scores before and after 

participating in dhikr relaxation which has a significant sig 

value amounting to 0.005 (p <0.05).  Similarly, the 

measurements using the Nexus-10 Biofeedback Unit 

showed a decrease in HR-BVP and respiration frequency 

before and after following the relaxation of dzikir with a sig 

value equal to 0.047 (p <0.05) and sig value amounting to 

0.009 (p <0.05).  Then it can be concluded that relaxation 

dhikr is effective in reducing specific phobias so that it can 

be used to reduce anxiety felt by early adults in order to be 

able to move according to their role without having to 

experience anxiety about certain objects. 

The future studies are expected to use the two group 

pre-posttest research design in order to compare the results 

of the control group and the experimental group.  In 

addition, there is a need to develop a module of dhikr 

relaxation research as well, but it still needs to be done 

especially about the steps and dzkir phrases used. 

V. ACKNOWLEDGMENT 
We would like to thank the many people who helped 

the study. This study was supported by The Center of 

Lembaga Penelitian dan Pengabdian Masyarakat Sunan 

Kalijaga State Islamic University Yogyakarta which has 

become the leading sector for the implementation of this 

research.  Thank you also to the researchers, dean of the 

Faculty of Social Sciences and Humanities, Center for 

Neuroscience and Spiritual Health / CNET State Islamic 

University, and Faculty of Social Sciences and Humanities 

of Sunan Kalijaga State Islamic University Yogyakarta.  In 

addition, thanks to the research assistant at Raden Intan 

UIN Lampung: Mustamira Sofa Salsasbila, S.Psi., M.Si. 

 

REFERENCES 
 

[1] Azmarina, R. (2014). Desensitisasi Sistematik dengan 

Dzikir Tasbih untuk Menurunkan Simtom Kecemasan 

pada Gangguan Fobia Spesifik. HUMANITAS. 2(12): 

90-104 

[2] Saidah, K. (2016). Perkembangan Fisik dan Sosio-

Emosi pada Siswa dengan Gejala Fobia Spesifik: Studi 

Kasus pada Siswa dengan Gejala Fobia Nasi. Ar-

Risalah. 2(18) 

[3] Hendriyani, R & Ahadiyah, A. (2012). Faktor-Faktor 

yang Menyebabkan Pediophobia (Studi Kasus pada 

Penderita Pediophobia). INTUISI. 2(4) 

[4] Dusek J.A & Benson H. (2009). Mind-Body Medicine: 

A Model of the Comparative Clinical Impact of the 

Acute Stress and Relaxation Responses. Mind Med 

92(5): 47-50. 

[5] Kasprow, M., C., & Scotton, B., W. (1999). A 

Review of Transpersonal Theory and Its Application 

to the Practice of Psychotherapy. Journal of 

Psychotherapy and Research, 8:12-23  

[6] Hendriwinaya, V & Puji, V. P. (2015). Psikologi 

Transpersonal. Buletin Psikologi Fakultas psikologi 

Universitas Gadjah Mada, 2(23): 92-102 

[7] Bakar, U,. A. (2016). Analisis Hubungan Sufisme, 

Psikoterapi, dan Kesehatan Spriritual. Madania. 

2(20):161-168 

[8] Subandi. (2009). Psikologi Dzikir: Studi 

Fenomenologi Dzikir Tawakal. Pengalaman 

Transformasio Religius. Yogyakarta: Pustaka Pelajar 

dan Fakultas Psikologi UGM 

[9] Suseno, M, N. (2012). Statistika: Teori dan Aplikasi 

untuk Penelitian Ilmu Sosial dan Humaniora. 

Yogyakarta : Ash-Shaff.  

[10] Nevid, J., S., Rathus, S., A., & Greene, B. (2005). 

Psikologi Abnormal. Edisi ke-5. Jilid 1. Alih bahasa: 

Tim Fak Psi UI. Jakarta: Erlangga 

[11] Maslim, R. (2013). Buku Saku Diagnosis Gangguan 

Jiwa Rujukan Ringkasan dari PPDGJ-III dan DSM-5. 

Jakarta: Ilmu Kedokteran Jiwa FK-Unika Atmajaya 

[12] Benson, H. (2000). Keimanan yang Menyembuhkan : 

Dasar-dasar Respons Relaksasi. Bandung: Mizan 

Media Utama 

[13] Mujib, A & Muzadkir, J. (2002). Nuansa-Nuansa 

Psikologi Islam. Jakarta: PT Raja Grasindo Persada 

[14] Najati, M., U. (2005). Hadits dan Ilmu Jiwa. 

Penerjemah: M. Zaka Alfarizi. Bandung: Pustaka 

[15] http://www.dsm5.org/Pages/Feedback-Form.aspx. 

[16] Anggraieni, W.N. & Subandi. (2014). Pengaruh Terapi 

Relaksasi Zikir Untuk Menurunkan Stres Pada 

Penderita Hipertensi Esensial. Jurnal Intervensi 

Psikologi. 1(6)  

[17] Garvin, Satiadarma, M., & Suryadi, D. (2017). 

Efektivitas Cognitive Behavior Therapy untuk Dewasa 

Muda dengan Acrophobia.  Jurnal Psikologi 

Indonesia, 1(12): 31-40 

[18] Bradley BW, & Mc Canne TR. (1981). Autonomic 

Responses to stress: the effects of progressive 

relaxation, the relaxation response and expectancy of 

relief. Biofeedback  Self  Regulation. 6(2): 235-51 
 

 

 

Advances in Social Science, Education and Humanities Research, volume 339

52



Local Content Messages Reception  

on Network Radio. 
 

W. Pandapotan Rambe 

Postgraduate Communication Science 

Sebelas  Maret University 

Surakarta, Indonesia 

potanrambe@student.uns.ac.id 

 

Prahastiwi Utari 
Postgraduate Communication Science 

Sebelas  Maret University 

Surakarta, Indonesia 

prahastiwi@staff.uns.ac.id 

Ravik Karsidi 
Postgraduate Communication Science 

Sebelas  Maret University 

Surakarta, Indonesia 

ravik@staff.uns.ac.id  

 

Pawito 

Postgraduate Communication Science 

Sebelas  Maret University 

Surakarta, Indonesia 

pawito_palimin@staff.uns.ac.id 

 

Abstract—An interesting phenomenon in network radio 

broadcasts today is how broadcast listeners in different cities 

can listen to networked radio broadcasts without losing 

"locality" where the listeners of the network radio broadcasts 

exist. This study aims at determining whether the presence of 

local content programs organized by Prambors Solo network 

radio affects young audience of Prambors Radio listeners in 

Solo. The Prambors Center network radio allows Prambors 

Solo to broadcast local content programs at certain hours 

without relays from Jakarta. Network radio broadcast is a 

network system that distributes radio programs to several 

stations simultaneously, or slightly delayed, for the purpose of 

extending total coverage beyond the limits of a single broadcast 

signal. This research is a qualitative and case study research. 

Interviews were conducted with Station Manager of Prambors 

Solo, Music Editors and Listeners in Solo. The data analysis 

were done through data collection, data reduction, data 

presentation and conclusion. This research uses audience 

reception theory from Stuart Hall, as a part of various 

qualitative communication research models. 

In terms of attracting young audiences of radio listeners to 

listen to the local content program from the Prambors Solo 

which was broadcast by local radio networks is done by 

providing local content, it turned out that it attracts young 

audience listeners to listen to Prambors Solo. And along with 

the negotiations with young listeners, that is, in local content 

programs that are broadcast lively, it is inserted with 

information about content that is always up-to-date, especially 

about things that are trending such as hang-out places or, 

culinary in Solo, the program message can be recepted well. 

Keywords— Network Radio, Local Content Broadcast Program, 

Young Audiences. 

 

I. INTRODUCTION  

Local content in network radio broadcasts is one of the 

broadcast programs that are mostly attracted listeners in the 

networked radio audiences. The listeners of network 

broadcast radio want the "locality" of their city, especially in 

terms of culture, to be shared with them. Network radio 

broadcast is a network system that distributes programs to 

several stations simultaneously, which aims at expanding 

the broadcast range beyond the limits of a single broadcast 

signal.  

Prambors Solo Radio is one of Prambors network radios 

in Indonesia. This Prambors Solo radio network broadcast 

has been established since 2006 with a frequency of 99.2. It 

was originally a radio set up by a group of young people 

who could only be heard around Prambanan, Mendut, 

Borobudur and surrounding areas of Menteng  Jakarta. The 

term Prambors comes from the abbreviation Prambanan, 

Mendut, Borobudur and their surroundings. 

The initial radio at its first time establishment was a 

radio without broadcast network, 46 years since 1971 as 

young listeners radio which managed to make the icon as a 

young, creative, agile and honest radio.  

In 2001, Prambors radio expanded its business by 

starting network broadcasts, up until 2017 the Prambors 

radio network had been covered Jakarta, Bandung, 

Semarang, Surabaya, Yogyakarta, Solo, Medan, Makassar, 

and Manado. The Prambors network broadcast radio is 

managed centrally in Jakarta. All management of music 

(songs), content and supporting (personnel and finance) is 

carried out from the head office, but still produces broadcast 

production that suits the tastes of the market listeners in 

each city[1]. According to Nielsen Indonesia survey, the 

numbers of Prambors radio listeners across Indonesia were; 

Jakarta, 803,000 people, Solo , 9,000 people (Prambors Solo 

Studio has just moved, therefore, there are still technical 

problems), Bandung, 9,000 people (the regional radio 

culture is still very strong which defeats Prambors Radio), 

andSemarang, 114,000 people. 

The Prambors radio network in Jakarta and Solo has a 

different audiences in the culture. Audience or listeners of 

Prambors radio in Jakarta are people with heterogeneous 

metropolitan cultural characters. While the listeners of the 

Prambors radio in Solo are people with local cultural 

characters who tend to be homogeneous and selective. Local 

culture is a character that is proud of its "Solo", proud of its 

Solo characteristics, among others, proud of its culture, one 

of which is culinary, proud of its ‘Solo’ness. 

1st Annual Internatioal Conference on Social Sciences and Humanities (AICOSH 2019)

Copyright © 2019, the Authors. Published by Atlantis Press. 
This is an open access article under the CC BY-NC license (http://creativecommons.org/licenses/by-nc/4.0/).

Advances in Social Science, Education and Humanities Research, volume 339

53

mailto:potanrambe@student.uns.ac.id
mailto:prahastiwi@staff.uns.ac.id
mailto:ravik@staff.uns.ac.id
mailto:pawito_palimin@staff.uns.ac.id


Prambors Solo Radio is favoured by young people 

because it always creates radio broadcast programs and off-

air programs which are easily accepted by young Solo 

listeners. The development of Prambors network radio 

broadcasts in Solo increased from year to year due to the 

management of Prambors' networked radio broadcasts 

before implementing the radio program to be broadcasted, 

asking for opinions or input from the broadcast radio 

management network Prambors Solo. Opinions and inputs 

will be used as benchmarks for producing programs with 

local content. Local content is the content of a networked 

radio broadcast program that is tailored to where the 

network radio broadcast is broadcasted. The initial radio 

experience was a radio without broadcast network, 48 years 

since 1971 as young listeners radio which succeeded to 

make the icon as a radio for young creative audiences. 

 The Prambors Solo network radio broadcast program 

starts every day from 6:00 to 6:00 a.m., 24 hours a day. 

Prambors network radio broadcasts with local content in one 

(1) week, starting Monday to Sunday. With details of the 

hours of broadcasting local content programs, Monday to 

Friday from 10.00 WIB to 16.00 WIB with the name DJ 

SHOW program. Saturday from 09.00 WIB to 16.00 WIB 

with the name WEEKEND VIBES program, for Sundays 

starting at 10:00 WIB until 17:00 WIB with the name 

WEEKEND VIBES program. 

The excellence of Prambors radio network radio is the 

quality of broadcast products that are high standard and 

oriented to the listener market, where surveys of broadcast 

products include determining the selection of songs, 

determining the content and even talent selection routinely. 

The survey involves an intensive young audience. 

According to Dhandhy Laksono, radio content can be 

called local if it fulfills several conditions, such as location, 

perspective, multicultural dialogue, local actors, and 

packaging. Although sometimes it happens accidentally, 

mass media has a role in shaping the culture of society; a 

process that is not easy considering that Indonesia has 

enormous diversity. Stretching the flow of globalization that 

is unstoppable will inevitably change the perspective of 

society in culture. In Indonesia, though slowly, the great 

local culture that has long existed will fade with the 

presence of foreign cultural domination. Prambors network 

radio broadcasts, with broadcasted programs that pay 

attention to the wishes of young audiences where network 

broadcasts are acceptable. The pattern of network  radio 

broadcasts which is characterized by "uniformity" may not 

be easily accepted in a community that has diversity. 

From these various backgrounds, problems arose where the 

Prambors network radio broadcast based in Jakarta, had to 

pay attention to the interests of young audiences in 

Prambors Solo radio broadcast. Because if the program with 

local content does not exist, this will bring the consequence 

of diminishing interest and enthusiasm of the young 

audience in listening to the Prambors Solo broadcast radio 

network.  

II. THEORITECAL FRAMEWORK 

There are several theories that are used as basis for 

thinking by the author in conducting this research. These 

theories are used in building a framework that supports the 

implementation of this research. 

 

Social Construction Reality: Media and the 

Construction of Meanings of Reality 

Humans in their lives interact with other humans, 

fellowship, form families, then social groups, and eventually 

form a society, or generally we call it a social institution. 

Society, as a social institution in its development also 

produces social values, social norms, and ultimately a 

culture that is influenced by and influences humans, both 

directly and indirectly.  

Where do the ideas about values, norms and culture 

emerge in human life? One theory that is adequate in 

explaining the process and the complexity of the results that 

emerge is the thought of Peter L. Berger with Thomas 

Luckmann regarding a process of how humans build 

constructs on their social reality. The main thesis to be put 

forward is that humans and society are products that are 

dialectically, dynamically and continuously pluralist. 

Society is a human product, but continuously has a return 

action on its producer. Conversely, humans are the results or 

products of society where a person becomes someone who 

has an identity as long as he stays in his community2 

Berger and Luckmann (1966) explain that there is a 

dialectical process that will be experienced by every human 

being when socializing-and then forming society with other 

humans-and producing various things as a logical 

consequence of the process of socialization among humans 

as a process he calls fundamental dialectics. A process that 

will always involve 3 (three) things (i.e., moments), namely; 

externalization, objectivation, and internalization. 

“It is important to keep in mind that the 

objectivity of the institutional world, however 

massive it may appear to the individual, is a 

humanly produced, constructed objectivity..... The 

product acts back upon the producer. 

Externalization and objectivation are moments in 

a continuing dialectical process, which is 

internalization (by which the objectivated social 

world is retrojected into consciousness in the 

course of socialization), will occupy us in 

considerable detail later on..... Society is a 

human product. Society is an objective reality. 

Man is a social product. It may also already be 

evident that an analysis of the social world that 

leaves out any one of these three moments will be 

distortive. One may further add that only with the 

transmission of the social world to a new 

generation (that is, internalization as effectuated 

in socialization) does the fundamental social 

dialectic appear in its totality. To repeat, only 

with the appearance of a new generation can one 

properly speak of a social world...” (Berger and 

Luckmann, 1966) 

 

To simply put, it can be explained that externalization is 

a process by which humans devote all of their characteristics 

as individual humans when interacting with others. In 

accordance with the nature of each human being as 

individual beings, who have various personalities, traits, 

thoughts, etc. While objectivation is a process when the 

interaction takes place, and each human carrying out the 

externalization process "collides" and finds an "objective 
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point", which ultimately results in a mutual achievement 

both physically and mentally. Whereas internalization as the 

third moment is a process where humans absorb the results 

of objectivation into a person so that their individual 

subjectivity is influenced by the structure of the social world 

in which they are located. This dialectical process will take 

place continuously, forming human beings as individuals, 

and as social beings. 

Mass media is one of the spheres where humans interact 

with one another, so it is not wrong if the mass media is then 

often considered to have the power to build meaning 

construction for the community. Mass media is considered 

to have role in building paradigm that grows in the 

community, including in this case is culture. As De Fleur 

(1989) explains how massmedia builds what is called a 

paradigm of meaning in society. The massmedia has the 

power to build the constructs of social cognition in the 

society through the messages it delivers. 

Observing the mass media by referring to what was 

revealed by Eriyanto  to the Frankfurt School which states 

that in fact mass media is not a neutral entity, but can be 

controlled by the dominant group (Eriyanto, 2006). This 

school originating from the flow of Frankfurt social thought 

is what later in its development gave birth to a critical 

paradigm in the realm of thought in the social sciences. 

The main question of this critical paradigm is the 

existence of different forces in society that control the 

communication process, therefore, the main question of this 

paradigm is who controls the media? Why does he control 

the media? What benefits can be taken with control of the 

media? Which group is not dominant and is the object of 

control? This paradigm believes that media is a means by 

which the dominant group can control non-dominant groups 

and even marginalize them by mastering and controlling the 

media 2. 

One of the basic characteristics of critical theory is 

always being suspicious and questioning the condition of 

society today. Because the condition of society that seems 

productive and good is actually hidden by the oppressive 

structure of society and deceiving public awareness 

(Eriyanto, 2006). Some mass media, sometimes not many in 

numbers, are present as one of the tools of the oppressive 

structure in constructing their influence and power in 

society. 

Furthermore, the Frankfurt School of thought was 

further developed by Stuart Hall who criticized the views of 

pluralists. Pluralists believe that the media plays a role in 

forming consensus in society, through which media 

functionally places itself in society. However, according to 

Hall, the pluralists see that the conventional role takes place 

naturally, just happens in existing systems and structures. In 

fact, the formation of consensus occurs through a complex, 

complex process, and involves social forces contained in the 

community 2 

The consensus itself is something good, and the media 

plays an important role in creating it. According to Hall, the 

consensus does not arise naturally and spontaneously but is 

formed through complex processes involving social 

construction and legitimacy. Therefore media here plays an 

important role. Media is not simply seen as a reflection of 

consensus, but the media produces and establishes 

definitions of situations that support and legitimize a 

structure, support an action, and delegitimize other actions. 

Furthermore, the construction of reality through media 

places representation problems as the main issue in critical 

research3 

The media basically cannot be separated from its social 

context, in this case what is meant  the economic, political, 

and cultural conditions in which the media are located will 

influence what will be presented. In addition to being 

influenced by external forces, the media is also influenced 

by the internal forces of the media itself, such as the policies 

of the owners of capital, or various interests of the 

institutions in it 4 . In a certain period, the mass media is 

very free to carry out their roles and functions, but in other, 

mass media is limited by its role, even as if "determined" by 

the authorities. This happens because mass media as part of 

Indonesia's communication subsystem in the social system 

(community). Indonesia will be influenced by other social 

subsystems, including ideological subsystems, political 

subsystems and government subsystems where the mass 

media is located. Apart from these two strengths, the 

experience of each practitioner in the media, obtained from 

family, school, community and environment, will also have 

an influence on what the media will present. So the media is 

not neutral and free of interests2 The content the media 

usually directs meaning to the audience as desired. 

Audiences or listeners can be different in accepting the 

meanings. This difference in meaning arises due to 

differences in social position or cultural experience between 

the reader and the media. According to Hall, there are three 

main types of meanings or readings of audiences against 

media texts: (1) The Dominant-hegemonic; occurs when 

someone or a group of people make sense according to the 

dominant meaning (preferred reading) offered by media 

texts. (2) The Negotiated reading; recognizing the 

legitimacy of the dominant code, but adapting readings 

according to their social conditions, (3) The Oppositional 

Reading; results in a radical reading of the text or the 

opposite of preferred reading. In this study the author uses a 

theoretical receptive foundation from Stuart Hall6. 

III. METHODOLOGY 

A. Types of Research 

The research method used in this study is qualitative 

which conducted by tracing and examining how Prambors 

Solo radio stations determine broadcast programs with local 

content and how cultural factors influence the process. The 

results of the series of interviews are treated as primary data, 

while the secondary data (if necessary) are obtained from 

various resources. 

 

B. Method of Research 

This research is descriptive-analytical research. After the 

data collected, it will be described in advance about the 

problem of network station systems in general. Then 

proceed with a discussion on the subject matter of the 

concept of the network station system that applies in the 

Prambors Radio network, how they conduct the program 

broadcast process with local content, and afterwards, 

proceed with a discussion of how cultural factors influence 

the process. 
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C. Data Collection 

Based on the type of research as mentioned above, the 

data collection is completed by conducting observations and 

interviews as primary data and secondary data. This 

technique is used by researchers as a medium to enrich 

discourse (theory) that is relevant and related to the object to 

be studied. Researchers did this by reading literature, 

magazines, the internet, and other writings related to the 

topic of research. 

 

D. Data Analysis 

The data that have been obtained will be analyzed 

qualitatively using inductive methods. The inductive method 

is a reasoning method that starts from special premises then 

generalizes to generates general conclusions. By paying 

attention to the opinions of experts then a conclusion will be 

drawn. 

IV. RESULTS AND DISCUSSION 

There are several findings obtained from this study that 

can be divided into several general things as following: 

1. The broadcasting power of the Prambors Solo local 

content program is always to inform the things needed 

by young audiences on Prambors Solo network 

broadcast listeners (information about "hang out places" 

cafes, coffee shops, malls, etc). The Prambors Solo 

network radio station is 13 years old, the local content 

broadcast program Prambors Solo radio always 

accompanies young audiences (Prambors listeners) with 

content that is always up-to-date in the world of young 

audiences. Always trying to get closer to local and 

international trends. 

2. Local content programs favored by listeners of young 

audiences are Rekomendasi, What’s on Solo, and off-air 

programs  Enak-Enak with Prambors. The Rekomendasi 

program is the Prambors Radio insert program which 

contains information about places to hang out, 

restaurants, cafes, coffee shops, malls, and other similar 

types. The "hangout" locations, were recommended by 

the Prambors Solo radio station, for listeners of young 

audiences or "young people" is a distinctive name for 

Prambors' radio listeners. The What’s on Solo program is 

the Prambors radio insert program that contains brief 

information about events that are more trendy and 

suitable for consumption by young audiences from the 

Prambors Solo network. 

The Enak-Enak With Prambors program is an off-air 

program that aims to invite listeners of the Prambors 

Solo radio to get to know and enjoy the foods to "now" 

with their groups in a "hangout" that is "trending". The 

young audiences invited was facilitated by Prambors 

Solo radio through,  on-air announcement and social 

media. 

3. The Prambors networked radio music broadcasts 

program is that the songs played are always in line with 

the music trends in Solo, Indonesia and abroad. The 

songs have been professionally selected so that they fit 

in the ears of young Solo audience. 

4. Prambors networked radio is always loyal to the youth 

radio format. Prambors understands that young people 

are group that are active and always following the 

developments of the times. 

5. Stuart Hall's negotiation theory, applies to broadcasting 

local content on the Prambors Solo radio network to 

listeners among the young Solo audience. 

 

Between the cities of Jakarta and Solo if we take a look 

for example,, the reality in the field can be different. The 

listeners of the Prambors Solo young radio audience enjoyed 

broadcasts with local content related to the "trend" to 

"present" especially in terms of culinary "hangout" places. 

While broadcasting music on local broadcasts, listeners of 

young audiences can accept. The advantages described 

above, may only apply in Solo, while in other cities, there 

are several different things. Negotiations as written by 

Stuart Hall are a good way to broadcast local radio content 

programs in the Prambors Solo network. This study shows 

the existence of Negotiations in the reception of messages 

that take place in local content broadcast programs, where 

by paying attention to the main local content that is related 

to the "current" trend in terms of culinary hangouts. With 

broadcasts containing local Solo content, the Prambors 

network broadcast from Jakarta can deliver message that can 

be received by the audience of radio listeners in the 

Prambors Solo network. 

 The Prambors network broadcast pattern is considered too 

"Jakarta-centric", including here is the content in the 

broadcast, which is mostly in the form of music. The 

speaking style of broadcasters who use the slang language 

“lo-gue” is also less acceptable in Solo. The slang terms 

“loe-gue” still cannot be accepted because it sounds strange 

to the young listeners and tend to be impolite in regard to 

Javanese cultural aspect which is considered as the root of 

Solo society. 

V. CONCLUSION 

The Prambors Solo network radio strengthens local 

content broadcast programs, especially Rekomendasi and 

What 's on Solo, the material of which is a trending  hang 

out place for young radio listeners in the Prambors Solo 

network. 

Maintain the  off-air program Enak-Enak With Prambors. 

The off-air program also gave the opportunity for Prambors 

Solo radio listeners to meet with other Prambors Solo 

network radio station audiences or listeners. From this 

meeting, it is expected that there will be inputs that are 

beneficial for both parties. 

Maintain music broadcasts that are suitable for listeners of 

the young radio community Prambors Solo network, which 

has been going well. 
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Abstract— Lesbian, gay, bisexual and transgender (LGBT) 

people are always underestimated and even discriminated by 

society. Many Indonesian people have not been able to accept 

and assume that LGBT is a dishonorable thing and violates the 

norms of religion and society. This view was caused by the many 

Indonesian media that reported negative news about LGBT. 

The media heralded the adverse effects on society, especially 

effect on children and adolescents who often use mass media. 

Although the media can give a big influence on society about the  

LGBT, but here the media is too extreme to discriminate against 

LGBT. LGBT behavior themselves do not always show frontal 

and do not always persuade even though there are now many 

same-sex couples who have publicly announced their 

relationship in the media. For example the gay community has 

its own way of looking for a partner called the gay-term of an 

instinct when finding someone who is also gay. There are also 

those who have joined a special community that indeed 

accommodates gays and for some who are still discreet, or do 

not declare themselves as gays among the public tend to choose 

to find friends on social networks specifically for them. In other 

words, not all LGBTs intend to influence and threaten the 

development of children and adolescents, but in some aspects of 

the media that are too excessive and the community is wrong in 

using media. 

 

 Keywords— Media, LGBT, society, social construction theory 

 

 
I. INTRODUCTION 

The Lesbian, gay, bisexual and transgender (LGBT) 
community are always underestimated and even ostracized by 
society. The Indonesian people have not been able to accept 
and assume that LGBT is a dishonorable thing and violates 
religious norms and society, so that its existence develops 
clandestinely. Gadpaille states that modern society tends to 
be negative towards LGBT. This negative view of LGBT 
causes LGBT tend to be not accepted by the community, 
vulnerable to discrimination, ridicule and other social 
sanctions [1] 

Before going further it would be better if we limit the 

notion of sexual homosexuality itself. Homosexuality is 
widely imposed on someone who interested both physically 
and emotionally to another person who has the same sex, so 
that understanding can be applied to gay, lesbian, bisexual, 
transgender, and intersex or commonly abbreviated as 
GLBTI [2]. Another definition offered by Dr. Dadang Hawari 
in his book “Pendekatan Psikoreligi pada Homoseksual”, he 
mentioned that homosexuality is one form of deviant sexual 
behavior, characterized by feelings of attraction (affection, 
emotional and / or erotic relationships) to the same sex, with 
or without sex with mouth (oral sex) or rectum (sodomy / 
anal sex) [3] 

 

 

A number of reasons have caused people to regard LGBT 
negativity as the reason for community norms, sexual health, 
mental health and primarily for religious reasons. 
Homosexual stories themselves are also written in the 
scriptures of the two largest religions in the world, namely in 
the Gospels (Genesis, 18-19) and the Qur'an (Hud, 82-83). 
Both mentioned that the Sodom  were a group of people who 
lived during the time of Prophet Lut / Lot. It was told that 
these people were hated by God that they were destroyed 
because they committed homosexual behavior. This is often 
the basis of public hatred of LGBT people. 

LGBT tends to be at risk of experiencing discrimination 
in his work and social life [4]. The social sanctions given by 
the community generally vary, ranging from ridicule, 
persecution, to the death penalty as happened in western 
countries. The rejection and discrimination of society against 
homosexuals in the form of demands to become heterosexual 
in all aspects of life lies behind the decision of some 
homosexuals to continue to hide their sexual orientation from 
the community so that people who have homosexual 
orientation choose to cover their sexual orientation. 

The explanation above shows that the background of 
LGBT to cover up their sexual orientation is because of the 
social construction of the community. Social construction is 
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defined as a social process through actions and interactions 
where individuals or groups of individuals, create 
continuously a reality that is owned and experienced together 
in a subjective manner. This theory is rooted in a 
constructivist paradigm that sees social reality as a social 
construct created by individuals, which is a free human being. 
The individual becomes a determinant in the social world that 
is constructed based on his will, which in many cases has the 
freedom to act outside the limits of the control of the 
structure and social institutions. In social processes, humans 
are seen as creators of social reality that is relatively free in 
their social world [5]. 

Social construction in the community that views LGBT in 
negatives way is exacerbated by negative news that delivered 
in the Indonesia mass media and social media. The media 
heralded the adverse effects on society, especially children 
and adolescents who often use online media. Elisabeth 
Noelle-Neumann has seen mass media have a strong 
influence on the media audience or mass audience and can 
intentionally change or control people's behavior [6]. 
According to him the audience is described as being the 
target of the process of injection of information fired by the 
mass media and the public cannot avoid or reject the injection 
carried out by the mass media. 

 

 

 

 

Although the media can have a big influence on LGBT 
behavior, but media coverage extreme discriminates against 
LGBT. LGBT behavior do not always show frontal and do 
not always persuade even though there are now many same-
sex couples who have publicly announced their relationship 
on social media. News in the media or called cybernews is 
too marginalizing LGBT, the news also directs the public 
regarding the views of LGBT people. Of the several texts 
contained in the news in cybernews, the author wants to 
analyze what texts are in the media and how the media 
marginalize LGBT people. 

 
II. DISCUSSION 

 

A. Media views on LGBT 

The media often preach the atrocities and sadities of 
LGBT people, especially those who are in a relationship. If 
we remember the serial murder cases carried out by Ryan 
from Jombang, it might make us think what made them do 
that, is it true that the public assumption that homosexuals 
have jealousy over a heterosexual person. The study entitled 
Sex Differences in Events that Elicit Jealousy among 
Homosexuals conducted by Dijkstra et al (2001) from the 
University of Dutch Groningen, may answer the question 
above. The study was conducted by giving a questionnaire 
that contained an overview of partner infidelity given to 
homosexuals (in this study gay and lesbian). The results show 
that gays have a greater degree of jealousy than lesbians. 
Unfortunately this study did not include a control or 
heterosexual group as a comparison. 

Bad perceptions do not necessarily materialize in bad 
behavior, as Gabriel et al [7] in his journal entitled Perceived 
Sexual Orientation and Helping Behavior, which was 
conducted in Switzerland and US showed that a person's 
helping behavior towards homosexuals was quite high 
(77.5%). This research was conducted by using a telephone 
by calling a number at random, to find out what the response 

was from someone when asked for help (in an emergency 
such as an accident), whether willing to continue the call and 
intend to help or reluctantly help. This shows that humans, 
especially heterosexuals, are still able to put aside sexual 
orientation in helpful behavior. 

These things indicate that even though the media often 
provide content that is properly related to LGBT behavior, 
sometimes they are too excessive in presenting the news. 
Such as news of murder and persecution carried out by 
homosexuals, often the report continuously and repeatedly, so 
as to be able to form negative thoughts in the community. 

The media also labeled LGBT people, some examples of 
terms to label LGBT people include[8]: 

1. Butchy: which means a masculine figure with features 
like a guy. In the world of lesbians, butchy aka buci acts 
as a guy in a relationship (GF). 

2. Femme: Feminism with characteristics like a girl. In the 
lesbian world, femme acts as a girl in a relationship. 

3. Top: gay men who are often portrayed as masculine 
figures in men's relationships. 

4. Bottom: gay men who are often portrayed as feminine in 
male relations 

5. Andro: Andro's label is still divided into two groups, 
Andro Butchy (AB) and Andro Femme (AF). andro 
femme (AF) usually has a tomboyish appearance but still 
looks girly (his heart is still femme and acts as a femme). 
It's different from andro butchy (AB) AB which usually 
looks like butchy but still has a girl's character and acts as 
a butchy (half-butchy). 

6. No Label: LGBT people who do not use Femme, butchy, 
and andro labels, but the media still consider no labels to 
be labels labeled for sexual orientation who like same-sex 

 

B. Abnormal and Deviant views for LGBT 

The normal concept for marriage couples in Indonesia is 
marriage between men and women, this is clearly embraced 
by Law No. 1 of 1974 [9] concerning Marriage. Marriage 
according to Article 1 of the law, only between men and 
women. So same sex marriage is contrary to Indonesian law 

LGBT people are considered to be abnormal by society 
and widely reported in the media as a norm. So from that it 
deserves to be considered negative because it is not in 
accordance with social and religious norms. So that it can 
have a negative impact on children especially LGBT who 
appear in mass media and social media. Children are not 
considered to be screening programs that are good for 
consumption and which are bad. 

According to the theory of hypodermic needles, the 
message in the media is described as a magic bullet that 
enters the child's mind. This theory also explains how the 
media controls what the audience does as children see and 
what they hear. According to this theory, the effect of media 
on mass audiences is direct or delayed in the future. 
Therefore the presence and appearance of LGBT in the mass 
media and social media can have a direct impact. Thus the 
children will be able to emulate the LGBT behavior that he 
saw and heard in the media. 

So far the media have not seen how LGBT psychology 
understands their identity. In making a decision to become an 
LGBT, you need full support from the group. Getting more 
attention, feeling comfortable, and the instinct to become 
transgender besexual or homosexual as a whole is another 
driving factor that makes sure you make your choice 
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The psychological experience of the perpetrators in 
accepting the LGBT conditions they experience is certainly 
very diverse and through a long process. Emotional 
psychological adaptation and low self-esteem. Humiliation, 
filth, even a sinner often overshadows daily life. Upheaval in 
themselves which often rejects the conditions of sexual 
deviation. 

How media preach the adverse effects of LGBT people on 
children, which can make the community that did not have a 
problem with it, it will be very worrying if the news is true. 
But LGBT victims in the media are not explicitly told. In 
other words, the media only sees negativity from social 
construction in society and corners LGBT without seeing 
humanity. 

Bad perceptions that are formed against homosexuals 
seem to not only have an impact on homophobia but also 
anxiety about homosexuals. In a psychology journal entitled 
Homosexuality Anxiety: A Misunderstood Form of OCD 
written by Monnica Williams [10] states that many people 
who are actually not homosexuals because of their fear that 
they are homosexual, this condition is called OCD (Obsessive 
Compulsive Disorder) Homosexuality Anxiety. This is 
different from homophobia which tends to hate homosexuals, 
which often manifest in words and behavior. This situation is 
possible because their perceptions of homosexuality are too 
bad, this situation is experienced by many people with strict 
moral standards and someone with high religious beliefs. 

Bad perception in the community also leads to 
discrimination against LGBT. Like factories and companies 
tend to reject homosexuality for fear of being able to disrupt 
the work atmosphere, especially in neighborhoods where all 
workers are male or female. Homosexuals are accepted to 
work in salons and beauty treatments (it has been proven that 
they are good at masculine makeup to look feminine). The 
United States Armed Forces have a hoosexual rule, which is 
"do not tell and do not talk." Homosexuals may become 
soldiers as long as they do not talk to other people that they 
are gay. Other people including their commanders should not 
ask "are you gay?" So that he does not need to answer such 
questions. 

Pelangi is an LGBT community in Indonesia commenting 
that the media can help break the public's perception through 
news that does not discredit LGBT. Arus Pelangi expects 
greater exposure to things that show LGBT as victims. The 
rainbow current expects news that further highlights how 
LGBT in other countries is upheld. because, all regulations 
concerning prevention, eradication and prevention of 
community diseases. This can have a bad influence on LGBT 
[11] 

C. Inconsistency in the KPI Law 

The rise of LGBT (Lesbian, Gay, Bisexual, Trending) 
news on television made the Indonesian Broadcasting 
Commission (KPI) issue a Circular Letter Number 203 / K / 
KPI / 02/2016 which regulates hosts, talent or performers 
both cast main and supporting so as not to appear in the style 
of feminine clothing, feminine make-up, feminine body 
language, feminine speaking style, promotion of male 
justification for feminine behavior, displaying men's 
greetings with femininity, as well as typical terms used by 
female men. The Circular appeared to be discriminatory but 
in reality the circular letter received positive support from the 
television managers so that it had a positive impact on the 
reduction in impressions of female TV show performers. 

The Indonesian Broadcasting Commission (KPI) is a 
commission that is given a high mandate by Law No.32 of 
2002 [12] as an Independent Institution that regulates the 

regulation of television broadcasting both content and 
operating permits. Then it can be said that the KPI is one of 
the state-owned strategic institutions with the obligation to 
guard, morally, culturally and ethically nation from the bad 
influence of television shows, according to KPI's tag line, 
which is to provide "healthy shows for the people". 
 

Aside from operational problems, the KPI is currently still 
not harmonious with the Film Censorship Institution (LSF). 
for the standard rules used in assessing the feasibility of 
television shows. On the side of the television broadcasting 
practitioner, suppose the number of Censorship Escapes from 
the LSF is sometimes not in accordance with the P3SPS 
standard from KPI. 

Cybernews, Tirto.id reported on the impact of LGBT 
from mass media broadcasts: in its broadcast, it was reported 
that KPI assessed shows that campaigned for LGBT violated 
P3SPS. KPI published P3SPS in 2012. Various rules made 
with the aim of protecting the interests of the public were 
included starting from the appearance of sexual scenes, 
violence, regulations around advertising, respect for religious 
values, culture, politeness and moral values, and protection of 
certain community groups. 

Chapter XI article 15 paragraph 1 letter b P3 includes the 
obligation of broadcasters to pay attention to and protect the 
rights and interests of people and / or groups with certain 
sexual orientation and gender identity. SPS article 36 related 
to Classification A or impressions for children, letter g, 
includes the prohibition on the appearance of romance 
between the opposite sex and same sex. 

 

An example of media inconsistency in Indonesia 

There is no news about the direct impact of LGBT 
behavior in the mass media or online media. as for example, 
the question of upin ipin which saves LGBT elements played 
by godly men, whose role is as men who resemble women. 
The ipin effort is still running in Indonesia and there is no 
warning from KPI. 

Spongebob is also a show of children who contain LGBT 
elements that remain aired on Indonesian media. Even 
episodes that clearly contain LGBT elements are when 
spongebob and patric find a shell that they consider to be 
their child, patric as their father and spongebob acts as his 
mother who works in the krastricrap. 

The inconsistency of the law that shows the broadcast and 
the absence of news about the direct impact in Indonesia will 
only corner LGBT people. 

 

III. CONCLUSION 

Lesbian, gay, bisexual and transgender (LGBT) people 
are always underestimated and even ostracized by society. 
The Indonesian people have not been able to accept and 
assume that LGBT is a thing that is not praised and norms of 
religion and society. This view is caused by social 
construction that occurs in the community. And with the 
development of media in Indonesia that preaches negative 
news about LGBT. Even though the media can have a big 
influence on LGBT behavior, but here the media is too 
extreme to discriminate against LGBT actors. The media 
does not pay attention to the psychological state of LGBT 
people. 

The Indonesian Broadcasting Commission makes 
regulations regarding shows that are in the mass media, 
limiting shows containing LGBT elements, but there are still 
shows for children who contain LGBT elements. Cybernews 
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does not report on shows in Indonesian mass media that have 
a real impact on children. 

 

IV. SUGGESTION 

Research is conducted on the extent to which the shows 
that are considered to influence LGBT behavior in children in 
Indonesia, so as to become a reference for screening KPIs 
and the adverse effects that occur in America. 

It is recommended for LGBT people to remain 
enthusiastic in living life even though conditions are different 
from others do not be discouraged and experience social 
isolation against the negative stigma of society. 

Health workers are advised to provide information on 
health, especially regarding psychological health in order to 
improve the degree of mental well-being and avoid the risks 
of self-harm with complex problems faced by LGBT actors 
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Abstract—Advertising is a media product that 

represents reality in various signs determined by 

advertising workers. Gender-based advertisement 

text products did not accompany with the 

involvement of women in the advertising industry. It 

is because of contestation and symbolic violence that 

are filling every field. This study aims to see the 

contestation that occurs in the advertising industry, 

where women become its leaders. This study used the 

Habitus-Arena-Capital theory of Pierre Bourdieu and 

supported by the concept of gender. The paradigm 

applied critical constructionism, and this study was 

using an exploratory perspective with a hermeneutic 

phenomenology approach based on Paul Ricoeur's 

thinking. Data collection techniques used in-depth 

interviews and non-participant observation on female 

CEOs in the advertising agency. Data analysis 

techniques applied stages of hermeneutic 

phenomenology. The results obtained were a 

description of various capital from childhood to 

achievement in adulthood. Research also explored 

how contestation occurs in various arenas that are 

very recognizable to the subjects. Contesting with the 

closest people sometimes results in symbolic violence 

where the female leaders become the victim. Finally, 

the research discussion also conveyed the emergence 

of theoretical implications describing subject capital 

contestation with the same actors in several fields 

with stronger doxa and more binding risks. 

Keywords: women leaders, the advertising industry, 

contestation, arena, capital 

 

I. INTRODUCTION 

During this time, research on advertising only 

discusses text discourse and impact. In other words, 

all research seems to negate the role of actor as the 

text producer. Muwarni [1], and Agustin [2] who 

chose the subject of advertising as the unit of 

analysis turned out to also continue to revolve 

around the discussion of the impact of advertising 

that can be constructed with individual values. 

Thus, almost no research questions which used in 

advertising loci, wondering about what is behind 

the thought of the author or the organizational 

aspects of the text producer. Mainly by taking 

female workers in the advertising industry as a unit 

of analysis, this type of research is increasingly 

challenging to find. 

Knowing the various contexts surrounding 

the life of the advertiser, especially female 

advertising workers, can trace various agendas 

contained in a text. It also considers how 

advertising workers are individuals in many arenas. 

The two main arenas are the workplace as the 

public sphere and the household/family as their 

private sphere. Each arena certainly has its own 

'game rules' (doxa), so it is possible to have a 

'battle' of individual capital ownership in each 

arena. 

From the description of open research 

gaps, it is possible to conduct research using the 

theory of Habitus-Arena-Capital in the context of 

the advertising industry in Indonesia, by placing 

women who have complete ownership as the unit 

of analysis. This research might prove that those 

with total capital may not be able to 'win the fight' 

in the arena with such strong capitalist doxa and the 

dominant habitus that marginalizes women. 

Arena greatly determines how these 

women leaders play their capital placement 

strategies. Women leaders who are in positions 

above the managerial level, at least have capital 

which includes: first, economic capital 

characterized by high income; second, cultural 

capital indicated in the legitimacy of the position 

they held; third, the ownership of social capital that 

can be represented through the networks of 

friendship and community associations that are 

followed; and fourth, symbolic capital which is 

indicated by capital ownership in the form of their 

character and material choices due to the level of 

position. 

The problem is that not all arenas entered 

by women need or able to accommodate the capital 

they have. Not only forming social relations, 

contestation and efforts to dominate also occur in 

this arena, moreover in the work arena, which is 

one of the capitalist products: business and creative 

oriented advertising agencies simultaneously. 
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Women who have adequate economic and 

cultural capital do not necessarily result in the 

implementation of symbolic capital recognized by 

the institution. Thus, even though it is in a high 

functional position, the authority is very likely to 

be 'regulated' in such a way that it confirms the 

practice of patriarchy but is not perceived as a form 

of gender inequality. The management of the 

advertising agency that places women in leadership 

positions can be one of the capitalist work in 

maintaining the sustainability of the company with 

a new model of exploitation that is not realized by 

the victim [3].  

From here, it is clear that industry players 

and research groups did not put a large attention on 

women as text makers [4]. Other researchers are 

more interested in researching the reasons why 

advertisements that bear gender bias are still widely 

produced, rather than focusing on individual 

advertising workers in their subjective experiences 

and social practices. From that background, the 

question posed is how does contestation carried out 

by female leaders - as one of the subjects of the 

producer of ad text - place capital in the arena of 

the advertising industry which is full of patriarchal 

domination and ideology? 

Based on the question of the problem, the 

research objective to be achieved is to explore the 

dynamics of the placement of female capital 

leaders - as the subject of text – in advertising 

agencies in various arenas that are full of interests 

of the dominant group. This goal can be achieved 

at least by; 

1. Identifying various capitals owned by female 

leaders in the advertising industry. 

2. Identifying the various arenas that contain the 

largest contestation entered by female leaders. 

 

II. THEORETICAL FRAMEWORK 

A. Capital and Arena in Pierre Bourdieu’s 

Terminology 

Bourdieu was not like Marx who was deterministic 

by dividing classes in the model of economic 

capital. Bourdieu believes that recreational social 

practice requires ‘energy’ - capital that is not only 

about economics. At least the social matrix does 

show that position is not always concerned with 

economic aspects only, but more than that, 

therefore the structure is not always centered 

vertically, but can be very sloping depending on 

how the actors in it share positions based on 

variants of capital ownership. 

Bourdieu also expanded his understanding 

of classes stratified in various capitals: economic, 

cultural, social, and symbolic. Bourdieu's analysis 

of the arena is also always nuanced as 'political' 

because of the ongoing contestation in the 

ownership of capital. Bourdieu sees that each arena 

has the potential to create its own structure due to 

the contestation of the appearance of capital and 

the ability/incompetence of the placement of the 

habitus of the people in it. Because of the structure 

that follows the capital matrix, the classes also 

grow in every arena: the bourgeoisie, the petty 

bourgeoisie (petit-bourgeois), and popular [5]. 

Intangible capital, like a cultural symbol, has far 

more potential to produce violence because of its 

legitimate power, rather than just a matter of 

ownership of economic capital that is very easy to 

convert or be converted. 

In the end, class reproduction allows one 

generation of a class to ensure that it reproduces 

itself and leaves its privileges to the next 

generation. This is what produces capital. Bourdieu 

sees that the legitimacy of cultural capital as crucial 

related to its effectiveness as a source of power. It 

is also seen as symbolic violence, namely subtle 

and invisible violence which hides behind the 

forced domination. This includes domination 

(ideas, power) carried out in a very subtle way so 

that it does not appear as coercion. In the end, this 

dominance was wrongly acknowledged, and even 

so, it was considered legitimate or unquestionable. 

A vital element of this process is the transformation 

of cultural habit or the position of the economy into 

symbolic capital, which is recognized and known 

and then tends to strengthen power relations that 

shape the structure of social space. 

Bourdieu also mentions that three spatial 

dimensions can bring up the class factions in one 

arena, namely: the volume of capital, the 

composition (ownership) of capital, and the change 

in both points over time [6]. This capital fraction 

will later determine the subject's tastes, orientation 

towards ownership, and direction of subject 

transformation in various arenas in the future. 

 

B. Gender Conception 

Male and female duality that is biologically 

different and becomes 'the opposite sex' is an 

ancient theory. Ancient Greek experts even 

discussed it and carried out various reflections on 

biological differences in many aspects. Plato 

discussed gender with a mixture of egalitarian and 

patriarchal. Whereas Aristotle included it in the 

study of political and economic opposition which is 

a biological reflection [7]. 

In simple terms, gender is a set of roles 

which, like costumes and masks in theater, conveys 

to others that we are feminine or masculine. These 

special behavioral tools—which include 

appearance, clothing, attitudes, personality, work 

inside and outside the home, sexuality, family 
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responsibilities and so on - jointly polish our 

gender roles [8]. 

 

III. METHODOLOGY 

This research follows Bourdieu's way of thinking 

which traces individual social practices with three 

important aspects, namely: habitus, arena, and 

capital. Therefore, the use of the critical 

constructionism paradigm is in line with the use of 

Bourdieu's theory, gender research in postmodern 

era, and Paul Ricoeur's hermeneutic 

phenomenology approach used in this study. 

Bourdieu and Ricoeur are figures who focus on the 

duality of the subject-object, as well as 

constructionist thinking that does not break away 

from the subject of its world life. This type of 

research is qualitative with in-depth interviews as 

an instrument to explore the experiences of 

individual two women leaders in advertising 

companies, which are the unit of analysis. 

The data analysis technique uses a 

hermeneutic circle from Paul Ricoeur, which offers 

four important stages as follows; 

 

Figure 1. Paul Ricoeur's Hermeneutic Circle 

 

Source: researchers processed, 2018, adapted from Langdridge, 

Phenomenological Psychology, 2007 [9] 

 

The use of hermeneutic phenomenology is 

in line with Bourdieu's thinking. Phenomenology 

can be an alternative to get out of the hubbub of 

debates on subjectivists and objectivists. Bourdieu 

saw how 'the embodied experience' was something 

that was difficult to explain with objectivist and 

subjectvistic thinking. Bourdieu explained how 

experience was indeed not a mere relationship of 

causality, and phenomenology turns out to provide 

the study space in depth [10]. 

 

 

 

IV. RESULTS AND ANALYSIS 

A. Identification of Main Arena with Main Actor 

In the life phase as a company leader, the 

contestation faced by GA and AN is more real, 

frontal and requires more variant capital resources 

in each capital, to win or at least be 'safe' in an 

arena. The difference is that GA deals more with 

her husband and work partner, while AN faces his 

male partner. In the relationship between dyadic 

who are in the work arena, contestation is even 

implemented in the debates between them. 

Following is the description, meeting the subject 

with the main agent (husband/partner) in the arenas 

in their adulthood; 

 

Chart 1. Arena with Main Actor 

 

Source: processed researcher [11, p. 254]
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B. Subject Capital Identification 

 
Table 1. THE IDENTIFICATION OF VARIATIONS IN CAPITAL OWNERSHIP 

No Subject 1 (GA) Subject 2 (AN) Concept/Dimension Analysis 

1 • The 10th child out of 10 siblings (6 
girls, 3 boys) 

• 49 yo, Married, two children. 

• 2nd child of 2 siblings (1 younger 
brother - married) 

• 38 yo; single 

Initial capital 

tracking 

 

2 3 years as a radio group marketing GM; 

1 year as radio director; 17 years as 

Managing Director at her husband's 

company. 

10 years as CEO, and has several 

subsidiaries. The subject was also a 

commissioner of the holding company 

which oversees five business units. 

Cultural capital 

ownership (through 

office) 

The period of office as leader indicates 

ownership of legitimate cultural capital. 

3 The subject is famous for being beautiful 

since childhood and liked by many 

friends. The subject is strict and ‘fierce’ 
in leading (like her Father.), but sweet in 

speaking (like Mother) 

Subject has a unique-faced, mixture 

between Dutch and East Java. The subject 

is straightforward in acting and 
accommodating to staff opinions (like the 

attitude of mother), but quiet (like father). 

Simbolic Capital  Symbolic capital is characterized by a 

unique face, and personal character. 

 She graduated bachelor degree for a long 

time because she was busy working. 

She graduated bachelor and master 

program, with a very high GPA. She 

currently planning to apply for a Doctoral 

scholarship in US. 

Cultural Capital 

(through education) 

Achievement of subject culture capital 1 

on matters relating to the economy. 

Achievement of subject 2 was cultural 

capital in education. 

 The subject has several groups of 

friends: childhood friends, classmates, 

friends at the old workplace, and friends 

who are parents of her children's friends. 
She is often the place for the outpouring 

of his friends' hearts. 

The subject barely has friends, because 

they are not easy to get along with. The 

subject also never told her personal 

problem to her friends. She has friends 
from various professional groups and 

hobby of traveling. 

Social Capital The number of family members in 

childhood determines the subject's 

ability to socialize. Later this ability of 

socialization with others will determine 
the ownership of the subject's social 

capital. 

 The subject is married to the son of a 

successful businessman. She is currently 

the second person in his company to 

have the highest salary after her husband.  

The subject felt economic stability after 

serving as CEO. She is the second person 

who has the highest salary after male 

partner. 

Economic Capital Subjects experience difficult childhoods 

with low ownership of economic capital. 

In adulthood, they redeem it with high-

paying high positions. 

4 The subject was also attentive to the 

opinion of her husband who was patient 

and rarely angry. Her children follow her 

calm husband's character. The husband's 
character also makes him more popular 

than the subject, at home and in the 

office. 

The subject chose to take care of his ailing 

father, while her married younger brother 

lived with her mother-in-law. As the eldest 

and unmarried child, she claims has a 
responsibility to take care for her parents. 

In the office, the subject also often argues 

with her partner who has the superb ideas.  

Symbolic capital 

versus symbolic 

capital 

Subjects contested with closest people 

(subject 1 vs husband; and subject 2 vs 

the male partner). Marriage status and 

family hierarchy turn out to 'lock in' the 
symbolic capital of the subjects as 

'victims' of symbolic violence carried 

out by the closest people. 
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V. DISCUSSION 

A. Capital Contestation in the Partnership and 

Leadership Arena 

From the data analysis, researcher can discuss 

some essential points that illustrate the variation in 

the placement of capital from the two subjects. 

First, both subjects turned out to hold the 

toughest capital contestation precisely in the arena 

with an invisible context. This context appears as a 

form of 'other contexts' in one arena structure. 

Researcher call it 'sub-arena.' Where arenas that 

contain the structure of metaphysical hierarchies 

such as parent-child, sibling relations, or husband-

wife are real arenas that contain other arenas that 

have a higher context: the rules are not written, but 

the 'risk' is binding. The dyadic relationship turns 

out to create not only the dialectic of the actors but 

also the contestation that requires creativity to 

dominate or not be dominated. 

Research shows that it is possible for 

individuals to face the same actors in several arenas 

at once. This is at least reflected in the subject 1’s 

experience that confronts her husband in three 

different arenas: household, leadership, and 

partnership. 'Arena in the arena' with same actors is 

likely to have escaped Bourdieu's observation but 

was seen in this study. Finally, subject 1's 

resignation from her husband's company illustrates 

how her strategy to ‘come out' from the arena of 

leadership and partnership which dominated by 

husband's symbolic capital. The strategy to go out 

of this arena also illustrates that for the sake of 

'saving' the more commited arena, namely 

marriage, subject 1 is willing to 'succumb' and step 

aside. She realizes that she will continue to contest 

with his husband if they stay in one company. 

Therefore, the strategy of 'safeguarding marriage is 

more important' in order to 'save' other actors in the 

arena, namely children. 

Second, the difference in the starting point 

of capital ownership has mostly determined the 

focus of the 'search' objectives/different futures to 

the strategies they play. This is what becomes the 

subject line transformed. This transformation 

illustrates how the subjects are representation of 

female leaders with low economic capital 

ownership in the past but can 'redeem' it with the 

achievements of the high cultural capital that is 

owned today. 

Third, "placement" of the position of the 

parents as the main disposer is another aspect that 

also determines the capital appearance of the two 

subjects, especially in the way they lead. Subject 1 

always puts her parents in 'above,' and she as a 

child is in 'under.' A father who is feared and 

respected, and a mother who is adored. Besides, the 

age range of these parents and children extends far 

beyond nine siblings above Subject 1. Because of 

the higher hierarchical structure that subject 1 must 

reach, even when the cultural capital of the position 

was achieved, Subject 1 placed herself 

unconsciously in the 'boss-subordinate' relationship 

('employer-employee') even in a sloping 

organizational structure.  

The subject 1’s focus on achieving 

economic capital in order to make up for the lack 

of limitations in her childhood. Ever felt the 

difficulty of life, making subject 1 stern on female 

employees whom she considered not "as tough as" 

herself. subject 1 also hesitant to stop working and 

have no economic power. This is certainly different 

from the husband who has always lived in 

economic sufficiency. The two starting points are 

fundamental differences between them. Subject 1, 

who is used to limited resources, has been making 

strategies and negotiations continuously since she 

was a teenager.  

Different conditions occur in subject 2. 

Despite having the same economic difficulties as 

subject 1, subject 2’s mother was able to close the  

'lack' of their economic capital and divert children's 

attention to two things: learning and sports. The 

magnitude of the mother's role in determining the 

'pathway' of cultural capital culture, was at least 

acknowledged subject 2, rather than spinning about 

the matter of continuous search. However, her 

effort to divert attention makes subject 2 only focus 

on herself and personal achievements rather than 

fostering social relations. 

Subject 2 is single, and this marital status 

turns out that she is more attached to the 

disposition she accidentally absorbed from parents' 

attitude. The father who was quiet and gave many 

decisions to Mother. Subject 2 mother's higher 

cultural capital dominated their family field. 

Finally, instead of being independent and resilient 

in overcoming various difficulties, subject 2 

usually to ‘silence" conflicts’ - when debating with 

her partners, for example. The problem is that the 

silence is interpreted by people as a form of 'defeat' 

from the male partner. 

Beyond that, subject 2 puts parents, 

especially mothers as 'friends,' and vice versa. 

Likewise, she acts as her subordinate. She is also 

idealistic like the mother who used to work as a 

lecturer. However, that idealism led to capital 

contestations with her partner. Their debate is done 

openly. The relationship between them is indeed 

negating each other. In the arena of partnership and 

leadership, both subject 2 and partner together 

place symbolic capital optimally. Subject 2 with 

her analytical skills because of exploration 

intelligence and her partner with his latest ideas. 

At the end, when subjects have achieved 

all capital, the struggle with their respective 

partners can be said to require the most energy in 
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the form of symbolic capital. Charisma, ability to 

debate, and the ability to calm down the situation 

are what they are betting or they need in the arena 

of partnership and leadership. There are only two 

final possibilities: dissolve in dominance or 

continue to fight with the remaining energy. 

In another part, the difference in marital 

status turned out to also present a variety of facts 

that were not stated by the two subjects. Subject 1, 

who is married, tends to be more easily dominated 

by the husband's symbolic capital, which is 

considered 'better' than herself. Marriage is an 

arena that requires subject 1 to reduce symbolic 

capital for the sake of good and giving a 

harmonious role model for children. While on the 

other hand, subject 2 remains in the lane of its 

childhood capital, which focuses on the search for 

cultural capital. The absence of an actor who 

physically managed to 'enter' became a part of 

being close to her, consequently reducing subject 2 

contestating with others. It also reduces the 

likelihood of subject 2 being dominated in arenas 

that are not real. 

With these various figures, the lane of life 

or the trajectory of these two subjects turns out to 

illustrate how individuals transform in the arenas at 

once in the fractions of the social class they 

achieve. The transformation of this class is not only 

because of achievements in the fields of economics 

alone, but also education, or also all attributes 

attached to both. Not only because of the increase 

in capital that becomes the 'cause' of the class 

movement, it is also determined by the ability to 

place the right capital in various arenas, which then 

change the existing structure [6, p. 106]. In the end, 

it is inevitable that this class transformation is also 

followed by the transformation of tastes, thoughts 

and changes in bodily habits [6, p. 346] from each 

subject as the structure that places them in their 

current class position: part of the petty bourgeoisie. 

All choices are typical of individual tastes in class 

fractions that have high cultural values. 

Changes in thinking also mark this 

transformation. Subjects are not even connoisseurs 

but are part of women cultural empowerment 

community. Their involvement shows the 

placement of cultural and symbolic capital in a 

more specific arena refers to the increase in these 

capitals. Not only the scope, cultural communities 

that are different from the daily arena, shows that 

their focus is no longer merely the search for 

economic capital, but also has entered in to the 

expansion of social capital and the achievement of 

symbolic capital in new formats. 

 

 

 

B. Capital Contestation in the Text Production 

Arena 

If all reality is text, then the ad text in the media is 

a part of daily life that is close to the two subjects. 

Producing advertisement text is the central business 

core of subjects’ companies. All the explanations 

show how the subjects’ trajectories look 

continuously intertwined from the micro-level to 

the macro level. Unfortunately, the production of 

ad text is not contained in it. The production of 

advertisements by their companies are still in most 

parity. Deconstructive efforts did not yet exist, 

even though women commanded the company. 

This shows how the subject's capital 

ownership have not been able to reach text within 

the macroscope. The high position in the company 

is not the main factor. The advertisements 

produced do not represent both of subjects. Beyond 

that, the main problem is that the production of 

advertisement text is not determined by them. 

Besides the creative team, other structures are 

stronger in the ownership of economic capital that 

allows the flow of rotating industrial capital: 

advertisers and consumer spending. 

This is not without reason. First, because 

their position in the structure are not as strategic as 

visual producer or content, even so, on the other 

hand, colleagues or subordinates who are part of 

the social world of the subject also "do not absorb" 

the reality of the text of the two female leaders 

about the transformation that has taken place. The 

reality is there, but the understanding is relative. 

Again, because the general discourse of patriarchy 

is indeed long and is widely disposed of by many 

actors in other arena structures, it persists 

embedded in the understanding of these colleagues 

and employees and rolling into a broad discourse in 

many structures of society. 

Second, fighting significant discourse is 

an impossibility. However, that does not mean the 

two subjects are silent without doing anything. The 

class 'movement' that they pioneered in their 

trajectory are forms of real transformation as the 

vision of postmodern feminist thinkers. So far, the 

subject's interest has shifted to an arena that has 

other symbolic values that were not previously a 

primary concern. The displacement of their class is 

indeed not something straight up, but sloping 

sideways in classes with high cultural poles. So 

being a founder or just an activist in the community 

is one of the most probable efforts by both subjects 

to change or even determine doxa. This has been 

discussed by Bourdieu when emphasizing the 

importance of 'returning to the individual.' The 

individual is an actor who can do a self-fulfilling 

prophecy, what he does now will be accurate and 

will have vast implications in the future [12].   
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This research is a way that determines the 

lives of women leaders in a critical and empathetic 

way. It is not excessive, considering that positivist, 

critical studies, and transcendental phenomenology 

are also said to fail to gain the experience of the 

female body, because using the paradigm of 

questioning men and debating objectivity using a 

comparison of looking for 'patterns'. While on the 

other hand, existentialist groups are also still 

engaged in male subjectivity so it is difficult to 

explain women's phenomena [13]. 

 

VI. CONCLUSION 

Many contestations occur in sub-sub arenas that are 

not visible. Unfortunately, in the sub-arenas faced, 

subjects received losses from the husband's 

dominant capital (for Subject 1) and partners (for 

subject 2). Ownership of subject capital increases 

(variety and volume) because of their success in 

certain arenas. The advertising industry is a part of 

capitalist industries - it also locks their position in 

positions that are not strategic. Thus, instead of 

fighting dominance in many arenas, the two 

subjects chose to move the energy to other arenas, 

which enabled them to change their doxa and place 

their capital optimally. 
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Abstract—This study has two objectives, first 

identifying the level of religiosity and the level of 

employee’s performance, second, analyzing the effect of 

religiosity on employee’s performance. This research is a 

quantitative research. For the selection of samples, non-

probabilistic sampling technique was used, namely 

purposive sampling method. Subjects’ criteria were 

Muslim and permanent employees. The population of 

this research was all employees of a Company located in 

Central Java.  Data obtained through questionnaires 

distributed to respondents. the questions are adapted 

from several previous studies and written in 5 Likert 

scales. Questions are used after passing the validity and 

reliability test. The data analysis technique for the first 

purpose was descriptive analysis, while for the second 

purpose was simple regression analysis. The majority of 

respondents  were 20-30 years old, male,  graduate from 

senior high school, with tenure of less than five years. 

The results showed that employee’s performance can be 

categorized as high. The highest performance indicator 

were discipline, work completion, and procedure-based 

work. The lowest performance indicator was never 

absence. Religiosity of employees can also be categorized 

as high. The highest indicator of religiosity is to believe 

that God exists, to believe in heaven and hell, and to 

believe that God is watching over. While the lowest 

indicator of religiosity was always reading the Holy 

Quran. The results indicate a positive and significant 

influence of the religiosity on employee’s performance. 

Therefore, to improve employee’s performance, it can be 

achieved by improving their level of religiosity, 

especially the belief that Allah is supervising. 

Keywords—religiosity, employee’s performance, 

performance management 

I.    INTRODUCTION 

Qualified human resources (HR) and those who 

are ready to face changes in the era of globalization is 

needed by every company. According to Alfisyah and 

Anwar, these needs are based on the reason that if the 

company has large capital and sophisticated 

technology, but the human resources available are not 

qualified, then it seems to be meaningless [1]. 

Rochmaniar and Arwiyah also argue that HR is an 

element that dominates in achieving company success 

[2]. But to achieve this success, HR must be equipped 

with a variety of knowledge. Attitudes, beliefs, and 

morals in accordance with religious values are the 

main elements that must be built in order to have 

knowledge in spiritual matters, as it is known that 

religion is a life guide for every human being. 

Religion is synonymous with the term religiosity 

(religious), Religiosity means firmness of conviction, 

depth of knowledge, appreciation of the values of 

teachings and obedience in worship.  As according to 

Alfisyah and Anwar, religiosity is important for every 

employee to have, because if employee’s religiosity is 

high, it will motivate employees to produce good 

performance [1]. So according to Amaliah, Aspiranti, 

and Purnamasari, religiosity includes the conditions 

found in someone who encourages him to think, 

behave and act according to his religious teachings 

[3]. 

  
II.    THEORETICAL REVIEW 

 

A. Religiosity 

According to Nuroniah and Triyanto, religion 

(religion) in Islamic terminology is said to be 

wad'unilahiyyyunyusaqqu li zawil 'uqul li sa'adatihim 

dun-yanwaukhra, which means "the rule of God 

directed to give guidance for intelligent beings 

(humans) to reach the happiness of life in the world 

and the hereafter" [4]. Whereas according to Amaliah, 

Aspiranti, and Purnamasari, religiosity includes a 

condition that encourages someone to think, behave, 

and act according to his belief [3]. Rochmaniar and 

Arwiyah argue that the Glock & Stark formula which 

divides diversity into five dimensions at a certain 

level has conformity with Islam [2]. Therefore,  they 

divided the religious dimensions that are aligned with 

the Islamic religion, namely: a) Dimensions of Islamic 

Beliefs or Aqidah, b) Dimensions of Religious 

Practice or worship, c) Dimensions of Knowledge or 

Science, d) Dimensions of Understanding or 

Experience, e) Dimensions Practice or Morals. 
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B. Employee Performance 

Tielung states that performance is the result of 
work that is usually used as a basis for 
evaluating employees or companies in a period 
of work [5]. Sapitri states that employee performance 

is the achievement of a result with the expertise of 

one's task or group on the basis of the goals set by the 

company [6]. Akbar, Al Musadieq, and Mukzam 

mentions five indicators of employee performance 

measurement, among others: a) number of jobs 

(quantity of work), which shows the number of jobs 

that can be produced by each employee. b) The 

quality of work, that is, every employee must meet the 

requirements set by the company to produce work that 

matches the quality expected by the company. c) 

Timeliness, each job has a deadline for completion. If 

the work is not completed according to the set time it 

will hamper other work, for that every employee is 

required to complete work on time. d) Attendance, 

several types of work require the presence of each 

employee in the settlement according to the specified 

time. e) Cooperation capabilities, employee 

performance can be started through the ability to work 

with colleagues, because not all jobs can be 

completed individually, some require cooperation 

between employees [7]. 

  
III.    RESEARCH METHODS 

A. Population, Samples, and Sampling Methods 

Population is a generalization area consisting of 

objects or subjects that have certain characteristics 

determined by researchers to be studied and then 

conclusions drawn [8].  

The total number of employees of the company 

was 990 employees, while the population used in this 

study were all permanent employees and Muslims, as 

many as 435 people. 

The sampling technique used was  non-probability 

sampling with purposive sampling method. Non-

probability sampling is a sampling technique that is 

carried out if it is not possible to obtain a complete list 

of the research population, so that there is no equal 

opportunity for members of the population. Purposive 

sampling, which is the determination of samples 

based on certain criteria or considerations. 

Determination of the number of samples in this 

study using Slovin formula with an error tolerance 

limit of 10% [1]. So that from a population of 435 

employees, a sample of 82 employees was obtained. 

  

B. Data Analysis Method 

The research data were analyzed using descriptive 

analysis and simple linear regression analysis. 

Descriptive analysis used in this study to identify the 

level of religiosity and the level of employee’s 

performance. The rule of thumb was the mean of each 

question item. While simple regression analysis on 

this research is used to analyze the effect of religiosity 

on employee’s performance. Simple regression 

analysis is an approach method for modeling 

relationships between one dependent variable and one 

independent variable. In this study, the effect of the 

variable religiosity (X1) on employee performance 

(Y).  

Validity test is a statistical test to determine the 

validity of a question item in measuring variables. 

The validity test criteria is that if the r test > r table 

can be recognized as valid. In this study, r table is 

0.2172 from (n-2) at the 0.05 significance level. The 

results of the validity test in this research are as 

follows: 

TABLE 1. VALIDITY TEST RELIGIOSITY 

Item Religiosity R Test 
R 

Table 
Information 

Believe in God 0,517 0,2172 Valid 

Believe in heaven and hell 0,517 0,2172 Valid 

Believe God is watching 0,517 0,2172 Valid 

Always pray 5 times 0,506 0,2172 Valid 

Always giving charity 0,671 0,2172 Valid 

Always read the Koran 0,547 0,2172 Valid 

Prayer is obligatory 0,541 0,2172 Valid 

Ramadan fasting 0,601 0,2172 Valid 

Giving alms 0,56 0,2172 Valid 

Restless if you don't pray 0,337 0,2172 Valid 

Helpful 0,695 0,2172 Valid 

Be nice to people 0,649 0,2172 Valid 

Forgiveness     0,64 0,2172 Valid 

 

Table 1 shows that all items in the variable religiosity 

question have a value of r test > r table. This shows 

that the statement of each religiosity variable is valid. 

 

TABLE 2.         VALIDITY TEST EMPLOYEE PERFORMANCE 

Item Employee Performance 
R 

Test 

R 

Table 
Information 

Work to completion 0,798 0,2172 Valid 

According to procedure 0,811 0,2172 Valid 

As targeted 0,865 0,2172 Valid 

According to purpose 0,774 0,2172 Valid 

Fast right 0,857 0,2172 Valid 

High accuracy 0,781 0,2172 Valid 

On time 0,827 0,2172 Valid 

Do not delay work 0,87 0,2172 Valid 

Discipline 0,773 0,2172 Valid 

According to working hours 0,811 0,2172 Valid 

Never absent 0,455 0,2172 Valid 

Aware of presence 0,713 0,2172 Valid 

Want to work in groups 0,742 0,2172 Valid 

Able to work in groups 0,811 0,2172 Valid 

Help those who are in trouble 0,782 0,2172 Valid 

 

Table 2 shows that all items in the variable employee 

performance question have a value of r test > r table. 

This shows that the statement of each employee 

performance variable is valid. 
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Reliability test in this study was carried out by 

calculating the Cronbach alpha value, with the criteria 

said to be reliable if Cronbach alpha > 0.60. The 

results of the reliability test in this study are as 

follows: 

TABLE 3. RELIABILITY TEST 

Variable 
Cronbach 

Alpha 
Criteria  Information 

Religiosity 0,814 0,60 Reliable 

Employee 

Performance 
0,949 0,60 Reliable 

 

Table 3 shows that all variables have a Cronbach 

alpha value greater than 0.60. So, it can be concluded 

that all variables used in this study are reliable or 

reliable. 

 

IV.    RESULTS AND DISCUSSION 

 

A. Employee performance and Religiosity   

 

 
Fig. 1. Results of Mean Employee Performance Variables 

 

The highest performance indicator as shown in 

figure 1 are "work according to procedure", "work 

to completion", and "discipline", while the lowest 

are "never absent", "work according to purpose", 

and "want to work in groups". The mean is 4.05. 

This average of the five Likert scales can be 

classified as high. 

 

 
Fig. 2. Results of Mean Religiosity Variables   

 

Figure 2 shows the level of religiosity. The 

average value was 4.43, which can be categorized 

as high based on mean. The highest dimension in 

the variable religiosity are the “belief in God”, 

“believe in heaven and hell”, and “believe that 

God is always watching”. The lowest indicator of 

religiosity are "restless if you don't pray", "always 

read the Al-Qur’an", and "giving charity".  

 

 

 

 

B. Effect of Religiosity on Employee Performance 

 

 
TABLE 4.      RESULTS OF SIMPLE REGRESSION ANALYSIS 

 

Model 

Unstandardized 

Coefficients 

Standard-

ized 

Coefficients t Sig. 

B 
Std. 

Error 
Beta 

 
(Constant) 29.545 9.175  3.220 .002 

Religiosity .492 .144 .357 3.419 .00 

 
 

Based on Table 4 above, simple regression 

equations can be obtained as follows: 

Y  = β0 + β1 X1 + e 

Y = Y  = 29,545  + 0,492 Religiosity + e 

Where: 

Y     = Employee Performance 

X1   = Religiosity 

 
Meaning: 

a. The constant value (β0) is 29,545, meaning that 

the variable religiosity is considered constant 

(there is no change), the variable employee 

performance is 29,545. 

b. Religiosity value (X1) is 0.492, meaning that 

every increase in religiosity variables, then 

employee performance will increase. 

 

B. Hypothesis Testing 

 
TABLE 5. HYPOTHESIS TEST RESULT  

 

Model ttest ttable Sig. Information 

Constant 3.220 1.989 0.002 Significant 

Religiosity 3.419 1.989 0.001 Significant 

F count  = 11.691 Sig. =  0.001 

R square  =  0.128 
          Source: primary data processed, 2018 

 

 

The results of testing t test statistics for religiosity 

variables obtained ttestof 3.419 > ttable of 1.989 with a 

value of significance level 0.001 < α 0.05, then Ha is 

accepted. Thus the variable religiosity has a 

significant effect on employee performance. 

The results of simultaneous hypothesis testing 

based on Table 4, obtained Ftest value of 11.691 > Ftable 

of 3.11 with a significance value of 0.001 < α 0.05. So 

that it can be concluded that all independent variables 

(religiosity) together affect the dependent variable 

(employee performance). 
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Results of testing the coefficient of determination 

(R2) obtained the R2 of 0.128. This means that 12.8% 

of employee performance is explained by the variable 

religiosity and the remainder is explained by other 

variables outside the model. 

 

C. Discussion  

Based on the descriptive analysis on the indicators 

of religiosity variables, it shows that the level of 

religiosity of employees is categorized as high. 

Because the average of the religiosity variables above 

3 is equal to 4.4268. The highest dimension in the 

level of religiosity of employees is shown in the 

dimensions of belief, namely on indicators that 

believe that Allah exists, and believe in the existence 

of heaven and hell. It can be said that the employees 

have a high level of religiosity (diversity). 

Based on descriptive analysis on employee 

performance variables, it shows that the performance 

aspects of the employees are categorized as high, with 

an average of 4.0496. The highest aspect in the 

performance employees is on the aspect of quantity of 

work and timeliness. The quantity of work is shown 

that employees always work thoroughly, while the 

aspect of timeliness can be seen from employees who 

are aware that time discipline is an obligation of 

employees. This means that the level of quantity of 

work and the timeliness is brilliantly high. 

The results of the analysis of this study indicate 

that religiosity has a positive and significant effect on 

employee performance. It is said to be positive 

because the value of the beta coefficient results of 

multiple regression analysis shows a positive number. 

Whereas said significant is indicated by the results of 

the t test where the significance value is 0.001 <α 0.05 

and the value of ttest is 3.419 > ttable of 1.989. Thus, H0 

is rejected and Ha is accepted which states that 

"religiosity has a positive and significant effect on 

employee performance". 

This result is the same as the research conducted 

by Dewi Alfisyah and Anwar which states that 

employees who have spirit of religiosity in 

themselves, should have good performance compared 

to those who do not. The results of the study that 

showed a significant influence between religiosity on 

employee performance were also supported by the 

results of previous studies conducted by Rochmaniar 

and Arwiyah (2018) where the results that have been 

made suggest a significant influence between the 

values of religiosity on improving employee 

performance of the Personnel Agency Regional 

Province (BKD) of Banten Province. 

Religiosity can be realized in various aspects of 

human life. Religion (religiosity) will shape someone 

in behaving especially in his performance. Therefore, 

to improve employee performance can be pursued 

through increasing religiosity. Efforts to increase it 

can be done through 5 dimensions of religiosity, 

including dimensions of belief, practice, knowledge, 

appreciation, and practice. Then the observable 

behaviors, for example, from obedience to Allah SWT 

in worship, namely praying 5 times, fasting Ramadan, 

zakat, giving charity, helping people who need help, 

forgiving others' mistakes, etc. Someone who has a 

high level of religiosity will have implications for 

work activities and will foster an optimistic attitude to 

working. 
  

V.    CONCLUSION 

Based on research that has been done on 

employees regarding religiosity and its influence on 

employee performance, then conclusions can be taken 

as follows: 

1. The level of religiosity of employees is 

categorized as high. The highest dimension of 

religiosity is the dimension of belief or creed. This 

is shown on the results of descriptive analysis 

calculating the average variable religiosity. 

2. The performance level of employees is 

categorized as high. The highest aspect or 

indicator in employee performance variables is the 

quantity of work and timeliness. This is shown in 

the results of descriptive analysis calculating the 

average variable employee performance. 

3. There is a significant effect of the variable 

religiosity on the performance of employees, this 

is indicated by the value of ttest of 3.419 > ttable of 

1.989 with a significance of 0.001 < α 0.05. So 

that it can be concluded that H1 is accepted, the 

existence of religious as a positive and significant 

effect on the performance of employees.  
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Abstract— Tobacco use is the culmination of health problems 

throughout the world. The number of e-cigarettes users in the 

world continues to increase. Various media are filled with 

cigarette campaigns that make smoking considered as a normal 

activity. Instagram account @ypkpindonesia that conducted e-

cigarettes campaign is owned by Yayasan Pemerhati Kesehatan 

Publik (YPKP) Indonesia which is a health Non- Government 

Organization (NGO). This research aims to reveal the games of 

truth of e-cigarettes campaign based on relation of power 

knowledge on @ypkpindonesia Instagram account. The result 

revealed that, through content of @ypkpindonesia account, 

YPKP conducted the game of truth in healthy e-cigarettes 

discourse by utilizing the power and knowledge about health 

science. The games of truth were shown by presenting the 

information that supports the organization’s goal to promote e-

cigarettes. They emphasized that tar and smoke from 

conventional cigarettes are dangerous and deadly. While e-

cigarettes are less harm because it’s heated tobacco product 

while conventional cigarettes are burned and produce smoke. 

They stated that e-cigarettes as a technological breakthrough in 

the health sector that has the potential to extend the life of 

cigarette consumer and those people around them. They 

confirmed that nicotine on e-cigarettes causes addiction but does 

not trigger various diseases which commonly mentioned in 

cigarette packs. They recommend smokers to start using e-

cigarette because it’s lower risk. They expanded power on theirs 

campaigns of e-cigarettes by involving influential parties, such 

as: health experts, researchers, academics, religious leaders, etc. 

The discourse of healthy e-cigarettes is used to support the e-

cigarettes industry. Meanwhile, the discourse of smoking 

cessation was marginalized. 

 

Keywords— e-cigarettes, genealogy discourse analysis, 

Instagram, Michael Foucault, power knowledge 

 
I. INTRODUCTION 

The Tobacco consumption is still the peak of health 
problems throughout the world. According to the World 
Bank, 50% of deaths from cigarettes around the world 
generally originate and are in developing countries such as 
Indonesia. In 2030 it is estimated that the worldwide 
mortality rate caused by tobacco products will exceed 10 
million people, and the majority or about 70% of them come 
from developing countries [1].  

On the other hand, along with technological 
developments, new ways have been developed to consume 
tobacco using e-cigarettes. This new method offers a model 
of tobacco consumption by heating liquids that have various 
flavors and nicotine content. 

Data form Centers for Disease Control and Prevention 
United States on 2013 shows the number of users of e-
cigarettes in the world continues to increase, especially 
among teenagers. Research by Rosanne et. al. in 2014 stated 
that even called e-cigarettes could be the first gate for 
children to try smoking because the range of e-cigarette users 
had reached an early age of 13-18 years [2].  

Results of research in [3] in the city of Surabaya with 385 
elementary and junior high school students showing 97 
children (25.2%) had smoked e-cigarettes. In the age range of 
9-15 years, 30.5% had smoked e-cigarettes. The first push to 
use e-cigarettes was influenced by many friends' requests 
(77.7%) and saw people using e-cigarettes (7.1%). 

The results showed statistically that there was a 
relationship between perceptions about the dangers of 
smoking to smoking habits, in adolescents [4]. Various media 
are filled with cigarette campaigns that make smoking 
considered as a normal activity. 

Badan Pengawas Obat dan Makanan (BPOM) as an 
institution which overseeing the circulation of drugs and food 
in Indonesia expressly prohibits the use of e-cigarettes [2]. 
Ministry of Health has also recommended banning the sale of 
electric cigarettes in Indonesia [5].  

According to [6] there is a danger of other e-cigarettes, 
namely: unsafe liquid content, inconsistency with the label 
listed, causing nicotine addiction problems, can be misused 
by including excessive nicotine or illegal ingredients (such as 
marijuana, heroin, cannabis oil, etc.), circulating various 
flavoring substances that attract children, poisoning due to 
flavoring in liquids continues to increase significantly, the 
increase in novice smokers, the risk of increasing dual-use 
smokers, ex-smokers return to smoking because they are 
claimed to be safe, and behavior normalization smoke. 
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...  However, several other government institutions 

collect taxes from the circulation of e-cigarettes in Indonesia. 

The Government of Indonesia issues a Government 

Regulation through the Directorate General of Customs and 

Excise under the Ministry of Finance which states that the 

legality of e-cigarettes in Indonesia has been enacted from 1 

July 2018. Subsequently, vape or e-cigarettes will be charged 

at a 57% tax rate [7].  

For a long time, the commodity of cigarettes has been 

surrounded by conflicts of interest and competition of power in 

establishing ideas and discourses on society. Rivalry involving 

industry, media, government, academics, community leaders 

and various institutions both locally and internationally. 

There is Instagram account @ypkpindonesia that supports 

and conducts e-cigarette campaigns since end of 2017. That 

account belongs to Yayasan Pemerhati Kesehatan Publik 

(YPKP) which is a health non-governmental organization 

(NGO). Found on account @ypkpindonesia, YPKP Indonesia 

representative said: "the government is better off setting a 

standard operational procedure (SOP) for consuming electric 

cigarettes rather than prohibiting it"; "Pure nicotine is not a 

problem. The problem is tar, waste substance which appears 

after cigarettes are burned". 

In addition, YPKP is collaborating e-cigarette business 

associations and e-cigarette consumers to coordinate with 

government institutions in seeking the issuance of e-cigarette 

regulations. YPKP and its coalition said that the regulation of 

e-cigarettes is urgent to be made because it is needed by 

consumers. 

Some phrases of e-cigarette campaign on @ypkpindonesia, 

such as: ‘tar free’; ‘pure nicotine is not a problem’; ‘less 

harm’; ‘alternative tobacco product’; ‘lower risk’; and ‘steam 

vs. smoke’. Those words are used to show the benefits of e-

cigarettes against the dominance of conventional cigarettes. 

Socialization of e-cigarettes safer than conventional cigarettes 

and recommendation e-cigarettes as alternative tobacco 

product by YPKP Indonesia as health organization which is 

founded by health expert can disrupt the knowledge structure 

in society. 

This research will reveal the game of truth through the 
power of knowledge relations that was built on the campaign 
of e-cigarettes conducted by YPKP Indonesia. Using 
Foucault's genealogical power analysis, this research will 
uncover the game of truth in e-cigarette discourse through 
content account Instagram @ypkpindonesia. That account 
started its first content on August 15, 2017. There are 92 
contents was posted until May 31, 2019. Researchers will 
examine some contents that illustrate about power knowledge 
relation is used to form discourse of e-cigarette. 

 
II. THEORETICAL REVIEW 

A. Power, Knowledge and Discourse 

 Foucault's thinking about discourse is always associated 
with two other important entities, namely power, knowledge 
and discourse. First, power is not concentrated in a particular 
class, but spread throughout the layers. Second, knowledge is 
basically an idea or thought that exists in humans. While the 
third, discourse is a linguistic structure or use of language in the 
context of society. These three things underlie Foucault's study 
of seeing phenomena or realities that occur in a community 
context [8]. 

Power determines bodily processes, behavior patterns, 

and dictates human behavior towards the reality that actually 

belongs to the dominant ideology. Power operates or 

operates in everyone at a continuous level and a process that 

is never interrupted (or as true) that defines the human body, 

regulates how humans act, regulates gestures or body 

movements, dictates human behavior and so on. So in 

discourse analysis, it must be seen the forces or power that 

surround the discourse area. 

Production and reproduction of knowledge and truth 

which is then disseminated to the public depends on how the 

knowledge and truth are conveyed. Knowledge and truth are 

ultimately only the property of the dominant power. Finally 

the truth depends on who delivered it or produced it. 

Then an analysis of grammar or grammar or rules for the 

use of words and sentences is needed. Interesting questions 

that need to be expressed in Foucault's approach include how 

can that truth be said? How does this mean what techniques 

are used to define truth? Which rules? And under what 

conditions? Can something be analyzed or counted as truth? 

Foucault asserts that through grammatical analysis this 

knowledge and truth occurs or is formed. To get the truth, 

then someone is expected to seek or question further about 

the nature or where the truth itself is obtained or sourced [8]. 

Thus, discourse is not a procedure or rules of the game to 
produce consensus, but rather the actual practice of discourse 
about one thing [9]. Discourse for Foucault is not uniting 
various views into one (the basic spirit of philosophy) or 
presenting differences about various things (the basic spirit 
of linguistics), but explaining that power is spread, is 
everywhere (systems of dispersion). Discourse is not 
determined by the subject, but by the object being discussed. 
So, what is found in discourse is not a configuration made by 
the subject, but a pattern that is immanent in what is spoken 
[10].  

B. The Games of Truth 

 According to [11] it is explained that the expression "the 
game of truth" was first used by Michel Foucault in relation 
to the production of discourse. Foucault argues that in this 
game, discourse interacts "as a weapon of attack and defense 
in the relations of power and knowledge" [12].   

 The game does not aim to produce "true objectively" 
discourse, but efficient persuasive discourse. The construction 
of persuasive discourse can even consist of illusions based on 
twisting the truth. Creation of illusions serves to produce 
some effects of truth aimed at persuading people to act 
accordingly. 

 In [13] explained that: "The exercise of this power is 
impossible without the existence of an essential discourse 
regime in every culture and society. The discourse regime can 
be seen in a variety of historical events and precisely in that 
discourse, there are truth-games. Every society has its own 
history and way of life. This way of life and all the 
mechanisms of relations that combine in it have formed 
discourse. From the discourse and implementation of power 
came the truth which was a combination of two practices, 
namely discursive formation and non-discursive formation. 

 As human history always changes, so does discourse. And 
because power can be carried out within the scope of 
discourse, the power is always changing and incessantly 
transforming itself. Transformation of discourse and power by 
itself presupposes the transformation of truth. It is clear here 
that truth is not something that is stable or existing, but is in 
history that is constantly changing. Truth is also appointed in 
every scientific discourse where the power of strategy is 
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practiced. Truth is in power and is never outside it. As power is 
everywhere, so is the truth ". 

C. Structure of Genealogy Dicsourse Analysis 

Every practice of discourse must have a relationship with 

social institutions in society. In fact, one discourse with the 

other discourse always has a connection and is not mutually 

exclusive. New texts always relate to previous texts. So, in 

understanding Foucault's genealogical analysis of discourse, it 

must be considered the interrelationship between discourse 

and its social context.  

In conducting Foucault's genealogical analysis of 

discourse, there are several analytical material that must be 

done, including: analysis of structural linguistics, archive 

analysis, analysis of archaeology of knowledge, and analysis 

of discursive formation [8]. 
 

III. RESEARCH METHOD 

This research using critical paradigm, where science is 

placed in the criticism epistemology [14]. The critical 

paradigm views reality as a false reality. Existing reality is not 

the real reality, but the result of all kinds of construction 

carried out by the parties involved in it. 

Nevertheless, the critical paradigm still considers humans 

to have the ability to give (create) meaning to the life they 

experience. As interpretive, the critical paradigm sees science 

as inseparable from the values that live in society [15]. 

The critical paradigm sees the "reality" behind the control 

of community communication. In the critical paradigm, there 

are always basic assumptions related to the belief that there is 

a latent power in society that is very powerful and controls the 

process of communication of the community. Therefore, in the 

critical paradigm, researchers are expected to be able to 

dismantle who has the power of control? Why do the control? 

What is the importance behind that? 

This study used qualitative research methods. Qualitative 

research is concerned with the unique nature and social reality 

and the world of human behavior itself. Its uniqueness comes 

from human nature as a psychic creature, social creature and 

cultural creature that links meaning and interpretation in 

behaving and behaving. The meaning and interpretation itself 

is influenced by the social and cultural environment. 

There are 92 contents was posted on @ypkpindonesia since 

August 15, 2017 until May 31, 2019. Researchers will 

examine some contents that illustrate about power knowledge 

relation is used to form discourse of e-cigarette. 

In this study, researchers used some data obtained from 

documentation and literature. The data analysis technique used 

in this research is Foucault's genealogical analysis which 

includes four analytical materials, namely: structural linguistic 

analysis, archive analysis, knowledge archeology analysis, and 

discursive formation analysis.  

 
IV. RESULT AND DISCUSSION 

A. Strategy of Power for E-Cigarette Campaign 

In efforts to demand e-cigarette regulation from the 

Indonesian government, YPKP Indonesia as health 

organization was present as the party who actively initiated 

discussion activities with businessmen and consumers of e-

cigarettes that involving the government, researchers, health 

expert, and others. 

Jakarta, 9 Agustus 2017. YPKP Indonesia 

menyelenggarakan Diskusi Panel Potensi Alternatif 

Produk Tembakau di Gedung Graha Widya, LIPI. … 

Diskusi Panel dihadiri oleh 110 Peserta yang terdiri dari 

BKPM, Dirjen, Bea & Cukai, Kementerian Perindustrian, 

Kementerian Perdagangan, Sekretariat Wakil Presiden, 

Kelompok Kajian, Organisasi, Komunitas dan sebagainya. 

… (content on 25/09/2017) 

Yayasan Pemerhati Kesehatan Publik (YPKP) Indonesia 

was established by health experts become an appropriate party 

to represent the e-cigarette industry in dealing with the refusal 

of Kementerian Kesehatan and Badan Pengawas Obat dan 

Makanan (BPOM) Indonesia which recommend to ban the e-

cigarettes. 

Yayasan Pemerhati Kesehatan Publik (YPKP) Indonesia 

didirikan Prof. Achmad Syawqie sebagai bentuk 

kontribusinya pada pendidikan kesehatan … (content on 

15/08/2017) 

Through @ypkpindonesia account, YPKP Indonesia has 

said in the earlier content that will pay special attention to the 

problem of cigarette addiction. It was done on the content 

when they gave information about the vision and mission or 

YPKP Indonesia, which is to educate the people of Indonesia 

to be healthy. 

… Adapun salah satu fokus YPKP Indonesia saat ini 

adalah mengatasi masalah ketergantungan penduduk 

Indonesia pada rokok … (content on 15/08/2017) 

In coordinating with the government, YPKP together with 

e-cigarette entrepreneurs and the community also conduct 

socialization activities in various cities in Indonesia, involving 

leaders and community leaders as well as experts in various 

fields, including: researchers, health experts, academics, 

leaders in government, legal experts, economists, religious 

leaders and others. The following are the contents: 

… Diskusi Panel Potensi Alternatif Produk Tembakau 

dimoderatori oleh Prof. Dr. Lukman Hakim M.Sc., Mantan 

Kepala LIPI.  

Pembicara terdiri dari: 1). drg. Amaliya MSc. PhD., 

Peneliti YPKP Indonesia; 2). Dr. dr. Ardini Reksanegara 

MPH, Penasehat Ikatan Ahli Kesehatan Masyarakat 

(IAKMI) Jawa Barat; 3). Dimas Jeremia Simorangkir, 

Ministry of Vape Indonesia (MOVI) … (content on 

25/09/2017) 

Keynote Speech: 1). Prof. Tikki Pangestu, National 

University of Singapore; 2). Prof. Dr. drg. Achmad 

Syawqie, M.S., Koalisi Indonesia Bebas TAR; 3). Dr. 

Luthfi Mardiansyah, Center for Healthcare Policy and 

Reform Studies (content on 24/03/2019) 

Not only collaborating with institutions and leaders in 

Indonesia, YPKP Indonesia held an Asia-level e-cigarette 

discussion forum, which is the 1st Asia Harm Reduction 

Forum in November 2017. For the second forum, it was held 

in Manila in November 2018. The organizer of YPKP 

Indonesia and The Harm Reduction Alliance of Philipinnes 

(HARAP). 

The event presents health experts, legal experts, 

researchers, academics and consumers from Asian countries. 

Here is one example of the content:  

Philippines: Ron Sison & Jay Jazul (University of Santo 
Tomas); India: Rajesh Sharan (North-Eastern Hill 
University); Singapore: Andrew Da Roza (Addiction 
Psycho-Therapist); Thailand: Sharkit Rimpanich (Saint 
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Mary Hospital); Indonesia: Amaliya (Padjajaran 
University) …  (content on 8/11/2017) 

The content of @ypkpindonesia account shows that Yayasan 

Pemerhati Kesehatan Publik (YPKP) Indonesia utilizes mass 

media in e-cigarette campaigns through articles and press 

releases and other coverage. The following are the few 

contents: 

(content on 4/11/2017) displayed an article from 
KoranSindo newspaper with title ‘Salah Persepsi atas 
Produk Tembakau Alternatif’ which written by Chairman of 
YPKP Indonesia. 

[sindonews.com] Potensi Rokok Alternatif … (content on 
22/11/2017) 

Pernyataan YPKP Indonesia pada tayangan TV Beritasatu 
@beritasatu. Indepth: "Utak-Atik Cukai Vape" … (content 
on 27/02/2018) 

Tren Terbaru Produk Alternatif Tembakau dalam publikasi 
@tirto.id: Selamat Tinggal Rokok? Produk Alternatif 
Tembakau … (content on 11/05/2018) 

[tirto.id] Nikotin dan Tar: Mana yang Berbahaya? … 
(content on 5/07/2018) 

Various international forums which discussing e-cigarettes 

were also attended by YPKP Indonesia, namely: The E-

Cigarette Summit in London, Inggris on November 2017 

(content on 17/11/2017); Global Forum on Nicotine (GFN) in 

Warsawa, Polandia on June 2018 (content on 10/06/2018); dan 

Alternative Tobacco Product Regulations: The Role of the 

Consumers in Makati, Filipina on September 2018 (content on 

23/09/2018). 

Research e-cigarettes by YPKP Indonesia is part of the 

power strategy in various YPKP campaign activities. The 

research was funded by the Academic Leadership Grant (ALG) 

from Padjadjaran University (Unpad).  

Another research that used by YPKP Indonesia is research 

by Public Health England (PHE) in the UK which states that e-

cigarettes have a 95% lower risk of conventional cigarettes. In 

addition, research from Georgetown University Medical Center, 

United States, was published in the journal Tobacco Control. 

Research in the form of predictive calculations states that 

switching to e-cigarettes can save millions of lives. 

The coalition with organizations in Indonesia that support e-

cigarettes is also done by YPKP Indonesia. They became a 

member of Koalisi Bebas Tar (KABAR). Other organizations 

that joined KABAR were: Persatuan Dokter Gigi Indonesia 

(PDGI), Perhimpunan Onkologi Indonesia (POI), Perhimpunan 

Dokter Kedokteran Komunitas dan Kesehatan Masyarakat 

Indonesia (PDK3MI), Asosiasi Personal Vaporizer Indonesia 

(APVI), Tar Free Foundation, and Asosiasi Vaper Indonesia 

(AVI). 

Yayasan Pemerhati Kesehatan Publik (YPKP) Indonesia 

have had cooperation with overseas organizations that support 

e-cigarette. YPKP Indonesia is a member of Coalition of Asia-

Pacific Tobacco Harm Reduction Advocates (CAPHRA, 

https://caphraorg.net). Other organization which joined 

CAPHRA are: The New Nicotine Alliance Australia 

(https://nnalliance.org.au); Malaysian Organization of Vape 

Entity (MOVE); AVCA dari New Zealand (www.avza.org.nz); 

The Vapers Philipines (www.facebook.com/thevapersph); and 

End Cigarette Smoke Thailand (ECST, 

www.facebook.com/endsthailand). 

When the Indonesian government finally provide tax 

regulation that legalized the electric cigarettes at the 

beginning of 2018. Then YPKP Indonesia posted the event 

of coordination with the Direktorat Jenderal Bea Cukai on 

@ypkpindonesia account. 

In that content, YPKP mention responses from 

businessmen and consumers of e-cigarettes that was objected 

the 57% tax. They expected government to provide special 

regulations for e-cigarettes because they do not want to have 

limitation in advertising, circulation and production like 

conventional cigarettes. They said that e-cigarettes are 

different from conventional cigarettes because it’s healthier. 

… Jadi sangat disayangkan penetapan tarif cukai vape 

sebesar 57% justru dapat menghampat perkembangan 

industri vape lokal. … Dimas Jeremia (AVI) yang 

mewakili suara konsumen berpendapat untuk berhenti 

merokok sangat sulit maka vaping sebagai metode 

pengganti yang lebih rendah resiko sehingga ada 97% 

yang berhasil beralih dari produk rokok resiko tinggi ke 

produk vape. … Jadi seharusnya ada regulasi yang dapat 

memproteksi industri vape sehingga tidak terancam oleh 

industri rokok yang sudah matang. (content on 

15/02/2018) 

Yayasan Pemerhati Kesehatan Publik (YPKP) Indonesia 

continue to use and expand power to guard the electric 

cigarette industry. YPKP Indonesia claimed that all efforts 

done to educate smokers that need to know electric cigarettes 

as a healthy solution of cigarette addiction. 

Coalition of organizations and experts in supporting e-

cigarette is fit with Foucault’ though about power. In [8] 

stated that power is not concentrated in a particular class, but 

spread throughout the whole layer in society. Even, YPKP 

Indonesia and its coalition able to make the government 

agreed to provide regulation and legalized e-cigarette within 

few months. Although a few months before e-cigarette 

almost banned based on recommendation of BPOM and 

Kementerian Kesehatan Indonesia. 

B. Language that Defines Knowledge and Truth 

The phrases and clauses used by YPKP Indonesia on their 

e-cigarette campaign, such as: stop smoking and start vaping; 

reducing harm, savings lives, less risk; less risk; 95% less 

harmful; gas not smoke; gas vs smoke; heated not burned, 

smoke free, tar free, heat-not-burn product; alternative 

tobacco product, tobacco harm reduction, regulation not 

prohibition, etc. 

Electric cigarettes are recommended by YPKP Indonesia 

as alternative tobacco product that is safer and healthier than 

conventional cigarettes. The word 'switch' is used by YPKP 

Indonesia in advising smokers to use e-cigarettes.  

The phrases ‘tobacco alternative products' and 'alternative 

tobacco products' appear more than twice compare with the 

phrase 'stop smoking'.  

The term harm reduction and alternative tobacco products 

appear more often. YPKP Indonesia says that e-cigarettes are 

a solution to 'tobacco harm reduction'. Whereas the term 

"nicotine replacement therapy" only appears in two contents 

in the beginning of 2018. 

Electric cigarette support groups such as YPKP Indonesia 

link the term 'tobacco harm reduction' to the term 'tobacco 

control' from the World Health Organization (WHO) 

Framework Convention on Tobacco Control (FCTC). Even 

though "tobacco control" is meant by WHO is to reduce 
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tobacco demand, reduce the production, distribution, 

availability and supply of tobacco. 

According to World Health Organization (WHO) based on 

research evidence, the only way to reduce tobacco-related 

deaths is to stop smoking. If needed, in handling tobacco 

dependence can use behavioral therapy and pharmacotherapy 

supported by consultations involving doctors. 

In [16] informed that document Framework Convention 

and Tobacco Control (FCTC) World Health Organization 

(WHO) stated that cigarettes and other product containing 

tobacco were engineered to create and maintain the addiction. 

Term Nicotine Replacement Therapy (NRT) used by WHO for 

alternative to smoking cessation for the use of substitute 

nicotine (not cigarette). There are various NRTs, namely: 

patches (nicotine paste), nicotine gum, lozenge (candy), oral 

inhalers, nasal spray, and sublingual tablets. 

The term Nicotine Replacement Therapy is used by YPKP 

Indonesia to promote e-cigarettes. YPKP Indonesia said that 

electric cigarettes are a technological innovation in the health 

sector that has the potential to extend the life of active smokers 

and other people around them. 

The slogan used by YPKP Indonesia for electric cigarettes 

is tar free and smoke free. It’s shown that e-cigarette want to 

compete with conventional cigarettes. YPKP Indonesia stated 

that conventional cigarettes are harmful because of its burned 

and also produces tar and smoke. About nicotine in e-cigarette 

liquid, YPKP Indonesia mentioned that it is not dangerous and 

not causing tobacco related diseases. YPKP Indonesia also 

said that nicotine will not make addiction effect if only using 

low dosage 

Other established organizations, have been very clearly 

reject tobacco. World Health Organization uses the “no 

tobacco” slogan. Indonesian Ministry of Health and also 

national agency of drug and food control (BPOM) use the 

slogan “anti-smoking” or “without smoking” or “stop 

smoking”. Association of public health experts in Indonesia 

which name is Ikatan Ahli Kesehatan Masyarakat Indonesia 

(IAKMI) use slogan 'tobacco-free' in against tobacco. 

In accordance with [8] that from grammar analysis of 

@ypkpindonesia content was found the formation of 

knowledge and truth on healthy e-cigarette discourse. The use 

of language is utilized by YPKP Indonesia to creating 

knowledge and truth about e-cigarettes, with support from 

power they owned.  

C. The Games of Truth Regarding Healthy E-Cigarette 

Yayasan Pemerhati Kesehatan Publik (YPKP) Indonesia 

controls the e-cigarette discourse. In creating healthy e-

cigarette discourse, YPKP Indonesia displays data that 

supporting the discourse. Whereas, conflicting data has never 

been discussed.  

The truth game was carried out by YPKP Indonesia by 

declaring 'truth' for the benefit of the e-cigarette industry. 

Electric cigarettes are said as solution for smoker which are 

healthier than conventional cigarettes. Whereas as a health 

institution, the statement of support related to health will be a 

reference and accepted as truth by the society. 

In accordance with [8] that discourse is formed because it 

is influenced by power, ideology, and certain knowledge. 

YPKP Indonesia builds a healthy e-cigarette discourse with its 

power for certain purposes that can be seen from visible and 

invisible languages. 

From the analysis on the contents of the @ypkpindonesia 

account it is known that YPKP Indonesia invites smokers to 

switch to e-cigarettes due to the interests of the cigarette 

industry.  

V. CONCLUSION 

Yayasan Pemerhati Kesehatan Publik (YPKP) Indonesia 

formed an electric cigarette discourse with power, 

knowledge and utilized language to create the truth about 

healthy e-cigarettes. The researchers found that healthy e-

cigarette discourse is used for the benefit of e-cigarette 

industry. YPKP Indonesia recommended smokers to switch 

to use e-cigarettes. By stating that e-cigarettes as alternative 

tobacco product which are healthier because its heated 

tobacco. The game of truth was used to develop healthy e-

cigarettes discourse. By informing that conventional 

cigarettes are dangerous and deadly because its burned and 

produce tar and smoke. YPKP Indonesia as a health NGO 

uses its power to perpetuate the discourse on healthy e-

cigarettes. YPKP's recommendations for e-cigarettes will 

received as the truth on society. Although YPKP Indonesia 

only displays data that supports the healthy e-cigarette 

discourse. 
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Abstract— From various history told that contract marriage is 

the sharia that is derived from the form of prophet ordinances.  

Although the Prophet himself was not perpetrator of contract 

marriage but the reaction and response of the Apostle to behavior 

of contract marriage the companions quite a legitimacy about the 

rules of implementation. The basic principle of a contract 

marriage in the Apostle is to protect human dignity. Not only 

related to the interests of men who are the contract marriage, but 

also consider the benefits of women who are married by contract. 

Therefore, even though human life has undergone change and 

development, still when we want to perform the contract marriage 

must adhere to the basic principles. 

 

Keywords— contract marriage; existence; urgency 

 
I. INTRODUCTION 

Islamic Sharia is a path that must be passed by the Muslims 
to reach God. Not only the Qur'an which is the main source but 
also the hadith of the Prophet both in the form of word, deed, 
ordinances, physical and non physical properties of the Apostle. 
Islam is not only a religion that teaches about the ordinance of 
certain worship. The existence of the rules or the system of 
provisions is to regulate human relations with God and human 
relationships with other human beings. 

Although it has the same functions and roles, but from the 
existence side of the hadith has no similarity with the Qur'an. 
Because when God has given a direct care assurance against the 
Qur'an, not so with Hadith. The long journey that must be 
passed by Hadith to get to the beginning of the Kodifilkasi stage 
has been almost a century long. Although at this stage the 
codification is still very simple but quite capable to be the first 
step of the development of hadith and its science.  

In this long process, not only affect the development but 
also the authenticity of the a sanad and the hadith and its 
understanding. It is not questionable that the scholars let alone 
the Prophet as the main source of hadith, but 100 years passed 
by relying only on memorization without adhering to an official 
record, making the Hadith many are torn by various slander and 
interest. Finally, the scholars agreed that the hadith requires the 
stages of research to be able to practice the comprehensive 
hadith. At least three important stages must be passed by the 
Criticism of sanad, the criticism of matan and understanding.  

 

 

 

II. RESEARCH METHOD 
 

Unlike the Qur'an, when dealing with a hadith before it 
reached the stage of understanding. The first step to take is 
criticism of hadith is criticizing the source of the history from 
the side of the a sanad and matan. This stage is done in order to 
get to one belief that the history actually comes from the 
prophet. When the saheeh sanad and matan, then the research 
will be able to continue to the level of understanding. A 
comprehensive understanding can only be done while not only 
paying attention to the text but also the context relating to the 
existence and urgency of the birth of a provision. It could be the 
existence and urgency of the cause of the rule in the period of 
prophet is not present in the situation of Islamic society today, 
so that leads to a conclusion of its invalidity.It may even be 
applicable to only a handful of people, but it is strictly 
forbidden for certain groups of people. Contextual 
understanding is done at least by analyzing the language, cause 
of the investigation and the opinion of the scholars. 

 
 

III. RESULT AND DISCUSSION 

 
A. Criticism of Hadith 

The hadith on the implementation of contract marriage is 
divided into two groups, namely the hadith that allows and 
hadith that prohibit. The hadith that allows among them is the 
history of Ibn Abbas [1] and the history of Muslim al-Qurri [2]. 
The hadith that prohibits them is the history of Ali ibn Abi Talib 
[3], the history of Salamah al-Akhwa'i [4], Abd al-Razaq's 
history [5], the history of Sabrah al-Juhniy [6], the history of 
Ali ibn Abi Talib [7], a chronicle of Abu Hurayrah [8] and two 
histories of Rabbi ' bin Sabarah [9]. 

It is narrated from the quality aspect of the sanad, the hadith 
of Ibn Abbas in Ibn Hajar's view of his status and to calculate it 
as a hadith of the syadz. From the quality of matan, the history 
of Ibn Abbas according to the scholars contradictory hadith 
with hadith quality is more valid. Ulama also rejected the 
substance of hadith that seems to be cause revelation surah 
al-Mu'minun verse 6. Because this verse belongs to the verse 
Makiyah that descended on the first period of Islam. In fact, the 
practice of legal and constitutional contract marriage in the 
Medina period [10]. 
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As for the history of Muslim al-Qurri although not problematic 
from the side of the sanad, but there is a difference among the 
scholars in the substance is the pronunciation of contract. In the 
Book of Muslim and Ahmad put the history of Musslim 
al-Qurry in a Hajj is not on the book of contract marriage as a 
gesture that the intent of contract pronunciation is the contract 
al-hajj instead of contract al-Nisa’.   

It is very different from the opinion of al-Thabathabai. In 
his commentary, he was the hadith of the history of Muslim 
al-Qurri by including the pronunciation of contract and also 
chose a history that calls contract al-nisa'i as the basis for the 
legalism of contract marriage in the time of the prophet. 
Al-Thabathabai's opinion is strengthened by the explanation at 
the end of the hadith that describes the confirmation of the 
legitimacy of the implementation of the contract marriage to the 
mother Abdullah bin Zubair.As it is known in the Prophet 
history that the mother of Abdullah bin Zubayr is Asma ' binti 
Abu Bakar, the woman who contract marriage by Zubair bin 
Awwam. Even in his marriage, they got two sons, Abdullah ibn 
al-Zubair himself as a friend who confirmed the hadith and 
Urwah bin al-Zubair his brother. 

The hadiths about the banning of contract marriage in 
Khaibar were all narrated from Ali ibn Abi Talib, as the last a 
sanad and the first narrator without any support history. 
However, scholars have almost agreed on the validity of the 
sanad. As for the quality of the scholars differ in their response. 
In Musnad al-Humaid, Ibn Abbas said that when he was in 
Khaibar, the prophet had forbidden to eat local Khimar meat 
and contract marriage, while Ibn Uyainah understood that the 
forbidden by the prophet in Khaibar only ate the flesh of the 
Khimar do not include the practice of contract marriage. 

Scholars also have differences of opinion in determine 
quality of hadith concerning the prohibition of marriage in the 
war of Awtas. The pronunciation of ' Am Awtas ' in the hadith is 
not the pronunciation in the Awtas, so it may be that the 
meaning of Fath al-Makkah is not the war Awtas. According to 
Muhaddis the disclosure of the word ' Am ' Awtas is easier to 
remember than the word Fath al-Makkah. According to Abu 
Hatim the war Awtas and Fath al-Makkah is an event. The 
prohibition of contract marriage at the time of Umrah al-Qadai, 
according of Muhadditsin quality of his hadith is weak because 
of the weak sanad. 

Contract marriage ban on 'Am al-Fath’. There is no 
problem around the sanad and matan of the hadith. Therefore 
this history is considered valid in terms of the a sanad and its 
matan. Ibn Hajar assessed the Hadith about the prohibition of 
the contract marriage in the Hunain month of Syawal was 
Tashif. The prohibition of contract marriage in the war of 
Tabuk, the scholars assess the quality of respect of daif because 
of the weak sanad and can not be used as a hujjah. Similarly, the 
prohibition on the hajj of Wada ', the quality of his hadis is 

weak, because it has a weak sanad.Although it differs in the 
assessment of the quality of the a Isanad and matan 
hadith, it remains on the conclusion that the history that 
tells about the marriage of mut'ah is true from the prophet. 

 

 

 

 

 

 

 

Differences of opinion among scholars around the quality 
of a sanad and matan Hadith is not to doubt the validity of 
news sourced from the prophet that makes it as false news. 
Therefore, it can be asserted that the contract marriage has a 
clear source of sharia that is prophet.  The question of 
understanding that is integral and comprehensive will be 
continued through the contextual traditions described in the 
next sub-chapter. 

 

 B. Hadith Understanding 

 1. Language Terminology and term 

Being reviewed in terms of the definition language of 
contract marriage will be focused on the word al-Mut'ah. In 
terms of pronunciation, al-Mut'ah consists of three things: 
al-hajj contract, al-talaq contract and al-nisa contract [12]. 
Al-mut'ah pronunciation is isim masdar of matta'a meaning 
al-intifa'u and al-taladhdhudh [11] Although the word mut'ah 
has a different meaning but in the end it refers to al-Iintifa'u 
definition. Al-intifa'u from a meaningful philological aspect is 
seeking and hoping for benefits and delicacy. Everything that 
is taken advantage is called mata'un. 

The term mating contract in the view of Ahlussunnah and 
Syi'ah is a man marry a woman until a certain deadline by 
giving a certain dowry and if the deadline has been exhausted 
then by itself they parted without talak or divorce. The 
woman must be (wait) merely to ensure the net of the uterus 
and the inheritance does not apply between the two. Simple 
contract mate is a wedding by mentioning a certain time limit. 

When observing the history of Ibn Abbas which tells 
about the legitimacy of contract marriage and also Muslim 
history and other histories on the prohibition of contract 
marriage, it is understood that the definition and procedure of 
marriage contract is a man coming To a woman then they 
made a covenant (contract) and set a certain time limit. Men 
give the dowry (wage) to women.  In Muslim history It is 
said that the dowry was a shawl and the deadline mentioned 
only during wartime, could be two days, three days or less. 
Usually not more than 45 days. 

There is no obligation to make a living and not inherit 
each other. This is understandable because if it is reviewed 
from the contextual implementation The marriage contract is 
in the battlefield or in a journey that is not possible to provide 
a living birth or bath or fulfillment of various needs Adequate 
unless only fulfilment of sexuality desires.  In war and travel 
conditions there is usually no excess of property that can be 
given. There is no waiting time except only to ensure that the 
uterus is clean or not pregnant. The purpose of marriage is 
only for a short time, do not expect to offspring, or to seek 
calmness except only as a release of thirst when the thirst is 
clogging in the throat.   

 

 2. Analyss 

When viewed from the historical data the existence of the 
contract marriage is not disputed. The number of histories 
that tell about contract marriage is enough to give confidence 
in its existence. The Companions of the nikah mut’ah are the 
leading companions who are not the least number of them are 
Jabir bin Abd Allah, Abd Allah ibn Mas'ud, al-Zubair bin 
Awwam, Asma binti Abu Bakr, Abdullah bin Umar, 
Mu'awiyyah bin Abi Sufyan, Abu Sa'id Al-Khudri, Salmah 
ibn Umayyah ibn Khalaf,Ma'bad ibn Umayyah, Khalid bin 
Muhajir al-Makhzumi, Amr bin Harith, Ubay ibn Ka'ab, 
Samurah bin Jundab, Sa'id ibn al-Jubair and Zufar [12]. 
Although the Prophet did not commitnikah mut’ah but agreed 
that the hadith is not only the behavior of the Apostle but also 
includes the decree or his ordinances for the attitudeof the 
friends around him. 
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Through the reason narrated of hadith, it is known that the 
legitimacy of the implementation of nikah mut’ah is only 
happening when a friend is on a journey away in a country that 
he does not know. In order to settle, maintain the safety of 
themselves, the property and its honour, so he commits contract 
marriage  with the locals. Further Muhaddis asserted that 
contract marriage was only in the early days of Islam. In 
addition to the security and war emergency factors, the cause is 
a condition of the society that has just been built on the Islamic 
tradition that is fond of adultery and playing women. It is not 
allowed for the marriage of the carcass, blood and pork in the 
most difficult times as for safety and medical purposes. 

In particular, the rules of nikah mut’ah can be seen at the 
time of Khaibar war and Awtas war, namely to control the 
attitude of friends. At that time, not a few of the muslim soldiers 
went to leave the camp just to perform contract marriage with 
the non muslim women. Rasullullah can understand that the 
muslim soldiers are a group of high spirits in both jihad and 
desire against the opposite gender. In this condition, fasting is 
not an effective solution, because it will be physically weak. 
prophet suffice the women of prisoners of war as the release of 
the soldier Thirst. Because it marries non muslim woman in 
addition to harm aqidah also very dangerous on the defense 
stability of the soldiers. This rule is not because it does not 
protect the honors of prisoners of war but actually Islam comes 
in the time of slavery has spread everywhere. It does not exactly 
seem to be for Islamic Shari'a that the concept of keeping the 
treasures and honors of a man, immediately obliging them to 
dispose of their treasures and pleasures at once. 

The variety of reason narrated that informs about different 
places and times about contract marriage gives birth to the 
understanding that the practice of contract marriage has been 
legalized and banned several times. It also gives a cue that the 
issue of contract marriage is not an easy thing so it is not 
enough if only one time is warned. The history agreed upon by 
the scholars as a proof of dismisation, among others, on the 
execution of the Haji Wada, also through an atsar which relates 
that Umar ibn Khatab in a speech prohibits the implementation 
of contract marriage. The prohibition of a nikah mut’ah 
mentioned in the speech of Umar ibn Khatab in the presence of 
friends and Taabi'een without protest from one of the 
companions, is seen as an authentic proposition to the approval 
of the Companions to the prohibition of contract marriage.  

In addition, when it is based on the context of the between 
nasikh and mansukh, the prohibition of the contractmarriage 
in the execution of the Haji Wada and in the speech of Umar 
bin Khatab as a caliph at that time, can generally be said to 
have eliminated the law of marriage in the execution of the 
Haji Wada and in the speech of Umar bin Khatab as a caliph at 
that time, can generally be said to have eliminated the law of 
marriage ability that happened in the previous days. 

If observed in the enforcement of Islamic law, always hold 
the principle of gaining benefit by avoiding mudharat. There 
is no exception in the marriage rules. There are several 
alternatives that are prescribed by religion, different in terms 
of being adjusted to the conditions of the mukallaf. In 
common situations, for example, youth can perform 
monogamous marriages, one male to one woman [13]. But 
especially for youngmen who have certain conditions for 
example because of the willingness and ability to be fair can 
do a polygamy marriage by marrying several women at once 
but not by way of mut'ah [14]. In the Word of God almighty 
also explained the fact of a marriage is to achieve the glorious 
goal for anyone who lived. Build lasting households, gain 
offspring and foster good relations between the two large 
families. This objective will certainly not be obtained from a 
contract marriage that is nil of the purpose. Because the 
purpose of marriage is no other than merely the release of a 
moment of thirst, when it is lost, it ends with a relationship. 

When the marriage is regarded as the sunnah of the Apostle 
and the practice of half-religion, it will be more motivating to 
maintain and maintain continuity. Because the responsibilities 
of family, as a husband, wife or children are not limited only 
within a certain period of time but will continue and remain 
accountable until the day of judgement [15]. If the contract 
marriage is a good solution, certainly for young men who want 
to marry but do not have the ability of the Apostle does not 
command him to fast but will certainly advise him to make a 
marriage by mut’ah. In a history Ibn Hibban explained that 
when the Prophet the suffering of the women of the marriage of 
the perpetrators mut'ah after the marriage, then expressed 
through the wailing cry. the Apostle immediately prohibits the 
implementation of contract marriage. 

Finally, the thing that also needs to be examined from the 
sharia of Allah that Muhammad as a prophet and Apostle never 
recommended a sunnah even if he was the first person to do so. 
It would be the implementation of a contract marriage from 
various histories told that the apostle never did until the end of 
life. Even in the situation that allows the war Khaibar when it 
came a young widow named Shafia Binti Huyai who handed 
herself to the prophet. The apostle married him but not mut'ah. 
The mahar given by the Apostle was liberation as a prisonerof 
war. Then the Apostle brought Shafiyah to Mecca gathered 
with the other prophet's wife. 

Need to be considerate when about to connect the 
contextual hadith in the past with the present is that a Muslim at 
all times and the opportunity is always tied to the rules of 
religion. No even from his lifetime could be detached from 
religion, even in the condition of sleep and alone. Time may be 
rolling, human life and needs will continue to develop, but the 
principle of the enforcement of a sharia should be able to 
protect human dignity and make it a better human from time to 
time. Although based on the context of time, the marriage of 
Mut'ah can be classified as a legal group that has been 
submitted by the Shari'a, but in particular the marriage of 
mut'ah still applies to certain groups of people because of the 
situation and circumstances That is, protecting human dignity 
as an initial cause. 

 

IV. CONCLUSION 

 

The execution of contract marriage is only to protect the 
dignity of the culprit for both men and women. Not only 
legalize the distribution of biological desire but also in order to 
protect honor, soul, property, security to defend the religion and 
defend the Aqidah. This should be the current consideration 
when it will legalize the implementation of the nikah mut’ah, as 
far as the existence and urgency of the contract marriage is able 
to protect human dignity. 
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Abstract—Each stressor is interpreted differently by each 

individual. This depends on the point of view of individual 

meaning anchor. Adolescence is a developmental level which is 

characterized bylooking for the identity phase. It makes an 

adolescent has a weak anchor. In positioning the anchor, 

perception plays an important role. Perceptions of anchor 

depends on the level of understanding of the individual. 

Stressors that come would affect the level of stress and 

immunity. Literature study showed the usage of the Quran as a 

mediator to reduce stress and increase immunity was still 

infrequent. This study aimed to investigate the effect of Al 

Fatihah reflective intuitive to stress and immunity level.  

The study had been conducted through an experimental 

method with pretest-posttest control group design. A total of 10 

boardingschool students become experimental group subjects 

and 10 other students become control group subjects. Stress 

was measured using Depression Anxiety Stress Scale (DASS) 

and immunity was measured using a microscopic slide method 

through hematology analyzer. Quantitative analysis was done 

through a mixed design ANOVA statistical test. Qualitative 

analysis was added through descriptive narrative qualitative 

analysis.  

The results showed that “Al Fatihah reflective-intuitive 

reading” training could reduce stress (f = 5.609, p = 0.029) and 

increase immunity (f = 25.6, p = 0.000). This study also showed 

that Al Fatihah reflective-intuitive reading could provide peace 

and reminded of the existence of God in the life. 

Keywords: Al Fatihah, Immune System and Stress 

I. INTRODUCTION 

 Stress is an observable physiological and psychological 
reactions indicates the existence of pressure feeling, anxiety, 
and strain.  Stress emerges as a response of environmental 
demand to an self and life individual to adapt subjectively 
towards the demand. The response has possibility to affect 
the balance in the body and triggering dissorder and disease 
[10]; [11]; [36]; and [17].  

The immunity is an illness protector especially from the 
one caused by infection. Physiologically, the function of the 
immune system is a defender from microbe infection attack. 
Studying the immune system can be acheived by studying 
the immune response. Immune Response related to how the 
immune system works together and coordinates to respond 
the substance or unfamilliar object go in [1] and [19].  

Several researches show the close relation between stress 
and desease. One of the example is the research on the 
relation between stress and heart desease risk on people with 
having acute or chronic stress [35]. Chronic stress also 
affects profoundly to the brain damage such as reducing the 
hypocampus volume and damaging memory [32]. 
Psychological pressure and increasing inflamation 
degradation causing the functional decline [44]. 

The current research to date, employing music instrument 
as an intervention in stress research and body immunity [3]; 
[26] and [40]. The literaturestudy conducted by [15] shows 
that music can be used to help the healing process of 
schizophrenic. Music increases welfare, reduces stress, and 
altering the patient attention from unpleasant symptoms. 
Music affecting the physiological condition directly through 
the autonomous nerve [25]. 

In another side, Indonesia is a country with the biggest 
moslem community. Today, Indonesian is over 220 million 
with moslem as its majority. This condition creating a big 
question to the researcher of considering to use Al Quran as a 
form of intervention in healing various dissorders 
particularly the psychological dissorder.  

In Indonesia, the interaction between the 
psychoneuroimmunology and the concept of religiousity start 
to emerge lately. Belzen explains religiousity as elation 
connected to the higher power (God), religious activities and 
faith grounding it in [8].  [33] stated that there is a 
connection between soul and religion knowledge, and 
nervous system in increasing immunity. Religious 
knowledge approach can be in the form of prayer 
(shalat),remembrance (zikir), and reading Al Quran. A 
research shows that the faith in religion can be positively 
influence the healing process and health [23]; [24]; [27]; [35] 
and [37]. This is because the spiritual awareness 
helpsincopewith the difficult situation and pain, and 
strengthen the belief in God which is internalized in their 
behavior in daily life.  

Al Quran has a lot of significancies for healty [16]. 
Reading Al Quran by using visualization and multimedia 
system can contribute to relaxation, erasing bored, tiredness, 
exhaustion, depression, and stress. Those effects are 
permanent and long lasting when the activity is crarried out 
regularly and incessantly [26]. Al Fatihah is the most popular 
and learned by heart by the most moslem. Al Fatihah is 
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always read at least in every 5 praying times by the moslem. 
Al Fatihah place a high degree in Islam [4]. 

Teenage is a phase of an early step preparation to 
adulthood. Teenager faces various developmental tasks in the 
phase. According to [13], teenage phase is a time of a 
stressful moment in the daily life. Those stages including 
appearance issue, sexuality, school matters, life style, 
authoritarian parents, pressure from the peers, and problems 
related to money which make teenagers more vulnerable to 
stress. The demands and the duty of development emerge as 
the result of change happens to the individual functional 
aspect such as physical, psychological, and social. Indvidual 
who is fail in the adaptation process can undertake 
psychological disorder such as stress, fear, anxiety, 
aggressivity, and turn face to a maladaptive behavior [41]. 

According to Hood et al in [8], adolescence, at this stage, 
undergoing a faith in reflective-individualism. At this stage, 
one has an awareness in religion and be responsible to one 
own choice. In the stage of identity seeking, teenager has not 
had a strong anchor. According to [39] the helplessness and 
instability become source of incredible energy in order to 
reach the stability and their homeostatic. An individual will 
strive for something to be their anchor.  

Perception is an impression catched out of certain 
situation and environment. Perception will be analized by the 
individual consiously. Stressor obtained will be organized 
and interpreted based on the anchor they believe so that 
individual realize and asses the stressor. Experience and 
perception is called as cognitive assessment by Selye in [36]. 
The cognitive assessment can be modified in many ways. 
One of which is by comprehension. According to Glock and 
Stark in [7], by the comprehension process, individual will 
be capable of analyzing what is happening and relate it to 
theirselves. According to [39] this will cause the individual 
interpreting the stressor from the point of view of their 
anchor. When their anchor is Allah, the existing stressor will 
be interpret as an eustress. The same thing will happen with 
other anchor. When the process is out of sync, distress 
happens. By employing Al Quran as media of combating 
those stressors, individual can comprehend the meaning and 
appreciate it so that a more possitive response is expected as 
the result.  

Al Quran contains many aspects such as faith, prayer, 
knowledge, stories, philosophy and also principles governing 
the relation between human being either as individual or as 
the social beings [34] Besides by changing the perception 
towards stress, immunity is also affected by calmness. 
Researches’ results showed that Al Quran can create the 
calmness as a result of decreasing anxiety [2]; [3]; [30]; [42]; 
[43] and  [45]. Many findings in nowadays medical field 
such as the system of cardiovascular, fetus development, 
blood, and immunity are written in Al Quran [28]  

The development of research about Al Quran has been 
conducted often. However, the a majority of the researches 
discussing the effect on listening to its verses only. Whereas 
[6] stated that Al Quran is conveyed not only to be heard but 
also tobe read orally. Al Quran is also needed to be 
considered and contemplated in the heart. Al Quran itself 
gives advise to read Al Quran such as:    

“We will make you recite, [O Muhammad], and you will 
not forget(Al A’laa 87:6)” 

Many goodness and advises in reading Al Quran can be 
obtained if it done correctly. It mens that moslem should read 
it correctly by paying attention to its tartil. Tartil means not 
only to read it carefuly but also try to understand the 
meaning inside the verses [20]. [6] mentioned that tartil in 
the context of reading Al Quran means slowly and carefully 
reading each letters and harakat.  

The therapy effectivity by employing Al Quran depends 
on how the individual comprehends the meaning and 
appreciate what is read. Based on Craik and Lockhart theory 
in [31] of cognition processing level theory, information will 
tend to be more remembered if the processing level is deep.  
This is better when compared to the shallower process.  The 
verses of Al Quran will be more integrated to one self if the 
semantic contain of the verses is understood. [34] said that 
the best healer for individual in this life is faith.  

Reading Al Quran while reflecting it at the same time 
repeatedly is hoped to support the increse of comprehension 
inside the individual so that it will strengthen their anchor to 
Allah. Related to the perception to stressor, the 
comprehension influences their dependence to Allah.  
Reading Al Quran, doing prayers, and pray can shape one 
correspon to what one read [43]. The faith to religion has a 
positive effect to the mental and physical health of the 
students [27]; [35] and [37]. Hence, it will have an effect to 
keep inside the body stability (homeostatic) [43]. 

Reading Al Quran and appreciate it create tranquility in 
one self. Tranquil feeling when reading it will strongly 
affected the body. Subject who always remember and 
surrender to Allah means having a good motivator to fight 
the desease [5] 

Shensei’s shows that comfort feeling during listening to 
music decreases the exhaustion level while on treadmill. 
Although different gender reacts differently, it turns out that 
the combination between anger and stress related to the 
decline of immune function, there is no differences between 
male and female [12]. Stressor which is positively taken and 
a tranquil feeling will enter the hypotalamus. Hypotalamus 
will excrete realising hormone to stimulate endocryn system 
which controls the hypophyisis that are adeno hypophysis 
dan neuro hypophysis [1] and [29]. 

Adenohyphophysis will excrete trophic hormone which 
stimulates certain gland. One of the hormones is ACTH 
(Adrenocorticotropic Hormone) which stimulates the adrenal 
gland. Adrenal gland will release two kinds of hormones that 
is cortisol from the adrenal cortex and adrenaline hormone 
from the adrenal medulla. Cortisol is hormone indicator for 
one undergoing stress [1]. When stressor is understood as 
distress, it will reduce the amount of cortisol secretion. This 
hormone then suppresses the T cell activation (Freeman & 
Lawlis, 2001). 

The observable indicator for immunity is the amount of 
neutrophil. Neutrophil is identified as a main inflamation cell 
mediator in immune system. Neutrophil has a mechanism 
regulation to control the inflamed area.  The previous 
research shows that neutrophil play a role in oxydative and 
inflamation in smoker [1]. The first step of immune response 
is known as inflamation. When foreign material enters, it will 
attack the outer tissue. Inflamation response includes 
neutrophil and some other cells such as leucosyte, 
macrophage, mast cell, and also Natural Killer (NK). 
Inflamation response used to reduce and stop the entering 
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foreign material into the body. The foreign material go into 
the body (immunogen) will be responded by innate immunity 
especially by neutrophilwhich has phagocytosis 
characteristic. After the immunogen entering, all of the 
phagocyte cells will move to where the immunogen entered. 
The agressive phagocytewill phagocyte the immunogen. The 
immunogen then integrate with granules with certain 
enzymes. This enzyme will destroy (degrade) immunogen 
[1].  

Based on the previous explanations given, the researcher 
intends to create a model of Al Fatihah reflective-
intuitivereading. By applying this method with the 
comprehension to the meaning and its appreciation will 
strengthen Allah anchor in individual so that the perception 
towards the stressor will turn out to be possitive and creating 
tranquility. Therefore, the homeostatic condition will stay 
stable. The hypothesis of this research is that Al Fatihah 
reflective-intuitive reading is able to reduce stress level and 
improve the immunity status. 

II. METHOD 

A. Subjects 

Subjects are 20 people with the following criteria having 
amedium, high and very high stress score, female, aged 16-
18yearsold and high schooleducated,  

B. Measurements 

This study used subscale of stress of DASS (Depression 
Anxiety Stress Scale). DASS was a valid and reliable 
measurement tool of stress [9] ; [18] and [21]. The trial 
results analyzed with Cronbach's alpha had coefficient 0.888. 
Measurement of immunity used hematology analyser for 
counting the neutrophils in the blood cell. 

C. Research Design 

This study used a pretest-posttest design with control 
group design.  

D. Research Procedures 

A total of 20 subjects were divided into two groups: an 
experimental group and a control group using a random 
assignment. Subjects that have been placed in two groups 
given equal pretest to determine the condition of stress and 
immunity in each group before the experiment begin.  

The training held for 8 sessions in 9 days. One session 
had been used to introduce the reflective-intuitive reading of 
Al Fatihah. Other sessions discussed the seven verses Al 
Fatihah, one verse of each session.  

The experimental group had same training but there 
given special emphasis on understanding the meaning 
reflected into self and appreciation of the verse meaning that 
read. While reflective was reading by understanding Al-
Fatihah’s verse meaning. Understanding the science reflected 
into the life process through the subject. The intuitive 
process was feeling sense of Al-Fatihah’s verse meaning that 
read. 

Intuitive reflective training procedure was begin by 
making sure the experiment subject had done the duties 
before training such as taking a bath, eating and ablution. 
Subjects were asked to fill daily notes. Subjects were asked 

to intend with sincerity in reading the Quran for Allah SWT. 
Then subjects were doing istighfar, ask forgiveness to Allah. 
Subject did the humble process or demeaning themselves 
from improperly characters. Subjects read praying before 
starting reading the Quran. 

Experimental activity followed by reading Al Fatihah 
three times independently with sound. Subjects could choose 
a place that makes them convenient. The facilitator then 
explained the meaning of the Al Fatihah verse that sheduled 
in each discussion session. Facilitator asked the subject to 
reflect the meaning of the Quran verses. The facilitator then 
explained the intuitive process. Subjects were asked to feel 
the meaning of the verse that they read.  

Subjects then repeated Al Fatihah reading three times. 
Reading Al Fatihah followed by reflecting the meaning of 
Al-Fatihah verse into their life. The facilitator facilitated the 
subject to read the Quran by understanding the verse by 
verse from the Quran that they read. Subjects then filled “My 
Diary” to see the subject feelings and the subject perceptions 
changes after attended the session. The facilitator then 
reminded the subject to read Al Fatihah reflectively and 
intuitively 10 times after Maghrib, Isha and Fajr. Subjects 
were asked to fill the control book and tell what the subjects 
felt at that moment after finishing reading Al Fatihah. 

Posttest was given immediately after the last session had 
done. Posttest was used to determine the subject’s condition 
after training. Experimental and control subjects given DASS 
posttest stress sub test and blood sampling. The collected 
data were analyzed by the researcher. 

E. Analysis 

The collected data were analyzed quantitatively and 
qualitatively. Quntitative analysis used mixed design 
ANOVA.. 

III. RESULT 

A. Description of Research Subjects 

• Data of subjects (Table 1) 

B. Description of Research Data 

• Quantitative Data 

Description of research data is presented to determine the 
basic characteristics of the data relating to the research 
conducted. (Table 2) 

C. Normality and Homogeneity of Verification Assumptions 

Verification of normality was done by Kosmolgorov-
Smirnov test. Verification of the ANOVA homogenity 
according to [38], stated that anova including to the robust 
(strong)test against the interference heterogenity of data, if 
the size of the second subject group was not too large. This 
indicated the existing data could be considered as 
homogeneous. (Table 3) 

D. Hypothesis Testing  

Hypothesis testing performed in this study using anava 
mixed method. 

The table 4 showed that there was an interaction between 
stress score and the type of research groups (F = 5.609, p = 
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0.029). Intervention in the form of the Qur'an reflective-
intuitive reading gave significant effect on the reduction of 
stress after intervention with effective contribution about 
23.8%. 

In the table 5, it could be seen that there was a significant 
interactions between immunity and the type of research 

groups (F = 25.6, p = 0.000). Intervention in the form of the 
Qur'an reflective-intuitive reading had significant effect on 
increasing immunity to the measurement after intervention 
with effective contribution about 58.7%. 

E. Table 

TABLE I.  CHARACTERISTIC DESCRIPTION OF RESEARCH SUBJECTS 

Characteristics Details (n) Persentage (%) 

Age 

16 8 40 

17 9 45 

18 3 15 

TABLE II.  QUANTITATIVEDATA  

Skor 
Experiment Control 

Mean SD Max Min Mean SD Max Min 

StresPre 22,0 1,88 25 19 22,4 2,87 28 19 

StresPost 14,0 5,65 22 2 21,5 6,80 29 10 

NeutPre 4,37 1,36 6,8  2,5 5,17 1,45 7,2 2,7 

NeutPost 5,28 1,35 7,5 3,1 4,59 1,19 6,5 3,1 

 

         

  

Fig. 1. Profile Group 

TABLE III.  NORMALITY TESTING 

Group Test 

Kosmolgorov-Smirnov 

Stress Immunity 

Statistic P Statistic P 

Experiment 
Pre test 0,200 0,200* 0,178 0,200* 

Post test 0,170 0,200* 0,207 0,200* 

Control 
Pre test 0,198 0,189* 0,226 0,158* 

Post test 0,246 0,249* 0,228 0,151* 

a. *=normal 

TABLE IV.  RESULT RESUME OF STRESS VARIANCE ANALYSIS USING MIX DESIGN 

Variance Source SS df MS F Sig ETA2 

In Group 

Time 198,025 1 198,025 8,813 0,008 0,329 

Time*Group 126,025 1 126,025 5,609 0,029 0,238 

Between Group 

Group 78,013 1 78,013 6,910 0,017 0,277 

b. Information: SS=Sum of Square; df=degree of freedom; MS=Mean Square;F= F value; Eta2 =effective contribution of reading reflectiveintuitiveAl Fatihah tostress 

TABLE V.  RESULT RESUME OF IMMUNITY VARIANCE ANALYSIS USING MIX DESIGN 

Variance Source SS df MS F Sig ETA2 

In Group 

Time 0,274 1 0,274 1,256 0,277 0,065 
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Time*Group 5,550 1 5,550 25,6 0,000 0,587 

Between Group 

Group 0,015 1 0,015 0,009 0,926 0,000 

c. Information: SS = Sum of Square; df = degree of freedom; MS = Mean Square;F= F value; Eta2 = effective contribution of reading reflective intuitiveAl Al Fatihah to neutrophil 

 

F. Qualitative Data  

Qualitative analysis performed on the experimental group 
based on analysis of daily notes and observation during the 
training process. Subjects in the experimental group showed 
a prominent change in the results and have sense to be 
discussed qualitatively. 

In general, participants felt that the training of the Quran 
Reflective-Intuitive reading was very useful to change their 
perceptions of daily or life stress. Training subjects also felt 
that this research helped them to remember back God. So far, 
God was often forgotten when happy and questioned when 
they were in need. 

Evaluation from the facilitator was the implementation 
should be in a special place of worship. The goal was the 
subject could feel the atmosphere of training so that they 
could concentrate on following the training. Moreover, it 
would be better if the implementation of the program was in 
a holiday. So that they could prepare and would be able to 
concentrate. 

Observer observed that all participants were enthusiastic 
during the training. In the training process, it could be seen 
that there were concentration and focus differences. There 
were subjects that could be focus and appreciate the process 
quickly. There were also the subjects that taken more time to 
focus and appreciate. But in general all subjects could focus 
and appreciate the process eventually. 

IV. DISCUSSION 

Al Isra verse 82 says that the Qur'an is a drug or “As 
Shifa”. [33] stated that there was a relationship of religious 
knowledge, psychological and immunity. Several recent 
studies indicated a positive influence of religious belief on 
mental and physical health [27]; [35] and [37]. This research 
was inspired by that verse and this research had determined 
the effect of Al Fatihah reflective-intuitive reading to stress 
and immunity. 

In the modern medicine, disorders or diseases consisted 
of physical disorders and psychological disorders. The most 
prominent etiology of psychological disorders was stress and 
trauma. In the other hand, immunity was one of the most 
dominant contributor to the physical disorders beside organ 
damage [11]. Based on the results of the research, training of 
Al Fatihah reflective-intuitive reading has proven to be 
effective in reducing stress and increasing immunity 
significantly through the indicators of neutrophils number in 
the blood cells. 

Training of Al Fatihah reflective-intuitive reading was 
apropriate to adolescents which are the characteristic of the 
subject in this research. According to Hood, et al in [8] 
adolescents were experiencing individuation phase-reflective 
faith. It meant that by doing reflective and intuitive 
processes, adolescents could increase their awareness on the 
religion and be responsible with every choice they take. 

Stress is a distressed, anxious and tense feeling which can 
be seen from the physiological and psychological reactions. 

Stress emerged as a response of environmental demand to an 
self and life individual to adapt subjectively towards the 
demand. [10]; [11]; [17] and [36]. 

According to [39], the fault in positioning the anchor 
could cause psychological instability. When someone feel 
stressed, they lost the anchor they relied on all this time. 
When the anchor could not been relied on by the subject, 
subjects were always questioning where the God is. This 
training helped subject to look for their anchor through the 
reflection of God's goodness principle, God's love and God’s 
affection all this time into their living process. Reflection 
helped subjects through the knowledge of God as the link to 
the anchor. This was because of God is the ultimate anchor 
who had an unimaginable level of abstraction [39]. 

During the training process, subjects felt at peace, more 
refreshed, focused and able to concentrate. This was because 
the training of reading Al Fatihah was not only focus on the 
reflection, but also intuitive sense. Intuitive process would 
affect the reticular formation which functioned look into the 
information entering the brain before it had been relayed to 
the cortex. This made the subjects felt calm, refreshed, 
focused and able to concentrate. In the Quran, it has been 
written in surah Al Araf verse 204.  

[22] stated that the Qur'an could give peace to whom 
reading it. This study also complemented the previous 
studies showing that listening to the Quran could lead to 
peace [2]; [3]; [14]; [30]; [42]; [43]; and [45]. 

This study showed an increase in subject’s immunity 
after training of Al Fatihah reflective-intuitive reading, with 
the most significant stress changes. Relationship between 
stress and immunity because after training subjects did not 
experience immunodepression. Immunodepression suppress 
the immune system so the immune system could not evolve 
by itself. Neutrophils which were not depressed would 
increase its amount based onthe immune response that would 
be faced later. Thus it made the subject to be well prepared in 
case of an inflammatory response in the body. 
Immunodepression may occur due to the increasing of 
cortisol level in the blood.. 

In the process of Al Fatihah reflective-intuitive reading, 
subjects experienced physiological proces by autonomic 
nerves. Behaviors such as moving the head, legs and ran a 
hand shake in arm showed the autonomous movements 
which are the physiological reaction of the Al Fatihah 
reflective intuitive reading. This study also showed that the 
Qur'an affected the physiological condition directly through 
the autonomic nervous system, same with the music that 
expressed by [25] 

This study showed that reading Al Fatihah could increase 
immunity. This study complemented the previous study that 
more emphasised on listening Quran methods [30]. Al Quran 
itself had advocated reading the Quran as stated in the surah 
Al A'laa verse 6. 

Neurologically, reading was more effective than only 
listening. When reading, the thalamus would be affected 
through the superior coliculus and inferior coliculus. When 
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listening, the thalamus only affected by one coliculus. By 
influencing the thalamus through two colliculus, it made the 
process of reading Al Fatihah would be more pronounced to 
the body than only listening to Al Fatihah itself. 

The process of Al Fatihah reflective-intuitive reading that 
done routinely for 9 days could give the permanent and 
lasting effect. Repetition was associated with the HPA axis. 
When the HPA axis been activated continuously, a feedback 
loop would occur between the limbic system and the 
thalamus. Research of [26] stated that reading the Al Fatihah 
could provide relaxation and relieve boredom, fatigue, 
depression, stress long time if it was done continuously. 

This research could be an alternative intervention method 
by psychologists. So far, many psychological studies used 
music to reduce stress [3]; [15]; [25] and [40];  Researcher 
realized the need for further research to conduct a 
comparative study of the results by two different 
interventions. 
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Abstract— Kebaya as a form of Indonesian female clothes has 

experienced big changes in its looks. Contestation has 

happened between the traditional kebaya and the modern one 

since fashionable kebaya was introduced by an Indonesian 

kebaya designer, Anne Avantie.  By considering the cultural 

practices and preferences of the individual and group behavior 

toward taste, this study intends to investigate some forces that 

influence the shifting of trends in kebaya designs, from the 

traditional designs to the fashionable kebaya. The need of this 

study stems from the scarcity of research dealing with the 

contestation in the borderless world, between tradisional 

kebaya and fashionable kebaya. An analysis of the cultural, 

social, political and technological influencing the consumption 

of fashionable kebaya is conducted in order to find out what 

forces influence the shifting trends of kebaya designs. Pierre 

Bourdieu’s concepts of field and taste are used to study and 

analyze deeply the power relation, contestation taking place in 

the field of kebaya and its effects towards the structure of 

kebaya field. This study applies a qualitative method and a 

media ethnography approach. The research finding shows that 

kebaya trends have been influenced by the political reform, 

social and cultural exposure. Interconnectivity  in the 

borderless world and the rapid development of new media 

technology have  important roles in this social movement. 

Keywords— kebaya, shifting trends, interconnectivity, new 

media 

I. INTRODUCTION  

The field of kebaya experienced some big structural 
changes. Before the presence of Anne Avantie, an Indonesian 
female kebaya designer, there was only one field of kebaya. 
The field of tradisional kebaya used to know three 
conventional patterns of kebaya, namely kebaya encim, 
kebaya Kartini, and kebaya kutubaru. However, sometimes 
after the downfall of the New Order regim in 1998 which had 
held on power for 32 years,  the political reform opened the 
door to freedom in many fields which were formerly closed, 
including the field of cultural productions such as literature 
and fashion. This freedom gave a room for Anne Avantie, an 
Indonesian female designer to revitalized kebaya designs. 
She used that moment to introduced fashionable kebaya or 
hybrid kebaya. The fashionable kebaya could be called a 
hybrid kebaya as it combine the conventional pattern of 

kebaya and the other clothe patterns. Since the emergence of 
fashionable kebaya,  the field of kebaya has segmented into 
two sub-fields. The high fashion sub-field which only 
recognizes the traditional kebaya and the sub-field of popular  
or fashionable kebaya.  Severe contestation happened 
between the two types of kebaya. Before the deconstruction 
of traditional kebaya patterns, the field of kebaya was 
dominated by traditional kebaya. During that period the 
traditional or mainstream kebaya designer such as Pradjudi 
was holding the legitimacy as a kebaya designer.  However, 
the traditional kebaya domination weakened after Indonesian 
political direction changed. The emergence of popular or 
fashionable kebaya  had shifted the kebaya consumers’ taste 
and preference. Although this type of kebaya was opposed by 
the traditional kebaya designers.   

Referring to the situation in the field of kebaya, This 
study addresses a research questions: What forces influence 
the kebaya consumners’ dress decisions? In order to answer 
the research question this project explore some forces that 
influence the shifting of  kebaya consumers’  taste and 
preference.  

Before the findings of this study  are discussed, a 
theoretical framework will be outlined to highlight the 
relevant theories and concept to this study. After that, the 
research methodological approach  will be presented. Finally, 
the data obtained will be analysed and disccused 

 

II.  THEORETICAL FRAMEWORK 

Since this research  particularly focuses on the shifting of 

taste and preference as a result of living in a global world, it 

is necesarry to discuss  (1) Bourdieu’s  theory of field to 

study power relation and domination found in the field of 

kebaya, (2)  the concept of globalisation for exploring the 

boundaries which are dissolving and the interconnectivity 

which is increasing due to the technology development in 

the new media.  
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A. The Theory of Field 

A field or social field in Bourdieu’s point of view is a 

social arena where struggles take place [1]. Jenkins in 

discussing the concept of field defines a field as a network or 

configuration, of objective relations between positions 

objectively defined, in their existence and in the 

determination they impose upon their occupants, agent or 
institutions, by their present and potentioal situation. [2] 

     A field, therefore, is a system in which social positions 

can be recognised. As a result, in a field power relation 

happens. There is domination and subordination or 

equivalence. Each agent puts some efforts to dominate the 

field and to get legitimacy. Social movement may happen 

due to the social aging. Since a field is fluid, it is possible to 

change and to be changed. The dominant position of an  

agent may end as his/her power weakens. In the field of 

kebaya, consumers’ taste and preference influence the 

structure of the field.  

 

B. Globalisation 

This project uses two concepts of globalisation stated by 

Tomlinson and Servaes and Lie. According to Tomlinson 

globalisation refers to the network of interconnections and 

inter-dependences that charaterize modern social life, the 

idea of increasing ‘flow’ of goods, information, people and 

practices across national borders. [3] This definition 

underlines that globalisation creates a global ‘flow’ to 

happen. Since the ‘flow’ occurs globally, its characteristics 

is borderless.  Meanwhile, Servaes and Lie write 

globalisation as the widening, deepening, and speeding up of 

the worldwide interconnectedness in all aspects of 

contemporary social life. [4] The two concepts of 

globalisation underline the idea of worldwide 

interconnectivity that allows a borderless world. This 

borderless world allows inevitable influences in fashion 

decision since people are more connected in new media era 

and globalisation era. It means there is interconnection 

between the local fashion and the non-local fashion. fashion 

consumers are open to fashion products that combine kebaya 

patterns and other fashion etire patterns.  

III. METHODOLOGY 

In order to gain answers for the research question, this 

study implements the media ethnography approach. 

According to Rantanen mediagraphy has a function as a tool 

to express the role of media and communications in the 

process of globalisation. [5] Several ways to collect the data 

were conducted. There were five steps to collect the data. 

 First was an interview with Anne Avantie, a non-

conventional kebaya designer. The interview was held on 1 

August 2018. Questioned were directed to get some 

information about kebaya trends, her strategy to do 

contestation, and how Instagram strengthens her domination. 

Second, some observations about Avantie’s activities on her 

Instagram account and the number of her followers were 

done from September 2018 to April 2019. Third, study on 

Avantie’s authobiography and biography were done. Fourth, 

observation towards Avantie’s fashion show.  Finally, all the 

data obtained were written down, studied, analyzed,  

intepreted, and reported. 
 

IV. RESULT AND DISCUSSION 

      Kebaya as a form of clothes has been conventionalised 

and complicitous with power, authority, religion, and 

tradition. The field of kebaya before the presence of Anne 

Avantie or in the era of New Order Regime in Indonesia 

was dominated by the conventional kebaya. This kebaya 

only recognizes three kebaya patterns. First, kebaya encim 

which has long sleeves, front opening, a lose body pattern 

and its length is down to cover the hips or bottoms. Second, 

kebaya Kartini which is similar to kebaya encim despite of 

its front opening that has a folded part. Third, kebaya 

kutubaru which has open and narrow front part and tighter 

body pattern. Those three models had been accepted widely 

as the ‘genuine’ kebaya models. There was only the sub-

field of  high-fashion kebaya since  this field only 

recognized the coventional kebaya. Contestation happened 

between kebaya and other fashion etires. As conventional 

kebaya did not follow the fashion trends, it then was 

considered as unfashionable. Therefore, the female younger 

generation was not interested in wearing this conventional 

kebaya. Triyanto  states that kebaya was marginalized as 

Indonesian women preferred wearing modern fashion to 

kebaya when they attended a party. [6] 

     The downfall of the New Order Regime was followed by 

the rising of the Reformation Order. The new political 

direction influenced the field of kebaya since the new 

authority gave more freedom to artists and designers to 

express their creativity [7]. This moment was used by Anne 

Avantie to introduce her hybrid kebaya designs. Her designs 

deconstructed the conventional kebaya. She combined other 

clothe models and tradisional kebaya patterns. Her designs 

changed dramatically the outlook of kebaya. She intoduced 

backless kebaya, non-symetrical sleeves kebaya, kebaya 

with different kinds of fabric. Since Avantie’s era, the field 

of kebaya had recognized different kinds of models. What 

Avantie had done answered women’s needs and desire on 

fashion.  

     The emergence of Avantie had changed the structure of 

kebaya field. As a result, there were two sub-fields; the sub-

field of conventional kebaya and the sub-field of popular 

kebaya which was close to fashion. Although there was 

strong objection from the conventional kebaya desingers, 

Avantie designs  gained more popularity.  

     The contestation happened severely. The mainstream 

party used propaganda to say that Avantie’s kebaya was not 

kebaya. This strategy, in fact was not successful since 

fashion market ignored it. Fashion market which looked for 

novelty preferred the fashionable kebaya to the old-fashion 
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one. Many Indonesian artist such as Agnes Mo, Nadine 

Chandrawinata, Maia Estianty even Malaysian singer, Siti 

Nurhaliza and Miss Universe  worn her designs. Those 

famous public figures played a big role in directing other 

female’s fashion decision. Bourdieu  argues that art is part of 

the field of power. The things that are valued by the 

dominant people, will be valued by everyone. [8] It means 

the subordinators’ taste and preference  tend to follow the 

fashion choice of the  

dominant people. Dominant people have power to direct 

ordinary people’s fashion decision.  

    The influence of Avantie’s kebaya designs was getting 

more powerful since her designs became the stage costume 

for many artists, for example on Agnes Mo’s video clip, 

Paralyzed. The fashionable kebaya has been popular not 

only in domestic market (Indonesia) but also overseas 

market. Avantie’s kebaya designer was chosen by Siti 

Nurhalizah ( a Malaysian singer) for her wedding kebaya. 

Some achievement that conventional kebaya  never 

obtained. Avantie had made some breakthrough in the 

fashion arena.   
      In the new media era, Instagram has made possible of  

images and videos  fast distribution. It is also easier for 

everyone to operate any new media such as Instagram. 

People have can access easily to fashion arena including 

popular kebaya.   Instagram speeds up the distribution and 

influence of fashion trends. Avantie confirmed that 

Instagram supported her to gain fame.  The data from her 

Instagram account shows that the number of her followers 

adds around 3,000 to 5,000 thousand each month. the 

following table shows the result of one year observation 

towards the number of Avantie’s followers. According to 

Avantie, she did not use any influencer in her Instagram. 

The number of her followers really showed the people who 

wanted to know her and her designs and those who enjoyed 

her designs. 

 

TABLE 1. NUMBER OF AVANTIE’S FOLLOWERS IN INSTAGRAM 

 

 

 

 

 

 

 

 

    From the interview with Avantie, it can be concluded that 

Instagram played a major role in building Avantie’s 

legitimacy. In her Instagram she could introduce her kebaya 

designs to people all around the world. Without moving out 

from their home country, people could see, learn, and enjoy 

Avantie’s designs. Instagram helped Avantie  bring her 

kebaya designs travel to other countries. The kebaya images 

she uploaded in her Instagram account spoke dan echoed 

loudly.  As a result, famous people such as Miss Universe 

2016, 2017, 2018  knew her kebaya designs and they were 

interested in wearing her designs. They were willing to put 

on her kebaya designs when attending Putri Indonesia 

Contest Night.  

     For Avantie, distributing kebaya images through 

Instagram had become a strategy to strengthen her 

domination. Instagram could be accessed by anyone 

regardless the social, cultural, economical, and political 

background.  

     Since Avantie kebaya designs had been introduced 

globaly, her designs had become a part of the world fashion. 

Her legitimacy as a kebaya designer was gained through 

people’s recognition of her kebaya designs. She gained 

legitimacy not only from her home country (Indonesia) but 

also from abroad.  

     The second role of Instagram was providing Avantie a 

room to learn, know, and get information  about the 

development of overseas fashion situation and condition 

rapidly. The information about the current modern fashion 

trend equiped her for designing kebaya. For Avantie, 

Instagram was a tool for empowering herself  and  doing 

commercial strategy. In the age of mechanical reproduction, 

it was not possible for a designer to get information and to 

distribute the images of her designs quickly. In that time, a 

designer relied on a photographer to distribute the images of 

her designs. It was the photographer who decided which 

photos could be printed on the magazines or newspaper. In 

the digital era, Avantie herself could decide and distribute 

the kebaya images.  

      Before the digital media or the new media era, the 

photographers were superior and Avantie was the 

subordinator. She did not have freedom. She had to obey the 

photographers. In short, the technology advancement of the 

media had changed the structure of the kebaya arena.    

 

V. CONCLUSION 

     The analysis of the data revealed that the changing of 

political direction,  globalisation, and technology 

advancement had major roles in affecting kebaya 

consumers’ taste and preference. Political reformation, 

interconectivity, and technology advancement in terms of 

new media development (in this research is Instagram) are 

Date Number of Follower 

(in thousand) 

30-06-2018 655 

30-07-2018 662 

30-08-2018 679 

30-09-2018 684 

30-10-2018 700 

30-11-2018 707 

30-12-2018 710 

30-01-2019 712 

28-02-2019 717 

30-03-2019 723 

30-04-2019 728 

30-05-2019 733 

30-06-2019 736 
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three forces that made the shifting of kebaya consumers’ 

taste and preferences. 

     The changing of political direction gave freedom to 

artitsts, including kebaya designers to express their ideas.  

This freedom allowed Avantie to introduce unlimited kebaya 

patterns. In addition, the use of Instagram by Avantie in 

distributing images and videos influenced people’s decision 

on kebaya desings. Famous people’s kebaya choices which 

were uploaded on Instagram had tremendous effects to 

influence and direct women’s fashion decision.  This proved 

that taste and preferences could be directed by dominant 

power. Fashion is not free from power. In the field of 

fashion (kebaya) the designer who dominates will direct the 

kebaya trends. That desinger, then will be the trendsetter and 

the subordinators will just follow.  

     This study finds out that Anne Avantie’s creativity in 

designing kebaya could not have been actualized  if 

Indonesia political direction had not changed. If there had no 

freedom to express ideas, there had no fashionable kebaya. 

the The was not possible to have a room for negotiating 

kebaya designs.  This fact shows that the field of fashion 

(kebaya) is not independent. Other fields such as political 

field effects the field of fashion (kebaya).The polical power 

directs the movement of in the field of fashion (kebaya) and 

the dominant desinger directs the other desingers and 

market. Fashion (kebaya) can be used as a tool to show 

power.  Anne Avantie with her legitimacy proves that she 

directs domistic and overseas subordinators’ kebaya choices. 

This fact confirms that everyone is not a free subject. There 

is always power that constructs. In a field there is a 

dominant agent that structures the weaker and there is 

subordinators which are structured or dominated. In the field 

of kebaya right now, it is Anne Avantie who is holding the 

domination. Contestation in a field happens as taste and 

preference can be directed.  
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Abstract― For as the one of the biggest pluralistic 

country in the world, Indonesia constantly 

encouraged to embrace interfaith dialogue. Since 

the country always faced many interfaith riots, 

there are scholars who tried to discover many 

ways of dialogue. As one of the main content of 

religion, mysticism has been formed to be a way of 

interfaith dialogue in Indonesia. This presentation 

will colaborate some Indonesian Islam-Christian 

scholars researches, namely Syafaatun 

Almirzanah, Albertus Bagus Laksana, and 

Leonard Chrisostomos Epafras. This presentation 

tend to purpose a fresh way of interfaith dialogue 

in the pluralistic context of Indonesia as a way to 

engage and endorse a social transformation. 

Keywords―Pluralistic context, Mysticism, 

Indonesia 

I. INTRODUCTION 

The topic of Interreligious Dialogue has been an 

enormous theme in the context of Indonesia. The 

reality of religious diversity constantly pushed many 

society groups to analyze it. Either by governmental 

organizations such as Ministry of Religious Affair 

who endorsed a theme namely “Moderasi 

Beragama”[1] or religious institution and academic 

institution tried to cope this problem from their 

perspectives.  The term of “Moderasi Beragama” 

itself comes from Islamic Theological terms “Islam 

Wasatiyyah” or often said as Moderate Islam. In 

Christianity or other religion were hardly found such 

terms. But by the policy of anti-radicalism, 

Indonesian government tried to popularized this 

term.[1] Religious institution such as Catholic 

Church also embrace the problem of religious 

diversity as a part of their faith development. Ryanto 

armanda [2] a Pastor cum Professor of Catholic 

Theological studies in Indonesia, saw the inter-

religious dialogue in the Catholic Church often goes 

with the shallow one. It mainly concerns only about 

soft manner. Instead the fact that many Catholic 

Church teachings such as Second Vatican Concile 

and others are highly interested in the problem of 

inter-religious dialogue. This is the reason why 

religious diversity must be embrace faithfully. The 

similar effort came also from academic realm. 

Center for Religion and Cross-cultural studies in 

Gadjah Mada University published a book about how 

Indonesian Inter-religious dialogue applied in the 

country. Inter-religious dialogue which held by 

institutions already started from 1960s but the critical 

analysis on that phenomenon was rarely found.[3] 

The book tried to depict some inisiatives of inter-

religious dialogues, started from Indonesian 

Government such as Ministry of Religious Affair and 

Ministry of Foreign Affair, grass root dialogue and 

goes until academic world. This last attempt of 

academic people apparently was not explored enough 

especially on some personal trial to build an Inter-

religious dialogue. 

 

II. RESEARCH METHOD 

This short article will examine some personal 

effort of Indonesian Academic Scholars who comes 

from various religious background. The main purpose 

of this article is to present how inter-religious 

dialogue can be developed from an academic realm 

who build seriously some critical analysis using 

various tools. By the purpose of the article to present 

a contour of thoughts, we will explain some academic 

scholar with its various approach on how to deal with 

inter-religious reality from the perspective of 

mysticism. This kind of approach apparently was not 

something new in the academic discussion. But in 

this article we will  see how these academic scholar 

elaborated this theme by doing it interdisciplinary. 

The consideration of choosing the scholar which 

analyzed here is by seeing them as representatives of 

some religious traditions. This research can be 

developed also by involving some other scholar. The 
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method to explain this scholar is by focusing on their 

main work on mysticism an interfaith dialogue to see 

how they examine this focus. 

III. RESULT AND DISCUSSION 

A. Leonard Epafras: Cross boundary religious 

identity 

Leonard Epafras is a Lecturer and Researcher in 

Indonesian Consortium for Religious Studies in 

Yogyakarta. It is a consortium which consists of three 

universities from different religious background. 

Universitas Islam Negeri Sunan Kalijaga Yogyakarta 

(Islam), Universitas Kristen Duta Wacana 

Yogyakarta (Christian), and Universitas Gadjah 

Mada Yogyakarta (Secular). He also got his PhD 

from this institution which we can interpret how the 

his skill on inter-religious dialogue was highly 

trained. He has a special interest on Judaic Studies. 

And for his PhD studies, he wrote about Jewish-

Islamic dialogue. This article will explore how 

Epafras elaborated his interest on Jewish Studies 

from the perspective of interfaith dialogue. 

One interesting thing Epfras examined is about 

inter-religious mysticism. He focused on the topic of 

“Jewish Sufism” in Miedeval Egypt. The term 

implied that there are mixed identity phenomenon 

from two different religious traditions which is 

Judaism and Islam. In his research, he tried to 

analyzed how the two radically different religious 

traditions can formed a new hybrid identity. He found 

that at the time of King Ayyubid (1174-1250) and 

King Mamluk (1250-1570) there are some Jewish 

people who dwell on some Sufi tradition to 

developed on their spirituality. Some of them even 

went far by join the sufist community. The event, 

who happened in the era where Sufism was very 

popular, was analyzed by Epafras using the 

perspective of Frontier. By that, Epafras means that 

religious people who appeared as agency which live 

in the frontier of their own religious tradition and 

have interconnectivity with other religion. This 

analysis pictured a phenomenon where some people 

who found many inspirations from other religion. 

The spiritual need from one religion can be fulfilled 

by other religion. 

It seems that Epafras concern mainly on the 

problem of identity. He stated, “the discourse of 

“Jewish Ṣūfīsm” in medieval Egypt demonstrated 

that our world is full of possibilities and the mutual 

learning from different traditions is inexhaustible.”[4] 

He wants to endorsed that in the history of religion, 

we can encounter some people who live in the 

consciousness of the Other. This reality is called by 

Epafras as a “composite self”. Meaning that there are 

possible way of living by recognizing the Other. By 

the fact of Jewish Sufism, Epafras clearly stated that 

“dialogue with the Other is inexhaustible”. We can 

learn some things from Epafras’ effort. This clearly 

not a proposal on how should one religious people 

should behaved. But this one is an image of how a 

religion can be explored and expanded by learning 

from the Other. The cross boundary spirituality was 

build by the willing to learn from the Other.   

B. Syafaatun Almirzanah : Mystics Master dialogue 

represented Religious Diversity 

Syafa’atun Almirzanah is a professor of 

Comparative Religion and Sufism at the Faculty of 

Ushuluddin (Theology) a State Islamic University 

Sunan Kalijaga Yogyakarta. She is the First Female 

Professor at the University and many involved in the 

interreligious activities. Almirzanah also a board 

member of Interfidei Foundation and Central Asia 

Production Research, Chicago, a research coordinator 

fot the Institute for Inter-Faith Dialogue 

INTERFIDEI, a visiting Professor on Women and 

Islam at Catholic Theological Union Chicago, and a 

Visiting Professor of Islamic Studies at Sanata 

Dharma Catholic University in Yogyakarta.  

In her experience, she received fellowships and 

grants from The Ford Foundation, Utrecht University 

Netherland, McGill University Canada, and The 

Bernardin Center Chicago. Her Research mainly 

focused on the Sufism, interfaith dialogue, 

comparative mysticism and recently the issue of 

Religion and Science. She also has experience in 

staying at the Coptic Catholic Seminary Egypt during 

her research on Christian-Muslim Relations, an 

immersion experience with a non-Muslim tradition 

outside her country. 

The keyword to understand Syafa’atun 

Almirzanah’s approach on dialogue is rediscovery. 

[5] She did not mean to find a new theory about 

dialogue. In her research, Almirzanah discover that 

many religious resources either from Muslim or 

Christian was not elaborate enough for Indonesian 

context. This findings encourage her to study deeply 

to Mystic Masters, Ibn Al’ Arabi and Meister Eckhart 

in order to explore the possibility of Interfaith 

Dialogue in the context of Muslim and Christian. She 

firstly explain their thoughts that give oppurtunity of 

Interfaith Dialogue. She found some concept, 

namely, Arabi’s hidden Treasure,  Nafas Al-Rahman, 

Insan Al-kamil and unlimited creation process. She 

found that Arabi’s concept of the Self-Disclosure of 

God had a logical consequences on the religious 

plurality. 
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God is continously create the World and disclose 

Himself but the world was not ready enough to 

receive. This is why some people can have a perfect 

religion while the other is not. On the other side, 

religious plurality is come from the uniqueness of 

God’s Wujud in the world. The Wujud of God appear 

in a unlimited way and comes into reality in every 

human being. This is why every human is special. 

While from Meister Eckhart, Almirzanah found that 

God for that master, God is always beyond. The unity 

of God only reached by human in the condition of 

letting go. It means that human has let go all thyself 

in order to unify with God. In this perspective, every 

religion is a way to achieve unity with God. These 

two master give Almirzanah an understanding of the 

limitness of faith. Because either by Arabi or 

Eckhart, those two realise that human have limitation 

to understand God. That is a ultimate reality (Wujud 

or Godhead), and human only can reached God in 

limited way. 

From the perspective of dialogue, these two 

masters give a great contribution on how to 

understand God. Humility, equity, respect and 

freedom only can achieved by realizing its own 

limitation. By that way, religiousity can only means 

as a way of humility. Almirzanah purpose that either 

by Christian or Muslim have to discover again its 

own tradition and by that tries to see that from the 

perspective of dialogue. Not only that, this mysticism 

comparative give some insight on how we see other 

religion and bravely enough to admit that we are the 

same sojourner in the way to God. 

C. Albertus Bagus Laksana: Spiritual Pilgrimage as 

a way of Encounter 

Albertus Bagus Laksana is a Lecturer of 

Comparative Theology in Sanata Dharma Catholic 

University. He graduated from Boston College with a 

specialization in the area. One big work of him is the 

book about spiritual Pilgrimage in Java.  He found 

that in Java, there is a site of spiritual training which 

related not only in Christianity, but also in Islam. He 

focuses his research on the some spiritual sites, such 

as tomb and other spiritual training places in 

Southern Part of Central Java. Some places where he 

did on research, some place for Islamic sites is 

pilgrimage shrines in Tembayat, Gunungpring, and 

Mawlana Maghribi, and for the Christian shrines are 

in the Sendangsono Marian Grotto, the Sacred Heart 

Shrine at Ganjuran, and the Mausoleum at 

Muntilan.[6] The main thesis of Bagus Laksana is 

that the formation of identity is related closely to the 

spiritual sites, because ziarah in such place also 

concerned about communality. The formation of 

identity, always needs much time and effort, which 

mainly also contained ambiguity.[6] 

He marked some spiritual concept of spiritual 

journey which can be a cross part between Islam and 

Catholic in Java.  But mainly he saw that one aspect 

who plays great role for Christian and Muslim is the 

identity of Java. So the spiritual shrines where it 

become some places who not only visited by either 

Muslim or Christian people, it also related to some 

Javanese Myth. This spiritual places, related to either 

Christian or Muslim because these people from one 

religious background can feel some spiritual 

awakening by visiting other religious shrines. This is 

very interesting and by this phenomena, Laksana 

developed another meaning of multiple belonging. 

One story from the Christian shrine is when a Muslim 

Women who felt a very heartbroken moment of her 

life which related to the experience of divorce. She 

get a spiritual awakening by visiting a Christian 

shrines an spoke with a pastor and lately the pastor 

bought her a mesin jahit to support her life after her 

husband abondenment. This story became a famous 

story in the place because it showed how “The Other” 

help them to formed their identity.  

IV. CONCLUSION 

As we can see in this presentation, that some 

Indonesian scholar already make enormous effort to 

find some alternatives in the problem of 

Interreligious relation. Even when these approaches 

have to be considered critically, but we think this a 

great progress for Indonesian context of interreligious 

studies. 

REFERENCES 

[1] Direktorat Jenderal Bimas Kristen Kemenag Republik 

Indonesia, Mozaik Moderasi Beragama dalam Perspektif 

Kristen, (Jakarta: BPK Gunung Mulia & Direktorat Jenderal 
Bimas Kristen Kemenag RI, 2019). 

[2] Ryanto Armada, Dialog Agama-agama dari perspektif 
Katolik,  

[3] J. B. Banawiratma & Zainal Abidin Bagir, Dialog antar Umat-

Beragama: Gagasan dan Praktik di Indonesia (Jakarta: 
Penerbit Mizan Publika, 2010) p. vii. 

[4] Leonard C. Epafras 

[5] Syafaatun Almirzanah, When Mystic Masters Meet: 

Paradigma Baru dalam Relasi Umat Kristiani-Muslim, 
(Jakarta: Gramedia Pustaka Utama, 2008) p. 15. 

[6] Albertus Bagus Laksana, Muslim and Catholic Pilgrimage 

Practices: Explorations through Java (Farnham, UK: Ashgate, 
2014) p. 8. 

Advances in Social Science, Education and Humanities Research, volume 339

97



Challenge for Sanad of Islamic Sciences  

in Disruption Era 
 

Yayan Suryana 

Departement of Sociology  

State Islamic University Sunan 

Kalijaga 

Yogyakarta, Indonesia 

yayansuryana70@gmail.com 

  

Abstract—This article aims to explain the phenomenon of 

disruption in relation to an intellectual network of Islamic 

scholarship. Religion cannot avoid the impact of uncertainty that 

is present in the era of disruption. Because,  disruption does not 

only lead to ordinary change but a major change that changes 

the order, including in the religious order. The spread of 

religious science and socio-morality of Islam that develops 

through the internet can construct and open new networking, 

fulfilling the needs of spiritual, mystical, and law of religion. The 

cyberislam will make changes fundamentally, not only virtual 

Islam but also will construct new sects and genealogies in 

accordance with the network of scholars and Muslim society 

because they find ideas and actions of Islam according to the 

needs of their times.  

Keywords—Sanad, intellectual network, virtul Islam, 

ummah, shari’ah 

I. INTRODUCTION  

At least in the past decade, human life has undergone 

enormous changes. Beginning with the internet that drives 

changes in the field of information and communication and 

then affects various fields of life, including in religious life. 

Information about religion can be easily obtained by every 

believer so that the diversity of opinions that often arise in 

religious thought can no longer be dammed. This did not 

cause a little confusion for the ummah who only used to 

receive religious knowledge from one direction to maintain 

the validity of the truth of religious science. 

Normatively, Islam asks its adherents to practice religion 

in accordance with the teachings conveyed by the bearers of 

the teachings (apostles), as explained in the Scriptures, "And 

what was given by the Prophet saw. unto you, accept, and 

what is forbidden to you, leave it behind"(Surat al-Hashr:7). 

So that all religious practices can be recognized as good 

deeds, both in relation to God and with fellow human 

beings. At least there are two things that are the main 

concern in carrying out religion, namely the belief system 

and knowledge of how to practice the religion itself which is 

called the shari'a. Shari'at Islam is understood as a condition 

revealed by Allah to man to be used as a guide in his life, 

both in relation to Allah (vertical) and in relation to his 

neighbor and his environment (horizontally).[1] 

Both of these are the authenticity of the truth that must 

be maintained in such a way, not only by the scholars who 

have authority in the Islamic religion, but also the 

responsibility of all adherents. One way to see and measure 

the validity of religious teachings is to maintain genealogies 

or sequences in the process of transmitting knowledge, also 

known as sanad. With a linear sanad, the knowledge that is 

studied, taught, and practiced is considered to be 

accountable for its truth, at least according to the path to 

which it rests. 

Maintaining sanad of Islamic sciences will be easier 

when the information channel is only through oral traditions 

or books that is written by scholars. Holders of scientific 

authority (ulama) and Muslim society who lean on a 

particular sanad, when there are thoughts or opinions that 

are deemed inconsistent with the sanad used as a backrest 

will not be taught to students or society. Even in certain 

circumstances, it can be used to stem the spread of violence 

by borrowing collective power or authority as was done for 

Hamzah Fansuri in Aceh and Sheikh Siti Jenar in Java. 

It is different from an era of information openness and 

disruption, where traffic information and religious 

knowledge can no longer be dammed. Everyone can get and 

spread it easily through various available media. Through 

search tools such as Google and social media that are 

familiar to the public, various information and religious 

knowledge can be accessed without limits. So, it becomes 

very relevant if it raises the issue of sanad for religious 

scientific in the middle of a flood of information flows in 

the current era of disruption. 

II. THE CONCEPT OF SANAD IN THE TRANSMISSION OF 

ISLAMIC SCHOLARSHIP  

Theoretically, sanad is an intellectual network between 

teacher and student for describing the process of 

transmitting Islamic teachings and ideas from the Islamic 

center in Mecca and Medina to the outskirts of the 

archipelago. 

The tradition of Islamic sciences, indeed, are very 

closely related to sanad, especially those carried out by the 

companions after the Prophet's death to collect hadith, thus 

forming a kind of network of people involved in 

memorizing, recording and delivering hadith. Sanad is then 

used as a tool to measure its validity. After the hadith is 

collected in an authoritative book of hadith, this sanad is 

also used in the context of demanding and developing 

Islamic scholarship in general. As in the hadith, continuous 

genealogy is one of the important conditions for the validity 

of science. This applies to all branches of science, both 

aqidah, tasawuf, and fiqh. So that science can be said to be 
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valid or mu'tabar if it fulfills a genealogy that is considered 

authoritative. Without the continuity of genealogy, it will 

not be considered authoritative even in certain 

circumstances it will be considered illegitimate (ghair 

mu'tabar). 

Sanad is a network of scholars who teach the knowledge 

of religion to the public, especially to ordinary people or to 

the student who is directly teaching him. Oman 

Fathurahman, categorizes this relationship into two parts. 

First, formal networks in the form of scientific relations 

between teachers and students and informal relationships 

such as the relationship between ulama and other scholars. 

Secondly, the relationship between an ulama who becomes a 

teacher and students who meet him in a relatively short time 

or even does not meet him, but the teacher gives authority in 

certain Islamic sciences.[2] 

Historically, the process of transmitting Islamic 

scholarship through this network of scholars did not always 

describe linear and monolithic conditions. It could be that 

relationship through a process of mutual critique and mutual 

counter between one scholar and another, both in the context 

of material as well as methodology. In fact, it could be that 

the network occurs through a process of debate and conflict 

to cause tension due to opposition from the teachings 

conveyed. Like the presence of ar-Raniri, a sufi scholar 

whose teachings are different from the intellectual traditions 

of Sufism in Aceh, where the Sufi Wujudiyah was at the 

height of his supremacy because of the recognition of the 

Kingdom of Aceh. Ar-Raniri made an intellectual counter to 

Sufi Wujudiyah and accused him of being a thariqat which 

taught polytheistic doctrines that tend to be bid'ah. With the 

support of the authorities as well, ar-Raniri asked the 

Wujudiyah followers to change their minds and repent of 

their bid'ah [3]. Likewise, the difference of thought between 

the Wali Songo Council and Siti Jenar in Java, illustrates an 

intellectual counter that is at the same time a scientific 

relationship that cannot be separated in the scientific 

genealogy that occurs in the archipelago. 

The genealogy of Islamic sciences is increasingly unified 

when the scholars are intertwined through intellectual 

similarity. The basic view of sciences helped strengthen the 

coherence between them in the socio-religious 

reconstruction of Muslim communities, both those netted in 

traditional as well as modern intellectual genealogies. 

Where, both are actually the result of a reconciliation 

process of differing views which then finds a new formula 

in teaching Islam. According to Azyumardi Azra, the 

emergence of the idea of "neo-Sufism" was the result of 

reconciliation which originated from the existence of mutual 

approaches between Shari'ah and Sufism, and the entry of 

ulama into the tarekat which occurred in the 16th and 17th 

centuries,[4] as well as the similarity of views of the 

scholars who began to debate about how to reform Islam to 

face the challenges of the modern era, especially facing 

Western imperialism and secularism in the 19th century. 

Renewal of Islam is a tendency of rational thinking that 

seems opposite to Sufism that is running away from reality, 

as practiced by certain tarekat. But they still accept 

puritanism oriented to the socio-moral reconstruction of 

Muslim societies. 

It seems that every tradition and culture that develops in 

the middle of the ummah will have serious implications for 

sanad of Islamic sciences, so that it is not impossible to 

encourage the emergence of new scientific disciplines, 

whether through intellectual counterparts or the results of 

reconciliation. Scientific discourse and network of scholars 

that occurred in the 17th and 18th centuries on the one hand, 

and the new discourse of scientific networks in the 19th and 

20th centuries, on the other hand, showed a change in the 

sanad that occurred due to these changes. Therefore, despite 

coming from the will and good intention to maintain 

scientific validity through the sanad of mu'tabar, it is 

actually very difficult to avoid the objectification of religion 

in responding to the socio-morality of society in the current 

era of disruption. 

III. ISLAMIC SCIENCES IN THE ERA OF DISRUPTION  

Human civilization is facing a disruption phenomenon, a 

situation where all of the entities are moving no longer 

linear. The changes are very fast, the movement can zigzag, 

ruffling old patterns is replaced by new patterns and orders. 

Disruption creates a new model of strategy and innovation 

in all fields,   starting from business, information, education, 

religion, and others. This era requires us to always be aware 

of situations that change quickly, or our existence will 

disappear into the change itself. 

According to Rhenald Kasali, disruption is characterized 

by four indicators, namely simpler or easier, cheaper, 

accessible or more affordable, and faster. The four 

indicators are things that cannot be missed by the current 

generation.[5] Something that can be obtained easily, 

cheaply, quickly and affordable, will be the first choice, 

including in religious matters. The rise of websites that have 

Islamic religious content, as well as social media such as 

youtube, facebook, instagram, whatsapp, is an option to 

access and obtain information on Islamic science. Internet 

access has become an alternative choice to deepen the 

knowledge and understanding of religion because it is faster, 

easier, and cheaper. This is where the era of disruption plays 

an important role in producing and transmitting religious 

knowledge. Disruption will encourage digitalize of religious 

sources of knowledge and practices, including an Islamic 

religion. 

Today almost all people have the same opportunities and 

access to the internet. That means the ummah has the same 

chance and access to obtain information and religious 

knowledge. Almost all Islamic scientific material and 

methods from various religious schools and sects are 

available in cyberspace. No one can band the circulation of 

religious knowledge, except through the hands of a ruler 

who has the authority to close and limit a particular media 

or account. Even if it is considered to disturb order and 

peace together. 

Da'wah content, both in the form of writing, images and 

sound can be published through various channels according 

to their individual needs, using youtube, facebook, broadcast 

on streaming, website, blog or other social media so that it 

can be consumed by the ummah easily and quickly. Internet 

media does not only serve one-way communication but can 

also be carried out in two-way dialogue even more so it is 

not impossible to be able to produce new socio-religious 

knowledge and models. 

Such conditions shape the character of the ummah to be 

more proactive in distributing and seeking information. 
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They are free to determine the content and religious leaders 

that choose. Religious leaders can no longer force the 

ummah to learn religious teachings in stages as a religious 

learning model in traditional standards, nor can they direct 

religious learning only from certain figures or schools. Not 

to mention with the availability of books and applications 

that can be accessed online, it is more impossible to limit 

religious information to be accepted and utilized by the 

ummah. 

IV. DISRUPTION CAUSING THE NEW INTELLECTUAL 

NETWORK  

Disruption has changed the way of religious knowledge 

was spread, no longer only in majlis taklim , educational 

institutions such as Islamic boarding schools and religious 

schools or religious organizations. The transmission of 

science and religious traditions are taken over by canals in 

the virtual world with very rapid spread and unlimited reach 

of the ummah. The pattern is an uncertain, material and 

religious method across each other without limits. The 

crossing of these meetings is not only at the local or national 

level but can be transnational in nature. 

Disruption brings consequences to new ways and 

approaches to Islamic genealogical networks in the ummah. 

This is because the consumer audience and landscape are 

changing. The popular opinions (mu'tabar) which are 

considered to have scientific authority because they are 

compatible with a particular network, will not be able to 

stem other opinions that are viral on social media. 

This situation reminds us of the explanation of 

Azyumardi Azra, regarding the rise of neo-Sufism as a 

result of the network of scholars who experienced glory in 

the late 16th century, succeeded in shifting the supremacy of 

Sufism in Wujudiyah in the archipelago. The ulama network 

centered in Haramayn arose as a result of the interaction of 

various Islamic knowledge and scientific traditions from 

Africa, Egypt, Syria, Iraq, Yemen, India, and Hadramaut. 

Likewise with the birth of the idea of Islamic reform at the 

end of the 18th century. Because of the similarity of ideas, 

patterns and methods, so as to form new sects and 

genealogies as a result of the ulama network efforts that 

arise due to the interaction of Islamic thought and action 

with Western colonialism and secularism, together with the 

passion and desire to achieve progress in the Islamic world. 

Gary R. Bunt, a pioneer in the study of cyber-Islamic 

writing that how digital technology shapes Muslims in 

fulfilling its spiritual, mystical and legalistic agenda. 

Muslims enjoy the freshness of internet access to ask for 

advice and answers to fundamental religious issues. Social 

networking is an important element of religious practice and 

authority. The online environment often challenges the 

traditional authority model which consequently raises new 

religious authorities that are digital literate so that their 

influence and impact transcend the traditional boundaries of 

the teacher of the Koran, the priests, the mullahs, and the 

shaikh. Bunt shows how online rhetoric and social media are 

used to interpret religious beliefs, thoughts and, actions by 

the people, ranging from comedians and women activists to 

jihadi groups oriented to establishing an Islamic state.[6] 

Not surprisingly, if in the village which was originally 

very homogeneous that the control of religion was in the 

hands of scholars so the religious traditions could proceed in 

accordance with the sanad as before, but it could no longer 

today. Because of the ummah can read and study religion 

easily until it arises diversity of religious traditions in the 

villages, even in remote areas. 

V. CONCLUSION 

Based on the above explanation, religion cannot avoid 

the uncertainty that is present in the era of disruption. 

Because disruption does not only lead to ordinary change 

but a major change that changes order, including in the 

religious order. 

The spread of religious science and Islamic social 

morality that develops through the internet will build a 

broad, fast and open communication and interaction 

network, fulfilling the spiritual, mystical, religious law 

needs. So that cyber-Islam, in time will give birth to 

fundamental changes, not only virtual Islam but will form 

new sects and genealogies in accordance with the network 

of scholars and ummah.  They find ideas and actions of 

Islam according to the needs of their times. 

Of course, this is a new challenge in seeing and 

examining the validity of the substance and methods of 

religious science that are present in the virtual space to 

determine the new direction in the diversity of the Islamic 

ummah. 
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Abstract— In facing  national diversity, it is needed an 

approach to solve the problem of interfaith  relationship. 

Discussion is believed to be the solution to bring together two 

different religions in tension. Since the discussion of religious 

diversity often became sensitive and triggering conflict, the 

researchers decided writing about SARABA: Satu Rasa Beda 

Agama. It was presented to discuss an alternative approach in 

interfaith discussions in informal spaces,  coffee shops / saraba 

performed by young people. The characteristics of coffee shop / 

saraba are relaxing, free,  constituted paradigms,  inclusive 

and opened to all visitors. So, the discussions of religious 

diversity in the coffee shop / Saraba do not cause quarrels and 

conflicts. 

Keywords— SARABA, Discussion, Alternative Approaches, 

Youth in Manado 

I. INTRODUCTION  

 
The new era based on technology provides new challenges, 
including in the religious life. Revolution 4.0 forces and 
facilitates humans to connect with one another even though 
they are separated in different parts of the world. The rapid 
development of information technology makes humans able 
to obtain news about anything in a matter of seconds. Social 
media is one of the rooms to get the information. Based on 
the research conducted by Us Are Social, a British media 
company cooperating with Hootsuite, the average 
Indonesians spent 3 hours 23 minutes a day to access social 
media [1] and the social media users in Indonesia reached 
150 million or 56% of the total population.[2] According to 
Suhartono as the Head of Employment Data and Information 
Centers, from  143 million young people, 54% of them had 
used the internet  and 90.61% of them used it only for surfing 
social media and not for productive things.[3] Unfiltered 
information can trigger quarrels between individuals, 
religious groups, ethnics and so on. Discussion on religious 
diversity has always been a sensitive topic. Therefore, Media 
Z. Bahri concluded that dialogue is the need of the faithful 
people for the world today and later. Dialogues between 
Muslims and Christians have begun in 1969 by A. Mukti Ali, 
2 Catholic friends and 3 Protestant friends at a colosseum 
Catholic. Stephanus T Rahmat in his writing explained 

anthropological dialogue with passing over spirituality is a 
form of interaction in interfaith dialogue, or positive and 
constructive communication oriented on the creation of 
security and peace in religious life. In contrast, this study 
examined the alternative approaches to interfaith discussion 
created in informal spaces such as coffee shops / saraba. It 
was done related to the nomination of Manado as the most 
tolerant city by SETARA Institute in 2017 and 2018. 

The number of coffee shops / saraba in Manado have 
increased in last few years. [4] There are some who still 
maintains trademark with traditional theme but there are also 
some who lift modern concepts. Coffee lovers make  the 
coffee shop/saraba as a place to chitchat and to relieve 
fatigue. There come coffee lovers from different religious 
ethnicity, race, social class and age backgrounds. [4] They 
are not only enjoying coffee but also  creating  place to 
discuss many  things.  

The alternative approach in these discussions is called 
SARABA (Satu Rasa Beda  Agama) also taken from the 
contextual metaphor of "the meetable sharing" by Hope 
Antone. [5] Coffee shop/saraba is one of the traditional 
beverages of ethnic Bugis / Makassar which is in high 
demand by young people in Manado. Coffee shop/saraba 
often becomes a place for the digital generation to process 
information obtained from social media, such as  the 
religious issues developing in social media and becoming 
trending topics. Therefore, the researchers wanted to 
examine whether informal discussion at the coffee shop / 
saraba can be an alternative in interfaith discussion in 
Manado or not. 

II. RESEARCH METHOD 

           This study uses a descriptive qualitative approach by 

collecting data through observation, interviews and 

literature studies. This research was conducted in 

April=June 2019. 
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III. RESULT AND DISCUSSION 

A. Warm Hospitality at The Coffee Shop / Saraba 

 
Young people who use to drink coffee at the coffee shop 

/saraba certainly actively discuss with people of different 
religions. In contrast to youngsters who often hang out at the 
mall, they usually behave exclusively because typically the 
playmates are from the same community such as, friends 
from church, friends in church services, friends in choir 
group and so on. The coffee shop / saraba is an inexpensive 
place to hang out. Many people come to enjoy  coffee and  
saraba. However, it has become a habit of the people who 
hang out there to get free food/drinks from the owner, to be 
subsidized and even to be treated by discussion opponents. It 
is free because the owner is a friend, it is subsidized because 
the customer is still a student and it is treated because the 
discussion partners are older (senior).   

A coffee shop/saraba owner, Nomad, explained  evidence 
that it was very pluralistic at the coffee shop / saraba, but 
they could live together in religious diversity. All the 6 
employees were Christians while he himself was a Muslim 
but it was not an issue for them. During the fasting month if 
he had pre-dawn meals (sahur) and broke the fast iftar, 
without being asked, they also did the same thing. Coffee 
shops / saraba gave a lot of  illustrations of the conditions 
and situations of a city. There he prepared books, newspapers 
and TV that could be used by all visitors for free. The aim of 
it was the availability of all the necessary information.[6] For 
example, to find a picture of the habits of the Minahasa 
people including a discussion about religions, it can be found 
in a coffee shop / saraba. Because there are no boundaries of 
religion, ethnicity, culture and race and  there is no 
distinction of caste and a historical kingdom, all people are 
the same. People of Minahasa are very opened and have  no 
prejudice to others. For example, if a new guest visit their 
home, they will be happy to receive and to allow him doing 
anything,  like eating, borrowing stuffs and using all the 
facilities. They want the guest to feel like as at home. 
Another example, the Minahasan never get angry if someone 
enter their fields and pick up the fruit, vegetables and  spices,  
instead they will allow with a very friendly manner. This was 
his experience at his community service. [7] The warm 
hospitality visually distinct as depicted by Hope Antone and 
it makes them inclusive and opened in discussing sensitive 
topics though. 

According to Hope Antone, the meeltable sharing 
metaphor is a symbol of hospitality since in her imagination 
the picture of the host providing entree to be eaten together 
and guests coming to eat and enjoy the food  is very clear. It 
is the sabits in Asian countries, especially Indonesia where 
the host will treat guests very special like serving food to eat 
together even in a lacking financial situation. [8] 

 

B. Finding Discussion Partners at Coffee Shops / Saraba 

 
Who can hang out in a coffee shop? Everyone from 

various backgrounds  such as age, education, occupation and 
caste namely students, office staff / Civil Servants (PNS), 
brokers, politicians, businessmen and others, either they are 
from Manado, Minahasa, Sanger and Talaud islands, and the 
Chinese descendents  though. Time determines people! That 

is the idiom used to indicate when and who come to hang out 
in the coffee shop / saraba. Usually in the morning until noon 
we will find adults (elderly) activities  in the coffee shop / 
saraba, in the afternoon to evening young people spend time 
there, and at night until in the morning, there are people of 
all ages discussing various trending and viral topics.[9] The 
presence of each person here is with various reasons but the 
goal is clearly for social needs to discuss, to share and to find 
information. At Nomad coffee shop, the visitors in general 
are the young people and the millennial generation.[10] It is 
clear that the coffee shop / saraba can be a place to find 
friends and new communities. 

Similar to what described by Hope Antone, being opened 
and inclusive can happen at the mealtable because of the 
habits of Asians celebrating occasions regularly.  According 
to Hope Antone, people are aware the schedule of each 
occasions, for example the religious holidays: Christmas and 
Easter for Christians, Eid al-Fitr for Muslims, Diwali or the 
Festival of Lights for Hindus and Chinese New Year 
celebrations for the Buddhist, which generally are Chinese. 
Therefore, no invitation required to ask everyone to come. 
[11] This is what is meant by the conversation at the 
mealtable are more opened to all people, anyone can come. 
Bahri explained that the inclusivism view accepting and 
celebrating the presence of God who reveals himself to many 
religions and saves them.  

C. Coffee Shops / Saraba as  Place to Share Many Things 

 

People coming in a coffee shop / saraba is for social needs 

and indisputable for the needs of the coffee drinks and 

saraba itself. Besides the visitors who come from various 

backgrounds, the discussion topics are also ranging from 

social life, personal life, school assignments, projects, 

politics, religious differences even the viral topics in 

cyberspace. For example, the 212 incidents in Jakarta, the 

May 22 story in Manado, presidential elections and so on. 

The conversation at the coffee shop / saraba tends to be 

flowing and everyone is free to express opinion about 

anything, even  a taught debate never ends in a fight.[12]  It 

is suitable for informal spaces such as coffee shop / saraba 

to be the sharing place in contrast to other places, in Manado 

discussion and debate about religious difference is not a 

problem. The most vulgar thing is when talking about 

religion, religious dogma and so on. It is often used as 

material for jokes or laugh together. Bullying each other 

about religion is common even though there is a limit. The 

religion issue is not a sensitive matter to be discussed 

specifically at the coffee shop / saraba. Manadonese will 

fight and hit each other when mentioned about "kitchen" 

defined as personal income. It becomes a restricted area in 

the discussion at the coffee shop which is likely to cause 

fights and revenge. [13] 

Hope Antone argued that the mealtable became a natural 

place to share, to talk and to team up. It is caused by the 

topic of conversation at the mealtable is not limited, while in 

the formal and official space it is limited by standard rules. 

In-depth conversations allow the relationship with one 

another to be more intimate. In fact, not just knowing one 

another, friendship and a sense of belonging can be tied 

around the dining  table. [14] 
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D. Reconciliation Style of The Coffee Shops / Saraba: 

Agree to Disagree 

 

The conversation at the coffee shop / saraba often do not 

reach agreement of both parties in discussion. There are 

times when both agree but often there are still different 

opinions, or the cool term called agree to disagree. In public 

spaces, opinion of every person cannot be restricted. 

Therefore, the best attitude is to compromise.[15] As the 

sample case, recent debate at the coffee shop / saraba about 

the different opinions between NU and Muhammadiyah 

strongholds, Ahmadiyya Muslim and Shia Muslim 

communities, Prabowo and Jokowi supporters. However, all 

the topics in the coffee shop / saraba not only debated but 

also compromised. This is the characteristic of the coffee 

shop / saraba namely mutual compromise and mutual 

sharing, instead of who benefits and who is dominant.[16] It  

is in line with the thought of A Mukti Ali, that the principle 

of different religious life when involved in dialogue must 

meet an agreement even in differences. 

Unlike what was stated by Hope Antone who imagining the 

mealtable sharing happened in the house with the a very 

clear picture of host and guest. The conversation at the 

coffee shop / saraba not only restores relationship but is able 

to keep related even opposing the discussion partner. For 

Hope Antone, a weak  relationship in a friendship or even a 

broken relationship can be tightened again through a bread 

brake. Misunderstandings resulting bad relationships can be 

resolved and rewarmed through conversation while enjoying 

the meal at the mealtable.[17]  

 

E. The Coffee Shops Disclosing Who I am 

 

Discussions at the coffee shop / saraba are definitely free, 

there is no rule set (strict but loose) it means that it is 

comprisable. Every person in discussion will not be 

intimidated by the rules like those in formal spaces. 

Discussion topics and participants who come from different 

backgrounds and very diverse are very influential. At a 

coffee shop / saraba everyone is free to express himself. 

Because it is free and relaxed, everyone who comes feeling 

like in his personal space so that no need to be someone 

else. A coffee shop / saraba tends to express who I am, as 

seen from style talk, laughter style, sitting position, eating 

style and way of treating others. That is the reason I chose 

the coffee shop / saraba as a place to hang out.[18] The 

conversation at the coffee shop / saraba is very natural and 

not  fabricated  like the discussion in the formal space. 

Hope Antone argued that when someone was enjoying a 

feast, it was difficult to eat while using a mask or 

pretending. For her, mealtable was the symbol of 

receptivity. Because everything is done while eating can 

represent who we are. For example, when choosing food, 

eating , and so on. [19] 

F. Gratitude Embodiment Style of The Coffee Shop/ Saraba 

 

At the coffee shop / saraba, everything becomes interesting. 

Starting from the visitors, the topics and the discussions 

took place. Likewise, the gratitude of each visitor for their 

coffee shop / saraba. According to a visitor of Shaad coffee 

shop / saraba, the coffee shop does  become his favorite 

place to hang out but when asked about his gratitude for the 

presence of it, he said yes but not as well.[20] Because even 

if there was no coffee shop / saraba he would still be able to 

hang out. Showing gratitude after having been served well is 

rarely expressed to the waiters or the owners of coffee shops 

/ Saraba. [21] For Hope Antone, the conversation at the 

mealtable can represent the gratitude and fun occasions by 

demonstrating clearly and explicitly the respect attitude to 

the skills of people who prepare and serve the food to be 

enjoyed.[22] 

 

G. The Coffee Shops  Tightening Relationships and 

Forming Communities 

 

The coffee shop / saraba becomes a gathering place of the 

millennial generation who are hungry for information and a 

place to clarify various phenomena. The May 22 Case in 

Manado was shocking the social media, but it did not 

become a problem when discussed in this informal space. 

Therefore, the coffee shop / saraba have a great influence to 

make people think clearly. This place is a forum that 

uniting, gathering, even continuing building relationships 

and creating communities. The community often sparks 

programs and movements to help others in the coffee shop / 

Saraba.[23] Just as the opinions of Hope Antone that all 

people eat together and enjoy the meal will be bound into a 

community and family.[24] 

 

IV. CONCLUSION 

 
Metaphor the mealtable sharing by Hope Antone which 

used as the theoretical framework of this study was to 
observe the interfaith discussion at the coffee shop / saraba, 
to show the vagueness of the host and guest roles as 
described by Antone, to precisely increase hospitality value, 
to deepen the relationship  even  having different opinions. 
The development of compromisable quality and the typical 
gratitude expression make the discussions at the coffee 
shops/saraba worth to be the alternative approach of 
interfaith dialog on young people and it fits to be applied in 
Manado. 
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Abstract—There are about 40 rehabilitation houses for narcotic 

addicts in east Java. It is not enough for approximately 400 

thousands narcotic users. Tragically, more than 50% of drug 

addicts in East java are teenagers in productive age. This 

research try to explore how the councellors or therapists in 

rehabilitation house use therapeutic communcation to make 

them clinically free from narcotics dependence. This research try 

to explore the use of therapeutic communication in group 

dynamics known as therapeutic community (TC). This research 

use qualitative method in phenomenological approach based on 

person’s life experience. Observations and in-depth interviews 

technique are used to collect data. Researchers analyzed 

communication program in their everyday activities. Relations in 

group therapy and reciprocal interaction between councellors 

and drug addicts placed in deep consideration. Several 

councellors were the research subjects.  Actually, some of them 

were former addicts who now actively manage the establishment 

of a therapy house. As a finding, it can be concluded that there 

are two stages that applies therapeutic communication in 

rehabilitation program. First, the group therapy stage during 

quarantine period. The second is the mentoring stage or often 

called the after care program. This second stage is carried out 

after drug addicts are declared clean of the influence of drugs. 

Both of these stages have their own uniqueness and complexity. 

 Keywords—therapeutic communication, drug addicts, 

rehabilitation houses, councellor 

I. INTRODUCTION  

Battling with any form of addictions is difficult. 
Addictions. In drugs or narcotics addictions, the difficulty is 
increasing  because it involves physical, psychological and 
social problems. Physically, this is related to damage to the 
nervous system as well as some organ functions and delayed 
response. Psychologically, addicts experience feeling or 
irritation, distress, insecurity, loss of conficence, feeling 
tense and anxious. The consequences associated with social 
impact are emergence of antisoscial behavior such as crime 
and immoral acts, social exclusion and the emergence of 
social stigma for the narcotics addicts [1]. 

Indonesian government has decided that rehabilitation 
process must be done for drug users to a certain limit of use. 
Different from previous process, drug users all go to prison 
through legal proceedings. This policy fosters the emergence 
of therapeutic houses for drug addicts. The functions of this 
therapeutic houses is to cure the and carry out social 
rehabilitation  for addicts.  The exsistence of such institutions 
is facilitated by the government especially by Social 
Department and BNN (National Narcotics Board). And the 

rahabilitation institution is called IPWL (Institusi Penerima 
Wajib Lapor – Mandatory Report Recipient Institution).  

In the process of recovering addicts, te quality of the 
relationship between counselor and the addict is very 
important .  To create this positive relationship, adequate 
communication is needed [2]. In this case, communication is 
needed to recognize the needs of the addicts, determine the 
plan of action, cooperation whose goal is the recovery of 
addicts. Such communication activities are included in health 
communication studies. There are five principles of life span 
health communication: (1) Change is inevitable,(2) No one 
point in the life span is more significant than any other point 
in the life span, (3) Gain and losses occur through out the life 
span, (4) Family and friends play a significant part of the 
changing role in person ability to maintain good health 
across the entire life span, (5)  Medical education should 
incorporate a life span perspective that emphasises the 
physical, psychological, and communication changes that 
occur through out the aging process [3]. Based on the five 
criteriabthat have been mentioned, the condition of addicts  
is socially and psychologically not pleasant. But counseling 
is not about making clients feel good. The main goal of 
counseling should be to empower clients so that they can 
make self enhancing decisions [4]. The counseling process is 
succesful if it causes adddicts as clients to be able to be 
personally independent and able to carry out social roles in 
society. In this case, we talk about counseling in the context 
of therapeutic communication. There is certain process that 
continuous and patterned in an effort to cure or recover in 
therapeutic communication namely (1) assesment process (2) 
physical setting (3) mental setting (4) referral process [5]. 
Therapeutic communication is a process developed by nurses  
to study clients, use planned approach, conduct interpersonal 
relations and focus to the client. It helps client to  adapts to 
stress, overcomes psychological disorders and learns how to 
socialize others [6]. Therapeutic communication is a planned 
communication. The main goal of this kind of 
communication is to heal the client. In the case of therapeutic 
communication for addicts, the term nurse is not used but the 
term for the therapist is conselor. Among IPWL therapist and 
addicts there is no term ‘sembuh’ (cure) for narcotics users 
but the term used is ‘pulih’ (recovered) because addicts only 
said to be ‘clean’ or withdraw or stop using drugs but the 
condition for using it again is still a strong possibility.  

 
 

1st Annual Internatioal Conference on Social Sciences and Humanities (AICOSH 2019)

Copyright © 2019, the Authors. Published by Atlantis Press. 

This is an open access article under the CC BY-NC license (http://creativecommons.org/licenses/by-nc/4.0/).

Advances in Social Science, Education and Humanities Research, volume 339

102

mailto:rayu@unitomo.ac.id


II. THERAPEUTIC COMMUNICATION IN 

REHABILITATION HOUSE 

The process that takes place in reabilitation house is the 

handling of social behavior of addicts and is therefore called 

social rehabilitation. Handling this addict behavior becomes 

specifiq and unique because of the quarantine situation. 

Their mental condition due to drug addiction was stopped, it 

will lead to psychological and behavioral instability.  In this 

case a mental disorder will occur when personality functions 

are disrupted so the person is incapable to do his or her daily 

duties properly. Mental disorder can be defined : (1) There 

is disturbance on psychological function that include 

thinking process, emotion, will, and psychomotor behavior. 

(2) There is group of found symptoms or behaviour 

clinically accompanied by distress in most cases and 

associated with disruption of one’s function [7].  

Communication is a conditio sine qua non of human 

exixtence. In the curative or healing process, in the context 

of communication, researchers try to find the principle of 

treatment ‘similia similibus curantur’ (likes are cured by 

likes-the law of similars). If certain medicine can cure 

certain diseases, it must be possible to use the same practice 

of language in the service of healing. There has to exist the 

use of language which produce healing effects. So, it then 

makes sense to assume that this kind of language can be 

learned and studied at least to a certain of degree [8]. There 

are two types of messages delivered by therapists in 

therapeutic communication to clients namely focal message 

and metta message [9]. Focal messages means every overt 

message that therapist intend to convey. While meta 

messages conveys an attitude about what is being conveyed 

in the focal message e,g, one’s tones, rhytm, postures or 
comfortable message or painful utterance in the sense of not 

making the communication atmosphere comfortable.   

Therapeutic relationship in advanced psychiatric/mental 

health nursing could be deconstructed into nine constructs: 

(1) Conveying understanding and empathy, (2) Accepting 

individuality, (3) Providing support, (4) Being ther/being 

available, (5)  Being genuine, (6)  Promoting equality, (7) 

Demonstrate respect, (8) Maintaining clear boundaries, (9.) 

Having self-awareness [10].   In therapeutic communication 

applications can be done with several approaches, among 

others are Cognitive Behavioral Therapy (CBT), Dialectical 

Behavioral Therapy (DBT), Acceptance  and Commitment 

Therapy (ACT) and Group Activity Therapy (GAT). 

III. RESEARCH METHODS 

In this research, researcher use phenomenology as 

methods. Researcher to uncover the personal experience of  

the subject in certain matters. In this view,  phenomena 

always has constructed meaning intersubjectively. This 

methods include conceptual analysis, deep observation on 

praxis and analysis of language and formal logic [11] . 

Phenomenology try to understand the world  in subjective 

view. By observing and indepth interviewing, researchers 

found qualitative data to be interpreted. The primary works 

of researcher is making the narrative notes from subjects. 

There are 7 basic characterstics of qualitative research 

which describe the position of phenomenological approach: 

(1) Explore values in experience and human life, (2)  Focus 

of research on the whole, not the parts, (3) The purpose of 

research  is to find the meaning and nature of experience, 

not just to look for explanations or measures of reality, (4) 

Get a picture of life from a first-person perspective through 

formal and informal interviews, (5)  The data obtained is the 

basis for scientific knowledge to understand human 

behavior, (6)  The questions made reflect the interests, 

involvement and personal commitment of the researcher, (7) 

See human experience and behavior as inseparable entity, 

both between subjects and objects, and between parts and 

the whole [12].  

Narrative inquiry approach is also used to compile and 

structure the interview data [13]. This approah would allow 

the councelors to express their personal experiences of the 

therapeutic process. What is done in this research is 

“...health communication inquiry that is concerned with the 
important influences on people’s health care in face-to-face 

communication such as health care interview, counseling 

session, health education efforts, care coordination, and 

provision of social support” [14]. 

Analysis design in this research based on qualitative 

interpretation. Field observation and information gathered 

from in-depth interview are the main data. Based on that 

finding,  researcher overview the typology of the 

conversation pattern between the therapists and clients such 

as their perception towards communication process they 

have experienced. Qualitative interpretation analysis is also 

will be conducted on types and information qualification 

that informed in the therapeutic communication process 

whether it is in the form of interpersonal communication, 

groups, assignment presentations, regular group meetings 

and so on. After the existing communication patterns are 

described, then the next analysis is the effort to model the 

communication process. therapeutic communication model 

can be build based on competence area, appropriateness, and 

working function relational aspect to serve operational work 

of therapist’s working function personally or 
organizationally.  

IV. GROUP COMMUNICATION 

Interview process is the beginning of rehabilitation 

process. On this first phase, the counselor doing 

interpersonal communication to examine the eligibility or 

appropriateness of client candidate. This procedure should 

be done. The eligibilities for a client candidate are: (1) the 

criteria relates to maturity, personality and productive age, 

client candidate must be aged 17-45 years old, In certain 

cases, there are also some people with ages exceeding a bit 

of the limit, but it all decided by the team, (2) does not 

suffer from dangerous infectious disease, by non-verbal and 

physical observation, and (3) does not suffer from acute 

mental illness. Criteria 2 and 3 are used because they are 

aware of the possibility that the client may disturb and 

interfere the group therapy process. If there is an infectious 

disease and mental illness in a client candidate then it should 

be solved first handled and completed by authorized 

institution outside the rehabilitation house. This is done so it 

will not results in dual diagnosis.  
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Primary care or residency is the next process as the main 

handling of clients to be free from drug use. The main 

activity carried out is well known as TC (Therapeutic 

Community). Rehabilitation house management create 

activities that try to restore the lives of addicts in normal 

daily activities. This is not easy to implement because 

basically at the same time the addicts try to release their 

dependence on drugs.  Usually they overcome their 

problems by running away from reality using narcotics. 

Now, they have to live normally in groups without using 

drugs while overcoming their addiction. The have to get 

used to it because they live in quarantine situation. If they 

succeed in overcoming this situation, basically they have 

been freed from narcotics use for three months (based on the 

rules for handling addicts in rehabilitation house).  

The first phase in rehabilitation process of is adjustment 

process. The addicts as clients should know the whole 

treatment process.  The treatment plan is delivered to the 

addicts in full and detailed.  At first, addicts will be 

accostumed to overcoming their pain in addiction by 

detoxication or by habituation. After client adjustment 

process is complete, the client will take full participation in 

the rehabilitation institution. At the first time, addict as 

client will be placed on the division of institutional work. If 

the number of administration staff and counselor is adequate 

usually departemental membership can be in:  (1) Kitchen 

department, (2)  Lanscape department, (3) Housekeeping 

and maintenance department, (4)  Expeditor department, (5)  

Mental spiritual department, (6)  Gastronom department. Te 

exixtence of this division of work varies from a rehabilitatio 

house to another according to its need and feasibility. 

The form of social rehabilitation that is to be achieved is 

to restore bad habit of the addicts to their normal lives. 

Normal life means that socially addicts can carry out their 

social functions in daily interactions that have been 

disrupted because of the effects of drug use. Their entry into 

rehabilitation house shows that they are not living a normal 

life. There are usually three ways they enter a rehabilitation 

institution: (1) Institutional reference, by accepting clients 

from BNNK or Local Police. If there is an individual caught 

using drugs with the limit of 1 gram of methamphetamine, 

300 gram of marijuana, 10 pills of inex, or 1 gram of heroin, 

they will be categorized as addicts and taken over to 

Mandatory Report Recipient Institution. (2) Through web of 

foundation or therapy house or social media, which gives 

information to the society about rehabilitation  house. This 

can encourage members or friends of addicts to take the 

srvice of the instituion because they want to see the addicts 

freed from thir adiction (3) Society reach out, this activities 

conducted by the counselor that functioned as field worker. 

They will contact and communicate with contact person in 

drug addicts area. Using their information, it is expected that 

there will be addicts that want to be recovered and becomes 

therapy house’s client to get rehabilitation treatment.  There 

are special cases that indicate the presence of addicts who 

personally find personal awareness to recover from their 

addiction.  

     On the recovery process, what is done by by the 

counselor is instilling the desire to change from drug 

dependency situation tobeing free. They have felt for 

themselves how they behave in social deviant behaviour 

when they become addicts. Dependence on narcotics make 

them physically, mentally and socially ill. They get sick 

when they attacked by narcotics addiction. Psychologically, 

they live in negative images and hallucinations. Socially, 

they may be involved in crime and violence, losing the 

warmth of relationships with spouses or family members, or 

even they ostracized and stigmatized.  

    Rehabilitations houses unite them in a history of same 

negative experience. They are encoureged to recover 

together in one community or group. Therefore, they always 

use the term family for rahabilitation house to show 

togetherness. In activities carried together, they always 

mention their names followed by the recognition of  ‘I’m 
addict’. Counselor motivate and stimulate addicts to learn 

and take lesson from bad experences of the past  when they 

became addicts. This group communication activity takes 

place patterned in daily activities scheduled for three 

months. 

    The daily scheduled activity are dseigned to develop the 

social functions and social responsibilities of addicts where 

initially neglected due to the influence of narcotics on their 

social behavior. All activities are packed in an  atmosphere 

that fosters self awareness of social existence and self-

worth. Always questioned  “What is taken from today life 
lessons”. All addicts are encouraged, persuaded and 
stimulated to express themselves before others in  the 

context of individuals and departemental assignment.   In 

this daily activities, a form of joint or collective learning 

methods applied to client to support their’ recovery. Each 
individuals takes various duty or assignment as a person or 

member of department grouping. Addicts are encouraged to 

be active part of the ‘family. Some clients who have arrive 

first or are considered senior in terms of experience then 

become role model for another clients. What is developed in 

a rehabilitation house is the principle of openness, 

suppoertive atmosphere in communication and full 

participation of its members.  

     Counselor gives feedback, reinforcement, or assessment 

in discussion in daily meeting session activities. The 

counselor holds two journals for clients who are under his 

supervision, namely the client journal in his daily activity 

participation. The second journal is a more personal 

psychological record. There are cardinal rules applied, 

which are no sex, no violent, and no drugs. The basic rules 

that must be followed are do not disturb other people’s 
belongings. This rules is emphazised because it is often 

underestimated in relations between individuals whish are 

actually a violation of privacy. These violations include 

using clothes or other people goods, sleeping on someone 

else’s bed, asking for cigarettes,  putting things in an 
improperly appropriate place. They are not allowed to touch 

each other carelessly/randomly because of the possibility of 

differences in sexual orientation. If there is violation, the 

client will receive the concequences. The form of 

concequences may be a warning in a meeting usually in a 

confrontation session or may be ask to do certain actions 

that are useful for individual or groups. Counselor will not 

say that they get punishment but always call it whether they 

wan to get help to solve the problem.   

     From observation carried out, there are several general 

group and joint activities inside the rehabilitation institution. 
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Councelors participate actively as organisator, facilitator 

and councelor. They called the activity as sesion and this 

sessions is different for each institution. The forms of group 

activity include (1) Wellness. This is a morning sport 

activity in the to improve or take care of health and life 

enthusiasm of the addicts to face a new day. Expression of 

excitement in the form of verbal and nonverbal messages 

are always seen and assessed by counselors. They will  

stimulate the existing situation. Properness and 

appropriateness are always a major consideration because 

the main goal of all activities in group are good  social 

behavior. (2) Functions. As responsible members of 

community, clients must maintain cleanliness of the 

environment. In general, the environment of the yard and 

inside the house is a shared responsibility. Lanscape 

department responsible in yard cleanliness. Room 

cleanliness, bed and kitchen are the responsibity of the 

kitchen and house keeping department. Councelors with 

chief and crew of department evaluate the overall 

environment in morning general inspection (GI). (3) 

Morning meeting. This is activity led by conselor in charge 

to evaluate what happened before: What’s the existing 
problem? ‘The family’ will discuss to make decisions to 
solve the problem. All members of community is allowed to 

participate to give their ideas. Members who were chosen on 

the previous night meeting chose today’s theme by 
providing specific description. (4) Seminar or Class. In 

seminar session, councelor gives motivation or education to 

clients based on their capabilities or competence. Topic of 

seminar can be various from individual character building 

and drugs category and impacts, psychological personal 

improvement or religious matters. In this session, sometimes 

they also invite outside speakers such as psychologists or 

religious leaders. (5) Confrontation. Confrontation is a 

forum create to remind each other between member of 

community. They may take unproper or inappropriate  

actions in their daily activities. Other members will remind 

the perpetrator. All actions are carried out with the principle 

of openness and supportive atmosphere. The process start 

with a client sees another client doing and act in unproper 

way that make him feel uncomfortable.. The first thing he 

do is to confirm the action. If the accusation or reprimand is 

accepted then the confronted client will confirm the error 

and promise to correct his actions. (6) Clients 

Presentations. This session is a follow up session or 

continuation after another session. After vocational, class or 

seminar session, clients have specific task that must be 

presented at the forum in front of class in the presence of 

friends.  The counselor duty is to stimulate the client to  be 

assertive and want to practice and develop themselves 

personally or in certain competencies or expertise. (7) Care 

and Concern. This session is done to developed personal 

kill of the client based on certain necessity.  Usually this 

activity relates with 12 steps in NA (Narcotics Anonymous) 

which  are relates with commitment to recover, helping 

other addicts,  developing healthy social relations and 

improved mannageable lives.  All clients can participate and 

give opinion or statement about te topic, the solution, 

improvement etc. The problem raised can be anything. What 

matters is the problem is related to clients needs. (8) Drop 

Guild. Sometimes clients need a forum to to disclose his 

mistakes for several reasons. Maybe he needs 

comprehensive understanding and forgiveness from all 

member of community. He can use this session for this 

purpose. On the other hand, conselors can use this session to 

raise client mistake issues that need to be explain in general. 

The purpose of this session is for mutual understanding, the 

search of collective sollutions and a sense of community 

togetherness. (9) House Meeting. This session is used to 

solve problems to be addresed together. There maybe 

related to a day program that must be changed, or the type 

of department added or reduceddue to certain interests. 

‘Case conference’ is other terms used by other social 
rehabilitation institution. (10) Vocational Session. This 

session is used to improve the ability or clients skill to get 

opportunity to find job, to work and earn income. The 

resource person is an expert who masters the field of work. 

The field of work can vary, such as agriculture, livestock, 

trade, creative work and so on. Concelors usually consider 

the interests, talents and requests of clients.  

     This Primary or Residency  Care step is lasts  variously 

for 2 to 3 months. Basically if this step is followed well, 

then client would be on clean state. This is means total 

abstinent for 2/3 months. Next phase is the transition phase 

or halfway house that provides opportunities to clients to 

work, school, or involved in vocational activities on the 

afternoon. On the last phase, after care, for 2/3 months 

clients may stay outside of rehabilitation facility. Clients 

also encouraged to join the group meeting that supports self-

help such as NA and AA meeting. On this phase, clients 

also expected to join individual or group counseling so their 

development or constraints can be monitored. Recovery 

from addiction can be mirrored from the stopped usage 

(clean) and the life quality improvement for the addicts.  

  
IV. INTERPERSONAL COMMUNICATION AS 

PERSONAL THERAPY 

 

     Councelor know the condition of client through personal 

interviewing during the therapy process. In the first 

rehabilitation phase, councelor evaluated and assessed the 

client’s addiction condition. By using multiple drug screen 
test,  they can estimate the type of drugs consumed by the 

clients and also the physical effects.  They can also predict 

the socio pathological behavior based on the type of drug 

use. In general, there are three kind of effects arising from 

drug use: (a) causes of hallucinations (halusinogen), 

(b)stimulants and as (c) anti-depressants. The negative 

effects of drug mus be eliminated by detoxification. 

    In this ocassion, listening  is the most important tool in 

personal therapy. It enables the client to participate more 

fully in the therapeutic endeavour. The clients also feel 

encouraged to be active in relationship and easy to identify 

their feeling. The counselor’s expertis is needed to dig and 
exploring individual tendencies in  addicts to open up and 

develop their individual potential. This is necesarry to face 

real life challenge after the therapeutic process in 

rehabiliattion house is complete.  The skill of counselor in 

probing can foster the ability of addicts to understand 

themselves. In this case, the counselor’s empathy ability is 
needed to make the addict comfortable in expressing himself 

or self disclosing.  Succesfull personal therapy can 

encourage addicts to find their way of recovery by finding 

‘the higher power’ to help the process of  healing. What is 
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meant by higher power is the main force outside the 

individual which strongly encourages the individual to 

recover. From the observations and in-depth interviews, 

there are several components or subject that can become 

higher power:  (1) Trust and believing in religious activity. 

Especially, when it relates with escatology which relating to 

death and eternal life. (2) Sincerity and the seriousness of 

the family members or close friends in helping the recovery 

process.   Wives, relatives or close friends can be in this 

important position. (3) The birth of children who become 

new members in the family of addicts. The purity and 

innocence of the baby may be the main cause of the addict’s 
recovery process.  

        The search, achievement and reinforcement of the 

higher power is explored through empathetic therapy with 

the counselor.  Related to therapy in this interpersonal 

communication context is elements of openness, 

willingness, suportiveness and availability. The empathetic 

expression of counselor should be encouraged without 

blaming, judging or belittling. Nonjudgemental attitude can 

be describe as interaction as human being. It means talking 

to the clent as a neighbour or friend rather than as a 

counselor or expert. In the case of counselor as ex-addicts, 

the commnication process can be a kind of sharing common 

experiences in background and mutual adversities. 

Individualized care is mediated through knowing the addicts 

so they feel valued and respected. It is important because if 

an error occurs the addicts can feel discrimanated or 

stereotyped. 

 

   V. CONCLUSION 

 

     The success of rehabilitation house in managing the 

therapeutic process depends on adjusting to the ever-

changing environment because its existence depends on 

external institutional donations. Smart managerial 

implementation can reduce shortages in providing physical 

facilities, sufficient number of staff and counselors. 

Likewise, counselors must develop their competencies and 

expertise to achieve healing goals. Intensified presence and 

capacity to handle continually new and unpredictable 

experiencess are requirement to be established. Active  

listening  is not just only hear but must attending and 

attentive. When counselors give proper attention or appear 

interested  makes addicts feel understood and make the 

subsequent healing process easier.  

      It appears in general that former drug users as counselor 

have roles like other addictive councelors. Although there 

are rehabilitation institutions who place them only as social 

volunteers, in reality they have a central important position. 

Some of them are even initiators or founders of social 

rehabilitation institutions. Their advantage is that hey have 

direct and deep understanding  of narcotics. In some 

functional positions like in social outreach their role  

irreplaceable. Of course this dos not apply to all former 

addicts. Those who succeed in overcoming their personal 

problems and developing themselves so they have personal 

capacity.  Then their self concept grow along with the 

healing and abstinence process. They are clean and have a 

strong will to heal and become healers. But actually there is 

no term “cured’”, they can only be called recover. 
Therefore, they always try to keep on recurring and always 

do relapse prevention. The do it not only for themselves but 

also for others in institutions.   
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Abstract— New media in Indonesia has contributed to 

providing space for social and cultural activities in the society. 

They can create ideas in various communication channels. It 

can be seen from the packaging of traditional culture which is 

driven in various segments in the digitalization of media. This 

traditional culture packaging can be seen in the wayang kulit  

shows on the Java and Sumatra. The cultural community in 

this region is able to provide a traditional spectacle of a global 

nature. The creation of sound effects and images in digitalize 

media creates new performance in this wayang kulit show. 

This performance appears in many dialogical communication 

patterns which spoken by dalang. The results of the study show 

that there are differences in dialogic patterns in digitalize 

wayang kulit shows. Wayang kulit shows in Sumatra appear as 

sound effects that lead to dialects that are internal in 

community participation. Likely, in the form of advice and 

advice. While the wayang kulit show on the island of Java is 

able to change the sound and image effects in a form of 

dialogue that is transdental communication. 

Keywords— culture, wayang kulit, media, traditional;, 

communication 

I. INTRODUCTION  

Effective communication in conveying information 

will certainly create a suitable media in the interaction. 

Interaction will usually occur in every regional context in 

society. New media has an important role in the process of 

delivering the message. This process involving many 

channels raises many ideas in packaging communication 

message delivery. This can be seen in the wayang kulit 

packaging which is considered a traditional media in the 

process of communication carried out.  

The phenomenon process that occurred between 2009 

and 2011 confirms that [1] wayang kulit are still become a 

warehouse of value traditional, and also a form dynamic art, 

in response over the flow of popular culture, political and 

religious changes, as well as problems the latest. The form 

of the communication process in wayang kulit shows 

consciously raises the spiritual emotions of the actors and 

audience.  

Wayang kulit as a medium for delivering messages are 

considered capable of providing spectacle as well as good 

guidance for the community. wayang kulit shows are often 

seen as a language symbol of life that is more spiritual than 

physical in nature because it includes attitudes or views 

about the essence of life, the origin and purpose of life, the 

relationship between man and God, the relationship between 

one person and another, and the relationship between 

humans and nature [2].  

Since wayang kulit proclaimed in 2003 and Inscribed 

in Third Session of the Intergovermental Committee 

(3.COM) in Istanbul November 2008, on the Representative 

List of the Intangible Cultural Heritage of Humanity [3], 

Wayang kulit has spread to other islands (Lombok, Madura, 

Sumatra and Borneo) where various local performance 

styles and musical accompaniments have developed.  

Wayang kulit, which has been able to transform in 

various forms of media, has created a new space in 

understanding Javanese culture. The great curiosity of the 

Javanese people on the island of Sumatra, especially in 

Bengkulu province is very reasonable. Based on the spread 

of the Javanese community [4] in Bengkulu in 2010 it 

reached 55, 07 percent. In particular, this fosters their desire 

to better understand the culture they have, one of them is 

wayang kulit.  

Wayang kulit for the people of Sumatra Island 

Particularly in Bengkulu Province, based on observers, it 

turned out to be one of the communication media carried out 

by Javanese people in the Bengkulu province which directly 

became a binder, a place of cultural friendship and 

strengthening family. Whereas in Java, especially in 

Yogyakarta, wayang kulit as sacred performances have also 

become an attraction for art and culture for local and foreign 

tourists. Wayang kulit shows [5] contains enough moral 

messages good that has been standardized in form sanepa, 

piwulang, and pituduh linked in human life to achieve a 

peaceful life.  

The difference in treatment in seeing wayang kulit as a 

media certainly creates dialogic space in new media 

concepts.  This concept can appear from many condition. 

Such as message from person, environment, wayang, online 

media, and various discussion from wayang shows.   

From the background explanation, the authors 

formulated a problem about the phenomenon of wayang 

kulit as a new media in dialogical communication that 

existed on the islands of Java and Sumatra. 
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II. RESEARCH METHOD 

This study was conducted using qualitative 

research with descriptive writing techniques. While the 

approach used is a phenomenological approach. 

Phenomenology research [6] is oriented to understanding, 

exploring, and interpreting the meanings and events, and 

relationships with ordinary people in certain situations. This 

research is a qualitative research using observations of 

phenomena or natural social phenomena based on the field 

(empirical). The technique used by researchers in 

determining informants is Snowball techniques. Researchers 

began to get information by resource persons who were 

perceived by researchers to know about the wayang kulit in 

Bengkulu and Yogyakarta. This Research was doing in the 

Omah Cangkem, Yogyakarta and the Mitra Budaya 

Association, Bengkulu February- May 2019. 

 

III. RESULT AND DISCUSSION 

A. Wayang Kulit in the Concept of  New Media 

Wayang kulit in various perspectives is 

synonymous with traditional art performances. Wayang 

kulit as a form of communication media, is very popular not 

only on the island of Java. Wayang kulit [7] can also mean 

"shadow", because the audience in watching the performing 

arts sits behind the screen (color) which is driven by puppet 

figures, by looking at the Wayang kulit played by Dalang. 

This Wayang kulit show is performed by dalang who is also 

a communicator and dialogue from the puppet figures, with 

different intonation of sounds, colors and languages 

depending on the names of the characters from the puppets 

being played. Wayang kulit are always accompanied by 

gamelan music played by a group of niyaga (music players) 

and songs (tembang) by the pesinden.  

 

Wayang kulit in the new media concept can be said 

as a form of media development. Based on the conceptual 

framework that emerged, the new media concept that 

diversifies the use of application-based electronic media and 

world wide forms of the process of delivering messages. In 

other words, new media is a term to describe the 

incorporation of computerized digital communication 

technology and connected to the internet network. New 

media has two main elements namely digitalization and 

merging. The internet is evidence of convergence because it 

combines several other media functions such as audio, video 

and text [8]. The concept of incorporation in interpreting 

wayang kulit as traditional media and audio, video, text as a 

condition in new media becomes an interesting part to be 

discussed. 

The concept of wayang kulit as a traditional 

communication medium is a unique form in the 

development of communication media. Development 

communication media [9] which includes the writing era, 

the printing era, the telecommunication era, and the 

interactive communication era, most of which are 

inventories of new communication technologies. This is 

very related to the understanding of wayang kulit as a 

product of culture and performing arts in the development of 

communication media. As a cultural product as well as a 

medium of communication, Wayang Kulit consists of 

physical and philosophical aspects which include wayang 

kulit, kelir, blencong, gedebok pisang, keprak, gamelan, 

lakon and pelaku. 

Based on the results of research conducted in one 

of the Javanese arts and culture communities in Yogyakarta, 

they explained that, these physical aspects include, physical 

puppets as a medium of performance with flat shapes and 

made of buffalo leather painted according to the character of 

the desired character. Color, is a stretch of white cloth 

framed by rectangular wood as a medium for playing 

puppets. Blencong is a lighting lamp that is hung in front of 

the screen, made of metal with an oil reservoir as an axis. 

Banana gedebok is a medium for plugging puppets in two 

lines during the performance. Keprak is a tool made of iron 

used by masterminds in the show. Gamelan is a series of 

musical instruments used in puppet shows. Lakon  is the 

storyline that will be played by the dalang, and pelaku is the 

whole person involved in the wayang kulit show including 

the audience. 

If it is associated with the development of 

communication media proposed by Rogers, then wayang 

kulit as a traditional communication media has different 

interpretations in interpreting this era of development. In 

The Writing Era, Rogers saw that the communication era 

began with writings that began to be understood, while the 

puppet actors saw that the physical form of wayang kulit 

was a written literary form that represented the current state 

of mankind. This can be seen in the mountain symbol, 

puppet character, and storyline that was built. The next 

phase is The Printing Era, Rogers explained that this phase 

of human communication is more advanced by utilizing 

printing technology. This phase according to the puppet 

actors is a phase where the Javanese community has been 

able to make and paint puppets in accordance with the 

standards believed by each group in developing puppet 

media. Whereas in the third phase or Telecommunication 

Era, Rogers identifies the meaning of communication with a 

distance apart (communication at a long distance). While 

according to the puppet actors, this process is a form of 

understanding of the harmony of the sound of the gamelan 

and the activities of the puppet performers delivered in the 

wayang kulit show. 

 

In the last phase, Rogers say that Interactive 

Communication Era, is the most contemporary era in which 

telecommunications takes place between two different 

media and is facilitated by the existence of computers. The 

telecommunication concept that occurs between the two 

media is interpreted as a process of documenting wayang 

kulit shows performed. This process is carried out in the 

audio visual recording process of the entire wayang kulit 

show. This process is then called the convergence or 

amalgamation of various media functions. This concept was 

later named as wayang kulit as new media.  

 

B. Wayang Kulit as a form of Javanese Dialogical 

Communication 

 Observations that have been made at the Mitra Budaya 
Association, Bengkulu and Omah Cangkem, Yogyakarta  
have found that wayang kulit is considered as a two-way 
communication medium. This two-way communication 
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media looks at the concept of dialogical communication. The 
concept of Dialogical Communication in this article uses the 
development of Baxter's dialogical communication theory. 
This theory is specifically the development of a theory called 
the second generation of dialectical and dialogical 
communication [10]. The formation of dialogical 
communication that took place was initiated by a dialogue 
that was built between the puppet characters played by the 
puppeteers as communicators. This process occurs in the 
story (lakon) of Semar Mbangun Kahyangan, in a dialogue 
description between Semar, Yudhistira, Bima, Nakula and 
Sadewa,  

“Semar accepted the arrival of Yudhistira, Bima, 

Nakula and Sadewa. Before the pandawa 

(Yudhistira, Bima, Nakula and Sadewa) arrived, 

petruk was there with three Amarta Kraton heritage. 

in a bad tone voice, Semar very disappointed 

because the arrival of the Pandawa was only four 

people, without arjuna. However, Semar 

immediately performed a ritual ceremony by 

entering the four brothers into one into Semar's 

body. It turns out that in Semar's body resides 

Sanghyang Wenang who gives instructions for life's 

teachings and knowledge that are very meaningful 

to the Pandavas, and orders them to meditate for ten 

days”. 

In the little dialogue description above, we can 

found that the communication process occurs based on 

dialectics that run dynamically. This means that in the 

Semar Mbangun Kahyangan story (lakon), dialectics 

presents space to the communicator (dalang) at each level 

(dialogue shown), where the needs are often contradictory 

(phenomena and conditions of the characters in the story), 

and identities (each character like Krishna, Petruk, 

Yudhistira) is one of the basic human needs [11]. The 

wayang kulit show performed by the Mitra Budaya 

Association in Bengkulu is specifically in a multi-lingual 

dialogical condition and does not prioritize the storyline or 

the play that was built. Even dialogue is conveyed into 

informative puppet stories. Especially about the culture of 

wayang kulit. In this process, dialogical communication 

needs emerged as a result of the diversity of Javanese 

culture and local culture. The communication process that 

occurs also involves the interaction of all puppet actors 

(dalang, gamelan players, and spectators) that occur 

continuously during the wayang kulit show.  

This process creates a natural sound effect in the 

documentation of wayang kulit shows. The mixing of local 

and Javanese dialek in this interaction creates a new space in 

the wayang kulit show. The process of communication and 

interaction occurs between players and players (dalang, and 

niyaga), or players with viewers, and even interactions that 

occur between the audience and the audience. The tradition 

in this process is a new media in the perspective of 

communication at the wayang kulit show. The wayang kulit 

show, which is presented as an entertainment medium, turns 

out to be able to unite cultural diversity in the community.   

Whereas in the wayang kulit show performed by 

Omah Cangkem, Yogyakarta on Java Island has different 

visuals and sounds. The voice intonation conveyed by the 

dalang is able to form an imaginary nature in the audience. 

The forms in this communication which then give rise to 

different effects in various types of communication at the 

wayang kulit show. The relationship pattern that appears in 

Semar Mbangun Kahyangan's story (lakon) forms a 

transdental dialogical communication.  

in an interview conducted with Pardiman 

Djoyonegoro, he explained that this story 

prioritizes the spiritual aspects of human beings in 

various ways which currently have faded the value 

of cultural values possessed. This is related to the 

message from the ancestors to guard the three main 

heirlooms (Tiga Pusaka Utama), namely Jamus 

Kalimasada, Tombak Korowelang and Payung 

Tunggul Naga. This massage for me is 

multidimensional knowledge. It can be order 

(dawuh), warning, or revelation (wahyu).  

 

 

Furthermore, he explained that, the story (lakon) of Semar 

Mbangun Kahyangan is specifically an allusion to the rulers 

or leaders in this country. This satire is related to the ability 

to maintain the three core heirlooms (Tiga Pusaka Utama),  

that they will always carry, namely Jamus Kalimasada (in 

Islamic terminology symbolized as the sentence belt of 

syahadat which means belief in Islam possessed, in ancient 

Javanese terminology related to the continuity of the 5 

senses which are useful in our life), Tombak Korowelang (a 

spear with 7 wave ( luk 7) its mean that "pitulungan" or help 

for fellow creatures), and Payung Tunggul Naga which 

means a shelter for all people.  

 

The wayang kulit show with the Semar Mbangun 

Kahyangan story (lakon) by the Omah Cangkem community 

in Yogyakarta is very considerate of the philosophical 

aspects of wayang kulit. The philosophy of wayang kulit 

besides being a medium of performance is also described as 

a character of evil, angel and character in human life. 

Likewise with non-physical aspects such as singing (suluk 

wayang) which is song by dalang, with a choice of words 

and sound intonation that is tailored to the story that was 

delivered. The dialogue presented at the wayang kulit show 

on the island of Java shows that the dalang have certainty 

for the consequences of the story (lakon) to be delivered for 

audiences. In addition, the gamelan music players (Niyaga) 

see that the situation presented in this story is like the 

conditions that occur at this time. This condition seems to 

indicate that there are conditions of expression and non-

expression of the dalang. So as to create harmony in 

multilevel dialogical meaning in the creation of transdental 

communication patterns in maintaining harmony between 

humans, the environment, and to the God. This condition 

refers to the pressure from performers on what they 

understand and feel. harmony in multilevel dialogical 

meaning in the wayang kulit show is the new media 

approach in the creation of transdental communication 

patterns in maintaining harmony between humans, the 

environment, and God. 

 

Dialectical theory of relations in the model of 

Wayang Kulit as new media in dialogue communication is 

the development of perspectives on maintaining 
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relationships. Maintenance of relationships that affirm the 

existence of trade-offs and conflicting desires that create 

tension in the cultural context. This theory if associated with 

the tradition of communication can be categorized in the 

sociocultural tradition with a focus on patterns of interaction 

between humans and individual characteristics and want to 

know how people make reality in social life, social groups, 

organizations, and cultures [12.]The dialectical theory of 

relationships is not come easly. To built relationship was 

provides three core expression privacy tensions, stability 

changes, and separations, which can manifest in 

relationships or between relationships and people outside 

the relationship [13]. And for the context of dialogical 

communication in wayang kulit, it can be seriously problem 

to apply in the other society in Indonesia culture.  

 

IV. CONCLUSION 

Based on the results of the discussion, wayang kulit as new 

media in dialogical communication gives new meaning to 

the concept of new media. The results showed that there 

were differences in dialogic patterns in wayang kulit  shows. 

Wayang kulit performances on the island of Sumatra, 

especially in Bengkulu province, there was a mixture of 

local and Javanese dialek in the show creating a new space 

in the wayang kulit show. The process of communication 

and interaction that occurs between players (dalang and 

niyaga), or players with viewers, and even interactions that 

occur between the audience. And then creates a natural 

sound effect in the documentation of wayang kulit  shows. 

This tradition in the process is the concept of developing 

new media in a communication perspective. Wayang kulit 

shows on Java Island, especially in Yogyakarta, there was 

harmony in multilevel dialogical meaning in wayang kulit 

performances. This performance was called a new media 

approach in the creation of transdental communication 

patterns when there is harmony between humans, the 

environment, and to the God.  
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Abstract— This study aims to determine the formation of 

identity carried out by Veiled Muslimah Community (KMB) 

through the internalization of Shariah values contained within 

the Community. This research method uses a Netnography 

research strategy. Netnography is a special form of 

ethnographic research that is adjusted to reveal the unique 

habits of various types of social interactions mediated by 

computers. Next to see the formation of KMB internalization, 

this study uses the theory of the Construction of the Social 

Reality of Peter L. Berger. Based on the results of the study, 

through the WhatsApp group members of the Komunitas 

Muslimah Bercadar conducted virtual communication and 

stated that KMB was part of their family. Each KMB member 

has the urge to be in the community based on the same vision, 

mission and identity. The KMB equation with members can be 

seen from the openness of the vision and mission and the way 

to interpret the veil as a way to share goodness. Furthermore, 

the internalization of Shari'ah values was formed when KMB 

members lived the veil as a representation of the obedience of a 

Muslim woman to Allah. Veil is also an identity for KMB 

members to jointly carry out the vision of the Veiled Muslimah 

Community (KMB) in grounding Hijab Syar'i. So that the 

concept of similarity to the symbol of belief and religion that 

occurs through language and actions in the WhatsApp group 

finally forms a shared identity in the Awareness Muslim 

Community. 

Keywords—Virtual Communication, Identity, Veiled 

Community 

I. INTRODUCTION 

After the advent of the globalization era, the 
advancement of communication and information technology 
in various fields opened the diversity of interactions without 
limits of space and time. Diverse access to information has 
led to changes in the interaction of the Muslim world in 
recent years. The presence of new media, especially social 
media has created a new cultural flow in the communication 
of Islamic groups. 

A number of studies have been conducted to explain the 
emergence of the Islamic communication field. Most of these 
studies explain how social media has an impact on the 
development of Islam and Islamic groups in Asia. For 

example, in the history of the Middle Eastern country of 
Saudi Arabia, women have restrictions on daily behavior. 
After the presence of social networks such as Facebook and 
Twitter allows veiled women in Saudi Arabia to have new 
acquaintances and find their life partners [1]. 

As for some negative things perceived by social media 
users, such as the exposure of the female body "half naked" 
to attract the attention of the opposite sex and proliferation of 
false accounts in order to take advantage of Naive users on 
Twitter. 

Basically the internet has individual privacy protection, 
as long as the Saudi Arabian women can use space to 
negotiate the limits imposed on them in the form of cultural 
and social rules. This clearly indicates that social media 
contributes to voting and portrayal their rights as victims of 
long-standing patriarchal practices. The internet offers users 
to negotiate their identity or reshape their offline identity by 
carefully selecting what information can be published.    

In the context of Indonesia as a Muslim-majority country, 
the use of veils is not a taboo thing. The use of veils is a 
symbolic obedience in religion. The use of veils is usually 
used in various places both in social environments, 
educational institutions or work. But since 2018 the use of 
veils has become a polemic in various circles. This is 
because there are pro and contra perceptions of some people 
against veil users who are often associated as identities of 
terrorism, fanaticism, radicalism and anti-Pancasila.  

The use of veils has the potential to cause ineffective 
interpersonal communication. The closure of veil user groups 
is also considered to hinder the process of socialization. 
Discrimination against all-closed matters makes some people 
reluctant to interact further with the veil user group. In 
addition, veil users are also said to cause cultural conflicts in 
social life. 

In the Bräuchler research has shown how the internet has 
provided space for groups involved in inter-religious conflict 
in Maluku to present their views on conflict, and, at the same 
time, build community and identity to influence conflict [2]. 

Creating identities is a universal human experience and 
fundamental source of meaning and social power. And 
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collective identity formation identities shared among 
individuals—is a primary driving force in contemporary 
world history [3]. These collective identities are the sources 
of resistance to globalization and the rise of network society, 
whose most salient forms today are information 
technologies, in particular the Internet. 

Human rights can be a powerful source of orientation and 
identity when they are violated. People engaged in the 
struggle for equality, dignity, and self-determination rightly 
are inspired from within and seen as heroes from without [4]. 

Established in 2014, the Veiled Muslimah Community 
(KMB) is the largest veil community in Indonesia with more 
than 1,000 members. The Veiled Muslimah Community 
(KMB) was spearheaded by Muslim women from Denpasar, 
Bali. KMB has also been attended by various groups from 
different backgrounds, such as age, clothing usage, education 
and employment status. In its interaction, KMB always 
carries out all communication activities that rely on and 
strive to be consistent with the social values taught in 
accordance with the beliefs it adheres to. 

In its development, KMB is not only active in the real 
world but also in the virtual world, as in WhatsApp media. 
WhatsApp has also become popular among its users because 
of its low cost compared to SMS. In recent times, the use of 
WhatsApp has increased in popularity among Indonesians 
and has entered into their daily lives, including among 
Muslims who use this application as a means of preaching 
[5]. 

The presence of WhatsApp is one of the media in cyber 
culture or the internet that can facilitate every interaction 
between subjects in a virtual space. As a technology for 
communication, WhatsApp has created the possibility for the 
Indonesian Veiled Community to create and maintain their 
own identity. 

Through WhatsApp media, KMB is participated by more 
than 1000 active members. The Veiled Muslimah 
Community (KMB) uses WhatsApp media to preach, 
interact, socialize, negotiate, share information and 
knowledge. KMB divides the interaction based on the study 
group, the scope of the region and the need to communicate. 

In general, KMB divided the study group into five, 
namely the KMB Group 1,2,3 and 4 and 5. Then, it was 
further reduced according to the scope of the region, namely 
Jabodetabek KMB, Bandung, Pandeglang, Central Java, East 
Java, Aceh, Palembang and South Kalimantan . Then there is 
a special group called KMB 24 Hours which frees each 
member to chat for 24 hours. The process becomes an 
important part in forming relationships and identities 
between individuals and groups at the KMB. 

This research introduces those who are interested in a 
broader understanding of the veiled community in Indonesia 
in the formation of identity carried out by KMB through the 
internalization of Islamic values contained in the Community 

II. LITERATURE REVIEW 

A. Muslim Identity 

Through identity, humans can be known and recognized. 
Identity is a source of meaning and experience of 
individuals. Identity is formed from symbols or social codes 
that are pinned to various entities such as individuals, groups 

or certain organizations. For this reason, identity itself is 
used as a means of connecting, marking and recognizing the 
existence of an entity. 

For peter L berger and Thomas Luckmaan identity is a 
key element of subjective reality that is connected 
dialectically with society. Identity in this case is understood 
as the result of social construction of the interaction between 
individual consciousness and social structure (society). Its 
formation occurs through the existence of processes of 
internalization and externalization that take place through a 
process of interaction, so that it indirectly explains that 
identity does not only become a personally subjective reality 
but also collectively. Therefore, identity is basically a 
concept that is not final but is always in a process of dialect, 
dialogue, which is maintained, formed and re-modified 
continuously in social processes [6]. 

Kristian Petersen in Mediating Islam: Representation and 
Muslim Identity in the Journal of Religoin and Society said 
[7] : That identity is not an essential characteristic but a 
historical construct that emerges within particular is political, 
social, and ideological contests. Identity is not only self-
attributed but also asserted and established by outside actors. 

Muslim identity as a conception and self expression of 
Selfhood. Selfhood is a product of socialization that involves 
two processes that operate simultaneously. The first process 
involves identifying the values of one group, goals, and 
involving both internalizing values, goals and objectives and 
achieving them. The second involves the internalization of 
these values, the big goals and their achievements to regulate 
social behavior in society [8]. 

Thus, Muslim identity is the ability to imagine and 
express yourself as a Muslim. This is a very interesting 
subject in the modern world. 

B. Social Construction of Reality 

The Berger and Lukmann social construction theory is a 
contemporary sociological theory that rests on the sociology 
of knowledge. In this theory there is an understanding that 
reality is built socially, and reality and knowledge are two 
key terms to understand it. 

 Berger and Luckmann began to explain this social reality 
by separating understanding of reality and knowledge. 
Reality is defined as a quality contained in realities that are 
recognized as possessing being that is not dependent on our 
own will. While knowledge is defined as the certainty that 
realities are real and have specific characteristics. 

They also say that there has been a dialectic between 
individuals creating society and society creating individuals. 
This dialectical process occurs through externalization, 
objectivation, and internalization. From these three functions, 
internalization is an important part of the formation of 
identity. The various elements of the world that have been 
objectified will be captured as symptoms of reality beyond 
their consciousness, as well as internal symptoms for 
consciousness. 

The third moment in this process, which is internalization 
(by which the objectivated social world is retrojected into 
consciousness in the course of socialization), will occupy us 
in considerable detail later on. It is already possible, 
however, to see the fundamental relationship of these three 
dialectical moments in social reality. Each of them 
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corresponds to an essential characterization of the social 
world.  

Society is a human product. Society is an objective 
reality. Man is a social product. It may also already be 
evident that an analysis of the social world that leaves out 
any one of these three moments will be distortive. One may 
further add that only with the transmission of the social 
world to a new generation (that is, internalization as 
effectuated in socialization) does the fundamental social 
dialectic appear in its totality. To repeat, only with the 
appearance of a new generation can one properly speak of a 
social world [9]. 

III. RESEARCH METHODOLOGY   

This research uses qualitative research. In this study, 
researchers tried to explain how sharia community identity 
was built through WhatsApp media. The researcher starts 
with a subject that has been defined and directs the 
researcher to give an accurate picture. So, the description is 
used to focus on how and who. 

This study uses the constructivist paradigm. Researchers 
who follow this paradigm often use participant observation 
or field research where these techniques require researchers 
to be directly involved and spend a lot of time in contact with 
the object of research. Therefore, in analyzing the findings in 
the study, researchers also participated as members of the 
Veiled Muslimah Community (KMB) in the period March 
23 to August 23, 2018. 

Using a purposive sampling technique determines the 
criteria for being a minimum 6 month KMB member, active 
in offline and online activities of the Veiled Muslimah 
Community and at least joining the WhatsApp study group 
and the Regional Office of the Muslim Women. The 
researcher also focuses on the individual experiences that 
exist in the Veiled Muslimah Community. 

In simple terms, netnography is a special form of 
ethnographic research that is adjusted to reveal the unique 
habits of various types of social interactions mediated by 
computers. The procedure that supports netnography 
researchers consists of four typologies of online community 
membership styles and their participation: newbie, mingler, 
insider, devotee [10].  

Table I. THE STYLE OF MEMBERS OF THE ONLINE 
COMMUNITY 

Type Characteristics 

Newbie  Members do not interact frequently enough in groups. 

Members only observe all online activities that occur. 

In addition, members also have weak abilities while in 

the group 

Minglers   Members interact fairly often in groups online. So that 

they are able to build strong bonds with each other. 

However, members are less interested in continuing 

activities that occur either online 

Devotee Members have a weak relationship with other 

members. So that they are not able to build strong 
bonds with each other. But they understand the 

content of conversations that occur while in the group 

Insiders  Members have strong relationships with other 

members. So that they are able to identify and 
understand the activities of consuming information in 

the community while in the group 

 

In entering the area of netnography, researchers must 
plan research and plans for work in the field. Researchers 
must reach out, find, and enter the cultural or community 
fields of ethnography called data presentation. While in the 
field, researchers must gather data about culture and society. 
This data requires consistency of analysis and interpretation. 

The researcher made observations directly in the Veiled 
Muslimah Community (KMB) Study Group, KMB group, 24 
Hours and Jabodetabek KMB. Initially, the researcher 
searched for member registration information via Instagram 
@komunitasmuslimahbercadar. Registration to become a 
member is opened in just 24 hours with a specific format. 
Then the researchers were directed to fill in data such as 
names, addresses, and ID (KTP / KTM), opinions about the 
birthday of the Prophet Muhammad and sending voice notes 
Via WhatsApp to one of the admin of the Veiled Muslimah 
Community (KMB) as valid proof that a member is a 
woman. After completion, the researcher is allowed to join as 
a KMB member and entered into Group 2 according to the 
availability. 

In addition to making observations, researchers also 
conducted offline interviews to see the differences in 
communication used. Before conducting the interview, the 
researcher first waited for confirmation from the admin of 
the Veiled Muslimah Community (KMB) about who was the 
informant in this study. The informants in this study were 
people who were considered to know thoroughly about the 
Veiled Muslimah Community (KMB). So that in this study 
there were five informants, including three members of the 
KMB, one member of the KMB as well as the admin of the 
Jabodetabek Regional Office and the Secretary of the Veiled 
Muslimah Community (KMB).   

IV. RESULT 

Based on WhatsApp 2 KMB Study group conversations, 
as part of the admin and member of the Veiled Muslimah 
Community (KMB) interpret the veil as the teachings of 
Islam and its nature is sunnah or not obligatory to be 
imposed as long as there is a prohibition from those entitled 
to prohibit it. While othhers interpret that the use of the veil 
is believed to be a religious teaching whose nature is an 
obligation, even as a form of self-protection from various 
forms of sexual abuse of women. This is also one of the 
strong reasons that members join the community.   

Through the WhatsApp Group, KMB is not only a place 
to share information, knowledge and insights but also as a 
place to provide emotional support for its members. Topics 
discussed are not only about how the law uses veils but also 
relates to everyday life. In the process of sharing knowledge, 
the science of jurisprudence, aqeedah and question and 
answer, the members are advised to make a note or use the 
star feature to mark every knowledge given in the WhatsApp 
group.    

Regarding the introduction with other members, each 
member performs a different method. At the beginning of 
one year joining, several members were more active in the 
group. They interact by chatting and providing any 
information. While other members introduce themselves 
directly by introducing names, addresses, greeting and 
chatting. In the communication process like this, there is a 
message exchange that is commonly done between members 
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and admin of KMB. In addition, the use of Indonesian, 
regional and Arabic language is one of the characteristics in 
the community. Like Ana, Anty, Akhwat, Ikhwan, Jazakillah 
/ Jazakallah Khairan, Matur suwun, Say, Tabarujj, Ukhty, 
Ukhuwah and Ummy. 

Table II.  TERMS IN THE WHATSAPP VEILED MUSLIMAH 

COMMUNITY (KMB) GROUP 

Name Description 

Akhwat and 

Ikhwan 

It is a call in Arabic which means women and 

men 

Ana wa Anty It is a call in Arabic which means me and you. 

Jazakillah/ 

Jazakallah 

Khairan 

It is a vocabulary in Arabic which means that 
Allah will reward your goodness. 

Matur Suwun Is a vocabulary in Javanese which means thank 

you. 

Say The word prokem which means darling. 

Tabarujj Is the Shari'a prohibiting using fame clothes that 

make the wearer arrogant, not wearing thin and 

tight clothes that form a curve of the body that 
makes people interested when they see it 

Ukhty It is a call in Arabic which means my sister. 

Ukhuwah It is a vocabulary in Arabic which means 

brotherhood. 

Ummy It is a vocabulary in Arabic which means my 

mother. 

 

In communication in the virtual world, text limitations 
become obstacles in the process of delivering messages. The 
communication process that takes place simultaneously 
through text then makes the message conveyed different 
meanings. Language and symbols are important tools in the 
communication process carried out in the virtual world. In 
the process of communication and interaction that occurs 
also found violations committed by KMB members. This is 
due to differences in cultural background, education and 
different social status, giving rise to different people's 
perceptions of the rules.  

In addition, to trust the existence of each member who 
has never been met before, each member has a different 
reaction. Despite having anxious feelings, this can be 
overcome by utilizing the sophistication of the gadget. So 
that each informant can interact on a private network through 
a voice note or make a video call via the WhatsApp 
messenger application. 

From the interview results, it can be seen that in the 
WhastApp Group the members have different levels of 
activity. If viewed based on the typology of member style 
and admin of the Veiled Muslimah Community (KMB), it 
can be seen that some members have the types classified as 
follows: 

Table III. STYLE TYPE OF KMB MEMBER 

 
Name Description 

Informants 1, 2 

dan 4  

As a member of the Veiled Muslimah Community 
(KMB), Informants 1,2 and 4 have a strong 

relationship with the members. They became an 

active member in online and offline activities. Able 
to build interaction with others so that it can be said 

they is able to identify, understand in the activity of 

consuming information while in the WhatsApp 

group 

Informant 3 As a member of the Veiled Muslim Community 

(KMB), She as the third informant also interacts 
quite often in groups online. So that she is able to 

build strong bonds with each other. But she was 
less interested in continuing activities that occurred 

online. Due to activities in the real world. 

 

Furthermore, through WhatsApp Online study, there 

are two things that are important points in the community. 

First the members are prohibited from debating things that 

are not useful such as debating the Mazhab or the 

philosophy that is followed and understood by each KMB 

member. This is because KMB is a community that accepts 

all members of different Mazhab. Because each member 

must have to understand the differences. If there is a conflict 

or is done while in the group, members will be responded by 

contacting the conflicting party and giving advice.  

Second, both members and admin are only allowed 

to send data that is valid and does not contain hoaxes. For 

example, several times in the Study Group WhatsApp and 

24 Hours there are members who spread information hoaxes 

in the field of religion and health. Then less than 1 hour, the 

KMB Admin will conduct persuasive communication to the 

members by straightening and reminding the values 

contained in the Qur'an. 

Especially for the 24-hour KMB group, the KMB 

admin provides other facilities in the form of freedom to 

KMB members to communicate and interact with each other 

without time constraints. Every day, conversations in the 24-

hour Kmb group can reach thousands of chats. Therefore 

there are many responses indicated by members when 

interacting but not responded to by other members. Several 

times the Veiled Muslimah Community members responded 

negatively and tended to be offended. But not a few also 

understand that the absence of a response is part of the 

communication barriers that occur in the group. So that 

there is a regulation called “Hurt Feeling” prohibition 

The culture formed in this 24-hour group is to 

familiarizes every member to actively interact without 

offending other members. The use of the prokem "I want to 

share my story" language is also used as a password for each 

member or admin who conducts private chats. Furthermore, 

in the 24-hour KMB group itself, there is not only 

knowledge about religion. 

V. DISCUSSION AND CONCLUSION 

Based on the social construction theory of reality which 
was coined by Peter L. Berger and Luckmann also said that 
there had been a dialectic between individuals creating 
society and society creating individuals. This dialectical 
process occurs through externalization, objectivation, and 
internalization. Reality can be constructed through social 
relations based on the use of symbols. Both in the process of 
externalization, objectivation and internalization will 
continue to occur and run and have relevance to each other. 
Until finally the process will return to the internalization 
stage and form new meanings and behaviors in the Veiled 
Muslimah Community (KMB) if there are new values and 
rules in the community. 

In the context of internalization, basically every human 
being has an urge to be in a group based on the equality of 
vision and mission. Each KMB Member stated that KMB is 
part of their family. The KMB equation with members can 
be seen from the openness of the vision and mission as well 
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as the way to interpret the same veil as a way to share 
goodness. 

For KMB members, the veil is a manifestation of the 
symbol of the obedience of a Muslim woman to Allah. 
Veiled is also considered as a symbol of commitment and 
identity of KMB members to jointly carry out the 
Community's vision in interpreting the Hijab Syar'i. As 
stated in the Q.S Al-Ahzab:59 that is stretching cloth 
throughout the body by covering the aurat according to the 
Shari'a. 

 

Fig.1. The Internalization Process in the KMB WhatsApp Group 

Through the KMB WhatsApp group, the introduction and 
understanding of the Hijab Shar'i is formed freely and 
limited only through text, an emoticon symbol. Therefore, it 
takes time to share emotional experiences and show identity 
as a veiled user who reintroduces the meaning and way of 
closing the Aurat correctly. This method can be done using 
the Syar'i hijab which covers the chest, is not too wrapped 
around, does not tabarujj, must be thick and must not be 
looked at according to the Shari'a taught by the Prophet and 
the commands of the Qur'an. 

Furthermore, if viewed from the study group, Regional 
Coordinator Group and 24 hours KMB Group via 
WhatsApp, the identity of each member is interpreted as 
diverse and sometimes different from the real world. Every 
member who reveals and shows their identity in the KMB 
WhatsApp group must be more careful and consider the 
values and norms in the real world into her virtual world. So 
that the formation of identity in the KMB group via 
WhatsApp is different from the formation process that exists 
in the real world. 

Even so, the concept of equality towards the symbol of 
belief and religion is carried out through language and 

action, both directly and indirectly forming a shared identity 
in the Veiled Muslimah Community. It also became a unique 
system of interaction within the KMB WhatsApp Group. So 
that in the end the internalization process creates an identity 
as a veil user and each member can easily be identified as a 
member of that community. 

In further research, it will be useful to make a study of 
the comparison of veil communities in majority and minority 
countries. This study provides convincing evidence for the 
formation of a veil woman's identity in a Veiled Muslimah 
Community conducted via WhatsApp. They construct the 
Hijab Shar'i as Identity. Some community members 
interviewed interpreted that when the majority members use 
veils, they are Muslim women. However, some aspects still 
need to be considered to reduce barriers from various cross-
thinking members that make researchers worry about the 
possibility of the entry of destructive and radical thoughts.  
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Abstract—Starting condition is one of key factors in 

determining the success of the policy collaboration, through the 

indicators of power or resource balance, incentive types, trust 

between collaborators, and pre-history of collaborators. The 

objective of this research was to provide recommendation 

concerning how and in what form of starting condition that 

should be realized in efforts of building religious de-

radicalization policy model. This was a descriptive research by 

using inductive approach. Data were collected by in-depth 

interview, observation and library research. Data were 

analyzed qualitatively by reduction, presentation, and 

conclusion drawing steps. The perspective of pesantren (Islamic 

boarding schools) was selected because the government so far 

only positioned pesantren as the object of policy so that the 

relation model built between the government and pesantren 

was instructive pattern. Factually, this relationship pattern 

provided less positive effect to religious de-radicalization policy 

efficacy, especially in Lampung province. Research results 

showed that four basic elements of starting condition in 

commencing religious de-radicalization policy collaboration 

process could be realized by some methods. Injury in form of 

power or resource imbalance, not wholeheartedly 

participation, distrust between actors, and conflicts 

experienced by collaborators must be avoided. However, this 

starting condition was not sufficient to build pesantren based 

religious de-radicalization policy collaboration model. The 

institutional design, leadership facilitation, and optimization of 

collaboration process became other three key factors for 

building the model and the success of religious de-

radicalization policy collaboration.  

 

Keywords: Starting Condition, Religious De-radicalization 

Policy, Pesantren 

 

I. INTRODUCTION  

Two serious issues concerning the issue of religion 

(Islam) and its relation to the integrity of the State of the 

Republic of Indonesia are (1) the amount of violence 

(radicalism) in the name of religion, and (2) the 

strengthening of Islamism which is not only promoting 

identity as a Muslim, but also the movement of making 

Islam as a doctrine and ideology so that it was very obsessed 

with the establishment of an Islamic state in Indonesia 

(khilafah), directly or indirectly one of which correlated 

with the perception of the existence of pesantren. Why is 

that? In the first issue, many incidents of violence (such as 

bombings) were carried out by people who, if traced, had a 

relationship or were even alumni of pesantren.[1] Even on 

the second issue, although not directly, the hectic 'individual 

migration movement' and changes in state form are also 

strongly influenced by the existence of central figures (kiai / 

ustadz / habib) in pesantren (especially modern / charitable 

pesantren). 

These two issues, with no doubt, become justifiers for 

the public to sharply highlight the existence of several 

pesantren after the occurrence of several radical actions in 

the name of religion. In relation to the government's 

perception, the threat of terrorism as one of the effects of 

religious radicalism has become the basis for the 

government to carry out a strategy in the form of a policy of 

de-radicalization of religion. The choice of Pesantren as an 

object of the de-radicalization policy is one of the factors 

caused by the still large assumption that the pattern of 

education in some pesantren in Indonesia has been proven to 

contribute to the understanding and action of radicalism. 

Ahmed’s[2]  study also mentions that one of the problems 

faced by religious (Islamic) education in Indonesia today is 

that there is still a pattern of religious (Islamic) education 

that is too narrow so as to encourage the growth of religious 

chauvinism..  

In Lampung context, data by sindonews [3] showed that 

Lampung is one of the five provinces in Indonesia that are 

prone to be a radical base of terrorism. As a part of the 

territory of Indonesia which has a very large number of 

pesantren and the geographical conditions of the Javanese 

Sumatra crossing, in reality this province cannot be seen as 

sterile from the dangers of radicalism-terrorism. It is, as a 

result, very reasonable when Lampung is becomes one of 

the priority targets of the religious de-radicalization policy 

carried out by the Indonesian government. 

Technically, the study conducted by Iwan Satriawan, 

et.all[4] showd that the prevention of radical terrorism by 

the National Terrorism Mitigation Agency (BNPT) and the 

Terrorism Mitigation Coordination Forum (FKPT) 

conducted so far is more on formalistic methods through an 

interactive dialogue approach in hotels in major cities 

involving a few community leaders, including pesantren 

delegates. In addition, the guideline for preventing terrorism 

has also only used formal law, where the element of 
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obedience is forced from above (top down) rather than 

awareness from the community and pesantren themselves 

(bottom-up). It is very visible, the dominance of government 

actors in the policy of religious de-radicalizationin 

Indonesia so that pesantren tend to only be the object of 

policy. In fact, this pattern of relations does not have a 

positive impact on the effectiveness of the de-radicalization 

of religion, especially in its implementation in Lampung 

Province. 

In the perspective of state relations with citizens (civil 

society/group/private organization), these findings have 

philosophically damaged the paradigm of governance in 

governance. Therefore, an alternative model of religious de-

radicalizationis needed by maximizing the existence of 

pesantren’s social capital as a subject that is parallel to a 

more consultative pattern of relations, not just instructive. 

In this context, the theory of governance, of which one 

of the applications is a collaborative governance approach 

[5], is very relevant as an alternative to build a model of 

religious de-radicalization policy that further guarantees the 

achievement of goals. Another argument about the 

importance of collaborative governance as the basis for 

building a policy on religious de-radicalization is that as far 

as the writer has searched, there has never been a study, 

research or research concerning governance and its 

relationship with pesantren specifically on the topic of 

religious de-radicalization policies. In this context, this 

article has novelty value and finds a very high state of the 

art. 

Theoretically, Ansell&Gash [6] asserts that the success 

or failure of collaborative governance is determined by one 

of the factors starting as the initial condition before 

collaborating. Furthermore, They narrowed down on four 

initial conditions or variables that need to be considered in 

the starting condition, namely the balance of power or 

resources from the actors, trust between actors, forms of 

incentives or encouragement so that actors want to 

participate and collaborate, as well as pre-history involves 

experiences of conflict and cooperation that have appeared 

or experienced by actors in previous collaborations. On that 

basis, this paper aims to provide recommendations on how 

and in what form the starting condition can be realized in an 

effort to build a model of the religious de-radicalizationin 

Lampung province, especially from the perspective of the 

pesantren manager. 

 

II. LITERATURE REVIEW 

A. Rationality of Collaborative Governance  

There are three arguments in response to the question: 

can the policy of religious de-radicalizationin Indonesia be 

explored using the perspective of collaborative governance? 

First, in the development of governance, Keban [7] explains 

that currently the paradigm of administering governance in 

Indonesia has reached the paradigm of governance or the 

fourth phase of the three phases of the development of the 

previous governance paradigm, the traditional public 

administration, public management, and new public 

management. In this connection, involving the community 

(individuals / groups) in governance and public policy is a 

necessity. Second, the emergence of government awareness 

of the limited resources is possessed in the implementation 

of policies that require it to work with other parties outside 

the country. Third, the anticipatory governance of a problem 

of religious radicalism before the problem grows in the 

future is another thing that must be done or cannot be 

negotiated. For these three arguments, the religious de-

radicalizationin Indonesia is a rational policy to be carried 

out with a collaborative governance approach.  

 

B. Starting Conditions dalam Collaborative Governance  

Ansell&Gash[6] mention four aspects or variables that 

need to be considered in the starting condition, namely the 

balance of power or resources of the actors, trust between 

actors, forms of incentives or encouragement so that actors 

want to participate and collaborate, and pre-history 

regarding the experience of conflict and cooperation or 

experienced by actors in previous collaborations 

First, the aspects of the balance of power or resources 

will emerge when collaborators have organizational or 

resource capacity to participate or lack of capacity/resource 

gaps between collaborators.[8] The relationships between 

collaborators can be built effectively when each actor has 

commitment, positive strategy and equal capacity with other 

collaborators in carrying out the collaboration process. 

In the second aspect, equality or alignment between 

collaborators in the first aspect will affect the level of trust 

both internally and the level of trust from one collaborator to 

other collaborators externally. Conversely, when there is an 

imbalance of power between collaborators it will have an 

impact on exclusivity among collaborators so that it 

influences their trust in other actors. 

The third aspect of the starting condition is the presence 

of incentives or incentives that need to be considered from 

the start before a collaboration forum is formed. These 

incentives need to be deliberately provided as an effort to 

encourage participation and form directly (e.g.: money or 

goods) or incentives in the form of appreciation, pride, and 

other psychological aspects as directed by Mancur[9]. 

The last aspect of the starting condition is pre-history in 

the form of experience of cooperation or conflict from the 

actors before collaborating. When each actor has previous 

relations experience, it can be an argument for the success 

of the next collaboration and minimize the emergence of 

conflict to collaborate again. Likewise, on the contrary, the 

experience of conflict previously held by collaborating 

parties will very likely be repeated in subsequent 

collaborations so that this pre-history aspect really must be 

considered. 

 

III. RESEARCH METHOD 

The research method used in this study was a 

descriptive method with an inductive approach. Data 

collection was done through in-depth interviews, 

observations, and literature studies associated with the 

perspective of pesantren in Lampung province as locus. As 

a limitation, the meaning of perspective is a way of looking 

at a problem that occurs or a certain point of view used in 

seeing a phenomenon.[10] The perspective of pesantren is 

chosen because the government, so far, places pesantren 

only in the position of policy objects so that the relationship 

model that has been built was an instructive pattern from the 

government to pesantren and proved not to provide 

maximum results in achieving the goal of the policy of de-

radicalization of religion. 
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In this connection, in-depth interviews and observations 

were conducted  at the management of four pesantrens 

representing the typology of pesantren as categorized by  

Sulthon & Khusnuridlo,[12] namely a) pesantren that 

organizes formal education by applying the national 

curriculum, pesantren Al- Hikmah Bandar Lampung, b) 

pesantren that organize religious education in the form of 

madrasas and teach general sciences even though they do 

not apply the national curriculum, pesantren Miftahul Ulum 

East Lampung, 3) pesantren which only teaches religious 

sciences, pesantren Darussalamah East Lampung, and 4) 

pesantrens which are only a place of recitation, pesantren 

Darussa’adah Bandar Lampung. 

After the data collection phase was passed, qualitative 

data analysis was carried out to produce descriptive data 

without using numbers. Everything stated by the informant 

was studied as something intact. In other words, research 

does not only reveal the truth, but understands the truth. To 

obtain a level of trust, referring to John W Creswell,[14] a 

validity test was conducted by triangulating and inviting an 

external auditor to review the overall results of the research 

that had been carried out, namely a board of FKPT 

Lampung province. 

 

IV. RESULT AND DISCUSSION  

This section will begin with an overview of how 

pesantren perceive government (state) and government-

issued deradicalisation policies. Next, is the evaluation of 

pesantren on their position so far in the policy of de-

radicalization of religion, then dominant aspects as obstacles 

and drivers of the implementation of the policy of de-

radicalization of religion. The last is about how and in what 

form the starting condition is manifested in the collaboration 

of religious de-radicalization policies. 

The focus of the first discussion is the analysis of the 

second aspect of the starting condition as expressed by 

Ansell & Gash [13] namely trust between actors. The second 

focus of the discussion is the first aspect of the starting 

condition, namely the alignment of the strengths or 

resources possessed by each actor. The third discussion 

concerns two other aspects of the starting condition, namely 

the form of incentives or incentives to collaborate and pre-

history of collaborators. The fourth discussion is an 

incremental model recommendation concerning variations 

in variables from the starting condition as one of the factors 

that influence the success of collaborative governance in 

implementing a policy; in this article, the policy of religious 

de-radicalizationin Indonesia. 

 

A. Pesantren’s Perception toward Government (state) 
The importance of a study of perception of pesantren, 

especially where this study was conducted, on the 

government or state, is supported by at least two reasons. 

First, collaborative governance as an approach in the 

governance of religious de-radicalization policies will only 

work if there is trust from one actor to another. It is 

important to build this belief that the success of 

collaboration will only occur if one actor behaves positively 

(positively) that other actors also have the resources and 

strength to contribute in collaboration. 

In this context, pesantren as actors who will be 

encouraged to be the subject of collaboration (collaborators) 

must believe in the government (state) as a party to design a 

policy of de-radicalization of religion. The skepticism of the 

attitude and views of pesantren to the government (state) is 

the first threat that must be avoided. Second, in the 

perspective of public policy, only the government (state) has 

the authority to formulate policies, including the policy of 

de-radicalization of religion. Theoretically, [15] asserts that 

the government has the authority or function to regulate in 

order to represent the public interest. However, the 

government must negotiate its authority in a collaboration 

forum so that the principle of alignment between actors can 

be realized. This part, is the second core of the starting 

condition, namely trust between actors.[16] 

As a vital agent of civil society, [17, pp. 61–64] 

pesantren have become active parties in the formation of the 

Indonesian state, including four pesantren which have 

become locus of this research. Pesantren also include 

groups that formulate Pancasila as the basis of the state and 

accept it as a single principle [18]. The involvement of 

pesantren figures in the political arena to date is also 

evidence of the positive perceptions of pesantren towards 

the government and the state.[19] Moreover, The role of 

Kyai and pesantren in the political arena has been widely 

played, including in the New Order.[20]. 

Pesantren and the government or state basically have a 

symbiotic mutualism relationship. The government has 

provided tangible support for the pesantren world, both in 

its existence and in its operations. The government has 

provided legal assistance and clear recognition of the 

existence of Pesantren [21]. This form of recognition 

includes making it an integral educational institution in the 

national education system.[22] The government provides 

equality for pesantren education from the elementary level 

to the high education level. 

Meanwhile, on the other hand, pesantren have 

contributed greatly to the government and the state, even 

before the establishment of the State of Indonesia, pesantren 

had become a place of education for the people who gave 

birth to figures who participated in the birth of the 

Indonesian state. Historically it has been proven that the big 

names of pesantren leaders from the KH. Hasyim Asy'ari, 

his son, Wahid Hasyim until the generation of Abdurrahman 

Wahid has played an important role in the journey of the 

Indonesian people.[23] Until now, the support and role of 

pesantrens in the government has continued to be given, 

especially pesantren under NU, both of which (NU and 

pesantren) are indeed inseparable integrals [24].  

Based on the explanation above, it is very natural, until 

now the world of Peantren can “unite” with the government 

and collaborate in carrying out their duties and functions, 

both in the task of educating the nation's life, upholding 

justice, prospering the community to safeguarding the 

integrity of the Republic of Indonesia. Government 

programs in tackling the various threats of national unity 

and the integrity of the state have always involved the world 

of pesantren, including the radical group prevention 

program through the de-radicalization of religious 

understanding.. 
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B. The Position of Pesantren in the Religious de-

radicalization Policy  

A study by Iwan Satriawan, et.all [4] shows that the de-

radicalization policy of religion carried out by the 

government so far (in the form of socialization, counseling, 

training, facilitation and the like) still leads to the truth of 

the assumption that deradicalisation policies only make 

pesantren the object of policy. With its sub-system, 

pesantren can actually become agents or main subjects in 

the effort to prevent and handle radicalism movements in 

the name of religion being carried out by the government. 

Therefore, the study of the position of pesantren in the 

policy of religious de-radicalization is important as the first 

pillar of the starting condition, namely the alignment of the 

strengths or resources possessed by each actor. 

Various researches on the contribution of pesantren as 

one of the civil society organizations to the success of 

policies and development in general have been expressed by 

many parties. The International NGO Forum on Indonesian 

Development, Basori&Mukhli[25] for example, found the 

fact that pesantren and other civil society groups have 

proven to play an important role in reforming the state and 

intervening capital (market) forces. Reviewed by 

Harney&Olivia [26] also explains the need for “political 

space” which is believed to be part of efforts to establish 

democratic governance so that pesantren and other civil 

society can contribute to the achievement of the goals of 

governance and public policy. 

The pattern of situational relations patterns that can be 

used by the government to local governments or to 

community groups as revealed by Hersey & Blanchard[27] 

The various facts above show that pesantren should be 

placed in the subject position of a policy. As subjects, the 

position of the pesantren is equivalent to the position of the 

government (state) so that alignment is established or there 

is no subordinate position between actors. Within this 

framework, pesantren can have space and opportunities to 

jointly act in collaborating on the de-radicalization of 

religious policies in Indonesia. 

The pattern of situational relations patterns that can be 

used by the government to local governments or to 

community groups as revealed by Hersey and Blanchard 

[27] become the basis for answering the substance in this 

section. There are four patterns of relationships, namely the 

pattern of instructive relations, where the role of 

government is more dominant than the independence of 

local governments or community groups which are merely 

the object of policy. The second, the pattern of consultative 

relations where government interference has begun to 

diminish because community groups are considered more 

capable of contributing to policy implementation. Third, in 

term of the pattern of participatory relations, the role of the 

government seems to be decreased because regions and 

community groups have a degree of independence. Fourth, 

the pattern of delegative relations, where there is no 

government intervention because community groups are 

considered to have independently met their own needs. 

Interviews and observations to caregivers of four 

pesantren in the study locations absolutely show that other 

patterns of relations are not only instructive relations 

patterns, where the role of government is so dominant that 

pesantren are merely used as objects or policy targets 

because they are assumed not to have equal government 

capacity. Another condition is that the implementation of 

the policy on the religious de-radicalizationin pesantren was 

only carried out with formalities by inviting pesantren 

representatives to attend training, outreach, counseling, and 

the like. 

... for us, the policy of de-radicalizing religion carried 

out by the government to pesantren is a good endeavor. 

However, our level of participation is only as a 

participant or object. We have even been spied on by 

state intelligence about how the pattern of learning 

about jihad is taught in this pesantren. But it is okay, 

since our pesantren has taught wisdom and wisdom for 

students who have passed wisdom, there is no 

dictionary of violence in the name of religion in their 

lives, forever. (KH. Basyarudin Maisir, the principal of 

pesantren Al-Hikmah Bandar Lampung). 

 

Even though the sub-ordinate position is not too 

problematic for pesantren, but in the perspective of the first 

pillar (aspect) of the starting condition, namely the 

alignment of the strengths or resources possessed by each 

actor, the results show the opposite. The government is the 

main controller of the policy because it has the maximum 

strength and resources, both in the form of authority and in 

the form of a budget. There is no collaboration at all in 

relation to the position of the pesantren in the 

implementation of the religious de-radicalization policy so 

far. The strength and potential of pesantren in the form of 

the dynamics of an organized cottage or dormitory, 

harmonious santri life, teaching of yellow books and 

classics of high philosophical value, and the santri’s respect 

(ta’dhim) to kiai and ustadz are not considered as capital to 

build a relationship more than just objects and instructive. 

 

C. The Implementation of Religious de-radicalization 

Policy: Opportunity and Challenges 

The theory of policy implementation by Abidin[28] is 

comprehensive and realistic and  as the analitical basis. The 

theoretical essence is that the policy implementation process 

(including the de-radicalization policy of religion) is 

determined by the support of internal factors and external 

factors. Elaborative support of policy internal factors 

includes: (1) the substance of the policy is in the sense that a 

policy is considered to be of quality if it has good substance 

goals, assumptions and information. 

A goal is said to be good if it can be understood or 

accepted by common sense and those is desired or meet the 

interests of many people. Assumptions are said to be good if 

the assumptions used in the process of policy formulation 

are realistic or not made up. The information is said to be 

good if the information used in the policy formulation is 

quite complete and correct or not expired; (2) resources, 

including apparatus resources (policy officer implementing 

support), budget (cost support for implementing policies) 

and facilities (equipment support and implementation of 

policies). The support of external factors of policy in an 

elaborative manner covers the environmental conditions of 

the policy, concerning social political and economic 

conditions and community support, namely community 

support as a target (object) of policies implemented. 
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In relation to the objectives of the de-radicalization 

policy of religion, it can be stated that what is expected by 

the government regarding policy objectives is stated to be 

good because it can be understood or accepted by common 

sense from all pesantrens even if the goal is desired or 

meets the interests of many people who understand 

humanity's meaning or value. All informants agreed that 

religion (especially Islam) is a source of peace so that 

matters concerning violence in the name of religion must be 

eliminated. 

 ... Islam is a religion of peace so that there should not 

be any violence on behalf of religion especially to kill other 

people. We must respect other people's beliefs as we value 

the fate of differences. If there are santri or pesantren who 

commit violence, we are convinced that he is not a group of 

ahlussunnah wal jama’ah pesantren or Nahdlatul Ulama. 

Therefore, it is not ahlussunnah wal jama'ah or Nahdlatul 

Ulama if it does not agree with the objectives of the de-

radicalization policy of religion that is being carried out by 

the government (KH. Muhammad Fakhrurrizal, the 

Principal of pesantren Darussa’adah Bandar Lampung). 
 

In the aspects of assumptions and information as the 

basis for the formulation of religious de-radicalization 

policies, pesantren caregivers are also perceived as good and 

current assumptions and information. The assumptions and 

information used by the government in the process of 

formulating the policy of religious de-radicalization are very 

realistic or non-existent in relation to the fact that there is a 

growing threat of religious radicalism that requires real 

action in the form of de-radicalization. In the governance 

perspective, the principle of anticipatory governance is an 

assumption and information is very fundamental as a factor 

driving the successful implementation of the policy of de-

radicalization of religion. 

Support for apparatus resources (support of 

implementing policy officers in the BNPT forum at the 

central level as well as FKPT at the regional level), budgets 

(enormous support for special costs for implementing de-

radicalization policies) as well as facilities (equipment 

support and implementation of religious de-radicalization 

policies) are also signs from the opportunity that the de-

radicalization policy of religion will be more maximal in 

achieving its objectives if collaborated. 

The external driving factor is concerning the 

environmental conditions of the policy concerning global 

socio-political and economic conditions as well as 

community support as a target (object) of policies that are 

factually implemented strongly confirmed. Externally In the 

past two decades, radicalism that coincided with terrorism 

has become a new enemy for the human race, including in 

Indonesia. Although the roots of radicalism have emerged 

for a long time, various incidents of violence (such as 

various bombings against places of worship) have led to 

speculation from many parties so that tendentiously assume 

that the rise of terrorism stems from fundamentalism and 

ideological and religious radicalism, especially Islam.[29] 

This fact shows that the religious de-radicalizationpolicies 

in Indonesia externally are in a very supportive policy 

environment. 

Regarding the aspects of the incentive form to 

encourage actors to collaborate as well as the pre-history 

aspects concerning the history of cooperation and conflict 

from the actors who will collaborate as the third and fourth 

variables from the starting condition, factual confirmation 

cannot be found in this research. This is because 

collaborative governance has not become the choice of 

approach in implementing the policy of religious de-

radicalizationin Indonesia, especially related to the active 

involvement of pesantren in it. 

 

D. Strategies to Reach Starting Condition in Religious De-

radicalization Policy  

The research findings in the previous three sub-sections 

show important answers from the most basic level of 

questioning: has collaborative governance been 

implemented in the implementation of the current policy of 

religious de-radicalization in Indonesia? The answer is not 

yet. The level of the question above is: why hasn't 

collaborative governance been implemented in the 

implementation of the policy of de-radicalization of 

religion? A paradox occurs in answering this question. On 

the one hand, both internally and externally, the de-

radicalization policy of religion shows that there are very 

large supporting factors in achieving policy objectives. On 

the other hand, the success rate of the de-radicalization 

policy regarding the role of the pesantren in religion has not 

shown maximum results. This paradigm brings the answer 

to the question of why collaborative governance has not 

been implemented, namely the still large dominance of the 

government concerning assumptions about the lack of 

power and resources possessed by pesantren in supporting 

policies and government choices to only use instructive 

relations patterns. 

Therefore, this sub-chapter is built on two questions, 

namely (1) whether collaborative governance needs to be 

used to further maximize the success of religious de-

radicalization policies? Pesantren based religion? The focus 

on important starting conditions was discussed at the 

beginning before collaboration was chosen because 

institutional forms, facilitative leadership, and collaborative 

processes as three other factors of collaborative governance 

could only be designed if the starting conditions as a 

requirement for collaboration had been fulfilled. 

First, the policy of religious de-radicalization internally 

and externally has actually been on the 'right path' to 

achieve its objectives. However, referring to the popularity 

of collaborative governance as one of the most recent 

approaches in building better public policy, all pesantrens 

caregivers in the study locations agreed that argumentative 

collaborative governance was to be carried out. 

... there are two arguments from the need for 

collaboration. First, to maximize the results and 

objectives of the de-radicalization policy in pesantren 

because we can participate together in carrying out and 

simultaneously monitoring the implementation of 

policies. Second, to prove that the four characteristics 

possessed by pesantren, namely moderate santri, 

conducive dormitory life system, influence of kiai, and 

aspects of respects really proved to be able to 

contribute to negating violence in the name of religion 

in Indonesia (KH. Dardiri Achmad, the Principal 

pesantren Darussalamah Lampung Timur).  
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Second, developing collaborative governance can be 

done in various ways. The main step is to ensure that the 

government 'willingly' reduces the degree of authority and 

power to be divided into collaboration forums as an 

implication of the choice to collaborative governance. This 

step is then called the strategy for starting condition. The 

establishment of a collaborative forum in a formal forum 

can be done by developing the current membership of 

BNPT and FKPT with as much as possible involving the 

pesantren actors in it formally. Pesantren and other actors 

who will be involved in collaboration must be convinced of 

the fulfillment of three prerequisite aspects, namely (1) 

having equal strength and resources with other actors so that 

alignment will be built, (2) from pre-history, pesantren and 

other actors proven have worked together with good results 

and have never been in conflict so that a high level of trust 

is built, and (3) there are no forms of incentives agreed upon 

at the outset as a driver for participating in collaboration. 

The existence of incentives in the form of material (money 

or goods) is indeed important, but does not become absolute 

as a determining factor when all collaborators agree to make 

the ultimate goal of the policy of de-radicalizing religion as 

a long-term incentive to be obtained. 

 

V. CONCLUSION  

Internally, the current goal of the religious de-

radicalizationpolicies in Indonesia has proven to have the 

full support of the pesantren regarding goals, assumptions, 

and information as a basis for policy formulation. 

Externally, too, the de-radicalization policy of religion in 

Indonesia has gained space in a global policy environment 

that all express 'war' against radicalism or violence in the 

name of religion. However, in its implementation, this 

policy has not shown any partiality in the running of the 

principle of collaborative governance as a tool to realize the 

democratic governance paradigm in Indonesia, especially 

the involvement of pesantren in it. 

The still dominant role of the government as the only 

policy actor seems to deny the potential and strength or 

resources possessed by pesantren in supporting the success 

of the long-term de-radicalization policy of religion. 

Pesantrens have proved to be only subordinates or objects 

of the pattern of instructive relationships that have occurred. 

Because it does not collaborate, there will never be an 

alignment and level of trust between actors, and there will 

not be a more inclusive, formal and long-term institutional 

design. 

Although in fact the internal and external de-

radicalization policies of religion have been on the 'right 

track', but referring to the popularity of collaborative 

governance as one of the most recent approaches in building 

better public policy, it seems that all agree that 

argumentative collaborative governance will begin with the 

involvement of pesantren in all its potential and uniqueness 

more consultatively, it is not merely instructive. Developing 

true collaborative governance can be done in various ways. 

The main step is to ensure that the government 'willingly' 

decreases the degree of authority and power it has to 'share' 

into an inclusive and equal collaboration forum in terms of 

membership as an implication of the choice for collaborative 

governance. This step is then called the strategy for starting 

condition. 

However, the strategy for starting conditions with the 

fulfillment of the four variables in them is actually only the 

first step in building collaborative governance. Fulfillment 

of the starting condition as an opening, the next must be 

followed by the development of three other factors, namely 

institutional design factors, facilitative leadership factors, 

and collaborative process model factors as determinants of 

how interactions between actors are established in the 

formed collaboration forum. In the end, the starting 

condition factor will be the entrance for the next three 

factors as four prerequisites for the success of collaborative 

governance in ensuring the implementation of a better 

religious de-radicalization policy in Indonesia. 
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Abstract— Children in Early Childhood  (AUD) with 

Autistic Spectrum have a condition of developmental disorder 

of brain function (brain nerve cells) that can affect almost all 

aspects of individual development. The symptoms begin to 

appear from early childhood. Children in Early Childhood with 

Autistic Spectrum is surely facing physical, psychological, and 

social challenges to survive in  family and school environments. 

This fact happened in several schools that have children in 

Early Childhood with Autistic Spectrum in Manado City. At 

the initial observations, the researchers interviewed some 

teachers who deal with children in Early Childhood with 

Autistic Spectrum who said that these children loved learning 

using gadgets, they were easier to understand the learning 

material using digital media than learning with non-digital 

media. For this reason, researchers were interested in 

conducting research on how the resilience of digital learning is 

on children in Early Childhood with Autism Spectrum in 

Manado city. 

This study used the theory of resilience and a qualitative 

approach with methods of observation, interviews, and 

documentation studies. The result of this study indicated that 

the resilience of children in early childhood with autism 

spectrum in using digital devices can be directly used by 

teachers and parents to develop their interests and talents with 

loving parenting style rather than compassionate. Teachers and 

parents must understand that children in Early Childhood with 

the autism spectrum also have sense of empathy, even though it 

is difficult for them to express it in the usual way because of the 

limitations both verbally and non-verbally. Children in Early 

Childhood with the autism spectrum also do not like changes, so 

it requires patience in educating them especially in directing 

those who have interest and resistance to digital learning 

devices. 

 

Keywords— resilience, digital learning, children in early 

childhood, autism spectrum 

I. INTRODUCTION  

Autism spectrum disorder is a term that is related to 

developmental disorders. Conditions included in this 

spectrum are autism, Asperger syndrome, Heller syndrome, 

and pervasive developmental disorder (PPD-NOS) [1]. 

Autism spectrum disorder is a developmental disorder that 

can be started at early childhood [2]. In general, the 

symptoms can be detected at the early age of child 

development, that is before reaching the age three. 

"Spectrum" of autism refers to various symptoms and 

different severity levels that is low and high [3].  

Every child who has autism spectrum disorder has 

different symptoms between one child and another child. 

Some children who have lower than normal intelligence 

levels find it difficult to learn. While some other children 

also have high intelligence and are able to learn quickly, but 

experience difficulties in communicating and applying what 

they know in everyday life and adjusting to their 

surroundings [4].  

Based on the research observations, it was shown that 

some students in early childhood who had autistic disorders 

were more interested in learning using laptops and gadgets 

and other digital devices [5]. They easily understand the 

materials used by digital devices compared to conventional 

systems. Some teachers and parents have difficulty dealing 

with students focus on this case, and let them use the digital 

device in the learning process [6]. The reason is, when 

students spend a lot of time using digital devices, they 

become more individualistic, it is difficult to socialize with 

other children, but makes them less independent. 

Researchers were interested in conducting research on the 

resilience of using digital devices for children in early 

childhood with Autism spectrum in the Manado city. This 

study intended to describe in depth the resilience of using 

digital learning devices for early childhood with  autism 

spectrum in Manado. 

Researchers were interested to take a closer look at how 

children with autism spectrum, especially in early childhood 

(age 0-6) have resilience in terms of social and adaptation to 

the society and what learning processes is preferred or that 

can be well understood by children with autism spectrum. 

Resilience of the ability to adapt and remain unwavering in 

difficult situations. Resilience is built from seven different 

abilities and none of the individuals as a whole has that 

ability well [7]. 

 

II. RESEARCH METHOD 

This study used qualitative approach with the 

techniques of data collection in the form of observations, 
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interviews, and documentation studies. The collected data 

was analyzed to be concluded. This research was 

conducted in Januari – Juni 2019 at SLB Permata Hati, 

AGCA Center and Hizkia Inclusive Kindergarden in 

Manado, North Sulawesi 

III. RESULT AND DISCUSSION 

A. Autistic Children Are Loved Not pitied  

The autistic children are aware that they are also loved 

and cared for by parents, teachers, and people around them. 

It often makes them behave as they pleased, including 

forcing them to comply with their wishes regarding the use 

of digital media (tablet computers, cellular phones, laptops, 

etc.) which basically have both positive impact and  negative 

impact.  

As the children in early childhood with autism spectrum, 

sometimes parents feel sorry and do not have the heart to not 

obey their children's wishes. Parents will feel very guilty and 

feel cruel when they find out what the children wanted 

cannot be given, as found in AGCA CENTER Manado, Jl 

Kemiri Lingk II 11, Tikala Baru, Wenang Manado (95126) 

which is a Special School for autistic children. Although 

these autistic children are born with certain privileges but 

they must remain educated as the children in early childhood 

in general, The firmness of parents becomes determining 

factor in the success of children with autism spectrum to be 

able to have resilience in controlling the urge to act as their 

wishes. Resilience theory of impulse control for children in 

early childhood with autism spectrum can be realized when 

parents understand the right way to love children. 

Cooperation between parents and teachers is needed,  as 

explained by a teacher at SLB PERMATA HATI Manado, 

JL. Babe-Palar No. 25 Wanea (95117). Children in Early 

childhood with autism spectrum in the Era 4.0 are indeed 

children who born at digital speed. However, the good and 

bad effects of digitization depend on the understanding and 

treatment of parents and teachers in nurturing them. A 

teacher at  HIZKIA Inclusive Kindergarten in Manado 

explained that the autistic children there, are regulated and 

communicated with the teacher so that children can continue 

to have the same teaching and nurturing patterns as the 

school had applied. It is done so that learning, habituation 

and treatment can be carried out continuously because 

educating children in early childhood with autism spectrum 

is not only the responsibility of  teachers but also a part of 

parents efforts to help children. 

 

B. Between the ABA Method and Digital Learning 

 

Each learning method is designed with purpose that 

through it the child is able to capture what teacher intended 

to learn and it will help teacher easily finding a good method 

to apply to children, especially children in early childhood 

with autism spectrum. The ABA method is a behavioral 

approach whose emphasis is on obedience, children skills in 

adopting behavior and also eye contact [8]. A teacher at 

PERMATA HATI SLB in Manado, JL. Babe-Palar No. 25 

Wanea (95117) explained that there were children in early 

childhood with autism spectrum having  interest in tv remote 

and digital devices (gadgets).  

Positive aspects Increase in resilience theory can combine 

the use of digital technology (gadgets) to train children 

focus, eye contact and children behavior. Children in Early 

childhood with autism spectrum who have an interest in 

digital technology such as gadgets are able to have  positive 

improvement aspect, as in the theory of resilience. For 

example, there were students who had been trained in 

Hezekiah Inclusive Kindergarten from early childhood, after 

growing as high school students they were able to learn 

graphic design and other IT skills such as creating a blog. 

They are so special with their abilities. The teacher can 

develop the interest of autistic children on digital learning 

devices with a one on one approach as found in the ABA 

method to produce positive aspects improvement as in the 

theory of resilience. 

 

C. Different empathy 

 

Every child has a sense of empathy, including the 

children in early childhood with autism spectrum. They love 

within the limitations of interaction and communication as 

said by the teacher at AGCA CENTER Manado: "There are 

children in early childhood in this place who have shown 

affection to the teacher but with physical actions that tend to 

be violent even though it is not their intentions. Children in 

Early childhood with autism spectrum is aware of the love 

they have, it's just that the way to express love is different. 

Empathy in resilience can still be understood by children in 

early childhood in the form of digital technology like 

films/movies (visualization of affection) [9]. They have a 

sense of empathy expressed in limited ways both verbally 

and non-verbally. 

 

D. Change is not something that is liked  

 

Change in this life is something that cannot be denied. 

Everything will definitely change in life. Like or dislikes, all 

of us have to change. We temporarily adjust to continue to 

survive in life. That is also what happened to the lives of 

children in early childhood with autism spectrum. They 

survive in a life that continues changing with their own way 

and with the help of others. Autistic children don't like 

change. It was said by the  teacher of Hizkia Inclusive 

Kindergarten in Manado that “the trash cans that are usually 
placed on the right in the classroom, can not be moved, if  a 

teacher move them, it will definitely be rearranged to the 

original position by autistic children . It is something 

difficult but also can be interesting, because what has been 

attached to this autistic child will be very difficult to change. 

They are used to being monotonous. In using digital media 

similar things often happened, autistic children who are 

already used to using cellular phones or whose interest is 

using technology media will be difficult to manage while in 

the learning process in the classroom [9]. In terms of 

analysis, the causes of resilience problem of children in  

early childhood with autism spectrum are needed. Finally, 

unpredictable style of thinking makes autistic children 

assume that prohibition on the use of technology is a mistake 

in their eyes. 
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IV. CONCLUSION 

The conclusions that can be drawn from the research 

results above are as follows: resilience of children in Early 

Childhood  with the autism spectrum in using digital devices 

can be used by teachers and parents to develop directly their 

interests and talents with loving parenting style rather than 

compassionate. Teachers and parents must understand that 

children in  Early Childhood with autism spectrum also have 

a sense of empathy even though it is difficult to express it in 

the usual way because of limitations both verbally and non-

verbally.children in  Early Childhood with the autism 

spectrum also do not like change, so it requires patience in 

educating and nurturing them especially in directing those 

who have  interest and resilience to digital learning devices. 
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Abstract-- This paper discusses the politics of film 

needed by the national film industry. Indonesia has many 

periods marked by differing forms of state interference in 

films. In the Dutch Colonial era, the film was produced solely 

as entertainment, so the theme was taken from the saga or 

legend that had previously used as a "play" around the show 

(Stambul Comedy). In contrast, during the Japanese 

occupation, the film was used by the empire as a propaganda 

tool. After Indonesia gained independence until 1966, the film 

was interpreted as the tool of revolution and change, so its 

beauty (aesthetics)  sacrificed. During the New Order era 

(1966-1998), the state was very strict in filtering themes, 

stories, and ideas that was laced with ideologies of Marxism 

and criticized the government. The reform period (1998-

present) experienced the ups and downs of the film industry, 

competing with imported films and audience expectations 

without significant state interference. This study suggests that 

the politics of film is still needed to increase audience 

appreciation and economic value for the industry. Indonesian 

movies require the presence of the state to build an investment 

climate, protecting film creators from acts of piracy, 

facilitating the licensing of cinema screens, and participation 

in film marketing communications carried out by West Java 

Governor Ridwan Kamil using Dilan's figures and movie titles 

as the name of one corner in the Saparua park, Bandung City.   

 

       Keywords: Film Genre, industry, intervention, screen, 

promotion  

 

I. INTRODUCTION 

The interference of the State in the world of the 

film includes many aspects, ranging from the contents of 

films, circulation, creating a conducive climate to 

regulating that which are prohibited or obligatory. In many 

eras, State interference colored the existence of cinema 

circulating in Indonesia, and this is what is meant by 

"politics of the film."   In Indonesia, film history has been 

known by our society since the beginning of the 20th 

century, as suggested by the number of advertisements in 

the newspapers at that time. An ad from De Nederlandsche 

Bioscope Maatschappij posted in the Bintang Betawi 

newspaper, Friday, November 30, 1900, stated On 

December 5, 1900, at 7 a.m., the cinema which was still not 

named (later named The Roijal Bioscope) began operating 

in the Tanah Abang Kebonjae at the price of ticket f 2 for 

class I; and 1 f for type II; while f 0.5 for class III. It was 

the first cinema in Indonesia [1]  

The film had not been able to rival the popularity 

of the Stamboel Comedy, and it was only in the 1930s that 

cinemas were able to take over the traveling shows. That's 

because, with relation to themes, film production took 

myths or stories that had been popular previously such as 

saga. Many companies engaged in making films. Such as 

Terang Boelan which became a box office leading to many 

traveling performers migrating to become actors/actresses 

in the film.[1] 

 

Film replaced the traveling show, becoming 

known as the ‘mobile cinema' due to circulating through 
distribution. Erwantoro noted that mobile cinema is a 

powerful national film circulation machine in socializing 

national films into the midst of society [2] 

       Meanwhile, during the Japanese occupation (1942-

1945), the film was used as a Japanese propaganda tool to 

win the war, as well as other works of art. As revealed by 

Kamiya (1984) cited by Fitriana Puspita Dewi, to achieve 

the goals of his imperialist ideals, besides using Japanese 

military power, he also used propaganda techniques. They 

control the mass media such as magazines, newspapers, 

radio and so on. In Indonesia, one of the mass media used 

as a venue for Japanese propaganda is the Djawa Baroe 

magazine which publishes from January 1, 1943, to August 

1, 1945 . [3] 

 

      During the Old Order (1945-1966) and the New Order 

(1966-1998) according to Yoyon Mudjiono, there was a 

relationship between the theme of the film and the political 

conditions. Mudjiono gave an example of the film Enam 

Jam di Jogja where political situation full of ideological 

conflicts between civilians and the military illustrated. 

Likewise, the film Janur Kuning and Serangan Fajar 

produced during the New Order era highlighted a period 

marked by the dominant role of military groups supported 

by strong ideologies. Janur Kuning provided by PT Metro 

77, a film company owned by senior police officers in 

Jakarta and PT Karya Mandiri, a film company owned by 
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Marsudi who was a colonel that had close relations with 

Suharto since the War of Independence. Marsudi was also 

responsible for.[4] 

 

        During the New Order, the film was used as an 

instrument to legitimize the role of the military in the 

struggle for independence and at the same time discredit 

opponents of the political body, especially groups involved 

in the Indonesian Communist Party (PKI) movement. One 

study conducted by Panuju (2018) found the visualization 

of cigarette smoke to stigmatize the people who planned the 

PKI rebellion in 1965 [5]. 

 

       Afterward, the New Order fell and replaced by the 

Reform Order (1998-present).  

According to Manurung (2016: 153), competition in the 

national film industry is quickly increasing, still dominated 

by imported films from America and other countries. Even 

though the new film law stipulates that 60% of Indonesian 

movies must screen on the big screen, in reality, this is not 

always the case. [6] 

 

        This paper discusses the relationship between 

Indonesian cinema politics and the characteristics of 

cinema during the Reformation Order. The reform period 

was a collapse of authoritarianism, and centralism replaced 

by the hope of the integration of artistic freedoms, where 

the state took distance from the film industry.  

II. RESEARCH METHOD 

       This paper is based on a documentative approach with 

intertextuality analysis. The Documents are containing film 

phenomena in a certain period collected from various 

sources; books, journals, dissertations, secondary data from 

certain media and institutions that receive problems in 

films, mass media, and online news.  

        The term Intertextuality introduced by Julia Kristeva 

in the late 60s. The Intertextuality Theory is the result of 

her review of Bakhtin's concept of Dialogism, which gave 

birth to a decisive new accent. Kristeva no longer 

distinguishes between monological and polylogical texts 

but emphasizes the idea of intertextuality as the main 

feature, especially literary texts [6] 

 

Allen explained that the text does not have a unity 

of meaning in itself, it always connected with sustainable 

social and cultural processes, i.e., the purpose is still at the 

same time inside and outside the text[7] . Documents in the 

form of text, images, and graphics converted ascertain 

meanings in a unit. Including film as a work of art contains 

a definition that can decipher through intertextuality.  

III. RESULT AND DISCUSSION 

        According to Jones, state control of film production 

and distribution follows a model that already exists in 

Japan. In Indonesia, Japan uses film production houses that 

were confiscated from the Netherlands to them and take 

over all existing cinemas. The choice of spectacle 

immediately changed a large number of films imported 

from Japan and stimulated local film production for news 

and movies for propaganda purposes[8] . 

       During the Old Order, Indonesian films were unable to 

rise significantly because the situation was not conducive. 

The elite was too busy debating the ideology of politics as 

an instrument of power. Soekarno included art as a tool for 

social revolution. American films and Rock music (often 

called ngak ngik ngok music)[9].  

 

      There is limited data to inform how the relationship 

between the political domination of art and the productivity 

of artists, but several studies suggest that the association 

seen in the film sector. Alkhajar ENS for example, found 

evidence of two periods of the bleak period of the 

Indonesian film industry, namely; (1) period 1957-1968 

and (2) period 1992-2000 [10]  

 

         GR Mitalia in her study of the situation of cinema in 

Surabaya during 1970 illustrated the unfavorable economic 

conditions of 1950-1970, with an increase in prices of 

necessities that certainly made it difficult for the lower 

class of Surabaya to keep up with the trend of clothing. The 

cost of cloth in the 1950s ranged from Rp. 27, - up to Rp. 

50, - much more expensive than the price of rice which 

ranges from Rp. 3, 30 to Rp. 4, 25 per kilo. Following 

trends is always synonymous with upper-class society who 

live on excellent economic conditions. Surabaya's upper-

class community during this period usually came from 

officials, government officials and military officers [11].  

 

       After that, together with the spirit of the New Order 

spreading the ideology of development, the community 

began to get tired of the political hustle and bustle. 

According to Adi Wicaksono & Asyahdie, from 1973, 

Indonesian cinema competition between psychological 

horror and ghost horror films became very popular. The 

ghost horror film won as evidenced by the 20 horror film 

titles produced between 1973-1979, all featuring ghost 

horror mixed with occult, sadism, sex, and comedy. The 

victory of ghost horror films is not only proven by the 

number of spectators, but also the awards at the Indonesian 

Film Festival (FFI). [12]. 

         The success of Petualangan Cinta Nyi Blorong in 

combining horror and exploitation of women's bodies 

became the next formula that ushered Indonesian cinema 

during the fall [13] At the same time, action genre films 

(silat) with traditional settings overshadowed horror. In 

1970-1990, silat films from Hong Kong dominated the 
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cinema in the country. Stars of the Kung Fu genre such as 

Cien Kuan Tai, Fu-Sen, Tilung, Jacky Chan, and then Jet 

Lee became very popular. In the middle of the gallant 

martial arts film from Hong Kong, Indonesian silat films 

were able to compete to win the film market. Many 

Indonesian martial art films have managed to attract the 

attention of the audience, like stories about Si Buta Dari 

Gua Hantu, Si Pitung, Mandala, Brama Kumbara, and other 

legends. Silat stars such as Berry Prima, Ratno Toemoer, 

Advent Bangun, WD Moechtar and many more also 

appeared. 

 

      Based on previous data, the state's political intervention 

in film content did not lead to sluggish film production or a 

decline in people's appreciation of national films but on 

encouraged the emergence of non-political film genres.  

There are other factors beyond the problem of state 

intervention in film. According to Novi Kurnia, the cause 

of deterioration in the national movie is due to the state 

being less responsive to the development of world film. 

The existing regulations are not relevant to the 

development of the socio-political context, where almost all 

the film policies and institutions used are the products of 

the New Order. Besides, Kurnia also highlighted the 

country not trying to grow national film production while at 

the same time making efforts to resist the onslaught of 

imported films [14]. 

 

      Cinema in Indonesia had experienced its peak in the 

90s, where in that year, the number of cinemas in Indonesia 

reached the highest number, namely 2,600 with 2,853 

screens, and the number of viewers reached 32 million. The 

1991-2002 era deteriorated dramatically in the digital 

business. Of the 2,600 in 1990, there were only 264 

cinemas with 676 screens in 2002. Then between 2003 and 

2007, there was an increase in the number of cinemas in 

Indonesia. Compared to the 264 cinemas with 676 screens 

in 2002, there were 483 cinemas with 959 screens in mid-

2007. Then when viewed from the number of screens in 

Indonesia today, this country only has around 700 screens 

controlled by two exhibitors. According to JB Kristanto, 

82% of the screen dominated by the XXI cinema network, 

10% by the Blitzmegaplex network, and alternative cinema 

networks fill the remaining 8%. The 700 screens left in 

Indonesia are an irony where national film infrastructure 

should increase, but it decreases. The causes of national 

films to lose the power of distribution in reaching the 

public.[15] 

 

       The development of the number of big screens is very 

much needed to support the prospect of increasingly good 

Indonesian cinema. The growth of the Indonesian film 

industry is increasing with domestic film production and 

the number of viewers. In 2018, the teenage romance genre, 

Dilan, was able to attract an audience of up to 6.3 million 

people and can survive on cinema screens for more than a 

month. Previously in 2016, the film Pengabdi Setan by 

Joko Anwar was able to reach 4.2 million viewers, whereas 

the film Warkop DKI Reborn: Jangkrik Bos! Part 1, 

produced in 2016, which is still the most significant 

number of films in the history of Indonesian cinema, 

reached 6.5 million viewers. The increasing number of 

spectators who watch local movies is indeed a very 

encouraging thing for the national film industry. 

Meanwhile, at that time, the average creative industry 

sector was able to contribute 6.03% to Indonesia's GDP. 

The national film industry can thrive if it is market share 

increases, so increasing the number of local film viewers is 

undoubtedly a positive thing. Therefore, the Ministry of 

Education and Culture estimates that national films will 

control 50% of the domestic film market this year [16].   

      

 Film makers don't want to take the risk of making 

strange things. He only reaffirmed what the people 

believed. Maybe the film does not always reflect reality but 

reaffirms the norms that have become dominant. [17] Some 

films that received public appreciation were not because of 

the theme, but because of good promotions. For example, 

Dilan 1991 was able to draw an audience of 6.3 million 

viewers within three months, because the marketing and 

advertising for the film were right, in the sense of using a 

lot of media and activities.  

IV. CONCLUSION 

The state intervention needed by the film industry is 

not in the form of regulations. That regulate film content, 

for example, ideas, themes, social settings, and stories, but 

rules that make it easier for national films to grow in their 

own country, namely building more cinema screens, 

protecting films in the country from global film 

competition, creates an investment climate in the domestic 

film industry, and protects film creators from piracy.  

     While state intervention in film content has caused a 

restraint on specific genres, it has not stimulated the 

emergence of thematic diversification in our films. Let the 

type of film and the theme of the story be the business of 

film artists to produce films based on aesthetic 

considerations, markets, and management of social 

psychology audiences. Films will be present in the 

community as needed. During the rise of romance, horror, 

and comedy films, it turns out there are also political-

themed ones such as Sang Penari (The Dancer), or Sumur 

Tanpa Dasar and Surat Dari Praha, all of which are 

nuanced in the story of 1965. Also, who would have 

thought films that recycle old themes, can succeed and 

thrive in the market. It all proves that film themes do not 

need to be regulated by the state. 
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Abstract— Adolescents with divorced parents have more 

vulnerability to experience mental health problems, 

particularly depression. This study aims to describe the level of 

depressive symptoms in adolescents with parental divorce and 

its correlation with mindfulness. Mindfulness is defined as 

awareness and paying attention about various personal 

feelings, thoughts, and events without judging. The study was 

conducted using quantitative approach and cross-sectional 

design. We used the Center of Epidemiology Studies for 

Depression-Revised (CESD-R) scale to measure depression 

symptoms and the Mindful Attention and Awareness Scale 

(MAAS) scale to measure trait mindfulness. The study 

participants were 85 adolescents from divorced parents aged 

12-20 years. Samples were taken by purposive sampling 

technique and data were analyzed using descriptive statistics 

and Pearson-Product Moment correlation test. The results 

indicated that the majority of participants showed symptoms 

of depression that is considered clinically significant. 

Therefore, it is important to pay attention to the symptoms of 

depression among them. Furthermore, the correlation test 

showed that mindfulness is strongly negatively correlated with 

depression symptoms. It was found that the higher the 

mindfulness, the lower the symptoms of depression they 

experienced. This finding shows that while the symptoms of 

depression are quite high among adolescents with divorced 

parents, mindfulness can be considered as one of the factors 

that need to be considered in helping them to deal with their 

symptoms of depression.  

 

Keywords—depression, mindfulness, adolescents, divorce, 

parents 

I. INTRODUCTION 

Family is a primary foundation of children’s 
development. Thus, a functional and harmonious family 

becomes one of the important parts in mental health. 

Unfortunately, the divorce rate in Indonesia shows an 

increasing trend from year to year. Based on data from the 

Badan Pusat Statistik (BPS) in 2014, the number of divorce 

reached 344.237 cases and in 2015 reached 347.256 cases. 

Java Island was ranked highest in divorce cases in 2014 with 

amount of 243.847 cases and in 2015, there are 234.254 

cases. In Java, DKI Jakarta occupies the fourth highest 

position of divorced cases, the rate in 2014 is 10.431 cases 

and in 2015 up to 10.303 cases [1] 

Adolescent is the most vulnerable period to the effects of 

divorce from parents [2]. They will experience various 

emotional reactions because they have to lose one of their 

parents [3]. As a period that is vulnerable to an identity 

crisis, the level of identification of parents from childhood 

to adolescence plays an important role in the formation of 

their identity. This is because the behavior and attitudes of 

parents are the main source of identification for adolescents, 

which then identifies them as a component of their identity 

formation [4]. Therefore, parental divorce which can result 

in the loss of one parent figure will also have an impact on 

the search for adolescents’ identity. Other psychosocial 

impacts that occur include anger at the circumstances and 

parents, loss of security, depression, feeling unloved, self-

blaming, and thinking that the situation occurs because of  

them, withdrawing from the environment, until suicide [5]. 

There are interviews and observations from previous 

studies to adolescents aged 15-16 years with parental 

divorce. The results of these observations are teenagers with 

divorced parents feel a variety of negative effects, such as 

feeling sad, worried about the future, feeling useless, 

experiencing sleep disorders, and intend  to commit suicide 

[6]. The results of the preliminary research from 

observations conducted by other researchers also showed 

that there were symptoms of depression in adolescents with 

divorced parents [7]. The signs of depression occurred in 

changes in mood or loss of interest in doing all activities, 

sad, unhappy, fussy, complaining, and irritable [8].  

Furthermore, it has been noticed that, the prevalence of 

emotional disorder, including depression, is quite prominent 

in Indonesia. For instance, the 2013 Riskesdas data shows 

the prevalence of mental emotional disorders indicated by 

symptoms of depression and anxiety for ages 15 years and 

over reaching around 14 million people or 6% of the total 

population of Indonesia [9]. In addition to the high 

prevalence, depressive disorders experienced by adolescents 

cannot be ignored and left without treatment. Untreated 

early depressive symptoms can bring to the more severe 

depression disorder even suicide. Because of the impact of 

depressive symptoms on adolescents’ psychosocial 

functions, it is important to examine the level of depression 

in adolescents with divorced parents as a means of mapping 

the urgency of treating depression in this population. Thus, 

the first main objective of this research is to investigate the 

level of depressive symptoms among this population. 

Despite the vulnerabilities to have emotional problem, 

there are also evidence which shows that not all adolescents 

with divorced parents have difficulties in their personal 

growth. For example, from several studies on adolescents 
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with divorced parents it was found that they turned out to 

have high self-acceptance, where they could accept their 

weaknesses and strengths and be able to recognize and 

understand themselves positively [10, 11]. This indicates 

that there are protective psychological factors for the 

emergence of depressive symptoms. Thus, besides mapping 

the level of depressive symptoms among teenagers with 

divorced parents, it is also important to know the protective 

factors of depressive symptoms in this population.   

Research shows that several factors that can relate to the 

appearance of depressive symptoms include: genetics, early 

childhood experiences, neurobiochemical factors, behavioral 

patterns, dysfunctional cognitive appraisals, and poor 

emotion regulation [12]. In cognitive-behavioral theory 

which is the main model in therapy for depression, it was 

found that negative appraisals or schemes as well as the 

existence of rumination due to past stressful events can be 

associated with higher occurrence of depression [13]. For 

this reason, adolescents need a condition to fully accept all 

the experience and emotions that are felt without judgment 

by being present in this moment. The ability to act 

consciously and accept all feelings and experiences in the 

present moment is called as mindfulness. 

Mindfulness is a condition characterized by openness 

and acceptance of experience [14].  It is a sense of full 

attention that occurs in various activities [15]. However, it is 

important to distinguish between the dispositional 

mindfulness and trait mindfulness [16]. Most of the 

literature has focused on increasing the state of mindfulness, 

such as through meditation training [14]. However, 

mindfulness has also been tested as a natural attribute. Trait 

mindfulness is the individual differences to be fully attend 

in the present moments without judgment and is assessed 

through a self-report questionnaire, such as the Mindful 

Attention Awareness Scale (MAAS) [14]. 

Some previous research has shown a negative 

relationship between mindfulness and depression in the 

community sample of adolescents. In this regards, research 

found that when adolescents becomes more aware and 

accept various thoughts and feelings, they will tend to have 

lower symptoms of depression [17]. However, to what 

extent mindfulness is also associated with depression in 

adolescents with divorced parents still needs further 

investigation.  Thus, the second aims of the study are to 

investigate whether depression level among adolescents 

with divorced parents is correlated with mindfulness. 

II. RESEARCH METHOD 

This study used a quantitative approach, cross-sectional 

design, with descriptive and correlational or associative 

research design.  

 

The sampling technique was purposive sampling. We 

distributed online and paper-pencil questionnaire to targeted 

population. The characteristics of subjects are adolescents 

who experience parental divorce, aged 12-21 years, and live 

in the Jakarta area. In this case, the Jakarta area was chosen 

because of the high divorce rate in DKI Jakarta which 

reached 10.431 cases in 2014 and 10.303 cases in 2015 

(bps.go.id, 2015). After the data is collected, data processing 

and data analysis are carried out. 

 Data collection obtained 85 samples of adolescents with 

divorced parents living in Jakarta. From demographic 

analysis, subjects were mostly aged between 16-18 years (M 

= 17.05, SD = 2.059) and female (68.2%). Based on the data 

about history of parental divorce, it is reported that average 

age when parental divorce occurs is 9 years old. The 

duration of parental divorce is more than 5 years ago. Most 

adolescents (35.3%) do not know the cause of their parents' 

divorce. Furthermore, most teenagers live with their mothers 

after divorce and most teenagers also have irregular 

interactions with parents who do not live with them. 

 To measure depressive symptoms, we used CESDR-10 

(Center for Epidemiologic Studies Depression Scale 

Revised-10) [18] consisting of 10 items. CESDR-10 

measuring instruments have been previously adapted by 

other research [19] and shown good validity and reliability 

index ( = .83, r.it = 0.43 - 0.66). For the mindfulness, we 

use MAAS (Mindful Attention and Awareness Scale) 

consisting of 15 items. This scale consists of 8 items of 

awareness dimension and seven items on the dimensions of 

attention [14].  This instrument was previously adapted in 

other study about mindfulness in adolescents. The results of 

the pilot study produced good item validity and high 

reliability coefficients ( = .910, r.it = 0.413 - 0.808) 

The data analysis technique used in this study is the 

descriptive statistics and Pearson Product Moment 

correlation test which was calculated using the SPSS 23.0 

statistical software. 

III. RESULT AND DISCUSSION 

A. Level of Depression Among Adolescents With Divorced 

Parents 

To examine the level of depression, we used cut-off 

point of 8 to define individuals who are indicated to have 

depressive symptoms in clinical significance level. This cut-

off point is based on the recommendation from CESD-R. 

Based on the analysis, it was found that the level of 

depressive symptoms in adolescents with divorced parents 

was mostly (58.82%) in the category of clinical significance 

(sub-threshold until major depressive disorder). Only around 

41.18% who were not categorized as having depression. 

Depression itself is a mental health problem 

characterized by changes in individuals cognitive and 

behavior accompanied by fatigue, loss of energy, and 

disruption of sleep patterns [20]. In addition, according to 

the DSM-V, depression has the characteristics of feeling 

sad, empty, and despair. Other symptoms are significant 

weight loss without any diet, loss of appetite, sleep 

problems, psychomotor changes, no energy, feelings of 

guilt, worthless, having problems in thinking and 

concentration skills, problems in decision making, and the 

emergence of suicidal thoughts [8]. Finding of this study 

indicates that the level of depressive symptoms among 

adolescents with parental divorce seem higher compared to 

adolescents in community sample that was studied before 

[19].  
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There are factors that cause depression, namely, genetic 

factors, environmental factors, negative events in life, as 

well as personality, temperament, and vulnerabilities [21]. 

Adolescents from divorced parents are risk to have 

depression symptoms parental divorce might be a significant 

stressful live events that they experienced early in life. It is 

assumed that this significant loss and stress can trigger 

negative schema and rumination that can be followed by 

depression. 

B. Correlation of Depression and Mindfulness 

 The correlation results show that mindfulness is strongly 

negatively correlated with the depression symptoms (r= -

0.661, p=0,000, p<0.05). It means that if these adolescents 

have higher mindfulness, it will be followed by less 

depressive symptoms. In this regards, the more adolescents 

with divorced parents can accept the positive and negative 

experiences as person coming from divorced family, they 

will feel less depressed. Supporting another finding among 

Indonesian community adolescents that found negative 

correlation between mindfulness and depression [17], this 

current study suggests that even among adolescents with 

significant stressful live events, mindfulness bring positive 

impact on their depression level. Therefore, it can be 

concluded that trait of mindfulness seems can be potential 

protective factors from depression, not only among 

normative adolescent population, but also for vulnerable 

population, such as they are with parental divorce. 

Mindfulness is an attention and awareness of the 

"current" events and experiences [14]. It is a sense of 

consciousness that can arises with openness [22] and 

acceptance of experiences [14]. Among general community 

sample, it was found that the trait of mindfulness correlates 

with well-being indicators such as positive affect, life 

satisfaction, self-esteem, optimism, and self-actualization 

[14]. Another study also found that mindfulness positively 

related to self-acceptance [23] and among students it was 

found correlated with self-acceptance [24]. It is assumed 

that openness to all experiences that occurred followed by 

mindfulness can create self-acceptance, where adolescents 

can have more positive feeling and perspective about 

themselves, even when significant loss such as parental 

divorce happened in life. Mindfulness can bring many  

positive effects [25] that can bring benefit for their 

psychological condition. This positive feeling about 

themselves might bring buffering effects of negative 

schemata that occur among vulnerable adolescents with 

depression in this study.  

Remind that person's personality including trait 

minfulness can change over time as a result of one's life 

experience [26], this results suggest that mindfulness can be 

potential to be cultivated as protective factors to overcome 

depression among adolescents with parental divorce. For 

cover the limitation on this study, future research can 

upgrade the research design by using longitudinal design. 

Future studies can also find the moderator/mediator between 

mindfulness and depression and choose more representative 

or specific sample regarding divorced parents condition. 

IV. CONCLUSION 

 There are 58.82 % of adolescents with parental divorce 

who have depression symptoms on clinical significance 

level. This level is higher than adolescents from community 

sample. Thus, depression symptoms among this population 

should be noticed by clinician and parents.  

 However, mindfulness is found to be negatively 

correlated with depression. Thus, if adolescents with 

divorced parents have higher tendency to be mindful, they 

will have less depressive symptoms. Finding of this study 

bring implication that mindfulness-based intervention can be 

considered to be conducted for treating or preventing 

depression among these vulnerable adolescents. 
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Abstract-- This study aims to increase the knowledge 

of self-protection from sexual harassment in teenage girls 

through training in sexuality education at Junior High 

School X Sleman. The participants of this study were teenage 

girl with a age range of 12-15 years, students of Junior High 

School X Sleman, VII grade students and had a low pretest 

score. This study uses a group design of one group pretest-

posttest design with a self-protection scale and an education 

module on sexuality compiled by researchers. The study 

participants were 9 female students. The results of 

hypothesis testing using SPSS analysis of non-parametric 

Wilcoxon Signed Rank , found that the comparison of 

pretest-posttest was obtained p = 0.007 which means p<0.05. 

This shows that there are significant differences in the level 

of self-protection between before and after training. P There 

is a comparison hypothesis test of the pretest –  follow- up 

was obtained p = 0.008 which means p <0.05, this proved that 

there were significant differences between pretest-follow- up 

. So it concluded that sexuality education training is effective 

in increasing knowledge of self protection  

from sexual harassment participants in junior high school X 

Sleman.  

 

Keywords-- Sexuality Education, Self-Protection, 

Sexual, Teenage Girl. 

I. INTRODUCTION 

The law on Human Rights No. 39 of 1999 article 29 (1) 

which states "Every person has the right to the protection of his 

personal, family, honor, dignity and property rights". Also in the 

Child Protection Act Law No. Article 23 (1) of 2002 states 

"Every child during care of parents, guardians or any other party 

responsible for care has the right to be protected from 

discrimination, economic and sexual exploitation, neglect, 

cruelty, violence and abuse, injustice and other mistreatment".  

Indonesia is still challenged with numbers of cases of 

sexual harrasment experienced by women. Komnas Perempuan 

(Wijaya,2016) said that cases of sexual abuse were the worst 

problem in the list of cases of violence against women.    

Based on the cases handled by Rifka Annisa Women 

Crisis Centre and Defirentia One Muharomah, Kabupaten 

Sleman lies on top of the regional ranking, especially in 2017. 

While from age category, sexual harrasment acts occurred 

towards early adolescent victims.  

Hidayati (2014) said that the government and 

institutions should pay special attention to self protection. 

According to Hastuti, self-protection is one of the prevention 

efforts that comes from within a person that can be done in order 

to avoid behavior that is not desirable. Ironically, individuals are 

still not aware of this prevention in reality. Self protection can be 

taught through debriefing about related information. Self-

protection skills are valuable provisions for each individual in 

order to avoid the treatment of sexual harassment that can 

endanger themselves.  

In line with this, Komnas Perempuan in its annual notes 

2016 recommends integrating knowledge material on 

reproductive functions in students and states that it is important 

to have a policy to prevent sexual harassment and protect it in 

educational institutions. 

Starting from the background described above, the 

researchers concluded that education can be used as an effort to 

influence others, so that they can do what is expected by the 

community. Education is intended to rise awareness, provide or 

increase knowledge. Researchers expect the purpose of this 

study is that students can learn more about the knowledge of 

self-protection, in example knowledge of how a person to keep 

himself in particular of sexual abuse through sexuality education 
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with Web-based training. Therefore, the researcher intends to 

conduct a research entitled "The Effectiveness of Sexuality 

Education Training to Increase Knowledge of Self Protection 

from Sexual Harassment in Adolescent Girls in Sleman X Middle 

School" .  

II. RESEARCH METHOD 

A. Identify the subject  

Participant selection was done by purposive sampling 

technique with the criteria of female adolescents aged 12-15 

years and having pretest scores on the medium-low category of 

self-protection scale.  

B. Research instrument  

This study uses research instruments in the form of self-

protection scale which is prepared based on aspects of self-

protection from the theory of Weitlauf (2009), namely self-

defense and self-efficacy. In addition, there are also training 

modules on sexuality education that are prepared based on 

aspects of Sarwono's theory (2016), namely prevention, 

reproductive health, and values & norms.  

C. Research methods  

This study uses one group experimental design (one group 

pre-post-test test design), which is the design of one 

experimental group whose dependent variable is measured 

(pretest), then given a stimulus or treatment and re-measured 

using (posttest) without a comparison group . The experimental 

design used is as follows:  

Table 1. Experimental Design  

Group  Pre test Treatment  Posttest 

A Ex1 O1 Ex2 

Information :  

  Ex1: measurement of knowledge of self-protection from sexual 

harassment before intervention (pretest)  

O1: treatment in the form of training in sexuality education           

Ex2: measurement of knowledge of self-protection from sexual 

harrasment after intervention (posttest)  

D. Analytical technique  

Data analysis in this study used Statistical Package Social 

Science (SPSS) software using the Wilcoxon Signed-Rank Test 

non-parametric technique. Non parametric methods are used 

because the sample size is small, the research subjects are less 

than 30 people.  

III. RESULTS  

A. Descriptive statistics  

Based on the analysis of measurements made, it can be seen 

that the results of measurements of the self-protection scale in 

the pretest obtained by each subject experienced an increase in 

the post test score. Then in the follow-up score there were several 

subjects who experienced a decrease in scores. The following is 

a table of comparison of group scores before and after 

intervention:  

Table 2 . Comparison of Group Scores Before and After 

Intervention 

Mean 

Pre test Post test Follow up 

63.1111 85.1111 83.8889 

Comparison of the group scores is known from the data analysis 

performed by looking at the comparison of the mean scores on 

each test, namely the pretest, posttest and follow-up.  

B. Hypothesis test results  

Based on the hypothesis test using SPSS in the form of 

non-parametric analysis Wilcoxon Signed Rank to determine 

significance difference between the scores of pretest, post-test 

and follow-up has been done, the obtained data is a score scale of 

adolescent self protection. Following is the table of analysis 

results as follows:  

Table 3 . Hypothesis Test Results 

Data source Z P p<0.05 

Pre-Post -2.677a .007 p<0.05 

Pre-FU -2.670a .008 p<0.05 

Based on the table above, it can be seen that the hypothetical test 

results of the comparison of the pretest - posttest obtained a 

value of p = 0.007 which means that p <0.05. This shows that 

there are significant differences in the level of self-protection 

between before and after being given training in sexuality 

education. After carrying out the post test, continued with follow 

up to participants. The results of the post-test-follow-up 

hypothesis test obtained a value of p = 0.479 which means p> 

0.05. This shows that there is no significant change between 

posttest and follow-up. While at the pre-test comparison of 

hypothesis testing - The follow up was obtained p = 0.008 which 

means p <0.05 which proves that there are significant differences 

between the pre-test and follow-up.  

Participant's self-protection score has increased after being 

given treatment, then the follow-up results show the subject's 

self-protection score has decreased compared to the posttest 

score indicating that the treatment given is effective, because the 

expected effect is only caused by the treatment given (Fikri, 

2012).  

IV. DISCUSSION  

The acceptance of the hypothesis in this study shows 

that training in sexuality education is effective in increasing 

knowledge of self-protection from sexual harassment in 

participants. This is in line with the theory put forward by 

Kikpatrick (Widanarti,2015) who argues that the training 

approach is a learning method that aims to change cognitive, 

affective and skill aspects. Noe (Herlena,2012) also mentioned 

that training is a conscious effort being made to the learning 

process includes knowledge (knowledge), skills (skills) and 

behavior (behavior) is designed to match the domain to be 

achieved, just as the domain of cognitive, affective and 

behavioral.  

The explanation above is in accordance with the 

research conducted by Hastuti (2005), which proves that the 

delivery of sexuality education by method training can increase 

self-protection, which is where self-protection is influenced by 

cognition which is a process in individuals to gain knowledge.  

Training sexuality education has benefits to increase 

knowledge of self protection from sexual harassment based on 

aspects of self-defense and self-efficacy, which provides the right 

knowledge about sexuality, prevent the occurrence of sexual 

harrasment, preventing the effects of sexual harrasement, 

provide an understanding of the tool's function sexually, 

understanding the importance of protecting themselves and 
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increasing knowledge in order to protect themselves from sexual 

harrasment. 

In this study, researchers adjusted each training session 

to the material available in the training module prepared based 

on aspects of sexuality education from Sarwono's theory (2016) , 

namely reproductive health aspects, values & norms, and 

prevention. Submission of reproductive health material is the 

presentation of the female reproductive organs and their 

functions and sexually transmitted diseases, this is in accordance 

with the statement delivered by Dr. Boyke Dian Nugraha namely 

sexuality education tool provides an understanding of the 

function of sexual and intimate understanding of the importance 

of preserving organs (Madani,2003).  

Then material values and norms are conveyed because 

sexuality education contains values and information provided 

contextually, such as what is prohibited, which is commonly 

done in society, and how to make friends who do not violate the 

rules (Sarwono,2016). Training sexuality education also contains 

materials about the prevention of sexual harassment, because 

sexuality education is a way to gain knowledge about the 

information related to personal protection prevent unwanted 

effects of sexual abuse, such as unwanted pregnancies, sexually 

transmitted diseases and depression.  

This research also applies simulations or role plays. 

Role play is done so that the material delivered is easy to 

understand and not boring for participants, as well as in order to 

find new ways of dealing with situations. Role play carried out is 

based on the scenario prepared by the researcher and in 

accordance with the material in the training module on sexuality 

education. This is in accordance with Hastuti in 2005 which 

states that simulation methods / role play are very appropriate 

and exercises to identify situations are debriefing to build 

confidence in someone.  

This study lasted for one day, and follow-up was 

conducted one week after the training was conducted. The 

methods or techniques used in this training module include 

presentation of material, presentation of material, watching video 

shows, discussions, and doing training assignments to find out 

whether the participants have understood the material that has 

been delivered. The method in this training was designed in such 

a way that participants who were early teens did not feel bored or 

bored when attending a series of training activities.  

V. CONCLUSION  

Based on the results of the research in the form of data 

that has been obtained and analyzed, it can be concluded that the 

Sexuality Education Training is effective to increase the 

knowledge of self-protection from sexuality harrasment in 

teenage girl who are participants in Junior High School X 

Sleman. 

Suggestion  

This study is only limited to the cognitive level, which 

can only know the level of knowledge in participants. For the 

next research er, it is expected that they can conduct research to 

the level of behavior so that the research results can be more 

developed. Then, this research did not use the action plan to 

change the behavior of the participants at the end of the session 

the study, because the researchers only focused to some degree 

of cognitive or knowledge of participants alone, it is expected for 

the next researcher to carry out an action plan to increase up to 

the standard of behavior of participants, so that the researcher's 

then it can be better. In addition, the number of samples that 

became participants in this study also still did not represent the 

number of population, so it is expected for future researchers to 

add samples so that the results of future studies can be 

generalized to the population.  
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Abstract—According to the Litbang Kompas and 

Indobarometer’s survey, The Prosperous Justice Party (PKS) 

remarkably became the only Islamist faction that broke into 

the big five in the 2019 Indonesian national legislative election, 

along with nationalists Indonesian Democratic Party - Struggle 

(PDIP), Party of Functional Group (Golkar), Great Indonesian 

Movement Party (Gerindra), and Nationalist Democrat 

(Nasdem). PKS achievement came when some researchers 

criticized the party for its fundamentalism principles. Others 

were worried about the party's stance on women's public role 

that is regarded as a backward step towards feminism agendas. 

PKS's feat is academically interesting as it was achieved in the 

backdrops of fundamentalism discourse against the party. How 

the party became such a force in the Indonesian political 

landscape? What impact does the achievement have to the 

multiculturalism practices in Indonesia, given that PKS 

supported Sharia law enforcement in Aceh a decade ago? This 

study uses a qualitative approach. In-depth interviews were 

conducted with three sources from PKS to supplement 

literature analysis. The study found that there is an ideological 

evolution in PKS in terms of pluralism and Islamic roles within 

the state administration. The party's practical stances are now 

becoming more pragmatic and inclusive. Moreover, PKS was 

benefited from the contemporary Islamic populism tide, in 

which it represents the ever-growing urban middle-class 

Muslims. 

Keywords—Prosperous Justice Party (PKS), fundamentalism, 

Islamic populism, urban middle-class 

 

I. INTRODUCTION  
The legislative election held in 2019 seems to be a quite 

encouraging moment for some Islamic parties, including 
PKS although its position is not yet included in the top 5 
(five) election winners. Among a number of other Islamic 
parties (even with nationalist parties), PKS achieves the 
highest percentage increase of vote (PKS 2% and PKB 1%). 
This achievement has become a turning point to see their 
political struggle since its transformation from justice party 
(PK) to Prosperous Justice Party (PKS) in 1999. 

In 1999 election, PKS won 1.36% of votes [1]. Then, it 
rose significantly to 7.3% after the intensified campaign as 
an anti-corruption party in 2004. Again, the achievement 
reached 7.88% in 2009, and it went down to 6.7% in 2014 

due to corruption cases by one of the party top-officials. 
Next, the vote acquisition increased from around 2% to 
8.21% in 2019 [1]. This data shows the evolution of gradual 
vote acquisition amid the exposure to the fundamentalism 
and corruption discourse in 2014. Even in 2019, PKS 
surpassed PKB and PPP as the 2 (two) largest and oldest 
Islamic parties in Indonesian Islamic political history. The 
question is, how does development in Indonesian democracy 
after ‘the victory’ of  PKS? 

Buehler said that PKS was an attractive political choice 
for conservative Muslims [2]. This is reinforced by the 
research results done by Mietzner & Muhtadi which revealed 
that PKS is an alternative to the political preferences of FPI 
Islamists although the percentage rate is only 12% after PAN 
and the Democratic Party (PD) [3]. Although its percentage 
rate is small, but Collins in his research [4] believes that PKS 
is the most rational political alternative for radical Islamic 
voters. This argument is based on a number of studies on 
PKS ideology, where their tendency to become more radical 
in Islamic thought was strongly influenced by the Muslim 
Brotherhood's thinking [5]. In fact, Steele [6] defined PKS as 
a gradual evolutionary movement that consistently fought for 
Islamic fundamentalism even though, in practice, it was quite 
moderate in political strategy. While in the feminist, PKS’s 
women narratives are seen as a threat to their agenda [7]. 

Apart from several analysis and results stronghold above, 
in the context of democratic countries, the freedom principle 
of politics has become an opportunity for the growth and 
development of various social groups with various 
ideologies, include the existence of religious groups which 
later transformed into political parties such as PKS. 

On the other hand, several research studies shows that the 
identity politics practice in Indonesia seems to find its 
moment along with the strengthening of the Islamic 
populism tide in which it hits Muslims with urban middle-
class. It is the segment that has been believed and claimed as 
the PKS mass base in urban areas. 

It is interesting to see whether the achievement of their 
votes is the effect of their identity politics in the midst of 
Islamic populism tide or not? At this point, how do they 
apply their ideology in the socio-cultural space of a 
pluralistic Indonesian society after the increasing of their 
votes? Will it further strengthen the assumption of Islamic 
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fundamentalism embedded by many researchers and 
observers, or will it produce religious character in democratic 
and political life in Indonesia. 

This article was compiled based on qualitative research 
through literature studies and supported by in-depth 
interviews with PKS leaders and administrators. From the 
collected data, it was analysed using interactive analysis 
techniques and presented through a thick description 
approach. 

II. PLURALISM PHILOSOPHICAL VIEW OF PKS AND ITS 
IMPLICATIONS FOR PARTY INCLUSIVE POLICY 

To present a socio-cultural analysis of the Indonesian 
community towards PKS’ votes acquisition in 2019 election, 
it is first important to review their ideology. Basically, PKS's 
political policies were strongly influenced by their 
philosophical views about Islam and da'wah. One of them is 
about Syumuliyatul Islam.  For the PKS, it is a cadre basic 
understanding in creating a movement. For them, Islam is a 
religion that regulates all aspects of human life, including 
politics [8]. This is based on their view that what was done 
by Muhammad during da'wah phase in Medina being part of 
politics [9]. Muhammad exemplified how to develop the 
country, manage the government and expand politics to 
neighbouring countries outside of Arabia, which were all 
maintained and developed during the Khulafaur Rasyidin [9]. 

Their views are strongly influenced by Hasan al-Banna's 
thought stated that politics is an inseparable part of religion 
[10]. It is just that the PKS political concept manifested by 
the Muslim Brotherhood political ideology is very different 
from the concept of Western politics. Politics is not merely 
part of a tool to achieve power, but politics can be used to 
fight for the benefit of society [11]. 

At the practical level, they translated the Syumuliyatul 
Islam principle into the concept of civil society to answer the 
doubts of those who assumed that PKS could be a threat to 
the plurality of Indonesian society. Aminudin explained that 
civil society is not an utopia, but it could be actualized in the 
practice of Indonesian life, including in addressing pluralism 
[12]. Medina community is a real example of how Islamic 
values can be applied and can be very flexible to the socio-
cultural situation of the Madinah community at that time. 

The manifestation of the ideals of political community is 
to attribute PKS as an open party which implied that PKS is 
not owned and for Islamists only, including non-Muslims 
can be part of the PKS [10]. The concrete form of the 
inclusive principle is the acceptance of non-Muslims as PKS 
candidates. 

Bubalo and Fealy in their writing said that PKS is one of 
the political preferences in Indonesia that can show that 
Islamists can help the democratization process [13]. 
Furthermore, Fealy argues that the PKS paradigm is a 
representation of the openness spirit, pluralism, and 
nationalism by which it scrapes the strong Islamic identity 
itself [14]. 

The PKS movement to become more inclusive in 
sociological political policy is a rational choice. The 
multicultural structure of Indonesian society is very well 
understood, which means that if the PKS maintains their 
Islamic ideology, their politic will not be able to survive. 
This rational option has actually been read since their 

transformation from an Islamic movement into a political 
party. Having an actual choice in contrast to Muslim 
Brotherhood ideology that denies political parties [15], PKS 
tries to show the flexibility of their ideology with the socio-
cultural context of Indonesia which is politically still in the 
stage of democratization. 

It can also be seen as a form of rational choice in the 
context of making political strategies. The paradigm of 
da'wah is politics and politics is the da'wah that brings them 
in democratic participation is part of life strategy after 
reformation era. The history of Islamist interaction with 
Soeharto forced them to take cover under of democracy [16]. 
For PKS, democracy is the choice of strategies that is closest 
to the syura principle in the concept of civil society [17], so 
that they are relatively more tolerant. In summary, the 
association of the PKS paradigm with their political policy 
choices can be seen in the figure below: 

 

 

 

 

 

 

 

 

 
Fig. 1. Ideology Interaction and Socio-Cultural Context of Indonesia in Party 
Platforms and Policies 

Regarding to this, Muhtadi, in his book entitled Dilema 
PKS, gives his view that this is a form of PKS confusion: 
between wanting to fight for the Islamic society ideology and 
political interests (getting votes). In my opinion, this policy 
is precisely the core value in which PKS wants to be 
conveyed regarding the integrality of Islam. The policy was 
born from the authenticity of Islamic teachings in which it 
could interact with the entire socio-cultural space of any 
society. Besides, in fact, when the inclusive policy was 
issued during the Anis Matta period, it did not succeed in 
becoming vote booster. PKS vote only rose to the level of 
1%, which means that the policy was rationally born in order 
to answer the integrality of Islam in the socio-cultural 
context of Indonesian society. 

III. PKS AND ISLAMIC POPULISM OF MIDDLE-CLASS MUSLIM 
In addition to the ideological and policies factors above, 

the party's strong influence came from the muslim middle-
class in urban area. At the practical level, the discourse on 
PKS has never been separated from the urban context and the 
muslim middle-class. As stated by Noorhaidi Hasan, PKS 
born from the tarbiyah movement on campuses through 
halaqah, and it develops into the community through taklim 
assemblies in urban areas afterwards [18]. Therefore, it can 
be said that most of PKS mass bases are young people and 
urban middle-class. 

This condition is indirectly influenced by several factors. 
First, the Islamic narratives brought by tarbiyah (PKS) 
represent a more modern and transformative view of Islam 
so that it can be accepted among urban middle-class 
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muslims. Secondly, their presence in the city community 
(especially in the centre of offices, schools, campuses) 
becomes a magnet among the minimal rationality and 
individuality in the religion that characterizes the city 
community. This middle-class muslim, during Anis Matta's 
leadership, became one of PKS's political targets [19]. 

Historically, the development of middle-class muslim in 
Indonesia was begun with the disharmony of Islamist 
relations with the Soeharto era [20]. Previously, the 
marginalization of the role of santri (student learning Islamic 
knowledge) since the colonial era was the initial of the 
emergence of various movements led by figures from 
priyayi. This noblemen class was formed because of the 
program of sending Javanese students to the Netherlands. 
Gradually, the movement of the middle class began to 
penetrate into the political and religious territory of the 
colonial era, independence era, to the Soeharto era. They 
formed themselves into ICMI (Association of Indonesian 
Muslim Scholars). Starting from here, structurally, the 
middle-class muslim began to stabilize their role in the 
political and intellectual path [21]. 

In the socio-cultural sector, the characters of urban 
societies that are rational, individual and differential form 
them into an exclusive class. Alienation of economic roles 
and technological advancements plays a role in shaping these 
basic characters in which the next stages make these modern 
humans nervous. These psychic-social factors eventually met 
the Islamic populism tide in 2015-2019, initiating a new 
direction for Islamic societies, especially in the middle class 
segment through various means: the proliferation of religious 
study groups, development of taklim assemblies with diverse 
habib and ustad in offices, entertainment, and social media, 
the emergence of hijrah community that is oriented towards 
aqidah and akhlak, the development of muslim fashion 
businesses, halal products, and others. In other words, this 
era marks that muslim religious sense is getting stronger. 

Islamic populism in Indonesia is leaning to a form of 
religious claimant that shows a transformative movement 
from religious conservatism to a form of social piety [22]. 
There are efforts to show the good deed to the public sphere, 
including to the context of jihad verses meaning drawn into 
the political arena as done by PKS (see PKS ideology sub-
chapter). The highlight of this populism is a peaceful protest 
212 by muslims against Ahok's speech which is considered 
to debase the Qur'an. Starting from this point, the populism 
of Islam which used to be a religious claimant expression 
experienced a shift in meaning because of its interaction with 
political interests. 

The populism term as a proxy in democracy, it is used to 
measure the degree of demos through mass mobilization 
[23]. Therefore, the blasphemy issue here is a kind of shared 
agenda not only of Islamic groups but also of other political 
interests. In the context of Jakarta Election and Presidential 
Election held in 2019, it is a justification for the 
rationalization of identity politics within it. This was 
confirmed by Mietzner and Muhtadi [3], research in 2016 
which stated that Yudhoyono was behind the anti Ahok 
issue. 

The following chart shows the interrelationship of the 
political practices of middle-class muslim in Indonesia in the 
frame of Islamic populism and the accompanying identity 
politics: 

 

 

 

 

 

 
Fig. 2. Identity politics and Islamic populism of middle-class muslim 

The two poles in the chart above show the phenomenon 
of Islamic populism which has become a symptom in the 
middle-class muslim segment meet with the interests of 
Islamic groups and political parties in the frame of identity 
politics. Social media technology is the driving force to 
ignite the social actions of middle-class muslim who are in 
Islamic populism movement through the issue of blasphemy. 
Religious Claimant, which has become a factor on social 
media through new issues of religious defence, has become a 
momentum for many interests through the practice of 
identity politics. 

What is the position of the PKS? In the 212-action event, 
as institutional structural, PKS was not directly involved both 
symbolically and administratively, but the involvement of 
their cadres in the action was undeniable. If it is so, can PKS 
be said to take advantage indirectly from Islamic populism? 
Politics in my view is always speculative, meaning that we 
cannot conclude exactly how and where the voting will go. 
However, it will be more interesting if we look at the PKS 
policy strategy that utilizes the flow of populism in 
Indonesia. 

Firstly, based on interview with Ardianto the Head of 
PKS DIY Public Relation on June 2019 and the statements in 
several mass-media by Mardani Ali Sera, they said that PKS 
used the issue of the Ulema Protection Bill to attract Muslim 
voters. This discourse was raised after 212 and several 
subsequent actions related to the rampant assumption of 
ulema criminalization at several places in Indonesia. On 
social media, this issue was quite massive and was rolled out 
by PKS cadres even though it was not a trending topic. 

Secondly, PKS rolled out the identity politics discourse 
in the communities that had been their base so far, especially 
the hijrah community which was very popular among the 
urban middle-class muslims. They spread this issue to the 
other related communities such as majelis taklim, the 
women's economic empowerment community through 
Islamic issues, including targeting the millennial segment 
through muslim millennial candidates. 

Their limitations in funding resources and their inability 
to bring national figures from PKS cadres [19], seem to 
require them to carefully pay attention to the trend of 
Islamism in Indonesia. In the next stage they use to gain vote 
from various segments through Islamic issues. 

In another studies it was mentioned that PKS often uses 
identity politics as part of its way of gaining public 
sympathy. For example, in Bali regional elections, PKS uses 
the issue of Islamic unity in the middle of a Hindu Buddhist 
majority there. In the context of political choice, rolling out 
identity politics as a strategy for their political actions is 
rational amid political euphoria in party campaigns. 
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However, then, the question is whether this practice can 
be a justification of fundamentalism in their Islamic ideology 
or not? The following sub-chapter presents the writer's 
analysis of the unique PKS identity political view. 

IV. PKS IDENTITY POLITICS IN THE PLURALITY DIMENSION 
The concern about effects of identity politics usually 

dwells on the question: what about those who have different 
identities? While the democracy life in politics requires an 
equal distribution of justice for all society segments? Identity 
politics in the context of religion is also seen as causing a 
balance disruption in the society because it has the 
opportunity to grow the differences sensitivity in the midst of 
pluralistic societies. There are several different views from 
PKS related to this identity politics, which in side is a 
justification for the strategy that they are deed, but, on the 
other hand, it can also be said to be a practical manifestation 
of their political ideology. 

"Identity politics is not something to be avoided because 
everyone has their own identity in which the identity is not to 
be removed, identity still exists. However, what must be 
grown is to respect the differences of identity that exist". 
(Sukamta) 

For PKS, it means that maintaining social order in 
political dynamics does not have to leave their respective 
identities, but it is to grow a respect for all identities in 
society. If this function is achieved, the potential social 
conflict from identity politics can be avoided. 

This perspective show that creating a civil society in a 
plurality space does not leave their respective identities or 
merge into other identities, but by growing appreciation for 
various identities is a concrete form of tolerance itself. This 
practice can indirectly minimize horizontal conflict in the 
community. PKS claims that it is their commitment as an 
Islamic party from the beginning to realize the ideals of civil 
society in Indonesia, in which their concept is built on the 
pluralism and democracy principles, inclusive, accountability 
and morality [17]. 

"It means that even if, in the future, there are 
administrators or cadres who mention the verses of the 
Qur'an using Islamic jargon, it should not see as identity 
politics. But, it has become a daily life for cadres to say such 
things for sure. Unless, they only used Islamic jargon during 
the election period. Meanwhile, they never used Islamic 
jargon outside the election period. Thus, in this case, they 
have committed politicization in religion". (Sukamta) 

PKS denied what its cadres developed on social media 
and in various communities is as part of an identity politics. 
For them, that is very different from the politicization of 
Islam. The terms of Political Islam and Islamic Politics for 
PKS have conflicting meanings. 

Referring to the Nasr opinion [24], political Islam is 
defined as an attitude that makes the main goals in politics 
more worldly and pragmatic, and tends to manipulate Islam 
for economic, politic, and social interests. Whereas, Islamic 
politics [25] is part of da'wah, which is aimed to provide 
services to the community and empowering them with 
Islamic roles. PKS Islamic political practice implies that 
authority is not their sole purpose in politics. 

Therefore, in their assumptions, discourse the issue of 
Islam in the amid muslim community has basically become a 
culture of PKS cadres. Social services such as cheap 
groceries, free health checks, helping natural disasters 
victims, massive use of the Qur'an verses on social media are 
what they have often done since they transformed into 
political party. This action was carried out as part of their 
short-term target, which was to reap Muslim's vote. For the 
rest, in their view, what they are doing can be an entry for 
da'wah in society with their ideological assumptions which 
be easily accepted by the community. 

I argue that when PKS is able to develop an attitude of 
respect for other identities, it will be a good effort in 
fostering an Indonesian political culture that is friendly to 
others. At least, it is also in line with PKS policy as an 
inclusive party born from the ideology and ideals of their 
civil society. So that this attitude should not only be a party 
platform or just a political statement of figures, but it also 
followed by efforts to civilize it within the party. It is 
because the party image is a cadre which is exists on social 
media and grassroots layers. 

V. CONCLUSION 
The Islamic populism tide has not only become a turning 

point in religious awareness in middle-class muslim in 
Indonesia. Referring to some of the basic assumptions of 
populism by some observers, the populism is not just a 
religious claimant. However, its accompanying political 
context makes populism as a proxy for certain socio-political 
forces to measure the degree of state power that has been 
considered as discrimination against certain religious groups. 
The climax of populism is the mass action 212, and 
subsequent actions that are interpreted as political jihad by 
them. 

Some research literature states that there is a struggle for 
discourse there, including what is called identity politics. It is 
done not only by Islamic groups, but also political parties, 
including PKS, although PKS does not symbolically involve 
in the action. I conclude that identity politics claimed by the 
PKS as something that should not be avoided. It becomes 
their way to reap the vote of muslim society. Its form is done 
through the issue of Ulema Protection Bill and other Islamic 
issues. It becomes an illustration that socio-religious context 
from a society has a strong influence on the political 
preferences of middle-class muslim. considering that they are 
a group with rational characteristics so that their political 
preferences will be based on rationality aspects. It can be 
policies, platforms, track record of performance to the 
Islamic issues that they bring to their community. 

The next critical question is, how is the future of 
Indonesia's democracy after the legislative elections held in 
2019 coloured by strong discourse and identity politics? I 
assumes that the PKS identity politics perspectives that 
respects other identities as part of Indonesia is needed to 
develop. It will be more concrete to prove it in the social and 
political interaction of the PKS and other religious groups. 
Hence, it can bring a competitive political culture, but it still 
respects the plurality values of Indonesia. 
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Abstract - Due to changing landscape of competition, 

Islamic Banks must consider both the Muslim and non-Muslim 

segment and pay attention to the factors that shape their 

satisfaction and loyalty. This study aims to investigate the 

effect of fairness, service quality, and image on the satisfaction 

and loyalty of Islamic Banking consumers both in Muslim and 

non-Muslim segments. This research uses survey methods and 

path analysis methods. The results show that fairness, service 

quality, and image have influence on the satisfaction and 

loyalty of consumers in the Muslim and non-Muslim segments 

with varying magnitude and significance. Fairness also has the 

most significant influence on the satisfaction and loyalty of 

non-Muslim consumers. The influence of fairness in the non-

Muslim consumer segment is greater than the influence in the 

Muslim segment. This can be an indication that non-Muslim 

consumers perceive Islamic Banking products to have a fairer 

scheme than conventional products. 

Keywords: Islamic Banking, Fairness, Service Quality, Image.  

I. INTRODUCTION  

Islamic banking shows a positive trend, as evidenced by 

the growth in the number of consumers globally. This 

positive growth also occurred in Indonesia. In 2011 the value 

of Islamic Banking assets nationally was IDR 145.47 trillion 

and had grown to IDR 280.8 trillion in 2015. The amount of 

these assets contributed to 4.6 percent of overall national 

banking assets. [1] . 

One of the reasons for the development of Islamic 

banking is the flexibility in solving problems with consumers 

which is not found in the practice of conventional banks that 

generally impose penalties [2]. This development is also in 

line with the objectives of Islamic Banking practices that 

encourage equality in achieving prosperity and economic 

growth [3]. 

The non-Muslim consumers also grew and encouraged 

the internationalization of Islamic Banking products [4]. The 

growth of non-Muslim consumers mainly occurs in 

conventional banks, which also provide Islamic products 

through other divisions or subsidiaries [5]. One study states 

that the main reason for choosing Islamic Banking products 

is transparency [6]. It indicates that Islamic Banking products 

also have benefits that are attractive to non-Muslim 

consumer segments. 

Looking at the facts, the Islamic Banking has excellent 

potential to expand the target market segment for non-

Muslim consumers. Islamic Banking should no longer only 

be seen as a business to meet the spiritual needs of 

consumers. Conventional banks have become competitors by 

continuously improving product quality and service to 

consumers [7,8]. Therefore, Islamic bank managers must 

understand consumer perceptions on business operations, 

especially related to service quality [9]. 

Many studies have investigated the relationship between 

consumer satisfaction and loyalty to Islamic Banking 

products. Profit sharing schemes as a characters of Islamic 

Banking products have a positive and significant influence 

on consumer satisfaction and loyalty [10]. Some studies also 

found that service quality has a significant influence on 

consumer satisfaction and loyalty in Islamic Banking [11]. 

The Islamic approach, accompanied by service quality shows 

a positive influence on consumer satisfaction [18]. Other 

research indicates that there is a positive and significant 

effect of traditional marketing variables, namely image, on 

consumer loyalty of Islamic banking [12]. 

Research that investigates motivation in using Islamic 

Banking products found that non-Muslim consumers get 

higher benefits than conventional banking products [13]. One 

of the advantages is that sharia-based investments produce a 

more consistent rate of return [14]. Research that compares 

consumer segments finds the fact that aspects of conformity 

with sharia have an influence on satisfaction and loyalty for 

Muslim consumers. Marketing aspects, such as image and 

trust, have more influence on the satisfaction and loyalty of 

non-Muslim consumers [15]. Meanwhile, in Indonesia, 

studies that investigate and compare factors that have an 

impact on satisfaction and loyalty of Muslim and non-

Muslim consumers towards Islamic Banking products have 

never been done. 

This study aims to investigate the effect of factors outside 

of religiosity on satisfaction and loyalty of Islamic Banking 

consumers, both in the Muslim and non-Muslim segments. 

This study takes the perception of fairness variable on the 

profit sharing scheme (fairness), service quality, and 

company image (image) and their effects on satisfaction and 

loyalty of both Muslim and non-Muslim consumers. 

Therefore the question in this study is how does the 

perception of fairness, service quality, and image influence 

the satisfaction and loyalty of Islamic Banking consumers 

both in Muslim and non-Muslim segments? 

II. LITERATURE REVIEW 

A. Fairness and Consumer Satisfaction 

Several studies have investigated the effects of various 

dimensions on consumer satisfaction. Several studies show 

1st Annual Internatioal Conference on Social Sciences and Humanities (AICOSH 2019)

Copyright © 2019, the Authors. Published by Atlantis Press. 
This is an open access article under the CC BY-NC license (http://creativecommons.org/licenses/by-nc/4.0/).

Advances in Social Science, Education and Humanities Research, volume 339

148



that aspects other than quality, such as perceptions of 

fairness in service and product offerings have a significant 

influence on the level of consumer satisfaction [16]. Sharia 

principles define fairness through interest-free financing 

practices and focus on consumer reputation along with 

better service delivery [17]. In other words, the philosophy 

of Islamic banking is to share and to mobilize resources with 

risk sharing and providing the best service and transparency.  

This principle emphasizes that financing schemes must be 

based on communication and good relations between 

consumers and bankers [18]. 

Research has studied the relationship between 

perceptions of fairness in Islamic banking and comparing 

with conventional banks. A study shows that the profit 

sharing system through the Islamic mechanism can mitigate 

risk and ensure the stability of returns in various economic 

conditions. [19]. The stability of these returns has a positive 

impact on consumer satisfaction. A study states that there is 

a positive relationship between perceptions of fairness and 

the level of consumer satisfaction [20]. Other researches 

indicate that perceptions of fairness must be strengthened 

through good relations with consumers to have a positive 

impact on consumer satisfaction [21]. Therefore the first 

hypothesis in this study is: 

H1a: Fairness has a positive and significant influence on 

satisfaction of Muslim consumers 

H1b: Fairness has a positive and significant influence on 

satisfaction of non-Muslim consumers. 

 

B. Service Quality and Consumer Satisfaction 

Service quality is an output of performance 

improvements carried out continuously to provide 

satisfaction to consumers [22].  The concept of satisfaction 

also implies that consumers receive according to or exceed 

what they expect [23]. 

Service quality in Islamic Banking has become 

increasingly important in relation to a competition involving 

not only sharia financial service providers but also 

conventional banking. Factors inherent in Islamic Banking, 

namely conformity with religious teachings, are no longer 

competitive factors to create consumer satisfaction. Islamic 

Banking practitioners must pay attention to the quality of 

service to maintain their consumers [24]. 

Research shows that service quality has a positive and 

significant effect on consumer satisfaction [25]. In the 

context of Muslim and Non-Muslim consumers, a study also 

shows that service quality holds an important factor in 

creating satisfaction [26]. Therefore the second hypothesis 

in this study is: 

H2a: Service quality has a positive and significant influence 

on satisfaction of Muslim consumers. 

H2b: Service quality has a positive and significant influence 

on satisfaction of non-Muslim consumers. 

C. Image and Consumer Satisfaction 

Image of an organization convey a strong perception on 

how the products or service will be delivered to the 

consumers. Organizational image is an aggregate consumer 

perception obtained while using product or service. In other 

words, it is how consumers image an organization. The 

organizational image is the result of the interaction process 

between a company and consumers, and it helps distinguish 

it from the competitors [27]. 

Some studies related to corporate image state that there 

is a positive relationship between image and consumer 

satisfaction [28]. A study states that a positive image helps 

provide initial perceptions and expectations for consumers 

that support the creation of satisfaction after the product or 

service has been delivered [29]. An image in the Islamic 

Bank will help build trust that is closely related to 

satisfaction in both Muslim and non-Muslim consumers 

[30]. Therefore the third hypothesis is: 

H3a Image companies have a positive and significant 

influence on satisfaction of Muslim consumers. 

H3b: Image of the company has a positive and significant 

influence on satisfaction of non-Muslim consumers. 

Based on the first, second, and third hypotheses, this 

study proposes the fourth hypothesis: 

H4a Fairness, service quality and image simultaneously 

have a positive and significant influence on satisfaction 

of Muslim consumers. 

H4b Perception of fairness, service quality, and image 

simultaneously have positive and significant influence 

of satisfaction for non-Muslim consumers. 

 

D. Fairness and Consumer Loyalty 

Consumer loyalty plays an important role in the success 

of the company. Loyal consumers tend to make repeat 

purchases and promote a good corporate image. The role of 

consumer loyalty is becoming increasingly important in the 

midst of competition that makes consumer acquisitions 

unable to guarantee long-term success [31]. Therefore 

management emphasizes marketing strategies to retain 

consumers in the long term. Maintaining loyal consumers is 

a more profitable choice for companies, given the lower cost 

of maintaining consumers compared to efforts to acquire 

new consumers [32]. 

Fairness in business shows a positive relationship in 

order to build trust and create loyal consumers [33]. In 

particular, a study emphasizes the importance of fairness in 

terms of information disclosure and adherence to agreed 

procedures. In the practice of Islamic Banking, fairness also 

has a direct influence on consumer loyalty [34]. Therefore 

the fifth hypothesis in this study is: 

H5a Perception of fairness has a direct and positive 

influence on loyalty of Muslim consumers. 

H5b Perception of fairness has a direct and positive 

influence on loyalty of non-Muslim consumers. 

 

E. Image and Consumer Loyalty 

Some studies state that the use of the marketing mix or 

often referred to as 4 Ps (product, price, place, and 

promotion) are no longer effective for creating consumer 

loyalty. The increasing intensity of competition makes 

companies have to carry out relationship marketing strategies 

by fostering good relationships with consumers. [35,36]. In 

this context, a good image of the company will greatly help 

build good relations to consumers. 

Building consumer loyalty is a continuous job and 

requires organizational commitment. Some studies suggest 

that consumer satisfaction is a significant moderation in 

loyalty support [37]. On the other hand, some studies show 

that images positively and significantly also have a direct 
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impact on consumer loyalty [38]. In Islamic Banking 

practice, research shows that images also have a positive and 

significant influence on consumer loyalty [39]. Other 

research shows that the influence of this image is more 

significant for non-Muslim consumers compared to Muslim 

consumers [40]. Thus, this study proposes the sixth 

hypothesis: 

H6a Image has a direct and positive influence on loyalty of 

Muslim consumers. 

H6b Image has a direct and positive influence on loyalty of 

non-Muslim consumers. 

F.  Consumer Satisfaction and Consumer Loyalty 

Consumers feel satisfied with a product or service if 

the realization of the fulfillment of needs is felt to exceed or 

match expectations [41]. Some studies suggest a positive 

relationship between satisfaction and consumer loyalty [42]. 

A research also linked the satisfaction of Muslims and non-

Muslims consumers to loyalty. This study found that 

consumers' satisfaction has a positive and significant effect 

on loyalty to both Muslims and non-Muslim consumers 

[43]. Therefore, the seventh hypothesis is: 

H7a Satisfaction has a direct and significant positive 

influence on loyalty of Muslim consumers. 

H7b Satisfaction has a direct and positive influence on 

loyalty of non-Muslim consumers. 

Based on previous hypotheses, the eighth hypothesis in 

this paper is: 

H8a Fairness, service quality, image, and satisfaction have a 

positive and significant influence on loyalty of Muslim 

consumers. 

H8b Fairness, service quality, image, and satisfaction have a 

positive and significant influence on loyalty of non-

Muslim consumers, 

 

III. METHODOLOGY 

This study used survey method using questionnaires 

with a 1-5 Likert scale, with indicates strongly disagree, 

disagree, neutral/doubtful, agree, and strongly agree. The 

researcher obtained respondents using consumer data at two 

banks in two places, namely Bogor Regency and Bogor 

City. The first bank is a company focused only on sharia 

schemes, while the second bank is a conventional bank that 

has a sharia business unit. According to internal data from 

the two banks, there are a total of 2,260 active financing 

customers, consisting of 1,768 Muslim consumers and 492 

non-Muslim customers. 

Researchers distributed questionnaires through 

electronic media, where there were 530 questionnaires 

returned. After evaluating, the researcher only gets 512 

questionnaires that are filled in completely and can proceed 

to the processing stage. The composition of the complete 

questionnaire consisted of 352 Muslim respondents and 160 

non-Muslim respondents. Thus the survey has an overall 

response rate of 22.65 percent. Based on the segment, the 

response rate is 19.9 percent for the Muslim consumer 

segment and 32.52 percent for the non-Muslim segment. 

esearchers used the path analysis method provided by SPSS 

version 24.0.  

IV. RESULTS 

A. Validity and Reliability Test 

In the initial stage, researchers distributed questionnaires 

to 50 respondents which aimed to test the validity and 

reliability of the research instrument. The questionnaire 

consists of 2 parts, where the first part is a question related 

to the identity of the respondents, while the second part is a 

question related to the research variable.  Three items of 

questions represent each variable. Table 1 summarizes the 

results of validity and reliability tests. 

 
TABLE 1. VALIDITY AND RELIABILITY TEST RESULTS 

 

  Item num 

Corrected Item-

Total 

Correlation 

Cronbach's Alpha 

if Item Deleted 

Fairness 

1 0.380 0.827 

2 0.507 0.821 

3 0.573 0.815 

Service quality 

4 0.345 0.829 

5 0.360 0.829 

6 0.328 0.833 

Image 

7 0.522 0.818 

8 0.497 0.820 

9 0.454 0.823 

Satisfaction 

10 0.524 0.818 

11 0.529 0.818 

12 0.397 0.826 

Loyalty 

13 0.565 0.817 

14 0.628 0.814 

15 0.357 0.828 

 

 

The Pearson Coefficient value is measured at df 48 (50-

2) significance level of 0.05 (two-tailed test) is 0.279. All 

question items have a corrected item-total correlation value 

above 0.279, and this indicated that all items are valid [67]. 

The Cronbach’s alpha showed that an item deleted value of 

all items is above 0.7, which implies a high level of 

reliability. The overall Cronbach's alpha value is 0.802. This 

number is higher than 0.7 and it indicates that the overall 

questions are reliable [44]. 

 

B. Hypotheses Testing 

The regression involves two sub-structures. Regression 

in substructure 1 involves three independent variables 

(fairness, service quality, image), and one dependent 

variable (satisfaction). While the regression in substructure 

2 involves three independent variables (fairness, image, and 

satisfaction), and one dependent variable (loyalty). Table 2 

summarizes the regression results in substructure 1 and table 

3 summarizes the regression results in substructure 2. 

Table 2 indicated that:  

a. The coefficient for fairness in Muslim segment is 0.222, 

and the t value is 4.552 with a significance level of 0.000 
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(<0.05) or significant. Thus, H1a is accepted; fairness 

has a positive and significant effect on satisfaction in 

Muslim segment. 

The coefficient for fairness for non-Muslim segment is 

0.468 and the t value is 4.627 with a significance level of 

0.000 (<0.05) or significant. Thus, H1b is accepted; 

fairness has a positive and significant effect on 

satisfaction in non-Muslim segment. 

b. The coefficient for service quality in Muslim segment is 

0.112, and the t value is 1.830 with a significance level 

of 0.068 (>0.05) or not significant. Thus, H2a is 

rejected; the service quality has no positive and 

significant effect on satisfaction in Muslim segment. 

The coefficient for service quality in non-Muslim 

segment is 0.158 and the t value is 4.404 with a 

significance level of 0.000 (<0.05) or significant. Thus, 

H2b is accepted, service quality has a positive and 

significant effect on satisfaction in non-Muslim segment. 

c. The coefficient for image in Muslim segment is 0.436, 

and the t value is 9.548 with a significance level of 0.000 

(<0.05) or significant. Thus, H3a is accepted; image has 

a positive and significant effect on satisfaction in 

Muslim segment. 

The coefficient for image in non-Muslim segment is 

0.004 and the t value is 0.353 with a significance level of 

0.725 (>0.05) or not significant. Thus, H3b is rejected, 

image does not have a positive and significant effect on 

satisfaction in non-Muslim segment. 

d. The R Square in Muslim segment is 0.342, while the F 

value is 60.258, with a significance level of 0.0000 

(<0.05) or significant. Thus, H4a is accepted, fairness, 

service quality, and image simultaneously have a 

positive and significant effect on satisfaction in Muslim 

segment. 

The R Square in non-Muslim segment is 0.268, while 

the F value is 18.993, with a significance level of 0.0000 

(<0.05) or significant. Thus, H4b is accepted, fairness, 

service quality, and image simultaneously have a 

positive and significant effect on satisfaction in non-

Muslim segment. 
 
 

TABLE 2. REGRESION RESULT ON SUBSTRUCTURE 1  

Variable Coefficient t F Sig. 

Muslim 

Fairness 

 

0.222 

 

4.552 
  

0.000 

Service quality 0.112 1.830  0.068 

Image 0.436 9.548  0.000 

R Square 0.342   60.258 0.000 

Non-Muslim         
Fairness 0.468 4.627  0.000 

Service quality 0.158 4.404  0.000 

Image 0.004 0.353  0.725 

R Square 0.268   18.993 0.000 

 

Table 3 indicated that:  

e. The coefficient for fairness in Muslim segment is 0.287, 

and the t value is 6.135 with a significance level of 0.000 

(<0.05) or significant. Thus, H5a is accepted; fairness 

has a positive and significant direct effect on loyalty in 

Muslim segment. 

The coefficient for fairness in non-Muslim segment is 

0.490 and the t value is 7.753 with a significance level of 

0.000 (<0.05) or significant. Thus, H5b is accepted; 

fairness has a positive and significant direct effect on 

loyalty in non-Muslim segment. 

f. The coefficient for image in Muslim segment is 0.004, 

and the t value is 0.099 with a significance level of 0.921 

(>0.05) or not significant. Thus, H6a is rejected; image 

has no positive and significant direct effect on loyalty in 

Muslim segment. 

The coefficient for image in non-Muslim segment is -

0.004, and the t value is -0.67 with a significance level 

of 0.940 (>0.05) or not significant. Thus, H6b is 

rejected; image has no positive and significant direct 

effect on loyalty in non-Muslim segment. 

g. The coefficient for satisfaction in Muslim segment is 

0.316, and the t value is 6.752 with a significance level 

of 0.000 (<0.05) or significant. Thus, H7a is accepted; 

satisfaction has a positive and significant direct effect on 

loyalty in Muslim segment. 

The coefficient for satisfaction in non-Muslim segment 

is 0.341, and the t value is 5.252 with a significance 

level of 0.000 (<0.05) or significant. Thus, H7b is 

accepted; satisfaction has a positive and significant 

direct effect on loyalty in non-Muslim segment. 

h. The R Square in Muslim segment is 0.500, while the F 

value is 86.912, with a significance level of 0.0000 

(<0.05) or significant. Thus, H8a is accepted, fairness, 

image, and satisfaction simultaneously have a positive 

and significant effect on loyalty in Muslim segment. 

The R Square in non-Muslim segment is 0.487 with F 

value is 49.348 with a significance level of 0.0000 

(<0.05) or significant. Thus, H8b is accepted, fairness, 

image, and satisfaction simultaneously have a positive 

and significant effect on loyalty in non-Muslim segment.  

 

 
TABLE 3. REGRESION RESULT ON SUBSTRUCTURE 2 

Variable Coefficient t F Sig. 

Muslim 
Fairness 

 
0.287 

 
6.135 

  
0.000 

Image 0.004 0.099  0.921 

Satisfaction 0.316 6.752  0.000 

R Square 0.500   86.912 0.000 

Non-Muslum 

Fairness 

 

0.490 

 

7.753 
  

0.000 

Image -0.004 -0.67  0.947 

Satisfaction 0.341 5.252  0.000 

R Square 0.487   49.348 0.000 

 

V. DISCUSSION 

The results indicate that there are differences in factors 

that determine consumer satisfaction and loyalty to Islamic 

Banking products both in terms of the significance and the 

magnitude of contributions. Service quality has no 

significant effect on satisfaction of Muslim consumers. The 

company's image also has no significant effect on 
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satisfaction of non-Muslim consumers. While in terms of 

loyalty, the company's image does not have a significant 

effect, both in the Muslim and non-Muslim segments. Table 

4 summarizes comparison of the effects of each independent 

variable on satisfaction and loyalty in the Muslim and non-

Muslim consumer segments. 
 

TABLE 4. COMPARISON BETWEEN MUSLIM AND  

NON-MUSLIM SEGMENT  

 

  Muslim Non-Muslim 

Effect on satisfaction   
Fairness 0.222 0.468 

Service quality 0.112* 0.158 

Image 0.436 0.004* 

R Square 0.342 0.268 

Effect on loyalty     

Fairness 0.287 0.490 

Image 0.004* -0.004*' 

Satisfaction 0.316 0.341 

R Square 0.500 0.487 

 

Service quality does not have a significant effect on 

consumer satisfaction in the Muslim segment. This result is 

in line with research involving the service sector with an 

intense competition [45]. With the growth in the number of 

Islamic banks, the quality of service has become a standard 

practice and cannot be the only determinant of satisfaction. 

On the consumer side, service quality has been seen as a 

common thing, so it does not have a significant impact on 

satisfaction. However, service quality has the greatest effect 

on Muslim consumer loyalty and is significant for non-

Muslim consumers. Consumers view that even though 

service quality has become mandatory, but a lack of this 

factor will make consumers turn to other Islamic banking 

providers. 

The findings also show that the image does not have a 

significant influence on satisfaction, especially in the non-

Muslim consumer segment. Image also has no significant 

effect on consumer loyalty in both segments. This finding is 

in line with a research that states image cannot have an 

impact on consumer satisfaction and loyalty. The study also 

emphasizes the importance of service quality in confirming 

the image in order to create satisfaction and loyalty [45]. 

The interesting finding is that fairness makes the most 

significant influence on satisfaction and loyalty of non-

Muslim consumers. This finding is in line with a research 

that indicates fairness guarantees consumer openness and 

has a positive impact on consumer satisfaction and loyalty 

[46]. This study also reveals that the contribution of fairness 

to satisfaction and loyalty of non-Muslim consumers is 

greater than to Muslim segment. It indicates that non-

Muslim consumers perceive Islamic Banks' practices to be 

fairer than conventional banks and make fairness as a 

critical consideration in choosing banking products. 

 

VI. CONCLUSION 

This study concludes that fairness and image have a 

positive and significant influence on consumer satisfaction 

in the Muslim segment. Meanwhile, fairness and satisfaction 

have a positive and significant influence on consumer 

loyalty in the Muslim segment. 

This study also concludes that fairness and service 

quality had a positive and significant influence on consumer 

satisfaction in the non-Muslim segment. Fairness and 

satisfaction also have a positive and significant influence on 

consumer satisfaction in the non-Muslim segment. 

Fairness becomes the most significant influence on the 

satisfaction and loyalty of non-Muslim consumers. This 

contribution is also more significant than the contribution of 

fairness on the Muslim segment. The result indicates that 

non-Muslim consumers consider fairness as a critical factor 

in choosing banking products. They also perceive Islamic 

Banking products as having a fairer scheme than 

conventional ones. 

 

VII. LIMITATIONS AND RECOMMENDATIONS 

The results and implications of this study must be 

considered in light of the intrinsic limitations of survey 

research. The nature and relatively small size of the sample 

limit the capacity to generalize research findings. This study 

also only takes samples in Bogor region so that it is likely 

that different results will be found in other regions. Further 

research can be done nationally or take samples in other big 

cities to expand the generalizations of the study. 
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Abstract—This paper aims to describe the efforts of 

community resilience in the eruption-prone area of 

Mount Merapi, Yogyakarta Special Region, Indonesia. A 

qualitative method was employed through interviews 

and observations to collect the data from participants 

selected through a snowball sampling technique. The 

secondary data were also used to support the 

information needed. The findings of this study suggest 

that the community attempts to anticipate various 

disaster risks by building disaster relief houses in which 

long-standing social relationships have existed among 

the people, and by intensively cultivating their land such 

as planting trees. The residents living in the eruption-

prone area of Mount Merapi also continuously carry out 

technical and ecological actions passed down from 

generation to generation.  

 

Keywords —resilience, disaster-prone, community 

 
I. INTRODUCTION 

 

 Community-based disaster management has 

been unquestionably imperative since the 

communities have experiences in overcoming 

disasters [1-2] so they can manage themselves, 

community, and the environment before, during, and 

after disasters.  

 By this, the impact of disasters such as 

poverty and life dependence due to such calamities 

can be reduced [3]. This is caused by the various 

disaster risks can be well anticipated earlier [4-5], so 

that community-based disaster management 

prioritizing local actions through generations becomes 

a value system of people living in disaster-prone areas 

[6-7]. Furthermore, local knowledge can help these 

indigenous people to easily adapt to the disaster-prone 

environment and to make them survive [8].  

 There have been many studies of people 

surviving in disastrous areas, such as the survivors 

from the eruption of Mount Merapi [9-14]. Similar 

studies on floods in Bangladesh have also been 

deliberately carried out by several researchers [15-17]. 

Furthermore, the efforts was done by Konyak tribe, 

Nagaland, India to deal with floods, storms, 

landslides, and forest fires [8]. 

 The synthesis of the above research leads to 

the notion that the community has been consciously 

understood their living environment as a disaster-

prone area, and they have demonstrated great 

resilience to disasters. They presumably obtain 

relevant knowledge on how to deal with disasters 

from the local community, so that every time a 

disaster occurs, they are able to re-adapt to the disaster 

risks such as hunger, loss of life, and even life 

dependence in a post-disaster situation. The above 

studies also indicate that there is no instruction from 

the government to permanently evacuate from their 

residential area because the disaster does not occur 

every year, so that these settlers return to their homes 

after the catastrophe is over.  

The current study particularly focuses on the 

actions taken by indigenous community returning to 

their previously abandoned homes in the disaster-

prone area of volcanically active Mount Merapi to 

describe how their remarkable resilience let them 

survive the difficult conditions. As reported, many 

years after the 2010 eruption, these residents had 

repeatedly survived the unexpected 2016 and 2018 

volcanic phenomena, in which the mount released 

volcanic ash. The rest of this paper will describe the 

research method, findings, and conclusions. 

   

II. RESEARCH METHOD 

 

The present study employed a qualitative 

method to examine the resilience of people living in 

the slopes of Mount Merapi in Yogyakarta Special 

Region, Indonesia. The snowball sampling technique 

[19] was used to select the research participants 

categorized into two: 

1. Figures having a close relationship with the 

community, namely the head of the Sleman 

Regional Disaster Management Agency, head and 

secretary of Cangkringan sub-district, head and 

secretary of Umbulharjo village, and the head of 
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Pangukrejo hamlet. 

2. Local figures such as religious leaders, youth 

leaders, and village elders. 

 To collect the data from the informants, 

interviews and observations were carried out [19]. The 

observations were carried out through participant and 

non-participant techniques. They aimed to explore the 

data that cannot be revealed through interviews. In 

addition, secondary data obtained from previous 

research, newspapers, magazines, journals, and local 

newspapers were used to supplement the data needed 

in this study. 

 Both primary and secondary data were 

analyzed qualitatively. The primary data were 

gathered through interviews whose results were 

transcribed. Likewise, information from the 

observations was used to do the triangulation of the 

interview results.   

 The analysis of qualitative data was carried 

out by referring to an interaction model [20]. This 

model consists of stages, namely collecting data, 

reducing data, presenting analyzed data, and drawing 

conclusions. The study was carried out in Pangukrejo 

hamlet, which after the eruption of Mount Merapi in 

2010, the residents suffered from severe damage, but 

they were back and built the resettlement. 

 

III. RESULT AND DISCUSSION 

 

A. Resident Harmonization  and Mount Merapi 

 The residents who occupy the slope of Mount 

Merapi carry out social actions to survive in the 

eruption-prone area. They have maintained 

harmonization with the natural environment of Mount 

Merapi since childhood and have been well-socialized 

through generations, and this has become a value 

system for people in Mount Merapi [11,13]. When 

Mount Merapi erupted, they did not consider eruption 

as a disaster because it brings benefits for them both 

economically and socially [10]. The value is passed 

down through the generations. The value inheritance, 

will continue if there is an inheritance of traditional 

social actions. Actions are traditional irrational, 

because these are carried out continuously in the same 

way and without considering changes that occur in 

society [21]. 

 

B.  Technical Actions  

The community ability to know the 

ecological conditions can be shown by reading natural 

changes such as fallen trees and leaves, and the release 

of animals from the forest on Mount Merapi as one of 

the eruption signs. Also, ecological knowledge of 

fauna symptoms can be indicated by the people’s 

belief in the behaviors of animals coming out of the 

forest on Mount Merapi. Similar research in India 

showed that animals in the wood will come out if 

there is a noise and the air temperature increases. This 

ability is used as an initial mitigation effort so that 

casualties and losses can be anticipated. They can save 

some valuables, including livestock, which are kept by 

relatives or acquaintances living outside the hamlet 

[8]. 

Building a house in groups and a fenced 

house facing the main streets is a technical action by 

the residents to protect themselves from the material 

threats of Mount Merapi if it is in an active condition. 

Thus, the technical experience is used as a way of 

early mitigation of citizens. A technical experience 

can be recognized if the residents have experienced 

disasters and even they are not even willing to leave 

their homes because they have had the resilience to 

disasters [8]. This also happens to people living in 

flood-prone areas; they experience floods every year, 

but the residents anticipate various losses by building 

high houses where seeds can be stored so that when a 

flood happens, they have food security [15].  

 

    C. Ecological Awareness 

Beside that, the residents of Pangukrejo 

hamlet have an awareness of ecological actions. The 

ecological awareness is a condition in which people 

know that their area is prone to disasters, so they have 

ways to anticipate disasters by employing a piece of 

land [8]. For Pangukrejo people, their land is a source 

of livelihood to build houses and to do economic 

activities such as raising stock and farming, which are 

all done on the land. Therefore, even though the land 

has been devastated by the eruption of Mount Merapi, 

for them, the land remains useful as a source of 

livelihood that must be maintained [13, 14]. 

Since the condition of the land in Pangukrejo 

is uneven, planting hardwood trees such as durian, 

bamboo, jackfruit, and Sengon (Albizia chinensis) is 

suitable for agriculture. These trees are considered 

having not only economic value, but also functions to 

ward off the materials of Mount Merapi. Bamboo 

trees as an example are considered to have a strong 

endurance to ward off cold lava flows, so that homes 

of residents will survive the risk. Likewise, durian, 

Sengon, and jackfruit trees can hold the volcanic ash, 

so that residents' houses can be protected from them 

every time an eruption occurs. 

The technical and ecological awareness are 

the form of community resilience to survive in 

disaster-prone areas [8]. Resilience is developed based 

on their long-standing experience, so that if the 

community knowledge is not included in the disaster 

management, there is a tendency for the residents to 

reject the government’s programs offered to them, on 

the grounds that they have experiences in managing 

disasters even they have the resilience for before, 

during, even after a disaster occurs. 
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IV. CONCLUSIONS 

The disaster management carried out by the local 

living in disaster-prone areas has become a part of 

their life. As the efforts to anticipate the various 

disaster risks, they carry out technical actions and 

ecological actions, i.e., building disaster relief houses 

in which they keep the long-standing social 

relationship and utilizing land by planting hard trees. 

The technical and ecological actions are conducted 

from generation to generation, so that they become a 

traditional resilience action of the residents living in 

eruption-prone areas of Mount Merapi. 
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Abstract— Social network sites offer many advantages to 

interact and communicate. On the other side it also increased the 

risk especially on personal communication. In this descriptive 

qualitative study we examine the marital privacy information 

disclosure on Facebook, online infidelity, and the effect of both 

on divorce. We conducted online interviews to 16 Facebook users 

of single man/woman who have divorced in last 5 years. We 

investigated the content of their status and the disclosure on 

Facebook, their online infidelity, and the effect of both on 

divorce. 

The expected finding is to understand how the disclosure of 

marital privacy on Facebook encourage an online infidelity that 

eventually become the cause of divorce cases. 

Keywords—Social media, marital privacy disclosure, online 

infidelity , divorce  

I. INTRODUCTION  

The daily lives of Indonesian people today are 
inseparable from the internet and social media. Social media 
is one of the results of technological developments that have 
a great contribution on communication and socialization. 
Everyone has a social media account, even more than one 
social media account, which allows one to communicate, 
interact, and establish relationships with other people around 
the world. This new technology has been widely accessed 
and has become a daily necessity, becoming a lifestyle, even 
increasing one's standard of living. 

The development of gadgets and smartphones allows 
everyone to access information and interact whenever and 
wherever. Research conducted by We Are Social, a British 
media company that works with Hootsuite, shows that the 
average of Indonesian people takes 3 hours 23 minutes a day 
to access social media. Indonesia's total population is around 
265.4 million, and 130 million are active social media users. 
The most downloaded applications are WhatsApp, Facebook, 
Instagram and Line. Facebook became the most visited 
social media with an average online duration of 12 minutes 
27 seconds per visitor. The average age of Facebook users is 
24-48 years old, 44% of them are women [1].  

Every technological development produces two different 
sides. Social media is a very effective medium of 
communication and interaction to achieve communication 
goals. On the other hand, we cannot avoid the negative 
effects. Communication using internet media has an impact 

not only on communication behavior but also on the flow 
and variety of communication message content. Every day, 
we face the invasion of messages in various forms, contents, 
and ways, even information that might not be useful for us 
[2]. 

The development of information and communication 
technology have a positive impact on build and maintain 
relationships with other people throughout the world. It  can 
be used to share information anytime and anywhere, 
communicate without borders, fill the leisure time, or online 
learning. While the negative impacts are reducing face to 
face interactions, reducing physical activity so that it has a 
negative impact on health, costs both to buy gadgets and 
internet packages, eliminate some jobs because of being 
replaced by technology, and also loss of privacy especially 
on the use of social media [3]. 

Divorce rates in Indonesia increased rapidly year to year. 
Since 2000, the increase in divorce cases has reached 15-20 
percent of total marriages each year. Many factors encourage 
increased divorce rates, such as economic problems, 
domestic violence, marital conflict, unpreparedness due to 
early marriage, and infidelity. The presence of social media 
is also suspected to be one of the factors supporting the 
increase of divorce cases in Indonesia. Although it is not the 
main factor that significantly causes divorce, online infidelity 
is one of the supporting factors. In several studies, it was 
found that infidelity both in real life and on social media can 
occur when a person faces problems in the household [4]. 

In this study we investigate the disclose of marital 

privacy information on Facebook, online infidelity, and the 

effect of both on divorce. The expected findings  of  this  

study is to understand how the disclosure of marital privacy 

on Facebook encourage an online infidelity that eventually 

become the cause of divorce cases.  
We conducted online interviews to 16 Facebook users of 

single man/woman who have divorced in last 5 years, and 
investigated the content of their status and the disclosure on 
Facebook, their experience on online infidelity, and the 
effect of both on divorce 

. 
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II. LITERATURE REVIEW 

A. Online Interpersonal Communication  

Information technology allows everyone to communicate 
with each other wherever and in any situation. Since the 
world wide web era found by Tim Berners-Lee in 1991, 
communication patterns have changed from face to face 
communication and verbal communication, becoming media 
communication. The advantages of media communication 
include, in terms of time, being more effective and efficient, 
requiring no physical presence, and thus overcoming 
geographical constraints. 

Some experts say communication media has weaknesses 
in terms of expressing expressions, which are not easily 
represented in the form of words. This assumption is denied 
that the obstacle can be overcome by the presence of 
emoticons, even though the use of emoticons is still 
questionable. The use of emoticons can be for reasons of 
writing style, language preference, or ease of describing 
moods. Whatever the reason, communicating using media 
does not eliminate the essence of the meaning of the 
message.  

Communication is not only about sending message but 

also about producing and exchanging meanings. While 

interpersonal communication  refer to communication 

between two people that take place face-to-face (dyadic 

communication), where the process takes place 

spontaneously and informally, with maximum feedback 

between the participants, and the role of each participants 

are flexible.  

Interpersonal communication can be viewed in a variety 

of ways, each of which can help us to better understand the 

overall communication process. Interpersonal 

communication can occur in any environment, be it formal 

or informal. Most of the interpersonal messages are informal 

and face-to face encounters. With the exception of telephone 

conversations, most of the interpersonal communication 

involves people close enough to see and touch each other 

[5]. 

In the era of internet,  we connected with lot of essential 

things in our everyday life, and by the use of gadget, many 

task has becomes easier and social contacs has been 

increased. We can access and share any information anytime 

and anywhere, with people from different parts of the world 

together to communicate with each other across the world. It 

gives an opportunity to improving communication, to meet 

new people online and establish a friendship, even to share 

the personal information online.  

The development of social networking sites has 

consequences on communication patterns using computer 

media. Communication with computer media can occur in 

the context of mass communication or interpersonal 

communication. In this study, the focus is on interpersonal 

communication through Facebook. 

B. Social Media : Facebook 

The new communication technologies are actually  an 
extensions and convergences of communication technologies 
that make possible for human to do business, share 
information, even  sustain personal relationship. It makes 
interconnectivity between various devices that enhance the 
convenience  to interact with others around the world. In 
collaborate with internet technology, social media being one 

of innovations in communication technology that  also 
crucial in  people’s nowadays life. As noted before, 
Facebook became the most visited social media with an 
average online duration of 12 minutes 27 seconds per visitor 
[1].  

The growth of social media users, has attracted the 

attention of researchers especially related to the effects of 

media on human life. Social media are used to find friends, 

(re)connect with old friends, family and relatives, maintain 

relationships, share information, join group, create and 

manage events, pass time, and much more.  It is not only 

allows people to know more about others but also provides 

an opportunity to tell about  themselves and socialize with 

others.[6] Facebook provide the user  the ability to disclose 

and share their information including personal information 

such as birthday, favorite activities, hobbies, place of work, 

education, daily activities, status updates, photos/videos, 

wall posts, links to their favorite websites, associations and 

interactions with other user and groups, relayed thoughts 

and conversation between others users and more [6]. 

Many researcher noted social media has negative effect 

on people’s life, such as reduced face to face interaction, 

enhance social cohesivity, and even loss of privacy [3]. 

Interpersonal disclosure used to be something that was 

intimate and private. Facebook has changed that perception  
And Facebook become one of the causes of divorce 

because it provides an opportunity to disclose personal 
information to public areas including marital private 
information and the opportunities for online infidelity. 
 

C.  Privacy Disclosure on Social Media 
Communication on social media complements face-to-

face conversations and other mediated forms of 
communication, and even reinforce communication in other 
channels. However, it also involves privacy risk of sharing 
private information.Westin in [7]  defined privacy as “ the 
claim of individuals, groups, or institutions to determine for 
themselves when, how, and to what extent information about 
themselves in communicated to others”. While Altman in [6]  
define privacy as “ selective control of access to the self”, or 
interpersonal boundary control through which  individuals or 
larger social unit aims to achieve a temporarily desired level 
of interpersonal contact.  

Privacy is necessary to maintain personal autonomy, 

emotional release, and self-evaluation as well as limited and 

protected communication, so it is linked to self-disclosure. 

Sandra Petronio have developed Communication Privacy 

Management (CPM) theory that shows us how someone 

controls privacy information, whether it is hidden from 

others, how much information can be shared with others, 

and to whom privacy information will be shared [8].  

Communication Privacy Management (CPM) theory 

stated : (a) People believe that they own and have a right to 

control their private information; (b) People control their 

private information through personal privacy rules; (c) 

Others that given access for the private information become 

co-owners; (d) The owner and co-owners  negotiate a 

mutual privacy rules of telling others; (e) Private turbulence 

occurs when the privacy rule is violated. 
The management  of privacy consist of three main parts 

of model : privacy ownership, privacy control, and privacy 
turbulence. Privacy ownership refers to who owns the 
information, including the second party namely co-owner of 
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the private information. Privacy control is  the negotiation 
among the owners of private information about the rule in 
order to keep or disclose to others. Moreover, privacy 
turbulence is the condition where the owners of private 
information lose control, break the rule and disclose the 
private information to other party.  

In the context of social media, privacy  turbulence may 
happen wider and faster  because everyone may participate in 
the conversation. Once the private information disclosed via 
social media, the owner can not stop  the spread. The 
different from human face-to face communication is that in 
the face-to-face communication, this private information can 
be managed by the rule negotiated between the owner and 
co-owners. In computer mediated communication, the 
control of privacy  information-being disclose or not- is on 
the owner’s hand. Once it is reveal, then the effort to stop the 
wider spread will be useless [.9] 

Grenee in [6] define self-disclosure as an interaction 
between at least two individuals where one intends to 
deliberately divulge something personal to another. 
Meanwhile, Derlega in [6] said that  self-disclosure acts are 
both voluntary and intentional and comprise verbal and non-
verbal acts, thought, feelings, experiences, aspirations, fears, 
likes and dislikes. Self-disclosure has been  reported  to be 
generally rewarding in terms of forming intimate 
associations, social contacs and friends, receiving social 
acceptance and approval. 

The degree of intimacy in communication shows on  the 
amount of disclosure - the frequency and duration of user’s 
disclosure- and the depth of disclosure. We assumed that if 
someone believe that the others with whom the information 
is being shared on social media will take appropriate 
decisions or not, the will develop a boundary structures with 
high ownership possibilities and disclose more information 
(amount and depth) about themselves.  

In the CMC context, Jiang in [6] reported that the amount 
and depth of self-disclosure is directly related to their 
percieved value of the desire outcome. So did Cho and 
Walrave found that  the motive  of using social media 
influences the disclosure and privacy settings. 

III. RESEARCH METHOD 

In this qualitative descriptive research, we conducted 

online interviews to 16 Facebook users of single 

man/woman who have been divorced in last 5 years. We 

investigated the content of marital privacy information 

disclosure on Facebook, their experience on online 

infidelity, and the effect of both on divorce. The condition, 

process, and the connection of any important aspect that 

found in this research being studied and described in this 

paper.  

This study applied Petronio’s Communication Privacy 

Management (CPM) theory and exploring the disclosure of 

marital privacy information of an active social media users 

and its consequences on online infidelity and divorce. 
Data analyzed in 3 part. The first is the marital privacy 

disclosure, the second is online infidelity experience, and 
then  the impact of both on divorce.    

IV. FINDING AND DISCUSSION  

Social media  that dominates nowadays human 
interaction, need to manage the privacy. The management  of 

privacy consist of three main parts of model : privacy 
ownership, privacy control, and privacy turbulence.  

A. Marital Privacy Disclosure in Facebook 

The privacy ownership refers to who owns the 
information about the person. It is not about the original 
owner, but also the second party that has shared information 
because the original owner reveals them [10]. Previous 
studies conducted by Chennamaneni and Taneja [6] found 
that  self disclosure on social media  is particularly  
rewarding in terms of forming and fostering relationship, 
building social capital, and managing identity. 

According to boundary management perspective, a 
marital couple manage their talking about private matters 
each other, manage the ballancing need for disclosure and 
the need for privacy. Any prerequisite condition needed for 
disclosure and the strategies of disclosing may use to tell and 
to reply private information, such as setting, reciever, sender, 
and the relationship characteristic [11] 

A personal information does not mean esspecially 
sensitive, privacy, or embarrassing [12].  In this study, 
marital privacy information refers to all  information about 
the spouse relationship, that should be kept as unpublish 
information. In relation with sharing information in 
Facebook, we asked participants to remember and describe a 
recent situation involving a marital privacy disclosure.  

First, we asked participants about the information they 
considered as privacy information, including  about the self 
(feeling, thoughts, opinion), family affairs and romantic 
relationship, problem and conflict of any kind, personal 
achievements and experiences, health conditions, and 
financial situation. Meanwhile, the concept of privacy 
information according to participants varies, between 
information that must be kept alone or may be shared with 
limited people 

For example, Fitri (38)- two years divorcee-  described 
privacy as keeping information to herself and not sharing to 
others at all : “ There is so many things in our life  that I 
want to keep on myself, and be my concern only... If I want 
to share this privacy information, I have to choose someone I 
trust”. Contrast with Fitri, Dicky (34) – six months having an 
affair with an office mate- described privacy as a bounded 
sphere with limite person in this boundary, to whom he share 
privacy information. 

Then, we asked participants about information they 
considered as marital privacy information, and the answers 
are sex and romantic (intimacy), achievements, and marital 
conflict. Some participants added work, personal 
information, and personal stuffs as privacy information that 
should not be share to public. 

As mentioned earlier, the willingness to disclose privacy 
information depended on the need for disclosure, trust in the 
partner, and the availability of alternative communication 
channels. The rules of sharing information is different 
between online and face-to-face communication. In online 
context, participants seem like stronger to control their 
privacy than in  face-to-face context, because of the risk 
being wider spread and  the opportunity to reconsider before 
disclose. Social media audiences are potentially large and 
anonym even can not  be physically perceived. And as a 
digital data, the information shared in social media are 
persistent, replicable, searchable so that the concept of co-
owners in this context is unavailable, except they consider 
the depth and breadth of disclosure through interpersonal 
communication with trusted online friends, and moving to 
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private channels such as Messenger. This following 
paragraph will discuss about marital privacy information 
disclosure in Facebook according to participants. 

 
Sex and romantic (intimacy) 

Sex and romantic (intimacy) considered as the most 
private of marital privacy information which must be 
carefully considered before disclose it in social media. For 
couples, sex and romantic relationships (intimacy) is 
something that is not feasible to disclose to public. 
According to some participants, speaking about sex, 
romanticism, and intimacy even though in a relationship with 
a married couple is culturally taboo. They are more 
comfortable discussing about this with close friends in face-
to-face communication context, with limited boundaries. 

Furthermore, participants also considered that disclosing 
sex, romantic, and intimacy issues on Facebook must 
consider the norms adopted by the community,  what was 
generally accepted by public, considered the politeness, and 
did not result moral and law problems. For example 
uploading images or intimate photos, or expressing romantic 
feelings for their spouse. 

This participant's view also applies to the relationship of 
cheating partner, in a much more controlled level. Usually 
information about relationship status with spouses and 
cheating partners is expressed differently. The status of 
spouse is usually revealed in a Facebook account profile, 
while information about a special relationship with a 
cheating partner is usually revealed from comments or 
"likes" on someone's status, or not responding at all but 
communicating in private through private channels. 

 
Achievements 

Achievements are also described as a privacy 
information, but not really connected with  marital status or 
marital privacy information. For some people, assets are not 
need to be revealed on social media. Besides unethic, they 
don't want to invite criminals. Some participants argued, 
revealing personal achievements arouse pride, show family 
success, and get praise. But it feels better to keep it as private 
information and it is not something that should be known by 
public. 

In the family, husband and wife may have their own 
income. One of the participant's considerations to avoid 
revealing income and property through social media is not to 
create a feeling of rivalry between husband and wife 
 
Marital Conflict    

Many studies found that disclosing domestic conflicts 
can lead to divorce. As mentioned earlier, the participants in 
this study were divorcee who have been divorced in the last 5 
years, both men and women. 

We explore participant’s experiences in using social 
media before, during the process, and after divorce, whether 
they reveal marital conflicts on Facebook or not. Participants 
argued that revealing a husband and wife conflict on 
Facebook is embarrassing and also opened the chance for a 
third party to involve in conflict which might actually make 
things worst. 

 

 
Fig 1. How participant express their felling on Facebook 

Instead of revealing on Facebook, participants choose to 
talk to their closest friends - not close family - in a face-to-
face communication. 

Three participants said that during and until the divorce 
process, they chose to close their Facebook account in order 
to avoid the divorce process being known by public, because 
divorce always considered as a failed marriage and it is 
embarrasing, and did not want to involve many people (even 
close friends or family) during the problem. 

During a marital conflict,  participants express feelings 
on Facebook with symbolic language, wise words, or 
emoticons that represent feelings. For example, Fitri, who 
just found her husband being involved with another woman, 
wrote  a status like shows on Fig. 1. 

That simbolic sentences represent her feeling. Although 
did not disclose clearly,  public could suspect that this 
participant was in conflict with her husband, but can not be 
sure whether Fitri was truly in marital conflict or not. 

Meanwhile, a different way to disclose done by Nissya 
who prefers to share a link that represents her feeling when 
she were in conflict with her husband. According to Nissya, 
the links she shared not only to express feelings but also to 
motivate herself to be stronger. Sometimes she also hopes 
that her husband will read the shared link - although it is less 
likely- to see what Nissya feels. 

As mention earlier,  privacy disclosure needs any 
conditions and strategies for participants, not only when 
uploading status, but also in responding by comments or 
answering questions. Likewise in responding the status of 
others, it also need any conditions that support whether to 
clearly disclose privacy information, use symbols, or share 
links. 

The relationship closeness with someone is also one of 
the factors that influence the disclosure of marital privacy 
information. Being closer and more often communicating 
with friends by online, increasing the trust to others so that 
more convenient to disclose their privacy information. 

B. Online Infidelity 

Internet brings the change on today’s personal 

relationship in the context of social media. The uses of 

social media had given arise to a new challenge in married, 

namely online infidelity. Commonly, infidelity understood 

as a violation of the marital agreement, a betrayal of one's 

trust, and a threat to the marital bond. There were two types 

of infidelity: sexual and emotional infidelity. The increasing 

of the use of social media, produced a new type of infidelity: 

online infidelity. 
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Fig. 2. Express feeling by share a link 

 

The concept of online infidelity refers to a romantic 

and/or sexual relationship with someone other than the 

spouse, which begins with an online contact and is 

maintained mainly through electronic conversations that 

occur through online media.  

First, we asked participants about their concept of online 

infidelity, then we classified the answer on three condition : 

(1) Violations of marriage institutions that exclusively 

involve emotional and sexual aspects, so that engaging 

emotionally and sexually with other people who are not 

their spouse is a form of infidelity ; (2) Intimate 

conversations carried out in a confidential context and 

hidden from their spouse are a form of infidelity ; (3) 

Intimate relationships that involve intimate conversation 

and/or sexual intercourse with other people that hidden from 

their spouse and violate the principles of trust between 

husband and wife are a form of infidelity. 

From the definition above, then we asked the 

participants about their experience with online infidelity. 

Four participants  -they are men-  said that they have an 

experience on online infidelity. Aldo (37) had his infidelity 

ended in divorce but he did not marry his cheating partner. 

The remaining three participants claimed that they have an 

affair by online, but their affair considered as not a serious 

affair, only in the form of intimate chat. When  this 

infidelity caught by their wife, it cause a temporary quarrel 

but it have not been  ending in divorce. 

While another six participants were women, and had 

experience with online affairs. The two women participants 

(Fany, 29 & Yuli, 34) committed an online infidelity and 

ended in divorce. Nevertheless, they remain in a secret 

relationship, but they did not marry with their cheating 

partner who is still in marriage with another woman. 

The remaining 4 participants claimed that they have 

never involved in an affair, but they ask for divorced 

because they found their husbands having an affair and two 

husband finally marry the women with whom they had an 

affair. 

Further, the participants were asked, when they were in 

conflict with their spouse -in relation with online infidelity- 

to whom they disclosed their privacy and whether they 

expressed their feelings by uploading status on Facebook. 

Most participants claimed not to disclose the conflict 

through a Facebook account. Even if they want to write 

status, they use certain sentences that they thought will not 

directly understood by public. Fig. 3 shows the way 

participants express their feelings on Facebook while they 

were in marital conflict. 

When they were in marital conflict with spouse, usually 

the participant disclosed to their closest friend -not to one of 

their family members-  in the context of face-to-face 

communication. Generally, the information they reveal to 

closest friends was not detail about the conflict except they 

did it to a friends who are very close and someone they can 

trust.  

In the context of online disclosure, they disclose just a 

little information about this marriage conflict only to online 

friends they can trust based on their experiences before and 

through personal message. When participants asked whether 

participants chose same-sex friends or not while they 

disclose their marital conflict, most participants chose the  

 
Fig. 3. Feeling expression while in marital conflict 

 

same-sex friends, but some participants chose based on trust 

in close friends whether they were same-sex or not. 

Then we asked participants their opinions about the risk 

of disclosing privacy information in Facebook about online 

infidelity and furthermore the risk of online infidelity 

towards divorce. Most participants stated that not all 

disclosures of marital privacy information could lead to 

online infidelity. But it can happen if it is followed by 

intensive personal communication and involves emotional 

aspects. According to participants, the risk of privacy 

disclosure on Facebook on online infidelity is not 

significant. 

While the participants' opinions about the risk of online 

infidelity on divorce were also not significant. Infidelity is 

believed cause hurt and eliminate trust, but it is not a main 

factor in causing divorce. Only online infidelity that 

involves emotional and sexual aspects has the potential to 

cause divorce, unless the spouse cannot accept the online 

infidelity and ask for divorce. 
Disclosing marital privacy information on Facebook and 

online infidelity is considered not the direct cause of divorce. 
Other conditions are needed that encourage divorce. 

 

V. CONCLUSION 

In this article, we examine the marital privacy 

information disclosure on Facebook, online infidelity, and 

the effect of both on divorce. The expected findings  of this  

study is an understanding of how the disclosure of marital 

privacy on Facebook encourage an online infidelity that 

eventually become the cause of divorce cases. 

The result suggest the disclosure of marital privacy 

information have no relation with online infidelity and there 

are  many other conditions needed before social media is 

considered as the cause of divorce. 

Our participants define the most privacy information in 

marital relationship is sex and romantic (intimacy), 

achievements, and marital conflict. The reveal of these on 

Facebook considered as taboo, useless, and  have any 

negative impact. The disclosure of marital privacy 

information done using symbolic language, sentences that 

are not vulgar or share links that represent the feelings. 

Disclosure of marital privacy information is not directly 

related to online infidelity, unless followed by intensive 
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interpersonal communication through private message. And 

the online infidelity is not directly causing divorce, unless 

involving emotional and sexual aspects, or the spouse could 

not accept the infidelity and asked for divorce. 

In sum, this study demonstrates the importances  of 

investigating management disclosure of marital privacy 

information by marital couples on social media, disclosure 

of private information between marital couples, and 

communication strategy to improve relations that have been 

damaged by online infidelity.  
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Abstract—This paper aims to elaborate the role of Sufism, 

especially within conventional forms of Sufism (tarekat) in 

shaping the construction of identity among the Urban Youth. 

The rise of Urban Sufism, as characterized by the 

mushrooming of Sufi-like practices among the urban Muslims 

across the country, such as Majelis Dzikir, Shalawatan, and 

other forms of religious activities, led by some influential 

figures, such as Arifin Ilham, Abdullah Gymnastiar, and Yusuf 

Mansyur, have forced some conventional Sufism to adapt to 

the needs of younger generations. In some cases, this changes 

the face of conventional Sufism, which previously associated 

mostly with elderly and silent activities, to be more dynamics 

because of the present of younger generations. Collected data 

from observations, interviews, and documentations are 

analyzed using rational choice theory to capture reasons and 

inflences behind the involvement of younger generation within 

a conventional Sufism. The study concludes that there are 

significant changes within a conventional Sufism in terms of 

ritual’s goals, how to achieve them, and where the ritual is 

taken place. The practices of Sufism, in many cases, become a 

new form of identity for younger generations, especially for 

those from urban areas.  

Keywords—Sufism, Identity, Youth, Urban, Commodification  

I. INTRODUCTION 

During last decades, new models of Islamic religiosity 
that emphasize on experiential or spiritual aspects of Islam 
and new institutional frameworks for cultivating Islamic 
spirituality have, made significant contributions to the 
growing popularity of Sufism in recent years in Indonesia. 
The new frameworks include convocations like the ‘majelis’ 
for the practice of popular emotive Sufi rituals like dzikr, 
shalawat and mujahadah,  outside the Sufi orders, and semi-
academic courses, workshops and ‘training’ on Sufism run 
on a commercial basis. As Julia Howell  has shown, not only 
have these novel ways of organizing Sufi education and 
practice succeeded in increasing the level of public 
participation in Sufi activities across the social strata and age 
groups, but  they have also had the effect of intensifying the 
commitment of many Muslims to outer acts of piety, like 
attending the Friday services and wearing a veil [1]. 

The growing popularity of new models of Sufi spiritual 
expression, including non-tarekat-based, majelis zikir and 
shalawat and non-tarekat Sufi associations, to some extent 
have worried the leaders of conventional Sufism. Such non-
tarekat based Sufi groups are very attractive because of their 
practicality. Compared to conventional Sufi orders, they 

seem less complicated to join and less demanding of loyalty. 
The leaders of conventional tarekat-based Sufism are 
alarmed, not only by ‘sheep stealing’ by the non-tarekat Sufi 
groups but by the religious quality of the Sufism promoted 
by them. Tarekat leaders question the value of spiritual 
guidance offered by people who do not have an accredited 
nasab (line of spiritual descent from the Prophet).  They also 
worry about the authenticity of the zikir formulae taught in 
the novel groups and wish to retain and supervise the proper 
use of those formulae within the tarekat. 

These situations have forced some conventional Sufi 
orders to adapt to rapid social changes, especially in 
responding the needs of modern people, including to the 
advanced of technology like the use of internet for their 
activities. A good example on responding these challenges is 
by offering online tutorials or even online bay’ah (taking the 
oath) as the first step joining certain conventional Sufi 
orders. These adaptations, to some extent, have created new 
forms of Sufi’s practices which can be categorized as hybrid 
Sufism as these new practices tend to blend the ways of both 
conventional and non-conventional (urban) Sufism. 
Therefore, this research will further address some 
fundamental questions regarding how these new practices of 
Sufism have been marketed to the youths in big cities, 
particularly in Jakarta, Surabaya, Yogyakarta, and other 
cities throughout the country and help them in searching for 
their religious identity. 

 

II. LITERATURE REVIEW AND THEORETICAL 
PERSPECTIVE 

Most studies on Sufism around the world are dominated 
with exploring the teachings of Sufism and the study on Sufi 
orders [2, 3]. Only few studies are designed exclusively to 
cover more recent phenomena of Sufism, especially on the 
issues of urban Sufism and non-Sufi order groups.  Among 
these few studies are done by Howell [4], Bruinessen [5], 
Zamhari [6], and Mintarja [7]. However, these few studies 
are still focus mainly to general features of urban Sufism. 
They are not specifically address the role of Sufism in 
constructing the identity of urban Muslim youth. Most 
studies on urban youth’s identities highlights the importance 
of religious aspects in general, for example the teachings of 
Islam, certain rituals, and Islamic schools (madzhab). 
Sufism, especially the conventional one (tarekat), is 
commonly discussed in a traditional way, such as exploring 
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the history of certain tarekat or the prominent figures 
specific tarekat. 

Moreover, studies on the phenomena of urban Sufism are 
dominated by the issue of new forms of Sufism, which tend 
to create the importance of social pieties rather than to 
analyse conventional Sufism, or Sufi orders in the sense of 
recognized tarekat. The emergence of some majelis dzikir 
(dzikr congregations) of Arifin Ilham [8], Shalawat 
Wahidiyah [9], and Aa Gym [10], mark the growing 
popularity of the new forms of new Sufism, which put away 
some traditional characteristics of Sufism, such as baiah (the 
need of taking oath), tarekat, and a unique relationship 
between mursyid (teacher) and salik (student) of tarekat[11]. 
The phrase “Sufism without Sufi Order” which becomes a 
new slogan for social piety movements among urban people 
[5] sounds impossible for most traditional Muslims because 
tarekat is considered as an entry point to practice Sufism 
[12]. It seems that conventional Sufism and Sufi Orders have 
been challenged by this emergence of new urban Sufism. 
The old-fashion of Sufi Orders have to take more serious 
adaptation to a changing society. Some of them responded to 
this challenge by simplifying their requirements to enter their 
tarekat. Naqsyabandi Haqqani Order, for example, opens a 
new recruitment through online baiah to accommodate those 
who are so busy and have no chance to have direct baiah 
with the mursyid. Others try to contextualize the teachings of 
Sufism with popular issues in society, such as nationalism 
[11], interfaith dialogue, and democracy [13]. 

Nevertheless, current phenomena of the growing 
numbers of youth actively engage on the practices of Sufism 
and Sufi orders have less attention from academicians. Study 
on current development of Tarekat Qodiriyah 
Naqsyabandiyah, the biggest Sufi order in Indonesia, 
indicates that there is a growing number of young people 
actively involved in the tarekat’s activities [14]. The 
involvement of youth has also influence on how Sufism has 
been conducted. They expand the place of practicing Sufism 
not only limited to zawiyah (place for Sufi’s training), but 
bringing them also to some cafes and creating unusual 
networks and identities among them. This research focuses 
on exploring these new phenomena, especially in revealing 
how Sufism and Sufi play a significant influence on directing 
the religiosity of urban youth Muslims. 

This research employs rational choice theory for data 
analysis. The main fundamental feature of this theory lies on 
the fact that people are willing to do certain actions based on 
precise calculation on what they will obtain for doing those 
particular actions [15]. In the case of practicing Sufism 
among the youth, this theory helps to understand motivations 
of those young urban in joining Sufi orders or other similar 
spiritual practices. Besides, symbolic interactionism theory 
also will be used to help interpret some objects or symbols 
used during the practices of Sufism. Symbolic interactionism 
provides a basis for developing various meanings in 
accordance to different informants of this research [16]. 
Based on propositions provided in this theory, the meanings 
of some acts or objects are depended on how people react to 
different situations. 

III. RECONSIDERING A CONVENTIONAL SUFISM 

The advancement of science and technology which is one 
of the driving factors of modernity and globalization has led 
to social change in various fields, including on how people 

express their religiosities. Increasingly rational and 
pragmatic thinking of society have consequences for 
religious elites, especially those in institutionalized religions, 
to simplify their institutional rules. The reduced tendency of 
people to be rigidly bound by an institution and the 
increasing "recognition" of individual freedoms, including in 
expressing their religious activities, have caused a decline in 
the level of public participation in religious activities at 
official religious institutions. In the context of Western 
society, this can clearly be seen from the increasing number 
of churches left by their members. Conversely, religious 
groups that are looser in terms of administrative rules and 
emphasize more on the spiritual aspect actually experience 
an increase in the number of participants in their religious 
activities. 

These changes are also clearly seen in Islamic 
institutions, including conventional Sufism groups (tarekat). 
At least, this study found three basic elements related to the 
dynamics of the adjustment process that appeared in 
responding to the changing of social characteristics of 
Muslim community. These three things are represented in the 
titles of this paper: magic, dance, and café. 

A. Changes in Sufi Practices 

The three terms used as in the titles of this article, 
"magic", "dance", and "café", represent three forms of 
changes in the implementation of Sufism practices, 
especially among the young Muslims in urban areas. Those 
three concepts symbolize motivation, forms of ritual 
expression, and means of carrying out the ritual. 
As is common in the world of pesantren (Islamic boarding 
schools), especially those with a strong tradition of Sufism, 
santri (students) are usually taught various forms of dhikr 
(remembrance of God) which must be carried out in their 
daily lives. The dhikr formula that is taught can be in the 
simplest form, for example calling repeatedly the names of 
Allah that are described in the asmaul husna (99 names of 
Allah) until the dhikir formula which is quite long; starting to 
be read repeatedly three times up to hundreds of thousands of 
times. The more complicated the dhikr formula that must be 
read by the santri, the higher the spiritual level of them. An 
important aspect that needs to be considered in this practice 
is the general motivation of the santri to pursue fadhilah (the 
virtues) of reciting certain dhikr. In this case, magics or 
supernatural powers become the main reasons for practicing 
this model of dhikr, as it is clearly illustrated through several 
literatures, which specifically discuss of the virtue of reading 
certain dhikir, such as the Samsul Maarif book, which is 
quite popular across pesantren [11, 22]. Indeed, a more 
specific and in-depth study is needed regarding the progress 
of youth actively involved within the Sufi practices which 
were previously dominated by the elderly because it aims to 
further highlight the unworldliness aspects compared to 
worldliness [14]. 

The concept of "dance" in the context of this paper refers 
to the increasing popularity of more various forms of 
religious expressions among young Muslims. Indeed, 
dancing as a part of the Sufi way of expressing their love for 
God is not something new, even the source of this activity 
has emerged and is popular with the figure of Sheikh 
Jalaludin Rumi, a great Sufi of the 13th century AD [19]. 
However, in the context of modern Sufism, especially those 
that appears in major cities in Indonesia, young people, even 
the few children who practice Sufi dances as part of their 
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daily religious expression. In addition, the variety of 
expressions of the practice of Sufism is no longer limited to 
the form of dhikr which is sung rhythmically, but has been 
accompanied by the use of music instruments that are quite 
dynamic. In addition, rise of some shalawat groups, started 
with Hadad Alwi and Sulis and followed by the current 
rising star of Nisa Sabyan, to some extent, has a significant 
contribution to the a wider acceptance of Muslims across the 
country to the Sufi and Sufi-like practices [21].  

Meanwhile, the word “café” is an obvious sign of the 
fully involvement of the young Muslim in some urban areas. 
It symbolizes that Sufi practices is not merely performed in 
mosques or other special places called zawiyah, as it was 
commonly practiced by the elderly Muslims, but it now can 
take place anywhere, even within a place which is loaded by 
the economic or worldly symbols. Cafes, which in the 
context of modern society are synonymous with coffee 
shops, are an attractive place to chat and practice some 
religious rituals. This certainly cannot be from an interesting 
story related to the history of coffee which is used as a drink 
for worship experts. A Habib who was quite popular as a 
speaker, Habib Muthohar from Semarang, Central Java, in 
several of his lectures often told stories about the history of 
coffee. For worship experts, he explained, coffee is their 
loyal friend because it can help them awake to worship until 
morning. Therefore, he also gave an interesting statement 
that later the deceased person found on the body of the 
remnants of coffee will not be asked by angels and will go 
straight to heaven because it is certain that he is an expert in 
worship. A popular story about the closeness between coffee 
and worship experts can be used as a source of inspiration for 
the emergence of cafes as one of the places that is currently 
quite popular for holding religious rituals, especially in Sufi 
circles. In addition, it can be added sociologically that the 
appearance of cafes here is also one of the strategies to 
attract young people so that they are more interested in 
religious activities because cafes are now one of the symbols 
of modernity where young people gather and have an activity 
after a day of carrying out their routines at workplace. We 
can also read this phenomenon from an economic 
perspective that religious activities actually have the 
potential to be developed into a commodity that can be 
"sold" and produce promising financial benefits [18, 20]. 

In the context of Sufi practices, the use of cafes or some 
star-rated hotels as a place to learn and practice Sufism, is 
certainly interesting to be further observed, especially when 
it is related to the background of the social status of its 
participants. In general, it can be said that the learning 
process of Sufism conducted at starred hotels was firstly 
appeared in early decade of the 2000s, when the discourse on 
Urban Sufism became popular to the public through a series 
of workshops initiated by some professors from Paramadina 
University, Jakarta [5]. Along with the rapid development of 
workshops in Sufism, the emergence of several post-reform 
channel stations broadcasting various models of live- da'wah 
by presenting young and good-looking preachers, are 
certainly attracted the young urban Muslims. The role of 
professors and televangelists, who socially have respectable 
positions, seems to be a magnet for young Muslims to be 
more able to engage intensely with some religious activities, 
including the Sufi practices [1]. 

These three elements represented some fundamental 
changes in a conventional Sufism to adapt to the needs of 

young Muslims show how Sufi practices have to take into 
account a process of adaptation to social changes. The 
emergence of commodification of religion, on the one hand, 
tends to be viewed negatively by some Muslims, but it 
cannot be denied that it also contributes to the increasing 
participation of citizens in various forms of existing religious 
activities [18]. Social piety, which by most Muslims is seen 
more from the symbolic aspects of one's involvement in the 
implementation of religious rituals, certainly opens enormous 
opportunities for the development of various models of 
existing religious rituals, including in the Sufi practices.    

B. Contribution of Sufism in Constructing Identity  

One of the results of Sufism education and practice is the 
increasing level of community participation in Sufism 
activities that have now surpassed social strata and age, as 
indicated by Julia D Howell when conducted a study of the 
Qodiriyah and Naqsyabandiyah order in Pesantren 
Suryalaya, West Java Province [4, 14]. In addition, this 
increased level of public participation was also followed by 
the amplified level of commitment of most Muslims in the 
country to consider the importance of outward acts in 
determining piety, such as carrying out Friday prayers and 
various forms of worship in the public areas as the most 
visible signs of piety in daily life. At the end, the use of 
symbols of piety in the public sphere has a significant 
contribution to the formation of new identity constructions in 
society, especially among younger Muslims in urban areas. 

Indeed, the balance of life between physical and spiritual 
aspects, or in other words, achieving success in the world 
and in the hereafter, is the goal of every Muslim's life [17]. 
Therefore it is not surprising that every Indonesian Muslims 
activities cannot be separated from the worldly and 
unworldly aspects. The increasing use of religious symbols 
in most aspects of the life of the Muslim community in this 
country certainly raises a shift in the existing social identity. 
The description of a successful life, which was previously 
symbolized by luxury items, such as cars, houses, and the 
like, is added with the symbol of religious "capitalization", 
such as frequency in performing hajj or umrah, the use of 
Muslim clothing (hijab and turban) and other modern icons 
that already wrapped in Islamic characteristics [17]. 
Moreover, housing developers seem to be competing to 
present “Islamic housing” that will guarantee the inhabitants 
are happy in the world and the hereafter. 

This need for a changing social identity also led to the 
proliferation of various forms of education for young 
Muslims, who gave more space to religious symbols to be 
used freely in public spheres [20]. Hundreds of scholarships 
were poured out by various educational institutions, both 
public and private, to those who were considered to have 
good religious abilities, for example in memorizing the 
whole Qur’an or several surah of it. In addition, special terms 
also emerged to describe this practically new phenomenon. 
The terms combined the concept of worldly success with 
unworldly success, such as "hafidz-preneur" which was used 
as the flagship program at several universities. Such a 
phenomenon indicates that there is a strong desire among the 
younger generation of Muslims, when they went to the 
higher education, they do not only dream of worldly goals, 
but also to think about aspects of unworldly success. 

The involvement of younger Muslims in various Sufis 
and Sufi-like activities can obviously be observed through 
the emergence of some Islamic groups affiliated with 
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particular forum, such as “Syekhermania” for those who 
follow the forum of Habib Syekh, or “Ahbabul Musthofa” 
for those who joint Sholawatan forum led by several Habaib. 
Interestingly, some professors and televangelists have also 
created specific groups in supporting their broadcast 
activities, for example the late Ustadz Arifin Ilham, Ustadz 
Yusuf Mansyur, K.H. Abdullah Gymnastiar (Aa Gym), 
Mama Dedeh, K.H. Anwar Zahid, Gus Muwafiq, and Nisa 
Sabyan. Each group of these figures’ fans has their own 
characteristics, which can be a specific clothing, jargon, 
greeting, and icon. These religious symbols have become 
new identities for younger Muslims [18]. Their enthusiasms 
in using those symbols are usually posted through their social 
media accounts, ranging from facebook, Instagram, Line, 
and Twitter. Indeed, the role of social media in popularizing 
Sufis and Sufi-like activities is essential, particularly in 
making those activities as a new identity for young Muslims 
in this country.    

IV. CONCLUSION 

Rapid Social changes in community, especially related to 
the dynamics of Muslim youths, have consequences for 
religious institutions to make adaptations, including some 
conventional Sufi groups. The process of modernization and 
rationalization has caused people to become increasingly 
rational and pragmatic. The reluctance of people, especially 
young Muslims, to be rigidly bound by a religious institution 
must be creatively responded by religious elites to preserve 
and increase the members of their institution. The emergence 
of a new phenomenon of online baiat (oath) in the 
Naqshabandiyah Haqqani order, for example, is a good 
example of how a conventional tarekat conforms to these 
changes. 

At least, there are three important factors of change that 
arise among conventional tarekat, namely: magic, dance, and 
café. These three terms represent how the dynamics of 
conventional tarekat respond to existing social changes, 
especially related to the shift in motivation of young 
Muslims joining tarekat, how they express their religiosities 
in practicing the Sufi rituals, and how the facilities and 
infrastructure have to be provided in carrying out the ritual. 
These three aspects provide ample space for young Muslims, 
especially those in urban areas to express Sufi and Sufi-like 
practices and make them as symbols that ultimately 
contribute to the construction of their identity. 
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Abstract— This research aims to see the extent of Instagram-

based political campaign can reduce public uncertainty 

towards the presidential candidates for the 2019 Presidential 

Election. This research use Uncertainty Reduction Theory to 

find the research result, positivist as its paradigm, with 

quantitative method as its research approach. The data is 

collected by using questionnaire to 106 respondents in 

Jabodetabek, West Java. The result of this research indicates 

the Instagram-based political campaign is less successful in 

influencing people decisions about their choices for 2019 

Presidential Election.  Politics is a very interesting subject to 

discuss, especially in 2019 which is a political year for 

Indonesian citizens. This year, the president and vice president 

will be elected by the Indonesian citizens as a form of 

democracy. Mr. Joko Widodo, as a PDI Perjuangan Party 

representative and who was elected in 2014 will challenge Mr. 

Prabowo Subianto of Gerindra Party once again. Both of these 

figures are often be discussed in public sphere. There are many 

platforms can be used to operate their political strategies, such 

as internet-based mass media. In political context, mass media, 

especially social media occupies a strategic position as one of 

campaign media because it is considered as one of 

communication channels that has a wide range. 

 

Keywords—uncertainty reduction theory, political campaign, 

presidential election, social media. 

 

I. INTRODUCTION 

Political communication is very interesting when 

studied in depth. Political communication channels or 

media, besides traditional and  conventional media, there are 

also somethingcalled new media or digital media. The 

development of social media is in an important position in 

the dynamics of politics, like at the time of each general 

election. Social media presents alternative ways of 

communicating differently. The crowd of ideas and vision 

and mission seemed to begin to move. Discussions, debates, 

and even accusing each other of being accused frontally are 

so free to occur on various social medias. 

 

In the political context, social media occupies a 

strategic position as one of the campaign media. According 

to the survey results released by the Internet World Statistics 

(IWS) as of October 2012, the number of Internet users in 

Indonesia reached 55,000,000 or around 22% of the total 

population of cellular telephone subscribers in Indonesia 

which reached 269,989,000 people. 

 

Now the use of campaigns on social media is 

considered more effective if it is compared to billboards or 

banners. Social media is undeniably and also one of the 

concerns in political strategy. It's just that we need to see the 

extent of social media is used by presidential candidates. 

New media, one of its functions as social media has been 

used effectively and intelligently in the political sphere. 

Social media in political campaigns helps to reduce 

uncertainty among intrapersonal relationships. 

 

There are reasons for using social media for a political 

campaign, those are: First, strengthening effect, the first 

step in planning political communication is to identify the 

main message of the campaign. This message then conveyed 

through offline and digital channels i.e. print media, door to 

door, town hall meetings and television debates. This plays 

an important role in creating communication and raising 

awareness in voters' minds, though the messages that have 

been delivered could be forgotten. Hence, in this case, social 

media works as documentation, reminders while 

strengthening messages to the public. 

 

Second, building a personal connection 

simultaneously. Social media is one of the most powerful 

media because of its speed spreading the messages and 

targets. Presidential candidates form their connection 

through social media because they want to be heard by their 

citizen and social media provides the attributes they seek. 

 

Third, the advanced devices we are using now make it 

much easier to deliver the messages. The infrastructure 

progress like web and mobile applications are also make us 

easier to access information in a greased lightning. We just 

have to choose a device system and application format that 

suits to our needs.  

 

Fourth, building audience ability to respond the 

message. Conflicts can occur and affect at any time. When 

social media users bond tightly to another person, they tend 

to minimize the negative effects and public perception. 
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Fifth, more than just broadcasting messages. There are 

many other things social media able to do. Social media-

based research produces a large amount of data and new 

information everyday. When the campaign team gathers 

information and then can analyze it well, it will produce a 

good program planning and strategy for the campaign. 

Social media use for political campaigns also helps in 

reducing uncertainty among intrapersonal relationships. 

 

In communication theory, the theory of uncertainty, 

explains how communication is used to reduce uncertainty 

among strangers involved in each other's conversation for 

the first time. Uncertainty Reduction Theory is a theory 

rooted in a social psychology perspective that focuses on the 

basic processes of how we add to our knowledge of others. 

According to the theory of uncertainty reduction, if we want 

to predict the behavior of others, we will have to find 

information about them. 

 

So that in social media, especially in political 

campaigns, the public can find out more about candidates 

for political campaigns so that their knowledge of them 

increases and reduces uncertainty information towards them. 

This research was held several months before the election of 

President and Vice President of Indonesia 2019. 

 

Judging from the use of social media that has now 

changed and has spread for politics, this study wants to see 

how the influence of social media use in reducing public 

uncertainty in the Indonesian presidential candidates 

election 2019. 

 

The purpose of this study is to determine the influence 

of the use of social media as the campaign media in 

reducing public uncertainty toward Indonesia’s presidential 

election 2019. 

 

II. RESEARCH METHOD 

The method used is quantitative, with 106 respondents 

and ages ranged from 17 to 35 years old in the Jabodetabek 

area. We chose this age range due to a survey conducted by 

the Indonesian Internet Service Providers Association 

(APJJI), where almost half of the total internet users in 

Indonesia were people in the 19-34 age group (49.52%). 

 

This study used a randomized questionnaire in the 

Jabodetabek area. The theory used is the Uncertainty 

Reduction Theory (URT). The purpose of this theory is to 

explain how communication is used to reduce uncertainty 

between strangers who engage in conversations or meetings 

when they meet or interact for the first time. This theory is 

based on Charles Berger and Richard Calabrese’s study in 

1975. They believe when strangers first meet, they are 

primarily concerned with increasing predictability in an 

effort to make sense out of their communication experience. 

 

Uncertainty Reduction Theory (Berger and Calabrese 

1975): 

1. Proactive process, this process occurs when a person 

thinks about how he will communicate before he actually 

meets or communicates with other person. 

2. Retroactive process, this process consists of attempts to 

explain behavior after the encounter itself. 

 

Berger and Calabrese suggest that uncertainty is 

related to seven other concepts rooted in communication and 

relational development: verbal output, nonverbal warmth 

(asking questions), self-disclosure, reciprocity of disclosure, 

similarity, and liking. These concepts believe can reduce 

some of their uncertainty.  

 

Uncertainty Reduction Theory is an axiomatic theory. 

Axioms are the facts of previous research and also come 

from our common senses. Axioms, which can be referred as 

propositions, don’t require more evidence to prove the 

accuracy of the theory. The Uncertainty Reduction Theory 

has nine axioms based on Berger and Calabrese’s study, 

they are:  

 

Axiom 1: Given the high level of uncertainty present at the 

onset of the entry phase, as the amount of verbal 

communication between strangers increases, the level of 

uncertainty for each interactant in the relationship decreases. 

As uncertainty is further reduced, the amount of verbal 

communication increases. 

 

Axiom 2: As nonverbal affiliative expressiveness increases, 

uncertainty levels decrease in an initial interaction situation. 

In addition, decreases in uncertainty level will cause 

increases in nonverbal affiliative expressiveness. 

 

Axiom 3: High levels of uncertainty cause increases in 

information seeking behavior. As uncertainty levels decline, 

information seeking behavior decreases. 

 

Axiom 4: High levels of uncertainty in a relationship cause 

decreases in the intimacy level of communication content. 

Low levels of uncertainty produce high levels of intimacy. 

 

Axiom 5: High level of uncertainty produce high rates of 

reciprocity. Low levels of uncertainty produce low levels of 

reciprocity. 

 

Axiom 6: Similarities between people reduce uncertainty, 

whereas dissimilarities increase uncertainty. This axiom 

asserts a negative relationship. 

 

Axiom 7: Increases in uncertainty level produce decreases in 

liking; decreases in uncertainty produce increases in liking. 

 

Axiom 8: Uncertainty is negatively related to interaction 

with social networks. The more people interact with the 

friends and family members of their relational partner, the 

less uncertainty they experience. 

 

Axiom 9: There is an inverse, or negative, relationship 

between uncertainty and communication satisfaction. 

 

III. RESEARCH RESULTS AND DISCUSSION 
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Out of 106 respondents, 92.5% were 17 to 22 years 

old, with female leads by 68.9%. 92.5% or 98 respondents 

claimed that they are active Instagram users. This indicates 

that social media, especially Instagram can be used as a 

campaign media because there are a lot of people using it. 

 

106 respondents stated that only 22 people follow Mr. 

Jokowi's Instagram account while only 8 respondents 

claimed to follow Mr. Prabowo's Instagram account. But, 

45.3% of respondents stated they have liked Mr. Jokowi's 

posts and 25.5% have liked Mr. Prabowo's posts, even 

though they aren't following Mr. Jokowi's and Mr. 

Prabowo's Instagram account. But, not a few respondents 

have ever liked both of their Instagram posts. 

 

After seeing presidential candidates' Instagram posts, 

46.2% of respondents felt that they were more familiar or 

attached to the figure. But, 73.6% of respondents felt they 

did not have the same traits as the two presidential 

candidates. Only 12.3% have ever left comments on both 

presidential candidates' Instagram accounts and 98.1% of 

their comments have never been replied to. 

 

66% of respondents didn't feel close to the figure based 

on their posts, and 57.5% of respondents also didn't feel 

more interested just because they see their daily activities on 

their Instagram account. 62.3% of respondents felt that they 

got information from the characters' Instagram accounts, but 

67.9% said they did not make them feel they would tend to 

vote because of the contents in their Instagram account. 

54.7% of respondents felt that what was posted by the 

candidates presented themselves as candidates for 

Indonesia's presidential candidate, and  72.6% of 

respondents stated that through their Instagram accounts, 

candidates could influence the public for the 2019 

presidential election. 

 

IV. CONCLUSIONS AND SUGGESTIONS 

The use of social media in political activities has now 

become a new trend, besides the development of technology 

and information progress, its rapid spread has become one 

of the reasons for its use. Through an Instagram account, it 

became one of the media campaigns during the 2019 

Presidential election. There is a sense of doubt or 

uncertainty in an individual about these presidential 

candidates leads us to do this study. 

 

In this case, we want to see the extent to which social 

media is used to reduce uncertainties that occur in society. 

We conducted a survey of 106 respondents in the 

Jabodetabek area on this topic. 

 

The result stated that through their Instagram account, 

they felt a little more familiar with the presidential 

candidates because showed presented themselves as 

presidential candidates. But the respondents stated that they 

did not feel that they were more interested in one of the 

candidates just because they saw their Instagram post. The 

survey result presentation showed that social media can 

clearly influence the public in the 2019 presidential election.  
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Abstract— The development of communication technology by 

the Smartphone currently makes everyone share information very 

quickly. Information that is spread through cyberspace is easily 

accepted by people who read it and often results in problems in the 

real world as the information is not undoubtedly accurate. Finally, 

it becomes a phenomenon of dissemination of false information 

called HOAX. To anticipate the phenomenon of HOAX, many 

campuses, organizations, and institutions have the urge to do 

digital literacy. One of them is Yayasan Festival Film Pelajar 

Yogyakarta. So, in this research, the researcher wants to see how 

digital literacy activities that have been doing by Yayasan Festival 

Film Pelajar Jogja to overcome the spread of HOAX. Using 

methodological research which are in-depth interviews and 

documentation, the researcher found that digital literacy activities 

were conducted through Focus Group Discussions (FGD) and 

Simulations led by an expert from the Indonesian Journalists 

Association as well as a senior journalist from The Jakarta Post. In 

the event finally, it gave a lot of knowledge and new insights for 

participants about what HOAX is. Moreover, the participants also 

practiced directly through the simulation of how to check 

information received through social media like Facebook, 

Whatsapp group, Twitter, and Instagram, whether the information 

is true or false. 

Keywords:  Digital Literacy, Hoax, Social Media 

I. INTRODUCTION  

Recently, Indonesia has been stirred up with several 
problems on Social Media. Through the media, information 
that is not yet known about its truth spreads very quickly and 
invites many comments that it becomes viral and large. It is 
not surprising due to a large number of social media users in 
Indonesia. In 2016, according to APJII (Association of 
Indonesian Internet Network Providers), the number of social 
media users was 132.7 million or 51.1 percent of the total 
population of Indonesia. The top three social media most 
used by Indonesian netizens are Facebook with 71.6 million 
users (54 percent), followed by Instagram with 19.9 million 
users (15 percent), and YouTube with 14.5 million users (11 
percent). 
(https://autotekno.sindonews.com/read/1149935/133/tiga-
sosmed-ini-paling-banyak-digunakan-di-indonesia-
1477363605, Updated in August 21, 2017) [16]. 

Meanwhile, according to the statista.com site, the top five 
social media that are mostly used by Indonesian netizens are 
Facebook, Instagram, Twitter, Path, and Google+ 
respectively.  Due to a large number of Indonesian people 
who use Facebook, it places Indonesia ranked fourth for the 

country with the most Facebook users in the world. While 
the top three Facebook user countries in the world are India 
with 195.16 million users, the United States with 191.3 
million users, and Brazil with 90.11 million users. 
(http://www.nu.or.id/post/read/74612/hoax-literasi-dan-
pesan-islam, Updated in August 25, 2017) [18]. 

One of the activities that are mostly done by users of 
social media is sharing information. Data (APJII 2016) 
showed that the most activities carried out by netizens are 
sharing information with the users as much as 129.3 million, 
followed by trading activities with users as much as 125.5 
million, and socialization activities of government policies 
with 119.9 million users. 
(http://tekno.kompas.com/read/2016/10/24/15064727/2016.p
engguna.internet.di.indonesia.capai.132.juta. Updated in 
August 21, 2017) [17].  Based on these data, it shows that in 
Indonesia, more than half of Indonesia's people are always 
connected and actively sharing information on social media. 
Even though the information shared or received is still 
uncertain about its truth. 

The user actions that are less critical and very easy to 
share information are things that invite several parties to 
conduct literacy activities. One of them is Yayasan Festival 
Film Pelajar Jogja (Foundation of Jogja Student Film 
Festival). An organization that actively provides literacy to 
the community, especially teenagers. The activity carried out 
by the foundation was named Jagongan Literasi. Initially, 
literacy activities carried out were still limited to current 
issues related to the film. Due to the problems that have 
occurred in the community, since 2015, Jagongan Literasi 
began to be carried out about digital literacy about HOAX on 
social media. The activity has been running routinely until 
now. 

Moreover, these activities are always followed by 
teenagers who are the primary target. Also, it is possible if 
there are parents or other interested parties to become 
participants in the event. From this case, the researchers were 
interested in seeing how Jagongan Literasi was carried out by 
the Yayasan Festival Film Pelajar Jogja in conducting digital 
literacy about Hoax on social media. 

A. Literacy 

Lately, literacy is often heard and seen. The term is 
known by some people with the word "Melek" in the sense 
that refers to the ability to read and understand the text 
(O’Donahoe and Tynan, 1998: 2).  Moreover, literacy can 
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also be understood as a person's ability to produce, 
understand, and use text in culturally appropriate ways. 
O’Donahoe and Tynan further explained that literacy, which 
is a set of skills and competencies, leads to consideration of 
its role in social practice. So when people have already 
enough literacy, they will have various capabilities in dealing 
with the media. Thus people have more knowledge and 
understanding so that they are not only passive audiences in 
the process of receiving messages. 

Initially, literacy activities were more focused on one's 
competence in reading. With the development of 
communication technology and the enormity of the impact 
the media has produced, literacy has finally begun to spread 
to media use. The term media literacy was created in mid-
2004 to combine literacy with visuals. Media literacy is a 
skill to access, analyze, evaluate, and simultaneously 
communicate it in various formats. Moreover, (Ofcom, 2004 
in Astuti et al., 2011) [14] media literacy is the ability to 
recognize and understand information comprehensively to 
realize critical thinking, such as question and answer, 
analyze and evaluate information. Thus a person is not only a 
consumer of a message produced by the media. However, the 
person can know the purpose of a message sent by the media 
so that he knows well how and what he should do with the 
news. Whether it later only be consumed alone, developed 
again, or shared with others. 

The basic concept of media literacy is (Ofcom, 2004 in 
Astuti et al., 2011) [14]“… the ability to access, analyze, 
evaluate, and create messages across a variety of contexts”. 
This concept essentially equips the public with the ability to 
use media information wisely and intelligently. Through this 
concept, the dominance of mass media and its adverse effects 
that threaten the growth and development of children's 
behavior can be reduced and even eliminated by various 
means of prevention. Whether it is through in-depth analysis 
by comparing other information so that the information 
received does not become the only reference for information 
sources. 

B. Digital Literacy 

Incessant development of information communication 
technology makes the media overgrowing. Media that was 
previously only accessible conventionally and was quite 
challenging to reach by the community, it can now be 
accessed easily and quickly, especially during the 
digitalization period. All devices are connected digitally. 
Information can be sent in just minutes or seconds. It makes 
some people who are not ready to accept the development of 
technology that has so quickly developed experienced the 
stuttering of technology. From this case, it also began to 
emerge a variety of problems and demanded a rapid response 
to literacy activities focused on digital media. Therefore, 
digital literacy means the ability to access information 
through digital media, especially computer systems. As we 
know that information that is present through computers has 
a hypertext.  Therefore, digital literacy is initially interpreted 
as the ability to relate to hypertextual information in the 
sense of computer-assisted non-sequential reading (Bawden, 
2001) [3].  Although the term digital literacy has been used 
in the 1980s (Davis  &  Shaw,  2011) [6].  Then, Gilster 
expanded the concept of digital literacy as the ability to 
understand and use information from various digital sources; 
in other words it refers to the ability to read, write and relate 
to information using the technology and its format that 

existed at that time (Bawden, 2008; Martin, 2006, 2008) [4].  
In line with this, Karpati revealed that Digital literacy could 
be defined as: “The ability to locate, organize, understand, 
evaluate, and create information using digital technology” 
(Karpati,2011) [8]. 

Thus, digital literacy shows a broad concept based on 
competencies and skills of communication technology, but it 
emphasizes the ability to evaluate information. People will 
have more knowledge and understanding so that they do not 
only become passive audiences in the process of receiving 
messages (Rika, 2016) [15].  Through digital literacy, 
someone can manage information and communication. By 
‘digital literacy,’ it means the abilities needed to evolve and 
beyond education, in an age when digital forms of 
information and communication predominate (Karpati, 2011) 
[8].  Moreover he explains that “The  most  important  
components  of  digital  literacy  are  common  for  future  
computer users and ICT professionals: accessing, managing, 
evaluating, integrating, creating, and communicating  
information individually  or  collaboratively  in  a  
networked,  computer supported, and web-based 
environment for learning, working, or leisure” 
(Karpati,2011) [8]. 

C. HOAX 

Technological developments are closely related to the 
communication process in the community. It is because 
technology contributes to a medium of communication as we 
know that the media has a role in delivering information, 
especially for spreading the news. The spread will 
significantly influence the mindset of the people that will 
have an impact on the socio-economic conditions in a region. 
Therefore, it is essential for the media to spread the facts or 
truths of news. 

The use of massive communication technology in 
Indonesia makes the spread of news easier. Currently, the 
news can not only be done by communication media that 
already have a name, but it can also be done by anyone who 
can use communication technology, for example, 
smartphones. Information that is disseminated by these 
individuals who more often do not have responsibility for the 
correctness of the information is known as HOAX.  
According to Lynda Walsh in the book "Sins Against 
Science," the term hoax is false news, and it is the term in 
English that entered since the industrial era and was 
estimated to first appear in 1808. Chen et al. (2014), stated 
that hoaxes are misguided and dangerous information 
because they mislead human perception by conveying false 
information as truth. A hoax can influence many people by 
tarnishing an image and credibility. Furthermore based on 
hoaxes.org hoaxes are as deceptive activities. From the 
above understandings, it can be interpreted that hoax is a 
term to describe false news, defamation (Pakpahan, 2017) 
[12]. 

Nowadays, there are lots of hoax news that are very easy 
to find in online media. Hoax is a piece of untrue information 
circulating in the community, either through social media or 
directly (verbally). In line with hoaxes, in the current era, 
there are still many people who believe in the news that 
cannot be justified about its truth. The circulation of hoax 
news can lead to public opinion and can cause unrest in the 
community. Also, hoax news can lead to easily ignited 
emotions, can harm anyone who becomes the object of the 
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news, and can lead to prolonged conflict. 
(http://www.kompasiana.com/ririnhusnul/fenomena-hoax 
diindonesia_59018ba1f47e611f16e50baa. Updated in August 
25, 2017) [19]. 

D. Social Media 

According to Richter & Koch, social media is an online 

application, means, and media aimed at interaction, 

collaboration, and sharing about information. Also, social 

media is defined as a group of Internet-based applications 

that are built on ideological grounds and web 2.0 

technologies that enable the creation and exchange of 

content users (Kaplan & Haenlein, 2010) [7].  Also, social 

media is a medium used for social interaction by using 

publishing techniques in a way that is very accessible and 

measurable (Neti, 2011) [11].  This interaction can be done 

through exchanging images, text, videos, audio with each 

other (Kotler & Keller, 2012) [9]. 

There is a classification in social media. Based on 

Kaplan and Haenlein (2010) [7]  these classifications 

include: 

1) Collaborative blogs or collaborative projects 

In this classification, the media can facilitate joined 

participants to work together on a project. For 

example, working on research or activities where all 

participants are allowed to write or edit and 

complete the results of the project.  

2) Blogs and Microblogs  

It is a personal site created by someone to 

communicate through writing, video, audio, or 

images. Usually, this can be seen through 

blogger.com, wordpress.com, and Yahoo.com. 

3) Content communities  

It is a type of social media that serves to share media 

content such as videos, images, or sounds. Usually, 

the most common sites for this type of social media 

are Youtube, Flickr, and Slideshare. 

4) Social networking  

It is a situation that can allow people to 

communicate. This site offers users to create profiles 

that generally consist of name, age, location, gender, 

and even upload photos as profile photos. Usually, it 

can be found on Facebook, Twitter, Path and 

Instagram. 

5) Virtual game world  

It is a program where users can participate in a game 

virtually. Here the participants can play together 

even though they are in a different place. Generally, 

the game can be seen in the DOTA and Clash of 

Clane games. 

6) Virtual social worlds 

It is a type of social media where individuals can 

create profiles, actions about life, and actions that 

are the same as in the real world as they wish. An 

example can be seen at INVU. 

II. METHOD 

The approach that will be used by researchers in this 
study is a qualitative approach. The qualitative approach is a 
method that is not based on numbers but based on the data 
collected in the form of words (narration), images, and 
understanding of the results of observations. This type of 

research is descriptive, which is a research based on the 
social reality of society. The selection of this method is 
because this study only focused on finding out or explained 
the digital literacy activities carried out by Yayasan Festival 
Film Pelajar Yogyakarta in conducting digital literacy and 
HOAX activities on Social Media. 

For data collection technique, it applied an In-depth 
interview as a guide in finding information in the form of a 
set of open and systematic questions according to the actual 
situation. As we have known that in-depth interviews are a 
technique of taking data using question and answer to 
research informants that have been determined in advance 
(Kriyantono, 2006) [10].  Also, data collection in this study 
uses documentation. Through this technique, the researcher 
will collect documents related to the research theme. So, all 
documents about digital literacy and Hoax activities on 
social media conducted by Yayasan Festival Film Pelajar 
Yogyakarta are essential documents that support findings in 
the field. 

Data sources in this study will be obtained through 
sources/informants from Yayasan Festival Film Pelajar 
Yogyakarta, namely the management of the foundation who 
knows from the beginning about the purpose and process of 
digital literacy that has been carried out so far. The analysis 
technique that will be used is in the form of data exposure, 
data reduction, and conclusion drawing. Then the validity of 
the data will be tested through data triangulation and 
reference adequacy 

III. RESULT AND DISCUSSION 

 

A. Understanding of Digital Literacy at Yayasan Festival 

Film Pelajar Yogyakarta 

Yayasan Film Pelajar Yogyakarta held digital literacy 
activities by the name of Jagongan Literasi. The word 
Jangongan was deliberately chosen to approach the 
community more efficiently. Also, the word Jagongan is 
familiar to the people of Jogja who are the center of the 
foundation's activities. At first, this activity focused on media 
literacy activities, especially on film. It is because the 
foundation was indeed born from the love of teenagers about 
the film. Through this foundation, teenagers can dig up a lot 
of things about film, especially in production so they can 
produce films that are extraordinary and good for 
consumption by the community. Thus it is not surprising that 
in the end this foundation will be filled by various teenagers 
both from universities and high schools who have an interest 
in films both as administrators and volunteers. 

As time went on, the volunteer was growing interested 
not only in the production of the film. It turned out that the 
majority of volunteers are interested in analyzing the film in 
terms of its content, where the film can bring a lot of 
messages in it. Various messages can arise from portraits of 
reality in the community and also provide a significant 
influence in the community. As Enny, the manager of this 
foundation revealed that: 

“There are two kinds of volunteers that must be considered, 
such as volunteers from ISI who are more interested in 
technical things about how to make good films, and also 
volunteers from UGM, UIN who are more interested in the 
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film’s content. So they are all facilitated” (Enny, the 
Foundation Manager, July 11th, 2017). 

Enthusiastic volunteers continue to conduct Jagongan 
Literasi activities regularly. Since 2015, this foundation has 
been active in leading various literacy activities, for example, 
annual events through student film festivals and film 
production workshop. The event continues to take place and 
develop until the past year actively; the activities of 
Jagongan Literasi began to reach digital literacy activities. In 
this activity, the foundation provides understanding and 
knowledge to adolescents about content that appears through 
social media. As we understand, a group of Internet-based 
applications is built on an ideological base and web 2.0 
technologies that enable the creation and exchange of content 
users (Kaplan & Haenlein, 2010) [7].  So, in this foundation, 
digital literacy is focused on these applications. 

In this foundation, Digital Literacy is understood as a 
form of learning to adolescents that the media can be read 
and finally can be a discussion space to show other 
perspectives. Thus this understanding will be their provision 
for thinking from starting to see media from the outside to 
how the media is produced. From here, teenagers are 
expected to be able to understand and elaborate on current, 
past, and future projections, as learning materials for training 
their thinking reasoning. From this activity, adolescents have 
reinforcing factors in behaving intelligently, critically and 
wisely. So, they have an interest in the study of media, 
culture, politics, and social dynamics around them. However, 
this activity is more specific to digital media. Adolescents 
begin to be taught about understanding the message which 
comes through social media such as Facebook. 

It is expected that digital literacy can provide some 
capabilities for participants. So, adolescents are not merely 
just passive audiences where they only consume information 
without being able to criticize what is meant behind the 
information received. According to Enny, the elements of 
digital literacy can be done including the ability to analyze 
media content, the ability to understand media politics, the 
ability to understand the perspectives and other perspectives 
behind issues in sociocultural society and the media, and the 
ability to critically conduct media studies (critical education). 
(Interview result, Enny, the Foundation Manager, July 11th, 
2017). With these abilities, participants can play an active 
role and be more intelligent in accepting all forms of 
information that spread quickly through social media. 

B. Practices of Digital Literacy about HOAX on Social 

Media 

At Yayasan Festival Film Pelajar Yogyakarta, digital 

literacy activities are usually carried out by conducting 

focus group discussions (FGD) and simulations. This 

activity then invites an expert based on their field to be the 

mediator in the discussion. These experts are then referred 

to as "pematik (lighters)." The term lighter is intentionally 

used so that it can stimulate the activities carried out to 

make it more active. As the lighter philosophy, it is a device 

for lighting a fire. In the digital literacy and Hoax activities 

that have been carried out, Mr. Bambang Muryanto, who 

came from Aliansi Jurnalis Independen (the Alliance of 

Independent Journalists), was appointed as the speaker or 

mediator. It is because, at that time, the issue raised was 

Hoax. Where the hoax, itself, is false news spread among 

the community through social media that is now troubling 

because it poses a problem. 

In addition, social media, which became the focus of 

digital literacy activities, was Facebook, and this site is 

included in the classification of social networking. Through 

the site, news spreads on each person's wall, where 

information about name, age, location, gender, and even 

uploading photos can be seen as the owner's profile. 

Although the information still cannot be identified as a real 

identity or not. 

The FGD held was relaxed and warm. In discussions, 

teenagers could respond to each other about the 

phenomenon of hoaxes that are occurring and then 

“pematik” explained in detail about the hoax. This can be 

seen in the documentation below: 

Picture1 

Participant Discussion on Digital Literacy and Hoax on 

Social Media 

 

Source: Documentation of Yayasan Festival Film Pelajar 
Yogyakarta 

FGD activities usually last for approximately 2 hours, 
followed by teenagers with a maximum capacity of 30 
participants. The length of time and the number of 
participants who participated in the activity were deliberately 
limited so that the activities went directed and effective. 
After the activity, participants are usually asked to hold a 
simulation. Participants are invited to open their social 
media, then search on the wall (Facebook) for information 
from their friends on social media. After they obtained the 
information, participants were asked to check the truth of the 
news whether or not the information can be categorized as a 
hoax. The checking was done by examining the address of a 
website where news issued. Next, they looked for the same 
news through other websites as comparison material. Then 
the news was checked and analyzed whether it had 
similarities with the news obtained on the social media they 
had. 

During the activity, participants followed enthusiastically. 
Almost all participants could follow the activities fully. The 
activity was followed by a group photo between the lighters, 
participants, and administrators of the foundation. This can 
be seen in the following documentation: 

Picture 2 
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Photo session at the end of Digital Literacy activities 

Source: Documentation of Yayasan Festival Film Pelajar 
Yogyakarta 

IV. CONCLUSION  

Based on those explanations, it can be concluded that 
digital literacy and Hoax held by Yayasan Festival Film 
Pelajar Yogyakarta are conducted in two ways. First, an 
understanding of digital information is carried out through an 
FGD where an is appointed to become a mediator in 
accordance with the issue being discussed. In this activity, 
the issues discussed were Hoax. So expert is taken from 
Aliansi Jurnalis Indonesia (the Indonesian Journalists 
Alliance) who already have a lot of experience in reporting 
news. The second method is done by simulation. Here 
participants immediately practice how to ensure that the 
news received through social media is included in the hoax 
or not. 
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Abstract— This article is the result of a study on the practice 

of a patriarchal system that sets Balinese Hindu women in a 

weak position. They are subordinated by the dominance and 

hegemony of masculinity habituated over a very long period of 

time. Habituation is carried out using various symbols of 

religion, rites, and mythology so that patriarchal culture can be 

embedded in collective memory of the Balinese. As a result, 

women receive stigmatization and cultural violence that they will 

never be equal to men as long as this system is still functioned in 

all areas of life. The long struggle of women against this injustice 

is based on, first, patriarchal system that grows as an epicenter in 

social structure of Balinese society. Second, marriage is a huge 

burden for women to give birth to a son, so that customary 

mechanism is sought to save patrilineal system in several ways. 

Third, there is a biased misinterpretation regarding the meaning 

of the word suputra who is constantly interpreted as a good boy. 

Fourth, women from Tri Wangsa class are not free to choose and 

accept men who will become their husband later. Conversely, Tri 

Wangsa men are relatively free to marry women from any class. 

These four reasons make stigma and cultural violence for women 

difficult to eliminate. The decision of the upper house of Hindu 

religion which provides equal position and inheritance rights 

between men and women has not changed this situation. 

Keywords— Hindu women; patrilineal; patriarchy; stigma; 

cultural violence    

I. INTRODUCTION 

multiple challenges in all aspects of life, even they tend 

to fight violence, both domestic violence [1] to state 

violence [2] [3]. Male hegemony is even considered a 

universal phenomenon in the history of human civilization 

[4]. The identical circumstance is further undergone by 

Hindu women in Bali. One dilemma that is deemed to be a 

hindrance to Hindu women in failing to rise in public spaces 

is the cultural structure that adheres to a patrilineal or 

patriarchal system by putting men or purusha as the main 

lineage [5] [6]. Even so, the comparable states seem to begin 

to afflict women although they are living with a strong 

matrilineal system. One of them is the community in Padang 

whose women's role is considered to be decreasing [7] [8].  

The patriarchal system in Bali, particularly in rights and 

inheritance, is practiced rigidly with only men dominating 

social space to spiritual matters and placing women's 

positions only as subordinates [9] [10]. The current of 

modernization is not quite able to make women possess an 

influential bargaining status, notably those who are not 

highly educated [11]. Even women born in noble families 

have the same fate, primarily when they have to marry men 

who are not equal [12] [13] [14] [15] [16]. 
Thus, the patriarchal system that Galtung deems produces 

three violence at once, namely direct, structural, and cultural 

violence [17] and represents masculine dominance [18] 
towards women. The stigma that women receive, not only 
concerning their bodies [19] but also culturally, religiously, 
and variously symbols [20]. Likewise, regarding human 
rights, uniquely in marriage [21]. For a long time, Hindu 
women in Bali struggled to fight against this stigma, even 
though they still had not found the results. In fact, as Jackson 
and Jones [22] remarked that in the future women will face 
harder issues, especially education, economic, and political 
issues 

II. RESEARCH METHOD 

To be able to explore the depths of marriage system and 

social structure, this research was carried out thoroughly so 

as not to enter sensitive areas. The approach used in this 

research is qualitative with observation techniques, 

interviews, and documentation studies. Through this 

interview the author wants to find new experiences and 

explain some of his opinions that depart from various events 

and activities, including how their position in the frame of 

social, economic, political and cultural, as Geertz [23], and 

also Spradley [24] believes that ethnographic-based 

anthropology research is to enrich the sensitivity of the 

researcher, including his experience and awareness of events 

experienced from the past and told in generations. 

 

III. RESULT AND DISCUSSION 

A. Position of Hindu Women: Status, Rights, and Marriage 

The position of women who are lower than men not 

only occurs in domestic space but also in the public space. 

The equivalent matter arose in the theological space. Hindu 

women earned a lot of praise in the Vedic scriptures [25] but 

at the same time, they were regarded as opium for men, one 

of them in the Sarasasmuscaya scriptures which although in 

a few verses women were demeaned, it was later understood 

as a guide for spiritualists. 

The ambivalent attitude that befell women has been 

going on for a long time, even afflicting tribal tribes [26]. 

The stigma suffered by Hindu women also plays in the 

realm of myth. For instance, the folklore of Calon Arang 

which was popular during the Kingdom of Kediri in the 

Twelfth Century has made Ratna Manggali shunned by men 

only because she was the daughter of Nateng Dirah who was 

thought to have black magic. Heraty [27] terms this story a 

form of gender discrimination. Likewise, when there are 

Balinese people being leak because of their black magic, 

they are always connoted to women [28]. 
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The position of women is increasingly weak in status 

and inheritance rights which are only given to men [9] [10]. 

Women will only gain wealth obtained from the work of 

their parents. This gift is habitually provided when they are 

getting married. Therefore, the birth of a son in a family will 

be regarded as the savior of his father's social status so that 

he is assigned the burden to continue rituals, traditions, and 

customs both at home, extended family, and in society [29]. 

The amount of hope a family has for a son can be 

noticed from the customary mechanism used to save the 

patrilineal system, namely (1) if they only have daughters, 

then one of their children will be asked to stay at home or 

nyentana with her husband. Customarily, the woman will be 

changed to a "male" or purusha status and her husband will 

be "female" [30] [31]. Even though they are "male", women 

still have no capacity as leaders and decision makers. (2) if 

they only have a child, either a son or a daughter, they 

choose padagelahang marriage, so that their daughter 

remains a purusha in her own home [32] [33]. (3) if they 

have no descendants at all, they will appoint a son as 

purusha [34]. 

In terms of marriage, specifically, women who are 

considered as Tri Wangsa, namely three aristocratic groups 

which are hierarchically composed of Brahmana, Ksatria, 

and Wesya, they are not free to choose and accept men as 

their husband. On the contrary, men from the Tri Wangsa 

class are relatively free to marry women from the people or 

groups or social classes below them. If the Tri Wangsa 

woman is married to a man from their underclass, it will be 

called nyerod, that is, marriage goes down to the people. 

Therefore, when a Tri Wangsa woman married to a man 

from the Jaba or the lowest class, then it will be regarded as 

a great disgrace that tarnishes the honor of a large family 

[12]. 

B. Hindu Women and Cultural Violence 

Cultural violence against Hindu women in Bali is 

accepted in multiple ways. There is a set of continuous 

socialization so that violence is immersed in the collective 

memory of the Balinese. Bourdieu [35] expresses this reality 

as a sort of habitus by adjusting the patriarchal system an 

arena for men to create common living standards that 

women must follow. As an illustration, the term suputra is 

only interpreted as a good boy, even though in the 

Manawadharmasastra scripture, this term is defined as a 

good child, does not refer to male or female gender. The 

change in suputra meaning was then habituated from 

generation to generation through mythology, for example, 

Sang Jaratkaru, a priest who had vowed not to marry for the 

rest of his life. When he died, the spirits of his parents were 

tortured in hell since Jaratkaru had no son. To free his 

parents from the torment of hell, Jaratkaru finally broke his 

vow and married Jaratkaru Dewi. This marriage gave birth 

to a son named Sang Astika. 

The strong influence of Jaratkaru's mythology has put 

women under pressure when deciding to marry because they 

have to give birth to offspring, markedly sons. In the past, 

women who were unable to give birth will be called Men 

Bekung, a highly painful term because it is considered 

barren. She seemed to bear her own failure to continue the 

offspring. Though, if a woman is able to give birth to many 

children, she will be called Men Brayut by surrounding 

people for she is definitely busy taking care of her children. 

Both of these calls are equally unpleasant since it confirms 

that women can be praised and insulted at the same time. 

Cultural violence is not only encountered by women of 

Tri Wangsa, but also women of Jaba. Segara [12] in his 

research emphasized that if a Tri Wangsa woman does a 

nyerod marriage, she will be deemed out by her core family. 

When saying farewell to the sanggah or the family temple, 

she can only carry out worship from outside the refutation 

wall. When visiting her parents' home, she no longer got 

proper treatment, for instance sitting on par with her other 

family, not being called by a respectful call, and her nobility 

status was revoked through the patiwangi ceremony. 

Interestingly, this ceremony is held in the Bale Agung or 

Pura Desa which is ordinarily located in the middle of the 

village. The community seemed to be told that there was a 

Tri Wangsa woman whose status was lowered and her status 

was the same as a Jaba man who married her. 

Furthermore, the Segara study [12] also revealed that 

when a Jaba woman married to a Tri Wangsa man, she also 

underwent the same violence, mainly when given a new 

name. Generally, Jaba women will be given the first name 

Jero then followed by the names of fragrant flowers, such as 

Cempaka, Sandat (Kenanga) or jasmine. The meaning of the 

word Jero is "inside" and it connotes holy. Tri Wangsa is a 

sacred class, while Jaba is those who live "outside" so that it 

is recognized dirty. Jaba's status was raised by presenting 

the name Jero Melati for example, so that when she entered 

the noble class she was not dirty anymore. This irony 

explicates that even in terms of sexuality, Balinese women 

have been hegemony in the national system [36].  

C. Hindu Women Return to "Silent Path" 

The weak position of Hindu women in Bali is not taken 

for granted, as is the discourse that is further expanding 

outside of itself. Arafat, which is reviewed by Aini [37] 

affirms explicitly that religion rejects patriarchism. Arifin 

[38] declares the need to read normative texts concerning 

women in Islam so as not to be gender biased, and Syufri [1] 

encourages to realize that there has been a misleading 

thought of religious teachings and the beliefs as well as 

imitation of a boy towards his father's character which he 

contemplated to be the imperative factor generating 

violence. 

The difficulty presently is the burden of women 

breaking into the patriarchal system in Bali for the chances 

of women appearing in public spaces seem to be closed, as 

Farida [39] asserts that the world still considers politics and 

leadership as male domains. Public areas are not quite 

friendly for women so they must be involved in playing the 

dramaturgy strategy [40]. Yet, in the end, women have to 

conceive various adjustments for their survival [41]. For 

instance, Oka Rusmini in Bali expressed her struggle in her 

two famous novels, "Tarian Bumi" and "Kenanga". The 

struggle to uphold equality was further voiced by other 

women [42]. The most phenomenal one is the struggle of 

the Hindu Dharma Indonesia Women's organization along 

with the Main Assembly of the Pakraman Village which 
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succeeded in pushing the Parisada Hindu Dharma Indonesia 

when holding the Pesamuhan Agung III in 2010 by issuing a 

decree or bhisama or fatwa that Hindu women were 

authorized to inheritance rights. 

Although there have been bhisama from the highest 

assembly of the Hindu religion, yet the decision remains 

difficult to carry out openly. Changes in the era, 

modernization in all fields, and inclusive global ethics are 

not sufficient to assist women to get out of the subordinate 

position of the patriarchal system. They experience fatalist 

symptoms and can only perform changes individually. 

Efforts to develop self-capacity through careers, established 

work, and higher education are only used as economic 

capital and intellectual capital to anticipate tough 

circumstances. For example, if a woman is left behind by 

her husband, even though she can still live in her husband's 

family house, she will become the backbone of raising her 

children. If she divorced and returned to her own parents' 

house, she could continue her own life. 

For her struggles in getting out of the patriarchal shell, 

women eventually returned to the "silent path". Hindu 

women can hardly reminisce by recollecting the sweet 

romance of the history of their glorious past predecessors. 

The shadow of the past becomes an encouragement for 

women by retaining that during the Hindu orthodox tradition 

as explained by Sarwanukramanika in Segara [43], there 

were at least 20 great women who had excellent intuition as 

Maha Rsi. They are believed to have played a role in 

compiling the Rigveda. Some of the prominent women were 

Lopamudra, Wiswawara, Sikata Niwawari, and Gosha who 

compiled the rigs of the Rigveda I. 179, V. 28, III. 91, 

IX.81. 11-20 and X. 39-40. Other ancient female figures, 

such as Sulabha Maitreyi, Wadawa Prathiteyi, and Gargi 

Wachaknawi, are still receiving great respect from writers 

and scholars. 

IV. CONCLUSION 

The ambivalence of views on women has exposed 

weakness and fear of men who desire to recapitulate to 

control the entire space of life. Men seem jealous of 

something unique and special that lasts only in women. The 

practice of the patriarchal system has invented life to be 

hard and masculine. The language of religion and the 

personification of God are too "male", although at the same 

time there is a belief that the Gods in Hinduism will not be 

able to perform Their functions properly if They are not 

accompanied by their wives, like God Brahma will not be 

able to create if there is no Goddess Saraswati or God 

Wisnu cannot maintain the universe if it is not accompanied 

by Goddess Sri. To mediate, the concept of divinity in 

Hinduism was designed symbolically with Ardhanareswari, 

i.e. God is "not male" and "not female".  

The powerful impact of the patriarchal system has 

yielded acute stigmatization to women who cannot just be 

cleaned up even when they are living in a post-modern era. 

The exertion to escape the shadow of masculinity has been 

progressing on for a long time and still, there is a stigma 

resulted from masculine domination seems to make men and 

women in opposition. With a patriarchal system, men will 

invariably be reluctant to be positioned lower than women 

for even if they are in an equal position they will not desire 

to be as long as the structure of Balinese culture is built on 

patrilineal foundations.  
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Abstract—Finality of prophethood is one of the central 

doctrines of Islamic orthodoxy. Nevertheless, there occur 

plenty of prophetic traditions that foretell the advent of Jesus 

in the latter days. To reconcile the apparent contradiction, 

Muḥyī al-Dīn Ibn ‘Arabī (d. 1240/638) developed a novel 

classification of prophets. He formulated that, seen from the 

nature of their apostleship, prophets are divided into two 

categories: khāṣṣ (specific) and ‘āmm (general). Prophets of the 

first type consist of those who bring new sharī‘a (law) and, by 

virtue of the arrival of Muḥammad, they no longer appear. On 

the contrary, prophets of the second type still exist and they 

turn out to be no other than the Muslim saints. It is so said 

because each of them possesses a personality that reflects the 

distinctive moral quality of an earlier prophet, from Adam to 

Muḥammad. Within this framework, the coming Jesus is 

perceived as the perfect seal of sainthood who combines in 

himself the personalities of all prophets. Thereupon, when he 

descends, he will be a saint-prophet and, at once, an adherent 

of Islam. This theory of Ibn ‘Arabī was ultimately put into 

action by the Founder of the Ahmadiyya Muslim Community, 

Mirzā Ghulām Aḥmad (d. 1908/1326). Having believed in the 

death of the Israelite Jesus, he proclaimed that he was the 

promised messiah whose rank is khātam al-awliyā’ as well as 

being a subordinate prophet. Dictated by his revelations, he 

also declared that he was jarī Allāh fī ḥulal al-anbiyā’ 

(champion of Allah in the mantles of the prophets). In him, 

therefore, the Islamic prophecies about parousia found their 

embodiment. 

Keywords—Muḥammad, Jesus, Ibn ‘Arabī, Mirzā Ghulām 
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I. INTRODUCTION 

Religious orthodoxy is defined as acceptance of the 
teachings of a certain faith [1]. It is passed down through 
generations by pietistic authorities who claim to their 
leadership on the bases of charisma, learning, or on most 
occassions license from the already established adepts [2]. It 
is seen, from the perspective of cognitive structure, to 
exercise a consecrating effect on the ultimate impotence of 
human reason – in regard to spiritual matters – by fortifying 
it with buttresses that are exterior to its functioning [3]. 
Owing to this character of supportive exteriority, religious 
orthodoxy possesses the power to determine what piety and 
evil are for its adherents [4]. 

In Islam, the bearers of orthodoxy are known as the 
Sunnī [5]. Deeply rooted among the lay section of the 
Muslims, they confess theological doctrines that are founded 
upon the consensus of primarily scholars or legal specialists. 
These experts, in their efforts to enact formulas of belief, 

look back at the original sources of revelation: the Qur’ān 
and the ḥadīth. They consider this method to be the standard 
practice of the religion. Anything that stands in contrast to it, 
thus, needs to be rejected and deemed a heresy [6]. 

Over the last millennium, Muslim intellectuals have 
authored a big number of books dealing with the issue of 
Islamic creedal formality. One of such writings is al-‘Aqīda 
al-Ṭaḥāwiyya, named after the Cairene imam, Abū Ja‘far al-
Ṭaḥāwī (d. 933/321). In comparison with the other works of 
identical bent, it enjoys a special status of being celebrated 
by all schools within the Sunnī nomenclature although the 
author himself was a Ḥanafī by madhhab. Tāj al-Dīn al-
Subkī (d. 1370/771), the famous Shāfi‘ī jurist, expressed this 
in the ensuing way: 

“The disciples of the four madhhabs are mutually agreed 
to acknowledge the creed of Abū Ja‘far al-Ṭaḥāwī which has 
found reception among the earlier (salaf) and later (khalaf) 
generations of scholars alike.” [7] 

Speaking of its content, the creed of al-Ṭaḥāwī consists 
of in total 134 points of formulation. These span a wide 
variety of subjects, ranging from divine oneness to Islamic 
unity. Among them are, too, asseverations with respect to the 
profile and identity of Prophet Muḥammad. Dictums 32-34 
of the book make a discussion about them which goes as 
follows: 

“Muḥammad is His chosen servant, elected prophet, and 
contented messenger. 

He is the seal of the prophets, the leader of the righteous, 
the chief of the messengers, and the beloved of God of all the 
worlds. 

All claims to prophethood after him are just error and 
digression.” [8] 

This quotation indicates that belief in the closure of the 
door of prophethood is one fundamental pillar of Islamic 
orthodoxy. Prophet Muḥammad, being khātam al-nabiyyīn, 
is  recognized as the last in the line of messengers who come 
to teach humanity God’s religion. In so professing, Muslim 
theologians make reference to both the Qur’ān and the 
ḥadīth. The main Qur’ānic text on which they build their 
interpretative construction is Sūra al-Aḥzāb verse 40 that 
means: 

“Muḥammad is not the father of any one of you men. He 
is God’s Messenger and the seal of the prophets. God knows 
everything.” [9] 
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As for the ḥadīth, they narrate that the prophet is reported 
to have said: 

“The Israelite used to be guided by prophets. Whenever a 
prophet passed away, another prophet would succeed him. 
However, there will be no prophet subsequent to me. There 
will be instead caliphs whose number is going to increase.” 
[10] 

Such are the two basic references constituting the 
backdrop of the belief in the seal of prophethood. 
Commenting on them, Ibn ‘Aṭiyya al-Andalusī (d. 
1147/541), the renowned Mālikī exegete, gave his evaluative 
remark: 

“These utterances, conforming to the gathering of 
scholars, be they of earlier or later period, are meant to be of 
full generalization and emblematic of the consideration that 
there will be no prophet coming after him.” [11] 

Someone who believes in the appearance of prophets 
following the demise of Muḥammad, therefore, must be 
designated a heretic. In this connection, Ibn Kathīr (d. 
1373/774), the esteemed Damascene commentator with 
Shāfi‘ī affiliation, harshly stated: 

“Allah the Almighty has informed in His book and so 
done His prophet in the successive (mutawātira) tradition 
which originates from him that there will be no prophet 
coming after him. This is so for the people to comprehend 
that everyone who claims to this station subsequent to him is 
but an impostor and liar as well as a deceiver (dajjāl) being 
simultaneously misguided and spreading misguidance.” [12] 

The duo of Ibn ‘Aṭiyya and Ibn Kathīr are clearly 
affirming here the credo set forth by al-Ṭaḥāwī. 
Nevertheless, it is this same al-Ṭaḥāwī who articulated in his 
aforementioned authorship the doctrine of the advent of 
Jesus near the end of times. In the point 129 of it, he 
asserted: 

“We believe in the signs of the latter days, the likes of the 
apperarance of the antichrist and the heavenly descent of 
Jesus. We believe as well in the rise of the sun from the west 
and the unveiling of the beast of the earth from its lockup.” 
[13] 

Just as the first credenda, the second one also stems from 
unanonimous collection of Prophet Muḥammad’s successive 
tradition. Ibn ‘Aṭiyya, for this reason, wrote in a daring and 
straightforward tone: 

“The Islamic nation (umma) has agreed upon a 
consensus, as it is mentioned in the successive ḥadīth, that 
Jesus is still alive in the heaven and that he will descend at 
the end of times.” [14] 

Likewise, ingeminating the attitude taken by his 
influential exegetical predecessor, Ibn Kathīr recounted in 
his talk about the topic: 

“The ḥadīth has proved to be successive from the 
Messenger of Allah that he prophesized the descent of Jesus 
son of Mary prior to the day of judgement in the capacity of 
a just leader and a fair arbiter.” [15] 

This indeed creates confusion. For, the entire Muslim 
community professes the faith that Jesus is a prophet of God. 
If he appears for the second time at the last of the ages, will it 
be tantamount to breaking the Muḥammadan seal of 

prophethood? Many groups have attempted to provide a most 
proper and adequate reply to this question. And, as a matter 
of fact, some sects like the Mu‘tazila and the Jahmiyya have 
gone so far as to reject the parousia. Because of that, along 
with other related factors, their names are put down on the 
list of the heretical denominations [16]. 

II. IBN ‘ARABĪ’S CONCEPTION OF PROPHETHOOD 

AND SEAL OF SAINTHOOD 

To solve the problem under discussion, Muḥyī al-Dīn 
Ibn ‘Arabī (d. 1240/638), the great Muslim mystic, invented 
a new prophetology. He divided apostleship into two 
categories. The first of them is specific (khāṣṣ), while the 
second is general (‘āmm). This partition is dependent on the 
nature of their mission in receiving the divine message and 
propagating it in the midst of humanity. 

Concerning the specific prophethood, Ibn ‘Arabī opined 
that it is limited to legislative messengers who bear a new 
law (sharī‘a) for their followers. Explicating this matter, he 
first orated that prophethood is a spiritual office bestowed 
by God – as the Possessor of exalted attributes and Lord of 
the throne – upon His servant who maintains good conducts 
and favorable acts. These beautiful morals of his have to be 
recognized by the people’s hearts and so be undeniable. 
Reason is his guidance in this, whilst it is also purposeful 
and has a curing impact on social pathology. Hence, when 
God looks at him with the intention to appoint him His 
vicegerent and representative, it is at this very moment that 
such a personality is granted the absolute divine message 
(al-inbā’ al-ilāhī al-muṭlaq). He breathes His spirit into his 
bosom and he is now entitled to warning (al-indhār) 
mankind of the path of God. This task of giving people 
divine alarm is an inseparable feature of the specific 
prophethood that causes it to differ from the general one 
[17]. 

Afterward, regarding the general prophethood, Ibn 
‘Arabī proceeded to say that it is not time-restricted. Rather, 
it will continue to exist forever [18]. While law-bearing type 
of prophethood has been terminated in the very figure of 
Muḥammad, sticking to the ḥadīth that no divine messenger 
will come after him, the existence of the non-legislative of it 
finds its manifestation in the institution of sainthood (al-
walāya). Saints function as heirs to prophets in terms of 
their knowledge about divine verities. On account of their 
mastery over prophetic wisdom, they have the competence 
to exert independent reasoning (ijtihād) about legal aspects 
of the religion [19]. In this sense, namely through the 
properties of sainthood, Ibn ‘Arabī made it clear that 
prophethood will always be in operation until the day of 
judgement. For, it serves as God’s nutrition without which 
spiritual life becomes utterly impossible [20]. 

Counted in the enumeration of the family (āl) of 
Muḥammad, saints are the holders of the general 
prophethood. Their standing is exactly that of the foregone 
apostles with no law bore and title labeled being the 
difference. This runs in accordance with a popular ḥadīth 
therein Muḥammad is narrated to have voiced that the 
divines amid his people will be like unto the Israelite 
messengers [21]. Each of the Islamic saints reflects the 
peculiar attribute of an earlier prophet. Some may resonate 
the brightness of Abraham, whereas others may echo 
Moses’ and Jesus’. The loftiest station of sainthood is 
occupied by the primest of them who is called khātam al-
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awliyā’ just as the prophet – being the primest of all his 
apostolic peers – is summoned khātam al-nabiyyīn. Two 
groupings are there with a view to this terminology. The 
first is seal of the Muḥammadan sainthood. Such falls to a 
saint of Arab ancestry who has a strong resemblance to the 
prophet’s personal quality. He inherits the perfection of his 
obeyed prophet’s spiritual grandeur and he numbers no 
more than one throughout the history. Ibn ‘Arabī identified 
himself as the embodiment of this genus of khātam al-
awliyā’ upon getting informed by God in the Islamic year of 
595. Thereafter, considering the second of the two genera of 
sainthood bestness, it is termed as the universal and absolute 
seal and applied to no other than the coming Jesus [22]. 

That Jesus is believed to be the universal and absolute 
seal of sainthood means that, despite being in essence a saint 
within the Muḥammadan dispensation who abides by his 
law, upon him will, too, be bestowed the rank of clear 
prophethood. In other words, direct revelation will come to 
him from God, teaching him the correct interpretation of the 
Islamic legislation. His ijtihād will be considered to be final 
and best. He will outclass all the other saints within the 
Islamic community, including the elevated personage of 
Abū Bakr, and even outshine the rest of the saints who have 
appeared and will make appearance in the world, since the 
time of Adam until the last of the times. After him, no saint 
will be there to emerge, except those who become his 
pupils. On the day of judgement, therefore, he will 
encounter two sorts of resurrection. The first is of prophetic 
nature, that is, he will be awakened among the group of 
God’s messengers under the banner of apostleship as, just 
like them, a man followed (matbū‘). And, in relation to the 
second character of his resurrection, he will be reanimated 
amid the council of Muslim saints as a follower (tābi‘) of 
Muḥammad. In sum, he will combine in his individuality the 
attributes of both prophethood and sainthood and this will 
perform as a source of true pride and splendor for the 
prophet himself [23]. 

The way Ibn ‘Arabī addressed the question of discord 
between the Muḥammadan seal of prophethood and the 
advent of Jesus is obviously unique. By pointing to the fact 
that, although Jesus will be a prophet – to wit, the one 
owning distinctive moral qualities and is blessed with 
revelations from God with the task of bringing people closer 
to His presence – at the moment of his second coming, he 
will concurrently be a saint who embraces the Muslim law 
and derives his eminence from the radiance of the prophet, it 
is able to obliterate the trouble faced by Islamic orthodoxy 
without being deviant from the path of its pupils. In fact, as 
proposed by Michel Chodkiewicz, Ibn ‘Arabī is a 
completely orthodox scholar who is often misinterpreted by 
his critics. Similar assertation is also posed by William 
Chittick whose careful study depicts Ibn ‘Arabī as a 
mainstream Sunnī thinker of the highest integrity with a 
message, to his co-religionists, that imparts a new and 
deeper understanding of the Qur’ān and the ḥadīth without 
departing from the letter of Muslim revelation [24]. To 
make it plain and simple, he is an imam in divine reality 
(ḥaqīqa) to which the Ṣūfīs aspire, while his adversaries are 
also imams, howbeit, of the basic stage of sharī‘a [25]. 

III. MIRZĀ GHULĀM AḤMAD AS THE SEAL OF 

SAINTHOOD 

More than 600 years after the demise of Ibn ‘Arabī, his 
notion about seal of sainthood was finally materialized by 
Mirzā Ghulām Aḥmad. Born on 13 February 1835 to a 
family of Persian descent in Qadian, British India, Aḥmad 
was a charismatic figure with incredible literary skills in 
mainly Urdu, Arabic, and Persian. He founded the 
Ahmadiyya Muslim Community on 23 March 1889. Later 
on, through the period of 1890-1891, he announced that 
Prophet Jesus, who was sent to the children of Israel, had 
actually died and the one who was foretold to come was 
none but he [26]. Until the last breath of his life, he was fond 
of explaining his claim to the office of messiahship in most 
of his books amounting to greater than 90 [27]. He heralded 
to have been vouchsafed all these things by God. 

Mirzā Ghulām Aḥmad began his religious career by 
authoring his first ever book published, Barāhīn-i-
Aḥmadiyya. The first volume of it was issued in 1880, the 
second in 1881, the third in 1882, and the fourth in 1884. At 
this stage, he was still a believer in the commonly accepted 
creed that Jesus was alive in the heaven and would 
physically descend to the earth. Yet, it was also at this time 
that he declared, as dictated by his revelations, to be the 
covert manifestation of the second coming of Jesus. To him, 
his disposition and that of the Messiah greatly resembled 
each other, “As if they are two pieces of the same jewel or 
two fruits of the same tree.” This implies that, “The spiritual 
supremacy of the religion of Islam which depends upon 
irrefutable proofs and manifestly valid arguments,” would be 
brought about by him. He was chosen because the age in 
which he lived provided facilities for religious propagation in 
an excellent manner thanks to, “The opening up of the paths 
of travel and communication between one nation and the 
other, and between one country and the other.” Then, when 
Jesus himself would be bodily present, the Islamic victory 
would take another form which is linked with secular and 
governmental affairs. Accordingly, “The religion of Islam 
would spread over the entire expanse of the world at his 
hands.” [28] 

In 1890-1891, nevertheless, through the publication of 
the trilogy of Fatḥ-i-Islām, Tawḍīḥ-i-Marām, and Izāla-i-
Awhām, Mirzā Ghulām Aḥmad disclosed that the Israelite 
Jesus had passed away. He would never return to this world 
for the second time. In lieu of his position, he came at the 
head of the fourteenth century after Muḥammad to 
rejuvenate the Islamic religion and rekindle the spirit of 
righteousness just as Jesus was, “A restorer of faith who 
appeared 1,400 years after Moses at a time when the Jews 
had become very weak in faith, when they had come to 
suffer from evils of various kinds, all symptoms of this one 
malady.” He was, thenceforth, a type of Jesus (mathīl al-
masīḥ) in consonance with the prophet being a type of Moses 
(mathīl al-kalīm). He was, too, the caliph of Allah at the 
night of decree. In this role, he was given the title of 
muḥaddath or a prophetic protoype in the likeness of ‘Umar 
b. Khaṭṭāb [29]. It is true that the prophethood of a 
muḥaddath is not complete, but he is, in part, undoubtedly a 
prophet. For, Aḥmad continued, “He has the honour of 
talking to God and the secrets of the unseen are unraveled to 
him. Like His apostles, the revelations he hears are free from 
satanic interference. He is taught the deeper meaning and 
essence of the law. He is ordained exactly like prophets and, 
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like them, is under obligation to openly pronounce and 
declare his ministry. Anyone who rejects him incurs a kind 
of divine chastisement.” As such, he was invested with the 
holy spirit (rūḥ al-quds) emanating from the union of his 
love and that of Allah [30]. At this stage, thus, he no longer 
had the belief in the overt advent of Jesus which he 
previously held on to. He instead presented 30 verses from 
the Qur’ān and several excerpts from the ḥadīth which tell 
that, in imitation of the other messengers, he was already 
dead [31]. 

Entering the year of 1900, through his book, Khuṭba 
Ilhāmiyya, Mirzā Ghulām Aḥmad further released that he 
was the seal of saints just as his master, Prophet Muḥammad, 
was the seal of the prophets. No saint, thereby, would come 
after him apart from those who belonged to his followers and 
maintain a spiritual relationship with him. He was 
commissioned with the fullness of glory, blessing, and 
grandiosity, setting his foot on the highest of the minarets 
[32]. One year later, he reiterated and reaffirmed his stance 
on the nature of his prophethood. Citing a number of his 
revelations, he responded to a devotee of his denying, being 
cofronted with an objection, that he had not claimed to be an 
apostle. He said that it was impossible for him to reject the 
divine messages – having been abundantly and lucidly 
descending to him – which denominated him a prophet and a 
messenger. Thus, he was indeed His envoy, but he was so 
only by way of reflection (ẓill) and shadow (burūz) after 
traversing the sīrat-i-ṣiddīqī or losing himself in path of the 
prophet. In this fashion, “His being a prophet is not a matter 
for jealously. For, he does not derive this status from himself, 
but from the the holy prophet’s fountain. And, it was also not 
for his own glory, but for the glory and majesty of the holy 
prophet. For this reason, he is named in the heaven 
Muḥammad and Aḥmad.” At the current stage, he redefined 
the term muḥaddath in its relation to prophethood. He 
stressed that, notwithstanding one being a muḥaddath 
signifies that he is enabled to see the secrets of the unseen, it 
does not guarantee that the quantity and quality of such 
disclosure is as big as the epiphany of prophethood. In fact, 
he alluded, “I would counter that no lexicon attributes to 
being muḥaddath the unveiling of the invisible, while 
prophethood means so.” He was, in short, wholly a prophet 
and a messenger in the sense that he obtained spiritual grace 
from Muḥammad whom he followed and, having received 
his name solely because of his perfect love for him, he 
gained the knowledge of the unseen from God. To him, this 
vividly does not break the sacredness of the seal of 
prophethood [33]. 

This was his last standpoint until he departed from the 
world in 1908. A year beforehand, he summarized his 
discussion about the meaning of the Muḥammadan seal of 
prophethood and the temper of his being a prophet by saying:  

“Verily, our prophet is the seal of the prophets. No 
prophet will come after him with the exception of him who 
has been illumined by his illumination and his appearance is, 
thus, just a reflection of his appearance. On account of this, 
revelation is one that we deserve and it becomes our 
possession succeeding our adherance to him. It is indeed the 
quiddity of our penchant that we find in this obeyed prophet. 
We are given it freely without having to purchase. The 
perfect believer is he who is gifted with this favor by way of 
bestowal. It is feared for someone who is not gifted with 

anything from it that he will meet an awful ending (sū’ al-
khātima).” [34] 

Once again, he verbalized: 

“By Allah! I am verily the promised messiah whose 
coming has been prophesized at the end of times and on the 
days of the spread of misguidance. Truly, Jesus had passed 
away and the faith of trinity is false. You have really lied to 
Allah in asserting that I have claimed to the office of 
prophethood, whereas prophethood had been terminated after 
our prophet. There is no holy book for us after the Qur’ān 
which is the best of the previous scriptures. And, there is 
now law for us after the Muḥammadan law. The catch is, I 
have been named a prophet through the tongue of the best of 
mankind. And, that is only a matter of reflection emerging 
from the blessings of adherence. I see no goodness in myself. 
I find everything that I have found purely from this holy 
personage. Allah does not intend from my prophethood, 
except to stand for the preponderance of divine converse (al-
mukālama) and discourse (al-mukhāṭaba). May the curse of 
Allah be on him who yearns for anything beyond it, or 
assumes that he is somebody, or gets his neck out of the 
servitude of the prophet! Our messenger is certainly the seal 
of the prophets. In him had been terminated the dispensation 
of the prophets. Therefore, it is not something that one 
deserves to claim to prophethood after our chosen messenger 
in an independent manner (‘alā al-ṭarīqa al-mustaqilla). 
There is nothing left after him, apart from the preponderance 
of divine converse. This is, too, on the condition of 
adherence to the best of mankind and not without it. By 
Allah! I do not earn this station except from the lights of 
adherence to the brilliancies of the prophet. I am named a 
prophet as well in a metaphorical sense (‘alā ṭarīq al-majāz), 
not in its actuality (‘alā ṭarīq al-ḥaqīqa). Thereupon, Allah’s 
jealousy is neither provoked here nor is that of His 
messenger. For, I am nurtured under the wing of the prophet 
and this foot of mine is under that of his.” [35] 

Revelations played a prominent role in the prophetic life 
of Mirzā Ghulām Aḥmad. One of the most principal of them 
was that which styled him jarī Allāh fī ḥulal al-anbiyā’ or 
‘the champion of Allah in the mantles of the prophets’. This 
was received by him at the very beginning of his apostolic 
mission. Natheless, it is of huge importance to note that, 
through the stages described above, his understanding of it 
underwent a gradual evolution. Firstly, he comprehended it 
as pointing to the fact that his status of admonition and 
guidance and of being a recipient of divine revelation was 
basically a mantel of the prophets conferred upon him as a 
loan. It was so in order for him to lead defective individuals 
to perfection, referring to the ḥadīth wherein Prophet 
Muḥammad likened the divines of his people to the Israelite 
prophets. Here, Aḥmad was yet to advertise to be endowed 
with greatness over that of Jesus. He just avowed that he was 
entrusted with a messianic function [36]. Subsequently, as 
his contemplative cognizance of his becoming a muḥaddath 
grew at the second stage, he began to annunciate that he was 
better than Jesus, albeit only in some particularities (faḍīla 
juz’iyya). It was the fruit of the Muḥammadan discipleship 
that enabled him to concentrate in his selfdom, by way of 
reflection, the excellences found in different prophets as 
originals [37]. Thereon, at the third stage, he openly 
manifested that he was thousand times superior than Jesus 
just as Muḥammad, his master, was the same manifold more 
dignified than Moses [38]. All the more so, he now put 
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forward the exclamation that he was the personification and 
realization of all prophets. For, all the names of them had 
been bestowed on him. Consequently, he was Adam, Noah, 
Abraham, Ishmael, Isaac, Jacob, Moses, David, Jesus, and 
Muḥammad in the form of reflection [39]. This changes of 
interpretation, he remarked, resulted from his being only 
human who followed God’s revelatory command [40]. 

As the promised messiah, namely, al-masīḥ al-maw‘ūd, 
and the seal of the saints, Mirzā Ghulām Aḥmad occupied 
the position of a just arbiter (ḥakam ‘adal) amid the Islamic 
community. He was dispatched at a time when friction and 
disagreement in matters of faith were rampant so that he 
might judge between them by picking up the correct opinion 
and abandoning the erroneous one. His judgment was 
determined as final and binding. To so exercise, he acquired 
its preliminary knowledge from the immediate teaching of 
God, not from the ordinary transfer of scholarship. Divine 
guidance always accompanied him just as it was in 
Muḥammad’s case [41]. In addition, God designed behind 
the sending of Aḥmad as the promised messiah and the seal 
of the saints to prove in front of the world the Muḥammadan 
exaltedness. That is, due to the Christians having 
exaggerated the praise of Jesus, Allah desired to demonstrate 
that, through promoting a servant of his to the two sublime 
ranks, how lofty and mighty the status of Prophet 
Muḥammad was [42]. 

IV. CONCLUSION 

From these extracts, it can be distinctly observed that 
Mirzā Ghulām Aḥmad made Ibn ‘Arabī’s theory come true. 
In point of fact, the latter served as one of the former’s 
apostolic inspiration. Like Ibn ‘Arabī, Aḥmad maintained 
that God still provides prophetic guidance to humanity and 
continues to do so after the death of Muḥammad. Both of 
them also believed that divine messengers are not all equal. 
A major division can be made between the bearers of a new 
divine law, such as Moses and Muḥammad, and the others 
who perfect or reflect that law to address the problem of the 
times, as Jesus did for Moses. Aḥmad’s claim was to be a 
subordinate and subservient prophet, reflected in the glory of 
the Muḥammadan seal of prophethood while perfecting his 
message to reform the decay of the Muslims at the current 
age [43]. On these grounds, Aḥmad was often percieved as 
generating controversies among Sunnī clerics and 
conservative Muslims who saw in it a challenge to the 
traditional prophetology [44]. In reality, that aspiration of his 
was not at variance with the classical Ṣūfī concept of 
sainthood [45]. 
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Abstract -- Instagram has become a communication trend 

among UIN Sunan Kalijaga students. Most of students have an 

Instagram account as a means of interacting and connecting 

with their colleagues as well as those outside of campus life. The 

presence of Instagram has also provided a new space for the 

emergence of communication identity in student life. The world 

of social media that cannot be separated from visual 

construction gives another kind of identity. The qualitative 

method used to examine this phenomenon was carried out by a 

focused group discussion (FGD) and online observations on 

Instagram on 12 students who had at least 2 years Instagram 

account. Four layers communication identity showed by the 

students.  Personal layer, enactment layer, relational layer and 

communal layer cannot separated each other.  The informants 

exhibited their layer as part of their other layer.  Norms as part 

of personal layer used to guide what the students do and don’t 

in instagram. The students of UIN Sunan Kalijaga studied 

showed that the communication identities they got from their 

surroundings cannot separated from their online behavior on 

social media. 

 

Keywords--- Communication Identity, Instagram, Online 

behavior, Social Media, UIN Sunan Kalijaga student 

 

 

      

I. INTRODUCTION 

 

Identity is one of popular issues for discussion and study 

that has been present and developed for several decades. The 

consciousness that identity brings influence in various 

aspects of life makes the discussion of this phenomenon 

never lose its appeal [1]. Experts interested in this study in 

various disciplines also offer a number of concepts and 

approaches to provide a more complete understanding of 

identity [2]. 

In the context of the study of communication disciplines, 

the study of identity presents three domains of study which 

include social identity, cultural identity, and communication 

identity [3] that are intertwined in reality that cannot be 

separated from one another [4]. The thoughts and actions of 

each individual become an integral part of the identity that is 

present in the dynamics of the interaction that is built. The 

internal influence of yourself and the environment that 

surrounds it is a factor that cannot be ignored. Identity does 

not stand alone. It can only be understood when faced with 

another party outside of itself. Even discussions about 

identity are important when juxtaposed with the presence of 

others [5]. 

When we give considerable attention to identity, we are 

faced with the discovery and development of the internet 

world that gives new space for how identity is presented in 

real and digital social realities [6]. The new media space 

followed by the presence of social media, not only adds to 

the characteristics of the identity display, but also provides an 

opportunity for the presence of an identity loaded with 

construction, whether intentional or not [7]. Identity gets new 

play space or at least additional space so that identity appears 

increasingly diverse in the form of text-audio-visual and 

audiovisual. Identity is also no longer just seen as something 

inherent in the individual but rather a thing that is present full 

of breadth of interpretation and meaning [8]. Therefore, 

expecting a single picture of identity will only lead us astray 

in the breadth of perspective that can be offered. Identity 

should be understood in its multiple perspectives to prevent 
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us from deceiving the real interpretation. At the level of 

individuals and groups, identity also moves dynamically. 

Different role contexts in the environment that are not the 

same, make each party need to always adjust their identity. 

This situation cannot be avoided because identity is present 

in symbolic meanings through the process of our social 

interaction [9]. Identity is a social object that full of meaning. 

Awareness of the meaning of identity as an object that is 

controlled by the subject, often makes the appearance of 

oneself not fully representing themselves. Various ways are 

worked by individuals to be a part of their social existence 

[10]. Dramatization as an effort for existence is part of the 

awareness of cultural identity that has a big contribution in 

everyone. Identity does not present itself, but it is the result 

of interaction with the cultural environment [11]. Culture as 

an element of identity formation is often not fully realized by 

the owner of the identity because he has interacted with him 

for a long time [12]. This slow-moving process of interaction 

presents an internalization that is free from coercion.  

In situations where the identity originating from within 

meets with the surrounding reality, internal values are 

sometimes faced with demands that are not ideal. Individual 

attitudes and actions no longer fully reflect self-worth. 

Identity negotiation to achieve the convenience of social 

interaction leads individuals to continually adjust themselves 

[13]. 

Discussion of identity is not only at the point of self, 

social and culture. The meeting points of social interaction in 

life make the discussion of this space as something different. 

Jung and Hecht called it a communication identity [14]. At 

these crossing points they offers the idea of 4 layers in 

individuals to sharpen the idea of communication identity. 

The four layers consist of the personal layer, enactment layer, 

relational layer, and communal layer. Personal layer is 

related to the concept of self that is owned and how a person 

sees himself. Enactment layer is related to the things that are 

said, done and how someone acts in certain situations and 

conditions. Relationship layers relate to messages sent and 

received by someone when he interacts with other people. 

Communal layer is a layer that appears when someone 

identifies himself as part of a group or organization when 

interacting with others [15]. The communication identity of 

each individual can vary in each layer. It can also be back 

and forth between layers one to the other. Especially when 

we try to associate the personal layer and communal layer. 

Some of the communal environments that are given 

(unavoidable), cannot be selected and determined, will force 

individuals to accept what has become a communal 

agreement. It may be possible for an individual to reject, but 

communally he cannot refuse. He was forced to choose to 

behave in the same way as desired by his communal 

environment. 

This paper based on research questions that give 

attention to how the behavior of UIN Sunan Kalijaga 

students, owners of Instagram accounts in displaying their 

communication identities on social media. The purpose of 

this study was to see how the layers of identity 

communication were presented by the informants. 

 

II. RESEARCH METHOD 

This study uses a constructivist paradigm that views the 

social phenomena of behavior using instagram and identity of 

communication as something that is constructed and 

interpreted by humans based on their historical and social 

background [16]. Internal and external factors in the subjects 

studied received attention as they should. Descriptive 

analysis is used as a research method to show symptoms of 

existing phenomena [17]. The data and information obtained 

are then interpreted so that they can be understood. Research 

informants are students of UIN Sunan Kalijaga who have had 

an Instagram account for two years or more. This research 

was conducted from February to June 2019. 

   

III. RESULT AND DISCUSSION 

      

A. Communication Identity on the Personal Layer 

The twelve informants who became informants of this 

study indicated that as individuals, they cannot escape from 

the beliefs and values formed by their environment. Social 

media does not mean forming a new identity or other identity 

that is different from what is believed in real life. The 

resource person sees herself as a person who needs to be 

obedient to what her parents advise and the socio-cultural 

values of his community in real digital life. A careful attitude 

in getting along also made her activate the private mode in 

the friendship relationship that was built on Instagram. So 

she can monitor who is friends with her. 

"If on Instagram, we want to keep our privacy private, so 

many features. If it's on Instagram, if it's on Facebook, it's 

not. Now, if on Facebook, it's actually a copy of Instagram." 

(Pandawa and Kammala) 

Not only friendships are filtered by the speakers, various 

messages that are considered vulgar and unethical are also 

blocked by them because they are seen as not in line with the 

values they adhere to. Through blocking these immoral 

messages, they hope that they will not receive similar 

messages. They are also not provoked to access further 

visuals that are vulgar in nature and display the genitals that 

occasionally appear on their accounts. Sometimes some 

unwanted messages make it into their account so the resource 

persons choose to just leave it or block it. 

"Messages that we feel are vulgar and unethical are 

limited by blocking these messages through the 'filter' 
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facility. So we don't get that kind of shipment anymore." (Afif, 

Pandawa and Nahla) 

As citizens of social media who have digital awareness, 

the speakers see themselves as individuals who have 

awareness when uploading various messages. The words, 

images, audio-visuals presented in each account are 

processed in such a way that they have been considered. Not 

uploading things that are socially negative in eastern terms, is 

something that is consistently pursued. Personal digital 

sources become individuals who are not separate from real 

life in their daily lives. Digital identity in personal layers is 

interpreted as an extension of identity in real life.  

 

B. Communication Identity on the Enactment Layer 

Enactment of sources on Instagram can be seen in 

uploads and responses to messages uploaded by other parties. 

The upload of speakers can be in the form of visual images, 

words, audio and audio-visual. All speakers use Instagram to 

display more images or photos with various variations. 

Images or photos can have meaning that can be interpreted 

more broadly. 

"There are three or four things that we uploaded on our 

instagram account, namely: picture, image Alay, videos and 

the words." (All Participants) 

The words uploaded describe things that relate to the 

thoughts and feelings of the resource person about the 

phenomena of life that are seen or felt. The words of 

contemplation are also often raised to indicate the process of 

contemplation in the meanings that are built. 

"I am one of the students who likes to write good 

captions. For example, what is the story of my activities with 

my rather poetic languages." (Firda and Firman) 

The photo or picture displayed by the majority presents 

a photo of the owner of the account, whether he/she is alone 

or with friends or family. The audio video is more often 

displayed on the 'story' feature. The resource persons also 

often upload photos that interest them such as photos about 

nature or the environment or their favorite animal. 

Other uploads can be in the form of forwarding 

messages originating from other parties. The resource person 

felt that the message needed to be continued because it had 

useful values for the others. 

The resource layer's enactment on Instagram is a space 

that moves from self-contemplation, and narcissism to the 

dissemination of information that is felt to be beneficial to 

others. The resource person feels the need to take part in 

building a good and useful Instagram digital environment. 

 

C. Communication Identity on a Relational Layer 

Communication identity at this layer can be seen in the 

interaction between account owners and other parties who 

respond to uploading account owners online. Chat or 

conversation between accounts that appear between account 

owners and other parties in a visualized manner can be seen 

through the comments feature.  

"Before using Instagram, we communicate using the 

Facebook application. But after trying and getting to know 

Instagram, we feel this application is more exciting to help us 

connect with each other. Uploading photos is also easier 

than composing words." (Nahla, Rifki, Sadila and Triska) 

Resource persons tend to build further conversations 

with other account that they already know. Conversations 

seem to be more fluid when they occur with those who are 

already known by the informant. The form of conversation 

can be flattery and jokes. The quality of jokes is increasing 

when both parties are more familiar with each other. It can 

even be a blatant message. Not to insult but to show intimacy 

with each other. Those who are already familiar, rarely use 

blasphemy as an insult.   

In an unknown account, the resource person tends to take 

a more secure attitude in responding to whatever appears.  

Some informants choose not to respond to the direct 

messages that they received.  Relational layer showed more 

socially than personally. 

 

D. Communication Identity on the Communal Layer 

Communal level communication on this Instagram 

social media resource person can be seen in participating in 

groups that represent groups such as classmates' accounts, 

alumni accounts and community accounts based on hobbies 

or issues. In these communal accounts, there are at least two 

identifiable sources of online behavior. First, being a passive 

communal member where the resource person doesn't send a 

lot of messages, even just to respond to the "Like" message 

of another party in a group account. Second, being an active 

communal member where resource persons often share the 

messages they make into the shared account. 

Being in a communal space gives more awareness to 

the informant that he/she needs to be more careful in sending 

and responding to messages. Even though the communal 

space account means that there are similarities in certain 

aspects of each member, the resource person realizes that the 

space is also a space that contains very diverse account 

owners. Therefore maintaining messages so that they do not 

develop offends other parties, is necessary to avoid. Active 

resource persons also showed that they were always up to 

date on the issues being discussed and raised.  

On the other hand, the resource person avoided sending 

messages that were not in demand by communal members. 

The communal identity layer of informants are indicated by 

the obedience and respect of the consensus that is built within 

the group. Several reasons caused the speakers to maintain 

their participation in communal accounts such as to maintain 

friendship, get the latest information, seek inspiration and 
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expand the network. The pleasure, satisfaction and benefits 

gained from membership in communal accounts also 

contribute to the added value so that the resource person 

remains a member to date. 

"Instagram helps me stay connected with my friends, 

find out the latest information, give inspiration and at the 

same time express my ideas. I can also shape my self-image 

as I want. Therefore I consider the message that I made well 

before I uploaded." (Firman and Iin)  

 

IV. CONCLUSION 

 

Communication identity on the behavior of Instagram 

account users among Sunan Kalijaga UIN students is 

displayed in four layers of identity as stated by Hecht. 

Resource persons indicate that Instagram social media space 

is not a separate space from real life. Having an Instagram 

account is more an extension of self-identity that has begun 

in social identity. of Values and morality factors are still 

carried in each layer of communication identity space on 

Instagram account. 
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Abstract—Indonesia has finished its election day on April 

17, 2019 then and on the same day, almost all the television‘s 

quick count announced the number of win  for the Jokowi-

Amin pair, while the Prabowo-Sandi pair was in the next 

position. Two days later, Prabowo announced a speech which 

containing his victory claim. That victory speech was not 

attended by Sandiaga. This situation raises a long polemic to 

the public until now. This study aims to discover the meaning 

and speech motives on victory claims which announced by 

Prabowo. Research methods which used is discourse analysis 

with data collection methods in the form of observation of 

video speeches by using qualitative data analysis techniques. 

The data generated is a description of the meanings and 

motives of Prabowo's victory claim speech. That the motive for 

the victory claim speech was because of unpreparedness to face 

defeat and distrust at KPU institutions as well as survey 

institutions. 

Keywords—Communication Forensics, Presidential Election, 

Discourse Analysis 

I. INTRODUCTION  

Message is part of communication that has a strong 
influence on the target of communication (communicant). 
The message contains a lot of components that we can 
describe into various analyzes, in addition to the message 
material itself, there are also subjective elements of the 
communicator (the messenger). Through messages we can 
describe communicator thinking, we can also understand 
what is felt and also the communicator character. The 
interpretation of the message depends also on the style of the 
language, sentence structure, the way of conveying and 
verbal intonation, even the non-verbal style used by the 
communicator also influences it, as stated by Charles R. 
Berger that message production is fundamental in 
communication, even verbal, non-verbal, and both. In the 
encoding process, communicators encode messages and 
change their thinking into speech, writing, and action 
[Charles R. Berger, Michael E. Roloff, David R. Roskos-
Ewoldsen , 2011]. 

Communication is an important thing that can not be 
separated from human life, especially in the political world. 
As a potential leader of the nation, candidates must be able to 
package messages of communication (ideas, programs) into a 
healthy and systematic logic that is easily accepted by the 
public. On the contrary, they also actively participate as good 
communicants by intelligently accepting opinions, input, 

proposals and criticisms raised by the public. In terms of the 
community as voters, the series of campaigns and political 
messages are a means of getting to know the candidates's 
personalities, so they are expected to increase their 
participation in voting rights on the 'election day'. 

Forensic communication is a new approach to 
communication research. What is done by forensics is 
identifying and interpreting physical and non-physical signs 
that are directly or indirectly related to reveal something 
behind the incident. While communication forensics reveals 
the meaning and motives behind the message left by the 
object of communication. Communication forensics observes 
visual messages, touch messages, auditory messages, smell 
messages, gustatory messages or a combination of two or 
more types of messages in this research forensic 
communication used to dissect the meaning and motives 
behind Prabowo's victory speech. 

Like other forensics that probe the traces (artifacts) 
inherent in an action, so communication forensics collects, 
analyzes and interprets traces (artifacts). In this case from an 
act of communication. The artifacts or traces of the 
communication action are nothing but messages both 
messages that are seen (visual messages), auditory messages, 
gustatory messages or a combination of two or more types of 
messages [Ruben and Stewart, 2006: 54-68]. The traces of 
the message, both presented through verbal and non-verbal 
signs, are not merely meaningful, but also have a purpose for 
the user. 

Theoretically and practically, firstly the function of the 
sign is a tool to evoke meaning. A sign refers to the object it 
marks. When the sign is confused with the mind, the 
meaning appears [3]. The relationship between the reference 
sign, the mind which gives rise to the usual meaning is 
illustrated in the triangle meaning, which among others is 
made by Charles S. pierce and Ivor A. Richard. Another 
function of the sign is to achieve a goal. For the benefit of 
the speaker (communicator), the sign function functions to 
(1) make sense (the sense) of the listener something that is 
stated for the next to think about it, (2) express the feeling 
(feeling) or attitude towards an object, (3) tell ) the attitude of 
the speaker to the audience, and (4) showing the purpose or 
outcome desired by the speaker or writer, both consciously 
and unconsciously. 
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Symbols, Referrals, and Objectives. With this formula, as 
seen in the picture, the theoretical basis forensic 
communication with the main activities of transferring the 
message (sign) becomes solid, including to be applied into 
ideas, speech and actions. What is done by forensics is 
identifying and interpreting physical and non-physical signs 
that are directly or indirectly related. 

The thinking, character and credibility of the presidential 
and vice presidential candidates also determine their 
electability level. All forms of messages as concrete ideas 
that are thrown at the public will affect public attitudes 
towards them. When individuals produce messages in the 
context of social interaction, either face to face or through 
media intermediaries, the ability of individuals to coordinate 
discourses and actions and communicate efficiently is very 
much determined by the similarity of the background that is 
owned [Schober and Brennan, 2003]. Background similarity 
consists of the totality of the individual's views about the 
same beliefs, assumptions and knowledge. 

In the current political situation in Indonesia which is still 
warmly boisterous in the presidential contest, there are many 
messages about the terms of political content that we hear 
and we see, given that all contestants have conducted a series 
of campaign programs to win the contestation. The KPU 
(General Election Commission) as the election organizer also 
maximized its duties and functions until the announcement 
of the results of the contest on May 21, 2019 ago. 

Since the voting took place on April 17, 2019, until the 
announcement of the election results on May 21, 2019, there 
have been a lot of series of political events that are 
considered unsettling and confusing Indonesian people. 
Counting 3 times the presidential candidate number 2 
Prabowo Subianto made a victory claim speech based on the 
results of the real count version of the campaign team 
obtained from C1 form which was mentioned by him as a 
fact in the field. 

This paper focuses on analyzing of the discourse on the 
presidential victory claim by presidential candidate noumber 
2 Prabowo Subianto which is described as follows: (1) What 
is the language suggested in the victory claim? (2) What are 
the other attitudes and elements when the message of victory 
claims is made public?. 

II. STUDY METHODOLOGY 

In this study it is using a qualitative descriptive approach 
by analyzing data sourced from moving images (video). Data 
was obtained through document techniques sourced from 
YouTube broadcasts by mainstream CNN Indonesia media, 
tvOne News, and Indosiar. 

Then the data obtained were analyzed descriptively using 
the focus parameters of Norman Fairclough's discourse 
analysis study : by editing the use of language and message 

material; visualization; use of non-verbal language/body 
language (gestures, facial expressions, expressions). The 
critical discourse analysis of the Fairclough Normal model 
explores and describes semiosis, including the perspective of 
the use of language as an important element in 
communication as part of social processes, also observes the 
interrelationships of other elements that support the use of 
language (non verbal/body language, strata, experience, 
person qualifications and others) [Fairclough, 2005]. 

By analyzing the language, researchers also intersect with 
other branches of science that are closely related to the 
element of persona. This is because in the frame of mind 
individuals are influenced by many things and many factors. 
In determining action and language selection, a person is 
influenced by sociological, cultural, historical, practical and 
theoretical aspects, education and so on [Fairclough, 2006]. 
Thus it is needed to deepening of the message was conveyed 
through script analysis. From these scripts, researchers can 
describe the message material and the accuracy of the target 
message and the research target frame of mind. 

III. RESULTS & DISCUSSION 

A. VICTORY CLAIM (I) 

Source: YouTube [Indosiar: Prabowo Claims He Wins in 
2019 Presidential Election - Quick Count 2019 Presidential 
Election] on April 17, 2019 at 16:54 Western Indonesia 
Time, https://www.youtube.com/watch?v=0JSkFL__yCg. 

“Bismillahirohmanirrohim, Assalamualaikum Wr. Wb. 
Best wishes to all of you, shalom, om swastiastu, namo 
budaya, greetings of merit. Ladies and Gentlemen, I spoke 
after following the progress of the vote counting from earlier 
we frankly were concerned from last night many incidents 
were detrimental to supporters 02 candidate. Many ballots 
did not arrive, many KPPS (Voting Organizers Group) were 
open at 11am, many things were our supporters no invitation 
and so on. Not to mention that there have been many ballots 
that have been punched for 01 candidate, but even so, all of 
you, the results of our exit polls at 5,000 polling stations, 
show that we won 55.4%. And the results of this quick count, 
the quick count results, were exit polls, our quick count 
results won 52.2%. Ask all volunteers to guard the victory in 
all polling stations and sub-districts, also I emphasize here 
to the Indonesian people that there are efforts from certain 
survey institutions that we know have worked for one side, to 
lead opinions as if we were defeated. Ladies and gentlemen, 
don't be provoked, keep an eye on the polling station, secure 
C1 formn and also keep the sub-district off guard. My 
brothers and sisters, I urge all of my supporters to remain 
calm, all calm and not provoked to carry out anarchic acts. 
Stay focused on guarding the ballot box, so that the lies that 
have been done can be resisted. I emphasize here to my 
supporters not to be provoked at all and to avoid all forms of 
excessive action, extrajudicial actions, and any acts of 
violence. Thank you, for our supporters, please look after the 
TPS (Voting Place).” 

Microstructure Analysis : The message conveyed 
emphasized the exit poll that had been obtained and the data 
input that was conveyed had been carried out by the winning 
team. 52.2% of the victory from Prabowo's quick count did 
not convey how the results could be verified properly. There 
was even a message delivered to the supporters to continue 
guarding the ballots and form C1, but it was connected with 
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a message that implies for their supporters to maintain 
conducivity. during the vote counting process. 

Mesostructure Analysis : In essence, the statement of this 
claim would trigger debate and tension among the opposing 
parties, especially the emergence of accusations against fraud 
committed by political opponents, but this time it was 
precisely Prabowo's camp that reminded supporters not to be 
affected by provocation and avoid violence. This message 
that is not in place is what researchers consider unnatural. 
The expression and intonation revealed by Prabowo is very 
clear that he is maintaining what he believes to be the truth 
that what really deserves to be superior in the election results 
is himself and his partner (Sandiaga Salahudin Uno). 

Macrostructure Analysis : In the declaration and speech 
of Prabowo Subianto's victory claim, he was not 
accompanied by his running mate, Sandiaga Salahudin Uno. 
Seen in the show he was accompanied by party elites and 
volunteers. This kind of titulation was responded to by his 
supporters with the same belief. This is interesting for 
researchers to focus on the feedback generated as a result of 
the message delivered by Prabowo to his supporters. So 
much the message material that the supporters also have the 
same attitude in maintaining their trust that Prabowo is the 
one who deserves to be seeded. 

B. VICTORY CLAIM (II) 

Source: YouTube [tvOneNews: Claims Win 62% Based 

on 'Real Count', Prabowo Takbir and Sujud Syukur] on April 

17, 2019 at 20:00 Western Indonesia Time, 

https://www.youtube.com/watch?v=9nqOJEmPL3Y  

“Brethren, fellow countrymen and and homeland, ladies 
and gentlemen. I only want to provide updates, that based on 
our actual count, we are at 62%. This, this, this is the result 
of a real calculation. In..at the position of more than 320,000 
polling stations, that means around 40% and I have been 
convinced by statisticians that this will not change much. It 
can...it can go up by 1%, it can also go down by 1%. So 
today, we are currently at 62%. People...brothers and 
sisters, but I still ask, I still ask all Prabowo-Sandi 
volunteers, all members of the Indonesian coalition party to 
prosper fairly : The Prosperous Justice Party (PKS); 
National Mandate Party (PAN); Democratic party (PD); 
Workers Party (Partai Berkarya); and the Gerindra Party 
(GERINDRA), its cadres and most importantly, mothers from 
all over Indonesia. Please, take care of the ballot boxes. If 
we look after the polling station this morning, now we keep 
the ballot boxes, in the sub-district and the main one, save 
C1. But I want to say all the elements, but I ask calm down, 
calm down, calm down, calm down. But I ask all Prabowo-
Sandi supporters to maintain order to maintain peace, do not 
be provoked by provocation. A fair coalition is prosperous 
and all its volunteers do not want Indonesia to be divided. 
We just want to be united. I am very urgent here, do not be 
provoked, we will not use methods outside the law because 
we have won, people are with us...people are with us, we are 
part of the people. Ladies and gentlemen, this is a victory for 
the people of Indonesia, all the people of Indonesia. And I 
say here, I will become president for all Indonesians. For 
those of you who defend number 1 candidate , you will 
defend me. I and I will be the president of all the people of 
Indonesia, we will build a victorious Indonesia, a prosperous 
Indonesia, a peaceful Indonesia, a respected Indonesia in the 

whole world, Indonesia which is no longer hungry, Indonesia 
will be able to smile because it calms its future. I think so, 
thanks to the head of the our campaign team (BPN), thanks 
to the scholars who supported us, but all the religions that 
supported us, all party cadres, all my allies, my colleagues, 
PKS, PAN, Democrats, Work and most importantly mom’s 
party. Also, also, also retired fighters throughout Indonesia, 
workers, farmers, fishermen, especially millennials, 
honorary teachers, doctors, nurses, midwives, artists. 
Gentlemen, thank you, our struggle is not in vain. We don't 
have money, we don't pay money for our witnesses, but the 
truth wins. We believe and believe that the Greatest God 
always defends rights. I, as a Muslim, want to close my 
direction by declaring takbir and then prostration, 
thanksgiving. But this without reducing the respect and hard 
participation of friends of other religions, all of our friends 
take part in our defense, Christianity, Catholicism, 
Protestantism, Hinduism, all of us together, incidentally we 
are the majority, we want to glorify God Almighty. Allahu 
Akbar!, Allahu Akbar!, Allahu Akbar!. Independent!, 
independent!, independent! Indonesia!,  Indonesia!, 
Indonesia! Thank you.” 

Microstructure Analysis :  This time the victory claim 
reached 60% but the data presented by the team's 
recapitulation was not delivered in detail, Prabowo tended to 
submit conclusions on the results of data processing alone. 
This time he also called all of his supporting parties who are 
members of a fair and prosperous Indonesian coalition and 
supporters who come from various circles to thank you. In 
the action of his claim this time he made a prostration of 
gratitude to emphasize the clause he delivered. 

Mesostructure Analysis : The same message that the 
researchers consider as the message delivered in an 
inappropriate place is still heard delivered by Prabowo. This 
is unusual when a belief in the victory in the presidential 
election will be in the form of an illegal claim. Moreover, 
these claims are carried out consecutively in the adjacent 
period. 

Macrostructure Analysis : Less than 24 hours a second 
declaration of victory was carried out by Prabowo Subianto 
and his vice president still accompanied him. This time the 
rhetoric becomes stronger in emphasizing each sentence. The 
response that was raised was even stronger against the 
supporters of candidate pair number 2. Some media captured 
the same peculiarities in the absence of Sandiaga Uno in the 
declaration of this claim. This led to diverse speculations in 
the minds of the media crew. 

C. VICTORY CLAIM (III) 

Source: YouTube [CNN Indonesia: Accompanied by 
Sandiaga Uno, Prabowo Declares Victory as President & 
Vice President 2019-2024] on April 18, 2019 at 17:29, 
Western Indonesia Time,  
 https://www.youtube.com/watch?v= SpF2dG5Ti74. 

“Bismillahirohmanirrohim, Assalamualaikum Wr. Wb., 
best wishes, brethren, shalom, om swastiastu, namo budaya, 
greetings of merit. My brothers and sisters of the same 
country today, Prabowo Subianto, stated that I and 
Sandiaga's brother Salahudin Uno declared victory as 
president and vice president in 2019 (crowd)based on 
calculations of more than 62% and C1 form that we have 
recapitulated. I repeat, today, Prabowo Subianto stated that 
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I and Sandiaga Salahudin Uno declared victory as 
Indonesia's president and vice president in 2019-2024 based 
on calculations of more than 62%, real count and C1 form 
calculations that we had recapitulated. We declare this 
victory more quickly because we have evidence that there 
have been efforts with various types of fraud that continue to 
occur in villages, sub-districts, districts and cities throughout 
Indonesia. For all supporters of the pair number 2 candidate 
Prabowo-Sandi who came from various circles, who came 
from Indonesian coalition parties, was justly prosperous, the 
islam religious leader, volunteers, other religious figures and 
all religions, young men and millennial women, all the 
mothers and militant fathers wherever we are, we are not 
grateful to God, the deepest and highest gratitude. We 
believe in the mercy and blessings and blessings of it is our 
long struggle for political struggle to succeed with the 
support of the people. We implore that the victory that we 
obtain with the permission of God Almighty makes us behave 
jumawah and other excessive attitudes. This is the right time 
for us, the nation's children, to immediately turn to each 
other's brotherhood. As Mr. Jokowi said, the broken chain is 
immediately reconnected. Of course I and Sandiaga Uno will 
remain friends with Mr. Jokowi and Kyai Ma'ruf Amin and 
all in the number 1 candidate line, all of them are our 
brothers. We will be the president and vice president of all 
Indonesian people for the sake of the glory and preservation 
of all of the Indonesian people and our Republic of Indonesia 
that we love based on the Pancasila and the 1945 
Constitution. 

Finally, let us work hand in hand with our party, 
whatever our religion or our tribe, whatever our ethnic and 
racial groups, our work or cultural background so that we 
can immediately rise to build a nation together with 
Pancasila as our ideology and outlook on life. God willing, 
we will build a government that consists of the best and rises 
(crowd) of the nation's most intelligent and bright and noble 
children so that we can all accelerate our national 
development. Quickly careful with full awareness so that 
Indonesia becomes a sovereign country full, prosperous, just 
and prosperous respected and respected in international 
relations. Wassalamualaikum Wr. Wb., Best wishes, 
brethren, shalom, om santi santi om, namo budaya, 
greetings, thank you, good evening, thank you for the 
willingness of all of you. I ask permission as Muslims to 
declare takbir three times and independent! Three times. 
Allahu Akbar!, Allahu Akbar!, Allahu Akbar!. Independent!, 
independent!,  independent! Indonesia! Thank you.” 

Microstructure Analysis : In this third claim, it is still the 
same as the previous analysis in which Prabowo Subianto 
described his version of the vote counting analysis so that it 
is worthy to be declared the winner. 

Mesostructure Analysis : The message conveyed is still 
the same, but what is unique is the expression shown by the 
peculiarities felt by researchers increasingly peaked when he 
noticed Sandiaga Uno's facial expressions and gestures in the 
declaration of victory claims this time. Sandi who looks 
unenthusiastic and looks down. This implies a physical 
inequality with his mind. The researcher felt that Password 
did not want to be in the situation and moment of the 
declaration.  

Macrostructure Analysis : Still less than 24 hours of the 
second declaration of victory was made by Prabowo 
Subianto, now the declaration was delivered again, but this 

time Sandiaga Salahudin Uno accompanied his presidential 
candidate in delivering a victory claim speech.   

IV. CONCLUSION 

Prabowo has declared his victory 3 times since the end of 
the vote on April 17, 2019 until April 19, 2019 which is a 
celebration with his supporters. This is not good and is 
considered to have hurt the election. Because the KPU as the 
election organizer has the authority to determine the 
legitimate election results based on the results of the ballot 
counting. The researcher considered that there was a great 
fear of defeat by the presidential candidate number 2 
Prabowo Subianto because all survey institutions that carried 
out quick calculations recorded the opposite results, that the 
superior percentage of the ballot counting at that time was in 
the candidate number 1 candidate stronghold. 

This also made the situation in the community not 
conducive, because the unilateral claim by Prabowo Subianto 
was considered to have made the public confused. This is 
also considered to be embarrassing until the Australian 
foreign media in their article entitled "Loser Prabowo claims 
victory on Indonesia" stated that Prabowo was so distrustful 
of the results of a quick count conducted by a number of 
Indonesian survey institutions. Repeatedly within 2 days 
declaring victory is an unusual thing. 

What is of concern to the researchers is that in the claims 
of victory I and II, it is not seen the presence of Sandiaga 
Salahudin Uno as Prabowo's vice president, this matter is 
considered as something odd, as if the unilateral claim by 
Prabowo is not supported by his partner. Moreover, 
examining the expression and facial expression of Sandiaga 
Uno, who was present in claim 3 which seemed lethargic and 
lackluster, implying a clear message that his presence there 
was not correct and impressed uncomfortable. Then the 
messages conveyed by Prabowo to his supporters to maintain 
order and not provoke. This is very unusual, because with the 
existence of claims like this, what is feared is actually 
provoking supporters of number 1 candidate stronghold Joko 
Widodo and Ma'ruf Amin, but instead Prabowo gave the 
warning to his supporters. 

The irregularities captured by the researcher show the 
number of unusual message streams delivered by Prabowo in 
his victory claim. Every message contained in Prabowo's 
victory claim reflects his attitude and feeling at that time, 
namely the fear of defeat in the 2019 presidential election 
contestation. 

ACKNOWLEDGMENT 

Professor Ibnu Hamad, thank you for introduced 

communication forensic science and also the research team 

that helped this research. 

REFERENCES 

[1] A. D. Kurnia, I. Syahputra, Aksi Bela Islam 212 Gerakan Kekuatan 
Hati Bangsa, Simbiosis Rekatama Media, 2017 

[2] C. R. Berger, M. E. Rolof, D. R. Roskos-Ewoldsen. Handbook Ilmu 
Komunikasi : Terjemahan. Bandung : Nusa Media 

[3] E. A. Anggraini. 2015. Analisis Wacana Kritis Norman Fairclough. 
https://raxiao18.wordpress.com/2015/05/29/analisis-wacana-kritis-
norman-fairclough/. Accesed by May 27, 2019 at 9.09 pm 

[4] I. Hamad. 2004. Konstruksi Realitas Politik dalam Media Massa, 
Sebuah Studi Critical Discourse Analysis Terhadap Berita-Berita 
Politik. Jakarta : Granit 

Advances in Social Science, Education and Humanities Research, volume 339

189

https://raxiao18.wordpress.com/2015/05/29/analisis-wacana-kritis-norman-fairclough/
https://raxiao18.wordpress.com/2015/05/29/analisis-wacana-kritis-norman-fairclough/


[5] I. Hamad. 2007. Lebih Dekat Dengan Analisis Wacana. Media Tour : 
Jurnal Komunikasi. 
https://ejournal.unisba.ac.id/index.php/mediator/article/view/1252.  
Accesed by June 7, 2019 at 10.18 am 

[6] N. Fairclough. 2005. Peripheral Vision, Discourse Analysis in 
Organization Studies : The Case for Critical Realism. SAGE Journals. 
http://journals.sagepub.com/doi/abs/10.1177/0170840605054610,  
Accesed by May 27, 2019 at 8.37 pm 

N. Fairclough. 2006. Language and Globalization. New York : Routledge

 

Advances in Social Science, Education and Humanities Research, volume 339

190

https://ejournal.unisba.ac.id/index.php/mediator/article/view/1252
http://journals.sagepub.com/doi/abs/10.1177/0170840605054610


 The Use of Social Media and Urgency for 

Islamic Education 

Drs. Bono Setyo, M.Si  

UIN Sunan Kalijaga  

Yogyakarta, Indonesia 

bonosetyo17@gmail.com 

Dr. M. Iqbal Sultan, M.Si  

Hasanuddin University 

Makasar, Indonesia 

miqsul1012@gmail.com 

 

Abstract - At present communication and information 

technology is experiencing very rapid development. 

Especially with the discovery of internet technology, a 

communication network that connects one media 

(electronic) to another without knowing distance or 

boundary. According to the research report, We Are Social 

2017, Indonesia is the country with the most significant 

number of internet users in the world. The increase in the 

name of internet users has also helped increase the number 

of social media users. At present, Indonesia ranks 4th 

regarding the number of social media users defeating Brazil 

and the United States. The existence and development of 

social media in these communities brings a myriad of new 

impacts and problems. Therefore, there needs to be an 

academic and comprehensive review of the use and abuse of 

social media in the community. This article will explain how 

to use and abuse social media in the digital era. Besides that, 

it will also be taught how the urgency for Islamic Education. 

The study was conducted by presenting primary and 

secondary data obtained through virtual observation, which 

then carried out qualitative analysis. To avoid bias and lack 

of data, triangulation of the theory will be carried out so that 

a valid conclusion is made. 

 

Keyword: Social media, usage, Islamic Education 

 

 

I. INTRODUCTION 

 

Along with the times, currently, communication and 

information technology are experiencing very rapid 

development. Especially with the discovery of internet 

technology, a communication network that connects one 

media (electronic) to another without knowing distance or 

boundary. 

Based on the research report on We Are Social, which 

was released on January 26, 2017, said that Indonesia is a 

 
1 HootSuite (WeAre Social)  is a service website content management 

(content management), which provides online media linked to 

various social networking sites such as Facebook, Youtube, 

Whatsapp, Fb Messenger, Weixin / WeChat, Instagram, Qq, Qzone, 

country with the most significant growth in the number of 

internet users in the world. With only 88.1 million internet 

users in early 2016, the number of internet users in 

Indonesia has increased by 51 percent to 132.7 million users 

in January 2017. The increase in the name of internet users 

has contributed to the rise in the number of social media 

users in Indonesia. At present, Indonesia ranks 4th 

regarding the number of social media users defeating Brazil 

and the United States (Tech in Asia, 2017). 

One of the media that is overgrowing and popular in 

society in this digital era is social media. Social media has 

become a phenomenon that has a considerable influence in 

all areas of people's lives. In Indonesia, currently social 

media has a vast number of users, the spread of its users also 

spread from the eastern end to the western tip of Indonesia, 

from a young age even children to old age. Based on data 

from the results of the "Indonesian Digital Report 2019" 

released from Hootsuite1 (We are Social) It can be seen that 

of the total population (population in Indonesia) is 268.2 

million, of the total population, the number of active social 

media users is 150 million (56%). The number of users of 

social media is spread in various ways platform [survey 

based as follows: Youtube: 88%, Whatsapp: 83%, 

Facebook: 81%, Instagram: 80%.2  

The existence and development of social media in the 

community will undoubtedly bring a myriad of new impacts 

and problems in the community. Therefore, it is necessary 

to have a thorough and comprehensive study of the use of 

social media and its effect on the community so that the 

community will be able to optimize the use of social media 

for positive things, and can eliminate negative impacts and 

avoid misuse of the existence of social media this time. 

Besides that, why abuse this social media. 

 

 

 

 

 

Douyin / Tiktok, Sina Weibo, Twitter, Reddit, 

Douban, Linkedin, Baidu Tieba, Skype, Snapchat, 

Viber, Pinterest, and Line. 
2 https://andi.link/hootsuite-we-are-social-

indonesian-digital-report-2019/ 
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II. RESULT  

 

A. Use of Social Media 

Andreas Kaplan and Michael Haenlein (2010: 58-68) 

define social media as "a group of Internet-based 

applications that build based on ideology and Web 2.0 

technology, and which enable the creation and exchange of 

user-generated content". 

The rapid development of social media is now because 

everyone is like being able to have their media. If you have 

traditional media such as television, radio, or newspapers, 

you need a lot of capital and a lot of labor, so the media is 

different. A social media user can access using social media 

with an internet network even if the access is slow, without 

significant costs, without expensive tools and done alone 

without employees. We, as users of social media, can freely 

edit, add, modify both writing, images, videos, graphics, 

and various other content models. 

The use of social media at this time is increasingly 

varied, social media is no longer only used as a means to 

communicate or socialize, but social media is often also 

used as a means of promoting both promotion of selling 

goods, food promotion, promotion of tourist attractions and 

others (Tech in Asia, 2015). Besides, social media is often 

used as a medium for educational facilities, as a means of 

building the image of an institution or organization and the 

last and including the most frequently used is as a means of 

delivering information. 

Apart from the actual uses mentioned above, social 

media is often misused by certain people or parties who are 

not responsible for their personal or group interests and 

benefits, which can cause harm or damage to other parties 

even to the community and nation. 

Social media is often also misused for inappropriate or 

even criminal purposes. Misuse of social media includes 

pornography, information about gambling, solicitation of 

violence, and other criminal acts. Besides, the most frequent 

abuse now is the use of social media for the delivery of news 

or hoax information3and hate speech, known as hate 

speech4. The spread of hoaxes and hate speeches in 

Indonesia today from day to day is growing.  

According to the Press Council's records, in Indonesia, 

around 43,000 sites are claiming to be news portals. Of this 

amount, which has been verified as an official news site 

there are not up to 300 sites. That is, there are at least tens 

of thousands of websites that have the potential to spread 

 
3. The termhoaxcomes from the wordhocuswhich means deceptive. 

John M. Echols called hoax a hoax. The termhoaxhas been around 

and used for a long time, but it is only popularly used among US 

netizens after a horrendous film called "The Hoax." 

 
4  Hate speech, is an act of communication carried out by an 

individual or group in the form of hate speech or hate speech. 
5 Said an interpreter cleric, Masruq, "Breaking is if you talk about 

something bad to someone. It is called mengghibah or gossiping. If what 

is spoken of is something that is not true in it, then it means slander 

(accusing without proof) 

false news on the internet that must be watched out for. 

Meanwhile, the data from the Ministry of Communication 

and Information (Kemenkominfo) states that there are 

around 800,000 sites in Indonesia that have been indicated 

as hoax spreaders. (Source: https://kominfo.go.id)  

Speaking of hoaxes usually cannot be separated from 

the phenomenon of both of them like two sides of a 

currency. The existence of social media today seems to be a 

medium for the growth of hoaxes and hate speeches. 

Furthermore, what issues are often raised as themes of 

hoaxes and hate speeches?  

There are several issues/themes of hoax and hate 

speech, among others: SARA, politics, celebrities, science, 

health, and religion. Among these issues which have 

recently been neutralized into hoax news/information are 

political and racial themes. These two hoax themes are very 

dangerous for the unity and unity of the Republic of 

Indonesia. Why? Politics as it is known is always related to 

power and power for humans is always a struggle. Not 

infrequently power struggles end in conflict and even chaos. 

Examples of conflicts due to political conflict in Indonesia 

are the existence of G30S / PKI. Whereas SARA (ethnicity, 

religion, race, between groups) is something sensitive when 

disputed. Many examples of cases in the world, including in 

Indonesia, conflict (conflict) originating from SARA. 

Examples of conflicts due to SARA are Dayak conflicts 

with Madura (2004) and Conflicts in Ambon between 

Muslims and Christians (1999). 

In its development the phenomenon of hoax and hate 

speech became a culture that developed in Indonesian 

society. Why is that? At least there are three things that 

influence the flourishing of hoax culture and hate speech, 

namely: 1) Community culture, 2) The existence of digital 

technology development, 3) Low media literacy. 

First, community culture. It cannot be denied that the 

development of the phenomenon of hoaxes and hate 

speeches became a culture, one of which was a contribution 

from the community itself. Our society is so easy to believe 

in word of mouth without checking its source directly, the 

gossip culture seems to be the most obvious justification in 

every conversation. The tradition of our society tends to like 

to talk about things that are not necessary, bad things from 

other people or even things that are personal in nature. 

Habits of repulsion5, slander6 and 7 seemed to have become 

a culture for the community.  

 
6 According to KBBI, Defamation is a false word or without being based 

on truths that are disseminated with the intention of vilifying people 

(such as tarnishing good names, harming people's honor) 

 
7Namimah is translated as "fighting sheep" in Indonesian, but its 

meaning is broader than just sheepfighting 
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Second, the development of digital technology. The 

definition of digital technology is online8 media and social 

media9. Both of these media seemed to be a fertile field for 

seedlings of hoaxes and hate speeches in the community. In 

fact, the media has now become the First God for people of 

various ages. The spreading of information becomes 

increasingly difficult unstoppable. Data from the Ministry 

of Communication and Information states, at least 170 

million Indonesians have at least one cellphone or at least 

one SIM card. Thus, they can share information quickly. 

Social media and fast sender applications (chat apps) are 

favorite media. 

Third, the low level of media literacy for the 

community. The World's Most Literate Nations survey, 

compiled by Central Connecticut State University in 2016, 

Indonesia's literacy ranks second in 61 countries. This 

shows how low the level of media literacy in our society, so 

that this condition will further facilitate the spread of culture 

hoax and hate speech. DailySocial.id's research shows that 

44% of Indonesians cannot detect hoaxes. As a result, the 

community simply believes in the news / information it 

receives. 

These three things make the phenomenon of hoaxes and 

hate speeches so quickly become a culture of Indonesian 

society. This condition is further aggravated because 

currently the Indonesian nation is in a political year where 

this year's Democratic party will be held which is actually a 

routine annual agenda of the Indonesian nation. 

 

B. The urgency for Islamic Education 

The phenomenon of hoaxes and hate speech has now 

become a global issue that requires resolution not only from 

the government, but also through cooperation and 

awareness from various parties. In this case the role of 

Islamic Education has a strategic role in dealing with the 

culture of hoaxes and hate speech so that it does not develop 

further in the community. 

The magnitude of the impact caused by hoaxes in 

history needs to be a valuable lesson for the Indonesian 

people. Moreover, hoax news has torn the young generation 

of the country. Given, the majority of social media users are 

those who are still teenagers. Not a few of them are still 

students; many elementary and middle school children are 

now active on social media. They have accounts on 

Facebook, BBM, Instagram and others. Especially those 

who are in high school or college students. They have been 

surfing a lot in cyberspace. 

 

Preventing them from using social media is certainly 

hard work, especially now that it has become a trend among 

millennials. What can be done is by carrying out awareness 

activities on them. And the most effective vehicle for 

 
8 Is a general designation for a form of media based on 

telecommunications and multimedia (read-computer and internet). 

Inside there are portals, websites (websites), radio-online, TV-online, 

online press, mail-online, etc., with each character in accordance with 

facilities that allow users to use it. 

awareness activities for them is through Islamic Education. 

So, the world of Islamic Education is very vital and becomes 

a leading sector to be able to counteract the phenomenon of 

hoaxes which are now endemic to become a culture. 

Educators are required to be careful in reading the situation. 

Their presence is very much needed. Therefore, the world 

of Education needs to take concrete steps. 

Among the steps that can be taken by the world of 

Islamic Education is to instill honesty with students. The 

slogan character building which was once heralded in the 

world of Education needs to be raised and strengthened 

again. And instead of actually messing it up like the case of 

leaking the Computer Based State Examination (UNBK) 

question to students which are still happening lately. 

Practices in the short term will indeed be able to help lift the 

value of students, but the long term will actually damage the 

character of students.  

Damage to the character of students, which incidentally 

is the next generation of the nation will certainly be very 

dangerous for the survival of the nation's future. Bearing in 

mind, they are the ones who will become the foundation of 

the nation's future. The good and bad of the nation's future 

will be determined by their quality. For this reason, all 

stakeholders need to be aware and direct and strengthen the 

achievement of the noble goals of the world of Education. 

With honest character, students will get used to being honest 

including not making and trusting hoax news on social 

media. 

Another step that can be taken is to cultivate the attitude 

of tabayun (clarification), as taught by religion. Tabayun in 

the sense of looking for clarity about something until the 

situation is clear researching and selecting news, not hastily 

deciding problems, both in terms of the law, religion, public 

policy, socio-politics and others so that the problem 

becomes clear.  

Allah says: 

 يا أيها الذين آمنوا إن جاءكم فاسق بنبإ

"Oye who believe, when it comes unto the wicked brings 

a message, then check carefully so that you do not 

inflict a disaster to a people without knowing the 

circumstances that cause you to regret your 

actions."(QS. Al Hujurat: 6).  

The process of forming these characters is very 

effective in educational institutions. And this as well as 

learning for educational institutions that exist because to 

shape the character of students like that, it is not enough just 

to prioritize aspects of knowledge (knowledge) as long as 

what happens in some schools, but also aspects of faith and 

9 

 Social media uses website-based technology or applications that can 

transform communication into an interactive dialogue. Some examples 

of social media that are widely used are YouTube, Facebook, Blog, 

Twitter, and others. 
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piety. Or borrow the term Ki Hajar Dewantoro with: taste 

and intention. The mission is in line with the mandate of 

national Education which directs students to be proficient in 

affective, cognitive, and psychomotor aspects in an 

integrative, not partial manner. 

The mandate of Education has been contained in Law 

Number 20 of 2013, which is a reference for the 2013 

Curriculum. In the Act it is mandated that the teaching 

process is carried out by developing aspects of attitude, 

knowledge, and aspects of skills. The concept used is a 

balance between hard skills and soft skills. It is balancing 

between spiritual, social, knowledge, and skill aspects. So 

that the education process cannot only transfer knowledge, 

but also the transfer of value, teachers not only deliver 

material, but also provide guidance and example. 

Thus, educational institutions are not only institutions 

that educate students to be smart and intelligent, but also 

have character and personality. The two sides were 

developed simultaneously. Thus, educational institutions 

will become the leading sector or the frontline to build a 

generation of anti-hoax and anti-hate speech. 

III. CONCLUSION 

 

The development of communication and information 

technology today is a necessity. One of the media that is 

popular and loved by the public today is social media. The 

existence of this social media has a myriad of positive and 

negative impacts on people's lives. Therefore, it is necessary 

to anticipate the positive and negative impacts, so that the 

community can intelligently and wisely use the media by 

optimizing its positive impact and eliminating its negative 

impacts.  

The misuse of social media that is often done now is 

about spreading hoaxes and the use of hate speech through 

social media. Phenomenon Hoax and hate speech Today's 

has become a global issue that requires resolution not only 

from the government, but also through cooperation and 

awareness from various parties. 

One solution is to provide media awareness (media 

literacy) to the community, especially the younger 

generation (students and students) through the world of 

Education. Hoax news and hate speech will be empty and 

not meaningful if the generation born is an intelligent 

generation in reacting. Hoaxes and hate speeches will have 

no effect if we can distinguish them from the right news. 

And of course, the spreaders of hoaxes and hate speeches 

will regret not getting the response as desired. 
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Abstract - Today the world has entered an era where 

everything can be easily accessed through the internet, 

called the industrial revolution 4.0 era. In this era, 

educational institutions, particularly Islamic Universities, 

are encouraged to perform branding activities because 

Islamic values in curriculum and learning methods in 

Islamic universities received positive impression from 

their users. In this case, academics in Islamic universities 

are considered as religious people. However, the word 

‘Islam’ in Islamic universities has hindered people from 

other religions to join, enrol, or participate in these 

educational institutions. As such, Islamic universities are 

considered as an exclusive institution.  

 

Such considerations are perilous for these institutions 

because the fact that Indonesia has diverse cultures with 

many religions is indisputable. Therefore brand identity 

activity should be carried out by Islamic universities in 

order to build credibility, image and a positive 

reputation in the community. New media has become one 

of the tools that can be used to carry out branding 

activities of Islamic college identity optimally and 

effectively. This study describes how States Islamic 

University of Sunan Kalijaga carries out brand identity 

activities and significances of brand identity made 

through new media. This research used  descriptive 

qualitative as its method, by conducting observations and 

in-depth interviews with authorized officials and public 

relations teams as key informants. 

 

Keywords – Brand Identity; Islamic University; New 

Media 

I. INTRODUCTION 

 

The word "Islam" has now become a commodity in 

itself. As Temporal said in his book "Islamic Branding 

and Marketing, Creating A Global Islamic Business" 

that Islamic brand commodities are currently growing 

rapidly due to increasingly specific Muslim consumer 

preferences[15]. Companies or institutions follow 

consumer development and preferences[14]. Along 

with its development, the increasing of Muslim 

population in Indonesia, has arisen the demands of 

products or services according to their preferences. 

This is accompanied by their awareness to consume 

the appropriate products or services which are 

preferred [15]. In a global consumer culture, brands 

create an economy of symbolic exchange that gives 

deep value to the meanings consumers attach to the 

brand name, logo, and product category. Brand 

meaning is not just a value added to the financial value 

goods but has material impact on financial markets 

themselves[10]. This intangible value is the basic 

foundation to build a strong brand[15]. The word 

“islam” that now attach on a brand is know become an 

common in bussines or institution managemen field.  

In one hand, this phenomena become an 

opportunity for producers to develop products labeled 

"Islam". At present, everything can be labeled with 

Islamic institutions, ranging from halal food, halal 

tourism, sharia expeditions, sharia hospitals, sharia 

businesses, Islamic universities, and so on. Where the 

concept of sharia is certainly based on Islamic law, the 

Qur'an, and As-Sunnah [15]. the word "Islam" can be 

a commodity that is used as a strategy in marketing. 

The word "Islam" is not only embedded in products in 

the form of goods but also services using various 

terms such as "Islam" or "sharia". One of the 

institutions that provide services is universities. In 

Indonesia, there are a number of universities that label 

their institutions with the word "Islam" either public or 

private. The brand of Islamic universities is 

increasingly in demand because it already has its own 

market share.  

On the other hand, the word "Islam" can be a 

separate obstacle in marketing activities because it can 

give an exclusive impression. This impression arises 

because the real condition of Indonesia is a country 

that has diverse religion and culture. As an illustration, 

public and private tertiary institutions do not have the 

embedding of identity words in their brands, this is 

certainly not a problem. But when a high-level 

initiative provides the embedding of identities, this 

"Islam" indirectly this identity will limit people with 

different religions from being able to join, enroll, or 

participate. Embedding these terms with certain 

identities can trigger several problems. In addition to 

exclusive impressions and consumer restrictions, it 

will also cause limiting skates that are on the social 

level. This will encourage an exclusive feeling in each 

group. The impression that arises in the community as 

an exclusive tertiary institution is not compatible with 

the diversity of Indonesia which consists of different 

religion, culture, ethnicity, and ethnicity. 
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One of the institutions that uses the term “Islam” 

on its brand is universities as educational institutions. 

Branding of universities with the identity of "Islam" 

needs to be done to provide a clear understanding to 

the public of the brand of the college. It needs to be 

clarified first that branding is an attempt to give a 

certain impression according to the purpose of the 

branding to the public regarding the brand[16].  While 

a brand is a name, term, sign, symbol, or design, or a 

combination, which is intended to identify goods or 

services from one seller or group of sellers and 

differentiate products or services from 

competitors[13]. Brand brings the information to the 

community about what adn how the institution is. 

Brand identity is the promise of the institution in 

carrying out and developing the brand and promises to 

consumers in providing in-depth value or other 

benefits that are worth communicating, so that the 

characteristics of the brand identity can be conveyed to 

consumers appropriately. The values, promises, and 

features that will be built by the universities with the 

identity of "Islam" are communicated to the 

community, so as to produce abilities that can be 

remembered, are meaningful, can be transferred, adapt 

easily[5].  

So basically, strong brands are formed through 

brand identity and positive image of an institution and 

become the main attraction for advertising. So that in 

fact, the image is a reflection of the identity of an 

organization[17]. Brands influence consumer 

perceptions of products to be consumed, competition 

between companies is perceived competition, not 

products[19].  According to the American Marketing 

Association brands are names, terms, signs, symbols, 

designs, or combinations of these things, which are 

intended to identify goods or services from a seller or 

group and to distinguish them from competing 

products[12]. In this case, the brand has an identity 

that distinguishes it from other brands. An identity or 

symbol that gives the identity of a particular item or 

service that can be in the form of words, pictures or a 

combination of both[1].   

 

Nowdays, the fourth industrial revolution is taking 

place. Industrial revolution 4.0 brought a lot of 

changes where everything became more efficient and 

faster[9]. in terms of digital information technology 

the internet becomes a media that is very much needed 

in various accesses. The inevitable role of the 

development of IT (Information Technology) at 

companies has transformed both working conditions 

and efficiency, and its importance is 

unquestionable[9]. By keeping abreast of the times 

where the world today has entered the industrial 

revolution era 4.0, universities with the label "Islam" 

are required to be able to do branding with effective 

steps. So that the shift in meaning that the brand wants 

to be given is not biased or shifted. The branding steps 

of Islamic tertiary institutions need to be carefully 

planned so that the brand can convey the basic values 

that are carried right to the community. An institution 

or company must understand that a brand is a 

reflection of value. That is, if islamic university want 

to get a strong and positive brand, the value must also 

be increased or in other words, the brand contains 

expectations and responsibilities that must be realized 

in the company's performance[6]. The branding stage 

approach presented by Kennedy can be used to build a 

strong brand, which is: Brand Recognition, Brand 

Preference, Brand Insistence, and Brand Satisfy[7].  

 

 

 

This study specifically uses the brand recognition 

stage as a basis for reviewing the problems described 

previously. At the stage of brand recognition, the 

brand can be known by the public if the brand's 

meaning is in accordance with what is accepted by the 

community. This stage is the initial stage and it is very 

important to determine whether this brand will be well 

known and correct so that it is able to provide 

feedback expected by Islamic universities[7]. At this 

stage it can be determined whether this Islamic 

university will be able to provide proper meaning to its 

brand. Brand recognition stage discusses how brands 

become familiar to the public by repeatedly appearing 

through various media. Until it will give the results of 

the brand, it will be known as the characteristic, so that 

the characteristics of the brand identity can be attached 

to the comunity. The Values, promise, and the features 

that built by islamic universities and being 

communicated to the audience, resulting in a 

memorable, meaningful, transferability, adaptability, 

protectability on a brand[5]. This Study showed how 

Islam education institution which is islamic university 

maintains its credibility by managing recognition 

branding using digital media in 4.0 era. 

 

II. RESEARCH METHOD 

The case study for this research is in Sunan 

Kalijaga UIN as a university that carries "Islam" as a 

brand. This university is also a pioneer in the 

environment of State Islamic Universities in 

Indonesia. Therefore, UIN Sunan Kalijaga has become 

a mecca for other Islamic universities in Indonesia. 

This study will look at how UIN Sunan Kalijaga 

branding its identity as an Indonesian Islamic tertiary 

institution in the era of industrial revolution 4.0, using 

descriptive qualitative methods and purposive 

sampling as sampling techniques (informants). 

Primary and secondary data in this study were 

obtained through in-depth interviews, observation and 

study documents. 
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III. RESULT AND DISCUSSION 

 
Branding is an effort to strengthen the position of a 

brand that has previously been formed in the minds of 

consumers by adding equity from a set of products. A 

brand will have a high trust value along with consumer 

experience throughout the marketing of a product or 

service from that company[7].  Branding can also be 

interpreted as an attempt to define the identity of a 

brand carried by an institution. UIN Sunan Kalijaga as 

the oldest Islamic university in Indonesia applies the 

branding step as an effort to keep up with the times as 

described by Rama: 

Because of the needs of the times that 

indeed public relations requires branding. 

Because branding is released from the 

promotion mix. Branding is different from 

marketing. Because of need. 

Rama as the secretary of the Branding Team 

explained that branding is a necessity in the era of 

industrial revolution 4.0 as an effort to strengthen the 

brand in competition and avoid a shift in meaning. 

Moreover, UIN Sunan Kalijaga has brought the word 

"Islam" in its brand so that the branding business 

becomes a more effort to communicate the basic value 

of the actual brand. 

As it is known that the basic values carried by UIN 

Sunan Kalijaga are integration-interconnection, 

dedicative-innovative, and inclusive-continuous 

improvement. UIN Sunan Kalijaga wants to give the 

impression of an inclusive Islamic college which is not 

hindered by anyone who can enroll, join, participate, 

and also collaborate with UIN Sunan Kalijaga as long 

as it is in accordance with the basic principles of the 

university. In addition, the meaning of the word 

"Islam" brought by UIN Sunan Kalijaga is intended as 

Islam which is rahmatan lil alamin. This statement as 

stated by Sodik as one of the leaders of the university : 

So how exactly do we want this branding to 

show that the UIN Suka is then able to 

become a kind of institution that is strong in 

giving meaning to Islam that is rahmatan lil 

alamin in accordance with its vision, 

mission, goals and core values. Superior 

and prominent university. We continue to 

show this through news publications so that 

people know. That is to show if we are not 

ordinary colleges because we have Islamic 

aspects. 

The understanding of the meaning word "Islam" in 

Sunan Kalijaga UIN is needed so that the exclusive 

impression that is contrary to the university's core 

value does not arise in the community. This branding 

recognition required to minimize misinterpretation or 

word “Islam”. It mentioned by Kennedy  (2006) that 

no matter how good a company is when it cannot 

communicate the value of a brand well to the 

community of course its value will not be 

conveyed[7]. Because branding is a name, symbol, 

design, or combination of then that identifies the 

goods or services of the company[8].  It caused the 

word “Islam” in UIN Sunan Kalijaga could be 

interpreted as Islamic brand which is referring to any 

brands that seek to address the needs of Muslim 

market[15]. This definition much broader where its 

include any activity related to branding and marketing 

of countries, product, and services to Islamic 

audiences, regardless of whether or not they have 

derived from a Muslim-majority or Muslim-minority 

country or have Muslim ownership. While Indonesia 

has diverse cultures with many religions is 

indisputable. Therefore brand identity activity should 

be carried out by Islamic universities in order to build 

credibility, image and a positive reputation in the 

community.  

The effort to communicate this brand is the first 

step of the branding stage, which is the brand 

recognition step[3]. At this stage, a brand enters the 

stage of introduction when the brand becomes familiar 

in the public eye[7]. UIN Sunan Kalijaga at this stage 

performs branding by showing Sunan Kalijaga UIN as 

it is without manipulation. By carried out promotions 

and news without manipulation and exaggerating facts 

in accordance with Temporal that a symbol that 

contains aspects of purity, honesty and kindness will 

provide a much stronger meaning not only in the view 

of the Islamic community itself but also the global 

community. This was said by Rama: 

Branding that is in accordance with UIN, 

yes the integration-interconnection that 

UIN is khoirunnas anfa'uhum linnas. So 

that the branding is done without 

manipulation. So it is more true, according 

to Islamic teachings. Yes, so there is no 

fraud, there is no manipulation that is not 

allowed in Islam. Because branding itself 

can also mean manipulation. 

UIN Sunan Kalijaga conducts university branding 

based on real Islamic law so that the meaning of the 

word "Islam" which is stuck on the brand of Sunan 

Kalijaga UIN can be fully understood. The “islam” 

brands are no longer intended to appeal specifically to 

the Muslim consumer as they are faith-based. 

Temporal states that there are some Islamic values that 

can build charisma of a brand that is not only suitable 

and used by Muslims, but can be used to show the 

good side of this brand on the market, namely purity 

and benefit, honesty and consistency, and the last is 

justice and kindness[15]. So that the concept of 

branding used can be interpreted universally. The 

same thing was conveyed by Waryono as the 

university leader:  

Yes, this is means we are introducing UIN 

as a religious campus. Inclusion, you know. 

So this is not identical like food is halal, but 
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we welcome the inclusive campus so there 

are people with disabilities, you know, there 

are people of different faiths who can study 

here, right? That's an example. 

This current of globalization has brought the world 

to the digital age which is inevitable[4].  

Technological advancements allow for automation in 

almost all fields. This brought the world into the era of 

industrial revolution 4.0. In this digital era, digital 

media has become an effective tool as a publication 

medium. The concept of identity branding carried out 

by Sunan Kalijaga UIN certainly needs to be 

communicated through media that is effective and in 

accordance with the needs and development of the 

times. Brand recognition stage is the initial stage of 

branding activities or brand campaigns[3].  The basis 

of a brand that can be formed is through recognition 

by both stakeholders and society at large.  

The UIN Sunan Kalijaga Public Relations Team 

currently utilizes online media platforms such as 

online, Youtube, and social media news portals such 

as Instagram, Twitter, Facebook in streamlining the 

implementation of branding. Social media is used as a 

means of branding because now the world has entered 

the industrial revolution 4.0 where everything can be 

accessed quickly through the internet. The change in 

conventional communication into modern and all-

digital makes the rapid development of technology[9]. 

this rapid development is also increasing with 

increasing communication speed. The using of social 

media by public relations UIN Sunan Kalijaga starts 

from reactivating social media accounts in early 2018 

as evidenced by the following table for increasing 

visitor accounts : 

TABLE 1. COMPARISON OF VISITORS OF SOCIAL 
MEDIA ACCOUNT OF SUNAN KALIJAGA 

 

Fig. 1. Created by researcher 

As known from the table, the increase in the 

number of visitors and followers has increased rapidly 

until 2019. The increases in number because of the 

previous social media accounts were not managed 

properly. By realizing the needed of updating media 

communication in this digital era, the re-management 

of social media is carried out and has brought good 

results. This increase is a result as well as a tool to 

facilitate UIN Sunan Kalijaga in informing its brand 

through digital media. It may show that UIN Sunan 

Kalijaga has been successfully maintained relations 

with the community in general. In addition to an 

increase in the number of followers and visitors, 

improvements to social media content have also been 

improved such as arranging feeds on Instagram and 

increasing the frequency of tweets on Twitter 

accounts. Improved content from social media 

accounts is also adjusted to the needs of each social 

media. This was stated by Rama: 

What is clear is to make material content 

about Sunan Kalijaga's own UIN on social 

media, Instagram, Facebook, everything. 

Then make a company profile to introduce 

what UIN is like. 

The meaning of a good brand requires a consistent 

understanding of the community. for that, brand 

communication needs to be clarified so that it is right. 

behavior, values, and quality through formal media to 

create a solid meaning for the brand. UIN Sunan 

Kalijaga uses digital media to communicate values — 

through symbols and language – of the institutions, 

activities that show behavior, and achievements that 

show quality to society. Conformity of these aspects is 

able to provide the right interpretation of the Sunan 

Kalijaga UIN brand. The use of language is one of the 

things that is considered by UIN Sunan Kalijaga in its 

post in social media. The use of language should be 

adjusted by the values of UIN Sunan Kalijaga. This 

will be able to interpret the character of UIN Sunan 

Kalijaga. Through the following sample screen 

capture, it can be seen that content on twitter media 

has been better with more friendly language and the 

frequency of posts and interactions with followers has 

become more intense. 

PICTURE 1. UINSK TWITTER CONTENT 

  

    

Fig. 1. Created by researcher 

In 2017, it can be seen that the language used to 

communicate with followers is still rigid and as is. 

Unlike in 2019 it now gives a familiar and more 

informative impression. There are three goals in 

building a brand that is forming perceptions, building 

trust and building love for the brand[11].  Branding 

recognition is an effort to build public perceptions of 

the Sunan Kalijaga UIN brand. As we know that 

branding is a significant management tool used to 

Posted in 2017 Posted in 2019 
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achieve differentiation and create sustainable 

competitive advantages. Social media as a branding 

media certainly needs to be considered and packaged 

in such a way as to represent what is the goal of Sunan 

Kalijaga UIN. With the activation of the account and 

the crowd of visitors to social media accounts, this 

makes it easy for Public Relations of UIN Sunan 

Kalijaga to carry out their duties compared to the 

university. As stated by Nurul as a public relations 

staff: 

UIN social media It's like it's been very 

good now, the number of followers is also 

increasing significantly the content is better 

and interesting. This is one way of public 

relations to compare UIN likes. So every 

time there is an event, we always post, this 

is our effort to show that UIN is part of the 

local, national and international 

community. 

As stated earlier that UIN Sunan Kalijaga as a 

university with the identity of "Islam" attached, 

wanted to show the word "Islam" that was brought was 

not exclusive through the news that was sent on social 

media. Like a seminar that presents interfaith speakers, 

cooperation is carried out with various companies or 

media, student activities that can be attended in 

general. Some of the example posts are present bellow 

: 

PICTURE 2. UINSK INSTAGRAM CONTENT 

  

Fig. 2. Created by researcher 

That post shows UIN Sunan Kalijaga is being the 

part of the society. This can be seen through one of the 

posts on Instagram in collaboration with the 

University of Gottingen in Germany. In addition, UIN 

Sunan Kalijaga through its Instagram account also 

informs the public lecture on the themes of Diversity, 

Inclusion, and Democracy by invited a non-Muslim 

speaker. It shows that UIN Sunan Kalijaga cares about 

those issues without mattering the identity of "Islam". 

This news shows that UIN Sunan Kalijaga opens itself 

in various activities. In this case, social media became 

an intermediary between UIN Sunan Kalijaga in the 

community. 

A brand is a combination of corporate behavior 

and values, the technical functionality and quality of 

products and the intangible promise the company 

instills in its products for customers[18].  The 

Communicating activities through social media is a 

part of efforts to build the brand of UIN Sunan 

Kalijaga as an inclusive Islamic university. The efforts 

of recognition branding aim to inform matters related 

to the university and through these activities, relations 

between the university and the community will be 

built. So the behavior and culture that develop in the 

university can be known by the community. Through 

these recognition branding efforts, the brand can be 

fully understood by the wider community. 

IV. CONCLUSION 
UIN Sunan Kalijaga conducts University branding 

using the branding stage approach as described by 

Kennedy, namely: Brand Recognition, Brand 

Preference, Brand Insistence, and Brand Satisfy. In the 

Brand Recognition stage, UIN Sunan Kalijaga as the 

oldest state Islamic university in Indonesia conducted 

a branding to keep an exclusive impression through 

the word "Islam" embedded in its brand by opening up 

in various activities, which are published through 

social media so that the public can understand the 

meaning of the whole Sunan Kalijaga UIN. The 

definition of the word "Islam" brought by UIN Sunan 

Kalijaga is not "Islam" which is exclusive but the real 

meaning of word "Islam" is peace. UIN Sunan 

Kalijaga as a Islamic University brings the label name 

of islam which is in accordance with the meaning of 

rahmatan lil alamin that is meaning in accordance 

with the vision, mission, goals and core values of UIN 

Sunan Kalijaga. This resulted in UIN Sunan Kalijaga 

being known as an inclusive and open university in the 

global community. 
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Abstract— The aim of this research was to understand 

the relationship between Ethical Leadership and Leader 

Follower Value Congruence with Collective Culture as 

moderator. This research used the theory of Cable & 

Edwards (leader follower value congruence); Brown, 

Trevino & Harison (ethical leadership); Singelis, Tiandis, 

Bhawuk & Gerland (collectivism). The research in this 

study was employees in Yogyakarta with sample 157 

employees. Sampling techniques used were used is quota 

sampling. Data collection instrument were used in this 

study is Likert Scale, consist of Ethical Leadership, Leader 

Follower Value Congruence, and Vertical - Horizontal 

Collectivism. Statistical analysis techniques used are 

Moderated Analysis Regression (MRA). Result of analyzed 

data obtained determination coefficient (adjust R Square) = 

0,738 when vertical collectivism as moderator and 0,729 

when horizontal collectivism. Result of analyzed data 

obtained correlation coefficient (R) = 0,830 with p = 0,00. 

As it showed that there was have significant correlation 

between Ethical Leadership and Leader Follower Value 

Congruence.  

Keywords— Leader Follower Value Congruence, 

Ethical Leadership, Collectivism  

I. INTRODUCTION 

Value congruence is a situation where leader and 
employee have same value (Edwards & Cable, 2009; 
Kristof, 1996; Hoffman, 2011). Edwards & Cable 
(2009) explain that value of congruence suggested that 
an employee can have the effect of an attitude. Effects 
of value congruence is job satisfaction, organizational 
commitment and low turnover rates.  

Kristoff-Brown, Zimmerman and Joinson (2005) 
divides value congruence into three types, individual – 
individual, individual - groups and individual - 
leaders. The follower value congruence leader is a 
situation where leaders with employees have shared 
values (Hoffman, 2011; Shamir, 1991; Glaman, Jones 
& Rozelle, 1996). 

The leader follower value congruence has several 
aspects. Edwards and Cable explained that the aspects 
of leader follower value congruence consisted of 
altruism, pay, security, authority, prestige, variety and 
autonomy. Variety is where employees and leaders 
respect different value with each other. These 
differences can be in the form of race, ethnicity, 
religion, alumni or gender. In the workplace there are 
still many cases related to discrimination, one of 
which is the prohibition on using headscarves while 
working at PT PMIF Gresik and prohibiting worship 
at PT Tshing Shang. The research of leader follower 
value congruence conducted by Lee, etc (2015), shows 
that ethical leadership influences leader follower value 
congruence with a contribution of 0.22. Leader 
follower value congruence is large enough to be 
influenced by good leaders so that employees are 
easier to equalize values and show the same positive 
behavior. Leader follower value congruence will also 
increase when influenced by ethical leadership 
because of the two-way communication that leaders 
and employees make. Relationships to followers by 
conducting two-way communication, strengthening 
and decision making. Leader follower value 
congruence is large enough to be influenced by good 
leaders so that employees are easier to equalize values 
and show the same positive behavior. The leader 
follower value congruence will also increase when 
influenced by ethical leadership because of the two-
way relationship that leaders and employees make. 

HI. Ethical leadership influences leader follower 
value congruence 

Interpersonal relationship between leaders and 
employees shows the involvement of culture. Hofstede 
(1980) explains that a value can affect many 
dimensions, one of which is culture.  

Collectivism focuses more on values and morals, 
in contrast to individuals who focus on themselves. 
Sharing values and morals is a type of interpersonal 
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relationship. Tang, etc (2014) explains that the 
presence of good interpersonal relationships in one 
organization allows the formation of leader follower 
value congruence. Collectivism can be a moderator of 
ethical leadership relationships with leader follower 
value congruence. Collectivism can be a forum for 
sharing values and morals.  

Triandis (1994) divides collective culture into two, 
horizontal collectivism and vertical collectivism. The 
difference between the two is that the aspect of 
horizontal collectivism is same as other, meaning that 
they have equality so that their identity merges into 
groups. Whereas vertical collectivism uses the terms 
different from other, even though having the same 
goal does not mean that one member with another has 
something in common. 

Aspects of same as other on horizontal 
collectivism will affect the process of leader relations 
with employees. This will happen to the group goals 
owned by leaders and employees, so that they go 
through a joint process to achieve goals. Aspects of 
different from other on vertical collectivism, which 
each member has a different purpose and process. 
These two aspects show that horizontal collectivism 
will be higher in strengthening ethical leadership 
relationships with leader follower value congruence 
than vertical collectivism. 

H II. horizontal collectivism is higher in influencing 
the relationship of ethical leadership with 
leader follower value congruence than vertical 
collectivism 

II. METHOD 

A. Partisipants and procedure 

We surveyed 157 employees of private company 
in Yogyakarta. the sampling technique used is quota 
sampling. Participants received questionnaires from 
researchers which contained 4 scales namely ethical 
leadership, leader follower value congruence, vertical 
collectivism and horizontal collectivism. 

B. Measure 

Ethical leadership was measured using theory of 
Brown, Trevino and Harison (2005). Ethical 
leadership scale (32 items) using a 4-point Likert-type 
scale. 1 = strongly disagree and 4 = strongly agree for 
favorable items. 1 = strongly agree and 4 = strongly 
disagree for unfavorable items. (α = 0,93)  

Leader follower value congruence was measured 
using theory of Cable & Edwards (2004). Leader 
follower value congruence scale (33 items) using a 4-
point Likert-type scale. 1 = strongly disagree and 4 = 
strongly agree for favorable items. 1 = strongly agree 
and 4 = strongly disagree for unfavorable items. (α = 
0,93)  

Collectivism was measured using theory of 
Triandis, Bhawuk & Gerald (1995). Collectivism scale 
(5 items for horizontal collectivism and 9 items for 
vertical collectivism) using a 4-point Likert-type scale. 

1 = strongly disagree and 4 = strongly agree for 
favorable items. 1 = strongly agree and 4 = strongly 
disagree for unfavorable items.(α horizontal 
collectivism = 0,778 & α vertical collectivism = 0,859 

III. RESULT 

A. Validation of Measurement Model  

The validity of the measurement is an accuracy 
and accuracy of the instrument in carrying out the 
measuring function, validity to see the extent to which 
the scale can reveal accurately and carefully the data 
regarding the variables to be measured. The validity in 
this study used the Statistical Package for Windows 
(SPSS) program and used professional judgement.  

B. Descriptive Statistics 

Descriptive statistics are used to map subjects in a 
separate group. In this study researchers used three 
categorizations namely high, medium and low. There 
are 45 correspondents who have a high level of leader 
follower value congruence, 112 correspondents 
(71.3%) with moderate categories and 0% 
presentations with low categories. There are 49 
correspondents (31.21%) who are in the high category 
for ethical leadership, 108 correspondents (108%) are 
in the moderate category and 0% are in the low 
category. There were 37 correspondents (23.56%) in 
the high category of Vertical collectivism, 120 
correspondents (76%) who were in the moderate 
category and 0% in the low category. There are 51 
correspondents (32.48%) who are in the high category 
on the scale of horizontal collectivism, 99 
correspondents (63.05%) which are in the medium 
category and 0% are in the low category. 

C. Normality Testing 

Ghozali (2016) explains that normalization tests 
are used to test whether the regression model, the 
residual confounding variable has normal distribution. 
The normality test was carried out using SPSS with 
Kolmogorv Smirnov analysis technique. The results of 
the residual test show that the K-Z value is 1.105 with 
a significance of 0.174 (p> 0.05) with the effect that 
the data is normally distributed. 

D. HypothesisTesting 

 To test HI "ethical leadership influences leader 
follower value congruence". This hypothesis tested by 
a simple regression analysis technique, simple 
regression is used to measure the independent variable 
against the dependent variable (Azwar, 2009). The 
results of the regression analysis show that the 
significance level is 0.00 (p <0.005, significant). 
Based on the Model Summary table shows that the 
determinant coefficient is 0.689, with the contribution 
of all predictors to the criterion of 68.9%. 

TABLE I SIMPLE REGRESSION 

No. Uji Regresi Hasil Nilai 

1. Significant level 0,000 
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2. R Square 0,689 

  
The moderator variable is an independent variable 

that will strengthen or weaken the relationship 
between other independent variables on the dependent 
variable (Ghozali, 2016). The analysis used to test HII 
is the Moderated Regression Analysis (MRA). In this 
study, the interaction test was conducted twice, 
namely testing the interaction between ethical 
leadership and vertical collectivism and testing the 
interaction of ethical leadership with a horizontal 
collectivism.  

The first interaction test is to examine the 
interaction between ethical leadership and vertical 
collectivism. Based on the results of the interpretation 
can be seen in the Anova table it is known that the 
difference index in the data is indicated by F of 143, 
468 with a significance value of 0,000 or significant. 
In the Coefficients table, it can be seen that the 
significant value of the interaction between ethical 
leadership and leader follower value congruence of 
0.220 means that there is no significant interaction 
between ethical leadership and leader follower value 
congruence. Means vertical collectivism variables are 
moderator variables. In the Model Summary table, we 
can see the values of determination coefficients 
(Adjusted R. Square) of 0.733, which means that 
73.3% of the variation in leader follower value 
congruence can be explained by variable ethical 
leadership and vertical collectivism. 

 
TABLE II   INTERACTION TEST I  

No. Interaction Test I Analisys 

Result 

1 R 0,859 

2. R Square 0,738 

3. F 143,468 

4. Significant (Sig) 0,000 

 

TABLE III  INTERACTIONS I BETWEEN 

VARIABLES 

 

No. Coefficient Sig 

1 Ethical Leadership 0,220 

2 Vertical Collectivism 0,026 

3 Moderate  0,008 

 

The second interaction test is to examine the 
interaction between ethical leadership and horizontal 
collectivism. Based on the results of the interpretation 
can be seen in the Anova table it is known that the 
difference index in the data is indicated by F of 
137.405 with a significance value of 0.000 or 
significant. In the Coefficients table it can be seen that 
the significant value of the interaction between ethical 
leadership and leader follower value congruence of 

0,000 means that there is a significant interaction 
between ethical leadership and leader follower value 
congruence. Means that horizontal collectivism 
variables are moderator variables. In the Model 
Summary table, we can see the values of 
determination coefficients (Adjusted R. Square) of 
0.724, which means that 72.4% of the variation in 
leader follower value congruence can be explained by 
leadership ethical variables and horizontal 
collectivism. 

TABLE IV    INTERACTION TEST II 

No Interaction Test I Analisys 

Result 

1 R 0,854 

2. R Square 0,729 

3. F 137,405 

4. Significant (Sig) 0,000 

  

TABLE V   INTERACTIONS II 

BETWEEN VARIABLES 

 

No. Coefficient Sig 

1 Ethical Leadership 0,000 

2 Vertical Collectivism 0,700 

3 Moderate  0,000 

 

The first Moderated Regression Analysis shows 
that the significance of the interaction between ethical 
leadership and leader follower value congruence of 
0.220 means that there is no significant interaction 
between ethical leadership and leader follower value 
congruence. These results explain that the vertical 
collectivism variable is a moderator variable. Judging 
from the influence of the coefficient of determination 
value of 0.733, which means 73.3% of the variation in 
leader follower value congruence which can be 
explained by the variables of ethical leadership and 
vertical collectivism.  

The second Moderated Regression Analysis shows 
that the significance of the interaction between ethical 
leadership and leader follower value congruence of 
0,000 means that there is a significant interaction 
between ethical leadership and leader follower value 
congruence. These results explain that horizontal 
collectivism variables are moderator variables. 
Judging from the influence of coefficiency 
determination value of 0.724, which means 72.4% of 
the variation in leader follower value congruence can 
be explained by the ethical leadership and horizontal 
collectivism. After two interaction tests, it can be seen 
that the influence of vertical collectivism (amounting 
to 73.3%) is greater than the influence of horizontal 
collectivism (by 72.4%) on the relationship of ethical 
leadership regression with leader follower value 
congruence. 

 

Advances in Social Science, Education and Humanities Research, volume 339

300



 

IV. DISCUSSION 

The aim of this research was to understand the 
relationship between Ethical Leadership and leader 
follower value congruence with collectivism as 
moderator. The results of research on private 
employees in Yogyakarta City showed that the 
influence of ethical leadership on leader follower 
value congruence was more likely moderated by 
vertical collectivism instead of horizontal collectivism, 
which means the hypothesis in this study was rejected. 
But there is a significant influence between ethical 
leadership towards leader follower value congruence. 

The hypothesis that shows the influence of ethical 
leadership on leader follower value congruence has 
proved significant. This is indicated by the results of a 
simple regression analysis between ethical leadership 
and leader follower value congruence that has a sig 
value amounting to 0,000. This means that ethical 
leadership has a significant influence on leader 
follower value congruence. This means that the higher 
an employee has a perception of ethical leadership 
towards their leader will influence employees towards 
leader follower value congruence. Thus, the results of 
this study show that the high perception of ethical 
leadership in private employee in Yogyakarta City has 
an effect on the leader follower value congruence with 
their leader.  

High ethical leadership will affect the leader 
follower value congruence of employees with their 
leader. The essence of ethical leadership is the 
behavior of a leader where in behaving based on 
existing norms with the aim of being a good example 
for his employees (Brown et al, 2005). Bass and 
Steidmeier (1999) also add that ethical leadership is 
not only fixed on ethics, but also makes the work 
environment work to develop, it can be seen by the 
existence of a two-way relationship between a leader 
and his employees (in Brown etc, 2005).  

The influence of ethical leadership on leader 
follower value congruence that significantly involves 
several indicators. One of the indicators of ethical 
leadership, behaves in accordance with the rules. A 
leader who shows behavior in accordance with the 
rules will make employees easier to understand the 
values adopted by their leaders. In addition to being a 
role model, a leader with an ethical leadership style 
has a two-way communication pattern. With the 
existence of two-way communication allows a 
reciprocal relationship between leaders and 

employees. This can affect the formation 
of leader follower value congruence. 

The second hypothesis in this study is 
the existence of the role of collectivism in 
moderating ethical leadership with leader 
follower value congruence, where 
influencing horizontal collectivism is 
higher than vertical collectivism in 
influencing ethical leadership relationships 
with leader following value congruence. 
The results of this study show that vertical 

collectivism is higher than horizontal collectivism, so 
the hypothesis was rejected. This can be seen from the 
adjusted R square value, where the adjusted R square 
value results from the interaction of ethical leadership 
with a horizontal collectivism of 0.724 and vertical 
collectivism of 0.733. This shows that the adjusted R 
square value of vertical collectivism is higher than 
horizontal collectivism.  

Collectivism is a moderator of ethical leadership 
relationships with leader follower value congruence, 
because collectivism can be function as a place for 
employees and leaders to share their beliefs and 
values. Collectivism can strengthen the relationship of 
ethical leadership with leader follower value 
congruence with the collectivism nature of sharing, 
thus facilitating an intensive communication process 
between leaders and employees. In the results of this 
study indicate that collectivism is able to be a 
moderator between ethical leadership and leader 
follower value congruence. This shows that private 
employees who have a tendency towards collectivism 
have more influence on perceptions of ethical 
leadership and leader follower value congruence with 
their leader.  

The results of this study show that vertical 
collectivism is higher in influencing ethical leadership 
relationships with leader follower value congruence. 
The thing that caused the vertical collectivism 
influence was higher than horizontal collectivism was 
a measuring instrument. Singelis, etc (1995) explained 
that in designing cultural measuring devices is a 
difficult thing, this happens because when measuring 
at the cultural and individual levels the only thing 
represented by the measuring instrument. Similarly, 
when measuring an employee who has a tendency to 
vertical or horizontal collectivism. With Indonesian 
culture that has a collectivism tendency, this affects 
the measurement process, because each employee has 
two tendencies towards vertical and horizontal 
collectivism. 

V. CONCLUSION 

The conclusion of this study is that there is an 
influence of ethical leadership with leader follower 
value congruence, vertical collectivism higher in 
strengthening the relationship between ethical 
leadership and leader follower value congruence 
compared to horizontal collectivism. This research still 
has many shortcomings, researchers hope that these 
weaknesses can be used as material for further 
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evaluation of researchers. In this study there are 
differences in data between pre-eliminary research 
leader data follower value congruence and research 
data. Pre-eliminary research data shows that private 
companies have low leader value follower value 
congruence, while the results of the study show that 
the leader level of follower value congruence in 
private companies is in the high category. Suggestions 
for future researchers are to ensure problems in an 
organization and make more cultural-related items, so 
that they can entrepreneurise a person's tendency 
towards a culture. 
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Abstract- This study aims to determine the relationship of 

the aqidah (religious belief) with positive thinking and 

resilience to  psychology students at the State Islamic 

University of Sunan Kalijaga Yogyakarta.. The research 

subjects in this study were 75 psychology students who 

were working on the final project (thesis) from the class of 

2010 to the 2012 class. The sampling technique in this 

study used the quota sampling technique. The method of 

data collection in this study used the scale of aqidah , scale 

of positive thinking, and scale of resilience. Data analysis 

was done by product moment correlation technique and 

Spearman Rho. The results of the study show that (1) 

There is a very significant positive relationship between 

the aqidah and positive thinking in students who are 

working on the final assignment (thesis). This is indicated 

by the coefficient = 0.473 with p = 0,000, thus the 

hypothesis is accepted. The effective contribution of the 

aqidah to positive thinking of students who are working on 

their final assignment is 22.4%. (2) There is a very 

significant positive relationship between the aqidah and 

resilience in students who are working on the final 

assignment (thesis). This is indicated by the coefficient = 

0.339 with p = 0.001, thus the hypothesis is accepted. The 

effective contribution of the aqidah to resilience of students 

who are working on their final assignment is 11.5%.  

Keywords : aqidah,positive thinking, resilience. 

 

 

I.  INTRODUCTION 

        Entering the era of globalization, currently in Indonesia 

there is an increase in mental health problems. However, the 

tragic increase was not matched by an increase in mental 

health services for the community. A researcher Rusdi Maslim 

from UGM Yogyakarta, explained that the entry of the era of 

globalization in Indonesia had an increase in health problems. 

The service should also be adjusted to the increasing health 

problems that occur because in Indonesia mental health 

services are still inadequate or far from enough. 

(http://tipskesehatanlengkap.com/pelayanan-kesehatan-jiwa-

di-indonesia-masih-sangat-minim accessed on 13 November 

2015).   

         Data obtained from the Health Research Agency of the 

Indonesian Ministry of Health in 2013 (Subandi, 2015) 

explained that mental health is still a serious problem in global 

health. Similarly in Indonesia, mental health problems from 

year to year are increasingly serious. The 2013 Basic Health 

Research Data noted the prevalence of severe mental disorders 

in Indonesia reached 1.7 per mile. This means that 1-2 people 

out of 1,000 residents in Indonesia experience severe mental 

disorders. It was added that the prevalence of severe mental 

disorders in the Special Region of Yogyakarta was the highest 

in Indonesia, namely 2.7% per 1,000 population, above the 

national prevalence rate. Likewise for emotional disturbances, 

the Yogyakarta Istmewa Region is ranked fourth highest after 

Central Sulawesi, South Sulawesi and West Java, which is 

above the prevalence of national emotional disturbances with a 

6.0 percent rate. 

         According to Subandi (2015) disorders and mental health 

problems have quite complex dimensions, not only a medical 

or psychological problem, but also have a socio-cultural 

dimension to the spiritual and religious dimensions. 

      In the view of Islam people who are mentally healthy are 

people whose behaviors, thoughts, and feelings reflect and are 

in accordance with Islamic teachings. This means that a person 

who is mentally healthy is a person in whom there is 

integration between his behavior, feelings, thoughts and 

religious spirit. Thus, it seems difficult to create mental health 

conditions without religion. Even in this case Malik B. Badri 

based on his observations argues that one's belief in Islam 

plays an important role in freeing the soul from mental 

disorders and illnesses. This is where the important role of 

Islam in fostering mental health (Ramayulis, 2002). 

         In the Islamic perspective, whether a person's mental 

health is healthy or not rests on aspects of religious 

spirituality. How far a person's aqidah is reflected in his 

religious life in his daily life is an important starting point in 

determining the mental health or not. In the perspective of 

Islam disorder and not being mentally ill are not only 

measured by humanistic measures, as followed by all 
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contemporary psychology schools. But Islam also sees how it 

relates to aqidah and morals/behaviors. 

         From the explanation above, it can be concluded that a 

person's diversity, and especially aqidah (religious belief) or 

creed influences human health. This is also supported by the 

opinion of Muhammad Mahmud Abd Al Qodir, a scholar and 

biochemist, who stated that there is a relationship between 

religious beliefs and mental health (Ardani, 2012). 

         Al Hamd (2009) states that one of the features of Islamic 

theology is influencing behavior, morality and mu'amalah 

(social interaction). This aqidah (religious belief) has a very 

significant influence on these matters. This is because humans 

are controlled and directed by their aqidah (ideology). Islamic 

theology commands its followers to do all kinds of virtues and 

forbid them from all kinds of evil. He ordered to do justice and 

walk straight, and forbid zalim and deviate. 

         Based on the background described above, the 

formulation of the problem can be made as follows: To what 

extent is the role of the aqidah in mental health in students ? 

         Videbeck (2008) explains mental health is a healthy 

emotional, psychological and social condition that is seen 

from satisfying interpersonal relationships, effective behavior 

and coping, positive self-concept and emotional stability. 

Mental health is a prosperous mental condition that enables 

harmonious and productive life as an integral part of a person's 

quality of life, taking into account all aspects of human life by 

being fully aware of his abilities, able to deal with life stress 

naturally, able to work productively and fulfill his life needs , 

can participate in the environment, accept well what is in him 

and feel comfortable with other people (Keliat, et al, 2005) 

(http://telahtiba.blogspot.co.id/ accessed on 13 nov 2015). 

           Yahoda as quoted by Keliat et al. In 2005 explained 

that 6 healthy mental characteristics are: a. be positive about 

yourself, b. able to grow and develop and achieve self-

actualization, c. able to deal with stress or changes in him, d. 

responsible for decisions and actions taken, e. have a realistic 

perception and respect the feelings and attitudes of others, and 

f. able to adapt to the environment. 

(http://telahtiba.blogspot.co.id/ http://telahtiba.blogspot.co.id/ 

accessed on 13 November 2015). 

           According to Johnson, as quoted by Videbeck in 2008, 

there are 7 mental health characteristics: a. autonomy and 

independence, b. maximize your potential, c. tolerate 

uncertainty of life, d. able to manage life stress, e. master the 

environment, f. reality orientation, and g. reality self esteem. 

(http://telahtiba.blogspot.co.id/ http://telahtiba.blogspot.co.id/ 

accessed on 13 November 2015). 

           From the various opinions of experts on the 

characteristics of a healthy soul it can be concluded that a 

healthy soul is characterized by: being able to think positively, 

have adjustment, emotional regulation and good resilience. 

       The  purpose  of  this  study  was  to determine the 

relationship between the aqidah (religious belief) and mental 

health, which is represented by positive thinking and resilience 

in students. The benefits of this study can be seen from two 

sides, namely the theoretical benefits and practical benefits. 

Theoretically, research can add to the knowledge in 

psychology, especially in the fields of Religion Psychology 

and Clinical Psychology. Practically, this research is expected 

to be a basis for practitioners (counselors, clinicians) that to 

improve client mental health, especially in terms of positive 

thinking and resilience to clients who are Muslim, one of them 

is by strengthening the spirituality, in this case the strength of 

his aqidah (religious belief). 

        Peale (Wahid, 2011) argues that positive thinking is a 

form of thinking that usually tries to achieve good results from 

bad conditions. For positive thinkers difficulties are seen in a 

clear and plain manner so that positive thinking can see the 

ugly side of a reality that is overcome without negative 

thoughts and does not make hopeless or pessimistic. 

Furthermore, Wilujeng (Wahid, 2011) says that positive 

thinking is the process of identifying and analyzing the mind 

in a positive direction so as to bring out good feelings, 

behavior, and results. 

        Albrecht (Anggraini, et al., 2017) explains that positive 

thinking is the ability to judge something from the positive 

side, so that positive thinking will increase if there is the 

formation of abilities or habits to judge everything from the 

positive side. Individuals are called positive thinking if they 

have positive attention and also positive verbalization. Positive 

attention means focusing attention on things and positive 

experiences, such as replacing an idea of failure with a 

successful idea, a thought that produces a solution, and fear 

with hope. The positive thinking aspect proposed by Albrecth 

(1980) consists of four aspects, namely: a. positive 

expectations, b. self affirmation, c. statement that does not 

judge, and d. adjustment to the environment and reality. 

         Everall, et al. defines resilience as a process that is based 

on an individual's ability to adapt and use the power to rise 

from difficulties. While Grotberg explained that resilience as a 

universal endurance possessed by a person, group or 

community to prevent, minimize or overcome the harmful 

effects of a difficulty (Ni'mah and Sulistyarini, 2012). 

          According to Ungar, resilience has meaning as an 

individual's ability to overcome difficulties and continue 

normal development as before. Then Wagnild and Young 

stated that resilience is the success of being able to overcome 

changes or disadvantages or in other words the ability to rise 

up and continue life after falling and falling (Rahardjo and 

Na'imah, 2013). 

          Grotberg (Ni'mah and Sulistyarini, 2012) further 

explains that resilience consists of 3 components, namely: I 

am, I have, and I can. I am a component of individual strength 

that is contained within (personal). I have is a component of 

perception of external support and its sources. Whereas I can 

is a component of interpersonal abilities. 

         According to Hasan al-Banna (1979), "Aqa'id (plural 

forms of aqidah) are some compulsory matters that are 

believed to be true by your heart, bringing tranquility to the 

soul, becoming beliefs that are not mixed in the least with 

doubt." The case is believing in five things, which we call 

pillars of aqidah: Allah, Angels, Books, Apostles, Judgment 

Day and qadha and qadar. Belief in these five things should be 

held firmly in the minds of every believer. A strong aqidah 

makes our worship sincere, that is only because of Allah. Not 
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accompanied by other intentions, for example because you 

want to get a promotion, or want to be praised by the 

constituents. Whereas Abu Bakar Jabir al-Jazairy (Latif, et al., 

2006) said that aqidah is a number of truths that can be 

generally accepted by humans based on reason, revelation and 

fitrah. This truth is ordained by humans in the heart and is 

believed to be validity and existence in a certain way, and is 

rejected by everything that is contrary to that truth. 

II   THEORETICAL  FRAMEWORK 

   According to Anwar (2008) Islamic theology is a firm belief 

in Allah, His angels, His holy books, His apostles, the last 

days, the good and the bad qadar, and the contents of the entire 

Qur’an and As- Sunnah Ash-Shahihah in the form of religious 

principles, commands and news, as well as what is agreed 

upon by the generation of salafush shalih (Ijma '), and total 

submission to Allah Ta'ala in terms of legal decisions, orders, 

destiny or syara ', and submission to the Prophet Muhammad 

by obeying, accepting his legal decisions and following him. 

         From various opinions about the notion of aqid above it 

can be concluded that the aqeedah is a belief that is not mixed 

in the least with doubts about some things, namely believing 

in five things, which we call pillars of aqidah: Allah, Angels, 

Books, Apostles, Judgment Day and qadha and qadar. 

         In Islamic values, the aqidah has a very important 

position. Like a building, aqidah is its foundation, while other 

Islamic teachings, such as worship and morality, are 

something that is built on it. A house built without foundation 

is a very fragile building. There is no need for earthquakes or 

storms, even to just hold or bear the burden of the roof, the 

building will collapse and fall apart (http: 

//rabbani75.wordpress. Com / 2011/10/13 / understanding-

and-position-aqidah- in-islam / accessed on 13 May 2012). 

        According to Al Hamd (2009) one of the features of 

Islamic aqidah is its influence on behavior, morality and 

mu'amalah (social interaction). This aqidah has a very 

significant influence on these matters. This is because humans 

are controlled and directed by their aqidah (ideology). Indeed, 

deviations in behavior, morals, and mu'amalah are a result of 

deviations in the creed. Behavior is basically the fruit of the 

aqidah that is believed by someone and the effect of the 

religion he adheres to. Islamic theology commands its 

followers to do all kinds of virtues and forbid them from all 

kinds of evil. He ordered to do justice and walk straight, and 

forbid zalim and deviate. 

         Hasan  Al-Banna  (1979)  shows  four fields that are 

related to the scope of the discussion on aqidah, namely : 

a.  Ilahiyat, a discussion of everything related to Illah (God), 

such as the form of God, the names of Allah, the qualities 

that must be in Allah, and others. 

b. Nubuwwat, a discussion of everything related to the 

apostles of God, including scriptures, miracles, and others. 

c. Ruhaniyat, a discussion of everything related to the spirit or 

metaphysical realms, such as angels, jinn, demons, and 

spirits, and others. 

d. Sam'yyat, a discussion about everything that can only be 

known through sam'i (theorem Naqli: Al Quran and 

Sunnah), such as heaven, hell, nature barzakh, akhira, 

apocalypse and others. 

       The hypothesis proposed in the study are: (1) There is a 

positive relationship between the aqidah (religious belief) and 

positive thinking, and (2) There is a positive relationship 

between the aqidah (religious belief) and resilience in students 

who are working on a thesis. 

III RESULT AND DISCUSSION  

         This independent variable study of one, namely the 

aqidah (religious belief), and two dependent variables, 

namely: positive thinking and resilience. The research subject 

were 75 psychology students of  the Faculty of Social Sciences 

and Humanities of Sunan Kalijaga UIN class 2010-2012 who 

were working on a thesis. 

   This study uses 3 scales for data collection. First, is the scale 

of the Aqidah. The  scale of the aqidah is based on the Banna's 

theory which states the aqidah of aspects of Ilahiyat, 

Nubuwwat, Ruhaniyat, and Sam'iyyat. The Aqidah scale is 

above 40 items with a discrimination power above 0.3 and a 

reliability coefficient of 0.927. 

          Second, the resilience scale is compiled on the opinion 

of Grotberg (2003) which explains that resilience consists of 3 

components, namely: I am, I have, and I can. I am a 

component of individual strength that is contained within 

(personal). I have a component of external support and its 

sources. Whereas I can be a component of interpersonal 

abilities. Resilience scale consists of 51 items with a 

discrimination power coefficient above 0.3 and a reliability 

coefficient of 0.944. 

         Third, the Positive Thinking Scale is prepared by 

referring to the positive aspects of forward thinking by 

Albrecth (1980) which consists of four aspects, namely: a. 

positive expectations, b. self affirmation, c. statement that does 

not judge, and d. adjustment to the environment and reality. 

The Positive Thinking Scale is above 0.3 and a reliability 

coefficient of 0.949. 

         While the statistical technique used to test the hypothesis 

is the product moment of Pearson and Spearman Rho. Before 

a statistical test is carried out, researchers first test the 

assumptions, which include: linearity test and normality test. 

Table. 1   NORMALITY TEST RESULTS 

------------------------------------------------------------------------------------------------------------ 

 Variable                                             p                       Normality                     Description 

------------------------------------------------------------------------------------------------------------ 

Religious belief (aqidah)                0.200                       p>0.05                            normal 

Positive Thinking                           0.015                       p<0.05                  is not normal 

Resilience                                       0.200                       p>0.05                            normal 

-------------------------------------------------- --------------------------------------------------------- 

Table information: (p) is the normality index Kolmogorof 

Smirov Z 
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        The results of the normality test in this study showed the 

value of p = 0.200 in the religious belief variable, p = 0.015 on 

the positive thinking variable, and 0.200 on the resilience 

variable. The results of the normality test show that the two 

research data, namely religious belief (aqidah) and resilience 

are normally distributed, while one other variable is positive 

thinking is not normally distributed. 

 
Table. 2 LINEARITY TEST RESULTS 

----------------------------------------------------------------------------------------------  

Valiabel                  Rule Sig. Linearity (P)        Linearity            Description 

----------------------------------------------------------------------------------------------  
Religious belief                                                                                                                                     

and positive                      p <0.05                        0,000                     linear 

thinking 

 
Religious belief 

and resilience                    p <0.05                        0.020                     linear 

---------------------------------------------------------------------------------------------- 

Table information: (P) is the significance level of linearity 

 
         From the results of the paper test above, it shows that the 

religious belief and positive thinking, as well as the religious 

belief and resilience have a linear relationship. 

Table 3 HYPOTHESIS TEST RESULTS 

---------------------------------------------------------------------------------------------- 
 Variable                   Pearson Correlation          Sign             Description 

                                     Spearman Rho            (p <0.01) 

----------------------------------------------------------------------------------------------    
Religious belief and  

Positive  thinking                0.435                     0,000            received (SR) 

 
Religious belief and 

Resilience                            0.339                     0.001              received (P) 

--------------------------------------------------------------- 

 
        Based on the results of data analysis using correlation 

techniques from Spearman Rho (for hypothesis 1) and Pearson 

Product Moment (for hypothesis 2) the results are as follows: 

1. There is a very significant positive relationship between 

the strength of aqidah (religious belief) and positive 

thinking in students who are working on a thesis in the 

Psychology Study Program of the Faculty of Social 

Sciences and Humanities of the Sunan Kalijaga State 

Islamic University of Yogyakarta. Conversely, the weaker 

the student's aqidah, the lower the positive thinking. The 

contribution of the aqidah to positive thinking is 22.4%. 

while 77.6% are other factors that influence positive 

thinking that were not examined in this study. 

2. There is a very significant positive relationship between 

the strength of aqidah (religious belief) and resilience in 

Psychology students at Sunan Kalijaga State Islamic 

University. This means that the stronger the student's 

aqidah, the higher the resilience. Conversely, the weaker 

the student's aqidah, the lower the resilience. Based on 

these results the hypothesis proposed in this study was 

accepted. The effective contribution of the aqidah to 

resilience is 11.5%, while 88.5% is another factor that 

influences resilience that was not examined in this study. 

 

        In the view of Mc Guire (Arif, 2004), what constitutes a 

system of values in individuals is religion. A value system 

based on religion can give individuals a set of values in the 

form of validity and justification in regulating one's attitude. in 

reality values have an influence to regulate behavior patterns, 

thinking patterns and behavior patterns. This is in line with the 

opinion of Glock and Stark (Subandi, 2016) who say that a 

person's diversity basically refers more to the process of 

internalizing religious values which then merges into the 

individual and forms a daily mindset. According to Glock and 

Stark (Subandi, 2016) there are five aspects or dimensions of 

religion or religiosity. One of them is religious belief or the 

dimension of belief which is the degree to which a person 

accepts dogmatic things in his religion. In the Islamic religion 

this dimension of belief is also called the Islamic creed which 

is covered in four spheres concerning the creed, namely 

Ilahiyyat, Nubuwwat, Ruhaniyyat and Sam'iyyat. From the 

explanation above, it can be concluded that one's aqidah has 

an influence in regulating one's mindset. Someone with a 

strong aqidah then the level of positive thinking is also high. 

     Other studies that are in line include research conducted by 

Octarina and Nashori (2008) which examines the relationship 

between religiosity and positive thinking in young women. In 

this study it is said that religiosity is one of the factors that can 

influence positive thinking. The contribution of religiosity to 

positive thinking is 5.2%. Similar to research from Frida and 

Fuad, a study conducted by Arif (2004) entitled the 

relationship between religiosity and positive thinking in 

students of the Islamic Faculty of the Indonesian Islamic 

University in Yogyakarta also showed a positive relationship. 

The higher the level of religiosity, the higher the tendency for 

positive thinking, and vice versa. Religiosity has the ability to 

influence the trend of positive thinking by 46.2%. 

         This research proves that one of the factors that influence 

resilience is  aqidah. According to Subandi (2016) the aqidah 

is another name for a religious belief which, according to 

Glock & Stark (Subandi, 2016) is one dimension of religion or 

religiosity. Religious belief is central to religiosity (Idler in 

Fetzer, 2003). 

          Bogar & Killacky (2006) added that spirituality and 

religiosity are two important components in the formation of 

one's resilience, where this trust can be a support for 

individuals in overcoming various problems when bad events 

happen to them. 

     Liputo (Setiawan & Niken, 2015) states that individuals 

who have a high level of religiosity are better able to interpret 

each event positively, so that their lives become more 

meaningful and better able to overcome problems in their 

lives. The research conducted by Suryaman et al (2013) on the 

effect of religiosity on resilience in patients with drug 

rehabilitation at the Rumah Damai Semarang Foundation with 

33 respondents said that based on the results of hypothesis 

testing using ANOVA obtained F count 21,130 with a 

significance level of 0,000. This shows that there is a 

significant positive effect between religiosity on resilience in 

drug rehabilitation patients at the Semarang Damai Rumah 

Foundation. 
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     Religion is the basic foundation for humans in living life, 

which is planted through family and existing educational 

institutions, with the aim of believing that whatever happens in 

this world is because of God's will. A Javanese statement that 

says "humans can only try and pray but God is still decisive", 

not a few also say "that as long as the people want to try God 

will certainly give a way out". This statement instilled by 

parents or teachers becomes a strong ideology, which provides 

individuals with optimism and optimism that makes 

individuals become resilient (Setiawan & Niken, 2015). 

 

IV CONCLUSION 

   There is a very significant positive relationship between the 

strength of aqidah and positive thinking on students who are 

working on a thesis in the Psychology Study Program of the 

Faculty of Social Sciences and Humanities of the Sunan 

Kalijaga State Islamic University in Yogyakarta. The stronger 

the student's aqidah, the higher his positive thinking. 

Conversely, the weaker the student's aqidah, the lower the 

positive thinking, the contribution of the aqidah to positive 

thinking is 22.4%. while 77.6% of other factors that influence 

positive thinking are not examined in this study. 

       There is a very significant positive relationship between 

the strength of aqeedah and resilience in Psychology students 

at Sunan Kalijaga State Islamic University. The stronger the 

student's aqidah, the higher the resilience. Conversely, the 

weaker the student's aqidah, the lower the resilience. The 

effective contribution of the aqidah's power to resilience is 

11.5%, while the remaining 88.5% are other factors that 

influence resilience that were not examined in this study. 
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Abstract—Character  is one of the important issues in the 

process of children's education. Education are not only meant 

to deliver children to be intelligent and competent, but also  

directed to deliver children to become individuals who have a 

positive character that makes it a person who plays a role in 

building human civilization. This paper aims to provide an 

overview of a number of characters that are important to be 

learned by children, main problems of children character,  the 

importance of parental engagement in character education and 

the factors that influence parental engagement . The method 

used are multi-methods, quantitative and quantitative 

approach. The respondents of this study were 34 teachers and 

346  parents from a number of elementary schools in 

Yogyakarta. Based on this  studies, the results show that five 

characters are considered important by parents and teachers, 

namely honest, religious, responsibility, independent, and 

discipline. According to teachers and parents have been found 

five main problems of children character. There are poor of 

discipline, dependence, poor of responsibility, poor of literacy 

and poor of religiosity.  There are three type of Parental 

Engagement in School, namely proactive type, follower type 

and ignorant type. The factors that influence parental 

engagement such as  religiosity and parenting style. 

Keywords—character problems, parental engagement, 

religiosity, parenting style 

I. INTRODUCTION 

The purpose of education is to increase the faith 

and devotion and also noble character in order to educate the 

life of the nation. In detail, the goals of the national 

education is to develop the potential of students to become 

human beings who believe and devote to God the Almighty, 

have noble character, healthy, knowledgeable, competent, 

creative, independent and become democratic and 

responsible citizens. From the description of the purpose of 

education, it is clear that the core values of national 

education are the manifestation of human beings with 

character, such as faith and devotion, noble character, 

independence and  responsibility [1]. 

The role of parents in the family is not only provide 

physical or material needs for their children, but always 

educate their sons deeply. One of the most important is to 

deliver children to have good character or  akhlaq al-

karimah. For this reason, there is a need for good 

collaboration with teachers through the involvement of 

parents in children's character education in schools. 

Educational psychologists call this phenomenon of 

involvement as parental engagement which is defined as a 

partnership between family, school and society, through 

increasing parental awareness of the benefits of their 

involvement in their childrens’ education, as well as 

providing skills to parents to be able to do so [2]. Parental 

engagement in children's education is characterized by 

active communication with the school, the existence of 

learning connectivity at home and at school, forming a 

strong community and identity in children, clarifying the 

role of the family in achieving school goals, consulting with 

the school in making decisions about children, collaborating 

with  parties outside the school that lead to the achievement 

of educational goals, and participation in programs initiated 

by the school [3].  

Currently there are many cases that show the 

character crisis of children in the nation. At all levels of 

education from elementary school to university level, there 

are often actions that contradict with the purpose and noble 

goals of education. The cases of student brawls, bullying, 

sexual violence that ended with murder, drug abuse, free 

sex, pornography,and various other delinquents were present 

as a sad reality. The Indonesian Child Protection 

Commission (KPAI) shows that the number of  victims of 

pornography and online crime has reached 1,022 in 2015. 

The details are 11% of victims of online violence, 15% of 

CD porn objects, 20% of online child prostitution, 21% of 

online pornography, 24% has pornographic material, 28% is 

online pornography. In 2014 there were 932 cases or jumped 

compared to 2011 which amounted to 188 cases [4]. The 

fading of the values of honesty, politeness, caring in social 

life has become a real concern. 

Ideally, every parent fulfills their responsibilities as 

a caretaker to care for and e ducate their children. This is 

because the burden of responsibility for the first and 

foremost education of children is in the hands of their  

parents [5]. Prophets in ancient times have shown what 

parents should do to their children. A good mandate does 

not only strive to provide physical or material needs for their 

children, but always strives to educate their sons deeply. 
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One of the most important is to deliver children to have 

good character or noble character [6].  
 

II. PARENTAL ENGAGEMENT CONCEPT 

Parental engagement is any form of behavior that 

supports and connects with children or components in an 

interactive environment, has a purpose, and can be directed 

at meaningful learning and effective results [7]. Parental 

engagement includes various interactions and experiences to 

support children's independence and learning activities. 

Parental engagement involves the important role of parents 

and teachers in children’s learning and development. 

Parental engagement is focused on developing positive 

attitudes of children through learning and education, 

building motivation and self-confidence as learners and 

helping children to develop feelings of pleasure in learning 

[8]. 

Parental engagement in children's education has 

seven aspects [2]. The first is communication 

(communicating). Parents actively communicate with the 

school personally to convey various things related to 

children's education in school.  

Second is learning connectivity at home and school 

(connecting learning at home and at school). Parents try to 

make connections between what is learned in school and 

learned at home, both values, habits, or other things. Third is 

building community and identity. Parents try to form a 

strong community and identity for their children so that they 

develop the spiritual, social, emotional, and moral aspects of 

children. Fourth is to assert the role of the family 

(recognizing the role of the family). Parents clarify their 

position with the school, which is to support the school's 

goals, doing it, and show enthusiasm.  

Fifth is to consult in terms of decision making 

(consultative decision making). Parents consult with the 

school when making various decisions concerning children, 

such as participating in competitions, traveling for other 

purposes when children are not on school holidays, and so 

on. 

Sixth is collaborating with parties outside the school 

(collaborating beyond the school). Parents collaborate not 

only with the school, but all parties, including the 

community and all resources that can strengthen and support 

achievement in school. 

Seventh is participation (participating). Parents 

want to participate in programs or activities carried out by 

the school. For example, occasionally involved in student 

learning activities inside and outside the classroom, 

providing support and evaluation to the teacher, and others. 

According to Sheridan et al, there are three aspects 

in parental engagement, namely aspects of warmth, 

sensitivity, and responsiveness, support for autonomy and 

self-control and participation in learning [9).  First: aspects 

of warmth, sensitivity, and responsiveness. The aspect of 

warmth, sensitivity, and responsiveness is the behavior of 

parents who care for children by giving affection, warmth 

and sensitivity, and the presence of responsiveness and 

attention. Parents need to be sensitive to children so that 

children feel that they are loved and cared for. When parents 

give warmth, children will feel their parents are connected 

to it, creating interactions that are important for fulfilling the 

child's love needs. 

Second: Support for autonomy and self-control. 

The aspect of support for autonomy and self-control is the 

behavior of parents who give children positive guidance, 

support freedom in self-development, teach discipline, and 

self-regulation. Parents in this case support and give 

freedom to children to make their own choices ([9]. 

Third: Participation in Learning. The aspect of 

participation in learning is the behavior of parents who 

participate and support children in learning activities. The 

behavior of parents who support children in learning is 

realized by providing learning facilities and helping to 

improve children's learning outcomes through parental 

involvement in learning [9]. 

 

III. STUDY AND RESULTS 

Based on the  qualitative study involving 34 

teachers in Special Region of Yogyakarta, Indonesia, it is 

known that as an intensive party dealing with students, the 

teacher finds negative characters that are actually shown by 

students, such as undisciplined, dishonest, less religious, 

lazy to learn and impolite behavior [10]. The recapitulation 

of data from the studies is as follows. 

 
TABLE 1. THE CHARACTER PROBLEMS OF STUDENTS 

ACCORDING TO THE TEACHER (SOURCE: DIANA, 2018:17-18) 

No. Character Problem Percentage 

1 Poor  of discipline 56% 

2 Poor of honesty 44% 

3 Poor of religiousity 32% 

4 Laziness to learn 24% 

5 Impoliteness 24% 

 

From the table the results of the study found that 

the 5 most problematic characters according to the teacher 

are poor of discipline, poor of honesty, poor of religiousity, 

laziness to learn, and impoliteness 

On the other hand, the characteristics of discipline, 

honesty, religiosity, responsibility, as revealed in this 

preliminary study are important characters, characters that 

should thrive among students.The following are the results 

of the recapitulation of important characters according to the 

teacher:  

 
TABLE 2. IMPORTANT STUDENT CHARACTERS ACCORDING TO 

THE TEACHER (SOURCE: DIANA, 2018: 16-17) 

No Character Percentage 

1 Honesty 91% 

2 Discipline 88% 

3 Religiosity 47% 

4 Responsibility 44% 

5 Respectful and polite 29% 

   

From the table above it can be seen that the most 

important characters possessed by students according to the 

teacher are honesty, discipline, religiosity, responsibility, 

and respectful/ polite.  

Researchers have also conducted a survey on 346 

parents in elementary schools to find out the important 

characters according to parents and become a problem in 

their formation. The results are as follows:  
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TABLE 3. PROBLEMS CHARACTER OF ELEMENTARY STUDENT 
(SOURCE: DIANA, 2019: 28) 

NO Character Problem Percentage 

1 Poor  of Discipline 18% 

2 Dependence 15% 

3 Poor of  responsibility 14% 

4 Poor of literacy 9% 

5 Poor of religiousity 9% 

 

From the table, the results of the study found that 

the 5 most problematic characters according to parents were 

poor discipline, dependence, poor of responsibility, poor of 

literacy, poor of religiosty. 

 
TABLE 4. IMPORTANCE CHARACTER  OF STUDENT ACCORDING 

TO PARENTS (SOURCE: DIANA, 2019: 29) 

No. Character Percentage 

1 Honesty 18% 

2 Religiosity 14% 

3 Responsibility 14% 

4 independence 10% 

5 Discipline 9% 

 

From the table, the results of the study obtained 5 

characters which are the most important students character 

according to parents are honesty, religiosity, responsibility, 

independence, and discipline. 

The next result findings from the  study shows that 

there are 3 types of parents in terms of their engagement in 

school, namely the proactive type, follower type, and total 

surrender type. The first type is proactive parents. They 

showed a high commitment in moving the school 

committee, were active in meetings between the parents and 

the school, actively asked and give suggestions for the 

teacher/ school, even if needed could be involved in 

searching financial resources for the school development. 

The second type is the follower's parents. They just 

followed what was asked by the school or the school 

committee, were willing to attend the meeting held by the 

school, but did not show the activity of conveying 

constructive suggestions, not willing to be more in-depth in 

matters at school. The third type is the total surrender type. 

They gave up the affairs of their children completely to the 

school, were not active in the activities of the school 

committee, did not pay attention to the development of their 

children in school, and certainly were not involved in 

matters related to the school development. 

The number of parents engaged in children's 

education in schools is more dominated by the second and 

third types, namely the follower type and total surrender 

type. Teachers perceive parents to be generally less willing 

to be involved in children's education in school. The 

majority of parents only show concern for children's 

education in relation to the obligation to pay education fees 

and attend when taking report cards. Some parents are quite 

involved in the activities of student parents meetings, social 

services, AMT (achievement motivation training) for 

parents and students, outbound activities, house-to-house 

recitation, joint prayer and muhasabah. However, in the 

teacher's assessment, parents are not willing to be involved 

further. The majority of parents are considered low/ lacking  

in involvement. Most of them are even 'resigned' to the 

school. This is evident when parents get invitations from 

school, there are still many who do not heed the invitation. 

Parents are more likely to prioritize other activities than to 

pay attention to their children [10].  

 

IV. DISCUSSION 

Not all parents care about character education, 

many of which are still oriented towards purely cognitive 

judgment. The higher the education of their children, the 

lower the involvement of parents in the education of 

children in school. Kindergarten children have parents who 

are more involved in children's education in school than 

elementary and high school children. Elementary school  

children have parents who are more involved in children's 

education in school than high school children [10].  

Setiono, a professor of developmental psychology, 

said that there was a new trend in society - especially 

parents - in Indonesia to further enhance their dependence 

on the school. The greater their submission to the school in 

terms of delivering their children to growth and 

development to become a person of faithful, intelligent, 

independent, and so on. Parents increasingly strengthen their 

position to only play a role in the area of providing 

education funds and various other educational material 

needs for their children. Of course this situation is 

considered a setback [12].  

Parental engagement in children's education in 

school has a positive effect on themselves and their children. 

Parents involved in the education of happier children, 

satisfied with their children's achievements, believe in the 

future prospects of their children [13]. Children who have 

parents involved are also higher in test results, lower drop-

out rates, higher personal competencies, higher self-efficacy 

in learning, increased social skills, increased social capital, 

better adaptation at school, more involved in activities at 

school, and have higher confidence in the process of 

education in school [2]. Parental engagement in the 

formation of children's character leads children to be more 

positive in evaluating their overall behavior, psychosocial 

development and mental health [14]. Parental engagement 

has significantly improved students' academic performance 

and achievements in school [3,15,16,17].  Parental 

engagement also makes children add to learning by not only 

learning while at school but also at home [18].  
 

V. CONCLUSION 

 Based on this  studies, the results show that five 

characters are considered important by parents and teachers, 

namely honest, religious, responsibility, respect and 

courtesy, and discipline. According to teachers and parents 

have been found five main problems of children character. 

There are lack of discipline, dependence, lack of 

responsibility, lack of confidence and lack of 

enthusiasm.Various forms of parental engagement namely 

proactive type, follower type and ignorant type.  
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Abstract— This paper titled “A comparative discourse on 

the status of Indian women in light of the Quran and 

Manusmriti, aims at analysing the status of women portrayed 

in Hinduism and Islam based on Manusmriti and the Quran. 

No religion in their core, teaches that men and women are 

unequal rather they advocate that human beings are the 

creation of God. Both are equal before God. But today what we 

see and experience is definitely otherwise. In many religious 

traditions, women are discriminated, degraded and even she 

does not find her space in the religious circle.  . Once we 

analyse the religious history of each religion, we find that it is a 

product of historical evolution. Distortions have been taken 

place in the original spirit of the religious doctrines in the 

course of the history. Androcentric background of the sacred 

books of Hinduism and Islam and the historical interpolations 

caused the degradation of women in the historical process. This 

paper would analyse the similarities and differences on the 

status of women found in both religions. This paper can be 

divided into three sections. The first section discusses the status 

of women in Manusmriti and the second section deals with 

status of women in the Quran. The final section is a solution for 

the age old problem of injustice and discrimination against 

women through modern education. It is being substantiated by 

citing few examples from India. Through education she finds 

her own space in the society.  

Keywords—status of women, Manusmriti, Quran, Education, 

India, Hinduism, Islam. 

I. INTRODUCTION  

Status of women has been a bone of contention since 
time immemorial. No religion in their core, teaches that men 
and women are unequal rather they advocate that human 
beings are the creation of God. Both are equal before God. 
But today what we see and experience is definitely 
otherwise. In many religious traditions, women are 
discriminated, degraded and even she does not find her space 
in the religious circle. Once we analyse the religious history 
of each religion, we find that it is a product of historical 
evolution. Distortions have been taken place in the original 
spirit of the religious doctrines in the course of the history. 
One of the main reasons for side-lining of women from the 
main streams of the society is the sense of androcentric 
mentality existing in almost all the societies. This paper aims 

at exploring the status of women in two major religions in 
the world. How woman is depicted in the religious texts of 
Manusmriti and the Quran? How interpolations took place in 
the religious interpretations of these texts? And education is 
presented as a solution to overcome the age old problem of 
women inequality. Though there are almost five centuries 
differences in their origin between Manusmriti and the 
Quran, we can find certain similarities and differences 
regarding the status of women. 

II. STATUS OF WOMEN IN MANUSMRITI 

The Manusmriti is also known as Manav Dharama 
Shastra, is the earliest metrical work on Brahmanical 
Dharma in Hinduism. As per Hindu mythology the 
Manusmriti is the word of Brahma, the God. Hindus 
consider the Manusmriti as the divine code of conduct and 
the status of women depicted in the text has been interpreted 
as Hindu divine law. Manu may be a mythical person. He is 
considered as great law giver of Hindu religion. A range of 
historical opinion generally dates composition of the text any 
time between 200 B.C.E. and 200 C.E [5]. Here my concern 
is not about the authorship of Manusmriti, but its message 
concerns a lot. Manu tried to frame, and present a 
comprehensive personal law for Hindus, which has become a 
point of reference to the later authorities on personal laws 
and subsequently became the accepted norm for social and 
religious relationships in Hindu society and culture. His book 
is responsible for the present concept of woman and her 
status in the Hindu society. In the course of time, Hindu 
religion and Manu’s laws became so much interdependent 
that they merged into each other to the extent that one could 
say; to be a Hindu is to be a follower of Manu. 

 Lots of interpolations have taken place in the original 
script of Manusmriti over the periods. Thereby it lost its 
meaning and became distorted. The interpreters of Manu’s 
Codes contributed to the gradual degradation in women’s 
status [4]. Patriarchy was very strong in the ancient India. It 
was reflected in the sacred writings and thereby man 
depicted as meritorious while woman was looked down 
upon. The ancient Indian families were headed by the father. 
They usually prayed for begetting a male child. The reason 
for such a preference was that he (male) would perform 
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religious rights to the ancestors; he is a boat to salvation. 
Manusmriti 9/138 says “Because a son delivers (trayate) his 
father from the hell called Put, he was therefore called put-
tra (a deliverer from Put) by the Self-existent (Svayambhu) 
himself” [5]. Here Put is a hell. Tra means deliverer.  A son 
delivers his father from this hell. So he is called Putra. 
Therefore the ancient Hindus ardently desired for begetting a 
male child. They considered the birth of a son as blessing 
and the birth of a female child would bring trouble and 
misery to the house. It led to the degradation of the status of 
female in the family and society in ancient India. 

A. Contradicting verses on women in Manusmriti  

When we analyse the concept of the status of women in 
Manusmriti, we see lots of contradictions. Some parts are 
praising women while other parts degrading her status. Some 
of the examples for the same from Manusmriti are following: 
Those fathers, brothers, husbands and brothers in law who 
desire much prosperity should esteem women and adorn 
them (Manusmriti 3/55).  Where women are honoured, there 
the gods are pleased; but where they are not honoured, no 
sacred rite yields rewards. (Manusmriti 3/56) [5]. Manu has 
very high regard for married and family life and places 
women at the centre of men’s life, equating her with the 
goddess of prosperity. Manu considers the abandonment of 
mother by her sons a crime and provides punishment. And 
also defaming the mother is also a punishable crime. 
Mandakranta Bose puts few verses from Manusmriti 
regarding the low status of women in his book Women in the 
Hindu tradition: rules, roles and expectations. They are 
following: Manusmriti 2/213, it is the nature of women to 
seduce men in this world; for that reason the wise are never 
unguarded in the company of females. Manusmriti 9/2, Day 
and night women must be kept in dependence by the males 
of their families and if they attach themselves to sensual 
enjoyments, they must be kept under one’s control. 
Manusmriti 9/3, Her father protects her in childhood, her 
husband protects her in youth and her sons protects her in old 
age; a woman is never fit for independence. Manusmriti 
9/15, through their passion for men, through their mutable 
temper, through their natural heartlessness, they become 
disloyal towards their husbands, however carefully they may 
be guard in this world. Manusmriti 9/17, the bed, the seat, 
ornaments, sensual desire, anger, vulgarity, exploitation, and 
bad behaviour are ascribed to women’s nature by Manu. 
Manusmriti 9/18, there are no rituals with sacred verses for 
women according to the law established. Women, who have 
no virility and power from sacred verse, are but falsehood. 
This is well established [1]. 

The message of Manu from the above mentioned verses 
is very clear that woman is not equal as man. She should be 
protected and guided by men. Then we must ask why the 
same author is making positive as well as negative comments 
on women? Are they really inconsistent and 
incomprehensible? According to Mandakranta Boss, these 
inconsistencies are due to different authors. He says that it 
was not the same person who wrote these different 
judgements and that these was more than one Manu, each 
responsible for different parts of the total Manusmriti [1]. 
Manu provided legal framework for the support and 
continuation of institution of patriarchy in the evolving 
Hindu society; matriarchy and matriarchal principles were 
made secondary and subordinate to patriarchal ones. The 
superiority of Aryan gave way to superiority of the male at 

every level of society. The man made prejudices against 
women were taken to be natural tendencies of women and 
they were made to pay the price. They were considered weak 
in every aspects of their personality. Hence every effort were 
made to protect them from falling by providing support and 
concession here and there, but largely by withdrawing to the 
extent of destroying her natural and in-built support. 
According to some scholars Manu is not only biased, but 
also perpetuate a double standard and criteria in his 
dispensation of justice with regard to punishment, marriage 
etc. Therefore we can assure that Manu was highly 
androcentric in his writings. 

III. STATUS OF WOMEN IN THE QURAN 

The Quran gives equal individual status to women as 
men. The Quran verse 2/23 clearly speaks about her 
individual rights, “And mothers shall suckle their children 
for two years, for him who desires to complete the time of 
suckling. And their maintenance and their clothing must be 
borne by the father according to usage. No soul shall be 
burdened beyond its capacity. Neither shall a mother be 
made to suffer harm on account of her child, nor a father on 
account of his child, and a similar duty on the (father’s heir). 
And if you wish to engage a wet nurse for you children, there 
is no blame on you so long as you pay what you promised 
according to usage”. As per the opinion of Asghar Ali 
Engineer, modern Islamic reformer from India, the above 
mentioned verse emphases mother’s individual right as a 
women [3]. The Quran 33/35 is as follows, “Surely, the men 
who submit and the women who submit, and the believing 
men and the believing women, and the obeying men and the 
obeying women, and the truthful men and truthful women, 
and the patient men and the patient women, and humble men 
and the humble women and the charitable men and charitable 
women, and the fasting men and the fasting women and men 
who guard their Chasity and the women who guard, their 
Chasity and the men who remember Allah much more and 
the women who remember Allah has prepared for them 
forgiveness and a mighty reward [8]. The Quran beautifully 
describes the equality between men and women from the 
above mentioned verse. It is clear that the Quran does not 
make any kind of discrimination between men and women. 
The Quran recognises women’s individuality [3]. 

The undermining of the status of women in Islam took 
place in the course of history. In the course of the history, 
both the Quran commentators and the traditionalists 
emphasised restrictive norms with the purpose of 
legitimizing the newly restrictive status of women in Islam 
[7]. It is clear from the history that the majority of the 
interpreters of the Quran were men, so they interpreted the 
Quran in such a way that suited to their interests. All the 
interpreters were unanimous in keeping women subordinate 
to men in their interpretation. Therefore the dehumanizing 
and undermining the status of women in Islam is only a 
historical development. It was not the intended by the 
original Author, Allah. He created both men and women 
equally. The creation of the female is attributed, along with 
that of the male, to a single soul from which the other is 
created as its mate. The Quran 35/11 says, “Allah created 
you from dust, then from a little fluid, then he made you 
pairs” [6]. Thus the Quran gives both sexes equality from the 
perspective of origin and spiritual status. 
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Therefore, it is necessary for us to distinguish what is 
ideal and what is contextual? There were many ideal women 
in the Quran. They lived during the time of Prophet 
Muhammad. For example women like Fatima, Khadija and 
Aisha. They were very influencing, actively participating in 
all spheres of life during the Prophetic period. Their actions 
were legitimised by Prophet Muhammad. Otherwise he could 
have corrected them. But after his death many changes took 
place into the interpretation of Islam through personal or 
vested interested [7].By the introduction of Islam and the 
Quran, many changes have been brought in the existing 
social situation. The period before the advent of Islam in 
Arabia is known as period of Jahaliya period or the period of 
ignorance. The situation of women in Jahaliya was very 
pathetic. Arab society was highly patriarchal and therefore, 
women had a very limited role to play in public life. She was 
not considered as human being. She was considered as a 
chattel of man. He used her according to his wish and 
whims. She was deprived of all human rights.  Her duty was 
to give birth to male child for husbands. This was the 
situation in which Prophet Muhammad came to the scene. 
The following section will analyse some of the changes 
brought by Islam in the 7th century in Arabia. It was in great 
mess the marriage during the Jahaliya period. But the Quran 
limited number of wives to four from any number of wives 
for a husband and asked husband to treat them equally. 
Indirectly the Quran was advocating monogamy. The Quran 
4/129 says. “You are never able to be fair and just between 
women even if that were your ardent desire” [8]. In order to 
strengthen the position of women in marriage the Quran 
affirms her full legal capacity to contract marriage and 
receive her own dowry [7]. The Quran 4/4 says, “And give 
the women their dowry as a free gift” [8]. Hence she 
becomes a legal partner in the marriage.  Here the Quran 
raises the status of women from mere chattel to the position 
of a dignified human person having rights and privileges.  

There is equality in the Quran with regard to ethical 
obligations and rewards. The Quran 4/124 says, “And 
whoever does righteous good deeds, male or female, and is a 
true believer in the Oneness of Allah (Muslim), such will 
enter Paradise and not the least injustice, even to the size of 
a Naqira (speck on the back of a date-stone), will be done to 
them” [8]. And in legal rights also she enjoys equal rights. 
The Quran acknowledges the rights of every woman to buy 
and sell to contract and to earn and to hold and manage her 
own money and property. And also the Quran guarantees 
women a share in the inheritance etc. [7]. Sharia law plays a 
significant role in limiting the status of women in Islam, 
which is believed to be divine and immutable. Although 
Sharia law is considered as divine, most scholars would 
question this. It involves human interpretation, analogy and 
consensus. Therefore, the divinity of Sharia is questioned [4]. 
But in reality these laws are historically developed over 
several centuries by eminent jurists as a result of human 
engagement with divine pronouncements in the Quran and 
Sunnah.  

Ashgar Ali Engineer opined that if a person says that 
there is discrimination between men and women in the 
Quran, then it is injurious to the spirit of the Quran [3]. Even 
the creation of both man and woman are from same kind. 
They come from nafsin wahidatin, i.e., from one being [3]. 
Most of the liberal Islamic scholars are unanimous in the 
opinion that the prejudices of male dominated society 
affected the interpretation of the texts. He justifies certain 

attitudes of Prophet Muhammad regarding women within the 
social context of him. Sometimes we may think that Prophet 
was against women upward mobility. As per Engineer it is 
not possible to bring about social changes by totally keeping 
away from the concrete situations. Otherwise those reforms 
may become abstract in nature [3].  Therefore, it is a 
necessity to take into account the social context in which 
each pronouncement is made. Prophet being a man of high 
respect, integrity, a social reformer, always behaved kindly 
towards women. When the women approached him 
criticising the existing injustices, even he advised them to 
retaliate to their husband. In the true spirit of the Quran, he 
never said anything which would prevent women’s upward 
social mobility [3]. Another thing to be remembered here is 
the interpretation. For example regarding the custody of the 
child by mother and father is not clearly mentioned in the 
Quran. But different fiqh (jurisprudence) schools arrive at 
different solutions for the same matter. Different jurists made 
their solutions differently. Some of them favoured at very 
lower age, child must be given to father. Others opined that it 
should be done later [3]. 

It is suitable now to analyse why there are inconsistencies 
found in the Quran. There are many reasons for it. Asghar 
Ali says that the Quran is the world of Allah and this belief 
is very basic to Muslims. However, the word of Allah, in 
order to be meaningful to the followers, cannot be devoid of 
its socio-cultural context. Sometimes people, especially 
jurists have the tendency to use a particular sentence to 
define a matter. But there will be in many places, the 
references of same issue. They all should be taken into 
account. Since certain Quranic verses are contextual, there 
must be core values which are much more important than 
contextual injunctions.  

Another reason for diluting Quranic injunction was the 
incorporation of traditions of 7th century urban Arab culture. 
Since it was male dominated one, they interpreted the Quran 
on that basis. That led to dehumanization of women in Islam. 
And later on new unauthentic hadith and Islamic laws 
deprived the women of their rights [3].  Over a period of 
time, hadith gained importance than Quran. The Quranic 
injunctions in respect of women were not acceptable in a 
patriarchal culture, given that the injunctions directly 
challenged the ostensible authority of men and made women 
equal to men in every respect. For this reason, every very 
unambiguous formulations of the Quran were subjected to 
strange interpretation with the help of hadith, contradicting 
basic tenants of the Quran. 

Ali Engineer examines the verse that Islamic jurists 
justify to beat the wife by husband. He says that it was due to 
misunderstanding of the Arabic vocabulary. It is better to 
analyse some words from the Quran 3/34. The orthodox 
jurists interpret this verse as giving authority to men over 
women and permitted men to beat over women. He clarifies 
two Arabic words and proves otherwise. The Arabic word 
‘qawwam’ is translated as authority by orthodox authorities. 
It implies men have authority over women. But in reality as 
per Ali Engineer, it does not have any such shade of meaning 
even remotely and yet, in a feudal and patriarchal culture 
such a rendition became acceptable. It simply means that one 
who maintains or takes care of the financial and other needs 
of women. The context of this revelation was when a woman 
approached Prophet Muhammad seeking redressal after she 
was slapped by her husband without any fault on her part. 
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The Prophet told her to go and retaliate. Then this verse was 
revealed. So it should be seen purely contextually. Another 
word is ‘idribuhunna’, translated as beating. The word 
daraba has many meanings such as to travel, to give an 
example, to strike, to regret, to take away etc. The phrase 
idribuhunna can be and should be rendered to mean separate 
them, if a wife or husband indulges in disloyalty in marital 
matters [3].  Therefore, the misunderstanding of the context 
and meaning of the words in the context would bring 
distorted understanding. 

IV. ROLE OF EDUCATION IN EMANCIPATING THE 

WOMEN 

An African proverb says thus, “If you educate a man you 
educate an individual, but if you educate a women you 
educate a family (nation).” The historical degradation of 
women can be overcome by modern education. Today’s 
world is advanced in many ways. We know the reason for 
that is the influence of education in the modern world. It 
creates space for each one in the society. Education not only 
equips women with the knowledge and expertise necessary 
for playing many modern roles and thereby enables them to 
compare their position in society against men.  

 Following the independence in 1947, the liberal state of 
India, committed to the constitutional principle of equality of 
women, rejected the colonial educational policy of 
differentiated curricula between men and women [6]. Then 
government of India made a common curricula for boys and 
girls. This was one of the strongest steps in education to 
empower women and maintain equal status to women. The 
new education policy helped women to make shift in 
emphasis and approaches to understand the changing roles 
and status of women in broader context. Women studies in 
India strive to promote equality, justice and liberation 
through knowledge [2].  Women studies in India aims at 
promoting gender equality and justice by producing relevant 
knowledge that leads to action. The women’s empowerment 
is essentially about changing power relations that subordinate 
women in the family and society [6]. 

A large number of improvements can be seen in the field 
of women’s education in India, especially after 
independence. There are qualified women, as a consequence, 
in all the fields like teaching, nursing, medicine, commerce, 
engineering, law, journalism etc.; many of whom have 
distinguished themselves and won not only national but 
international reputation [6].  Spectacular achievements made 
in the political field by women. There were, and are many 
great women politicians in India. Because of the higher 
education and resulted openness and broadmindedness made 
many women famous and popular.  

I would like to substantiate my point with few examples 
from the contemporary India. Kalpana Chawla was the first 
Indian woman to go to space. She was one of the seven crew 
members who died in the Space Shuttle Columbia disaster. 
She equipped well through education. She had a Bachelor of 
Engineering degree from Panjab Engineering College. She 
also obtained a Master’s of science degree in Aerospace 
Engineering from the University of Texas of Arlington in 
1984.   Another influencing woman in India is Kiran Bedi 
who was the first Indian woman to join Indian Police Service 
as an officer. Her contribution as a police officer is praise 
worthy. Right now she is the Lieutenant Governor of 
Puducherry in India. She was graduated in 1968 and in 1970 

she obtained a Master’s degree and in 1988 she got Ph.D. 
from IIT Delhi. It is possible to mention many names of 
women who excel in different fields by education. The 
higher education of the above mentioned women in India 
helped them to occupy an important position in the society 
usually considered to be the monopoly of male in India. 
Therefor it is certain that education can liberate the women 
from the age old system of discrimination and injustice. So 
education becomes an instrument of emancipation of women.  

V.CONCLUSION AND OBSERVATIONS  

It is true that the existence of the world depends not only 
on male but on the female also. Both man and woman are the 
two wings of a bird without which it is impossible to fly. The 
context of the writing of Manusmirti and revelation of the 
Quran is almost same. If Manusmirti was written in the 
androcentric context of Brahmanical hegemony, the Quran 
was revealed in the androcentric context of the Arabia. The 
androcentric context influenced the scriptures in so much so 
that they portrayed woman as not equal to man here and 
there. The purpose of such influences is clearly meant to 
protect the interests of the male hegemony. As we have seen 
that the misinterpretation caused the dehumanization of 
women in both religions. Therefore, a faithful interpretation 
would ensure the sanctity and status of women in these 
religions. We know that as long as woman is ignorant, 
illiterate, she cannot do anything more than just obeying their 
male counterpart. Here comes the importance of education. 
By education, she can be empowered, made aware of her role 
in the society etc. Only by education, she will be able to 
understand the misunderstandings in the sacred scripture 
especially with regard to interpretation. Once she is educated 
and given an opportunity in employment, she no longer 
depends on her husband for her sustenance. She can take care 
of herself even without the support of the husband. Hence 
economic independence through education makes her more 
human and proud of herself. I also join with those who say 
that no religion teaches discrimination on the basis of sex. It 
is a manmade product in the historical evolution.  
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Abstract— The emergence of various types of social media 

such as Facebook, Instagram, WhatsApp is no longer used by 

young people who have hobbies that are identical to just for 

fun. However, users of social media have entered into certain 

religious circles such as majelis taklim. The purpose of the 

study was to find out how the patterns of social media use in 

constructing identities carried out through social media by 

members of the Taklim assembly group. This study uses a 

qualitative approach using a constructivist paradigm that is 

descriptive. Data was collected through in-depth interviews, 

participant observation and literature studies. The results 

obtained are the formation of community identities carried out 

by its members through activities carried out starting from 

recitation, tahlil, and pilgrimage to the tomb. The photos and 

videos of these activities were then published by members of 

the assembly on the social media of their members. The 

formation of the identity of the assembly members is an instant 

way of forming the image of the assembly and aims to obtain 

new members of the recitation. The conclusion obtained from 

this paper is that the identity is not in a static condition but is 

liquid, it is constantly being constructed to fulfill the interests 

of the assembly and its members. 

 

Keywords—construction, identity, social networking 

I. INTRODUCTION 

Social media users in Indonesia from year to year have 

always experienced a very drastic increase, especially 

nowadays social media is not only done through computers, 

but can be accessed through smart phones. Today almost all 

humans, from children to adults, have all used smartphones. 

According to a report provided by ‘We are Social and 

Hootsuite’, in 2018 internet users in the world at the end of 

2018 were around 4 billion people, of which 3.8 billion in 

early 2017 [1].  

This means that almost half the population in the world 

has used the internet. Hootsuite is a content management 

service site that provides online media services connected to 

various social networking sites such as Facebook, Youtube, 

Whatsapp, Fb Messenger, Weixin/Wechat, Instagram, Qq, 

Qzone, Douyin/Tiktok, Sina Weibo, Twitter, Reddit, 

Douban, Linkedin, Baidu Tieba, Skype, Snapchat, Viber, 

Pinterest, and Line. Hootsuite regularly presents data and 

trends that you need to understand the internet, social media, 

mobile and e-commerce behavior each year. Usually, 

Hootsuite publishes data and trends about the internet and 

social media at the end of the first month of each year.  

In Indonesia, Indonesian internet users have reached 150 

million, of which there are 143 million people in 2018. This 

means that internet and social media users in Indonesia have 

increased by 7 million in one year [2]. In the past, most 

social media users came from school children and students 

and associations of young people who had certain hobbies. 

They join then form a group, and in interacting with fellow 

members and not members using social media. These young 

people are a group of people who are still in a state of 

searching for identity and most have not found their 

existence.  

Thus the emergence of social media was quickly used by 

these young people to express themselves. There is a study 

conducted by Harris Interractive and Teenage Research 

Unlimited where it was found that children aged 13 to 24 

years spend more time online than watching television, this 

shows that children prefer to live in cyberspace to express 

themselves. 

But nowadays, internet and social media users are no 

longer dominated by young children, but have also been 

done by parents who are members of taklim. This can be 

seen in some posts on Facebook, Instagram, YouTube, 

religious activities that began to fill on the internet uploaded 

by parents of Taklim Majlis members. 

This phenomenon of use is inseparable from the 

increasing number of social media available on the internet 

and can be accessed via smartphones. Social media that are 

currently popular are Facebook, Instagram, YouTube, and 

WhatsApp. These three social media are the most widely 

used by internet users to interact, one of which is in shaping 

the identity of themselves and their groups. This is in 

accordance with what was conveyed by Graham Nichols 

Dixen who conducted research on 10 students who have a 

Facebook account, where they can form an online identity 

instantly. Thus the emergence of technology is able to 

encourage and provide space for each individual to construct 

themselves and their groups [3] [4] [5]. 
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Finding and forming an identity is something that a 

person or group will do in cyberspace, because this cyber 

world is a bridge of interaction between individuals, groups 

and people outside themselves and their groups. This is done 

to get a legitimacy and recognition of the concept of self and 

the existence of a person and group. It is this identity that is 

a characteristic and differentiates it from people, other 

groups. Thus identity is an important aspect of self-concept. 

Social media changes one's patterns in interacting and 

introducing themselves and their groups, thus the formation 

of this identity can be constructed according to the 

representation of themselves and their groups at that time, so 

that the identity of a person and group can always change 

depending on the context he will build. Identity is not 

something permanent, permanent and cannot change. 

Identity becomes an open thing to be reinterpreted, changed 

and utilized in social processes [6] [7]. 

According to Stuart Hall the development of the modern 

era has brought new changes and developments in 

transforming forms of individualism in which new 

conceptions of the individual subject and how that identity 

works in accordance with the changes [8]. 

Thus it can be known, that the emergence of a new 

identity constructed by a person is a trend of social 

dynamics in society. This change can occur for a long time, 

even just for a moment. This depends on the self-concept of 

a person and group in representing their existence in the real 

world and the internet world.  

 In the research conducted by Ratna Apriliasari it 

was found that in the process of constructing identity, 

someone made a selection of what social media would be 

used as a medium in constructing their identity. This is 

because the results of the identity construction effort will 

give birth to a prestige or as a form of elevating the prestige 

from another identity. Prestige is a form of resistance from 

his identity that was previously harmed [9]. 

It can be understood that in constructing identity, the 

media also influences a prestige obtained from someone. 

This identity construction arises because of an effort to 

further elevate this identity that it has from another identity. 

This is because there is a history that hurts the previous 

identity. 

The selection of social media in constructing this 

identity was also seen in research conducted by Arisai Olga 

Hakase Pasaribu. Instagram is a media chosen by its 

informants in shaping their identity through various types of 

photos uploaded. This Instagram was chosen by them 

because according to a magazine in America because it was 

considered as a place to show off pride [10] 

Research related to identity formation was also seen in 

research conducted by Fanny Hendro Aryo Putro, the result 

of which was that social media was used by students in 

forming identities in accordance with moods. So, the 

formation of this identity is a lot that is not in accordance 

with the original identity of the students because in forming 

this new identity, they use many names and guise identities 

[11] 

The results of this study are the same as those conducted 

by Graham in research entitled Testing Identity, that many 

people can have two or more identities, because this identity 

is built on mood, and representation itself is expected to get 

the same impression for him from people interacting on 

social media that is. So, this identity is not static but changes 

according to the condition of the person and group.  

Based on the background presented, this study aims to 

find out how the patterns of social media use in constructing 

identities carried out by members of the Taklim Ilal Jannah 

assembly group. 

II. RESEARCH METHOD 

This study uses a qualitative approach, namely by 

describing the processes, meanings and situations 

underlying the construction of identity through social media 

by informants of the Taklim Ilal Jannah members. This 

research was conducted for 6 months from December 2018 

to May 2019. Data collection techniques of this study were 

through participation in observations, interviews and 

literature studies. The data analysis technique of this study 

uses a constant comparative technique wherein the results of 

interviews with the informants are then categorized 

according to the research objectives. The results of this 

analysis are then integrated into a coherent explanation. 

 

III. RESULTS AND DISCUSSION 

The history of the establishment of Taklim Ilal Jannah 

This Assembly of Ilal Jannah is the most recent 

assembly among the other Taklim assemblies located in 

Kampung Kelapa Bojong Gede, Bogor. There are a number 

of Taklim assemblies who have long stood up first. In this 

area, some assemblies not only function as a place to gain 

knowledge, such as learning to read the Qur'an, reading 

yellow books (Islamic texts), and listening to religious 

lectures. However, some assemblies are interpreted by 

several members as a medium to interact with fellow 

villagers who are not yet familiar, so that from several 

assemblies they hold social gatherings for their members, so 

in addition to increasing faith in Allah SWT, the role of 

taklim is also a place to connect with fellow human beings 

[12] 

 At the beginning of the establishment of the Assembly 

Ilal Jannahh only amounted to 5 people, and consisted of 

people who still live in one RT (neighbourhood) only. To 

increase the number of members, the recitations that they 

hold every Friday night are located alternately from house to 

house of the members. This is intended to attract the 

attention of other residents so that they are interested and 

join in the study and also so that the members of the 

assembly know each other's houses, because most of the 

members of this recitation comprise parents who have 

worked, so the intensity of meeting with villagers is not 

intense. This technique turned out to be successful because 

within a month the number of members grew to reach more 

than 30 people. 
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Picture 1 

Taklim Ilal Jannahh members 

 

These taklim activities in each week are the recitation of 

tahlil and tahmid, the sending of prayers to the spirits of the 

family members, and the religious lecture concludes with 

questions and answers about religion. It also holds a 

commemoration of the 'Birthday of Prophet Muhammad 

SAW' every year by inviting some speakers from outside 

and also inviting worshipers and the wider community. This 

activity can then attract the sympathy and interest of the 

wider community to gain religious knowledge at this 

Taklim. Of the several new worshipers, there are members 

from Taklim who have long stood up first. The reason for 

the relocation of the pilgrims was that it turned out they 

objected to the 'arisan' activity in taklim, because their 

purpose in entering taklim was to study religious knowledge 

only.  

However, this Taklim Ilal Jannah is only 2 years 

running because in May 2018 it broke up and most of its 

members agreed to form another Taklim. In November 2018 

some members of Ilal Jannah revived this. But the members 

at that time were only a few. The activities carried out by 

this are still the same namely, recitation of tahlil, religious 

lectures, reading the Qur'an, and there is one new activity, 

namely pilgrimage to the tomb. The general public still 

cannot distinguish between the new members of the 

recitation and the members of the Taklim Ilal Jannah 

recitation, so that contestations are formed indirectly 

between the members of the Taklim Ilal Jannah and the new 

taklim formed due to the dissolution of Taklim, each 

member wants to give their own identity to the community 

general to get to know them more correctly. This is in 

accordance with what was stated by Ratna in her research 

that the construction of this new identity was a resistance 

because there was someone who injured his previous 

identity.  

Social media chosen by members of the Assembly 

Taklim Ilal Jannah to form identity quickly is Instagram, 

Facebook and WhatsApp. The formation of identity through 

social media reflects the reason this member learns the 

science of religion, namely to get blessings that can make 

his life happy world and the hereafter. 

 
Picture 2 

Posts of TakliIlal Jannah members on social media 

 

According to Goofman in his book entitled 'The 

Presentation of Self in Everyday Life', states that each 

person basically does construction on themselves by 

showing themselves (self performance). However, the 

appearance of the self is basically formed or to meet the 

wishes of the audience or social environment, not from the 

self and not also created by the individual itself. So that the 

identity that emerges is a description of what actually 

becomes a desire and to meet the needs of social 

recognition, ‘a performance can be defined as the sum of 

activity of a given participant which seeks to influence the 

audience in any way. [8] 

Wood and Smith state that identity is ‘a complex 

personal and social construct, consisting in part of who we 

think ourselves to be, how we wish others to perceive us, 

and how they actually perceive us’, so self-construction 

carried out by taklim members is an individual effort in 

shaping self-image and organization so that the surrounding 

environment or the general public accepts the existence and 

has the same perception or view as the individual [13]. 

The identity construction carried out by members of the 

Taklim Ilal Jannah through social media is by uploading 

photos and videos of the activities carried out by these 

members, both those that are routine on Friday evenings and 

other times of the night. 

In addition, several members also posted photos and 

videos of the activities of the neighborhood (RT) WhatsApp 

group. Photos, videos of this activity besides syi’ar, also 

invited RT (neighborhood) members to participate in their 

recitation activities on Friday night. This is one of their 

communication strategies in an effort to attract people to be 

interested and become a members of their assemblies.  
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IV. CONCLUSION 

The construction of identity through social media is the 

construction of themselves and their groups by presenting 

themselves (self performance) in every personal and group 

activity through uploading photos and videos and text 

through the application of WhatsApp, Facebook and 

Instagram. This identity formation occurs because of the 

contestation between organizations with each other so that 

one organization establishes a new identity in accordance 

with environmental conditions and needs at that time. Thus 

the formation of identity through social media shows that 

this identity is liquid, and can be formed instantaneously so 

that the general public can accept and have the same 

perceptions as individuals and organizations. 
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Abstract— The development of modern ideologies 

particularly materialism, Marxism, and communism have 

become a matter of alarming since the early 20th century in 

Muslim world through colonization and imperialism. 

Indonesia as the one of the world’s largest Muslim population 

in the world did not miss on globalization of modern 

ideologies. Basically, Indonesia based on the Eastern and 

Islamic values, but after Western colonization, colonizers 

began to apply their ideologies in Indonesia through 

imperialism. As the result, clash has occurred between local 

ideologies and western ideologies. Abdullah bin Nuh was one 

of the Indonesian scholars who are concerned with the affairs 

of Muslim in particular his responds and critiques to modern 

ideologies. This study attempts at examining Abdullah bin 

Nuh’s views in materialism, Marxism, and communism. The 

approach of this study is based on textual analysis, using 

descriptive and analytical methods from various works of the 

subject under study. It seeks to discover several aspects of 

Abdullah bin Nuh’s thought of modern ideologies as well as 

Islamic thought such as the in coherent relationship of 

materialism, Marxism and communism, with Islamic 

worldview and perspective. This study concludes that 

Abdullah bin Nuh devoted his live to counter modern 

ideologies which were developed in Indonesia with presenting 

the understanding of those ideologies and its detrimental to 

social live in Indonesia. He also asserted Marxism and 

communism are misled ideology based on materialism which 

have difference culture and values with Eastern Muslim 

countries particularly Indonesia.  
          
Keywords - abdullah bin nuh, modern ideologies, materialism, 

marxism, communism 

I. INTRODUCTION 

Modern or Western ideologies was introduced to the 
Indonesian people during the colonialism era. In that era, 
the colonizer particularly the Dutch indirectly operated the 
system of colonial government by introducing their 
ideologies to the indigenous Indonesian people in order to 
create a modern civilization, such as liberalism, secularism, 
democracy, socialism, communism, and Marxism. [1] [2] 
On the contrary, their ideologies were opposite to the local 
ideologies and culture as Muslim majority. It provoked a 

contravention of tradition between the local people and 
their colonizers. 

According to Zeenath Kausar, colonialism has a long  
chain of suffering and its implications in the lives of 
indigenous or colonized people. They are induced into the 
colonizer’s government system through political, economic, 
social, cultural, and educational spheres. As a result, 
widespread discrimination between the colonizer and 
colonized are not restrained. [3] 

In this case, the Indonesian people are rarely aware on 
issues of modern ideologies, which were developing during 
the colonial period and related critical situations of colonial 
expansion. This matter happened because the education 
levels of the indigenous people were still low, and thus was 
comprehended by these who received high level of education 
in official schools. As a result, modern ideologies were 
successfully brought and introduced to the Indonesian people 
by colonizers and Indonesian intelligentsia who studied at 
European universities. [4] 

Through Islamic Research Institute (IRI), Abdullah bin 
Nuh began his mission in countering issues brought on by 
modern ideologies. IRI had many books, journals, magazines, 
and other sources of Islamic knowledge in their library to 
advance their research. These resources included Islamic and 
Western sources as well. Abdullah bin Nuh, with his team in 
IRI, among them being Ahmad Shahab and Aboebakar Atjeh, 
used the benefit of the library to pursue Islamic knowledge to 
the Muslim communities of Indonesia and by publishing 
books and articles in several Islamic magazines like Pembina. 
[5] [6] 

In the previous studies, many of articles discussed about 
Abdullah bin Nuh on his contribution in Islamic education, 
Islamic da’wah and history of the coming of Islam in 
Nusantara. However, there are many Abdullah bin Nuh’s 
thoughts did not did not discussed yet especially on his 
response or critiques of the modern ideologies. Furthemore, 
Abdullah bin Nuh was prominent muslim scholar, but he did 
not only focus on da’wah, more than that, he still countered 
the modern ideologies in particular during colonization era, 
it’s very rare. The study uses the analysis descriptive 
methode with library field as the primary source and 
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interview to the Abdullah bin Nuh’s student as the secondary 
source in order to get the research purposes in this study. 

II. BRIEF BIOGRAPHY OF ABDULLAH BIN NUH  

Abdullah bin Nuh was born at Cianjur, West of Java,  
Indonesia on 30th June 1905. He was famous with 
Ghazalian due to his expertising on Ihya Ulumuddin. [7] In 
Cianjur, Abdullah bin Nuh grew up in the Islamic milieu 
with his father’s guidance directly. Abdullah bin Nuh’s 
fathter was a prominent scholar and a charismatic land in 
Sunda land. [8] Furthermore, he dedicated thoughout his 
live in Islamic education, Islamic da’wah and took part in 
Indonesia struggling. By his dedication have framed to his 
brief mentality to defend his religion and country.  

Abdullah bin Nuh was out rightly critical of the modern 
ideologies of Western and Indonesian government. With his 
expertise of foreign languages, and broad and firm 
foundation in Islamic knowledge, he began his investigation 
on modern ideologies by reading Western books, which he 
explored, analysed and critiqued using Islamic perspective. 
He also usually used his critique on the influence of 
Western lifestyle and contemplated on spirituality. It is can 
be seen in his works, Agama dan Materialisme, Agama di 
Zaman Modern, Agama dalam Pembahasan, and Agama 
dalam Pembahasan Wanita, which came with several 
foreign primary and secondary reference books. Therefore, 
this research needs to see the contribution of one 
Indonesian Muslim scholar who concerned in encountering 
modern ideologies during colonialization era. [9] [10]  

 

III. ABDULLAH BIN NUH RESPONSE ON MODERN 

IDEOLOGIES 

A. Materialism 

Materialism is the idea that nothing exists except matter, 
physical bodies, elements or processes only. At the same 
time, this idea is also called the theory of the nature of 
reality. It propagates that all facts should be explainable, 
reasonable, and factual in principle. In general, the spiritual 
being or metaphysical theory is rejected this idea, because 
according to materialism, the spiritual being does not have 
any causal effect to matter even though supernatural forces 
may exist in the reality nature. [11] [12]  

According to Richard C. Vitzthum, the development of 
materialism is classified into four phases: Classical 
Materialism, Enlightenment Materialism, 19th Century 
Materialism, and 20th Century Materialism. The classical 
phase of materialism, around 7th and 6th centuries B.C.E, 
began in ancient Greek philosophy with Thales, 
Anaximander, and Anaximenes. They stated that the 
universe composed of a single particle from which all 
nature originated. Thales believed that water was the 
primeval stuff of universe, while Anaximenes believed it 
was air and Anaximander believed there was no primeval 
substance of universe. Their beliefs of the primeval stuff of 
universe brought them to their rejection of a spiritual being. 
Therefore, they rejected the idea of a supernatural force 
creating the universe. [13]  

Materialism had been developed century by century up to 
age of enlightenment in French. Furthermore, materialism 
was developed and peaked in the 19th century where its 
development was followed by scientific development. The 
development of materialism in 19th century was not separated 
with the triumphs of scientific research in Europe such in 
physics, astronomy, chemistry, geology, and biology. These  
research outcomes persuaded many educated Europeans to 
accept the materialist premises associated with the sciences. 
Maurice, in his book states that the premises were that: nature 

obeyed universally valid laws inherent in matter; all beings 
consisted of matter, including human consciousness and 
intelligence; and conscious intelligence was incidental rather 
than basic to matter, which was at the core oblivious of itself. 
[14] Therefore, most scientists in this phase linked 
materialism with natural scientific research. 

During the 19th century, there were prominent figures 
who had crucial influences in the next century and even 
today, among them being Charles Darwin and Karl Marx. 
Darwin was the first proponent of Historical Evolution 
theory, who deduced and declared that there is no such 
thing as a Spirit of God anywhere in Man, who is as much 
of a material entity as many other animals. In this thought, 
he brought down the status of Man from the world of spirits 
(angels) to earth. The theory of Evolution on creation in 
Darwin’s book of The Origin of Species, Man is a material 
entity and completely limited to earthly materialism, 
replacing religion with science and empirical knowledge. 
[15] Evidently, in the modern age of 19th and 20th centuries, 
all Western philosophies were based on materialistic 
philosophy, such as the philosophy Karl Marx, a proponent 
of Socialism of in the modern age, Freud’s pioneering of 
psychoanalysis, and American pragmatism. 

Furthermore, Karl Marx, as a prominent socialist in the 
modern age, developed historical materialism into dialectical 
materialism with Engels. Marx, whose thought is known as 
Marxism, was born during the worst of political and 
economic circumstances. In addition, the Church was the 
centre of government, used the jargon of love to manipulate 
and benefit of poor people; the Church used human 
exploitation to gain as much profit as possible. Therefore, 
Marx argued that religion does not solve social problems, and 
instead creates more. This related to Marx’s argument which 
rejects Hegel’s idea that religion and philosophy go hand-in-
hand. Marx was dissatisfied and even condemned religion; he 
believed that a critique of religion would be sufficient to 
produce human emancipation. [16] [11] Injustices amongst 
people brought Marx to his radical materialistic thought 
while eliminating religion values.   

As long as materialism denies the existence of 
supernatural force or spiritual being, it is factually allied with 
atheism. Therefore, according to Abdullah bin Nuh, to know 
atheism is to also know materialism because the two make up 
the principle foundation of atheism. He argues that 
materialism is only limited to object and cannot create object 
from absence. 

According to materialism, the human mind can be defined 
in physics theory because when people think, it is simply a 
hidden muscle movement in the brain and when people talk, it 
is simply a mouth muscle movement; in short, thinking and 
talking are simply physical matter movements only. However, 
Abdullah bin Nuh argues that physical materialism theory is 
not relevant with memory or remembrance in the human brain. 
It has been proven that the human mind remembers past events 
despite it being only a material movement because past events 
do not recur again. Therefore, the human mind and memory 
are cannot be defined materialistically. At the same time, the 
physical materialism theory cannot predict what will happen in 
the future in termsof purpose, except based on idea and 
intelligence, because human will also be subjected to their 
natural emotions in making future decisions. [17] 

Furthermore, in the theory of material in natural science, 
Abdullah bin Nuh realizes that there are two debatable theories 
in it: where natural matter is created of one matter only or 
more, and where matter consists of the smallest matter known 
as the atom. The first school is born by Greek philosophers, as 
previously mentioned, in which the substances of matter are 
air, water, soil, and fire, to which Arab scholars included 
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sulphur, mercury, and salt. The other one is Democritus theory 
of atom (substance) in which he argues that the atom is the 
smallest particle of material and it can be further separated.   

In this discussion, Abdullah bin Nuh argues that the 
substances of the universe compose of one matter only, which 
is energy that has many varieties and natures. Energy factually 
appears as a substance which can turn into shapes, forms, 
sounds, electrical matters as well as mechanical and chemical 
materials such as air, water, fire, soil, proton, electron, 
neutron, etc. and it is interchangeable. He refutes the statement 
that the atom is unchangeable because of its final substance. 
[17]  

Abdullah bin Nuh states that the development of the 
nature of matter involves special characteristics and 
varieties are in fact accidental (ÑaraÌÊ) or temporal, and 
does not include essential substance (jawhar) of such 
matters. For instance, water has a liquid nature, but it does 
not contain the essential nature of water or was formed 
accidentally because water consists of two material 
substances hydrogen and oxygen. When hydrogen and 
oxygen are separated from water, it means that the nature of 
water has failed because the basic nature of hydrogen and 
oxygen is gas, not liquid. Therefore, all material properties 
in universe experiences change into another forms and 
characters, even the atom itself such as radium, helium, tin, 
and oxygen which can be changed. Abdullah bin Nuh 
believes that the Necessary Being (God) is continuously 
creating the substance (jahwar). [17] 

Morever, Abdullah bin Nuh states the energy on the 
substance (jawhar) known as atom from which all matters 
in the universe are originated from the Necessary Being is 
God. Abdullah bin Nuh’s belief in the creation of substance 
(jawhar) actually is in accordance with al-GhazÉlÊ’s 
stance. Cited from Hamid Fahmi, al-GhazÉlÊ’s and the 
AshÑarities’ doctrine propagates that the Necessary Being 
or God inherently creates jawhar constantly whenever He 
wishes, and whenever He wants to annihilate it, He stops 
creating motion and rest. [18]  

According to Abdullah bin Nuh, if each natural matter 
has matter and form, therefore it should be known that 
scientific material cannot be made up of material substance 
of universe because it also consists of matter and form. 
Either matter or form is not made by itself or it needs to be 
created using something else. Then, there is the relationship 
or nexus among others in terms of material essence and this 
relationship is driven by a certain entity or the Necessary 
Being (wajib al-wujud) or Absolute Reality. Therefore, the 
material nexus is created by the Necessary Being with his 
attributes of essential substance (jawhar) that is not 
accidental (Ñaradhy) and the essential substance is the one 
whose supernatural force cannot be divided and gives 
essence to others, but does not need anything from others. 
[17]  

In the above explanation of the atomic theory, Abdullah 
bin Nuh attempted to highlight the rationale in dealing with 
the nature of the jawhar as follows: jawhar refers to the 
essence of everything that exists and is self-subsisting 
(qÉ’im binafsihi). Self-subsisting means that its existence is 
not in a substrate (wujËduhË laysa fÊ mawdËÑ), while the 
substrate exists by itself. In order to exist, jawhar does not 
need to associate with the essence or existence of other 
things. The existence of jawhar is unlike the existence of 
color in Man or the body, since the quiddity (mÉhiyah) of 
Man or the body does not depend on color, which is an 
accident attached to the body from which quiddity is self-
subsistent. This is what he means by self-subsisting.  

In this discussion, Abdullah bin Nuh seems to 
emphasize the causality and Absolute Reality. The term 

“cause” has not only a diverse meaning but also a 
conceptual base that ultimately refers to the concept of God 
as the Absolute Reality because the concept of God is one 
of the fundamental elements in any theistic worldview. This 
is the case with Abdullah bin Nuh’s system of existence 
thought. From the short explanation on motion above, 
Abdullah bin Nuh seems believes that all reality and 
existence derive their true reality from God and are 
dependent upon Him incessantly. In this concept of the 
cause-effect relation in the phenomenal world, God is the 
absolute determinant factor as this explanation in 
harmonious with the concept of creation of the universe. 

On the explanation of the relationship between 
materialism and the creation of the universe, there are many 
theories developed, the most famous being the big bang 
theory. Materialists states that the universe has existed for 
eternity. [19] They suppose that the universe is just a 
conglomeration of matter: it has no beginning; it existed in 
infinite time and will continue to exist endlessly. [19] 
Basically, the notion of an infinitive universe fits with 
atheism. In contrary, Islam teaches its adherents that the 
universe has a beginning and it was created and sustained by 
a creator, who is Allah. 

According to Abdullah bin Nuh, in order to know the 
creation of the universe, one needs to know the causality 
theory because everything surely has causation. He asks why 
this universe was created. Who was the cause of its 
existence? Is the universe existing by itself spontaneously or 
it needs necessary causes that make its existence? Therefore, 
there is a need for an entity that existed then and is known as 
the “Necessary Being” (WÉjib al-WujËd). [17] 

In the discussion of the existence of the Necessary Being, 
Abdullah bin Nuh comes with the logical theory. This theory 
incorporates the necessary (wÉjib), the possibility (mumkin), 
and the impossibility (mustahÊl). [20] 

The necessary (wÉjib) is the existence that a matter exists 
by itself and no by no other means; it means its existence is 
independent without. On the other hand, the impossible 
(mustahÊl) cannot exist because of its nature. The possible 
(mumkin) is the existence that a matter exists due to the 
existence or absence of another entity. [20] 

According to Abdullah bin Nuh, the possible (mumkin) 
has several principles. They are: [20] 

1. It does not exist if there is no cause to exist, otherwise it 
does not end and disappear if there is no cause.  

2. If it exists, surely it is a new entity comes from absence or 
nothingness into existence (Ñadam). Because it exists due 
to a cause, the cause exists first before the entity exists.  

3. If an entity exists in the universe, surely it exists due to the 
possible and necessary attribute of its existence. 

In fact, Abdullah bin Nuh seems to emphasize that a 
possible entity has two possibilities, both existence and 
nothingness (adam). When it exists, it is created from 
nothing (Ñadam) to existence (wujud). All created (things) 
are new, not eternal, because they are created by the 
Necessary Being who exists and is eternally independent. 
This theory actually refutes the materialist idea that the 
universe has no beginning and that there is no infinite force 
in the creation of the universe. This argument also affirms 
that Abdullah bin Nuh defends the theory of creation and 
refutes the doctrine of the eternity of the world.  

In this discussion, Abdullah bin Nuh’s encountering of 
materialism, evidently there is mutual symbiosis between 
the intellect as an instrument of knowledge and revealed 
knowledge as the guiding source for truth. Moreover, 
various disciplines of religious science cannot dispense 
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with the intellect, for some of their truths are inferred to or 
deduced from the fundamental truth of revelation. Other 
disciplines are the result of analogical reasoning based upon 
similarly established beliefs and convictions. The 
combination between intellectual and religious knowledge 
in one person is not an easy task and is far from being 
perfect. Therefore, Abdullah bin Nuh stated that Islam’s 
opposition to materialism, does not mean Islam refutes 
modern science based on empirical science, but that science 
should not be appropriated with materialism. 

 

B. Marxism and Communism 

Marx’s social theory was one of the great intellectual 
achievements of the 19th century and was the most 
important of all socialism theory as previously mentioned. 
Marx devoted his life in the struggle to change the world as 
well as to interpret it, as proven in his theoretical analysis in 
social development, particularly in modern capitalist 
societies. The Industrial Revolution, particularly in French 
and England, political revolutions, capitalism tyranny, 
atheistic socialism in French as well as the intellectual 
revolution in Germany which debated on the New 
Testament as the divine statement of God, were influenced 
by Marx belief. 

Abdullah bin Nuh’s response to Marxism was brought 
about by its development in Indonesia, particularly after the 
Communist coup. Marxism emerged and developed in 
Indonesia in the early 20th century, coinciding with the 
Dutch colonial expansion. According to Abdullah bin Nuh, 
Marxism contradicts the first basic principle of ideology of 
Indonesia (Pancasila), which is “Belief in One Supreme 
Being” (Ketuhanan Yang Maha Esa). This means that all 
Indonesian citizens should believe in the existence of God, 
or should believe in religion. Abdullah bin Nuh’s argument 
on this, as his response to Marx’s doctrines on religion, 
such as in “Revolution in Science (Anti-Duhring)”, Engels 
asserted that religion just as fantastic reflection in the spirit 
of man which controlled daily life by external force, in 
“German Ideology” and “The Manifesto of the Communist 
Party”, Marx and Engels defined religion as one of 
superstructure forms in social classes, [21]  and another 
famous phrase by Marx, in his contradiction with religion is 
“Religion is opium for the people”. 

All religion, however, is nothing but the fantastic 
reflection in men's minds of those external forces which 
control their daily life, a reflection in which the terrestrial 
forces assume the form of supernatural forces. In the 
beginnings of history it was the forces of nature which were 
first so reflected, and which in the course of further 
evolution underwent the most manifold and varied 
personifications among the various peoples. [22]  

There are, besides, eternal truths, such as freedom, 
justice, etc., that are common to all states of society. But, 
Communism, abolishes eternal truths, it abolishes all 
religion. [23] 

Abdullah bin Nuh defended the first ideology of 
Indonesia based on faith and truth to the external force of 
God, against the atheistic ideology of Marxism. His 
refutation of Marxism was to make the Indonesians 
understand the context of Marxism in its opposing of 
religion. This was because Marxism in Indonesia did not 
initially highlight atheism, allowing Indonesians to 
recognize themselves as Marxist, and to be tolerant towards 
Indonesian Muslims, and enable the latter to join against 
Dutch colonizers. This strategy of Indonesian Marxists was 
successful as it received support from various Indonesians. 

Abdullah bin Nuh refuted Marxism due to its basic 
principle of materialism. He asserted that as long as an 

ideology based on materialism philosophy exists, it will 
oppose religion, because materialism completely eliminates 
the eternal force, and instead upholds the belief that the true 
reality of the nature is material. [21] This means that there 
is no any supernatural being who created nature, and nature 
can only be assessed as a material object and nothing more.  

According to Abdullah bin Nuh, Marxism, also known as 
scientific revolutionary socialism, emerged in the West to 
oppose capitalism. He asserted that both Marxism and 
capitalism were similar in foundation; it is based on the 
philosophy of materialism in order to resolve social problems, 
particularly in the Western world. Both Marxism and 
capitalism were the answer and solution for social issues in the 
West. Therefore, Marxism is not recognized and is not entirely 
suitable with Indonesian culture. [24]  

Abdullah bin Nuh affirmed that Marxism has a different 
culture due to its history. Indonesia, as a Muslim majority 
country, has a long historical order in the recognition of 
religion since before any colonial expansion of Indonesian 
land. Historically, Indonesia was founded on the traditional 
and cultural value of faith, or Godliness; this circumstance 
contrasts with Western culture and ideologies. 

Abdullah bin Nuh’s views are absolutely correct because 
Marxism was born as an ideology of communist socialism, 
when capitalism peaked in Europe in the 19th century. At the 
same hand, imperialism was tyrannical, and natural resources 
and production facilities were owned by a handful of people. 
As a result, individualism grew rapidly in society. Moreover, 
the Church, as the centre of government, alienated from 
capitalists and yet scoured off people’s wealth. However, the 
regulation was made in accordance with bourgeoisie interest. 
These conditions encouraged the emergence of the anti-
capitalist movement as socialism-Marxism. Marx in his work 
of Theses of Feuerbach says “The philosophers have 
onlyinterpreted the world, in various ways; the point is to 
change it”. [25]  

In order to realize Marx’s mission which described in 
Communist Manifesto, the communist movement a radical 
socialism, they do not hesitate to impose suffering, hardship 
and violence to gain their purpose. Communists believe that 
history was factually conceived with class struggle, while 
material production, distribution, and exchange hardly have 
an impact to class relations due to capitalism. All of these 
influenced not only the economic sphere, but also in political, 
social, moral, and religious relation as well. The ruthlessness 
of the communist movement was also proven in the 
Indonesian communist movement. Brutally, they revolted 
and executed people who had different views in ideology, 
particularly Indonesian Muslim.  

The revolution theory of Marx in his Communist 
Manifesto considered that a state is similar to an executive 
gang which is dominated by the bourgeoisie and is 
responsible in the oppression of the proletariats. Therefore, 
Marx’s theory advocates the need to gain their purpose in 
communist movement and to realize a classless society. 
Abdullah bin Nuh notes, in his article related to the class 
struggle in Marx’s theory, that Marx did not clearly explain 
what he meant by class struggle. This observation is in 
accordance with M. Rasyidi in his book Islam Menentang 
Komunisme. Who said that the term “class struggle” 
according to Marx, if it were to be explored precisely, does 
not have any basic principle. However, this term was used by 
Marx to impress labourers, who were the oppressed class 
against the bourgeoisie, who were the exploiting class. [21] 
[26]  

However, when class struggle in Marx’s theory was 
identified within his theory of dialectical materialism, 
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Abdullah bin Nuh concluded that it has a fallacy. He argued 
that if dialectical materialism used to resolve the social 
problems regarding its contradiction among the social 
classes, this theory will not end well, or it would be shrouded 
in controversy until its end. This was somewhat fulfilled 
when labourers or proletariats succeed in overthrowing 
feudalist capitalist at the end of 18th century. However, this 
did not necessarily eliminate feudalism, but changed to 
another form of bourgeoisie class. Furthermore, the 
proletariat fought against the bourgeoisie with communism in 
order to realize a classless society. This circumstance will 
ultimately establish the final form of executive social class 
known as dictatorship or autocracy or authoritarianism. [21] 
[27] [28] This classless social system of communism, 
according to Abdullah bin Nuh actually brings a state to the 
social ruin.  

Furthermore, the Marxism theory is a famous theory that 
is relevant even today and its influence extends to the entire 
world in terms of materialism even in Indonesia. During 
colonization, Marxism spread rapidly in Indonesia with the 
communist movement. Abdullah bin Nuh was one who 
devoted his thought to critiquing the ideologies of Marxism 
and materialism. However, in communism issues as a 
manifest of marxism, Abdullah bin Nuh responsed critically.  

However, Abdullah bin Nuh’s response to Marxism was 
opposite to Sukarno’s view of it. Sukarno, as the first 
President of Indonesia, considered Marxism as being in 
accordance Indonesia’s mission in its struggle against 
imperialism and colonialism and to gain social prosperity. He 
asserted that Indonesian Marxism was characteristically 
different to Western Marxism which was anti-religion, while 
Indonesian Marxism still recognized religion and supported 
the ideology of Pancasila. Therefore, Sukarno was ambitious 
in synthesizing Marxism with Indonesian nationalism and 
Islam as the basic ideology of Indonesia.  

This synthesis of Marxism and Indonesia nationalism 
became new and unique form of nationalism which has special 
Eastern characteristics. [29] Sukarno also formed 
“Nationalism, Islam, and Marxism” then known as 
NASAKOM, as a unification of these three ideologies to be 
the basic strength for Indonesians to struggle against their 
colonizers. He considered nationalism, Islam, and Marxism to 
be a new spirit in Indonesia’s movement, even in Asia to 
struggle for independence. 

Sukarno’s stances on Marxism are completely different 
from Abdullah bin Nuh’s stance on it. Abdullah bin Nuh 
strictly stated there is no difference between Marxism in 
Europe and in Asia: both have similar missions and ideology. 
[30] Abdullah bin Nuh asserted that Indonesian Muslims 
refuted the NASAKOM thought even before Indonesia’s 
independence. Indonesian Muslims did not trust in its benefits 
for the nation. However, the Indonesian government, with the 
cooperation of the Indonesia Communist Party, applied it 
consistently with consideration that the Indonesian 
government knew better than the common people. However, 
the Indonesia Communist coup opened the eyes of the 
Indonesian common people who knew much better than the 
government. [30] In his article, Abdullah bin Nuh also quoted 
Muhammad Hatta’s view, as the former first vice president of 
Indonesia, that NASAKOM was a misguided political thought. 
Indonesia was fooled by them; and has since banned the 
Indonesia Communist Party in Indonesia. [31]     

Abdullah bin Nuh was a Muslim scholar with an emphatic 
nature. According to him, any recognition of Indonesian 
Marxism will not be tolerated. He called for the ignorance of 
any enticement of Marxism as a progressive movement, 
progressive reactionary, anti-capitalism and anti-imperialism. 
Instead, Indonesian Muslims should be guided under the 

contentment of Allah, because it is the basic principle of 
success in this world and in the hereafter. Marxism itself is an 
ideology opposite to Islam, and therefore should be rejected. 
[30] The point equation between Marxism and Indonesian 
nationalist movement is only in its anti-Western imperialism, 
but besides that, there are fundamental distinctions between 
them. [31]       

IV. CONCLUSION 

Abdullah bin Nuh response to Marxism was evidence of 
his devotion to the Islamic worldview, particularly in 
Indonesia’s challenge of Western ideology. He wanted to 
ensure that Indonesians fully understood that Marxism is a 
misled ideology through his works, and it was harmful to 
social life, as it was different the history and culture of 
Indonesia. Indonesia is based on Eastern and religious values, 
while Marxism is based on the Western culture of 
materialism. Therefore, it should be rejected, because the two 
ideologies are opposite.  

He had profound Islamic knowledge, but more than that, he 
also had more awareness of Western science. This awareness 
benefitted him in terms of his critique of materialism. He was 
equipped with advanced knowledge in science and rationally 
counter-argued the materialist worldview on the creation of the 
universe. His responses and critiques of materialism was both 
scientific and logical. Usually, some Muslim scholars either 
only focus on one discipline of knowledge or focus on Islamic 
knowledge, but Abdullah bin Nuh encouraged Muslims to 
freely receive knowledge without complete rejection of 
Western science. At the same hand, he believed that Islamic 
knowledge should be instated as a worldview in order to 
balance with Western science. Therefore, he encouraged 
Muslims to become scholars with has high intellectual 
capabilities.        
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Abstract— Facing the problem of massive Hoax in the 

Internet realm, Indonesian Communion of Churches published 

a Christian Handbook for Social Media using. This is an 

interesting participative action on Digital Literacy. 

Christianity as a Religion in Indonesia embraces the internet as 

a phenomenon which needs a special attention. Using the 

perspective of Critical Literacy Theory, this article analyzes 

the the effort of Christianity on Digital Literacy in the Internet 

Era. The result of this analysis is to show how Religious 

Institution such as Church can contribute to the problem of 

society by the approach of Digital Literacy 

Keywords— Religion and Digital Literacy, Indonesian 

Churches, Hoax Problems 

I. INTRODUCTION 

Internet nowadays has a bigger part of human life. 
Internet is a large network of gadget technology which has 
much accesible information. [1] According to experts, it is a 
sign of cultural transition. It marked the transition of literary 
society to a digital one. This kind of society consists of 
organization and movement of knowlege and other cultural 
product which made possible by new invention of 
technology such as Internet, mobile gadget. This new 
technological advances, also influenced our social life and 
other part of our cultural aspects. [2] By this influence, 
humanity live in the ecosystem. The name of this new 
experience is digital ecosystem. This terminology firstly 
introduced by a group of researcher form Directorate General 
for Communications Networks, Content and Technology 
(DG-CONNECT). It is an institute called European 
Commission where its member is Francesco Nachiro, Paolo 
Dini and Andrea Nicolai. The structure of this digital 
ecosystem consists of small scale network and bigger one 
who connected each other.  [3] 

This era now is called the disruptive era, where suddenly 
world constantly in chaotic situation. Economic situation and 
political situation are increasing in the condition of 
uncertainty. The view differences in the social media always 
end up in the contestations and enormous conflicts. The 
conflict which hidden in the beginning, eventually appeared 
as a result of news in the social media. [4] At the same time, 
we live in the highly connected world which often called 
“global village”. By the condition of interconnectivity, 
information can be easily distorted, this is the reason why 
hoax was born. In Indonesian context, the problem of hoax 

became a massive condition. Indonesian society is a 
community which use the social media in a very frequent 
way. According to Asosiasi Penyelenggara Jaringan Internet 
di Indonesia, Indonesian users of internet reached 143 
million from the total of 262 million. It means that 
Indonesian people’s communication have a massive potential 
for hoax’ contamination. In this matter, Communion of 
Indonesian Churches published a handbook to educate its 
member about the problem of Hoax and why Christianity 
needs to counter the Hoax according to Jesus’ teachings. By 
any means, this religious institution are bravely enough to 
encounter the problem by endorsing the basic theological 
teaching to fight the hoax problems. This article tries 
elaborate the analysis of this religious institution’s effort 
from the perspective of critical literary in the internet realms. 
Starting by the short introduction of the book and straight to 
certain aspects of critical literary theory which fulfilled by 
the effort of Indonesian Communion of Churches. This 
article concluded that religious institution by its contextual 
religious teaching can be a contribution to the problem of 
society as well. 

II. RESEARCH METHOD 

This research used the method of qualitative research 

especially on the approach of library research. Based on the 

principle of Critical Literary, we analyzed this book to 

comprehend some concept which appear according to the 

principle. So we can say that this kind of research is a 

hermeneutical reading of the book by the perspective of 

Critical Literary Theory. 

III. RESULT AND DISCUSSION 

A. About the Handbook of Social Media 

The Handbook for using the social media is a book which 

published by Communion of Churches in Indonesia to 

counter the Internet using problems. The book is called 

Church Citizens responding the Social Media Revolution 

(Warga Gereja merespon Revolusi Media Sosial). The title 

explicitly showed that Church as a Religious Institution put 

a massive attention on the phenomenon of Social Media. 

This book was a continuation from Communion of 

Churches in Indonesia General Meeting in 2014, where the 

Churches realized that Hoax problem need a comprehensive 

attention. Basically, this book is a theological respond to the 
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problem of Hoax in the social media. Theology means that 

what Christian teaching can speak something to the 

contemporary context.   

The main purpose of the handbook is to endorse peaceful 

approach for the using of Social Media. As a product of 

human genius', Social Media has a two head sword effect. 

One side, Social Media can be highly useful for the sake of 

humanity, on the other side, Social Media has potential for 

the growing of Hoaxes. This condition requires a certain 

idealism from the Church people to properly encounter the 

internet era. The handbook consists of some parts that 

mainly speaks about Christian Communication. Some basic 

principles became the foundation for the Church people to 

make action.  

The book explains that since the beginning of time, 

society was created because of communications. Therefore, 

social media as a great part of internet communication era is 

a thing that need to be greatful for. Because in the 

perspective of Christianity, relationship of God can be 

created by communication.[5] The communication which 

granted by God to humanity is to naming other thing and 

capacity of knowing and understanding. Second principle is 

that Christian Communication is participative. [6] 

Christianity saw Digital Era was build by interconectivity 

and participative action.   People need to send the message 

by involving with other people life. Moreover, by Christian 

perspective, Communication means that getting involved 

other people suffering in order to help the coping with their 

problems. The third principle is Christian Communication is 

liberative. Since the beginning of Christianity, Jesus' 

teaching was based on the liberative action. By the 

affirmative message of Prophet Isaiah, Jesus is come to tell 

the message of liberation. In the basis of this teaching, 

Christianity gives the meaning to social media as a tool for 

liberation. To free other people from hoax in the internet 

realm. The fourth principle is that social media was created 

to build culture. In the cultural world, diversity was highly 

appreciated. Fifth principle, Christian communication 

endorses a prophetic virtues and against fakeness. This very 

virtues hopefully will be resulting an action of Truth, Justice 

and Brotherhood of humanity. This is the basic of prophetic 

action.   

The book also contained the application of these very 

basic principles such as, selective act of friend request, 

because in the Digital realm hoax is very tempting, a filtered 

community is highly recommended so people will not easily 

trapped in the field of trouble. The other is, Christian people 

can be an interactive community not only a passive 

consumer. Next is, avoid exhibition of our personal life. 

There is no guarantee which person will have good or 

wicked intention on us. Securing our personal data is 

crucial. The other application is by knowing the criteria of 

hoax. An important action based on the concept of Christian 

communication is to realize that social media is not an 

exhibition room. The other thing is, if we want make selfie 

picture, make it an informative one. We can also make our 

privacy setting in our social media account will not be easily 

accessed, this is to avoid any other tag from any people who 

want to spread hoax. 

B. Facing Hoax Deliberatively 

The Critical literacy theory was mainly based the discourse 

analysis to build an awareness to everything which became 

unquestioned and naturalized in the internet media 

experience. [7] The fact that Hoax is a great problem in this 

Era, requires great attention for humanity. This is a very 

interesting phenomena, something can be called as a Hoax, 

because the false information is very tempting, and people 

who have no critical thinking will accept that information 

unquestionably. This Hoax problems requires a special 

treatment, in this matter from the perspective of Christianity, 

a liberative communication. The effort from Indonesian 

Churhes to endorse its member to face the Hoax because 

Christianity’s view of communication. Christianity saw 

communication as a gift from God. And the gift requires 

some sort of responsibility. In this matter, Church member 

must embrace the internet era in the perspective of 

liberation. It means that Hoax problems need a liberative 

action from Church people.  

The effort of Church as a religious institution can 

be seen as suggestion to encounter the Hoax directly. In the 

handbook for social media, the implication of some concept 

of Christian Communication is to make report and make a 

community of anti-hoax. There are several indications of 

hoax which can be recognized by the Church member.[8]  

First, the message is one side, only to attack or defend one 

side of the people. Second, often mention many expert 

names as if it really comes from their opinion. This kind of 

suggestion is very important, because as Alan Sokal, a 

distinguished scientist who bombarded the science world by 

his Hoax joke, said we need to “pay less attention to 

credentials and more attention – critical attention – to the 

content of what is said.” [9]  Barbara Warnick when spoke 

about Critical Literacy in the Digital Era, explained that the 

main question to internet users and their trends is to whom 

actually that technology served. It seems that 

communication technology by its advances only served 

certain group of people and others are only be the consumer 

of it. The problem about this phenomenon is that these other 

people have to live “on a network of unquestioned 

assumptions held in common by consumers of the discourse 

who were drawn to it precisely because they shared its 

worldview.” [10] It means that we face the new era of 

communication where people live does not based on the 

accuracy of data  but only because of the shared worldview 

it contains. People belief want they want to belief. Warnick 

continued by this, “The use of epideictic (speech that 

celebrate consesually held values) rather than deliberation 

(speech that critically examines issues) was in itself a 

problem in these case studies. Epideictic can only succeed in 

situations where its audience is inclined to be of one mind 

and disinclined to weigh opposing points of view or 

alternate courses of action.” [11] 

In this very concept of Critical Literacy, we can put 

the Indonesian Communion of Churches’ effort as a 

deliberative action. The handbook of social media is an 

encouragement of deliberative thinking for the reception of 

the internet era. On one of the suggestion, we can see, 

“Semakin banyaknya informasi yang diterima semakin sulit 

juga membedakan apakah berita tersebut benar atau tidak. 

Sebelum kita membagikan sebuah berita atau gambar 
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melalui media sosial, kita harus mengenal ciri-ciri hoaks, … 

Untuk mengenal ciri-ciri hoaks diperlukan kekritisan 

sehingga tidak terpengaruh oleh berita bohong. Media sosial 

mempengaruhi masyarakat untuk menerima suatu 

kebohongan seolah-oleh sebagai kebenaran.” [12] 

It seems that the effort of this religious institution can be 

named as a critical involvement of religious critical thinking 

in the social media. We called this thing by that because the 

main reason of the effort is prophetic way of thinking where 

the critical thought lies. Hoax can be fought only by critical 

thinking. Tempo Magazine realesed the statement that many 

interests which mainly business interest played a great role 

in the Hoax news.[13] Many entrepreneurs used this 

epideictic opportunity to endorse its business needs in the 

midst of Hoax. They used some religious values as a 

epideictic weapon to engage the society. It means that 

religious institution requires to be involved in this chaotic 

problem with its prophetic way of thinking. 

C. Peace as a Counternarrative 

Since the beginning purpose of the book is to be part of 
the peacebuilding effort of Indonesian Churches, this book 
actually tried to make a counternarrative. From the 
perspective of Critical Literacy Theory, counternarritive is 
one effort to see the Hoax problem. By the book, Indonesian 
Churches tried to fight Hoax problems by spreading the 
peace message. Some of the application of Christian 
Communication , is to be a messager of peace. This is the 
real meaning of Gospel, Good words. We stop doing 
anything which can harm other people. Hoax is the opposite 
of Gospel. Therefore, fighting the Hoax is proven by 
spreading the peace message.   

In the perspective of Critical Literacy Theory, the 
problem of information technology is not merely about to 
use it but first on how we accept it. Society now actually 
trapped in the middle of the two different positions about it. 
In one side, there is an uncritical enthusiasm for the new 
technology, whereas on the other side, bleak rejection of 
them.[14]  In the context of Indonesian Society, people tend 
to use the social media uncritically and they often fall to the 
Hoax information. In the matter of fact, we can not reject 
technology as well.  

Many narratives went around this matter because in every 
position, there are many interests who played on it.  In this 
context, Indonesian Communion of Churches’ effort, have a 
special placed. The handbook of social media suggests that 
Society do not have to reject the technology. But in the same 
time, it has to be used in the proper way. They suggest on the 
peace narratives. This kind of narrative can also be a 
counternarrative in the middle of the chaotic information 
world. In fact, narrative is the only weapon. And what kind 
of narrative which lived in it also determined what kind of 
world it is. Narrative approach has become an effective 
approach in this kind of field since long ago, as Peter M. 
Kellent said, 

Conflict, conflict transformation, and peacebuilding are 
inherently narrative enterprise. Specifically, if we accept the 
notion of Homo narrans- that humans are fundamentally 
storytelling animals¬-…[15]  

Basically, hoax is a narrative as well. In order to counter 
that kind of narrative, Indonesian Communion of Churches 
by the encouragement of Christian Communication basis 

chose to spread the peace narratives. Because Social Media 
is connecting the whole world, we need to use it to spread the 
message of love and peace. By this book, Indonesian 
Communion of Churches encouraged all the Christians to 
wrote something that can be a blessing to other people.  

IV. CONCLUSION 

As the analysis of Indonesian Churches’ effort to counter 
the Hoax problems come to its temporary end, there are 
some conclusions we can draw. First, Religious Institution 
can also be an active part of the struggle of Hoax problems. 
By using its own theological basis, apparently religious 
institution such as Church community can encourage its 
member to involved critically in the problem of Hoax. 
Second, religious institution can be an alternative community 
in the digital realms as well. As we saw in the analysis, 
critical way of thinking is one of the main tools to encounter 
the hoax problem which bravely embraced by the Church. It 
means that by standing as a community of anti-hoax, Church 
as a religious institution became an alternative community. 
Third, religious community effort to endure peace among the 
people of internet is one instance on how to embrace the 
digital realm. Being a religious person means to bring peace 
wherever we go, even to the digital world. 
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Abstract— Adolescent-parent career congruence was 

defined as the degree to which the adolescents perceive parents 

as fulfilling career exploration, career planning, and career 

goal setting needs, and the degree to which they perceive 

parents to be happy, proud, satisfied, or agreeable with their 

career progress, and the degree to which the adolescents 

perceive that their parents have similar or matching ideas 

regarding career interests, career values, career plans, and 

career goals. This construct is very important in understanding 

adolescent career development. However, little is known about 

the dynamics of this construct from the perspective of gender. 

This study aimed to investigate the differences of the level of 

congruence between adolescents and their parents regarding 

career matters in female and male students. We collected data 

from 291 students from a university in Semarang, Indonesia, M 

age = 19.93 years, SD age = 5.64, 69.1% female. We used the 

Adolescent-Parent Career Congruence Scale (α = .88). 

Independent sample t-test demonstrated that there the level of 

congruence between adolescents and their parents regarding 

career matters is significantly different in male and female 

students. Compared to their male counterparts (53.43±8.97), 

female students (55.81± 8.56) demonstrated higher level of 

career congruence with their parents, t = (164.32) = -2.12, p = 

.04 (p < .05). Female students showed higher levels of 

supplementary aspect, but not complementary aspect, when 

compared to male students. Findings from this study highlight 

the important role of gender in formulating intervention to 

enhance congruence with parents regarding career matters. 

Recommendations for students, parents, and practitioners are 

discussed. 

Keywords— career, congruence, gender, students, parents 

I. INTRODUCTION  

Adolescent-parent career congruence refers to 
adolescents’ perceptions that they and their parents have 
parallel and corresponding career-related interests, goals, and 
preferences for the adolescent.1 The construct of adolescent–
parent career congruence consists of complementary 
congruence domain, i.e., adolescent perceptions that their 
parents are facilitative in helping them progressing their 
career goals, and that parents are happy or satisfied with their 
career progress and track), and supplementary congruence 
domain, i.e., adolescent perceptions that their parents have 
corresponding thoughts regarding career aspirations, plans, 
values, and interest). This construct was developed based on 
ecological systems theory2 and person-environment fit 
concept.3 

According to Bronfenbrenner’s (1986) ecological 
systems theory, individuals will be better adjusted and more 
satisfied in environments that correspond to their attitudes, 

aspirations, values, and expectations. They will be more 
satisfied when there is a congruence between themselves and 
their environment.3 Being congruent with  parents on career 
matters demonstrates a fit between adolescents and their 
family environment in this career-related domain. Such a fit 
is likely to facilitate and foster career development.4,5. On the 
other hand, lack of congruence been identified as a potential 
external barrier when deciding on a career. 6,7. It has the 
potential to interrupt career development and lead to poorer 
adjustment and well-being in the adolescent.8 

In the career literature, congruence with parents 
regarding career matters is an important career-related skill 
for adolescents, especially for those who live in collectivistic 
contexts.9,10,11 In collectivistic cultures, individuals define 
themselves according to their membership in groups (e.g., 
family). They also emphasize group norms, goals, and needs 
over their personal ones. In contrast, those in individualistic 
cultures tend to have less interconnection and more 
independence. They are focusing on personal rather than 
group goals and interests.12 

People in collectivistic cultures are socialized to be 
primarily responsive to their in-group preference, whereas 
those in individualistic cultures are more motivated by their 
own needs.13 People in collectivistic cultures are also 
socialized to maintain harmony and to protect important 
relationships with others by avoiding direct confrontation 
and other behaviours that could risk the relationships. 14 
Thus, they are motivated to be congruent and adjust 
themselves to their significant others’ expectations and 
needs, and for children, parents are the most important 
others.15 

Individuals from collectivistic contexts were more likely 
to make choices that indicated a preference for conformity, 
whereas their individualistic counterparts are more likely to 
decide on choices that represented uniqueness and 
difference. Similarly, adolescents from collectivistic 
backgrounds show more willingness and tendency to follow 
their parents’ expectations.16 For example, they prefer to 
choose careers that are in line with their parents’ suggestion 
rather than the ones that represent their own passions.17 As 
children are likely to consider the needs and desires of 
significant others in addition to their own when making 
important decisions14, ignoring their parents’ wishes when 
deciding on a career is in contrast with their sense of self and 
their value system.18 

Compared to their individualistic counterparts, those 
from collectivistic cultures perceive more direct influence 
from their parents on their career goals and preferences. 
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Therefore, they have to modify their own career interests to 
meet their parents’ expectations and approval.19 
Simultaneously, adolescents perceive that influence and 
control from their parents as appropriate, and do not wish 
that their choice in education and career-related domains will 
be theirs alone to decide.20  

Adolescent-parent career congruence was found to lead 
to positive outcomes.9, 10, 11 For example, adolescent-parent 
career congruence was found to be correlated positively with 
life satisfaction, parental support, and living-up to parental 
expectations.1 Adolescent-parent career congruence was also 
found to be associated indirectly with career aspirations, via 
self-efficacy and outcome expectations, and was found to be 
related with career planning and exploration via self-
efficacy, outcome expectations, and aspirations in a sample 
of Indonesian high school students.9 

In their longitudinal study, Sawitri et al. (2015) 
demonstrated that congruence with parents regarding career 
matters predicted future career exploration, and congruence 
was longitudinally predicted by self-efficacy.10 Additionally, 
Sawitri and Creed (2015) demonstrated that adolescent-
parent career congruence moderated the relationships 
between mastery-approach and performance-approach, but 
not performance-avoid, with career aspirations. Mastery-
approach orientation was more strongly correlated with 
career aspirations when congruence was higher; whereas, 
performance-prove orientation was more weakly associated 
with career aspirations when congruence was higher. 10 

Sawitri and Creed (2017) also found that horizontal 
collectivism (HC) was more strongly correlated with 
adolescent-parent career congruence than vertical 
collectivism (VC), and VC and HC were indirectly 
associated with career aspirations via adolescent-parent 
career congruence and career decision-making self-
efficacy.11 Both patterns of collectivism were directly and 
indirectly correlated with career decision-making self-
efficacy via adolescent-parent career congruence, and 
congruence was indirectly associated with career aspirations 
via career decision-making self-efficacy. 

Further, fitting in with parents’ wishes has been found to 
be important in dealing with career-related issues. For 
example, Wang and Heppner (2002) demonstrated that 
students who perceived high parental academic expectations 
and felt that their performance on the expected areas were 
inappropriate, were most at risk to experience career decision 
making difficulties.22 In addition, Leung, Hou, Gati, and Li 
(2011) found that students who thought that they had 
adequate performance in the expected areas might have a 
larger capacity to face career choice problems than those 
who felt that they have not performed sufficiently. 23 Further, 
for an individual from a collectivist cultural background, a 
career reflects a compromise between parents’ wishes and 
individual goals and preferences.24 This idea highlights the 
roles of adolescent-parent career congruence in adolescent 
career development in collectivist cultures are indisputably 
important.25, 23 

Family cultural capital plays a role in supporting student 
aspirations and achievement through exposure to abstract 
ideas via art or culture, through provision of resources in the 
home to support learning and through acquaintance with 
knowledge about further education and careers.26 

Parents can influence their children's career interest 
through their own career-related aspirations, values, and 
beliefs, providing role models through their own 
occupations, their network, and social connections.27,28 
Previous studies have examined the influence of gender 
differences on parenting behaviors and career-related 
outcomes, and the results are mixed. For example, parent 
modelling of interests in science, technology, engineering, 
and mathematics enables girls to envision themselves in 
counter-stereotypical STEM roles.29 On the other hand, 
exposure to gender science stereotypes is pervasive and is 
correlated with reduced interest in science, technology, 
engineering, and mathematics.30 Koumoundourou, Tsaousis, 
and Kounenou (2011) showed that, for male students, the 
permissive and authoritarian styles of parenting were 
associated with greater career decision-making difficulties, 
whereas for female students, only authoritarian style was 
significantly associated with career decision-making 
difficulties.31 However, the influence of gender difference on 
adolescent-parent career congruence is unknown. To address 
this gap, the current study aimed to investigate the level of 
congruence between adolescents and their parents from the 
perspective of gender. 

II. RESEARCH METHOD 

A. Participants 

Participants were 291 students from a university in 
Semarang, Indonesia, M age = 19.93 years, SD age = 5.64, 
69.1% female. These group of first year students consisted of 
25.1% students from Economics and Business, 15.1% from 
Social and Political Science, 25% from Fisheries and Marine 
Science, 20.3% from Medical, 10.7% from Animal Science, 
6.9% from Science and Mathematics Faculties. M GPA = 
3.24. 

B. Materials 

• Perceived adolescent-parent career congruence 

We used the 12-item Adolescent-Parent Career 
Congruence Scale1 to assess perceptions that adolescents 
hold that they have consistent career interests, preferences, 
and goals as their parents. Sample item: “My parents support 
me in my career plans.” Responses were made using a 6-
point Likert-like scale (1 = strongly disagree to 6 = strongly 
agree). Higher scores are reflective of higher levels of 
congruence with parents regarding career matters. Alpha has 
been reported as .87 to .89.1, 9, 11 Construct validity was 
demonstrated by finding positive correlations with life 
satisfaction, parental support, and living-up-to parental 
expectations.1 α = .88. 

• Demographic variables 

We asked the participants to indicate their gender, GPA, 
and faculty. 

C. Procedure 

The author and two research assistants administered the 
questionnaires in the classrooms. University approval was 
obtained. The students signed their own consent forms. From 
three hundred students, three were unable to complete the 
survey, and six surveys were unusable, leaving 291 students. 
No reward was offered, and surveys were returned to the first 
researcher in a sealed envelope. 
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D. Data analysis 

We used independent sample t-test to examine whether 
the level of congruence between adolescents and their 
parents regarding career matters is significantly different in 
male and female students. 

III. RESULTS 

Independent sample t-test demonstrated that the level of 
congruence between adolescents and their parents regarding 
career matters is significantly different in male and female 
students. Compared to their male counterparts (53.43±8.97), 
female students (55.81± 8.56) showed higher level of 
congruence with parents regarding career matters, t = 
(164.32) = -2.12, (p < .05). In addition, female students 
demonstrated higher levels of supplementary congruence, 
but not complementary congruence, when compared to male 
students. Findings from this study highlight the important 
role of gender in formulating intervention to enhance 
congruence with parents regarding career matters in 
university students. 

IV. DISCUSSION 

The study aimed to investigate the difference between 
female and male students on the level of adolescent-parent 
career congruence. As hypothesized, we found a significant 
difference between male and female students regarding 
adolescent-parent career congruence. This finding is in line 
with previous study by Hou and Leung (2011) which showed 
that there were gender differences for parents' expectation 
toward sons and daughters in certain areas of interests. The 
three most expected occupational fields by parents of male 
students were Investigative, Enterprising and Social, and for 
parents of female students was Enterprising, Investigative, 
and Artistic. While Investigative occupations were the most 
expected and aspired Holland type for parents and their male 
children, parents of female students expected their children 
to pursue Enterprising occupations.32 

More specifically, compared to their male counterparts, 
female students showed higher level of congruence with 
parents regarding career matters.  Female students 
demonstrated higher levels of supplementary congruence. 
Supplementary congruence involves the situation when 
individuals believe that they possess similar or correspond 
perceptions regarding career interests, values, plans, and 
goals with their parents.1 Parental and family expectations 
could shape their children's attitudes toward occupational 
status and gender-type. Children might aspire to occupational 
alternatives that are within their parents' approval or 
expected levels of prestige and sex-type before considering 
the compatibility between self and occupational 
alternatives.33  

This finding is in line with previous study which yielded 
that parents engaged in certain career areas served as models 
for their children. They make the children familiar with the 
choice of the areas, and they help youngsters define 
themselves through conversation and support, thus parents 
are helping their children defining themselves.34 Previous 
study also supports this finding. The children of parents with 
higher education qualifications are more likely to have 
aspirations to achieving at least the same level of education 
as their parents, when compared with those whose parents do 
not hold post-secondary qualifications.35 

Oliver, Woods-McCooney, Maor, and and McCooney 
(2017) in their study with female students demonstrated that 
looking beyond first ranking, many of the students saw their 
mothers or fathers as an inspiration to their involvement in 
science. The students also referred to their parents as being 
supportive and providing opportunities that may have 
sparked their interest in science generally, and physics, 
specifically.36 

Finding from this study also showed that there was no 
gender difference regarding complementary congruence. 
Complementary congruence captures the situation when 
individuals perceive that their career exploration, planning, 
and goal setting need are met by their parents, and they 
perceive that parents are satisfied with their career-related 
progress.1 Previous studies demonstrated that there are 
general and specific ways in which parents can influence 
their children.37 Some general ways parents can support their 
children are to ask about homework and encourage good 
grades.38 This finding is partially consistent with previous 
study by Lent et al. (2005), which demonstrated that women 
engineering students did not differ significantly from men in 
most of the social cognitive variables. Women did perceive 
more contextual support and fewer contextual barriers than 
men. 39 This is not in line with Turner et al.’s (2003) study, 
which demonstrated that girls reported more parent-provided 
career-related modelling and verbal encouragement than 
boys.40  

Our results suggest that, when assisting undergraduate 
students to develop congruence with parents regarding career 
matters, counsellors need to consider students’ gender. They 
also need to explore complementary and supplementary 
congruence aspects in students’ experience, so that an 
appropriate intervention can be delivered adequately. In 
addition, those working with undergraduate students should 
help them to be aware of how gender affect their level of 
congruence regarding career matters. 

This study was conducted using a sample of 
undergraduate students from one university, thus, this 
situation restricts the results’ external validity. Therefore, 
caution should be taken when generalizing the results to 
other communities, and additionally, future studies should 
include students from different samples. 
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Abstract— In the midst of the "onslaught" of online store 

developments, there are still many Indonesians who still rely 

on traditional markets to meet their daily needs, one of which 

is the night market. Although it is always connoted as a public 

market and entertainment market, the economic transactions 

that occur at the night market are not inferior to other 

markets. The existence of the night market, besides bringing 

blessings to the poor, has also become a form of resistance to 

capitalist power which has been collaborating with the 

government to regulate prices, types of goods, distribution 

channels and official locations of trade. The model of selling 

the night market tends to be traditional and is dominated by 

products with "sloping" prices as if trying to fight the formal 

trade flow that is controlled by large capitalists and the 

government. The ploriferation of the night market in the 

corners of the city, show contra hegemony of seller againts  

capitalist domination which always collaborates with the 

government. 

 

Keywords—Night Market, Capitalism, Government, and 

Contra Hegemony 

I. INTRODUCTION  

The development of internet technology has a 
tremendous impact on the lives of Indonesian people. 
Mastery of internet technology provides convenience to all 
people for every area of Indonesian human life. One thing 
that stands out in the use of internet technology is the 
development of online buying and selling that has begun to 
shift the habit of shopping to markets or supermarkets. There 
are countless numbers of online stores and online transaction 
service providers in cyberspace. All built to make it easy and 
provide the convenience of shopping. 

Even many conventional stores and supermarkets are 
then "migrated" to the digital platform to "catch" buyers 
whose buying behavior also began to "migrate" to digital 
platforms. At present it is very rare or almost no 
conventional store that does not have its digital platform. 

But interestingly, amidst the "onslaught" of online store 
developments, there are still many Indonesians who still rely 
on traditional markets to meet their daily needs. Many of the 
Indonesian still use direct buying and selling transactions. 
Even in some corners of the capital, there are still many 
traditional markets that are growing very rapidly. One of 
them is the night market. Although it is always connoted as a 
public market and entertainment market, the economic 

transactions that occur at the night market are not inferior to 
other traditional markets.  

The existence of this night market for the community can 
be likened to longing but hate. For some people (especially 
the middle to lower class), the existence of the night market 
provides practical solutions for their consumption needs 
especially because of the sloping price. The night market 
becomes an entertainment market for those who present a 
variety of inexpensive needs and at the same time provide 
the arena of entertainment they need. But at the same time, it 
also presents a new problem because it often creates 
congestion and social problems such as crime and often 
presents clashes with local residents, especially related to 
levies and illegal levies. The prices of goods traded are 
cheap, but the quality is often not good and easily damaged. 
Toys that are mocked are also very far from comfortable 
conditions and the security level is low. 

Apart from the controversy, the night market managed to 
attract the attention of the community and revive the 
economic life of the community. Almost every night market 
is crowded with visitors. Even some of the traders have got 
regular customers who are loyal to visit and shop. Without 
command, they come by themselves to the location of the 
selling stalls every time the market starts. 

The existence of the night market and its development 
cannot be seen in an empty space. The night market is 
closely related to the economic and political conditions that 
occur in the community. The market development of the 
community is inseparable from the "longing" of the 
community for the existence of expensive famous brands, 
affordable prices of goods, and the fulfillment of community 
needs for various household needs. In fact, those needs will 
be difficult to fulfill when relying on other formal-traditional 
markets. 

II. RESEARCH METHOD 

This article is a report of qualitative research that 
explores the contra hegemony of sellers agin the power of 
capitalism through night market in Indonesia. The research 
examines how  night market sellers try to do contra 
hegemony by using the phenomenology of Marleau-Ponty 
method and theory of hegemony. 
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A. The Phenomenology of Marleau-Ponty 

In contrast to Edmund Husserl who developed 
epistemological phenomenology, Marleau-Ponty is more 
ontologic in which humans are seen as objects that 
understand everything to arrive at the existentialist 
expectations of the living, not the existentialists described. 
Merleau Ponty criticizes phenomenology, which merely 
examines how objects appear into the structure of 
consciousness. He emphasizes more on how the object 
perceptually develops along with the development of 
experience. Ponty argues that developing perceptual 
experiences are the basis of all knowledge [1]. 

He makes the idea of the body a starting point for seeing 
human existence in the world. The directness of all life and 
self, including the physical body, shows the existence of a 
“sense” of the world [2]. In contrast to the scientific 
approach which  has the assumption of dualism of suject-
object (representation paradigms), the fenomea of the 
experience of “sense” reflect the intimate interaction between 
body and reality (synergic paradigms). Perception is a 
synergy, where the body with all existing realities are 
interrelated so as to  form “a fundamental phenomenon of 
living perception” [3]. 

The developing perceptual experience accumulates the 
consciousness and mind of the human being so that in the 
end it will construct its body. Then all knowledge, science 
and including trust, are based on a world that is absorbed by 
humans. Starting from the process of absorption of this 
empirical reality, then a perception is formed [4]. In other 
words, in a human being, between mind and body is an 
inseparable unity. 

Because the phenomenon of consciousness is closely 
related to the eye and mind, there are limitations to the 
horizon in the human perspective on reality. To overcome 
this, humans need to see phenomena from various sides or 
points of view. Thus the whole side of the phenomenon can 
be observed perfectly so that it gets clearer and more real 
perceptions and images. 

However, perception is not always true because there are 
no assumptions and notions of perception that are universal, 
because there are only perceptions that humans experience in 
life that develop through experience [4]. So Merleau Ponty 
emphasized the importance of life experience so that the 
thoughts absorbed from experience increased [1]. In other 
words, consciousness can be understood as a perceptual 
construct which is prepared on the basis of 
phenomenological investigation through the process of 
absorbing. 

Own perception according to Horovitz is an assumption 
that appears after making observations in the surrounding 
environment or seeing a situation that occurs to get 
information about something [5]. Everything around humans 
has the opportunity to instruct perception. But often things 
that are around many are not realized, eliminated or even 
misinterpreted. Though perceptions are not only formed by 
physical stimulation but can also be formed by non-physical 
stimuli related to the environment or individual 
circumstances concerned (for example: stereotypes and 
prejudices) 

B. Hegemony Theory 

Antonio Gramsci uses the concept of hegemony to 
accelerate the socialist revolution in order to destroy the 
order and system of capitalism [6]. In the beginning, Gramsci 
used this term as a neutral concept, not good or bad. That is, 
he uses the concept of hegemony in the framework of the 
reality of class struggle in a society order. 

 Gramsci identifies hegemony as a form of control of the 
intellectual life of society through cultural means [7]. Even 
so, sometimes hegemony is carried out by including political 
forces that are carried out by force. James Joll clearly 
explains that the hegemony of a political class means that the 
class succeeded in persuading other social classes to accept 
the cultural, political and moral values of the class [8]. 
Therefore hegemony is more related to efforts to achieve 
political power through inter-class consensus rather than 
through violence. Even in a successful hegemony, coercive 
power is no longer needed by the ruling class. 

Gramsci realized the importance of the role of culture in 
socialist revolution, but always lacked attention in the 
analysis of orthodox Marxism (previously) which was too 
blinded by the "superstructure" framework. This framework 
as referred to by Magnis Suseno holds the ridiculousness of 
economistic understanding, where changes in the basis of 
economic structure determine changes in the level of the 
superstructure of politics, ideology and culture [9]. The 
socialist revolution is considered to depend one hundred 
percent on the development of the capitalistic economy. The 
Gramsci in this context actually follows what Lenin had said 
that without revolutionary determination, all economic 
developments by themselves will never produce any 
revolution. Therefore Lenin saw the need for the presence of 
a revolutionary party in the treasury of Marxist thought [9]. 
And through this party leadership Lenin has proven that the 
socialist revolution can be carried out in Russia. 

In contrast to Lenin's view, Gramsci argued that parties 
alone were not enough to move the revolution in his country, 
Italy, and generally in the West. Because in the West civil 
society is so strong and complex that it is not only controlled 
by the bourgeoisie but also they support and guarantee its 
position. 

The strength of the bourgeoisie has covered all areas of 
people's lives: economic, social, political, cultural, religious, 
and so on. The unity of the power of the bourgeoisie in this 
society forms a "historical block", namely a constellation in 
which all the dimensions of life of the social classes in this 
society are united and support each other under the 
hegemony of a class, the bourgeoisie. This seems to be the 
reason why the socialist revolution did not actually occur. 

The bourgeoisie class managed to control the classes 
below it through hegemony so that the economic crisis did 
not directly give birth to a revolution, because exactly the 
economic crisis did not at the same time bring about a crisis 
of value in society. The bourgeoisie as the holder of 
historical block hegemony is not only in power in the 
economic field with the support of state threatening power, 
but because all societies consider the situation of power to be 
reasonable, bourgeois hegemony is reasonable and 
understandable. It strengthened by existence of intellectual 
organic that support the hegemonial position of the class 
through intellectual-philosophical reflection [9]. 
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C. Night Market 

The night market is not only known in Indonesia, but also 
known abroad. In English, the night market is called the 
night market or often called a street market that starts its 
activities at night. The difference with Paasar during the day, 
goods that are traded are lighter. Most of them are food and 
snacks sellers who sell their goods. 

Literally, the word night market refers to markets that 
open at night. The word "night" in the night market shows 
that the process of buying and selling is done at night and 
where the market takes place in an open place (always 
moving locations). Unlike the market in general, the night 
market in addition to selling a variety of merchandise, but 
also presents various types of performances and games on a 
small scale, such as rotary comedy, fishing ponds, mini 
bulldozers, and others. 

The night market is widely known in Indonesian society. 
Even since the days of the Mataram kingdom, the term night 
market has been used. At least, it was recorded that since 
ascending the throne in 1916, Adipati Mangkunegoro VI, 
permitted the organization of night markets around Surakarta 
every year for a week [10]. Various merchandise are traded 
and various shows are presented in the night market arena. 

In the city of Yogyakarta and Surakarta palace itself, 
there is one night market that is traditionally held throughout 
the week every year, the Sekaten night market. This Sekaten 
is an entertainment event and at the same time buying and 
selling transactions around the palace (alun-alun) to celebrate 
the Birthday of the Prophet Muhammad. While in the Dutch 
East Indies, the annual night market on a large scale was held 
at Gambir Market (now Medan Merdeka). This night market 
is the forerunner of the Jakarta Fair. 

In its development, the night market was not only done in 
Java, but also in various regions in the country. The 
implementation time is no longer once a year, but once a 
week. Even in Jakarta, a number of night markets are held 
every night, the locations are different or take turns. While 
the organizers are no longer the monopoly of the government 
(kingdom), but also commonly carried out by certain groups 
of people who are interested in the existence of the night 
market. 

 Market itself according to Kottler and Armstrong is a set 
of actual buyers and the potential of a product or service 
[11]. So the market is a physical place where buyers and 
sellers gather to exchange their goods and services. While 
the size of the market itself will depend heavily on the 
number of people involved and showing their needs and 
ability in exchange. 

III. RESULT AND DISCUSSION  

 
A. Togetherness of Night Market Sellers 

Being a seller at the night market is actually not a life 
choice dreamed of by the sellers themselves. Generally they 
become sellers at the night market because there really is no 
other choice. Previously, there were some of them who 
worked in other sectors of life, such as labor convection, 
motorcycle taxi drivers, security, etc. There are also those 
who have traded in the formal market in general, namely the 
Regional Market. But because the rental costs are quite high 
and the competition is very high, they only last not too long 

and have to give back their stalls to the Regional Market 
management. 

The high cost of renting in the Regional Market is indeed 
a separate issue for sellers, especially those with capital as it 
is. So the existence of the night market, which is not 
expensive, is a solution for small capital sellers. Agus 
(clothing seller) For example, he managed to get enough 
profit to support his family because even though the sales 
were not too much, but because the rental was not expensive, 
he still got enough profit difference. 

“Biaya sewa lahan jauh lah dari lapak di Pasar Daerah. 
Paling kita hanya kena iuran sampah Rp 2.000 per hari, 
listrik Rp 10.000 per hari dan  lapak Rp 50rb per bulan.” 
Agus – The clothes seller 

 

Even some land owners are very "understanding" to 
sellers if the weather conditions are not good so visitors are 
quiet. They sometimes do not require full payment of land 
rent. This condition is very different from the conditions in 
the Regional Market. The rental fee for shanties must be 
deposited upfront regardless of the profits that the sellers get. 
Even though the rental costs are incurred by sellers in several 
Regional Markets which annually reach millions or even tens 
of millions of rupiah. 

In each night market group is usually coordinated by a 
coordinator who is in charge of taking care of all the needs of 
the traders, starting from land, licensing, electricity and 
coordination with security guards. These coordinators are 
responsible for the overall organization of the night market. 
Because they are always on the move for a week, the 
coordinator must ensure land readiness to conduct the night 
market, especially the licensing aspects, starting from the 
RT/RW to the security forces. The sellers believe in the 
coordinator because usually the agreement includes the 
matter of costs that must be borne by the sellers discussed 
openly. 

Given that they are usually a group, competition between 
sellers does not usually occur. They feel they have the same 
fate as people who are pioneering business so they don't kill 
each other. 

“Tidak ada persaingan lah.. kita kan satu rombongan, 
satu komunitas... malahan kita sering bekerja sama 
misalnya ada yang ngga bawa peralatan apa ya kita 
saling meminjam...” Suti – The clothes seller  

 

This condition makes them feel comfortable and able to 
build good communication among fellow sellers. The feeling 
of being in the same boat made them feel the need to survive. 
Besides that, the existence of fellow sellers who mutually 
support makes them reluctant to die their profession to trade 
in the night market. They feel they are getting new relatives 
in the night market community. 

”Kita bekerja di malam hari dengan saudara-saudara 
baru di komunitas ini... kita saling membantu. Siangnya 
kita tetap bisa berkumpul dengan keluarga kita masing-
masing.” Suti - The clohes seller 
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Their limitations in terms of capital did not stop them 
from trading. Their inability to access the formal market, 
encourages them to enter into the non-formal market, namely 
the night market that provides various facilities and 
accessibility to merchandise. Often  for fellow sellers in the 
night market to share a cheap and profitable distribution 
network of goods. 

Togetherness and shared feelings make them feel sharing 
experiences and living conditions that are more or less the 
same. Feeling as a small group of people who do not have 
the ability to access the formal market, they expect the 
government to give attention to them or at least let them 
trade as usual. 

They feel that the existence of those who are not 
specifically regulated by the government, both the state and 
the regional government, is enough to help them survive. 
They can escape the entanglement of market management 
chains that are filled with lots of official and illegal levies in 
the formal market. They also feel that they can be flexible in 
managing their merchandise and are free from the disruption 
of groups or individuals who seek profits from their 
businesses in the formal market. 

“ Di pasar malam enak mas... tidak banyak didatangi 
oknum-oknum tidak bertanggungawab yang main tarik 
uang seenaknya. Sudah ada koordinator dan RT-RW 
yang tanganin itu. Kita tinggal terima beres aja...” 
Pariman - The toy seller 

 

B. Perception and Stereotype of The Night Market 

The Night Market is always synonymous with traffic 
jams because usually the organization of the night market is 
always held on the roadside or vacant land that is not far 
from the crowds of the past so that it can attract the attention 
of buyers. Not even a few who use half the body of the road 
for merchandise stalls. Even so, the community in general 
does not mind it. They see it as part of the dynamics of 
society and at the same time as part of entertainment for the 
community because there are not a few night markets that 
also hold a game arena for children. 

For the sellers themselves, it is understandable that many 
perceive the negative existence of the night market. In 
general, they have an awareness that their existence is quite 
disturbing traffic but they hope the community understands 
the condition because basically there are some people who 
are helped also by their existence. 

“Tahu sih kalau membuat macet lalu lintas... tetapi 
masyarakat paham kok kalau mereka juga terbantu 
dengan kami berjualan... kan ngga harus ke pasar jauh-
jauh. Semoga masyarakat memahami kondisi kami lah...” 
Tarno -  The clothes seller 

 

This stereotype cannot be avoided because indeed the 
night market is always synonymous with congestion. Where 
there is a night market where a traffic jam occurs. This is 
inevitable because both buyers and traders sometimes do not 
care that they are on the road. Even so, there are also a 
number of night market groups who choose to hold their 
wares not on the streets, but in areas of vacant land not far 
from the highway. 

The night market is also inseparable from “KW” items 
and low prices. Merchandise traded on the night market is 
never expensive because indeed the buyers are not rich. On 
average they come from the lower middle class who do not 
have excessive wealth and money economically. So 
shopping at the night market is a realistic choice for them. 

The items that are traded must be in accordance with the 
characteristics of the buyers. They like cheap and various 
models. Traders do not doubt the characteristics of this 
buyer. They are actually happy with the buyers at the night 
market who tend to trust the prices set by the seller. Even 
though there is a bargaining process, usually buyers at the 
night market are not like buyers in ordinary markets who bid 
up to the lowest price. In general, buyers at the night market 
are aware that sellers at the night market do not offer prices 
that are too high. 

“Para pembeinya sih nawar seperti pada pasar 
biasanya... tetapi ngga kebangetan nawarnya... jadi ya 
tahu sam tahu lah... klo kami pedagang ya harus dapat 
untung...” Pariman -  The toys seller 

 

C. Discussion: Life's Struggle In The Flow of Cotra 
Hegemony 

The existence of a night market that provides a separate 
space for the community to carry out its economic functions, 
is inseparable from the fact that the economic life of today's 
society is too controlled by the capitalists. Transactions, 
selling prices, quality of goods, and types of goods in 
circulation are determined by the capitalists. The capitalist 
controls the entire process of production, distribution and 
consumption of a product. 

The existence of the night market in addition to bringing 
blessings to the lower community, also became a form of 
resistance to capitalist power which collaborated with the 
government to regulate prices, types of goods, and official 
locations of trade. The model of selling the night market 
tends to be traditional and is dominated by products with 
"sloping" prices as if trying to fight the formal trade flow that 
is controlled by large capitalists and the government. 

Through the gaps in production and distribution, many 
sellers get goods at low prices and are sold back to the 
public. The rules that often entangle traders and official and 
unofficial levies from various parties including the 
government are very detrimental to traders and very draining 
of profits. Also distribution channels that tend to be 
dominated by large sellers make small sellers unable to 
compete and lose business opportunities. These problems 
also make many sellers choose to sell at the night market 
with minimal rules and levies. They are also far from 
unhealthy games in the distribution path. 

Indirectly, researchers see, that the existence of the night 
market is actually not just a matter of buying and selling 
goods, but rather a form of resistance from lower class 
market players who try to "fight" capitalist hegemony which 
always collaborates with the government in managing the 
formal market. They realized that it would be difficult if they 
competed openly with other capital traders, so the night 
market sellers tried to build a community of fellow small 
traders selling their wares independently and taking 
advantage of the loosening of the existing rules of the game. 
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IV. CONCLUSION 

The existence of a night market cannot be seen as just an 
ordinary phenomenon.  The night market is not just about the 
issue of buying and selling goods between mere sellers and 
buyers. More than that, in the night market there are actors 
(traders) who directly feel the spirit and emotion as a result 
of the domination and hegemony of the capitalists who 
collaborate with the government (region). 

The experience and awareness they found in conducting 
trade activities constructed their perceptions of large 
investors and the government as the party that took 
advantage and never existed and cared for them the small 
people. In the end, this perception led to a form of resistance 
from lower class market players who tried to "fight" 
capitalist hegemony which always collaborated with the 
government in managing the formal market. Realizing that it 
would be difficult to compete openly with other capital 
traders, they built a community of fellow night market small 
traders and played outside the available formal system. 
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Abstract–Building close and positive interfaith relationship 

is not easy, especially when the present life is much influenced 

by massive information developments which are not always 

positive. Baku pasiar tradition that is practiced by the people of 

Kampung Jawa Tondano become a means of binding 

relationships or Silaturahmi (get together) between Muslim 

and Christian families. This study analyzed the Muslims and 

Christians relationship formed in the practice of Baku pasiar 

tradition. The theory that used in this research is the theory of 

the stages of a relations by Ruben & Stewart. Using 

ethnographic method, this study showed that baku pasiar 

tradition was a practice of positive even productive community 

life in providing space for interaction between various models 

of communities, especially communities of different religions. 

Thus, the stage of Muslims-Christians relationship formed in 

this baku pasiar interaction became varied. 

Keywords–Baku Pasiar; Religious Relationship; Kampung 

Jawa Tondano 

 

I. INTRODUCTION  

Kampung Jawa-Tondano is one of the villages located in 

Minahasa Regency, North Sulawesi Province. This village is 

often become an example area of interfaith tolerance 

practices. It is a settlement of muslims who live and develop 

among the indigenous peoples, namely Minahasa, which is 

predominantly Christian. It is an interesting fact because 

Indonesia, as the country with the largest Muslim 

populations in the world, has many records of conflicts 

between Islam and Christian. 

The history of Kampung Jawa Tondano originated from 

the presence of Kyai Modjo and a group of people who were 

Dutch political prisoners exiled on Minahasa land in 1829. 

The exile of Kyai Modjo in Minahasa started from the 

involvement of Kyai Modjo in Java War (1825-1830) led by 

Prince Diponegoro. Kyai Modjo was Prince Diponegoro’s 

spiritual adviser who had a great influence on the leadership 

of Prince Diponegoro in the movement against Dutch 

colonialism in Java. The Research Report Archaeological 

Center in Manado showed that the aim of Dutch rebels exile 

to the land of Minahasa was for this group extinction [1]. 

However, in reality the Dutch misunderstood because the 

Tondano people were actually accepted the presence of Kyai 

Modjo and his followers. Moreover, the relationship of these 

migrants were well established with the indigenous people. 

The occurrence of marriage between Javanese men and 

Minahasan women was in fact increasingly binding the 

tightness of the relationship between this group of migrants 

and indigenous people [2].  

The marriage between the Javanese and Minahasan 

eventually led to the change of status of the exiles from 

migrants to families. Brotherhood relationship began 

between the two groups of communities. The bond of 

brotherhood between the Javanese and Minahasan become 

the principal of harmony and tolerance of Islam and 

Christian in Kampung Jawa Tondano. The bond of 

brotherhood is further reinforced by the various interactions 

occured in the community. Marriage and death events 

become evidence of mutual recognition and acceptance of 

the existence of each party [3]. Mapalus culture or the 

mutual cooperation tradition of Minahasan, such as helping 

each other in cooking and establishing sabuahor tents when 

there is a mourning event or joy event like marriage, was 

practiced by Muslims in Kampung Jawa Tondano. Various 

practices of mutual life in the community form the harmony 

of the relationship between Islam and Christian in Kampung 

Jawa Tondano, as well as baku pasiar  tradition of Muslims 

and Christians. 

Indeed, the practices of interfaith relationships have also 

long existed in various forms as an effort to grow and bind 

good interfaith relationships. The various interfaith 

relationships are built in dialogues both sponsored by the 

government and facilitated by civil society institutions and 

also in dialogues developed in academic institutions [4]. 

Various models and methods of interfaith dialogue have also 

been developed and practiced in interfaith life, such as 

theological-mystical (spiritual) dialogue, action dialogue 

and ethical dialogue [5]. However, unlike the interfaith 

dialogue  is formed in baku pasiar tradition, the relationship 

built in this tradition is a natural relationship built from 

hereditary tradition.  

II. RESEARCH METHOD 

This study tried to analyze the stage of Islamic-Christian 

relationship built in the tradition baku pasiar. Therefore, the 

research method used was ethnographic method in which 

researchers took part in this baku pasiar tradition. While 

study process used data collection techniques through 
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observation, interviews and documentation studies. This 

study used the theory of relationship stage by Ruben & 

Stewart, namely the initiation stage (introduction or initial 

stage of the relationship), exploration or stage of 

relationship development, intensification, formalization or 

recognition and validation of relationships, redefinition of 

relationships and sometimes to the stage of deterioration or 

deteriorating relationships [6]. This study began with an 

explanation of baku pasiar tradition of Kampung Jawa 

Tondano community followed by the analysis of 

relationship stages of Islamic-Christian reflected in 

interactions in the tradition.  

III. RESULT AND DISCUSSION 

A. Baku Pasiar tradition in Kampung Jawa Tondano 

Tradition of baku pasiar is a gathering/ silaturahmi 

tradition of Muslim communities in Kampung Jawa 

Tondano and Christians communities in Tondano city 

during religious holidays, such as Christmas, Thanksgiving, 

Eid al-Fitr and Lebaran ketupat (a celebration 1 week after 

Eid al-Fitr). On Christmas Day and Thanksgiving, 

Christians’ homes in Tondano city (west of Kampung Jawa) 

and in Tonsea Lama village (north of Kampung Jawa) are 

visited by Muslims from Kampung Jawa Tondano. 

Similarly, at the celebration of Eid al-Fitr and Lebaran 

Ketupat, the Christians come together to visit their Muslim 

families and relatives in Kampung Jawa Tondano. 

Baku pasiar is a tradition that has been passed down 

from generation to generation. Every year the people in 

Kampung Jawa Tondano do this tradition. In baku pasiar, 

people are visiting each other homes and relatives. When 

visiting family or relatives who celebrate religious holidays, 

it always begins with greetings followed by holiday wishes. 

After that, the host will immediately invite the guests to eat 

together. The food menu offered varies.  

“If baku pasiar take place in the Christmas and 

Thanksgiving celebrations, Christians have provided special 

menus for Muslim family or relatives who have restrictions 

on certain food. In the same way, at the Muslim 

celebrations, the host will provide favorite menus by 

requests of family and relatives which rarely found in 

ordinary days.” (Interview with PK on June 6, 2019). 

While enjoying food there will be dialogues discussing 

information that is not general but a personal conversation. 

Baku pasiar tradition is a means by which people of 

different religions can communicate with each other and 

build good relationship.  

“The tradition of baku pasiar can be used as an 

opportunity to improve relationship which is previously 

broken because when baku pasiar happened on holidays 

celebrations such as Eid al-Fitr, meetings with family and 

relatives become a meeting to apologize and to forgive each 

other’s faults.” (Interview with BT on June 12, 2019) 

This shows that the baku pasiar tradition is not only 

being a means to build each other and building relationships 

but also can be a means to repair various relationships that 

had been broken and even damaged. The deep 

understanding of the people of Kampung Jawa about this is 

that baku pasiar tradition is not only having social meaning 

but also having theological meaning. When many people 

come to visit during the celebrations, including the people of 

different religions, it is a matter of happiness and blessings. 

“more people come to visit, the more blessings we get.” 

(Interviews with RS on June 12, 2019). 

Various deep meanings of baku pasiar tradition of the 

Kampung Jawa Tondano people show that this tradition is 

not only able to strengthen relationship but also to 

strengthen the identity of brotherhood, as the typical slogan 

of North Sulawesi "Torang Samua Basudara". The existence 

of each other is very meaningful, not only can heal the 

broken heart but also can bring something good, that is 

blessing. 

B. Intensification relationship through the Baku Pasiar 

tradition  

The family relationship and kinship of Muslim-

Christians in Kampung Jawa Tondano created through the 

baku pasiar tradition shows the third stage of the 

relationship, that is  intensification. Intensification stage is 

the stage showing the closeness of the relationship. It is 

characterized by deep and personal communications, having 

habits or rituals together, having getting closer to each other 

and sharing rules in relationships, having a common 

language and having a shared understanding of the 

relationship [3]. In addition, relationships at this stage are 

also characterized by non-verbal communication such as 

touch. 

Evidence of the relation stage of Muslims and Christians 

in baku pasiar tradition is classified as a stage of 

intensification seen from the relationship ties of the guest 

and the host. The guests who come to pasiar (visit) are 

family and relatives, both coworkers and old friends in 

school and childhood. The relationship between guests and 

hosts generally are close family relationship and kinship. 

The closeness of this relationship can be seen from the 

conversations happened at baku pasiar, that is personal 

discussion. Personal discussion in question is a conversation 

that is not general discussing each other's life or activities, 

asking each other news or busyness while not meeting, 

feeling nostalgic by telling stories of the past, also asking 

each other about the news and the whereabouts of other 

family members or friends. 

Another indication of the relationship at intensification 

stage is the existence of a joint ritual. Baku pasiar has been 

stated as a tradition because this activity has been preserved 

for generations. The tradition that has been done for a long 

time is a tradition that is routinely carried out by both 

Christians and Muslims. This activity is like being an annual 

ritual done by Christians and Muslims, namely visiting each 

other's family and relatives on the religious holidays. 

Because of the meeting intensification each year, each party 

becomes very familiar with each other's habits. It is seen 

from the host's sensitivity to provide a favorite menu from 

family or relatives who will pasiar (visit). There are several 
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rules in the relationship which is maintained so that this 

relationship continues. 

Another thing also marking the intensification stage in 

relationships is non-verbal communication in the form of 

touch. In baku pasiar, the first thing to do is shaking hands. 

These greeting activities can show the depth of the 

relationship of the person who pasiar (visit) with the host. 

People whose greetings followed by kissing the right and 

left cheeks, show more closeness than those who come and 

shake hands. The greetings followed by kissing the right and 

left cheeks show family bond or a very close friendship. 

This applies to women kind, but it is also often done by men 

and women with family bond. The greeting culture followed 

by kissing the right and left cheeks is the Minahasan culture 

which is also practiced by the people of Kampung Jawa 

Tondano. This description of verbal and non verbal behavior 

shows a good and positive relationship between Muslims 

and Christians. Because basically a relationship is formed 

when there is reciprocal communication where each 

individual adjusts verbal and non-verbal behavior to one 

another. 

C. Varied relationship Stages in Baku Pasiar tradition  

The aim of baku pasiar tradition is to establish 

relationships between families and relatives. However, baku 

pasiar tradition has also become a starting point for a new 

relationship or using the terms of stages of relationship by 

Ruben & Stewart called the initiation stage. In fact, the 

people who come to pasiar (visit) are not only family and 

acquaintances but also new people who is encountering 

unavoidably.  

“Most of the people who come in every year are the 

same people, but some are also new, friends of family or 

relatives who happen to join the group of pasiar.” 

(Interview with PK on June 6, 2019).  

This shows that the baku pasiar tradition is not only able 

to create a space for intensification relationship but also for 

initiation a new relationship. Because in baku pasiar 

tradition there is openness to the intersection between 

individuals, either those who had been tied in a relationship 

or not. In addition, the baku pasiar tradition also becomes a 

space for the stage of relationship redefinition. The 

relationship redefinition stage is the stage when the 

relationship interwove experiences challenges so that each 

party will be in the stage of redefining the existing 

relationship. At this stage, relationship can end, be no longer 

close or even be closer. When the tradition baku pasiar 

becomes a space for reconciliation with mutual forgiveness, 

then the process of redefining relationships is created there. 

This shows that the relationship stages of Islam and 

Christian have been built in baku pasiar becoming varied 

and not only represent one stage of the relationships. 

 

D. Virtual space as the challenge of Baku Pasiar tradition? 

Technological developments in the fourth industrial 

revolution have created a comfortable virtual world to stop 

by. Nowadays, the virtual world or cyberspace has become 

an imaginary new space in which information exchange is 

the key activity [8]. Virtual space has become a new space 

for people to be able to interact, to communicate and to 

socialize. The development of a multifunctional virtual 

space attract the community enthusiasm to be more involved 

compared to concrete space. Nevertheless, from the results 

of this study it was found that virtual space, especially social 

media, was not a challenge to the practice of baku pasiar 

traditions. 

The internet, especially social media, actually presents 

new opportunities in building the enthusiasm of baku pasiar 

practice. The relationship of Muslims-Christians family and 

kinship continue interwoven in social media. Many greeting 

wishes are seen through social media. Despite greeting in 

the virtual space, all families and relatives still come to 

pasiar to greet directly.  

“When families and relatives sending greetings on social 

media, it becomes an opportunity to invite them to come to 

pasiar.” (Interview with BC on June 12, 2019). 

The urge to show existence in virtual space as a sign of 

having extensive relations indirectly also encourages the 

community to carry out baku pasiar culture. It is as 

conveyed by the informant that his goal for baku pasiar was 

to be exist, both in cyberspace and in the real world. 

“The reason I came here was so I could post it on my 

instagram” (Interview with AP on June 12, 2019) 

The facts show that virtual space in this case social 

media is not a potential that caused the practice of baku 

pasiar to fade in Kampung Jawa Tondano. However, it does 

not mean that this radition is free from threats. The findings 

show that there are other factors that threaten the 

maintenance of a baku pasiar tradition. The tradition of baku 

pasiar is no longer practiced by the migrating residents of 

Kampung Jawa Tondano. Pasiar/visiting practices to 

Christian family and relatives were no longer carried out 

because they had lived and worked in Morowali, West 

Sulawesi. Pasiar practice on Christmas was admitted as 

being no longer practiced because in the new place they had 

no more Christians family and relatives and there was no 

baku pasiar tradition there. It shows that the tradition of 

baku pasiar is threatened to no longer being practiced when 

the people of Kampung Jawa Tondano live in the new place 

and they no longer have the opportunity to practice this 

tradition.  

William Schuts argued that humans have desires that can 

influence the pattern of relationships. These desires include 

the need to give and receive affection, participate in the 

activities of others and other people also participate in our 

activities [9]. This means that the interactions showing 

mutual affection and the continued practice of joint ritual 

such as baku pasiar can build relationships. The 

establishment of a routine and cultured relationship is not 

only building or encouraging an act of tolerance but also 

building the identity of brotherhood. Thus, relationship or 

dialogues are no longer a choice to be made but have 

become part of them. On the contrary, the breaking up ritual 

practices or baku pasiar tradition can remove this tradition. 

It also means a threat to the good and positive relationship 

of Islam-Christian in Kampung Jawa Tondano. Because the 
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tradition of baku pasiar is a positive and productive 

tradition in building interfaith relationships. As stated by 

Nathanael G. Sumaktoyo that homogeneous relations have a 

negative relationship with the level of support for religious 

freedom [10]. Therefore, there is a need for a public space 

that is condusive to the formation of relations across 

religions, ethnicities and groups, such as the standard 

traditions of poverty. 

 

IV. CONCLUSION 

In fact, baku pasiar tradition can provide space for the 

formation of positive interfaith relationship. The stages of 

relationship formed in this tradition indicates that this 

tradition is able to facilitate interfaith dialogues. This 

research shows that the relationship stages of Islam-

Christian formed in the practice of baku pasiar traditions are 

varied. The baku pasiar tradition does not only show the 

intense or closeness relationship of Islamic-Christian but 

also become spaces for the initiation and redefinition 

relationships stages. This fact needs to be realized by 

community members that this tradition is a good tradition to 

be maintained continuously in the communities. 
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Abstract—Indonesia is one of the largest Muslim democratic 

countries in the world. However, practically, there are many 

barriers making some scholars doubt that Islamic teachings 

support or relevant to the democratic system. The purposes of 

the article are (1) to examine the concept of democracy in 

Islamic vew and (2) to analysis the phenomenon of Islamic 

politics in Post-Suharto, Indonesia. The result of the study 

addressed that (1) Islamic teachings are relevant to a democratic 

system; (2) there are many Islamic parties contested in the 

election in Post-Suharto Indonesia, however, only several of 

Islamic parties exist 

Keywords—Islam, Democracy, Party, Indonesia 

I. INTRODUCTION  

Many scholars, especially those are from the West, doubt 
that Islam can go hand in hand with the Democratic System 
[8]. This condition is based on the fact that a country with a 
majority Muslim population is governed by an authoritarian 
regime, and in authoritarian government various democratic 
movements are relatively weak Muslim societies. The strong 
opposition often arises from Fundamental Islamic groups. 
Islamists have used Islam as an ideological tool and also as a 
weapon to obtain power when they are in opposition [7]. 
However, in the current global era the trend towards 
democracy is left to Islamic countries. There are some 
Muslim-majority countries adopted democratic political 
systems, such as Egypt, Turkey, Malaysia, Fakistan, Indonesia 
and others. On the fact, those of countries have problem in 
implementing democracy coming from Islamic 
fundamentalist group. The question then, is it true that Islamic 
teachings do not support or are relevant to the democratic 
system? 

Indeed, the difficult encounter between the Muslim world 
and the West at the level of security policy, diplomacy, and 
politics is complicated by cultural and ideological tension, and 
a degree of intellectual incomprehension. Western concerns 
about violence and political extremism in the Muslim world, 
and their impact on the security of the West, often rest on 
assumptions about the philosophical, cultural, and intellectual 
character of Islamic thought and Islamist political movements. 
Muslim concerns about Palestine, Western geostrategic and 
oil policy, and Western support to autocratic regimes are often 
accompanied by similar assumptions [2]. 

However, debates about the issue of democracy contained 
in the teachings of Islam among Muslim intellectuals have 
been going on for a long time in Muslim countries [4], 
including Indonesia. Various views on democracy in Islam 
can be grouped into two groups, the views of traditionalist 

groups and the views of the Modernist group [3]. 
Traditionalist groups base their views on previous 
interpretations of Al Qur'an and Assunnah thinkers, while 
modernist groups argue that Islamic values must be relevant 
to the context of society. On the other hand Fundamentalist 
Islamic groups see Islam as a social order, which concerns all 
aspects of human life, while secular or liberal groups see Islam 
as a personal matter for the individual. However,  in general, 
a Muslim believes under Islam its essence cannot be combined 
with secularism. 

More over, the idea of democracy is very easy to find in a 
violent debate about modernist groups, and Muslim groups 
that support democracy are often labeled with "modernist 
groups". However, a variety of views on Islam may be wrong. 
For example, there are many different views between groups 
and individuals who have labeled "fundamentalists". Western 
analysts view that Fundamental Islamic groups adhere to non-
political ideology, and therefore reject the existing ideological 
diversity. Whereas there are important variants to being able 
to distinguish between "militant" and "theocratic Islamic 
fundamentalists" - those who reject democratic principles and 
refuse to participate in elections (Hizbutahrir), and on the 
other hand "Moderate Islamic fundamentalists" - those who 
work for Islamization society through power tools. 

Perhaps Samuel Huntington could be considered the most 
eminent thinker among contrasts and essentialist theorists. 
Huntington’s views on the confrontation between Islam and 
the West and Western democracy are proposed under the 
heading of “The Clash of Civilizations”. The conflict in the 
modern world is cultural-civilizational (rather than 
ideological-economic) built upon civilizational and cultural 
identity. This type of conflict is the last stage to the evolution 
of conflict in the modern world. Huntington alleges that 
cultural identity primarily emanates from religion, and 
considers both as the cornerstone of any civilization [11]. 

There are three different types of streams about how the 
relationship between Islam and Democracy relates. The first 
line of thought is that Islam and Democracy are in line. This 
is based on the existence of concepts in Islam such as shura 
(consultation), ijtihad (free thinking), and ijma (agreement). 
This existence is believed by many modernists. The reverse 
thinking, which is the second school of thought, rejects the 
idea that Islam and democracy are in line. Based on this view, 
people's sovereignty cannot be placed above God's 
sovereignty. Sharia is a complete teaching about the life of 
society and the state, there is nothing better than that. 
Furthermore, looking at the differences between Muslims and 
non-Muslims likewise men and women. The argument is an 
understanding of fundamentalists - but not all fundamentalists. 
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The third school of thought represented by the thoughts of 
Abdul A'la Mawdudi — contains thoughts from both parts of 
the previous school of view. As in the first line, Mawdudi 
argues that Islam exists or has a form of democracy, but as in 
the second line of view he also emphasizes the relationship 
between God's sovereignty and the People's Sovereignty. If 
democracy is understood as the people's sovereignty, then he 
concludes that Islam is the antithesis of Western democracy. 
However, democracy is understood as a limited sovereignty 
of the people, under the laws of God, so Islam and democracy 
have no problems at all. This line of view is reflected in the 
Constitution of the Islamic Republic of Iran, and is also used 
by fundamentalist groups in Tunisia. 

In addition, the debate about the relationship between 
Islam and politics, especially the involvement of the Islamic 
movement and the Santri in the political world has never been 
completed and continues to every phase of national political 
development. The debate as coming from two different views, 
namely the view that sees the political world as a profane 
spase that is open to public participation regardless of the 
quality of religion or santri on the one hand; and the view that 
sees the political world as an absolute realization of the truth 
of the teachings of religion (Islam) and is only controlled by a 
group of religious elites with various titles such as ulama, 
wilayatul faqih or ahlul halli wal aqdi on the other side. 

 The second view has implications for public participation 
in political decision making which is only through the 
religious elite who are known in this country as the class of 
clerics and scholars or leaders of the Islamic movement. This 
has made it difficult for the Santri party to communicate 
openly and dialogically with the constituents of the voting 
people, so that it has an impact on the difficulty of Santri 
political activists to accommodate the people's public interests 
which are classified as Abangan or Priyayi. As a result, the 
Santri party found it difficult to get the support of the majority 
of voters, the majority of whom embraced Islam. 

Furthermore, These two of view on the one hand may be 
true, but in the political reality in the field Abangan's 
reluctance to support Islamic parties is not caused by the issue 
of mastery of truth by a group of religious elites, but the Santri 
and Abangan have already identified themselves with parties 
which according to them are in accordance with their culture 
which has been socialized for generations. Therefore, Santri 
political activists made efforts to gain support from the 
Abangan group. One things that might be done is changing the 
religious behavior of Abangans first, after that they can. But 
the problem, changing religious behavior is not an easy thing. 

This view is generating research questions concerning 
Islam and democracy: 

(1).  Does the Qur’an and Shari’a law preach “democratic 

behaviour”? 

(2). What are the penomenon of Islamic politics in post-

Suharto Indonesia? 

II. RESEARCH METHOD 

Indonesia is one of the largest Muslim democratic in the 

world. However, there are many problems in implementing 

democracy, especially in post-Suharto regime, due to Islamic 

fundamentalism. The purposes of the article are (1) to 

examine the concept of democracy in Islamic vew, and (2) to 

analysis the political phenomenon in Post-Suharto, 

Indonesia.  To fulfill data collection requirements, the 

research used secondary data. The main databank was 

obtained from the books, documents and journals. Although 

this study will not provide a conclusive answer to the question 

of whether the Islamic teachings are relevant to a democratic 

system, the analysis will hopefully provide useful insights 

into how different features of Democracy in Islamic View 

affect the phenomenon of political Islam. 
. 

III. RESULT AND DISCUSSION 

A. Democracy in Islamic View 

The key to the debate in Islamic democracy is ijtihad, 
freedom of thought to interpret Islamic law with the context 
of change and the needs of Muslim societies. The original 
sources of reference to Islam, the Qur'an and Assunnah, do not 
provide many legal texts. Islamic jurisprudence, 
jurisprudence, has developed through the process of ijtihad 
[13]. For ten centuries according to prominent Islamic 
thinkers, all important questions in the law have been 
answered. Ijtihad contradicts taqlid, as an acceptance without 
rejection from the previous observation. And now there is a 
gap between those who hold fast to taqlid (generally 
Traditionalist groups), and those who demand the reopening 
of the door of ijtihad.  

The eighteenth century in Iran also witnessed a 
confrontation between two schools of thought dividing the 
Shi‘i ulama—the Akhbari versus the Usuli. The former held a 
position more like that of Sunni Islam in arguing that there 
was no need for independent scholarly judgment and 
interpretation (ijtihad). The Qur’an plus the statements of the 
Prophet Muhammad and the imams (akhbar) were considered 
sufficient guidance to the faithful, thereby ruling out the use 
of human reason or of ijtihad. The Usuli school, on the 
contrary, affirmed the need for human reasoning and ijtihad in 
each generation. Ultimately the Usuli school won out. This 
meant that the faithful required the guidance of a reasoning 
religious specialist, in a word, an ‘alim who was a mujtahid 
(one who engages in ijtihad)” [10]. If ijtihad is allowed for all 
citizens, Islam will be very much in line with democracy, but 
ijtihad is actually still limited to some scholars, and this is very 
undemocratic. In Muslim technical terminology the pious 
Muslim must use ijtihad and not taqlid [8]. 

More over, Muslims supporting democracy strongly 
emphasize the principle of culture (equality) in Islam, which 
is the principle of the first democracy in Islam [13]. The 
Prophet Muhammad stated that he received the revelation: 
"There really is no higher among the people except in matters 
of faith". While Rahman argues that "that the Qur'an does not 
discriminate between Mulim and non-Muslims, men and 
women, to equally participate in community life." 

The second principle of Islam emphasized by supporters 
of democracy is shura (consultation) which has an important 
place in the democratic debate. This principle is interpreted as 
a demand for general elections, a kind of parliamentary 
formation. Rules must be consulted before being decided. The 
Prophet himself was commanded by Allah to consult with his 
shabat regarding various problems if this matter was not in the 
form of revelation. While others reject that shura is only a 
consultative and choice institution, and they see that shura is 
a basic principle in the Islamic political system for Muslim 
communities whenever and wherever. According to other 
Muslim scholars, shura does not mean that people have to ask 
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for advice, but advice and discuss each other in common steps. 
Thus executives cannot simply reject decisions that come 
from shura. 

In the theoretical realm, some important principles such as 
Council, Ijam’e (consensus), and Ijtihad are some of the most 
important existing jurisprudential capacities in Islam that can 
be used to generate adaptability and compatibility between 
Islam and democracy. Making reference to the principle of 
tawhid (monotheism), Some Western theorists see an inherent 
conflict between Islam founded upon monotheistic and divine 
sovereignty, and democracy built upon human sovereignty 
and wisdom. With reliance upon monotheism, Mawdudi's as 
the leader of amaat-e-Islami (Islamic Nation) in Pakistan 
rejects human sovereignty. He underlines the fact that, in a 
political Islamic community, God is entitled to absolute 
sovereignty, yet God endowed man with Caliphate status to 
conduct the community within the framework of Islam 
Shari’a. He believes that the democracy must be organized 
into the category of monolithic worldview [3]. In this regard, 
democracy or pillar of the republican and democratic will 
proceeds alongside God’s will. Thus, legislation and the 
content of decisions should not be in conflict with the text of 
the Quran and the Sunnah of the Prophet [11].  

More than once, the major states have announced that they 
will not interfere in internal affairs of any country, including 
governmental forms, especially if these forms are in 
accordance with the general principles of democracy. In this 
regard, the Lehigh International Convention in 1938 gained 
full respect for the Islamic idea. The Convention has declared 
that the Shari'ah is independent, has the capacity for 
development and progress and is in accordance with the most 
modern legal bases. The shari'ah also gained full respect again 
in the May 1945 Washington Convention. For the 
representative of that Egypt, Attorney General Hafiz Basha 
obtained a decision declaring Egypt's right to have a 
representative at the International Court of Justice, entitled 
Islamic shari'ah” [5]. 

Modern Muslim thinkers from relatively conservative 
Islamists to more liberal modernists to Shiite activists stress 
the importance of consultation. There would be little 
disagreement with the view of Ayatollah Baqir al - Sadr, the 
Iraqi Shiite leader who was martyred by Saddam Hussein in 
1980, who said that people "have a general right to dispose of 
their affairs on the basis of the principle of consultation in the 
Islamic Political System [8]. 

Another view is that shura must be based on the principle 
of the majority. El-Awa argues that the authorities must be 
guided by the opinion of the majority. Many references to 
majority principles both in the form of past historical facts and 
legitimate writing. An example is the election of Umar as 
caliph. The Prophet Muhammad also advocated following the 
will of the majority of Muslims, with the statement "an 
obligation to act on the basis of the majority and the unity of 
society. 

The third concept is ijma (consensus), which is a demand 
for everyone to take part in making decisions. The right to 
elect a leader is provided by one institution, namely bayah 
(contract of appointment of the caliph). Although there was no 
specific method in the appointment of the Caliph based on the 
Qur'an, and the various methods of appointment were based 
solely on the four methods of choosing the caliph (Abu Bakr, 
Umar, Ustman, and Ali). The appointment is always aligned 

with the willingness of the majority of Mulim as in the Bayah. 
Bayah was a social contract about mutual obligations. This is 
a promise regarding the public's obligation to the authorities, 
when only (under conditions) the ruler runs justice and fulfills 
responsibility for his position. 

It is noted by Muslim intellectuals that the Prophet’s 
companions them selves had varying understandings of some 
verses of the Quran, and there is clear evidence that the 
Prophet, knowing this, did not seek to impose a unitary vision. 
Apart from a universal acceptance of the Quran, and an almost 
universal acceptance of the Sunnah (actions and behavior of 
the Prophet), different groups of Muslims follow different 
schools of shariah based on different authorities. A variety of 
exegetical tools may be used, including agreement or 
consensus of expert opinions (ijma), analogy (qiyas), and 
reasoning based on the public good (istislah), as well as ijtihad 
(commonly understood as “critical reasoning,” more narrowly 
the use of all capacities to reach a legal conclusion)’ [2] . 

The fourth concept is a panel (council, panel, or in a 
modern version of parliament) which has traditionally been 
used to seek or gather opinions in an informal manner through 
exchange of ideas and views on various social, economic and 
political issues. Based on this principle, many Muslim 
countries have formed a kind of National Council. The term is 
also widely used to form a parliament almost all Mulim in the 
world, including in Indonesia. 

In addition, other concepts derived from the Qur'an, 
Tradition, or the practice of the first four caliphs, various facts 
that show that Islamic values are in line with democratic 
values such as prinsif justice (adl), rights (haqq), virtue 
(rahmah) , love one another (tarahum). We can conclude that 
many of the values and views relating to democracy are 
central to Islamic thought, therefore it is easy to find support 
for democracy in Islam. It can all be seen and obtained from 
various democratic divisions among Muslim intellectuals, but 
it must be understood and realized that thinking only develops 
in a small number of Muslim societies, which cannot represent 
the views of all Muslim societies. 

The overall spirit and vision of the Quran provides 
guidance for unpacking the political import of jihad: whether 
it means warfare, political violence, militant nonviolent 
resistance, or simply striving for social justice through 
established institutions. The concepts that recur throughout, 
often as the attributes of Allah, are justice (adl, qist, and 
hakama), benevolence (ihsan), compassion (rahmah), and 
wisdom (hikmah). Even were jihad a source of violence, its 
use in the Quran on a mere 41 occasions may be compared to 
194 instances of ihsan (benevolence), 101 of hikmah 
(wisdom), and 244 of the various terms for justice. The terms 
rahman and rahim (compassion and mercy) between them 
recur 335 times in the Quran. These are the attributes invoked 
in prayer every time a devout Muslim begins any work”  [2]. 

B. The Phenomenon of Islamic Politics 

There were 14 Islamic parties participating in the 1999 
election, the first election in Post-Suharto [9]. The result, there 
were four Islamic parties that could meet the electoral 
threshold so that they could place their representatives in the 
Parliament, namely The United Development Party 
(Persatuan Pembangunan, PPP), The Moon Star Party (Partai 
Bulan Bintang, PBB), The National Mandate Party (Partai 
Amanat Nasional, PAN) and the National Awakening Party 
(Partai Kebangkitan Bangsa, PKB). The small number of 
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Islamic parties was due to the inability of the party to win the 
sympathy of the masses. More over, Islamic voters are no 
longer automatically ideological determines their political 
affiliation without concrete party performance. On the other 
hand voters may no longer see Islamic parties on the basis of 
political parties, or in mass groups that use religious symbols, 
including Islam. 

Most of the parties in post-Suharto Indonesia, in both the 
Nationalist and Islamic block, were a continuation of the 1955 
election [9]. In the 1999 and 2004 elections several political 
parties targeted Islamic-based voters, directly or indirectly 
using Islamic attributes in party design, campaign patterns, 
recruitment patterns, and in conducting political transactions 
with their voters. However, the results obtained by Islamic 
parties were far from expectations, because in fact none of the 
Islamic parties had gained significant votes such as Masyumi 
and NU in the 1955 elections. Even in the 2004 and 2009 
elections Islamic parties experienced a decline in votes. 

The most moderate and pluralist party, the PKB, declined 
significantly, while the admittedly puritanical Islamist party, 
the PKS, achieved steady growth and survival during the same 
period to become the most prominent religious party. In 
addition, PKS has so far been able to relatively effectively 
adjust its radical outlook against a prediction among some 
scholars that their ideological adjustment would only hurt the 
party [6]. In 2004 and 2009, the vote of PKS increse 
significantly.  

On the other hand, the National Awakening Party (Partai 
Kebangkitan Bangsa, PKB), adopted a moderate religious 
nationalist was the largest religious party in 1999. How- ever, 
in the 2004 and 2009 election, the vote of  PKB decrease due 
to internal cnflict. By contrast, the most puritanical and 
exclusivist Islamist party, the Prosperous Justice Party (Partai 
Keadilan Sejahtera, PKS), has steadily expanded to form the 
fourth largest political party. It has done so by pledging a 
commitment to moderation and eventual transformation into a 
more open and centralist party in the years ahead despite 
widespread suspicion and some opposition. The diverging 
patterns of these two religious parties poses an intriguing 
puzzle: Why is the most moderate and pluralist PKB in 
significant decline, while the avowedly puritanical Islamist 
PKS faces a much different future?”  [6]. 

The results of the 2004 Legislative Election, of the 24 
parties that participated in the election, 17 political parties won 
seats in the Parliament. How ever, most of the new Islamic 
parties got their seat from the decreased incumbent Islamic 
parties. The incumbent Islamic decreased their vote such as 
PPP, PKB and PAN. Comparing to 1955 election, the power 
of Islamic parties have decrease significaltly. The reason why 
the power of Islamic Parties decreased, one of the explanation 
is because of the de-legitimation of Islamic parties in the 
period of Suharto Regime. This was confirmed by the 
statement of R. William Liddle who stated that with the 
development of the cultural Islamic movement during the 
New Order, the power of political Islam would not emerge 
again. Furthermore, he stated that the scripturalism group 
(formalistic Islamic groups) would not develop, this is because 
there are three obstacles that will be faced, namely: (1) 
Abangan community, which, although fewer but still remains; 
(2) Traditionalist Santri who remained accommodate, and (3) 
Modernists themselves. 

The aforementioned trends have led some scholars to 
conclude that the function of religion is not as significant as 
expected and the role of political Islam in electoral politics 
remains minimal. Mujani and Liddle, for example, predict that 
the declining influence of religious parties indicates popular 
disapproval of the enforcement of Syariah or other forms of 
Islam- ism in Indonesian political life. In a survey of voting 
behaviours, they also find that voters do not care as much 
about ideology as they do about other factors such as 
personality and leadership  [1]. 

IV. CONCLUTION 

Conceptually, Islam and democracy is relevant. On the 
practice of Indonesian political life, Islam is considered 
support to the principles of democracy. The teachings 
contained in Islamic sharia, many Islamic principles  
supported democratic political life. In Indonesia, many 
Islamic-based political parties compete in elections both in the 
1955 and Post-Suharto elections. This shows that Muslims in 
Indonesia feel a similar concept between Islam and 
democracy. However, in the reality of the election results, it 
shows that Islamic parties always inferior compared to the 
Nationalist party. 
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Abstract— This paper will discuss the dynamics of 

government policy in Indonesia towards the development of e-

commerce. In this study will analyze how the political 

dynamics that occur in the Indonesian government, so that this 

policy experiences many obstacles in implementation and when 

produces new policy. The political dynamics of this policy will 

focus on government institutions such as The Coordinating 

Mionistry of Economic Affaris, The Finance Ministry, The 

Ministry of Trade, The Ministry of Industry, and The Ministry 

of Communication and Information as stakeholders of the 

policy. In this study, will look at the relationship patterns of 

these stakeholders in collaborating to produce new policies in 

accordance with the directives of Perpres implementation No. 

74 Th. 2017. This study describes what William N. Dunn calls 

the 'third type of error' by policy stakeholders, So that policy 

e- commerce in Indonesia has encountered many obstacles and 

not become a comprehensive policy. In this study will use 

policy analysis theory by William N. Dunn and use the 

bureucratic political approach to see the dynamics of political 

relations in the government in Indonesia. 

Keywords— E-commerce, Public Policy, Bereucratic Politics, 

Stakeholders, The Third type of Error 

I. INTRODUCTION  

E-Commerce in the sense of Onno w. Purbo and 

Aang arif wahyudi try to describe e-commerce as a broad 

range of technologies, processes and practices that can 

conduct business transactions without using paper as a 

means of transaction mechanism. This can be done in 

various ways such as via e-mail or can be via World Wide 

[5]. 

In general David Baum, quoted by Onno w. Purbo 

and Aang arif wahyudi explained that: 

“E-commerce is a dynamic set of technologies, applications, 

and business process that link enterprieses, consumer and 

comunnities through electronic transactions and the 

electronic exchange of goods, services and information” [5]. 

From this, it can be seen that e-commerce is a new form in 

the economic market. In this case, a policy is needed which 

regulates the new order within the scope of political 

economy. As an explanation expressed by Jonathan D. 

Aronson, that in this era, rapid technological developments 

greatly affect market conditions. It also encourages the 

government to consider the interests of technology-affected 

markets. The role of political economy will arise if there is a 

disruption to the balance of market order (Aronson, 2009: 

129). Therefore, the policy must also be shifted to meet 

expectations that protect the interests of the state.  

Responding to the phenomenon of a new era of 

trade and industry which is marked by the presence of e-

commerce, it is known that this phenomenon changes the 

global and domestic market order. Aronson points out that, 

the presence of disruptive technology such as e-commerce 

can influence the response of the political economy in 

demand and supply [1]. Therefore, based on this, a policy 

from the government is needed to answer the existing 

problems of the phenomenon. 

Currently the regulation or policy governing e-

commerce in Indonesia both covers the sale and purchase of 

online contained in the policy namely Law Number 7 Year 

2014 concerning Trade and considers Law Number 19 Year 

2016 concerning Amendment Law Number 11 of 2008 

concerning Information and Electronic Transaction, both of 

which are maintained by Presidential Regulation (Perpres) 

No 74 of 2017 concerning Roadmap of Electronic-Based 

National Trade System (E-Commerce Road Map) 2017-

2019. 

In Law No. 7 of 2014 concerning Trade which states 

through Article 1 paragraph (1): Trade is the order of 

activities related to transactions of goods and / or services in 

the country and transcends national borders with the aim of 

transferring rights to goods and / or services to obtain 

compensation or compensation then paragraph (23) states: 

The Trade Information System is an order, procedure and 

mechanism for the collection, processing, delivery, 

management and dissemination of integrated Trade data and 

/ or information in supporting trade policies and controls; 

Furthermore, paragraph (24) states: Trading through an 

Electronic System is a trade whose transactions are carried 

out through a series of electronic devices and procedures. 

Furthermore, in Law No. 11 of 2008 concerning 

Information and Electronic Transactions states through 

CHAPTER I concerning General provisions Article 1 

paragraph (2): Electronic Transactions are legal actions 

carried out using a computer, computer network, and / or 

other electronic media; then paragraph (5): Electronic 

Systems are a series of electronic devices and procedures 

that function to prepare, collect, process, analyze, transmit, 

and / or disseminate Electronic Information; and paragraph 

(6): The implementation of an Electronic System is the use 
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of an Electronic System by the state, Person, Business 

Entity, and / or society. 

However, in the reality that occurred in e-commerce 

is a market activity that has a process that is different from 

traditional market activities. Association for Electronic 

Commerce simply defines e-commerce as an electronic 

business mechanism. Meanwhile Amir Hartman in his book 

Net Ready: The strategy for Success in the e-Conomy 

further defines e-commerce as an electronic business 

mechanism that focuses on individual-based business 

transactions using the internet as a medium for exchanging 

goods or services between two institutions (Business to 

business) and between institutions and direct consumers 

(Business to Consumer) [6]. 

From the definition described by Amir Hartman 

Net Ready: Strategies for Success in the e-Communication 

and refers to the General Provisions of Law No. 11 of 2008 

concerning Electronic Information and Transactions, it is 

known that e-commerce is included in information exchange 

activities aimed at conducting electronic trading activities. 

However, in reality the arrangement in e-commerce 

activities still presents a lot of problems to the community as 

consumers e-commerce. These problems arise because e- 

commerce is a form of technological development that 

changes the flow of trade. From changes in trade flow that 

use conventional transactions to trading activities that are 

online and not infrequently encountered problems that arise 

in it. 

To accommodate the problems that occurred in the 

e- commerce activity in Indonesia the government tried to 

respond by issuing Presidential Regulation Number 74 of 

2017 concerning the Roadmap for Electronic-based National 

Trade Systems (E-commerce Road Map) 2017-2019. In this 

Presidential Regulation mandating the maturation of RPP 

through Electronic System Transactions (TPMSE) as 

disclosed by the Minister of Communication and 

Information in a press release titled "Discussing Three 

Issues, the Government Eliminate RPP TPMSE" 

In Presidential Regulation No. 74 of 2017 

concerning Roadmap of Electronic-Based National Trading 

System (E- Commerce Road Map) In 2017-2019 Article 2 

paragraph (2) it is known that in this policy includes 

programs namely: 1. Funding; 2. Taxation; 3. Consumer 

protection; 4. Education and Human Resources (HR); 5. 

Communication infrastructure; 6. Logistics; 7. Cyber 

security (Cyber Security); 8. Establishment of Implementing 

Management for SPNBE 2017-2019 Road Map. 

In this policy as stated in Perpres No. 74 of 2017 

concerning the SPNBE Road Map in Article 4 paragraph (3) 

that the composition of the steering committee membership 

consists of: The head of the program implementer is the 

Coordinating Minister for Economic Affairs; Deputy Chair, 

namely the Coordinating Minister for Politics, Law and 

Security; and consists of several of them are: Minister of 

Communication and Information, Minister of Finance, 

Minister of Trade, Minister of Industry, and several other 

ministries and institutions related to this Presidential 

Regulation. 

However, until now this policy program has still 

not been fully achieved. The YLKI Daily Chairperson, 

Tulus Abadi stated that the draft Government Regulation 

(RPP) had not yet been passed on the matter of Electronic 

Trade Transactions (TPMSE) causing widespread 

complaints in e- commerce [9] (While the Deputy of 

Coordination of the Creative Economy, Entrepreneurship 

and Competitiveness of Cooperatives and Small and 

Medium Enterprises, Coordinating Ministry for Economic 

Affairs, Mohammad Rudy Salahuddin, was reported by 

Liputan6.com on November 8, 2018 with the headline 

"Rules for Issued E-commerce Will Be November 2018" , 

stated that the Draft Government Regulation (RPP) 

concerning e- commerce or RPP through Electronic System 

Transaction (TPMSE) is targeted to be completed in 

November 2018. 

The unpublished RPP TPMSE can be presumed to 

date because of the various perspectives and various 

interests of government agencies as mandated by 

Presidential Regulation No. 74 of 2017. Therefore, this 

paper will discuss what is the reason for the slow 

implementation of Presidential Regulation No. 74 of 2017 

which calls for the maturity of the RPP TPMSE by looking 

at the dynamics of interests and perspectives between the 

relevant government institutions, namely the Coordinating 

Ministry for Economy, Ministry of Finance, Ministry of 

Trade, Ministry of Communication and Information, and 

Ministry of Industry. This article aims to find a location that 

William N. Dunn calls 'Third type errors' in a policy. 

II. RESEARCH METHODS 

This study uses qualitative methods with a 

literature review approach and in-depth interviews with 

informants who are one of the related policy makers in their 

fields. this study aims to provide analytical descriptive 

knowledge to researchers and practitioners in the fields of 

policy and e-commerce. this research was conducted during 

2018 and was the beginning of the author's thesis research. 

III. PUBLIC POLICY 

Thomas Robert Dye quoted by Young and Quinn 

explains that public policy is “whatever governments choose 

to do or not to do” [3] while Anderson cited by Young and 

Quinn gives more understanding detailed, revealing that 

public policy is: "Purposive course of action” [3] 

From the above explanations, it can be simplified 

that public policy is defined as a product produced by 

institutions, individuals, groups and organizations as policy 

actors in providing an action on a problem or issue that aims 

as a solution to existing problems in order to achieve goals 

or conditions certain. 

In providing an action or solution to a problem, a 

group institution, and or organization, takes several steps to 

produce public policy. Dunn explained that there are five 

stages in the policy system cycle resulting in a decision. The 

stages are as follows; agenda setting, policy formulation, 

policy adoption, policy implementation, and policy 

evaluation [2]. 

 In each stage there are characteristics of each, the 

characteristics of the stages as follows [2]: 

1. Agenda setting (agenda setting): The actors as elected 

officials / elites place a problem on the public agenda. In 

this stage many problems have not been touched and 

delayed for a long time 

2. Policy formulation (policy formulation): The actors 

formulate alternative policies to overcome public 
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problems. Produce alternatives in the form of the need to 

make executive directives, legislative actions, and 

judicial decisions. 

3. Adoption policy (policy adoption): Adopt policies that 

become alternatives through consideration of the 

majority of legislatures, consensus of senior executives, 

and judicial decision results of judiciary. 

4. Policy implementation (policy implementation): 

Decisions that have been made are carried out by 

related units in mobilizing human resources or 

financial resources. 

5. Policy assessment (policy evaluation): The supervisory 

and examining units in the government provide an 

assessment of the policy system bodies (executive, 

legislative and judiciary) fulfilling the requirements 

stated in the constitution in making a policy and 

achieving goals. 

 

In a policy system which includes policy-making 

processes that are inseparable from the influential actors in 

them, these actors are referred to as policy stakeholders. The 

stakeholders are individuals, groups or institutions that have 

an interest and interest in a problem. The interests of the 

stakeholders often lead to a separate dynamic in a policy. 

 

A. Bureaucratic Politics 

To see the dynamics of the interests of the policy 

stakeholders there is a concept that can explain it. To see the 

dynamics that occur in the Presidential Regulation No. 74 of 

2017 which is a policy originating from the executive 

domain, then the right view to see the dynamics of the 

interests of the 6565 stakeholders is with the Bureaucratic 

political apporoach. 

Grindle and Thomas (1990) explain that there are 

two perspectives for studying a policy process, namely, 

society- centered approach and state-centered approach. The 

perspective of society-centered approach tends to examine 

policy through the interaction of power and competition 

between individuals, groups, or classes within the structure 

of society outside the institution. This perspective 

emphasizes relationships in coalitions and alliances in 

forcing their interests to influence policy-making actors. 

Whereas, state- centered approach focuses on perceptions 

and interactions of policy elites that are free from group 

interests, therefore state- centered approaches tend to study 

policies towards policy elites which are explained that the 

policy elite is not dependent on the interests of group 

sharing, having the freedom to maneuver and capacity to 

influence policy inflows and determine when a policy will 

be raised, policy elites have the power to shape policies and 

be accepted politically and bureaucratically [7]. 

In state-centered approach, Grindle and Thomas 

provide three different spaces for reviewing policies seen 

through approaches to policy elites, namely, rational actors 

models, Bureaucratic politic approach, and state-interest 

approach. As a result of that understanding, in this study we 

will use the approach described by Thomas R. Dye as a 

structural approach and use the approach described by 

Grindle and Thomas as state-centered approach which is 

more specifically referred to as Bureaucratic political 

approach to see the dynamics of relationships that occur 

within a policy system which includes actors in the policy 

elite at the level of the government (executive). 

 

B. Third Type Error 

William N. Dunn explained that the crucial issue of 

problem formulation is how substantive and formal 

problems are actually related to actual conditions. If most of 

the problem / issue conditions appear to contain the entire 

system of problems, then the obligation for policy actors as 

policy analysts to formulate substantive and even formal 

problems that can reflect that complexity [2]. From this, it 

can be seen that in the phase of formulating the problem 

there is a necessity for policy actors to be able to find 

problems that really become the focus of an issue. 

When looking at the stages of formulating a 

problem there are errors in applying these stages. First, in 

the problem finding stage (problem search) which fails, 

there will be a situation where policy actors as policy 

analysts fail in searching for problems and stop looking 

early, risking setting the wrong limits of metaproblem, 

namely a problem above - complicated problem. Second, in 

the definition of problem the policy officers as analysts 

choose to adopt the wrong view to conceptualize the 

problem condition when they have to choose the right one. 

Third, in the problem specification (problem specification) 

there was an error in choosing policy model representation 

from the substantive problem [2]. 

In each case, policy actors can make the third type 

of error (errors of the third type). The 'third type' error is 

explained by Kimball as quoted by Mittroff and Betz (1972) 

as "mistakes made by giving answers to wrong problems". 

Whereas Howard Raiffa (1968) as quoted by Dunn (1998) 

explains that the 'third type' error is: 

"One of the most popular paradigms in ... Mathematics 

applies a case where a researcher must accept or reject what 

is known as the null hypothesis. In the initial lesson the 

student statistics learned that he had to constantly balance 

between making the first type of error, that is rejecting the 

correct null hypothesis and the second type of error which is 

accepting the wrong null hypothesis .... while practitioners 

also make mistakes of the third type, namely solving 

problems wrong " [2]. 

From the above explanation it can be simplified 

that a "third type" error occurs because of the formulation of 

the wrong problem and results in the application of a policy 

to something that is substantially wrong. When reflecting on 

the previous explanation of the problem formulation which 

includes searching for Problem Search, defining the 

Problem (Problem Definition), problem specifications 

(Problem Specification), and problem recognition (Problem 

Sensing) referred to as a 'third type' error caused by 

negligence committed by policy actors. In this case, the 

policy actor is at the level of state-centered, which is 

Bureaucratic. Then in this study we will look at various 

perspectives from across Ministries in Indonesia that are 

specific to the Coordinating Ministry of Economy, Ministry 

of Finance, Ministry of Communication and Information, 

Ministry of Trade, and Ministry of Industry in seeing the 

issue of E-Commerce in Indonesia in accordance with the 

direction of Presidential Regulation No. 74 in 2017. 
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IV. DISCUSSION 

Currently the development of shopping online 

trend has increased rapidly and has an effect on the 

movement of the country's economy. Can be seen from the 

data presented by Katadata.co.id dated March 27, 2018 with 

headline "How Many Indonesian Digital Buyers", revealed 

that Indonesian digital buyers are estimated to reach 31.6 

million buyers in 2018, with penetration of around 11.8 % 

of the total population. This number is projected to increase 

to 43.9 million buyers in 2022 with a penetration of 15.7% 

of the total population of Indonesia. 

CHART 1. PROJECTION OF INDONESIAN DIGITAL BUYER AND 

PENETRATION 

 

 

 

 

 

 

 

 

 
 

Source : Projections of Indonesian Digital Buyer and Penetration 2016-
2022 (Katadata.co.id) 

 

From these data it can be seen that the digital 

transaction e-commerce is experiencing a period of 

penetration and the introduction of something new that is 

quite high. Seeing this, it is very clear that the society of in 

Indonesia is experiencing a transition from something 

conventional to online. In this transition period the problems 

raised previously are not uncommon, such as issues of 

security, trust, and HR education. 

Amid the transition period e-commerce has an 

impact on the community as consumers who feel helpless 

against the existing e-commerce system. This is as 

explained by the Indonesian Consumers Foundation (YLKI) 

that during 2017 there were 642 general complaints from 

January to November 2017, YLKI received 101 complaints 

online shopping or 16%. This has doubled compared to 

2016. In 2016, the number of online complaints was only 

8%. Based on YLKI data in 2017, consumers often 

complain about the slow response of complaints (29%), 

receipt of goods (24%), adverse system (14%), no refund 

(11%), suspected fraud (7%), items that purchased 

inappropriately (6%), suspected cyber crime (5%). There are 

also complaints about services (1%), prices (1%), 

information (1%), and late receipt of 

goods (1%) [11]. 

From the problems described above and refer to the 

contents of Law No. 7 of 2014 concerning trade and Law 

No. 11 of 2008 concerning ITE, it appears that it still has 

gaps or vacancies in providing appropriate legal regulations 

or umbrella regarding e-commerce activities. Therefore, the 

government responded by issuing Presidential Regulation 

No. 74 of 2017 concerning the 2017-2019 E-Commerce 

Road Map to be able to provide a forum for the vacant 

regulations that exist in the trade law and ITE. This 

regulation mandates to complete the special rules of 

transaction through an electronic system, namely RPP 

TPMSE (Draft Government Regulation on Trade 

Transactions through Electronic Systems). 

However, in the course of the TPMSE RPP which 

was the mandate of Presidential Regulation No. 7 of 2017 

has not been published, this can be seen from the 

explanation of the Deputy for Coordination of Creative 

Economy, Entrepreneurship and Competitiveness of 

Cooperatives and Small and Medium Enterprises, 

Coordinating Ministry for Economic Affairs, Mohammad 

Rudy Salahuddin reported by Liputan6.com on November 8, 

2018 with headline "Rule of 

  

Issue of Emerging Talent November 2018", states that Draft 

Government Regulation (RPP) concerning e-commerce or 

RPP of Trade Transactions Through Electronic Systems 

(TPMSE) is targeted for completion in November 2018. 

The delay in completing the mandate of 

Presidential Regulation No. 74 of 2017 for cross-sectoral 

ministry institutions completing the TPMSE RPP is 

presumed not only to originate from the limitation of the e-

commerce segment itself but also from within the cross-

sectoral government which has their own views and interests 

e-commerce in Indonesia, this is what later made the 

TPMSE RPP not present and the slow implementation of 

Presidential Regulation No. 74 in 2017. 

The focus of RPP TPMSE is in line with the 

mandate stated in the opening of Presidential Regulation 

No. 74 of 2017 concerning SPNBE 2017-2019 Road Map in 

points A and B considering that; (A) that an electronic 

economy has high economic potential for Indonesia and is 

one of the backbone of the national economy; (B) that in 

order to optimize the utilization of electronic-based 

economic potential, the government needs to encourage the 

acceleration and development of an electronic-based 

national trading system ( e-commerce ), startup business 

(Startup ), business development, and logistics acceleration 

Integrated Electronic-based National Trading System (Road 

Map E- Commerce). Implementation of the mandate of 

Presidential Regulation No. 74 of 2017 concerning SPNBE 

2017-2019 Road Map which aims to complete the PMSE 

RPP is fairly slow in its achievements. 

The parameter of the slow implementation of this 

policy can be seen from the presentation of the Coordinating 

Ministry for Economic Affairs, Mohammad Rudy 

Salahuddin, stating the Draft Government Regulation (RPP) 

on e-commerce or RPP on Trade Transactions Through 

Electronic Systems (TPMSE), which is targeted for 

completion in November 2018 Until September 20, 2018 

outof 62 outputs of Presidential Regulation 74 of 2017, only 

13 fields have been completed, 28 are still under discussion, 

17 are still ongoing, and 4 have not been discussed [12]. 

Factors that caused the slow implementation of this 

policy other than the problems arising from the community 

as consumers as mentioned above, also allegedly due to the 

interests of each government sector that is a member of the 

program committee as stated in the Presidential Regulation 

No. 74 of 2017 Article 4 paragraph (3). It can be seen that in 

each of the government institutions that are members of the 

policy have interests in their respective sectors. 

These forms of sectoral interests can be clearly seen from 

the existence of government institutions that take their own 

steps in addressing the interests of their sectors related to the 
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phenomenon of e-commerce. This can be seen from the 

attitude of the Ministry of Finance which issued the Minister 

of Finance Regulation No. 210 of 2018 concerning Tax 

Treatment of Trade Transactions through Electronic 

Systems (E-Commerce). 

The Regulation of the Minister of Finance No. 210 

of 2018 concerning Tax Treatment of Trade Transactions 

Through Electronic Systems (E-Commerce) is one form of 

implementation of the Presidential Regulation No. 74 of 

2017 concerning SPNEBE 2017-2019 Road Map (E-

commerce 

  

Road Map) [9]. Nevertheless, this PMK received mixed 

responses from the actors of e-commerce as well as from 

other ministerial sectors. 

On one side of the problem that became the focus 

of the community that began to enter the e-commerce 

system requires a regulation specifically for e-commerce 

activities so that it can safeguard its rights to transact online. 

However, on the other hand cross-sectoral government has 

other interests as seen from the issuance of PMK-210 

concerning taxation of e-commerce having a national 

interest in optimizing state revenues from sectors that have 

great potential (This can be seen from the graph presented 

by Katadata. com above about "Buyers and Projection of 

Indonesian Digital Buyer Penetration 2016-2022"). 

This clearly makes a contradiction in the 

continuation of e-commerce in Indonesia which is in a 

period of penetration or introduction to developments that 

can facilitate and open up market opportunities and MSMEs 

in Indonesia to be able to offer goods of national interest not 

only regional but it collides with the taxation system that is 

considered to hinder the process. 

Penetration periods that provide new opportunities 

for MSMEs in Indonesia are part of the Ministry of 

Industry's target. This can be seen through a statement from 

the Minister of Industry which was launched through the 

Kemperin.go.id press release on October 8, 2018 with the 

title "Minister of Industry Wants E-commerce Taxes Are 

Regulated Simply ". In this press release Airlangga Hartatrto 

as Ministry of Industry stated that tax for electronic 

commerce transactions (e-commerce) was arranged more 

simply. Thus, later the tax policy on this sector does not 

burden electronic commerce players. He stated "There has 

been discussion. Actually, what we expect is that the fiscal 

system is not equated with non-e- commerce"According to 

him, the industry incorporated in electronic commerce is 

still relatively 'low', so its development needs to be 

supported [10]. 

The Ministry of Industry also explained that E- 

Commerce is still difficult to apply to MSMEs. The 

Ministry of Industry stated that electronic transactions in the 

network e-commerce could not yet be applied to micro, 

small and medium enterprises (MSMEs) because there was 

no clear legal protection in its implementation. Director 

General of Small and Medium Industries of the Ministry of 

Industry Euis Saedah said that currently strict regulations 

are needed so that businesses have strong protection. "E-

commerce is quite helpful, but it cannot be applied to 

MSMEs because the protection is not yet clear. Need to be 

aware of people who cheat through this transaction ". The 

problem was then added with the issuance of the Ministry of 

Finance's regulations related to taxation in e-commerce 

which made ambiguity for MSME actors to use e-

commerce. 

From the explanations described above regarding 

the polemics that exist in the community as perpetrators e- 

commerce and also the government as a state institution that 

has sectoral interests related to the development of e- 

commerce it can be seen that there are two main problems. 

The first issue arises from the public pressure related to the 

sustainability of the e-commerce activity which includes 

consumers who complain about the absence of a legal 

umbrella specifically regulating activities e-commerce so 

that the community as the actors of e-commerce is 

powerless to respond to problems that occur because of 

deficiencies in e- commerce system activities in Indonesia. 

The second issue is the problem that arises from 

the realm of government institutions that see the 

development of e-commerce as one of the sectors that have 

great potential for the state that can encourage business 

actors and local products, empower local products, increase 

the capacity of local business actors as disclosed by the 

Ministry of Trade and the Definition of Industry. Then on 

the other hand there are financially related views of 

countries that see the development of e-commerce can 

absorb income for state finances as seen from the issuance 

of PMK-210 regarding tax regulation for activities of e-

commerce. 

There are differences in views between government 

agencies and the public as actors and consumers e-

commerce in view of the problems at e-commerce which 

have an impact on the resolution of government policies 

related to e- commerce in Indonesia. This is also due to the 

existence of differences of opinion and interests and the 

achievement of cross-sectoral ministries in this matter. This 

can be seen through this tabulated table: 

TABLE. 1 TABLE OF INTEREST AND ACHIVEMENT 
GOVERNMENT INSTITUTIONS 

Stakeholders Interest Achievement 

Coordinating 

Minister for 

Economic Affairs 
 

Creating a 

comprehensive legal 

framework or 
regulation that 

accommodates the 
classification of 

electronic-based trade 

business actors, 

electronic 

certification, 

accreditation 
processes, payment 

mechanism policies, 

consumer protection 

There is no equal rate of 

Presidential Regulation 74 

in 2017. Some forms of 
output and and some form 

outcomes that cannot be 
directly executed. This 

regulation is temporary in 

nature, short term. It is to 

do list which does not have 

a macro strategy so that the 

initial position, stages, and 
final destination are seen. 

Minister of 
Communication 

and Information 

 

Improve national 
communication 

infrastructure 

(internet speed, 
network and cyber 

security) 

Consumer infrastructure 
and protection in online 

transactions has been 

regulated through Law No. 
11 of 2008 concerning 

Information and Electronic 

Transactions and 
Government Regulation 

No.82 of 2012 concerning 

the Implementation of 
Electronic Transaction 

System and is still awaiting 

the maturity of the TPMSE 
RPP based on reference to 

Presidential Regulation No. 
74 in 2017. 
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Minister of 
Finance 

 

Creating rules related 
to taxation procedures 

and procedures, 

which are intended to 
provide ease of 

administration and 

encourage tax 
compliance of e-

commerce actors to 

create equal treatment 
with conventional 

business actors 

The issuance of PMK-210 
is solely related to taxation 

procedures and procedures, 

which are intended to 
provide ease of 

administration and 

encourage tax compliance 
of the perpetrators of the e-

commerce to create equal 

treatment with 
conventional business 

actors. The issuance of 

PMK-210 is also one form 
of implementation of 

Presidential Regulation No. 

74 in 2017. 
 

 

 

Minister of Trade 

 

The rules regarding 

PMSE are expected to 

provide business 

opportunities for all 
parties, equal level 

playing field, 
Certainty and Legal 

Protection, and 

prioritization and 
protection of national 

and MSME interests  

There has been no specific 

arrangement to regulate 

trade through electronic 

systems (e-commerce), so 
the regulations relating to 

this matter are still based 
on Law No. 7 of 2014 on 

Trade inconsequential. 

Industry Minister There is a special rule 

e-commerce in order 
to simplify and give 

security to MSME 

players who are 
encouraged to go 

online and tax-related 

rules that don’t 
burden who use the 

services 

The system of e-commerce 

has not been able to be 
applied to MSMEs because 

the protection is unclear 

coupled with the existence 
of tax rules that still need a 

review to maximize MSME 

activities in e-commerce 

(Source: Literature study on Ministry Press Release and Personal Interview 
with Prof. Ahmad M. Ramli Director General of Information and 

Communication Technology, June 1, 2019) 

 

From the above table if it reflects the explanation by 

William N. Dunn before, it appears that the relevant 

Ministries as appointed officials which is also stakeholders 

from RPP TPMSE and the implementation of Presidential 

Regulation No. 74 of 2017 concerning 2017 E-Commerce 

Road Map 2017-2019, they have their own perspectives in 

addressing or responding to the problems arising from the 

development of e-commerce in Indonesia. 

The different points of view and interests as 

described in the table above show that in the implementation 

of Presidential Regulation No. 74 of 2017 mandating the 

completion of the TPMSE RPP and involving cross- 

ministerial sectors as policy-making actors, they have 

different perspectives and targets from each other. These 

differences when reflected by William N. Dunn's 

explanation of 'third type error' are very possible to occur at 

the level across the relevant ministries as described above. 

Because of that, these institutions seem to overlap with other 

sectors. This is because there is a discrepancy between 

government institutions in the process of determining the 

core issues of the policy. 

 

V. CONCLUSION 

Digital transactions e-commerce are experiencing a 

period of penetration and the introduction of something new 

that is quite high. Seeing this, it is very clear that the society 

in Indonesia is experiencing a transition from something 

conventional to online. In this transition period the problems 

raised previously are not uncommon, such as issues of 

security, trust, and HR education. 

These problems, as expressed by William N. Dunn, 

are the core issues that should underlie a public policy, in 

this case the related policy of e-commerce in Indonesia. The 

Government of Indonesia already has a set of policies that 

are directed at accommodating the permits for the e-

commerce through Law No. 7 of 2014 concerning trade and 

Law No. 11 of 2008 concerning ITE. The two policies are 

intended to provide solutions related to e-commerce issues. 

However, in reality the two laws are still lacking and are 

then completed and directed through Presidential Regulation 

No. 74 of 2017 which also mandates to complete the 

TPMSE RPP. 

The completion of the TPMSE RPP so far, if based 

on this research, is known because of the different 

perspectives between the cross-sectoral ministries that are 

policy makers. This difference in point of view leads to the 

absence of what is referred to as Political Result among 

policy actors who are Appointed Officials, then this kind of 

condition has caused what is called William N. Dunn as 

'third type error' when policy actors formulate a policy 

problem. 
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Abstract—Self-adjustment is one of the required abilities in 

every individual, especially adolescents. One of the factors that 

can influence self-adjustment is emotional intelligence. This 

study aims to investigate the role of emotional intelligence 

training on self-adjustment on female muslim students. This 

study used the quantitative true experiment method with pre 

test-post test control group design. Participants were 24 female 

students who were divided into two groups, namely the 

experimental group and the control group. Data were collected 

using Self-Adjustment Scale. 

Method of analysis used was non-parametric technique 

(Friedman Test and Mann Whitney-U Test). Friedman Test 

showed a significant improvement of self-adjustment score in 

experimental group. On the other hand, there was no 

significant change of self-adjustment score in control group. 

Further analysis by Mann Whitney-U Test found that the pre 

test-post test score difference was significant between 

experiment and control group. Based on these results, it can be 

concluded that emotional intelligence training is effective to 

increase self-adjustment on female muslim students. 

 

Key words -- self-adjustment, emotional intelligent training, 

female muslim students 

I. INTRODUCTION  

As social beings, individuals are required to have 

self-adjustment skill to help maintaining harmony with the 

environment (Semiun, 2006). Therefore, self-adjustment 

becomes a natural and dynamic process, aims to change 

individual behavior in order to adapt to the environment 

(Fatimah, 2010). The process of self-adjustment becomes 

necessary, especially for female adolescent muslim student.  

Hurlock (2011) states that one of the most difficult 

tasks of the development of adolescence is related to social 

adjustment. Most teenagers experience instability over time 

as a consequence of their adjustment to new behaviors and 

new social expectations. This can trigger various problems. 

In general, adjustment problems often occur in 

adolescents because they experience a period of searching 

for self-identity. According to Djali (Rahma, Ilyas & 

Nurfarhanah, 2014), in their developmental period, 

adolescents experience more self-adjustment problems 

compared to their previous period. In childhood, they tend 

to be calm and happy. Whereas, during their developmental 

period, adolescents experience inner tension resulting from 

the release of supervisions and restraints from others 

(especially adults) towards freedom. During this adaptation 

process, adolescents often experience anxiety, 

disappointment, hatred, and despair. 

Adjustment in adolescence is a fairly important 

process because at that time there were social changes, 

roles, and behaviors (Hurlock, 2011). If teenagers are not 

able to adjust well, it can cause several problems. The 

adjustment problem in adolescents according to Hurlock and 

Schneider (Daradjat, 1999) in general is the existence of 

frustration or pressure of feeling, conflict or inner conflict, 

and anxiety. Problems related to frustration in adolescents, 

e.g., suicides, while problems related to conflict, e.g., ktlitih 

(aggression without ulterior motives) and tawuran (the clash 

between two or more student groups). As for the problems 

associated with anxiety, e.g., cases of anxiety disorders. 

According to data, problems related to self-

adjustment often occur in adolescents. In Indonesia, there 

are many cases of tawuran in adolescents. One of them is 

tawuran among students in Bogor. During July 2018, for 

two weeks, there were two students killed by the tawuran 

(Sindonews.com). In addition to tawuran, a small case 

occurred in Yogyakarta and killed a junior high school 

student. The police revealed that the culprit was two 

teenagers aged 13 to 14 who were still in junior high school 

(Kompas.com). Generally, the major perpetrators of the 

klitih cases in Yogyakarta were mostly teenagers (students).  

This phenomenon also occurs in Pesantren’s (i.e., 

Islamic boarding school) students called santri/santriwati. 

Pesantren is one of the Islamic-based educational 

institutions, mostly requires students to stay at the dorm 

during their education. There are various problems related to 

self-adjustment arise in santri/ santriwati. Sa'idah and 

Laksmiwati (2017) revealed that there were students who 

had difficulty adjusting to their new friends and 

environment. Santri who experience these problems were 

feeling unsure that they can adjust and socialise well. 

1st Annual Internatioal Conference on Social Sciences and Humanities (AICOSH 2019)
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A preliminary study by the researchers, interviewing 

20 santri/ santriwati, revealed self-adjustment problem in 

Pesantren “X”. The preliminary study concluded that 

eighteen of them had conflict and seniority problems, 

difficulty in time management, difficulty in holding back 

emotions as well as difficulties in studying. While the rest 

interviewees did not experience self-adjustment problems 

because they have been studying in pesantren since 

elementary school. 

Conflicts among friends and seniority indicate the 

incapability to perform social adjustment. Schneider (2008) 

revealed that good social adjustment is characterized by the 

existence of healthy social relations. While time 

management problem indicates the inability to adjust 

physically. Individuals who have inadequate sleeping time, 

lack of physical activities, as well as lack of regularity in 

physical habits, show difficulties in physical adjustment 

which is important to physical health in general (Schneiders, 

2008). 

Other factors indicating the lack of social adjustment 

is emotional instability. Individuals who have adequacy 

(determination), maturity and good emotional control tend 

to have good emotional adjustment. They will be mature 

enough to solve their problems, respect others, become 

altruists (happy to help others), forgive easily, as well as 

sympathize and empathize with others. This is consistent 

with Schneider (2008) which states that emotional 

adjustment contains three important things, namely the 

adequacy (accuracy) of emotions, emotional maturity, and 

emotional control. 

Problems related to studying are also the obstacles to 

social adjustment. Individuals who adjust well to the school 

environment tend to understand the lesson, obey the rules, 

and do school work (Schneiders, 2008). 

Adolescents who have experienced adjustment will 

experience the impact of positive and adjustments. 

According to Sunarto and Hartono (2013) the impact of 

positive self-adjustment are; 1) they do not show any 

emotional tension, 2) they do not show defense mechanism, 

3) lack of personal frustration, 4) have rational 

considerations and self-direction, 5) are able to learn, 6) 

appreciate experiences, 7) behave realistically and 

objectively. Nonetheless, the impacts of negative self-

adjustment are self-defense reaction, aggressive reaction, 

and escape reactions.  

Ahyani and Kumalsari (2012) argued that 

adolescents who are not able to adjust will tend to be 

inferior, indifferent, self-alienating, and less confident. This 

statement outlines the importance of self-adjustment 

management so that the santriwati can perform their duties 

properly. 

According to Schneider (2008), there are five factors 

that influence the process of self-adjustment, namely 

physical condition, development and maturity, 

psychological state, environmental conditions, and 

religiosity as well as culture. Broadly speaking, the factors 

that influence self-adjustment are internal factors and 

external factors. Internal factors are derived from the 

individual self which includes physical and psychological 

conditions, needs, intellectual maturity, emotional maturity, 

mental as well as motivation. While external factors are 

those that come from the environment such as house 

environment, family, school, and society. 

Santriwati who lives in pesantren often experiences 

adjustment problems. Saidah and Laksmiwati (2017), found 

that students or santri who always rely on their parents and 

are not used to being far from their parents will find 

difficulty to adjust to the pesantren environment. That is 

because they find difficulty in socializing with new friends. 

They also feel uncertainty and despair to adjust and 

socialize. Based on these studies and the results of 

preliminary study, various self-adjustment problems 

occurred in santri/ wati, require the ability to manage and 

control the emergent of negative feelings. If individuals are 

able to control it well, they will able to manage and 

minimize those problems.  

The ability to control and manage emotions depicts 

emotional maturity. Psychologically speaking, the ability to 

control and manage emotions is related to emotional 

intelligence. Elias (2003) revealed that emotional 

intelligence in adolescents helps them adjusting to their 

environment. The result from earlier studies also indicates 

that self-adjustment has an association with emotional 

intelligence (Himmah & Desiningrum, 2017; Darsitawati & 

Budisetyani, 2015; Main, 2017). 

Goleman (2009) defined emotional intelligence as 

the ability to motivate oneself, face pressures, control 

desires, regulate moods, as well as maintain the burden of 

stress to maintain ones’ thinking ability and empathy. 

People who are emotionally intelligent, according to 

Schutte (1998), are able to adjust well, have warm 

personality, sincere, persistent, and optimist. This is 

believed to include social and cognitive as functions related 

to emotional expression (Schutte, 1998). Meanwhile, 

Fernandez & Berrocal (2008) concluded that adolescents 

who are able to manage emotions will have better coping 

ability within their daily life, and are better in facilitating 

self-adjustment that they can overcome any uncomfortable 

experiences.  

Based on the narration above, the researchers are 

interested in the role of emotional intelligence training as an 

intervention technique used to improve self-adjustment for 

students in Pesantren "X" in Yogyakarta. The emotional 

intelligence training is carefully designed according to the 

theory of emotional intelligence by Goleman (2009). The 

training material was also constructed based on the five 

aspects of emotional intelligence proposed by Goleman 

(2009), namely self-awareness/ emotional recognition, self-

regulation/ self-management of emotions, motivation, 

empathy, and social skills. If the previous emotional 

intelligence training conducted by Fadzlul (2009) took two 

days with a total duration of 10 hours, this training will also 

takes three days with a total duration of 10 hours. 

II. RESEARCH METHOD 

A. Subject Identification 

The participants of this study were 24 female students of 

Pesantren “X”. Their age range was from 12 to 15 years old. 

Generally, the participants must have low self-adjustment 

score measured by the self-adjustment scale. 
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B. Research Instrument 

This study administered Self-Adjustment Scale modified 

from Devi (2015). The Scale uses aspects of self-adjustment 

by Schneider (2008) namely, personal adjustment and social 

adjustment. 

C. Research Methods 

This study uses an experimental quantitative approach, 

i.e., true experimental design (pure experimental design). 

The type of pure experimental design used in this study is 

the pretest-posttest control group design, in which an 

experimental design with the mechanism for measuring 

variable scores before and after administration of treatment 

in both experimental and control groups (Latipun, 2015). 

D. Analysis Techniques 

The data collected were analysed nonparametrically 

using Friedman Test and Mann Whitney U Test through 

SPSS 16 for windows. 

III. RESULT AND DISCUSSION 

A. Result 

The results of this study addressed the differences in 

adjustment between students who attended emotional 

intelligence training with students who did not attend the 

training. According to Friedman Test statistical technique, 

there are significant different in self-adjustment score before 

and after emotional intelligence training (Chi-Square= 

18.67, p<.001). Further analysis also showed that the effect 

was persistent even after two weeks of follow-up. 

 

 
Picture 1. The self-adjustment score based on groups (experiment vs. 

control) and time of measurement (pre, post, vs. follow-up) 

 

The pre-test value for all subjects was initially within 

the medium and low category. However, after being given 

the treatment, there was significant change of self-

adjustment scores in experimental group. Four subjects 

(33%) were in the high category and eight subjects (67%) 

were in the moderate category. On the measurements at 

follow-up, two weeks after the training, eight subjects (67%) 

were in the high category and four subjects (33%) were still 

in the moderate category. 

Furthermore, Mann Whitney-U Test showed 

significant differences in self-adjustment score between 

experimental and control group on the gain score 

measurement between pre-test and post-test group 

(U=33.500, p < .05), post-test and follow up (U = 32.000, p 

< .05), as well as pre-test and follow-up (U = 20.500, p < 

.005). 

B. Discussion 

This study suggests that emotional intelligence 

training can be an effective treatment to improve self-

adjustment skill in muslim female student. According to 

Elias (2003), emotional intelligence possessed by 

adolescents leads to every behaviour, both for themselves 

and for the environment (social). In this case, emotional 

intelligence becomes a means to get adjusted to the 

environment. This is relevant because emotional intelligence 

can be developed and learned through a training process 

(Eniola in Fadzlul, 2009). 

Aspects of emotional intelligence training according 

to Goleman (2009) can significantly influence aspects of 

self-adjustment according to Schneider (2008). The aspect 

of self-awareness can direct individuals to recognize the 

emersion of their feelings and express those feelings through 

words. Self-mastery aspects are useful for managing 

individual emotions. The self-motivating aspects are useful 

for managing individual emotions as a tool to achieve goals. 

The empathy aspect is useful for recognizing other people's 

emotions and understanding other people's feelings. The 

aspects of social skills are useful for building relationships 

with others. 

Based on the explanation above, the increased self-

adjustment enables the participants to control their emotions 

well, have strong self-defence, manage time, face every 

problem in school lessons, as well as socialize well. These 

features are consistent with Rumini and Sundari (2000)’s 

findings about the impacts of well-managed self-adjustment, 

namely no sign of emotional tension, psychological 

mechanism, personal frustration, as well as the presence of 

rational considerations, self-direction, ability to learn, 

appreciation towards experience, realistic mind, and 

objective attitude. 

Schutte (1998) proposed that emotionally intelligent 

people are able to adjust well, having warm personality, 

sincere, persistent, and optimist. It is believed to include 

social and cognitive functions as related to emotional 

expression (Schutte, 1998). Fernandez & Berrocal (2008) 

reinforces that adolescents who are able to manage emotions 

will have better coping ability within their daily lives, 

facilitate better self-adjustment so that they can overcome 

any negative feeling resulting from unpleasant experiences. 

According to the evaluation result (i.e., direct and 

indirect evaluations), there are some suggestions and 

impressions. Subjects considered that follow-up training 

was needed because they felt happy and fortunate to be able 

to take part in the training. After the training, the subjects 

were become more aware to manage emotions to live a 

better life. In addition, the subjects also expressed that they 

are more prepared to face problems, more enthusiastic and 

happier to live at Pesantren, more motivated to study as well 

as more prepared for their future endeavours. 

The success of this research is supported by several 

factors. Besides the factors explained above, in terms of 

training modules, it can be well understood and 

implemented by trainers without significant constraints. The 

module itself it has gone through validation tests through 

professional judgment and verification. On the other hand, 

the trainer was able to build rapport and communicate well 

with the participants. The participants were also actively 
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participated, flexible, enthusiast, and cooperative. It is 

believed that those attitudes also support the result of this 

study. In addition, Pesantren "X" also have significant role 

in facilitating the training, so that it could be carried out and 

run smoothly. In terms of implementation, the existence of 

an action plan also helps participants to have future plans to 

continue what has been done in the training. 

The researchers also realize that there were many 

shortcomings and limitations while carrying out this 

research. In terms of time, the training was delayed beyond 

the agreed schedule. This was because many participants 

were unable to attend the training, due to personal reasons. 

However, these obstacles can be overcome by replacing the 

training days. Furthermore, there are extraneous variables 

such as indoor noise, hot room temperature, and execution 

time during the break time after school activities. All these 

obstacles limited researcher’s control over the activities and 

over the environment experienced by the trainees. 

IV. CONCLUSION 

The results suggested that emotional intelligence 

training significantly improve self-adjustment score in 

participants. There are also significant differences in score 

of adjustment between students who attended and students 

who did not attend emotional intelligence training. 

 

Suggestion 

The suggestions that can be given based on the 

results of the research are as follows: 

1)  For Research Subjects: It is hoped that in order to 

understand the material given, they should practice the 

knowledge into their daily life. 

2) For Further Research: Increase the number of 

research subjects so that the results can be generalized. 

Researchers are also advised to take a conducive training 

schedule for research subjects so that subjects can attend the 

training schedule properly. 

3) For Institutions: Pesantren "X" are advised to use an 

organized training program to solve the problems 

experienced by students. Based on training evaluation, the 

subjects were more enthusiast with this kind of program. 
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Abstract— Internet usage is very popular in Indonesia 

which reaches 52% of the total population, but the majority of 

the people use the internet to chat and access social media sites, 

not access data either downloading or uploading important 

information on the internet. Social media has two roles, as 

content producers and at the same time as users. but in fact 

almost all social media timelines are flooded with information 

containing hate speech and hoaxes. This study tries to explore 

the phenomenon of hoaxes and hate speech getting a big 

moment when social media became very common and 

developed in the internet age. The massive hoaxes circulating 

outwit many people to trust and participate in spreading it 

even though they have high education such as lecturers. For 

this reason the aim of this study is to analyze the reception of 

netizens among lecturers in two big cities in Indonesia namely 

Medan and Bandung city regarding of hoaxes and hate speech 

on social media using netnography method which requires 

researchers to retrieve data as a whole through online search 

and offline search. The results showed that lecturers in Medan 

City and Bandung City were still trapped in the activities of 

producing and reproducing hoax and hate speech content 

through their social media accounts. Although there are also 

Medan and Bandung lecturers who only post motivations, 

religious lectures selfie photo and photos of their daily 

activities. Their reception of news of hoaxes and hate speech or 

discourses spread by social media is in a dominant position, 

negotiated and oppositional readers. 

Keywords— Reception, Social Media, Lecturer, Hoax, Hate 

speech 

I. INTRODUCTION 

The use of social media is very popular and is 

becoming a new trend in society. This phenomenon is 

clearly evidence of the development of global villages in the 

world, especially in Indonesia. The advantages of this social 

media are its multi-platform design, which can be accessed 

and connected on various digital devices. Internet users or 

often called netizens in Indonesia currently number 132.7 

million or 52% of the total population. Of these, 129.2 

million have active social media accounts and the average 

netizen spends around 3 hours per day consuming the 

internet [1]. From the data of the netizens, unfortunately, 

most of them only use the internet function to chat and 

access social media sites, not to access data, either 

downloading or uploading important information on the 

internet. Social media has two roles, as content producers 

(makers) and at the same time as users (users), here 

everyone can become a publisher. Whether or not the 

information received is ultimately very dependent on the 

critical attitude of the user. As at the time of the first round 

of the DKI Jakarta Pilkada in 2017, the magnetism attracted 

the attention of all people, both residents of DKI and those 

living outside of DKI. Almost all social media timelines are 

flooded with information, no matter whether it's true news 

or contain incitement or hoaxes. This is used by various 

parties to get attention and lead opinions. 

The phenomenon of hoaxes and hate speech is 

increasingly intense when social media is becoming very 

common and growing in the internet age. So massive hoaxes 

are circulating that often many people are fooled into 

believing them, even contributing to the spread of hoaxes. In 

fact, religious values are also bent to support hoaxes and not 

a few who consider hoaxes to be normal and lawful because 

they are considered to have a lesson. The rise of hoaxes and 

hate speech was also proven by research conducted by the 

Ministry of Education and Culture together with the 

Ministry of Communication and Information Technology in 

2015. The results of these studies prove that one of the 

people who are victims of false news in social media is 

precisely those who have intellectual high with professors 

and doctoral degrees in other words people who work as 

lecturers [12]. If this is allowed, then educational institutions 

can become poisoned and become a nest of hate spreaders. 

Because when the other nations are stuck in facing social 

problems, educational institutions are the spearhead that 

faces it. 
Based on the results of a survey of the Indonesian 

Internet Service Providers Association (APJII) in 2017 
Indonesian internet users reached 143.26 million. This figure 
cannot be underestimated, considering that this number is 
54.6 percent of Indonesia's total population reaching 262 
million. While the majority of internet users are in Java, the 
number of users is 86,339,350 users or around 65% of total 
users in Indonesia. Internet users are generally dominated by 
male sex, which is 52.5% and women are 47.5% of the total 
internet users in Indonesia. 

The data presented by the Ministry of Communication 
and Information there are as many as 800 thousand sites in 
Indonesia which are indicated as spreaders of false news 
(hoaxes) and hate speeches. [9]. The spread of hoaxes and 
hate speech has been very alarming because it has begun to 
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enter educational institutions. Indonesia has thousands of 
educational institutions and according to the survey results 
prove that the distribution of respondents survey the internet 
user behavior in Indonesia is the largest on the island of Java 
in Bandung (West Java), while in Sumatra Island is in 
Medan (North Sumatra). In Bandung least there are 22 state 
and private universities, while in the city of Medan at least 
there are 25 state and private universities [13]. With the large 
number of state and private universities in the city of Medan 
and Bandung, there had to be thousands of lecturers who do 
activities of teaching and learning in the city. So that 
research on how netizen receptions among lecturers on hoax 
and hate speech news on social media through the study of 
virtual ethnography (Netnography) is important to do so that 
it can map the perspective of netizens, especially lecturers in 
the cities of Medan and Bandung, so that the results of this 
study can be taken into consideration to be applied into a 
policy by the authorities. Based on this background, this 
research is directed at, how are netizens' receptions among 
lecturers using social media on hoaxes and hate speech in the 
cities of Medan and Bandung?. 

 
II. RECEPTION NETIZENS: BETWEEN SOCIAL 

MEDIA, HOAX AND HATE SPEECH 

Reception theory places the audience / reader in the 

context of various factors that influence how to watch or 

read and create meaning from the text. In the tradition of 

audience study, at least there have been several variants 

developed among them in sequence based on the history of 

their birth: effect research, uses and gratification research, 

literary criticism, cultural studies, reception analysis [6]. 

Reception analysis can be regarded as a new perspective in 

the discourse and social aspects of communication theory 

(Jensen, 1999). The use of the theory of reception analysis 

as a supporter in the study of audiences actually wants to 

place audiences not only passively but is seen as a cultural 

agent that has its own power in terms of producing meaning 

from various discourses offered by the media. The meaning 

carried by the media can then be open or polysomic and can 

even be responded to appositively by the public [3].  In 

general, Stuart Hall divides three positions when someone 

decodes the message:  

a. Dominant or hegemonic reading: the reader is in line 

with the program codes (which contain values, attitudes, 

beliefs and assumptions) and fully accepts the meaning 

offered and desired by the news maker. 

b. Negotiated reading: readers within certain limits are in 

line with news codes and basically accept the meaning 

offered by the newsmaker but modify it in such a way that it 

reflects their position and personal interests. 

c. Oppositional or counter hegemonic reading: the reader 

is not in line with the news codes and rejects the intended 

meaning or reading, and then determines his own alternative 

frame in interpreting the message in the news. 

The use of the theory of reception analysis as a 

supporter in the study of audiences actually wants to place 

audiences not only passively but is seen as a cultural agent 

that has its own power in terms of producing meaning from 

various discourses offered by the media. The meaning 

carried by the media can then be open or polysemic and can 

even be responded to oppositively by the public [4]. This 

study examines in depth the factors that influence lecturers 

as netizens in consuming news and then creates meaning for 

news circulating on social media and instant messaging. 

There are three main elements used in this netizen reception 

research which can be explicitly referred to as "the 

collection, analysis, and interpretation of reception data. 

Netizens according to Hauben, one of the internet pioneers 

and the author of his writing, The Net and Netizens: The 

Impact the Net Has on People's Lives (www.medium.com). 

So, which is usually referred to as netizens are audiences or 

people who are actively involved in the online community. 

There are four types of audiences, namely: Audience as “the 

people assembled”, audience as “the people addressed, 

audience as “happening”, and audience as “hearing” or 

“audition” [8].  

Netizens in Indonesia spend a lot of time using 

social media. Social media. Social media is an online media 

that supports social interaction and social media using web-

based technology that transforms communication into an 

interactive dialogue. Andreas Kaplan and Michael Haenlein 

define social media as "a group of internet-based 

applications that build on the basis of ideology and Web 2.0 

technology, and which enable the creation and exchange of 

user-generated content".  

a. Gamble, Teri, and Michael in the Communication 

Works mention that social media has the following 

characteristics: 

b. The message conveyed is not just for one person but 

can be for many people, for example, messages via 

SMS or the internet. 

c. The message delivered is free, without having to go 

through a Gatekeeper. 

d. The message conveyed tends to be faster than other 

media. 

e. The recipient of the message that determines the time of 

interaction. 

As one of the communication media, social media 

is not only used to share information and inspiration, but 

also self-expression, "personal branding", and a place to 

"confide" and even complain and swear. The best status on 

social media is informative and inspiring status updates. 

(www.romelteamedia.com). Some forms of social media 

that are the object of this research are Facebook, Twitter, 

Instagram, YouTube, Blog and Path as popular social media 

used in Indonesia. The social media that is the object of this 

research are Facebook and Instagram. 

The tsunami of information originating from social 

media is difficult to stem from many hoaxes and hate speech 

circulating in the flow of information transactions on social 

media. Hoax is not an abbreviation but one word in English 

that has its own meaning. While the definition of Hoax 

according to wikipedia is "A false message is an attempt to 

deceive or outsmart the reader / listener to believe 

something, even though the creator of the fake news knows 

that the news is false. Hoax is hoax that is deliberately made 

to disguise the truth [2]. Hoaxes are deliberately made to 

deceive the reader or listener to believe something and lead 

their opinions to follow the will of the hoax maker. While 

Hate speech is an act of communication conducted by an 

individual or group in the form of provocation, incitement, 

or insult to other individuals or groups in terms of various 

aspects such as race, color, ethnicity, gender, disability, 

religion and citizenship [14]. The spread of hoaxes and hate 
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speech uses a social engineering approach that is 

psychological manipulation of someone in taking action or 

uncovering confidential information. Social engineering is 

generally done via telephone or the internet and is most 

easily done through social media. The mechanism used such 

as the use of titles or bombastic photos, the use of guise 

accounts with photos of beautiful women or men with 

convincing profiles on social media resulted in people easily 

trusting the account and believing in the news that was 

disseminated. More than technical skills, hoax spreaders 

take psychological and emotional aspects into account. 

This research is located in two major Indonesian 

cities, namely Medan City and Bandung City. These two 

regions were chosen considering that Medan City is a city of 

education and tourism which is very diverse. While the city 

of Bandung is also a city of students and tourism that has a 

level of diversity in many ways. In both cities there are 

many universities, both public and private, with a large 

number of lecturers and students. This research method is 

qualitative with Netnography method. Netnography method, 

which is a research method that observes and observes 

receptions and perceptions of direct object behavior in their 

daily lives in virtual media. What is offered by Little John 

and Foss (2009) in studying new media, especially users 

(users) with the CFOA or Avatars approach even though 

they have some methodological problems. 

 

III. LECTURER RESPONSE IN INTERPRETING HOAX AND 

HATE SPEECH ON SOCIAL MEDIA 

 

Through the identification of 23 informants who 

are lecturers at various universities, both public and private 

in the cities of Medan and Bandung, with pre-determined 

elections, it shows how diverse informants receive news of 

hoaxes and hate speech on social media according to the 

experience and knowledge of each informant who was 

interviewed. This is evident from the results of in-depth 

interviews with speakers who have been conducted on 

lecturers in Bandung and Medan. In accordance with the 

findings above and cannot be separated from the use of 

theory to produce data from sources that can be analyzed 

into findings in the study. Researchers in this case use the 

theory of encoding-decoding Stuart Hall, because in this 

theory the process of delivering messages to media 

audiences which means reception (reception) of social 

media users can be analyzed using this theory (Hall, 2010). 

This is based on communication which is the process by 

which messages are sent and then received by audiences that 

produce certain effects for the media audience. Then the 

effect of this creates a diverse response due to the different 

background experiences and knowledge of social media 

users. 

The producer creates text or encodes a meaning in 

a text in certain ways and objectives. In the process of 

consumption, audiences decode the text they consume in 

certain ways. From this process, the audience will produce 

an interpretation that allows the occurrence of differences 

between one audience and the other. In relation to the 

packed meaning and interpretation by the audience, there 

are three models that explain how the possibility of 

audiences decoding the text they consume is dominated 

hegemonic position, negotiated position and oppositional 

position. 

It is said to be the dominant hegemonic position if 

the resource person does the recipient in the form of a 

response according to what is desired or the concept sent by 

the encoder. In this condition, Medan and Bandung lecturers 

have many inappropriate responses to the content of 

messages sent by the encoder, in this case means hoax news 

content that is spread on social media so that uploaded posts 

do not have the dominant effect on social media users in 

Medan lecturers and Bandung. Negotiated position 

acceptance is when the informant accepts a general ideology 

in interpreting the message sent by the encoder, but in the 

case of Medan and Bandung lecturers many consider the 

content of hoax news content on social media, especially 

those who do not care and instead fight hoax news 

dissemination in social media so that the influence of hoax 

news among Medan and Bandung lecturers is not dominant 

because of the attitude of Medan and Bandung lecturers who 

are still questioning the truth of the news and news sources 

read from social media. This is a consideration taken by 

social media users, especially lecturers in trusting or 

rejecting false news on social media. 

a. Dominant or Hegemonic Position 

The audience is in line with the codes sent by hoax 

news content on social media, in this case some of the 

Medan and Bandung lecturers were affected to the point that 

he has been affected several times by hoax news and spreads 

this news content, this is the influence of hoax news on 

social media is widespread and causes informants to be 

trapped in this false information, from the results of 

interviews that have been carried out, informants become 

more careful about hoax news because they have been 

trapped several times on social media which made him 

believe fake news several times which come. 

b. Negotiated Positive 

Social media users, especially Medan and Bandung 

lecturers, are still confirming the truth of information spread 

on social media because news sources are unclear and are 

still searching for other truths, this is known after interviews 

and found four informants who turned out to be hoax news 

in the media socially they are still confirming the truth of 

the news and are still looking for more information.  

c. Opposition Position 

Social media users in this case Medan and 

Bandung lecturers have other alternatives in responding to 

the spread of hoax news on social media, the information 

they read with unclear sources provides a spontaneous 

response from them to act against this hoax news circulation 

on social media. The various ways against hoax news 

circulation is an alternative for them to not be affected by 

this false news, besides that it is also a step for them to 

avoid people around them so that they are not affected by 

hoax news. 

 

IV.  CONCLUSIONS 

The results of the study related to the Analysis of 

Reception of Social Media Users Against Hoax and hate 

speech in Social Media explained that social media users in 

this case Medan and Bandung lecturers were not easily 

hegemony with hoax news circulation on social media as 

evidenced by the acceptance of Medan and Bandung 
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lecturers in their various related responses truth of 

information from their social media. Every news that has 

been read and distributed by Medan and Bandung lecturers 

through the majority of social media is always confirmed by 

the truth of the news source before the information source is 

considered relevant. Hoax dissemination on social media 

has received resistance from lecturers in Medan and 

Bandung as a response to the phenomenon of the abundance 

of content and false news accounts that are provocative and 

deflect readers' opinions. But even so, there are still Medan 

and Bandung lecturers who were found spreading hoaxes 

and hate speech on their social media accounts. The amount 

is indeed not much, but this shows that there are still 

lecturers in Indonesia who have not been able to use social 

media wisely. This phenomenon must get attention from the 

government so that the lecturers can play their role as 

educators of the nation's children well. Digital literacy is 

one way for these educators to have competence in 

accessing social media so that it can be used as a supporter 

of their performance in conducting tri dharma tertiary 

education activities, namely teaching, research and 

community service. 
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Abstract— Indonesia is classified as a developing country. As 

developing countries in various parts of the world is always 

faced with the context of problems, Indonesia likewise. 

Indonesia is faced with the context of various problems. 

Unfortunately, these problems are always easily thrown to the 

government to think and solve them. Whereas, in various 

religious teachings, there are also social responsibilities given 

to its adherents to contribute to solving problems that are 

being faced by the government and society. Some religious 

organizations already have that awareness, and have also 

contributed. It's just that each religion works and thinks 

individually to find solutions and solve them by themselves. 

This article intends to propose an interreligious approach that 

can be taken to undertake social transformation in Indonesia, 

in dealing with various problems in society. These social 

problems require an operative, adaptive and sustainable 

solution. This research proposes the concept of "Beyond The 

Wall" as an interreligious approach to transform social life in 

Indonesia. The method used is qualitative-descriptive, by 

observing related literature, but also collecting data by 

interviewing intellectual and figures from various religions. 

This research is expected to contribute a new fresh approach 

that can be taken by religions in Indonesia to undertake social 

transformation together. 

Keywords: Beyond the Wall, Interreligious, Dialogue, Social 

Transformation 

I. INTRODUCTION 

Social transformation is defined as a change in 

overall: form, appearance, character, character and so on. 

The factors that influence it include population factors, 

technology, cultural values and social movements. While 

the cause of the emergence can be in the form of cultural 

heaps, contact with other cultures, heterogeneous 

populations, and social chaos.[1] In Kamus Besar Bahasa 

Indonesia, the word transformation itself means changes in 

form (form, nature, function, etc.).[2] Mahmuddin defines 

the transformation from the root words in English, namely 

trans and form. Trans means across, or beyond, whereas 

form means shape, so transformation means the shift from 

one form to another form, beyond its physical appearance 

only.[3] 

From that definition, the essence of transformation is 

a change. From the word change, it is assumed that there are 

preconditions as a starting point, and then it assumed there 

is a destination which intended to reach. Changing is 

certainly fundamentally different from creating. There is any 

notion called 'creatio ex nihilo' in Christianity which look 

the Christian holy text in the Old Testament, in the book of 

Genesis chapter 1, believes that all things are created out 

from nothing. Transformation is certainly different, because 

it always requires old context, form, nature, initial 

appearance firstly, and then transformed into another new 

form, secondly. In other words, social transformation before 

and after condition. 

Furthermore, Mahmuddin analogized the 

transformation as metamorphosis that occurred in 

butterflies. Changes in butterflies are different from calves 

(gudel) which turns into buffalo, which only changes in 

shape that become larger. The transformation or 

metamorphosis of butterflies is not only in form, but also in 

the function, nature, and way of life.[4] Functionally, 

butterflies have far more advantages, especially in the 

process of fertilization in plants, compared to caterpillars 

which only become pests in plants. Thus, the desired 

transformation certainly has far more positive advantages 

than previous forms, functions and characteristics. 

In this article, the context and background to be 

raised are Indonesian social life, in the context of religious 

diversity in it. I take the Indonesian context in general, 

because indeed in most parts of Indonesia, especially large 

cities whose population is greater than the majority of 

villages, have been more heterogeneous not only of race and 

ethnicity, but also religion. For example, on the easternmost 

island of Indonesia, Papua. In the big cities in Papua and 

West Papua provinces, such as Jayapura, Merauke, 

Manokwari and Sorong, now have heterogeneous 

populations, because the population consists of various 

ethnicities, races, cultures and religions. 

From this Indonesian context, then I ask the initial 

questions, as a reference for thia research. In various 

contexts in Indonesia, what issues are being faced by 

Indonesian society in general, as an firstly form of society 

that is about to be transformed? How so far, these issues 

have been faced from the perspective of religious diversity? 

What social capital does the Indonesian Nation actually 

have to deal with these issues, in order to carry out social 

transformation? From these questions, then I propose an 

approach to interreligious dialogue ‘Beyond The Wall’, as a 
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new approach for carrying out social transformation in 

Indonesia. 

 

II. BACKGROUND: THE CONTEXT OF INDONESIAN 

SOCIETY 

Indonesia is a nation which rich in diversity. 

Indonesia consists of many different ethnic groups, customs 

and religions, so that the Indonesian nation is categorized as 

a pluralistic society.[5] Indonesia has more than 300 ethnic 

groups,[6] and has 1,340 ethnic groups based on the 2010 

census of Badan Pusat Statistik.[7] It is based on ethnic 

diversity, not to mention religion. Based on religious 

diversity, after the decision of Mahkamah Konstitusi on 

November 7, 2017 regarding the constitutionality of the 

rules for emptying the religious column on the identity card 

(KTP and KK) for the belief group,[8] Indonesia not only 

has six official religions, namely Islam, Christianity, 

Catholicism, Hinduism, Buddhism and Confucianism alone, 

but there are many beliefs that are approved in this country. 

From that diversity, of course there are negative 

sparks that arise due to the friction of one group to another. 

However, it is not wise the friction emphasized that cause 

from diversity, when we intend to emphasize harmony in 

diversity. Therefore, I put forward the social issues that are 

faced together, by all tribes, nations, races and religions in 

Indonesia. Thus, these social issues and problems become a 

common enemy, for the entire pluralistic Indonesian society. 

In my another article, I emphasize that the issues 

faced by Indonesia are poverty, interreligious relations, and 

dialogue with culture.[9] But apparently the three issues do 

not represent the issues that are being faced by Indonesia as 

a wholeness. Presumably, Emanuel Gerrit Singgih is right to 

formulate there are five issues faced by Indonesia, as the 

context for doing theology, inter alia: religious and cultural 

diversity, severe poverty, suffering and disasters, injustice 

(including gender injustice), and ecological damage.[10] 

These five issues almost became an issue in various 

regions of Indonesia. As I stated earlier, the diversity of 

religions and cultures is almost present in all parts of 

Indonesia, especially in large cities in each province. Even 

for the issue of severe poverty, as far as the cities I have 

ever visited, it has always been an poverty issue. The issue 

of suffering and disaster seems to be related to ecological 

damage, especially what happened recently at the place 

where the writer served, Sentani. In Sentani, ecological 

damage in the Cycloop Mountains resulted in flash floods 

disasters, leading to the suffering of the people around 

Sentani. Housing-residents housing was badly damaged, 

many casualties made the suffering was not over, even 

today. The issue of injustice is always easy to find in almost 

every region of Indonesia. Therefore, these five issues are 

relevant when talking about Indonesia and the aim of social 

transformation. 

As far as the writer's observations, these issues, when 

they peak, are often left to the government's responsibility. 

Every problem that is being faced by this nation, is often 

easily thrown at the government to solve it. If the problem 

does not end, the government becomes the target of 

complaints and even invective. Whereas, in various 

religious teachings, there are social responsibilities that are 

given to the adherents to contribute to solving problems that 

are being faced in society. 

Some religious organizations already have the 

awareness to take part in helping the government to solve 

problems that are being faced by this country. In various 

religions, such as Islam, Christianity, Catholicism, 

Hinduism, Buddhism and Confucianism, each have a 

religious foundation which contributes to helping the 

government alleviate the problems faced by society. It's just 

that, if examined more deeply, each religious organization 

works independently. For example, one religious 

organization focuses solely on helping fellow believers. 

Even if there is a religious organization that is more 

inclusive, there is always suspicion if they are helping 

people from different religions! 

For religious organizations that are exclusive, which 

are only limited to helping brothers from the same religions, 

it is certainly very easy to find examples. For example, the 

occurrence of flash floods in Sentani some time ago, the 

author observed that several different religious institutions 

prioritize helping people from the same religions as them. 

For example, there are religious institutions that help people 

who are not have the same religions, people are always 

suspicious of that help. For example, there are Islamic 

religious institutions who help Christians, there is suspicion 

from Christians asking the motivation of the assistance. 

Otherwise, even so. I experienced myself when involved as 

a volunteer during the eruption of Mount Merapi in 2010. 

There are many Christian religious institutions that invloved 

to provide assistance. However, the assistance was 

suspected of a veiled motivation for Christianization. 

Therefore, at that time it was not difficult to find billboards 

written "bantuan yes, kristenisasi no." Thus, a high wall has 

been built between religions to be able to interact with each 

other. 

III. ROOT PROBLEMS: FUNDAMENTALISM AND 

EXCLUSIVISM 

It's awry, if there is a religious humanitarian 

institution that only helps people from the same religions. 

Allegations of favoritism and not having human solidarity 

will be easy to judged. Especially for example when a 

disaster occurs, and assistance is only directed to people 

from the same religions. On the other hand, it is also wrong 

if there is an inclusive religious institution helping people 

from different religions. Suspicion of the motivation will be 

easily questioned, rather than thanking for the assistance. 

Fundamentalism and exlusivism are the root 

problems causes these two phenomena. Some religious 

institutions that only help people from the same religions 

have an exclusive notion, which assume that only their 

religion is the most correct, and deny others. So that it is not 

surprising, in the second phenomenon, suspicion arises 

when there are religious institutions that help people from 

different religion. This character is easily find in the 

Abrahamic Religions, Islamic and Christian. Both of these 

religions are more familiar with the fundamental and 

exclusive nature. These both religion also give responsibility 

to its follower for spreading their religion. In Christianity 

there is term called evangelism, and in Islam there is also a 

term called da'wah which known as an effort to spread 

religion, Christianization and Islamization. 
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Christianity, for example, has a notion that believe 

outside of Jesus there is no salvation, the Bible is the word 

of God, and evangelism is the main task of the church.[11] 

With this in notion, it is not uncommon to find a number of 

Christian religious institutions working in the field of 

humanity so that those who are helped, accept Jesus as their 

savior, and join in becoming Christians. 

In Islam there also such notion. Islam is believed to 

be the ultimate religion, the way of Allah. The Prophet 

Muhammad is believed to be the last prophet and is the first 

da'i to invite mankind to the path of Allah based on the 

guidance of the Koran, as a book that fulfill  the previous 

holy books, namely: Taoret, Zabur and the Gospel.[12] So, 

every Muslim must be obliged to convey the mission of 

Islam to all humans.[13] Some Islamic religious institutions 

also provide humanitarian assistance with motivation, so 

that people who are helped want to embrace Islam. This 

kind of phenomenon occurs a lot in the Papua region, 

especially in the southern region. 

If with the concept of thinking like this, then the 

assistance that had been willing to solve the problem would 

only cause new problems, and friction which could 

potentially happen lead to greater conflict. Therefore, 

religions have to work together with the same aim, namely 

social transformation, rather than shifting people from other 

religions with the lure of help. 

In this section, the problems caused are clear, if the 

issues in the community are only done independently by 

each religious institution. Therefore, to solve social issues 

for the sake of the realization of social transformation, inter-

religious cooperation with genuine motivation is needed, in 

order to realize the harmony of life between religious 

communities. 

Rainer Scheunemann said there were at least five 

major obstacles to the realization of religious harmony in 

Indonesia.[14] First, the concept of jihad or religious revival 

that is primordial and extreme. He called the understanding 

of jihad which converged on the practices of violence as an 

obstacle to religious harmony. No doubt, as a Christian, I 

am worried when reading Fundamentalist Islamic writings 

which openly legitimize acts of violence in the name of 

jihad. Even though it must be admitted that there are many 

Islamic scholars who are more soothing when reading their 

reviews regarding jihad, which is totally nonviolent. 

Second, the concept of evangelism is carried out 

aggressively and insensitive to the situation of the 

community. According to Scheunemann, some churches are 

also ecclesiocentric (church-centric), and emphasize 

aggressive evangelism which creates negative reactions 

from other parties. The aggressive evangelism is certainly 

Christianization as I explained earlier. 

Third, Scheunemann mentions that there is covert 

racism, namely primordialism, which considers its tribes 

and races superior to others. This also happened between 

churches. In the western world, as the mainstream of 

churches in Indonesia, also experienced the same thing. The 

Presbyterian-Calvinist Church, for example, recognizes that 

it is difficult to realize the unity of the church among 

Presbyterians, because in America there are 21 Presbyterian-

Calvinist church institutions.[15] One of the factors that 

caused the disunity of church institutions was tribal spirit. 

Most of them are of Dutch descent, and others are from 

Germany or Scotland.[16] A similar phenomenon also 

occurs in Indonesia. In one of the church institutions in 

Papua, they deliberately and broke themselves because of 

tribal factors. Fourth, the abuse of religion, and the five the 

mistakes of the New Order.[17] 

 

IV. SOCIAL CAPITAL: DIVERSITY AS THE MAIN 

CAPITAL OF SOCIAL TRANSFORMATION 

Social capital is aspects of a social organization, such 

as belief systems, norms, and networks that can improve 

community efficiency by facilitating coordinated 

actions.[18] This concept can also be interpreted as a series 

of informal values or norms that are shared, among 

members of a group, which enables the establishment of 

cooperation.[19] In the Indonesian context, of course social 

capital for the realization of social transformation becomes 

richer, because it consists of a large number of cultural and 

beliefs diversity. 

The diversity of tribes, nations, races and even 

religion is a necessity in Indonesia. Andreas Anangguru 

Yewangoe wrote that since proclaiming its independence, 

Indonesia declared itself as a pluralistic society. Pluralism is 

not only because of the diversity of ethnicity and ethnicity, 

but also because of religious diversity. Yewangoe 

acknowledged that this could potentially lead to 

disintegration if not handled wisely. However, he also said 

that this plurality could be a great potential that could 

advance the Indonesian people.[20] 

I agree with Yewangoe's thoughts. If the plurality of 

tribes, nations and religions in Indonesia is a necessity, then 

it can be considered as a gift from the God, Creator, Who 

creates it. The consequence is that of course there is great 

potential fron that gift, if it is understood and addressed 

wisely. 

With the social capital mindset above, the diversity 

contained in the Indonesian nation can be a great potential, 

which can be used to realize social transformation in various 

aspects of social life. For example, for the issue of poverty. 

Of course in various religious teachings, there is a 

responsibility to be able to help people in need. With a 

diversity of perspectives in helping the poor, religions can 

be enriched and enrich each other, in order to realize social 

transformation. Therefore, this diversity is a useful social 

capital to realize social transformation in Indonesia. 
To get into an interfaith collaboration in order to manifest 

this social transformation, a fresh approach is certainly 
needed, so that every religion involved in the collaborative 
process and work in the same corridors and genuine motives, 
in order to avoid friction in it. In this section, the author will 
introduce the concept of 'beyond the wall' which was first 
coined by Tabita Kartika Christiani. 

 

V. BEYOND THE WALL: AN INTERRELIGIOUS 

DIALOGUE APPROACH 

At first, it must be admitted that the concept of 

'beyond the wall' is a concept in the theory of Christian 

education. Tabita Kartika Christiani followed the wall 

metaphor that was coined firstly by Jack Seymour.[21] 

Seymour himself formulated a model of Christian education 
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that supports peace into two, namely ‘behind the wall’ and 

‘at the wall’.[22] 

Christian education ‘behind the wal’l presupposes 

that students read and study the Bible contextually, and 

connect directly with the reality of life, then use a new 

perspective to see the poor and victims of violence. 

Christian education ‘at the wall’ presupposes that students 

study other religions and engage in dialogue directly with 

people from other religions. So, the students not only learns 

the Christian faith, but also learns other religions. 

Christiani then added ‘beyond the wall’, which 

presupposes that students immediately imvolved doing a 

real work to realize peace and justice in society.[23] This 

model of Christian Education uses a social transformation 

approach. 

Randy White also uses the wall analogy for the 

church he founded. White is a senior pastor and founder of 

the International Church Without Walls, in Tampa, 

Florida.[24] The aim of this church service is to reach the 

rarest, wildest and poorest areas in the city of Tampa, 

Florida.[25] The congregation in this church is 

heterogeneous because it consists of various backgrounds of 

different ethnic groups, races and socio-economic positions, 

namely the Asian, African-American, Caucasus, South 

African and some of Spanish descent.[26] He uses term 

‘church without walls’, because he thinks that all this time 

the churches have built a high wall around them, which 

ultimately makes them difficult for the church itself to reach 

out and interact with others, outside the church. In the 

absence of the church wall, the church becomes more 

inclusive and flexible to be able to interact and dialogue 

with others, outside the church. 

Scheunemann explained that there are four basic 

principles that must absolutely be fulfilled in order to realize 

religious harmony, inter alia: first, guarantees of religious 

freedom. Actually Undang-Undang Dasar 1945 pasal 29 has 

guaranteed freedom of people to embrace their religion, but 

in fact there are still many people, especially minorities who 

don’t have a freedom to embrace their religion. Second, 

communication and dialogue. Communication and dialogue 

are the absolute principles that must be fulfilled so that the 

harmony among religions can be realized. Of course, the 

dialogue is not an elitist dialogue, but a lower class dialogue 

that is natural, not artificial, and touches on concrete 

problems in society. Third, tolerance. And finally, pragmatic 

cooperation relations for humanity.[27] 

From the explanation above, it can be seen that 

interreligious dialogue that leads to concrete actions is 

needed to realize social transformation in Indonesia. In an 

interreligious dialogue that is culminated to a social 

transformation, three core parts of communication need to 

be considered, namely: participants, context and 

message.[28] Participants from various religions must be in 

an egalitarian, equal position. One does not superior to the 

other. All are in an open position, respecting each other. The 

motivation of each participant must be genuine, without 

having a tendency that can lead to disintegration. The 

context referred to in a dialogue that leads to social 

transformation, certainly the social issues that are being 

faced and needs to find the solutions to solving the issues, 

which will be done together. And the message is the idea, 

performance and material contained in each religion, which 

can become a contribution to the realization of social 

transformation. 

 

 

VI. SHARED INTERRELIGIOUS PRAXIS: MODEL OF 

INTERRELIGIOUS DIALOGUE FOR SOCIAL 

TRANSFORMATION 

I was inspired by the Shared Christian Praxis model 

that was coined by Thomas Groome.[29] Shared Christian 

Praxis is an approach to Christian education that supports 

the creation of concrete social transformations in society. I 

modified this approach in the form of a model of 

interreligious dialogue that is useful for social 

transformation. This approach has five stages, but starts with 

a preceding step, namely focusing activity. 

In the focusing activity, each participant focuses on 

the generative themes to be discussed. This theme is 

certainly closely related to social issues that are need to be 

solved. These issues are concrete problems faced by the 

community, and they want to find a solution, which will be 

done together, involving all participants consisting of 

various religions. For example, the theme that is carried out 

is about poverty. 

After the focusing activity phase, then each 

participant enters the naming stage. At this stage, 

participants share their respective experiences related to the 

theme presented at the beginning. Each participant can share 

their experiences about poverty. That experience can 

certainly be their own experience, or someone else's 

experience that is indeed valid and true. 

After the naming stage, then proceed to the next 

stage namely reflecting critically. At this stage, each 

participant is invited to process and reflect critically on the 

experience that has been told in the previous stage. At this 

stage, participants are invited to find out the cause of the 

experience (das sein). At this stage participants are also 

invited to find out how is the ideal conditions from the 

experiences that have been told (das sollen). This stage can 

directly utilize a variety of disciplines, such as social 

sciences, politics, economics, law, psychology, etc., so that 

the understanding of these experiences becomes deeper and 

wider. 

Groome actually made this approach specifically as a 

model of the Christian education approach, so he named the 

third stage as accessing the Christian tradition. However, 

because I modified this approach for interreligious dialogue, 

I named the third stage with accessing religions tradition. At 

this stage, the participants were invited to find narratives, 

teachings, thoughts and traditions from each of the 

participants' religions, related to the themes discussed. For 

example the theme of poverty, then seen from various 

religious traditions, and each participant are invited to 

explain the understanding of their own religious tradition 

about the issue, for example poverty. 

After the accessing religions tradition stage, 

participants then invited to enter the integrating stage. At 

this stage, participants are invited to integrate the first stage, 

naming, and the second stage reflecting, with the third stage, 

accessing religions tradition. Participants are asked to 

formulate what is their religious responsibility in addressing 
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the social issue, based on the religious views expressed in 

the previous section. 

Then, the last stage is responding. At this stage, 

participants are invited to make concrete decisions as a 

solution to the issue which become the dialogue theme 

before. This concrete decision is in the form of a real praxis 

plan that will be implemented in a real way in the society. 

This plan can be personal, that is, personal actions that the 

participants will personally do in order to alleviate the issue 

that become the theme. This plan can also be interpersonal, 

which emphasizes the participant's relationship with certain 

people. For example the participant will specifically do 

something concrete to certain people he finds, who 

specifically experience the issue that become the theme. In 

addition to the two traits above, this plan can also done 

together socially, that is, each participant together do 

something concrete, which is decided together in the midst 

of the society. Through this model of dialogue, it can be 

imagined the possibility of social transformation that can 

occur in Indonesian society. 

 

VII. CONCLUSION 

Social transformation is certainly a continual thing to 

do in a society. Because, there is no steady state of a society 

which presupposes that there are no issues that are facing by 

a society. The situation of social situation and conditions in 

Indonesia as a developing country also requires a 

transformation. There are concrete issues that facing by this 

nation, inter alia: religious and cultural diversity, severe 

poverty, suffering and disasters, injustice (including gender 

injustice), and ecological damage. Indonesia has a variety of 

ethnic groups, nationalities and religions. This is a great 

social capital that has great potential to realize social 

transformation. The 'beyond the wall' approach can be used 

as an approach to interreligious dialogue for the realization 

of social transformation in Indonesia. The dialogue model 

for social transformation borrows Thomas Groome's 

thoughts, which I later modified. This model has five stages, 

starting with the initial phase, namely focusing activity. In 

sequence, the five stages are: naming, reflecting critically, 

accessing religions traditions, integrating, and finally 

responding. Through this dialogue model, then it can be 

imagined the opportunity for social transformation in the 

context of religious diversity in Indonesia. 
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Abstract— This paper attempts to discuss the failure of 

Islamic populism in Indonesia. In the 2019 general election, 

populist jargons departing from Islamic teachings was used in 

the campaign to win the election. Islamic populist jargons are 

generally interpreted as an effort to voice the pure voice of the 

people, called the ummah, to fight a tyrannical regime which is 

sometimes also considered secular, corrupt and anti-Islamic. 

These jargons are mainly used by supporters of the opposition 

candidate Prabowo Subianto to defeat the incumbent President 

Joko Widodo. From the results of the General Election, the 

influence of Islamic populism, however, is very limited. In this 

paper, we argue that the failure of Islamic populism is due to 

three things, first, the support for the democratic process is 

still quite strong. Secondly, Islamic populism used by the 

Prabowo group is not part of mainstream Islam in Indonesia. 

Thirdly, in a long historical context, Islamic populism is always 

contestable in Indonesian politics so that its influence in politics 

is always debatable. To discuss this issue, this paper traces 

various campaign themes of the two Presidential candidates in 

various media and uses of statistical data from a national 

survey institution. 

Keywords— Islamic populism, Presidential election, 

Indonesia, Joko Widodo and Prabowo Subianto 

I. INTRODUCTION 

This paper seeks to discuss the failure of Islamic 
populism in Indonesia, especially by referring to the 2019 
Presidential election. The term Islamic populism itself is 
debatable. In general, as said by Vedi Hadiz, Islamic 
populism is related to the state of oppression and 
marginalization of Muslims both at global and local levels 
since the days of colonialism and their efforts to fight against 
this situation [1]. In Islamic populism, the concept of the 
people was replaced with the concept of the ummah [1]. 
Although this paper is more or less referring to this 
definition, the term Islamic populism used here refers more 
specifically to the uses of rhetoric of oppressed and 
marginalized ummah with the main goal of mobilizing mass 
power in winning the Presidential election in April 2019. 

In this sense, Islamic populism is more interpreted as a 
political strategy or political style. Its supporters play 
populist issues including those outside the political 
mainstream or beyond what is generally agreed upon as 
political correctness in the political system [2]. They often 

describe the government as not only unfair and detrimental to 
Muslims but inhibits the development of Islam and even 
supports the growth of communism which is a common 
enemy of Muslims. Using religious issues as well as other 
populist issues such as foreign threats in the context of 
Indonesian democracy, they sought to put the government as 
an enemy of Islam and mobilize people's power in various 
rallies and demonstrations. 

Such populist politics are not unique to Indonesia. The 
politics of anti-political correctness has developed in Europe 
and especially the United States (US). In the US, campaign 
themes that deviate from political themes that are considered 
reasonable and need to be supported to ensure fairness and 
equality, have succeeded in attracting great support. Donald 
Trump, for example, condemned the use of political niceties 
in favour of civility, on the contrary he said frankly what 
problems faced by Americans such as the number of illegal 
immigrants that caused unemployment and the displacement 
of traditional values of Western society. In the case of the 
US, the use of communication that is seen as positive and 
supports regularity actually becomes a backfire in the middle 
of Trump's negative campaign [3]. 

However, in Indonesia, in the April 2019 presidential 
election which featured incumbent Joko Widodo and Ma'ruf 
Amin against Prabowo Subianto and Sandiaga Uno, the uses 
of various populist jargon and negative campaigns 
considered as against the political correctness failed in 
attracting significant support to win the Presidential election. 
Why this happens is the main problem of this paper. The 
answer to this will refer to the Indonesian political context 
and the political conditions of Islamic ummah itself in the 
course of Indonesian politics. 

II. LITERATURE REVIEWS AND METHODS 

Before discussing this paper further, some issues about 
populism need to be elaborated. Populism is generally 
defined as a representation of the pure voice of the people 
against the domination of corrupt elites in power [4][5]. 
Experts differ in their view of populism. On the one hand, 
they support populism as an outpouring of the heart or 
genuine aspirations of the people to face an increasingly 
oligarchy of power in the elite. Therefore, for these experts, a 
populist movement is needed. In its extreme form it finds its 
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form in the view of pure democracy and forms of expression 
of the people who feel not represented in the political system, 
while they are actually sovereign [5]. 

But on the other hand, populism is seen as threatening 
democracy. This is especially so if populism is peppered 
with identity politics as written by Meléndez and Kaltwasser 
[6]. Populist movements can emerge if society has an anti-
establishment political identity that is flavoured with the 
language of populism. In Indonesia, the emergence of 
populism spiced with identity politics has caused concern 
over political stability and the continuation of democracy 
because of the emergence of several large mass 
mobilizations in Jakarta [7]. In other cases, populism and 
nationalism can also take extreme forms so that they are used 
both to get rid of those who are seen as foreign and to 
discriminate against other groups. From this point of view, 
therefore, populism is seen as threatening democracy. 

Populism in Indonesia has the above characteristics but 
does not fully follow the two patterns. According to 
Mietzner, Jokowi's populism for example uses technocratic 
terms that do not exist in populism in the West or what he 
calls as technocratic populism [8]. Jokowi's populism, 
especially in the 2014 presidential election campaigns, 
defined the interests of people more in terms of the 
importance of improving service and bureaucracy, and 
convenience for the public in the fields of health, education 
and poverty alleviation [8].  

On the other hand, the populism of Prabowo and his 
followers did indeed use anti-foreign attitudes such as 
populism which generally developed in Europe and America. 
But they did not stop there, because they added the issue of 
religious identity and Islamic moral teachings to populism to 
get a strong appeal from the Islamic community. The 
merging of these issues indeed gave rise to militant identity 
and loyalty among Prabowo’s followers and succeeded in 
drawing lines of identity between us and others [9]. 

The success of creating a religious and nationalistic anti-
foreign identity and in a certain degree also siding with the 
interests of the oppressed ummah, allows Prabowo’s 
supporters to distance themselves against the government 
that is considered not religious, immoral, and pro-foreign 
interests especially China. Prabowo's supporters also 
succeeded in mobilizing considerable power both during the 
Presidential campaigns and after the election was over. 
Claims of moral superiority over the incumbent and the 
assumption that they are fighting for pure democratic values 
and the interests of the wider community have succeeded in 
mobilizing the public to reject election results that are 
considered full of systematic manipulation and fraud. In this 
way, they consider it legitimate to fight the government 
through various protests and demonstrations. 

Therefore, there are different variants in populism in 
Indonesia and in the West, although the essence remains the 
same, namely the claim to represent the voice of the people, 
which in terms of Islamic populism is interpreted as the 
voice of a pure ummah against the immoral and corrupt 
elites. Although the success of building strong militants with 
a considerable appeal, the question is why in the April 2019 
general election, Islamic populism represented by Prabowo 
and his followers did not succeed in defeating Jokowi as 
incumbent. 

In this paper, we combine quantitative and qualitative 
research methods. Data is obtained from surveys which are 
then processed and displayed again for analysis. The main 
data source was taken from Exit Polls conducted by survey 
institute Indonesian Political Indikator in the April 2019 
Election. The population of Exit Polls was 3000 taken 
through systematic two-stage random sampling. Exit margin 
of error (MoE) is estimated at ± 2% at a 95% confidence 
level, using simple random sampling. In addition to this, 
some data is also obtained from reports in the media. 

III. RESEARCH RESULT AND ANALYSIS 

The use of populist rhetoric was apparently not 
successful in raising the voice of opposition under Prabowo 
significantly in the presidential election. Even in the 
presidential election, the margin between Jokowi and 
Prabowo who also contested in 2014 election, widened as 
shown below. 

Table 1. Results of the Presidential Election 

 

In the 2014 elections, the difference between the two 
pairs of votes was only 8,421,389 while in the 2019 election 
the two candidates' presidential vote difference almost 
doubled to 16,957,123 for Jokowi's victory [10]. 

There are several answers to the problem of why Islamic 
populism has not succeeded in significantly increasing 
opposition voices, but there are at least three prominent 
reasons that should be discussed. First, political correctness 
in terms of support for the democratic process is still quite 
strong. Secondly, Islamic populism used by the Prabowo 
group is not part of mainstream Islam in Indonesia. Thirdly, 
Prabowo's Islamic populism is not a solid populism. We will 
describe these three factors in detail below. 

First, although there is a fairly massive populism 
campaign spiced with religious sentiment, the survey shows 
that the level of acceptance of democracy is still large. The 
following table shows the acceptance of the democratic 
system by society.  

Table 2. Implementation of Democracy 
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Although Indonesia's democratic ranking decline 20 
levels and rank 65 or only one level above Singapore 
according to the report of The Economist Intelligence Unit 
[11], from Table 2 above, it can be seen that the public in 
general feels very satisfied with the implementation of 
democracy in Indonesia. In other words, for society, 
democracy in Indonesia is still on the right track with the 
instruments and institutions of democracy that have 
developed so far. In the general measure of the development 
of democracy, such a trend has contributed to the stages of 
the development of democracy from the transition stage to 
consolidation. 

Although there was a fairly massive campaign using 
religious jargon, the reason for the people to vote was still 
based on rational considerations such as programs. As 
reflected in the following table. 

Table 3. Reasons for Choosing a Party 

 

It can be seen here that only about 4 percent of 
respondents consider religion as a factor in choosing 
candidates. Meanwhile, the majority votes because of good 
programs and because candidates fought for the interests of 
the people. This also means that the views about political 
correctness is still dominant. 

In the same survey, it can also be seen that the public was 
not really affected by populist issues related to the religion of 
the incumbent President Jokowi. 

Table 4. Negative Issues for Jokowi 

 

The populist issue used for example is that Jokowi is a 
communist and that he is easily influenced by foreigners, 
especially Chinese. Community members who believe in the 
issue of communist are quite significant at 11 percent. Even 
though the numbers are still small, the community began to 
be consumed with this sensitive issue. Likewise, with the 
assumption that Jokowi is pro-foreign, the opposition 
campaign is strong enough so that the number of believers 
reaches 30%. 
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Second, the populism of Islam promoted by Prabowo is a 
phenomenon that can be said to emerge in conjunction with 
the emergence of right populism, the use of post-truth and 
anti-political correctness. Such a phenomenon can be said to 
be new in Indonesia and such populist campaigns were not 
used during SBY. The use of the internet such as WhatsApp 
and Facebook as well as various analyses in personal web 
and blogs greatly influence the views of the community. The 
elites who supported Prabowo used simple moral issues in a 
transparent, black and white manner, which the public could 
easily digest. The description that the government elite is full 
of fraud and dishonesty as the cause of the nation's decline 
easily enters the minds of the ummah who generally 
understand religion in the absolute frame of right or wrong.  

This phenomenon may be temporary because it depends 
on the interests of elites who want to rule and win the general 
election. It is also limited to a group of urban middle-class in 
big cities in Sumatra and West Java. But to a certain extent it 
has a strong appeal compared to the influence of major 
organizations such as Muhammadiyah and NU which are 
already very well-established. These last two organizations 
are often considered barren and leave the wrong situation as 
something normal or at least tolerable. The problem is of 
course that moral issues like this are more used and 
manipulated by elites who have ambitions of power, than as 
a truly serious effort to overcome the nation's moral 
depravity. Efforts to overcome the state of corruption are 
certainly not as simple as the rhetoric they play. In other 
words, oligarchic groups from the opposition actually use 
populist religious issues to achieve their political goals. 

Although there is such a tendency, in the broader national 
framework, the influence of this populist-moralist group has 
not succeeded in raising Prabowo's voice significantly as 
shown in the following table 5. 

Table 5. Voting according to Religion and Religious 
Organization  

 

The majority of respondents claimed to often consider 
religious orders or values in making political choices. 
However, based on religion, Muslims are divided relatively 
evenly into various parties, while non-Muslims are more 
solid in choosing the ruling Partai Demokrasi Indonesia 
Perjuangan (PDIP – Indonesian Democratic Party of 
Struggle). Voters who choose parties based on religion are 
only around 4%. This means that having a religious attitude 
and thinking about religion are not directly related to the 
decision to choose a party based on religion. Muslim voters 

are fairly evenly divided into two candidate pairs, while solid 
non-Islamic voters support candidate pair Jokowi-Ma’ruf. 
Nahdlatul Ulama (NU) followers tend to vote incumbent, 
while Muslims affiliated with Muhammadiyah and other 
mass organizations and non-affiliates tend to choose 
Prabowo-Sandi. 

The correlation between religion and political choice 
does not seem to be as significant as illustrated in table 3 
where only 4% of citizens use religion as the reason for 
choosing. Mainstream Islam still believes in the Islamic 
intellectual tradition that is firm in NU and Muhammadiyah. 
President Jokowi, in a certain degree, also played Islamic 
populism by appointing Ma'ruf Amin as a vice presidential 
candidate who represented the mainstream Islamic circles of 
NU. He also embraced ulama figures such as Tuan Guru 
Bajang (TGB) Muhammad Zainul Majdi from West Nusa 
Tenggara. In this way, at a certain level Jokowi managed to 
break the concentration of support from the populist Islamic 
group behind Prabowo. These groups show that they see 
Pancasila as part of the struggle and are the result of national 
agreement and become a goal in the life of the state. 

Third, Islamic populism is not a solid movement. It was 
mobilized sporadically for the political purpose of winning 
elections which consisted of various elements which even 
involved non-Muslims as well. Some scholars were 
mobilized to support Prabowo. Islamic populism may be said 
to have grown because of disappointment with the condition 
of the oppressed ummah. However, populism issues are also 
used by elites to support the power struggles they carry out. 
In Hadiz's terms [12], Islamic populism has been hijacked 
precisely to strengthen the oligarchy of power, something 
that contradicts the original purpose of populism itself. 

The parties in the Prabowo coalition consisted of a 
combination of Islamic-based parties such as Partai Keadilan 
Sejahtera (PKS – Justice and Prosperity Party) and Partai 
Amanah Nasional (PAN – National Mandate Party) with 
parties with a nationalist base such as Prabowo’s party, 
Gerakan Indonesia Raya (Gerindra) and Susilo Bambang 
Yudhoyono, Democrat Party and several new parties such as 
the Partai Berkarya. The combination of parties with diverse 
ideologies is indeed feared to present a coalition that is not 
intact. The Islamic parties use Islamic discourse which was 
later supported by religious leaders and Islamic scholars in a 
campaign to discredit the government as anti-Islamic. But 
parties like Democrat Party seemed reluctant to use Islamic 
rhetoric in their campaigns, even at a certain level they took 
their distance from Gerindra and its coalition parties on 
various campaign opportunities and after the presidential 
election. 

IV. CONCLUSION 

Islamic populism can indeed be said to have arisen. But 
its influence can still be said to be limited. Especially when 
viewed from the results of the last General Election, the 
influence of Islamic populism is not too significant. 
Nevertheless, Islamic populism cannot be ignored. Like it or 
not, it will become a phenomenon in Indonesian society. It is 
a reflection of the feeling of being oppressed and 
marginalized from some Muslims, which is a fertile ground 
for the ruling elite to raise it as an issue for elections. This 
phenomenon will only be reduced if the government and 
elite really try to overcome the root causes of the feeling of 
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being oppressed and marginalized within Muslim 
community. 
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Abstract- A contest of general election, especially a 

Presidential election, becomes a phenomenon which is 

interesting to observe. The mixture of communication 

activities run by each couple of the candidates,  which 

are in the form of opened campaign speech, political 

debate and also advertising on media, are the 

communication tools of the candidates so that their 

profile, vision-mission, and also programs can be 

delivered. Furthermore, the expectation is to affect the 

voters to vote that candidate. Related to the voters, the 

beginner voters becomes such a strategic target which is 

potential to work on. This research tries to obeserve the 

reception of the beginner voters toward the political 

advertising especially the advertisements of Jokowi – 

Ma’ruf and Prabowo – Sandi as the candidates for 

president and vice president in 2019. By using  the 

method of reception  analysis with qualitative approach, 

this research finds that the beginner voters have various 

reception related to  messages of the candidates’ 

political advertisings. The variety of this reception is 

caused by several factors. Collecting data is done by 

having deep interview toward chosen interviewee with 

various backgrounds.  

Keywords - the beginner voters, reception analysis, 

political advertisings 

I.  INTRODUCTION 

 

2019 is a political year when a party of  
democracy will be held. General election this time 
chooses legislative members and President / Vice 
President. This momentum is always convinced as a 
tool to fix state’s condition as well as to show 
whether or not the citizens’ participation on politic 
gets better. In this Presidential Election, there are two 
couples of name that are onward as President 
candidates ;  President Jokowi and his rival in 
President Election 2014; Prabowo Subianto.   

Related to effort to attract the votes, the campaign 
effort is absolutely required. In every phase or 
process of general election, the campaign phase is 
always presented. This thing surely shows that the 
campaign phase is crucial as a moment to introduce 

the candidates, their vision - mission, and also the 
work programs.  

One of the candidate’s methods to campaign is by 
presenting the political advertising. The political 
advertising still is a promising tool to introduce the 
candidates and their programs. If it is understood as a 
communication process, the advertisements 
containing certain  political messages are delivered to 
the audiences so that they can notice and furthermore 
accept  the messages then it is convinced  that the 
advertisements have impact to the audiences, in this 
case they are the voters. 

One of the voters groups which is potential to be 
the campaign target is the beginners voters. The 
beginner voters as the youths, who will use their vote 
right for the first time in the President & Vice 
President Election, surely will  be such soft target to 
batter continuously with political messages so that 
they can know, have attitude and finally they can do 
act for choosing or not toward certain candidate. 
Besides, the involvement of the youths or beginner 
voters to actively use their voting right in the election 
is a form of  process of a good political education  for 
the citizens so  the youths  are expected to be not 
apathetic toward social as well as political problems. 
Data from Ministry of Home Affairs  states that the 
beginner voters in the general election 2019 are more 
than 5 million. [1]  However, if it is expanded with 
terms of young voters and millennial generation with 
age limit of 35 years old then it reaches 79 million 
people [2] 

By having the understanding, that the audiences 
can create meaning with various backgrounds and 
other factors, make the audiences have various 
reception related to certain messages within the 
political advertising. Related to that thing, then it 
becomes interesting and important to see how the 
reception of the beginner voters in considering the 
political advertising of candidates for the 
President/Vice President 01 & 02 according to 
General Election Commission in Presidential 
Election 2019. By using a method of reception 
analysis with qualitatvie approach,  then the  
interview becomes an instrument for collecting data 
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of the research target which are the beginner voters 
with age limit 17-21 years old who will use their 
political right for the first time to vote in the 
Presidential Election 2019. 

 

II   THEORETICAL  FRAMEWORK 

 

A.Political advertising 

Political advertising is understood as a 
communication process when a source (usually it is a 
political candidate or party) buys an opportunity to 
expose a receiver toward political messages through 
mass channel with expected effect such as affecting 
attitude, belief, and/or their political behavior. [3]  

Political advertising, as media for campaigning, 
surely contains messages. Generally, there are 3 main 
characters of messages within the effort of campaign 
and political advertising, which are information, 
persuasion, image. [4]   

Robert Baukus in Combs says that political 
advertising can be distinguished into several, they are 
: 

1. Attack advertising which is aimed to 
discredit the enemy. 

2. Argument advertising which shows the 
ability of candidates to overcome problems they face. 

3. ID advertising which gives knowledge on  
who the candidate is toward the voters.  

4. Resolution advertising which the candidates 
conclude their thought to the voters. [5]  

 
B. Reception of Beginner Voters 

 

The audiences are believed as the targets whose 
characteristic are active. It is according to a theory of 
active audience saying that people accept and 
interpret messages of media with different ways, 
usually it depends on factors such as age, ethnicity, 
social class, and many more. The audiences are not 
passive.  

 The reception analysis  has emphasis on the 
using of media as a reflection of social culture 
context and as a process of giving meaning through 
the public perception on experience and production. 
[6] The reception analysis itself refers to qualitative 
study related to public reception which one of its 
aims is to reveal perception and impact of media 
from messages of mass media. [7] Stuart Hall  quoted 
by BaranFor the attention, a researcher has to focus 
on (1) analysis on context of social and politic in 

content production (coding) and (2) consumption the 
content of media (interpreting). [8] 

Related to the reception analysis,  there are 3 
paradigm related to theory of reception analysis. 
They are encoding-decoding, audience ethnography, 
and constructionist or discursive paradigm. [9] 
Related to this research, then for research on 
reception analysis will be directed to encoding 
decoding paradigm. Related to this paradigm, then 
there must be at least 3 points which can be seen 
when the audiences try to interpret text from a media. 

1.Dominant code which means that the messages 
delivered by media dominate the audiences. Thus the 
messages delivered by media is accepted positively 
by the audiences. 

2.Negotiated code which means that the 
negotiated code admits that the audiences make their 
own adaptation based on certain situation. In doing 
the interpretation on what is said by the media, the 
audiences have consideration in interpreting it. The 
position of audience reception here can accept or 
refuse but with certain reasons.  

3.Oppositional Code; when people in accepting 
the messages delivered by the media, do 
interpretation which the characteristic is refusing and 
decoding with the opposite way. The meaning 
delivered by the media is refused (not accepted) by 
the audiences. [10]  

Related to the voters, General Election 
Constitution No. 7 year 2017 on general election 
mentions the voters are Indonesian citizens who are 
already hit the age of 17 (seventeen) years old or 
more, already married, or had married. Furthermore, 
the beginner voters is who vote for the first time or 
ever used their voting right once, have less 
experience in doing the voting. The less-experienced 
voters is affected by the less knowledge of politic so 
that they are included in floating mass with an age 
limit of 17-21 years old. [11] 

III RESULT AND DISCUSSION  

 

A. Reception of Beginner Voters Toward 
Advertisement of Candidate 01 

1.Assertion on Card as Work Program 

In the first presentation of advertising of 
candidate 01 Jokowi – M.Amin, it is shown that there 
are 3 cards which become mainstay of work program 
of Jokowi M.Amin. Those 3 cards are Pre- work 
cards, cheap nine food necessities cards, Indonesia 
Smart cards (university). Each of these cards has its 
own target which is adjusted with the target’s need. 
This thing is stated by the President Jokowi’s audio 
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which is supported by a presentation from video 
which illustrates the area from each video.  

Romi (pseudonym), who is a university student, 
considers that the mentioning of those 3 cards is not 
proper. Through his opinion, Romi shows his 
disagreement toward those 3 cards since those cards 
programs stated by couple of Candidate 01 will only 
increase the state’s debt.  

It’s not important, because basically Indonesia 
has a lot of debts. With those 3 cards, the debts will 
soar. The debts will keep increasing. 

Siska (pseudonym), who is a Senior High School 
student, has a different opinion. Siska positively 
welcomes the emergence of those 3 cards as a work 
program proposed by candidate Jokowi – M.Amin. 
According to her, that thing will make Indonesia be 
more progressive. Siska positively welcomes 
especially for Senior High School students just like 
herself who are going to plan to continue their study 
to university, then the emergence of those 3 cards is 
such a proper thing. It can be seen from Siska’s 
statement (peudonym) below : 

The positive is that it can make Indonesia be more 
progressive. Just like the sembako (nine basic 
necessities) card, it is required, and then pre-
employment card. Also the smart cards, for me as a 
Senior High School student, this is proper for the 
students of Senior High School who are going to 
continue tu university. 

 

The next interviewee is Tania (pseudonym). 
Tania is also a university student. Tania has view 
point that what is shown in advertisement of 
candidate 01, especially about the cards, is more 
about the assertion on the achievement or the work 
result.  

The advertisement of 01 contains the real work 
result of Mr.Jokowi, which has been realized in 5 
years becoming a President of Indonesia. In my 
opinion, if the healthy card is presented, it is briefly 
to show the result of Jokowi’s work. 

 

2.An Image of Fatherly Figure 

The second advertisement of candidate 01 starts 
with a scene of a father takes care of his child. A 
visual view comes up with a scene of a father who 
teaches his child to save, accompanies when his child 
bikes and takes care when his child gets sick. After 
that, it continues with a scene of Jokowi distributes 
books for children, visits traditional market, leads 
shalat (prayer) and a scene where M.Amin comes to 
visit the sick people and continues with a scene of 
Jokowi carries a child with special need and then it 

closes with Jokowi’s speech to built optimistic 
message. Generally speaking, this advertisement 
shows that Jokowi is presented as a “father” figure 
for Indonesian citizens. This advertisement shows 
that Jokowi with a “father” figure is a figure who is 
required for Indonesian citizens. The image of 
“father” figure in this advertising gains various 
opinion from the beginner voters.  

 Romi has critical view point related to the 
presentation of this second advertisement.  He does 
not agree with the image presented in the second 
advertisement of a couple of candidate Jokowi-
M.Amin. According to him, the image which is more 
important is no mere an image of President who is 
humble but a President who is an executive profile as 
a head of state who work in the top level so that the 
people below him are happy.   

 

On the other hand, Siska captures another 
message related to the “father” image  in a figure of 
Jokowi in the second advertisement.  According to 
her,  the image in the advertisement shows that 
Jokowi is a figure who is assertive and prestigious. 
Siska is on negotiated position since she agrees with 
that image yet she captures another impression.  

“The second advertisement is interesting. I agree 

that Jokowi is a person who is assertive. He is also 

prestigious. I follow the news on his children and 

also how he acts toward his grandchildren. So, in 

my opinion he is prestigious.” 
 

Tania also captures the same impression on the 
“father” image in the Jokowi’s second advertisement. 
She states by having an image like this, then the 
messages tried to be featured is that Jokowi comes up 
as a “father” image who is required and always be 
there for the people. According to her, Jokowi’s 
image with this “father” figure is such a natural thing 
because according to her, it is his true characteristic.  

“Before Mr. Jokowi is elected as a President, he 
has been wellkown for his kindness and being down 
to earth (both his appearance and his vibes). 
Therefore, people have already perceived that those 
are his natural characteristic, not merely for politic 
requirement.” 

3.The effort to reach the young generation & 
millennial 

In the third advertisement, the aspect captured  by 
the interviewee tends to the aspect of presentation of 
the message which tries to reach the youth, the 
beginner voters, and milennial generations. Romi 
gives his own acknowledgement in the third 
advertisement of Jokowi – M.Amin. According to 
him, there is an interesting element in this third 
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advertisement and it is because of the setting and also 
the built nuance, which is the classic nuance. Besides, 
Romi also agrees that Jokowi  has already tried to 
embrace the youth and millennial including the 
beginner voters. However, according to him it is not 
maximum yet because of the designation of the vice 
president which is even from the old group.  

In the involvement and emergence of M. Amin as 
a candidate of vice president, Romi, Siska and Tania 
agree that the emergence of M.Amin as the candidate 
of vice president is so inconsiderable. Romi 
especially gives critical notes related to the 
emergence of  M.Amin in the advertisement of 
Jokowi which, according to him, is so inconsiderable.  

Siska and Tania show confused expression in 
responding the third advertisement. It is difficult for 
them to capture the message which is tried to build in 
the third advertisement. However, both of them give 
the same note in the portion of involvement of 
M.Amin which is considered less than Jokowi’s, even 
in the whole advertisement of partner candidate 01. 
Tania says her argument : 

“I don’t know how to criticize about this. 
However, Mr. Amin is quite passive as Mr. Jokowi’s 
Vice President Candidate.”   

B.The Reception of Beginner Voters Toward 
Advertisement of Couple of Candidate 02 

The General Election Commission’s version of 
Prabowo’s advertising consists of 3 advertisements. 
From those 3 advertisements, there are observed 
points and they become important points for the 
respondents such as : 

1.The closeness of Figure Prabowo Sandi with 
people 

The visual image of Prabowo which is close to 
people is considered that it appears in most 
advertiseement of Prabowo – Sandi especially in the 
first and second advertiseement. Romi gives his 
positive opinion toward Prabowo’s advertisements 
showing much closeness with people. He expresses it 
through his statement : 

“In my opinion, the most interesting thing in 
Prabowo is that he never shows off that he is close to 
the people. So, in fact, it is the people who come 
close to him. It is not he who comes to the people. It 
is the thing that interests me.” 

The same thing related to the of Prabowo’s 
closeness and massiveness when meeting people in 
order to campaign is also alluded by Siska. Siska 
gives notes in this advertisement that Prabowo is 
closer to the people and it is such an interesting thing 
for her as a beginner voter. A figure of Sandi is also 
captured as one who is close to the people.  

Tania is neutral with the video scene in 
Prabowo’s advertisement showing Prabowo and 
Sandi often meet the people. According to her, that 
effort is such a part to introduce themselves in the 
campaign.  

 

2.The assertion of Figure’s Profile of Prabowo – 
Sandi 

As the candidate for President and Vice President, 
the personal impression as well as an image of a 
figure of a future leader which are captured by public 
becomes important. Related to image of a Candidate 
of President, then there are various answers given by 
the beginner voters who also become the respondents. 
Romi, as a voter, reveals that he captures the 
impression on Prabowo which is different from what 
people often say about him.  If the impression came 
up in the public is that Prabowo is a figure who is 
strict, then in this political campaign advertisement, 
Prabowo comes up with characteristics which are 
kind and good. On the other hand, the impression on 
Sandiaga Uno which he captures from that 
advertisement is that he comes up as a figure who is 
expert in economy. This statement emerges since he 
sees in those advertisements that Sandi visits the 
market more often.  

A different impression on Prabowo’s figure is 
captured by Siska. According to her, even though in 
that advertisement it is shown many scenes that 
Prabowo comes to visit people but the impression of 
Prabowo as a figure who is strict and assertive is still 
appears. It is caused by Prabowo’s background who 
is a former military leader. Siska’s expression 
appears in her statements as below : 

“His profile is a strict person. He is strict but his 
background is also a leader, a military leader. He is 
strict yet assertive.” 

On the other hand, Tania personally still cannot 
capture something related to what Prabowo Sandi  try 
to show by Prabowo Sandi because, according to her, 
the domination of Prabowo’s advertisement visually 
shows more on Prabowo campaigns and visits several 
places. This thing can be understood from Tania’s 
statement which mentiones : 

“I cannot captures the whole profile image 
because the advertisement only contains Prabowo 
campaigns and visits the several employments.”  

 

3. A combination of Narration and Visual in order 
to clarify Program, Vision- Mission, and Certain 
Issue 

An element which becomes a power in 
Prabowow-Sandi’s advertisement is that a strong 
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narration which strengthens the visual delivery. The 
three respondents also have attention point on 
narration used in Prabowo-Sandi’s advertisement. 
According to Romi, the narration in Prabowo-Sandi’s 
advertisement becomes a tool to deliver their vision 
and mission or ambition about Indonesia by the 
couple of candidate Prabowo-Sandi such as Fair and 
Prospered Indonesia.   

On the other hand, Romi also has a note related to 
persuasion aspect from Prabowo-Sandi’ 
advertisement. According to him, the Prabowo-
Sandi’s advertisement is less persuasive for their 
supporters to vote Prabowo-Sandi. The thing which 
Romi captures is this advertisement tends to support 
this general election. The portion of persuading only 
appears at the end of the advertisement.   

Beside the narration, according to Romi, a visual 
image aspect is also used in Prabowo-Sandi’s 
advertisement to state certain issue. According to 
Romi’s view point, the couple of Prabowo-Sandi, 
who is often accused of issue of establishment of the 
principle of Khilafah if they win, in their 
advertisement even shows a different thing. 
According to him, Prabowo-Sandi’s advertisement 
shows elements of the other religions. Romi 
compares it with Jokowi-M.Amin’s advertisement,  
which according to him, tends to feature only one 
religion..  

“In this advertisement, there is no aspect for 
religuon. There is only one religion that is presented; 
Islam. On the other hand, other relgions are not 
presented. It is very different tothe advertisement of 
Prabowo who is accused for Khilafah issue or 
changing the state into Islamic state. In his 
advertisement, all religions are presented. in my 
opinion, this one is more fair.” 

Related to the religion issue / sentiment which 
blows hard during this presidential election, Romi 
gives argument about couple of candidate 02. He 
thinks that Prabowo-Sandi is the figures of leader 
who do not only focus on only their group of people 
but they are also the figures of fair leaders.    

“I think it’s not true because Prabowo also considers 

people’s fate. He will not only fight for his group. To 

be a leader, he must be fair. So, he will not create or 

change this state into Khilafa’s state or Islamic based 

state, yet it is true that many Moeslems are behind him 

to support him. However, there are also many non-

Moeslems such as Tionghia ethnic who is new 

politicus (I forgot his name), there are also many 

figures such as from PAN , he is Bataknese who ever 

presented on TV ONE. He is a Prabowo’s supporter. 

He is not a Moeslem, He is a Christian (is I’m not 

mistaken). There are many supporters who are not 

Moeslems yet Prabowo still embrace them because 

yeah, they support each other.” 
 

The issue on diversity is also concerned by Tania 
in Prabowo-Sandi’s advertisement. According to her, 
the party of Prabowo – Sandi do realize that 
Indonesia is diverse. Thus, that thing is shown in 
their political advertising. However, Tania 
furthermore feels that concrete proof is more required 
rather than aspect of words which are delivered 
merely in the form of narration. . It is reflected in 
Tania’s statement which says : 

“Mr. Prabowo does understand and realize the 
diversity which is the characteristic of our nation and 
state; Indonesia. However, I actually do not 
undertsand whether or not Mr. Prabowo can only 
show his visiting to the people..and what about his 
work program ?” 

On the other hand, Siska has her own opinion 
about couple of candidate of Prabowo-Sandi related 
to diversity issue. According to her, there is 
impression which makes her feel worry with this 
couple of candidate.This thing is reflected from 
Siska’s statements, they are : 

“Actually, it makes me a little bit worry. However, if 
I think so, then Jokowi-Ma’ruf Amin are also the 
same because they seem on the Moeslem side. So, 
they are same. However, I think 02 makes me 
worrier.”  

 

IV CONCLUSION 

The thing which becomes a point related to the 
respondent’s reception toward political advertising of 
couple of candidate 01 & 02 is : Romi has 
oppositional tendency towards 2 advertisements of 
couple of candidate 01 but he is on negotiated 
position toward 1 advertisement especially on the 
aspect of discussion effort to persuade the youth and 
millennial generation. On the other hand, for the 
advertisement of couple of candidate 02, Romi is on 
dominant position. Siska is on dominant position for 
2 advertisements of couple of candidate 01 and one 
reception which is negotiated. On the other hand, for 
advertisements of couple of candidate 02, there is 
oppositional reception towards 2 Prabowo-Sandi’s 
advertisements and 1 dominant reception. On the 
other hand, Tania is on negotiated position towards 2 
advertisements of couple of candidate 01 and 
dominant towards 1 Jokowi’s advertisement as well 
as negotiated towards all advertisements of couple of 
candidate 02.  

The variety of reception from each interviewee, 
related to political advertising in Presidential election 
2091, is affected by several factors which become the 
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background such as 2 of 3 these interviewees who are 
also the beginner voters are the voters who prefer to 
put forward the profile of a figure than vision-mission 
program. Nevertheless the beginner voters who have 
negotiated tendency tend to consider the vision-
mission and program. 

Besides, the aspect of early introduction of the 
candidates mainly still comes from the family. Media 
has function as information source to strengthen / 
deepen the information about figure of candidate who 
becomes the choice especially in discussion on 
important issues. In the process of general election 
2019 this time, the religion sentiment also blows hard 
then the information got from the media strengthen 
how each respondent thinks and accepts the message 
which is delivered in other forms including political 
advertising. The pattern of media consumption 
affects the width / depth of issue which can be 
elaborated and become material of discussion by the 
interviewee.  

It is also found in the interview that related to 
decision of the beginner voters to vote the candidate 
is also a result of family discussion. The family factor 
becomes crucial since family comes up as the ones 
who introduce and becomes a place for the 
interviewee to share their thought.  
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Abstract - Instagram, today as a result of technology that is 

acculturated with economic, social and cultural factors, brings 

leisure to the middle class, they do activities freely in life such 

as hobbies, recreation. The middle class in accessing Instagram 

is reduced by the Instagram algorithm to be a one-dimensional 

human. The middle class will be a uniform individual with the 

same activities like share, and comment. The middle class is a 

lasting individual who runs consumerism where everything 

becomes a commodity and is trapped in relations in the 

algorithm of relationships made by Instagram. For the middle-

class Instagram is a lifestyle and daily activity. Instagram, 

which is mediated via cell phone, is a new socialization space 

that frees someone from the rules and disciplines of the 

patriarchal system. This activity results in the middle class 

recognizing, embracing and exploring things that cannot be 

expressed in everyday reality. Instagram in the middle class 

produces digital life practices that want to show a lifestyle. This 

study examines the phenomenon of middle-class practice in 

showing the practice of digital life: like share and comment on 

Instagram. Researchers will use a virtual ethnographic 

method. The virtual ethnographic approach will be carried out 

because this research is an object in cyberspace so that it can 

adequately understand the way the subject interacts and 

collaborates through observed phenomena. Instagram is a 

photo showroom, a kind of private space because the user 

gallery can be designed in such a way as the user wishes, users 

upload whatever happens around them, which is considered to 

represent user activity. The three accounts examined by 

@fajarmantoo, @herni_maryuliani and @ rosakusumaazhar 

present activities in digital life. The fact that manifests these 

two accounts is that consumption and production in the 

Instagram arena provide the formation of social reality. 

Instagram becomes a social reality forming tool that can give 

an idea of how activities in the middle class when on 

Instagram. 

 

Keywords: digital life, Instagram, Middle Class 

 

I. INTRODUCTION  

One of the latest technology products, including 

computers, which was initially used as a calculating tool, 

then developed following the human mindset transformed 

into a versatile instrument. Computers follow the flow of 

human activities that have network capabilities in the form 

of the internet, whose logic works to connect one computer 

activity to another computer, thus providing a lot of 

convenience in various ways to support activities. The 

emergence of internet technology presents new entities in 

dealing with internet networks which are often called 

cyberspace. The word "cyberspace" (from cybernetics and 

space) originated and was first introduced by the writer of 

the science fiction novel, William Gibson in his storybook, 

"Burning Chrome," in 1982 and became popular in the next 

novel, Neuromancer, 1984 which states that:  

"Cyberspace. A consensual hallucination 

experienced by children being taught mathematical 

concepts ... A graphic representation of data 

abstracted from the banks of every computer in the 

human system. Unthinkable complexity. Light of light 

ranged in non-space of the mind, clusters, and 

constellations of data. Like city lights, receding. "5. 

Departing from this understanding, it can be 

simplified that cyberspace is an integration of various 

communication technology devices and computer networks 

(in the form of sensors, transducers, connections, 

transmissions, processors, signals, controllers) that can 

connect communication equipment (computers, mobile 

phones, instrumentation electronics, etc.) that are spread all 

over the world interactively. The internet becomes an 

integral part of the reality of everyday life. Internet access is 

getting easier and cheaper contributing infinitely to virtual 

reality from entities in this cyber domain. Applications that 

connect people to people - network start to grow to adapt to 

the needs of this virtual entity. This application developed 

into social media, media based on networks that are always 

online connecting people to people.  

Social media uses-based technology to web convert 

communication into a non-stop dialogic space during 

connections server, each entity can create, edit, publicize, 

promote, upload desired photos and videos, with application 
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development that presents effectiveness, efficiency, speed, 

interactive and varied.  Social media opens up space in 

dealing with interacting between computer owners, opening 

sharing spaces offline to networking online, and creating 

practices leisure. 

 Instagram in the middle class parse many lifestyle 

practices into digital life; they are connected, build 

communities, even produce and share content as explained 

by McLuhan who views the media as an “extension of man," 

an extension of human hands12 Instagram as a medium 

becomes a space for middle-class users to seize social 

meanings in society, and strengthen the bond between 

humans and consumption objects. Consumption in a 

person's lifestyle will involve typical dimensions which are 

not only related to life needs physiologically. The 

symbolization of consumption patterns in “digital life” 

forms its own identity so that a lifestyle that is shared in 

social networks can portray or give a sign to the existence of 

someone in a particular social class. In this chapter the 

understanding of middle-class practices and exploration of 

the middle class is parsed, how middle-class practices and 

exploration in their daily activities. Instagram as a cyber 

commodity wants to unite and become this entity as part of 

people's lifestyles, connectedness between Instagramers 

(Instagram users). Communication between humans on 

Instagram can occur at any time as long as it is connected 

online; almost every user activity can be captured and 

published on Instagram in seconds. Effectiveness, 

efficiency, fast, interactive and varied become the mainstay 

of Instagram. In Instagram photos are attached with signs 

that can function as markers and markers as well as in the 

user's photo narration and are interpreted by the followers of 

the narration in the space presented, so that the space for the 

articulation of meaning can both merge in the space 

“offline-online." For the middle-class cellular phone usage, 

lifestyle, and access to social media become the lifestyle of 

the most middle class1. Even social media mediated through 

cellular phones is a new space for socialization which frees 

women from the rules and disciplines of the patriarchal 

system. Enabling them to recognize, embrace and explore 

their "darkness" 3.  

 Conscious or not, this virtual reality presented on 

Instagram makes it easier and cheaper to make a significant 

contribution to virtual reality. It is as if it can be said that the 

entity becomes bound in the virtual world. This entity makes 

the world offline-online not only connected in parallel, but 

fused and fused 2. Instagram is a photo gallery, a kind of 

private space because the user gallery can be designed in 

such a way as the user wishes, users upload whatever 

happens around them, which is considered to represent user 

activity. Sometimes the motive for uploading text in the 

form of captions, photos or images, the sound is not 

addressed to whom. Communication cannot be explained to 

who is involved in it or to whom the text in the form of 

captions, photos or images, and the sound is intended.  

 Instagram users are part of the community who 

want to share and have a self-concept to play specific roles 

in society. Expectations that are influenced by the 

environment are presented by interpretation through 

identity. The analysis is by imaging something, behavior, 

speech style, fashion style, and actions that are attached to 

him as the mood of production that can form and create 

themselves when interacting. Instagram as a visual media 

can present certain symbols as a tool to produce meaning 

from an identity that you want to convey. Photos shown on 

Instagram reflect codes, values, and beliefs for the culture as 

a whole (Clarke, 1977: 28). Instagram as a result of 

technology acculturated with economic, social and cultural 

aspects of presenting leisure for users to carry out activities 

freely in life such as hobbies, recreation, increasing 

knowledge about art and culture and also filling in actual 

activities for leisure time (Jary, 1991: 352). And also Veeger 

(1993: 101), argues that humans practice as in Instagram as 

"man is an agent, he is, in his apprehension, a center of 

spontaneous activity unfolding; teleological activity. By the 

force of being such an agent, he is possessed of a taste for 

effective work and a distance for futile effort. " This thought 

makes people always interact, attracting it to everyday 

human reality presented by following social institutions. 

Hierarchy (Pranata) as behavioral patterns that have been 

created, agreed upon, and then required by the community. 

All institutions function as a means that is expected to 

establish behavior, where this function does not separate 

them from human power over their society. This process 

does not originate from the law but is based on human 

nature to think about circumstances and objectives and adapt 

themselves well. The method of social change also applies 

to cyberspace like Instagram, which is social media. 

 Photos on Instagram practices as leisure as well as 

forms of interpretation intended to be consumed by the 

public. When viewed from a social aspect, the resulting 

images have social meanings such as Bourdieu's statement 

in "the social definition of Photography" pattern of 

community behavior in producing hegemonic photos by 

modern aesthetics that are formed according to the 

categories of norms that govern the world in general. The 

economics symbol is presented as if the body is a spectacle 

(body as spectacle). Leisure referred to by Veblen is 

anything or activity that does not belong to the everyday 

world such as productive work and from habits of mind 

workmanlike (Mills, 1957: xii). Vellen (1957, 44-45), means 

that time is unproductive, abstinence from work.  

 

II. LITERATURE REVIEW 

 

Many studies have been carried out on 

cyberculture, digital research, acceleration of interactivity, 

but cyberculture is hypertextual, dispersal, virtuality, with 

non-linearity, and distance utilization, modularity, re-

mediation, demassification, asynchronicity, and 

convergence (James, 2012: 69-117) has not been explored 

further. Digital cyberculture is meant how the form of 

digital data can be better used from analog data in terms of 

speed and the real side that is based on digital and can only 

be done with computer media. Although currently, cyber 

media is also accessible with technology mobile such as 
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smartphones as the development of computer media. The 

internet also shapes a new culture, concerning changing 

relationships with consumers, namely consuming and at the 

same time producing what is consumed. The capitalist 

system can explore the opportunities of free labor from 

prosumer in this Web 2.0. Capitalism can exploit consumers 

and in this process can even generate more enormous 

profits. The research that discusses that is research on 

"Social media, presumption, and dispositions: New 

mechanisms of the construction of subjectivity" from Melita 

Zajc15 that reveals social media problems from a 

presumption perspective. The concept of presumption in the 

digital world has unified production and consumption and 

has resulted in the distinctiveness of social media. 

Exploration of this research shows hope about the social 

potential of combining production and consumption on 

social media by focusing on the issue of user participation in 

the concept of communication media in the digital world. 

The expected potential for how consumption is not too 

much attention, because it only explores the production of 

meaning in communicating using social media, social media 

is specifically not explicitly mentioned. Therefore, this 

study tries to examine the phenomenon of practices Digital 

life middle class in showing significant changes that have no 

limitations in space and time, how the middle class fights in 

displaying digital life in the cyber world.  

 

III. METHODOLOGY 

The methodology used in this study is virtual 

ethnography because it adopts a model of participant 

observation that is used ethnography; the difference is 

participant observation carried out in a virtual environment. 

In addition to virtual ethnography, there are also concepts of 

ethnographic studies online such as netnography and the 

virtual world2. Because virtual ethnography does not explain 

in detail the stages of application of the method making it 

difficult for researchers to study in conducting research. 

Virtual ethnographic methods are not so different from 

studies that use ethnographic approaches or methods in 

general. Starting from the technique of collecting data to the 

analysis used, everything depends on the needs and 

problems of the research that will be examined6. This 

research was conducted in the Instagram room because the 

phenomenon found in the Instagram room was a study that 

will discuss practices leisure when there are photos of 

subject uploads in the gallery or  also feeds offline. The 

informants of this study were selected purposively 

consisting of two women and one male who had an 

Instagram account that carried out consumption-production 

practices in the Instagram room. Criteria for education to 

graduate from college and have a job and average personal 

expenses of 1 million and above.  

 

IV. RESULTS AND DISCUSSION 

The entry of individuals in social media is becoming 

familiar because internet technology is a necessity in today's 

social life. Entering the cyber world means dissolving in a 

created culture, as technology opens the lives of individuals. 

Moreover, "Identity is perceived as fluid and changeable, 

and its creation as a never-ending task," the identity of 

individuals using social media is not rigid-melting following 

the flow of cyberculture. The middle class is well aware that 

when they enter the cyber world, they are faced with 

individuals they did not know before. The choice of social 

media they use is an option, as the informants revealed as 

follows: 

 

I have a Facebook account that often many ask for 

friendship and thousands of friends on Facebook ... I 

don't like material on Facebook that shares any share 

market can enter, so I'm dead. (Herni, July 3, 2018) 

I joined social media like Facebook from 2008. I am 

careful because this is social media for everyone who 

is friends with we can see the status and photos we 

upload. (Rosa, June 29, 2018) 

There are a few moments I take care of, what I share, 

just happened to be on Facebook. Afraid, what I  

share doesn't match the same ones who are friends 

with me on Facebook. (Fajar, May 10, 2018) 

  

 The reasons pinned by @fajarmantoo, 

@herni_maryuliani and @ rosakusumaazhar Informants in 

using social media are seen in the informants' statements, 

they give reasons that when entering the cyber world, many 

want to know who the informants are like on Facebook even 

though they are known only in friendship channels of the 

same account in the same application. "Sites like MySpace, 

Facebook, and Twitter have become a social phenomenon, 

allowing people to connect and develop relationships with 

long-distance (and sometimes forgotten) friends and 

colleagues. These relationships can develop into a smaller 

community ” (Mitra, 2010: 48). Social media requires users 

to share their identities on various questions when they 

register on social media, which is regulated in terms and 

conditions of social media. Digital technology is changing 

the nature of society, allowing people from all over the 

world to know we and ourselves become members of the 

cyber community. A community that makes users friends 

with others without having to be geographically close to 

each other. In human civilization, the formation of society 

has been considered an essential aspect of its development. 

Communities arise because humans start organizing 

themselves into social groups, and form the same factors. 

Individuals in the community have a shared method of 

making mutual understandings in their world by creating 

their symbols. At the most sophisticated level, these 

symbols make a language that helps people in their daily 

lives and practices. This habit involves the use of the same 

word, which leads to the development of culture.  

 Sharing identity in a middle-class virtual cyber-

community world has a precautionary phenomenon, 

informants realize that in other virtual communities other 

individuals can easily construct identity when in the virtual 

world, but the informants in this study still recognize that 

they are in a community global and network "Communities 

came into existence from the time that human beings began 

to organize themselves into social groups, and all 

communities have had some essential factors that were 

true"9 As stated by Rosa: 
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There are a lot of things about me that have become 

DM, so there are some photos that I share, and I lock 

... because I know, social media shares my 

experience and work with everyone, especially 

Facebook. (Rosa, 29 June 2018) 

Consuming, contributing and creating are behaviors 

that are always routine when entering social media space, 

"Provide unlimited means social media for internet users to 

interact, express, share and create content about 

anything”9. Consuming is the most natural action in social 

media activities, only opening the pages of other users 

without contributing to creating content such as reading and 

watching, researchers obtained this after tracing each post 

and asking directly in an interview with the informant. 

Another preferred middle-class activity is sharing content 

that informants make. This activity is a form of interaction 

between informants and other users, including participating 

in forums in the way of commenting on other users' posts in 

chatroom comment and also sharing uploads from other 

accounts. Creating content is the highest activity in social 

media; this activity involves the production and uploading 

of material and this is related to whether or not liked by 

other users. This activity spends considerable time on its 

users.  

Creating content on Instagram requires several 

attempts to find knowledge that is different from others. 

People use more cognitive effort when writing or uploading 

photos than when consuming messages10. It was felt right by 

@herni_maryuliani, and he made content to be truly 

following his environment as the wife of a businessman who 

has colleagues everywhere and as a wife who has two 

daughters. Herni takes care of what he uploads on 

Instagram, because if he uploads a husband he can access 

Husbands, Children, Colleagues, new friends and this is 

interrelated because social networks like spiders are bound 

in one network. Ever on the occasion of one of his son's 

friends who were still in grade 3 in junior high school, 

revealed to Herni, "Aunt is wonderful, happy to see 

Instagram auntie."  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 1. Herni's informants and family on Instagram 

 

Instagram became the second life, so what happens 

in the world is offline connected in the world online; what is 

shared becomes something that has a correlation with real 

life. Some informant researchers asked them to spend a lot 

of time exploring the world of Instagram, some answered 

that they did not spend too much time accessing the Internet, 

"When waiting in the car, just when relaxing at home ..." for 

example Herni's answer, Rosa also answered, "well ... on the 

sidelines of routine work ". But when asked in depth, is it 

done every day, some informants such as @fajarmantoo, 

@herni_maryuliani and @ rosakusumaazhar agreed. The 

pleasure of surfing for the Middle Class in the world of the 

Internet is indeed not felt, summarized in the Hootsuite.com 

report that in Indonesia social media is consumed on 

average 3 hours 23 minutes. Instagram consumption for 

Herni to be conspicuous leisure that sticks to his activities, 

"The act of consuming" is an act of utilizing, using, or 

enjoying something material or nonmaterial.    

 Uploads Informants in their world on Instagram are also 

indeed guarded; they pay close attention to what they make. 

This upload can be seen by its followers and often 

commented on. Just as Herni only occasionally removes 

uploads in his Instagram gallery, for him the activity of 

sharing experiences that occur in daily life can connect 

relations and give messages to followers his. The messages 

generated and uploaded by the gallery are prevalent, such as 

the upload example made on this December 19, 2018,  

 

 

 

 

 

 

 

 

 

 

 

Figure 2. Herni's informant and his friends and caption 

 

 

"People who want to show where your mistakes are, 

that's your real friend. While people who spread 

nonsense by always praising you, they are 

executioners who will destroy you. "# small friends 

#sahabatdarismp (Herni's caption December 19, 

2019)  

  

  The caption made, commented on by various 

friends on Instagram, such as by; @303asep, "Mantaff 

djiwaaa😊😊," @nice_nila, "Setujuuuuuu tea, indeed is still 

singing the wae the", @dindaidris, "iishhh seleub 

@herni_maryuliani," @mahshaquilacakes, "ish ish iiiiissshh 

cateuuut ... 😂😂". Those comments must have occurred in 

uploads that are indeed felt attractive by Instagram users. 

Commenting on a status on Instagram is the life of 

Instagram. Interestingly when the informants commented on 

each other, they felt like close friends often met. "Even 

though they think they are all friends, even though they are 
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conscious, like to forget who is this?" Said Herni, 

responding to knowing or not by commenting on himself in 

his gallery. The closeness between users on social networks 

was studied by Hiram Tim, in their research they found a 

phenomenon that behavioral beliefs about Instagram 

consisted of five factors, social media became a personal 

satisfaction, self-use features, socializing roles, easy access 

to product information and entertainment, giving normative 

beliefs, and friends on social networks are considered as 

siblings, siblings, close friends or peers, friends in general, 

informants13 

In the opportunity to upload photos and captions on the 

informants' Instagram, Informant @fajarmantoo, 

@herni_maryuliani and @ rosakusumaazhar did several 

activities on Instagram. Upload and also access other users' 

Instagram feeds. In viewing the gallery, other users usually 

use their time to comment on the uploads of their Instagram 

friends by giving likes (♥), because this symbol is part of 

their digital relationship. This like (♥) sign is similar to that 

of Facebook because Facebook has acquired Instagram. A 

sign that another user likes the uploaded photo is giving a 

like (♥) to red (♥). Based on the duration of time and the 

number that marks like (♥), then a picture is considered to 

be liked by friends in the network. Uploading pictures and 

giving likes, plays an essential role in helping users maintain 

relationships with strong and weak ties. "Sharing 

information" on social media tends to be used with various 

activities such as; talk more, post mentions and reply to 

other users so that the fabric of social interaction in online is 

more in-depth in social relationships. Social attachment to 

friendship on Instagram, there is no direct relationship 

between the number of followers and photos shared 7.  

Informants give an assessment of their activities in 

social media on Instagram that the highest level of social 

media behavior is creating messages or upload content. In 

this activity, the informant felt that he was mobilizing more 

cognitive effort. Various social media behaviors that can be 

observed and taken by category, as follows consume, 

contribute, and creates content. When divided into cognitive 

effort levels in interacting on Instagram, it can be divided 

into several categories; The first level is "like" marked by 

clicking the "like" symbol on Instagram this is the lowest 

activity. "Like" is a natural activity because it only clicks on 

a symbol and it requires fewer commitments than other 

businesses. While commenting on uploads of other 

Instagram users is an activity that requires additional 

cognitive effort. Third, sharing content by creating your 

content and this activity is higher than comments. As Rosa 

did, he chose his upload with a choice of caption words with 

indeed selected words). 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 3. Rosa uploads in its Instagram gallery 

 

Uploads are part of social media users doing 

strategically in self-presentation14 For example when 

presenting themselves on social media, individuals carefully 

consider public11 and what self-presentation online 

consistent with offline self-presentations4. This shows that 

strategic behavior related to presenting oneself with uploads 

requires more cognitive effort than comments. In other 

words, when sharing submissions, users are more committed 

to giving a "good image" about themselves than when 

commenting on submissions, informants merely respond to 

the needs of the relationship - maintaining relationships as 

friends in the world of Instagram. 

 

VI. CONCLUSION 

Instagram's presence helped construct social 

experiences through exposure, body simulation and 

representation. Realities and simulations assemble socially 

what is the body inside Instagram. Informants such as the 

spectacle community whose aspects of life are filled with 

various forms of spectacle and make it a reference to the 

values and goals of life. The spectacle here is not just a 

message or meaning conveyed by Instagram, but how all 

forms of commodities are. The informant's mindset 

(@fajarmantoo, @herni_maryuliani and @ 

rosakusumaazhar) was formed into not only consuming the 

benefits of a commodity product but also consuming the 

value of "to be looking at", and following the logic of 

Instagram which is consuming practices digital life: like, 

share and comment on Instagram which is presented in daily 

activities. Instagram was offered to social life so that it 

changed the definition of the full awareness of the 

Informant, who began to know the concept of being, being 

having, and then appearing.  Appearance is by doing 

common interactions on Instagram and jointly practicing 

digital life: likes, shares, and comments on Instagram, 

without feeling mastered. Commodities such as Instagram 

move autonomously to deceive and take over all aspects of 

human life. A life marked by the reality of false-relationship 

virtualism is believed to be real life, enchanting Instagram 

users to always make needs and still become a daily activity 

and even reproduce the self-image they want to show. The 

power of image in a spectacle society can move and 
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motivate individuals as if acting like being hypnotized and 

always using Instagram. Everything that is imaged (abstract) 

is seen as the most rational by informants (Fajarmanto, Rosa 

Kusuma, Herni). So that unwittingly the daily life routines 

are constructed within the scope of digital society in digital 

life, multiplying illusion construction in cyberspace life, and 

are always produced and consumed by Instagram users.  
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Abstract— Consumer path in this era is divided into five 

stages (5A) namely Aware, Appeal, Ask, Act and Advocate. 

Customers first get to know your product or service, get 

interested in it, If they like the experience, they recommend in 

their family and friends, both online and offline. Mesh 

Marketing is an approach that answer the challenge of the 

revolution era of industry 4.0 in which marketing activities 

performed of the interconnected world where offline and 

online sectors collide. The communication in mesh marketing 

does not has to be performed exclusively in online sector. 

Sociopreneurs choose mixed social media (online) and offline 

because the data shows that more than 80% of internet is 

currently accessed through mobile devices (smartphone, 

tablet), therefore, the applications used by them are mobile-

based (Android and iOS). This mobile access is performed due 

to its easiness to update, monitor, evaluate, and build 

friendship at any time and those activities can be conducted 

everywhere. It is important to realize the various touch points 

across this customers journey. The mesh business throw old 

model out the window. Through the implementation of virtual 

study, this paper has shown that Project B as one of the drivers 

of social business in Yogyakarta that handles plastic waste has 

successfully using marketing mesh to spread its social mission 

without abandoning the business, thus, the economy of the 

surrounding community could increase as well.  

 

Keywords—marketing mesh, social media, IR 4.0 

I. INTRODUCTION  

 The government of Indonesia with its Ministry of 

Industry has released “Making Indonesia 4.0” in March 

2018 which officially delivered to public by President Joko 

Widodo in April. Industry 4.0 has actually been running 

since 2011 based on the information from the site of 

Ministry of Industry. This state is indicated by the 

improvement of connectivity, interaction, and the limits of 

human, machines, and other data sources which become 

more convergent through information and communication 

technology.  

 This condition is enhanced by the data issued by 

the Ministry of Cooperative and Small Medium Enterprises 

in 2018 in which 99 percent of industries in Indonesia is 

supported by SMEs. The amount has reached 62 million 

units that spread in various regions in Indonesia. The 

amount of startup in Indonesia until February 2019 has 

reached 2,070 startups with highest growth in 3 sectors 

namely demand service, financial technology (fintech) and 

e-commerce. The sociopreneurs also keep increasing 

annually  [1].  

The revolution era of industry 4.0 is the era in 

which the combination of bio-genetics, physics, and cyber 

digital revolutions occurred. WHO even announced that 

human could live into 100 years, due to that, 70 years of age 

is still categorized as youths. The revolution era of industry 

4.0 has become the theme of World Economic Forum Davos 

since 2016. Therefore, the government of Indonesia 

attempts to take part in establishing social, science-

technology, and information technology infrastructures to 

stay in competition with the neighboring countries [2]  

If we refer to four requirements of industrial countries 

namely reliable industries to secure the supply chain from 

upstream to downstream, reliable manufacture entrepreneurs 

to manage production matter toward suppliers in markets, 

reliable researchers to create products and invent new 

technologies as well as reliable workers who educated, 

skilled, and established with integrity, then, these 

requirements will be difficult to be manifested in the 

sociopreneurs sector of Indonesia at present. This difficulty 

is caused by many problems in sociopreneurs sector which 

different with businesses in general. The capabilities of 

producing, creating products which in accordance with the 

local and global markets, supply chain cost as well as the 

quality of human resources that still become the homework 

which still has to be completed until present. In the context 

of social issue education for example, this nation is still 

categorized in a low category. This plastic waste issue is 

still become a big problem at present which requires 

cooperation and helping hand from the entire aspects of the 

nation.  

II. METHODS 

 This research can be categorized as a field 

work/research with netnography approach. Due to that 

matter, the researcher will jump on the field to be able of 

performing observation to inspect the verbal and non-verbal 

behaviors of the research subject which unique and typical 

in finding information in similar to the focus of this research 

[3]. Kozinets provides wide perspective to complete the 

arguments of Hine and Boellstorff about the definition of 

virtual ethnography. Kozinets defines virtual ethnography or 

1st Annual Internatioal Conference on Social Sciences and Humanities (AICOSH 2019)
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netnography as the form of adjusted ethnographic research 

which include the influence of internet toward contemporary 

social world [4].  

 

III. RESULT AND DISCUSSION 

A. Virtual Community 

 One of the reasons of the continuous development 

of marketing world is the communication pattern which 

shifted due to the development of technology. Virtual 

communication has become an intriguing domain to be 

studied. Virtual community as the network of community in 

virtual world has some criteria collected from various 

resources such as:  

a. The membership that could come from various countries 

and different cultures. 

b. Established due to specific reasons. 

c. Continuous communication in online world. 

d. the existence of social protocol defined as formal or 

informal involvement which implied in the community 

through language, style, and behavior. 

e. Unlimited space and time. 

f. Meanings are communicated and shared between 

members. 

g.Voluntary: the interaction within the virtual community is 

voluntary and people are free to become silent readers, 

contributing, and commenting about what they perceive as 

fit.  

h. This online community has more time to think before 

responding and debating. 

i. Virtualization and actualization of relationship: in virtual 

community, the first participant is connected in cyberspace 

to start the relationship (virtualization) and then move to 

physical relationship (actualization). So thus the otherwise, 

they could move from the actual relationship, from the 

physical to online setting. 

j. Virtual community has different structures because the 

role and responsibility could develop rapidly. 

h. Identity: a directory community contained with the list of 

the entire members of community, their 

expertise/contribution given toward the community. This 

directory provides the ability to identify resources and 

access resources which will improve knowledge in sharing 

processes. 

 If seen from the criteria shown above, the approach 

that performed to create communication strategies in 

marketing sector are certainly different with the virtual 

community. 

 

B. Industry 4.0 and Marketing Mesh 

 If studied from some literatures of Kamus Besar 

Bahasa Indonesia (KBBI), industrial revolution consists of 

two words namely revolution and industry. Revolution is 

defined as the as rapid change, and industry means the effort 

of implementing production processes. Therefore, it can be 

concluded that the definition of industrial revolution is a 

rapid change in the implementation of production processes. 

Production processes which at the beginning were 

performed by human have been substituted by machines 

while the manufactured goods have commercial value added 

[5].   

 Dominant technologies in industry 4.0 are also 

embellishing the development in the sociopreneurs sector. 

Starting from the processes of business, production, 

manufacture, communication, and the interaction between 

producers and consumers which changed due to the creation 

of massive efficiencies. Marketing Mesh is the approach 

that answers to the challenge of revolution era of industry 

4.0 in which the marketing activities are performed in 

interrelating network where online and offline worlds could 

meet. The communication in marketing mesh through its 

network does not has to be done exclusively in online world 

but instead could combine both online and offline worlds.  
 Project B uses contents to educate that plastic waste 

becomes the responsibility of us all, therefore, it embeds 
knowledge toward the community which spread through its 
website and other social media. Project B builds and 
empowers its community that allows the members to interact 
and exchange information starting from the choppers of 
plastic waste, the drivers of sociopreneurs, volunteers, and 
others. Social media allow them to share about anything, 
different with the real world in which the participated 
members might not talk to each other. 

 

FIGURE 1. THE PROGRAM OF PROJECT B 

 

 
 

One of the examples of post in Instagram above has 

always conducted by Project B as the part of marketing 

mesh’s strategy. Project B also emerges digital influence. 

This effort is performed by them to utilize the platform of 

social media and adjust good contents for their respective 

cultures. Project B do this because they realized at present, 

the community especially youths are preferring to reach the 

world with a finger and spend their time online. The target of 

Project B is the youths who use various channels including 

various social media network. 

Marketing Mesh works in a complex manner, it does not 

have to be sequential from one to two but could occur 

simultaneously. This interconnected activity which called as 
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marketing mesh. Project B utilizes this to spread its social 

missions through the network. Project B attempts to handle 

every challenge by combining online and offline worlds. One 

of the founders of Marketing Mesh was Johannes Jonson. 

The example of the combination of online and offline is 

when interactions occur during the education of separating 

plastic waste between volunteers and community, the 

scanning of QR code for volunteer registration. The 

networking in marketing mesh can be utilized severally or 

connected to each other to create more complex campaign in 

marketing mesh. 

Creating dynamic and personal customer experiences is 

the part of marketing mesh. In addition, the impact that will 

emerge if the community is not participating has been 

continuously presented through the network. The example is 

presented through the figure as follows: 

 

FIGURE 2. THE EXAMPLE OF PROJECT B’S POST 

 

 
  

 Indonesia will has demographic bonus in 2023. The 

millennial generation will hold important role because the 

number of ASEAN population (10 countries) is 625 million 

people and 40.3% among them are Indonesian citizens 

(255.5 million people) with 84 million people in Indonesia 

which means that 23% of ASEAN youths are in Indonesia. 

In that order, proper cooperation needs to be built between 

business actors, practitioners, social entrepreneurs who 

competent in evaluating the “old” system in the social 

business world. 
 According to Van Djick, the difference between 

network society and mass in term of the communication type 
which at the beginning rely on face to face communication 
has shifted to mediated communication. The type of 
organization which formed also different, on the mass 
community; the organization is bureaucratic with physical 
and entity community. In the network society, the 
organization becomes infocracy (no level in the organization) 
with virtual-type of community[6]. In the digital era, the 
strength to grow and develop is focused on the quantity and 
quality of network compared to another model. The strength 
of an organization is shifting from visible to invisible from 

physical to digital, and from the organization which centered 
on a certain change into the network-based organization.  

 The development of media can be seen through the 
table as follows: 

 
 
 
 
 
 
 
 
 
TABLE OF MEDIA COMMUNICATION CAPACITY 

 
 

 If seen from the table above, there are some 

interesting facts that being described. The potential of 

geographic and social reaches of this new media is massive. 

World can be connected into a convergent network. At 

present, almost every country has already connected through 

phones and Internet. Another strength of new media is the 

storage potential. In face-to-face communication, the things 

that delivered are depending on human memories while in 

the digital world, media could save more and do not require 

space like print media. New media also have the accuracy of 

data or numbers, the accuracy of new media allows the 

actors to control the increasing complexity of community 

and organizations. Without ICT, many processes in 

documents and bureaucracy will be long and jammed.  

 Selectivity of messages and addresses is also the 

unique strength of new media. In face-to-face, group, and 

other communications, this thing becomes weak due to 

inconveniences during the face-to-face encounter in the 

unfamiliar or unknown forums. New media allow us to 

choose systematically either groups or individuals, thus, 

very specific groups which in accordance with needs can be 

acquired. The users of new media could interact intensely, 

for an instance through video conference [7]. 

  

IV. CONCLUSION AND FURTHER RESEARCH 

 Discussing about industry 4.0 in the sociopreneurs 

world is not only speaking about interconnection between 

machine and system for the business to keep running and 

producing social impacts. However, there is a new 

phenomenon that emerges through internet of things (IoT) 

that becomes the strength in the marketing world named as 
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marketing mesh in which networks created through internet 

could be connected and interacting toward each other and 

able to establish values for the drivers. However, once 

again, embodying nation that able to operate industry 4.0 for 

the sociopreneurs require cooperation from many sectors. 

Starting from the enforcement of legal protection, the 

availability of qualified human resources to the support of 

political policies. 

This research was focusing on the marketing 

mesh in digital world conducted by sociopreneurs and has 

not reached other fields. The marketing communication 

study in the digital world is still dynamic, therefore, the 

future studies should be able of exploring more theme 

communication strategy to become a new reference in 

marketing communication field. The development of digital 

startup has been really interesting to be studied considering 

their movements which dominated by applications. The 

development of the current marketing world has reached 4.0 

marketing, the 5G technology and disruption era. 
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Abstract— The Dayak society have a dependence on nature 

to fulfill their daily needs. For example: the needs of feeding, 

planks, medicines and fulfillment of economic needs. They 

have a strategy of management natural conditions to survive. 

Their management is a part strategy of the subsistence society. 

This article describe about how the Dayak community survive 

throght the natural wealth. This research uses qualitative 

methods, where data mining is done by observation and 

interviews with 20 people. They are village devices, village 

elders and farmers who manage forests are created fields and 

gardens. Observation by observing the physical condition of 

the village and following a variety of activities undertaken in 

the village. The theory used is the survival strategy of the 

subsistence society. The results showed that the strategy of 

Dayak people to survive by managing forests at farming and 

gardening. Management of fields to plant rice is adjusted to the 

natural condition, either by using a lot of water or without 

using a lot of water. The management of the garden is called 

tembawang by planting fruit crops and rubber plants for the 

sustainability of nature and for posterity. Palm oil planting as a 

new commodity is also done in the garden. With farming and 

gardening or friendly with nature, people can survive. 

Key words- Subsistence, Field, Garden, Society 

I. INTRODUCTION  
The Dayak Community is an unique ethnic group 

character in everyday life[1]. They have a wandering 
tradition or a nomadic life in groups that is passed down 
downward. This adventure is caused and causes their life 
embedded with nature, especially the forest. His entire life 
depends on forest resources, ranging from fulfilling the needs 
of medicines, spiritual, food, board and clothing[2]. Strong 
relationship with nature is a knowledge of local resource 
management [3].  

People have knowledge and understanding of 108 types 
of rice and 30 types of glutinous rice planted in fields, 
riverbanks and marshes. They also understanding about 119 
kinds of fruits from cultivation or non-aquaculture. They 
consume 172 types of vegetables as well as concocing 
hundreds of grains and spices [3]. All these materials are 
obtained around the house, fields, gardens or forests that are 
located around the village. The various crops were 

deliberately planted or indeed as wild plants [4]. Food 
sources are all derived from the forest, ranging from various 
types of grains, tubers, animals that made food (birds or 
fish), various varieties of vegetables and fungi 
(mushrooms)[5].  

They work as farmers by managing forests, which are 
converted into fields and gardens. In the livelihood system, 
agriculture by means of cultivation and plantations is a form 
of minimal earthwork with low input. Planting is done in the 
forest itself which is managed naturally. In carrying out the 
agricultural process, they pay attention to the planting season 
calendar which balance of the forest environment, starting 
from the process of nebas (cut), nebang (cut), nutung (burn), 
nugal(rice planting),nyiang (weed cleaning), ngulu and 
ngotom/ngetam (harvest) [6]. When the farming process, 
people usually use dangau (cottage house) as a resting place. 
It is a simple wooden hut from the forest. They build it 
because of far distance the house and forest (which is 
converted into fields and gardens). Moreover, for people who 
have large land, they are not enough to cultivate the land for 
1 or 2 days. They stay in dangau to spend the night and only 
go home on weekends. For Dayak peole, forests are also 
used as a place for making simple tools for household use, 
firewood collection [7], honey and various types of fruits. 

Food and economic needs of the family that are based on 
nature are part of subsistence life (to survive). All needs for 
food, medicines or boards, they take from the forest for their 
consumption. If there are excess new ones sold to meet the 
economic needs of the family. Their life's dependence on 
forest resources. The changes occur in nature or the 
degradation of natural resources due to land conversion and 
deforestation cause their lives to be disrupted [8]. This paper 
aims to examine how the Dayak community manages fields 
and gardens as part of a family livelihood strategy by using 
an ecological perspective [9].  

II. RESEARCH METHOD 
This study uses constructivist paradigm,  oriented to 
creation an understanding of the social world that has been 
reconstructed.  It prioriting trustworthiness and authenticity 
[10]. Data obtained by conducting descriptive qualitative 

1st Annual Internatioal Conference on Social Sciences and Humanities (AICOSH 2019)

Copyright © 2019, the Authors. Published by Atlantis Press. 
This is an open access article under the CC BY-NC license (http://creativecommons.org/licenses/by-nc/4.0/).

Advances in Social Science, Education and Humanities Research, volume 339

276

mailto:newsyant1@gmail.com
mailto:bepatient76@gmail.com
mailto:trimulyani628@gmail.com


research. Primary data extraction using observation and in-
depth interview [11]. Observation is done by making 
observations along the village and following various kinds 
of activities carried out by the village community. In-depth 
interviews were conducted with approximately 20 people, 
including village officials, village elders and farmers in 
Tanjung Maju Village. Preparation of research results by 
combining primary data and secondary data[12], especially 
related to objective data on village conditions. 
 

III. RESULT AND DISCUSSION 

A. Field Management 

Farmers recognize the farming method (which is 
obtained by changing the forest for planting) in two ways, 
namely: (1) Payak (weet rice planting) and (2) Mungguk  
(dry rice planting) systems that can be planted with other 
crops (intercropping). Payak is a type of rice farming using 
water. It almost similar with rice fields, but the difference 
Payak is located on the hillsides. Payak can only be planted 
with rice, it cannot be planted with other crops such as 
Mungguk. But Payak land does not need to be moved or 
mapped like Mungguk. The process of planting in Payak is 
easier and the results are more than Mungguk [13]. 

The process of planting on Payak land is: sowing, 
clearing (clearing the land), grass and rice huddles (cleaning 
up the crop residues), burning the land and growing grass, 
plowing (using plows) or spraying, planting, then harvesting 
[14]. At harvest time, there is a tradition of helping people. 
Farmers who used join in working together in the fields of 
other farmers, will be assisted by other farmers to tap into 
their fields. The tradition of mutual cooperation is divided 
into three, namely: First, the tradition of the Slicer, which is 
the tradition of helping harvest in other people's fields 
voluntarily. In this slicing process mutual symbiosis occurs. 
People who have helped, will be helped by others. For those 
who do not help, they didn’t help other. Second, the Nyakaw 
tradition. Nyakaw activity is the mention of mutual 
assistance which does not expect compensation. It usually 
occurs when someone has a disaster during the harvest 
season. For example, one family member dies, automatically 
he will be helped voluntarily. Third, the tradition of nginit, 
is a tradition of mutual cooperation when someone is unable 
to attend to the slicer, he may send other people to replace 
and represent him by paying a sum of money to hm. Of all 
the traditions, the host has an obligation to feed the people 
who help him. The special food made from pork [15]. 

 In the Mungguk or dry land system, other crops (not 
rice) can be planted in fields using intercropping systems. 
Commonly, the plants are grown on this land are: corn, 
pumpkin, mustard greens, cucumber, cassava and sweet 
potatoes. When waiting for the harvest to arrive, farmers can 
enjoy the produce of vegetables. Vegetable planting is done 
because the rice harvest period for one  year is very long. In 
the time of waiting for the rice harvest, they can harvest 
vegetables. The results of this plant can be for themselves 
and if too much, they sell it as additional income [16]. 

Post-harvest, farmers store their rice in privately owned 
rice barns. They put a rice stock for one family for one year 
in a rice barn. Storage in the barn is one form of community 
food security. The rice barn is located right behind the house 

and separated from the house. Granary is used as a storage 
area.  

 

B. Garden Management  

The Ownership of community gardens in the village of 
Tanjung Maju in a matter of hectares. The land area certainly 
cannot be calculated because it is too wide and in several 
locations. Communities get land by opening free wilderness 
forests for free. This process causes their land ownership not 
to be taxed. People who opened the land in the jungle, the 
land automatically belonged to him. The garden is one place 
that provides daily or weekly income by planting rubber, oil 
palm or tembawang. 

1. Rubber Plants 

 Rubber trees can be planted on the same land as 
tembawang or in a special area only for rubber plants. 
The treatment of rubber plants is not too difficult because 
rubber products are obtained by cutting rubber sap. The 
people of Tanjung Maju Village have more than one land 
planted with rubber trees, so the income from cutting or 
selling rubber is a basic income that can be obtained 
every day which is influenced by the weather [17]. 

 In one day, a rubber tree can release gum 
approximately 40-50 kg. The rubber that has been taken 
by the water is then poured in a rectangular wooden mold 
and then mixed with 1 or 2 tablespoons of vinegar. Then 
rubber is become hard more than 1 or 2 days. After being 
hard and forming, the rubber is released from the mold 
and soaked in river water. In the past, the rubber that had 
been made and contained a lot of water then dried. The 
function of this tool is to grind the rubber sap. But the 
tool is no longer used now, because after the rubber is 
soaked in the river, the rubber can already be sold 
immediately[18]. 

2. Palm Oil Plants 

 A few people in Tanjung Maju Village have planted 
palm oil, because they know this plant in 2012. They are 
trying to plant because they considering that this oil palm 
plant is a new commodity. They knew about this plant 
from socialization carried out by the company or even 
from other village communities who had succeeded in 
planting it. Besides still a new commodity, planting oil 
palm plants is also not easy because it requires high 
capital for fertilizer and maintenance for good fruit 
yields. The fertilizer used is a special fertilizer for stems 
and leaves. In one season, the maintenance costs more 
than 10 millions. This factors causes only two people 
plant it in their garden. Others plant it in front of houses 
for vegetables, not produced to get economic results [19]. 

3. Tembawang  

Tembawang is an area that is overgrown by plants 
dominated by fruit crops – a result of the process of a 
development of community settlements that serves as a 
buffer area of ecosystems, cultural preservation, and 
Development of agricultural systems with the principle 
of local wisdom[20]. Tembawang has various types. 
According to its ownership, the Tembawang is divided 
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into three: namely (1) Tembawang village (Tembawang 
Tua) belonging to one village, (2) Tembawang family is 
only owned by the family and (3) individual's own 
Tembawang. Tembawang Village owned by the Tanjung 
Maju community is located in Moa Piling. It is not 
detached from their origins. So Tembawang village 
owned by them was in Moa Piling. There are 44 
tembawang that exist in the area of Tanjung Maju village 
which is the majority belonging to the village or Moa 
Piling[21].   

Tembawang is one of the signs of ancient civilization 
(for Dayak people) which is characterized by the 
presence of durian trees. Tembawang also functions as 
an ecosystem buffer zone, a place for cultural 
preservation and agricultural system development with 
the principle of local wisdom. The existence of 
Tembawang indicates that the place was once inhabited 
by their ancestors. Other fruit trees in tembawang such 
as lai (local fr fruit from Borneo), rambutan, 
mangosteen, paoh (like mango) or tuba root. Even so, 
there is a rubber tree that can be incised and produces 
daily income. Tembawang gives results to the 
community in the form of harvesting fruits in certain 
seasons[22]. 

 

C. Subsistence Society 

The biggest problem faced by farmers is how to provide 
food needs and fulfillment of social activities. This 
perspective produce the subsistence ethics as a consequence 
of life. It is very close to the boundary line. The main thing 
they do is prioritizing safety or known safety first. They try 
to avoid crop failure, do not seek profit and are reluctant to 
take risks[23]. In different languages how to survive is 
defined as a livelihood strategy, for rural communities done 
by: (1) voluntary migration or not; (2) extension or 
intensification of agriculture and (3) diversification of 
livelihood [24]. 

 The basic income of the people of Tanjung Maju Village 
is from agricultural products, especially in the form of rice 
for one year of eating. If there are leftovers for eat, they will  
sale it. Their character same with the subsistence community 
which the rice produced is not intended to be sold, but is 
preferred to family's food needs. Additional income is 
obtained from sale of mustard, cucumber, peringgi or 
eggplant. The amount of income depends on the size of the 
land and the type of plants planted. Other income comes 
from rubber trees. Rubber trees that are given vikar will 
produce as much as Rp. 400,000 - for 2 days. Other income 
that can be obtained by farmers comes from forest products, 
starting from high-quality timber products, fruits (durian) 
which are planted in tembawang, honey, rattan, mushrooms 
or ferns in large quantities can produce abundant results. 
Forest products obtained by the community range from 
approximately 5,000,000 rupiah in the form of money or 
goods. Their income will be increase, if they manage oil 
palm plants. The people of Tanjung Maju Village make oil 
palm as a vegetable, not yet as a profitable agricultural 
commodity. The average expenditure in one month is 
1,500,000 rupiah, if there is no social expenditure[25].  

 The process of planting carried out by the people of 
Tanjung Maju Village, in terms of the livelihood strategy of 

the community by intensifying, extensifying and diversifying 
agriculture. This pattern makes them able to survive by 
relying on nature. 

IV. CONCLUSION  
The Dayak community has a high dependence on nature 

for various kinds of life activities (food, shelter, medicine 
and economic resources from forest products). They arrange 
nature friendly, wise manner and avoid environmental 
damage. It was done in descending manner from his 
ancestors. Natural management has both advantages and 
disadvantages, considering that companies that use nature as 
their production units (mining, industrial plantations and oil 
palm plantations) cause conflicts and competition in the 
management of natural resources. 

The community survives in the midst of abundant nature 
in a subsistence way, namely managing nature to fulfill its 
basic needs. Food sufficiency and fulfillment of social needs 
(including gawe adat (traditional ceremonies) and 
maintenance of environmental sustainability are the main 
orientations. They are not oriented to managing nature to 
make a profit. Their economic activities do, if the natural 
resources produced are excessive for the fulfillment of food 
and traditional gawe. Life is simple, unpretentious and full 
of local wisdom values. 

Commonly, people experience changes and competition 
with companies in managing these natural resources. One of 
them is planting oil palm which is a commercial commodity 
that can provide benefits. On the other hand, planting oil 
palm in the long term can damage and reduce abundant 
natural resources. 
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Abstract—The North Sulawesi Province has a plurality of 

realities, such as the inter religious relationship that takes 

place safely and peacefully, and the motto "Torang Samua 

Basudara" which is the symbol  of  tolerance.  Based  on  that,  

the researchers were interested to find out whether the reality 

of religious  tolerance in  North  Sulawesi occurred only in 

adulthood or in early childhood. Children  in  Early  childhood 

is  in  the golden  age.  It is the  right  time to  introduce 

learning concepts that are suitable to the level of their 

development. This study used theory of enigma (the face) by 

Levinas to analyze the tolerance process on children in early 

childhood and theory of Curriculum by Maria Harris to 

analyze the curriculum of tolerance education in the era of 4.0 

at several kindergartens sampled in North Sulawesi. The 

purpose of this study was to analyze the curriculum and the 

learning process of tolerance education on the children in early 

childhood that are relevant to the era of 4.0 in North Sulawesi. 

This study used qualitative approach  with  collecting  data  

through observation,  interviews  and  documentation studies. 

The results of this study showed that the tolerance life in the 

era of 4.0 on children in early childhood in North Sulawesi 

occurred in a sincere atmosphere through real meetings (face 

to face), self-awareness about  tolerance  is  natural,  the 

tolerance curriculum in the era of 4.0 is still implicit with the 

limitation of the facilities and infrastructure of digital learning, 

and the application is still influenced by ideology of the owners 

or the school leaders. 

  Keywords—Tolerance Education, Early Childhood, 

Curriculum 

I. INTRODUCTION  

Education 4.0 is inspired by the fourth industrial 
revolution. The history of the industrial revolution is started 
from industry 1.0, 2.0, 3.0, up to now 4.0. The industrial 
phase is a real change of changes. Industry 1.0 is 
characterized by a production  mechanism  to  support  the 
effectiveness and efficiency of human activities. Industry 2.0 
is marked by mass production and quality standardization. 
Industry 3.0 is characterized by mass adjustments and 
flexibility with automatic and robot bases. Following that, 
Industry 4.0 occurs defined by cyberphysical system and 
manufacturing collaboration. The term industry 4.0 comes 
from a project initiated by the German government to 
promote computerization of manufacturing. Industry 4.0 is 
characterized by an increasing digitalization. Technological 

advancements allow for automation in almost all fields. New 
technologies and approaches that combine   the   physical,   
digital   and   biological worlds will fundamentally change 
the life patterns and  interaction  of  humans.  Industry  4.0  
as  the patterns  of  humans  in  the  scale, scope, complexity, 
and transformation of previous life experiences. Humans 
might even later live in global uncertainty. For this reason, 
humans must have the ability to predict the future which is 
changing very rapidly, so that the challenges of industry 4.0 
can be managed into opportunities. Education 4.0 is 
independent learning (self- determined learning), known as 
heutagogy. Education 4.0 does not focus on what is taught, 
but it performs an approach with a nuance on how to teach it, 
so that it can develop and improve individual education that 
will continue to define the  way  of  future  children  working  
and  living their lives. The learning content of education 4.0 
must adjust to changes which are expected to be able to 
fulfill skills, namely learning and innovation skills including 
mastering diverse knowledge and skills, learning and 
innovation, critical thinking and problem solving, 
communication and collaboration, and creativity and 
innovation, digital literacy skills including information 
literacy, media literacy, and ICT literacy, careers and life 
skills including flexibility and adaptability, initiatives, social 
and cultural interactions, productivity and accountability, and 
the leadership and responsibility [1]. Indonesia   is   known  
with   the slogan "Bhineka Tunggal Ika" which shows the 
reality  of  pluralism [2], especially  North  Sulawesi which is 
famous for the slogan "Torang Samua Basudara". The 
researchers were interested to see whether the slogan: 
"Torang Samua Basudara" which is about the brotherhood 
values reflecting tolerance  in  North  Sulawesi  society [3] 
is  also practiced by kindergarten students or not, since 
Early Childhood is known as the golden age 0-6 [4]

 
which 

is the right time to receive learning values in Tolerance 

education of the era 4.0. The theories  used  in  this  study 
were the Theory of Enigma (the Face) by Levinas & the 
Theory of Curriculum by Maria Harris. 

 

II. RESEARCH METHOD 

         This study uses a qualitative approach by collecting 

data through observation, interviews and documentation 
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studies. This study examines Emmanuel Levinas's Theory 

which he calls "face" and about the implicit curriculum of 

Maria Harris.  

III. RESULT AND DISCUSSION 

A. Sincerity  of  children  in  Early  Childhood  in Face to 

Face Interaction 

Children in early childhood are basically sincere, and 
innocent in practicing tolerance with others. The ability to 
prejudice others has not been shared by most of them either 
those who have received education or not. The owner of 
PUSPA PAUD (Early Childhood Education) explained how 
innocent children are in schooling and interacting face to 
face with others. Children are so happy to be able to receive 
education. Moreover, most of them have economically 
disadvantaged backgrounds. They have financial limitations. 
There are some children who have parents with laborers   and   
motorcycle   taxi   drivers, who basically do not have enough 
money to finance their children's education. Children grow 
up in a simple school  environment,  but  they have  high 
togetherness values. In general, Early Age Children have not 
been exposed to radical seeds, they do not directly grow with 
intolerant nature their thoughts are limited to habituation in 
the family environment, school, church / mosque. Especially 
for early childhood who like to be friends, most of them not 
be motivated other than socializing, playing and making 
friends. 

For example, there are no children who bully each other    
because of differences in parents occupational 
background.[5] The same thing is also happened in    
PERMATA HATI Christian Kindergarten in MANADO. 
The children usually play  together  without  recognizing  
religion  and ethnicity  differences  and  they  have  not  been 
contaminated with tolerance matter.[6] It is different with   
the case expressed by parents at the SOLAGRATIA GMIM 
Kindergarten in GIRIAN that there are also children who 
like to compare what he has with other friends. For example: 
there are children who like to mock friends just because they 
don't have shoes as good as they have.[7] A face to face 
meeting plays an important role in constructing tolerance 
education in a relationship. Ethical  relations  are  born  from  
real  meetings according  to  what  Emanuel  Levinas  said  
that ethical relations are born from real meetings.[8] Not just 
our personal ideas or assumptions about other people.  Early  
childhood  builds  ethical  relations based on real meetings 
that are built in a plain atmosphere  that  reflects  their  
sincerity.  That  is what characterizes the concrete ethical 
relations of early childhood. In contrast to adults who already 
have a lot of prejudice when establishing concrete 
relationships with others. 

B. Tolerance   Education   Curriculum   of   Early 

Childhood in North Sulawesi is implicit 

      Basically, the tolerance education curriculum 4.0 is still  

implicit.  It  is  proved  by the absence of special teaching 

materials that form the basis of tolerance Education learning 

4.0. Most tolerance material is only in the form of a picture 

= what tolerance is like but not included in the curriculum 

which is a reference to tolerance itself. It is based on the 

interview with the principle of SOLAGRATIA GMIM 

Kindergarten. The limitations included the absence of digital 

learning devices to introduce tolerance education to 

children. [9] The same thing was found at BETANIA 

GMIM kindergarten in Teling Tingkulu. The children were 

only taught about tolerance only through singing, motion 

and songs before and after study. And they had not yet 

owned digital learning devices to use for tolerance 

Education introduction.[10] At PERMATA HATI 

kindergarten, the education tolerance is taught limited to 

illustrated story books about religious tolerance and using a 

tablet computer. Although The materials taught are not well 

systematic and incidental, the practice of interfaith tolerance 

for children in early childhood has been established quite 

well, considering there are also students who are non-

Christian, such as Confucius, and Buddhism.[11] The  

teachers of  Lahai  Roi  PAUD (Early Childhood Education) 

in Malalayang also teach tolerance education limited to the 

introduction of the houses of worship of each religion 

through studying outside with the parents. They also said 

that tolerance learning is done by using teaching aids in the 

shape of hand puppets. 

  

The  Lahai  Roi  PAUD (Early  Childhood Education) has 

not yet had digital learning media to  teach  tolerance  to  the  

students.[12] For  Maria Harris, implicit curriculum means 

something that is not written but has meaning that is 

meaningful. The tolerance education curriculum for early 

childhood in North Sulawesi is still implicit as Harris  said 

[13] Based on these findings,  the researchers  recommended  

the  forming  of Tolerance curriculum for children in early 

childhood explicitly, and the learning quality improvement 

of tolerance education by using digital learning devices for 

children in early childhood. It is related to golden age that 

allows children  to  learn  and  apply tolerance  values  in 

early childhood. They will be very easily formed if they 

have been taught early or from the beginning. So that 

awareness of tolerance is owned from an early age. 

 

C. Tolerance Awareness in Early Childhood happened 

naturally 

The tolerance life for children in early childhood occurs 
naturally, not fake and not forced. As we know, children 
learn from their environment and imitate the actions in their 
learning environment. Early childhood is the right time to 
imitate and to practice the things learned. Self-awareness of 
children in early childhood about tolerance includes gradual 
introduction of the self-existence, which is not only alone, 
but they need friends to play  as  a  manifestation  of  their  
tolerance  for others.  

Although tolerance must be taught, the self-awareness of 
children in early childhood does not appear immediately. 
Nevertheless, it is happened gradually naturally. Early 
childhood can then understand and interpret the picture of 
tolerance and practice in their daily life based on gradual 
learning. Raising that awareness and forming children aware 
of tolerance cannot always be applied quickly by children 
especially for early childhood. 

The Principal of Puspa Kindergarten  said  that  the  
tolerance  curriculum did not have any explicit topic indeed, 
but it continued  to  be  taught  by habituation  that  was able 
to naturally shape the character of children in early    
childhood at Puspa kindergarten. [14] According to Levinas  
"the  face"  has  a  mental impact  on  self-awareness [15] .  
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When  it contextualized on children in early childhood, the 
results show that children in early childhood learn tolerance 
awareness from interactions with friends in the school 
environment. It shows that Levinas's theory of the Face can 
also be applied to children in early childhood. 

D. The Ideology of Owners and School Leaders Becomes 

Determining factor in Tolerance Curriculum Application 

Ideology influences the direction and purpose of an 
institution, organization, or group. Ideology results from a 
deep belief in something. Tolerance values possessed by 
school owners will affect the overall learning process. This is 
based on the facts of several schools with each school owner 
who certainly has his own ideology. Departing from this 
until the formation of a school and the development of a 
school depend very much on the ideology of the school 
owner. How successful and developed the school depends on 
the ideology of the school owner who certainly has the right 
to decide what kind of school institution he founded. Puspa 
kindergarten in Manado has a unique description of tolerance 
education in this 4.0 era. In Interview with the Principal and 
also the owner, he said that his understanding of nationality 
made  him, and his family moved to manifest it in the world 
of early childhood education so that PUSPA kindergarten 
established. 

The ideology of Pancasila that he possessed made the 
tolerance learning was very strongly applied in Puspa  
kindergarten,  although  they have  to  face challenges from 
other parties who have exclusive understanding of diversity. 
Examples of tolerance application appear in the school vision 
of implementing free education for students from all 
religious denominations. Documentation evidence of 
tolerance education in Puspa Kindergarten is digitally 
socialized through social media accounts such as Facebook 
and Instagram.[16] It is unlike the private schools in North 
Sulawesi which have certain religious background, their 
owners are not too explicit  in  applying  tolerance education 
to their students. According to Levinas Totality is a 
manifestation of what humans find outside themselves to be 
made part of themselves.[17] The owner's ideology affects 
the totality of Tolerance vision 4.0 of the school. 

E. Informal Education is a Strong Determinant 

The shifting of lifestyles that occur from generation X to 
generation Y (millennial) has an influence on the care pattern 
of early childhood. Every generation has a different 
parenting pattern [18]. The same is true for the millennial 
generation who now have parenting that is very different 
from the previous generation [19]. Generation Y parents 
(millennial) tend to give freedom in terms of using gadgets 
and have become more open about communication with 
children, there is no more wall for children to express their 
opinions and what they want. Millennial parents have easily 
been able to access information about parenting versions of 
millennial parents. However, on the other hand there are so 
many parents who these days use a method of educating 
millennials that tends to be negative, [20] which is to let 
children regulate themselves which turns out to make 
children grow up without feeling cared for by parents. There 
are also other bad things due to the way to educate children 
by these millennial parents that some children are victims of 
gadgets that their parents give should children be more 
interested in seeing their parents than playing with their 
gadgets. 

Parental supervision becomes invisible again and often 
parents really don't care about their children. Children are 
considered capable of growing and developing [21] by 
themselves. Millennial parents are busy themselves with 
their gadgets, social media are given more attention than 
their children who in fact still must pay attention to their 
growth and development. In caring for early childhood, we 
need to see and understand what is desired or that must be 
given to early childhood. [22]  

The determining factor for the growing tolerance value of 
kindergarten children is informal education through correct 
parenting from teachers and parents. This is in accordance 
with the results of interviews of researchers with parents in 
the school that was the location of the study. Children are 
educated not to insult other religions [23], if there are other 
religious symbols that appear on television then we try to 
explain to our children the meaning of other religious 
symbols such as pictures of mosques as places of worship for 
Islam, hijab which worn by girls is a typical outfit of an 
Islamic religion [24], it is also said by Muslim teachers that 
the introduction of tolerance also takes place through 
informal education in families, children are introduced by 
parents about religious religious holidays for example, the 
Christmas celebration is a holy day for Christianity, the cross 
is a symbol of Christianity that must be respected and should 
not be insulted, and children are allowed to play with 
colleagues who have other religions and must not 
underestimate friends of different religions, tribe, and skin 
color [25]. Based on the results of the interview, it was 
shown that the process of informal education in the family 
became a determining factor in the growth of tolerance 
values for early childhood. This is a new finding for 
researchers in terms of tolerance in early childhood. Informal 
education is an integral part of learning for children after an 
early age. In families, parents will act as guides, caregivers, 
and friends for their children. This mentoring process will 
build the character of early childhood to learn about the 
meaning of tolerance in their lives. 

IV. CONCLUSION 

Based on the results of the research above, it can be 

concluded several things, namely:  
        Life tolerance 4.0 for children in early childhood who 
have been studying at kindergarten is happened in sincere 
atmosphere, through real meetings (face to face) as Levinas's 
theory. 

Self-awareness  of  children  in  early childhood in 
tolerating is still natural in accordance with their 
development stages and it needs guidance from teachers and 
parents. 

Although   North   Sulawesi   is   already known as the 
most tolerant region in Indonesia,  the tolerance  education 
curriculum   4.0   for   children   in   early childhood in North 
Sulawesi is still implicit after analyzed using the theory of 
Maria Harris. The application is also full  limitation of digital 
learning facilities and infrastructure. For this  reason, 
curriculum applications in kindergarten need to be reviewed 
to produce a more explicit and up to date tolerance 
curriculum design for children in Early Childhood. The 
theory of implicit  curriculum by Maria Harris is more 
suitable for Christian education context whereas there are 
many kindergartens in North Sulawesi that have students 
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across religions. It is expected to be able to produce 
Indonesian generation who are tolerant to pluralistic realities. 

The ideology of the owners and school leaders will 
influence the vision and description of tolerance values in 
learning on kindergarten student.  
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Abstract—Diabetes mellitus has been treated using drug 

therapy and a strict diet as food intake. However, there has not 

been much treatment related to the effect of psychological 

factors as the cause of physical illness. According to the 

Qur’an, the emergence of Diabetes Mellitus is caused by two 

main things, namely psychological condition (response to 

stress, anxiety, and depression) and poor dietary factors. The 

psychological condition in the Qur’an is referred to as ba’s, 

which can affect blood sugar level and insulin metabolism. 

Overeating can also cause a person to be unable to use 

glucogen and the fat stored in the body as an energy source. 

This research aims to find out the correlation between 

depression, anxiety, and stress toward blood sugar in the 

elderly. This research uses correlational quantitative method 

design, and the data is collected using DASS test to measure 

the level of depression, anxiety, and stress with validity of 

0.266-0.769 and reliability of 0.939. Meanwhile, the blood sugar 

level is measured through rapid blood glucose test using blood 

sugar strips. This study uses a purposive non-random sampling 

technique with the criteria of being active elderly participants 

at the Integrated Health Service Post and willing to become 

research participants by firstly giving informed consent. The 

results show that there is a very strong correlation between 

depression, anxiety and stress on blood sugar level in the 

elderly with a correlation of 0.888 which means that the higher 

the level of depression, anxiety, and stress in the elderly, the 

higher blood sugar level in the elderly. 

Keywords—Depression, Anxiety, Stress, Diabetes Mellitus 

I. INTRODUCTION  

Based on data from Diabetes Atlas, the 6th edition 
published by the International Diabetes Federation (IDF) in 
2014, of a total of 425 million people worldwide, about 8.8% 
of adults aged 20-79 years have diabetes. The latest data 
from Basic Health Research (Indonesian: Riset Kesehatan 
Dasar, abbreviated as Riskedas) reveal that in 2018 the 
prevalence of diabetes in Indonesia generally increased 
significantly over the past five years. In 2013, the prevalence 
of diabetes in adults reached 6.9% and in 2018 it continued 
to surge to 8.5%. 

Indonesia ranked fourth after India, China, and the 
United States in terms of the world’s highest prevalence of 
diabetes. In fact, the number of people with diabetes 
continues to increase every year. WHO data (2012) estimate 
that the number of people with type-2 diabetes mellitus 
(DM) in Indonesia will have increased significantly to 21.3 
million by 2030. 

Diabetes mellitus (DM), better known as the sweet urine 
disease, is a condition in which metabolism is disrupted as a 
result of the body’s inability to produce or supply insulin, 
causing an increase in blood sugar levels that exceed the 
normal level. The diagnosis of DM is established after 
examining blood sugar levels, and it cannot be made based 
on the presence of glucosuria. The diagnosis has to be made 
based on the examination of blood sugar, preferably the 
enzymatic examination of sugar with venous plasma blood, 
or using different diagnostic criteria figures based on WHO 
standards, while to monitor the outcome of the treatment a 
capillary blood sugar examination using a glucometer can be 
performed ( Derek et al., 2017). 

The discussion of diabetes always relates to blood sugar. 
One is said to have diabetes if his/her blood sugar level is 
above normal. Diabetes mellitus is a chronic metabolic 
disorder characterized by an increase in blood glucose, 
causing hyperglycemia. Diabetes mellitus results from an 
imbalance between the supply of glucose and the need to use 
it in cells in support of metabolism and cell growth. In the 
event of the reduced supply or lack of insulin, glucose will 
be retained in the blood and this causes an increase in blood 
sugar, while cells will lack glucose, which is vital for the 
survival and function of cells (Izzati & Nirmala, 2015). 
Diabetes mellitus can cause various kinds of serious 
complications in body organs such as eyes, kidneys, heart, 
and blood vessels. To prevent more serious complications, it 
is necessary to conduct an early diagnosis of DM to allow 
early intervention (Tandra, 2007). 

Diabetes mellitus is a disease that interferes with 
metabolism in the body, making it unable to metabolize 
carbohydrates, fats, and proteins due to lack of insulin. 
Generally, diabetes mellitus is classified into two: type 1 and 
type 2. The first is a type of diabetes that relies on insulin 
while the latter does not. Diabetes mellitus is characterized 
by an increase in the blood glucose level above normal 
(Janitra and Sandika, 2018). 

According to ADA (2012) and PERKENI (2011), one is 
diagnosed as having diabetes if the examination result of 
fasting blood plasma glucose (a condition of no calorie 
intake for a minimum of 8 hours) is higher than or equal to 
126 mg/dl or the examination result of plasma glucose 2 
hours after loading is higher than or equal to 200 mg/dl or 
the examination result of random plasma glucose is higher 
than or equal to 200 mg/dl with accompanying classic 
complaints such as polyuria, polydipsia, polyphagia, and 
weight loss due to unknown causes (Riskedas, 2018). 
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The increasing number of people with diabetes mellitus is 
associated with several factors, including: heredity, obesity, 
lifestyle changes, wrong diet, drugs that affect blood glucose 
levels, lack of physical activity, aging, pregnancy, smoking 
habit, and stress (Muflihatin, 2015). 

Based on the stages of development, elderhood is the last 
stage in the human life cycle. These stages of human 
development clearly show that growing old is something that 
is the inevitable for humans. As elderhood is the final period 
of the human development stages, the elderly have gone 
through the previous stages (Nuryoto and Afiatin, 2013). The 
elderly will experience some setbacks in terms of their 
physical and mental aspects. They also experience stress and 
psychological suffering such as sadness, depression, inner 
conflict, guilt, and an inferiority complex. Such impact will 
determine how the elderly adjust to their environment. 
Elderhood as the final stage of human development has a 
series of developmental tasks to fulfill in order that a positive 
self-image as an elderly person can be built up, which is 
realization of successful aging. 

According to Suardiman (2011), problems generally 
facing the elderly can be classified into: economic problems, 
socio-cultural problems, health problems, and psychological 
problems. Budihardja (2008) adds that the elderly undergo a 
deterioration of cells due to the aging process which results 
in weak organs, physical deterioration, emergence of various 
diseases, especially degenerative ones. Elderhood is 
characterized by decreased physical function and 
susceptibility to various diseases. Such susceptibility results 
from the decreased function of various organs. Health 
problems are the most common problems among the elderly. 
In fact, they expect to lead a healthy life during their 
elderhood. To this end, a healthy lifestyle, nutritious and 
balanced diet, sports activities, and non-smoking habit are 
some measures to prevent health problems and diseases 
among the elderly. Samino (2002) states that the expectation 
of staying healthy is reflected in the various activities which 
the elderly can join, such as elderly gymnastics, health 
lectures, management of dietary patterns, active participation 
in social activities. 

The ageing process is indicated by biological 
deterioration that can be seen from the symptoms of physical 
deterioration such as loose skin, wrinkles, gray hair, teeth 
starting to fall out, reduced hearing and vision, and fatigue 
(Depkes RI, 1998). Furthermore, Suardiman (2011) mentions 
that generally health problems are the most severe problems 
facing the elderly, which result from a decline in the function 
of various organs such as: heart, kidneys, lungs, and the 
immune system. Physical degradation which then results in 
various functional disorders and diseases among the elderly 
affects not only physical conditions, but also psychological 
ones such as the feelings of inferiority, alienation, 
uselessness, helplessness, sadness, loneliness, and so on 
which hinder their activities. If such a condition happens 
continuously without any effort to stop it, this will lead to 
depression. 

In addition to physical problems, the elderly deal with 
psychological problems as well, which generally include 
feeling lonely, alienated, helpless, and useless; lacking 
confidence; and so on (Depkes RI, 1998). Seligman and 
Csikszentmihalyi (2000) assert that psychology can be used 
to overcome psychological and emotional problems in order 
to prevent depression among the elderly.  

Diabetes results from psychological factors and poor diet. 
The psychological factors include lack of positive thinking 
habits. Positive thinking is the key to healthy living and it 
can minimize negative emotions, including depression, 
anxiety, and stress. Negative emotions occur because of a 
demand and one’s responses to such a demand. Negative 
thinking gives rise to negative emotions that affect biological 
conditions in one’s body. In the Qur’an, stress and negative 
emotions are referred to as ba’s. Excessive negative 
emotions may affect blood sugar levels and metabolism of 
insulin. 

Besides resulting from negative emotions, diabetes is also 
caused by poor diet, for example eating too much. As 
mentioned in the Qur’an in Surah Al A’raf verse 31 “Eat and 
drink, but do not be extravagant. Surely He does not love the 
extravagant. This is because excessive food can cause 
degenerative diseases. 

Based on the above-mentioned factors causing diabetes 
mellitus, this research aims to determine the relationship of 
depression, anxiety, and stress with blood sugar levels in the 
elderly. 

II. METHODS 

This research employed a correlational quantitative 
research design. Its independent variables included 
depression, anxiety, and stress, while the dependent one was 
blood sugar. Depression, anxiety, and stress were measured 
using DASS Tests with validity ranging from 0.266-0.769 
and reliability of 0.939. Validity and reliability tests were 
performed using corrected item-total correlation. Blood sugar 
was measured using a rapid blood glucose test using blood 
sugar strips. In this research, the population was comprised 
of all the elderly in the village of Kayuapak, Polokarto, 
Sukoharjo. This research adopted a purposive non-random 
sampling technique with inclusion criteria including the 
participants actively participate in the neighborhood health 
center for the elderly and are willing to participate in this 
research by first completing the informed consent. Data 
normality was tested using the Kolmogorov-Smirnov test 
while linearity was tested using the test of linearity. The 
research data were analyzed using a multiple linear 
regression analysis with SPSS 23. 

III. RESULT & DISSCUSSION 

This research used a sample of 37 active elderly 
participants of the neighborhood health center with the 
following age categorization: Middle Age = 45-59 years old 
(30%), Elderly = 60-74 years old (62%), Old = 75-90 years 
old (8%), and Very Old = ≥ 90 years old (0%). 

The percentages of the research sample by sex were 84% 
of females and 16% of males. This was because the majority 
of active elderly participants of the neighborhood health 
center were female as at those age ranges, most women tend 
to have stop working while men do not, preventing these 
men to actively participate in activities held by the 
neighborhood health center for the elderly. 
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Based on results of the prerequisite test prior to 
conducting a multiple linear regression analysis which 
included normality and linearity tests, it was revealed that the 
data were normally distributed and linear. This was evident 
from results of the normality test using the Kolmogorov-
Smirnov test in which all variables, i.e. depression, anxiety, 
stress, and blood pressure, had a value of > 0.05 (i.e. 
depression by 0.107; anxiety by 0.2; stress by 0.2; blood 
sugar by 0.06), meaning that the data were normally 
distributed. 

Based on linearity test results using the test of linearity, it 
was revealed that it had a significance value of 0.000 <0.05, 
meaning that the data were linear. Having fulfilled both the 
normality and linearity requirements, the data may undergo 
hypothesis testing using a multiple linear regression analysis. 

Table 1 below lists percentages of the research data 
included in the classification of blood sugar levels. 

Table 1.  Resulting Percentages of the Fasting Blood 
Sugar Examination 

Blood Sugar 

Classification 

(Perkeni, 2011) 

Fasting Plasma 

Glucose 

(mg/dL) 

Percentage 

Normal 

Diabetes 

70-126 

> 126 

24 % 

76% 

 

The table shows that 24% of the research participants had 
normal blood sugar levels while 76% belonged to the 
diabetes classification. Hypothesis testing using a multiple 
linear regression analysis technique generated an R value of 
0.888, meaning that depression, anxiety, stress, and blood 
sugar levels in the elderly are strongly correlated. 

The following figure compares the blood sugar profiles 
between the male and female elderly participants. Based on 
the figure, it can be seen that most of the samples belonged 
to the elderly age group. For the male sample, diabetics were 
found in the elderly age group, while for the female sample, 
they were evenly distributed from the middle, elderly, and 
old age groups.  

 

 

 

 

                         

     

The psychosocial stages give birth to crises and 
challenges during each stage of development. The elderly, 
who are at the period of advanced development, are at the 
developmental stage of ego identity versus desperation. Once 
the elderly feel that they have met and fulfilled all of their 
life goals and plans, a significantly positive and productive 

condition will be achieved. Conversely, when they feel that 
many things in their lives do not go according to plan and 
fail to realize their life goals, such conditions may drive them 
to depression and despair. Erikson states that the elderly are 
at the stage or phase of self-integrity versus despair 
(Santrock, 2007). 

 

The average life expectancy of the female elderly is 4-7 
years longer than that of the male elderly, which is possibly 
influenced by several factors such as: self-care, social 
support, health problems, cleanliness, lifestyle, work, and so 
on. The life expectancy-related gender difference in the 20th 
century shows that women live longer than men, with a ratio 
of 3:2. Furthermore, the number of the female elderly with a 
widowed or divorced status is higher than the number of the 
male elderly having the same status. (Papalia, 2010). 

Suardiman (2011) states that among the factors that 
increase the life expectancy of the elderly include: normal 
blood pressure, not developing diabetes, low cholesterol, 
good health, low-fat food, and a happy marriage. Conversely, 
the factors that can reduce the life expectancy of the elderly 
include: high blood pressure, suffering from diabetes, high 
cholesterol, poor health, high-fat food, and getting divorced 
or not married. 

Prolonged loneliness makes the elderly prone to 
depression, which is an emotional disorder characterized by 
the feeling of distress, sadness, despair, lack of enthusiasm, 
and pessimism about life. Depression in the elderly can 
affect cognition, behavior, and anxiety, and cause the 
sufferer to be a burden to others. (Hawari, 2001). 

Depression, anxiety, and stress are factors influencing 
cardiovascular diseases and their complications, including 
hypertension and type-2 diabetes mellitus. Such a risk is 
higher among the elderly compared to the other age groups 
(Dominguez, Galioto, Pineo, Ferlisi, Ciaccio, Putignano, 
2010). 

Based on the profile of negative emotions, which are 
comprised of depression, anxiety, and stress, of the male 
sample, it is revealed that as his/her age increases the 
category of negative emotions one develops is more severe. 
In the middle age category, stress belongs to the normal 
category, depression belongs to the moderate category, and 
anxiety belongs to the severe category. In the elderly 
category, stress belongs to the moderate to severe category, 
depression also belongs to the moderate to severe category, 
and anxiety belongs to the severe to very severe category. 

 

 

 

 

    

 

 

 

The profile of negative emotions consisting of 
depression, anxiety, and stress of the female elderly is higher 
than that of the male elderly. In the middle age and elderly 
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categories, depression belongs to the mild to extremely 
severe category, anxiety belongs to the severe to extremely 
severe category, and stress belongs to the normal to severe 
category. In the old age category, stress belongs to the 
moderate to severe category, depression belongs to the 
severe to extremely severe category, anxiety belongs to the 
extremely severe category, and stress belongs to the 
moderate to extremely severe category. 

 

 

 

 

 

 

 

 

The data analysis using a multiple linear regression 
analysis generated a correlation of 0.888, meaning that 
depression, anxiety, stress, and increasing blood sugar levels 
are strongly correlated among the elderly. The R-squared 
value is equal to 0.789, meaning that the variables 
depression, anxiety, and stress simultaneously contribute to 
an increase in blood sugar levels at a percentage of 79%, 
while the remaining 21% is caused by other factors 

This can be explained using biochemical reactions, i.e. 
starting from demands to which one will respond by trying to 
meet such demands. Such responses can be either positive or 
negative ones. Negative responses will result in negative 
emotions. These negative emotions give rise to biochemical 
reactions in the body. In the body, responses are produced 
through the neural and neuroendocrine systems. The neural 
system will trigger the release of norepinephrine. This 
hormone triggers the frequency of the heartbeat. The 
neuroendocrine system will trigger the release of adrenaline 
and cortisol. These hormones trigger one’s heart rate, 
respiratory rate, and appetite. As a result of the reaction 
between norepinephrine, adrenaline, and cortisol, there is a 
transfer of glucose in the blood to be used as energy for the 
muscles. This will hamper the function of pancreases, 
resulting in insulin resistance and in turn making glucose 
unable to be transferred from the blood, which causes an 
increase in the blood sugar level. 

Diabetics tend to have a history of chronic stress and 
negative emotions compared to any individuals with normal 
blood sugar levels. Chronic stress and the endocrine system’s 
response to stress are significantly related to blood sugar 
levels, insulin resistance, and the prevalence of diabetes 
mellitus (Siddiqui, Madhu, Sharma, Desai, 2015). Chronic 
stress is associated with the onset of metabolic diseases, 
including diabetes mellitus (Tamashiro, Sakai, Shively, 
Karatsoreos, Reagan, 2011). 

Increased blood sugar levels aka hyperglycemia are 
related to the ability to control emotions, make negative 
responses, and lack patience (Thoolen, Ridder, Bensing, 
Gorter, Rutten, 2008) 

The hypothalamus gland’s inability to control hormones 
under stressful conditions causes various changes in bodily 
functions at various levels such as tissue, organs or systems 

and ultimately causes various diseases, one of which is 
diabetes mellitus (Mitra, 2008). 

From religious perspectives, it is revealed that the 
psychological aspect is related to the peace of mind. Allah 
says “those who spend (benevolently) in ease as well as in 
straits, and those who restrain (their) anger and pardon men; 
and Allah loves the doers of good (to others). “(Ali Imran 
[3]: 134). People who refuse to forgive or are consumed by 
anger and revenge are found to have less strong immunity, 
higher blood pressure, muscle tension, and heart rate. On the 
contrary, forgiveness improves recovery of heart and blood 
vessel diseases and reduces anxiety and stress levels. From a 
clinical point of view, it can be concluded that excessive 
anxiety and stress can lead to DM as explained in 
biochemical reactions in the body above. 

This finding is explained further in the following God’s 
words: “O Adam’s grandchildren! Wear your clothes that are 
good for every (entering) mosque, eat and drink, but don’t 
overdo it. Really, Allah does not like people who are over-
exaggerated. “(Al-A’raf [7]: 31). 

In the middle to the end of this verse, Allah indicates a 
very fundamental health principle, which is to manage diet. 
This verse was used by the Caliph Ali ibn Abi Talib to 
answer a Jew saying that he could not find a single verse in 
the Qur’an that concerned health, to which Ali ibn Abi Talib 
intelligently answered using a theorem from surah Al-A’raff 
verse 31. Diabetes mellitus (DM) is popularly known by the 
public as a sweet urine disease or a chronic disease 
characterized by an increase in blood sugar levels as a result 
of a disruption to the metabolic system in the body. This may 
be caused by the failure of the pancreas to produce insulin as 
needed. There are many factors triggering this disease other 
than unhealthy diet as it can also be viewed from the 
perspective of religiosity, among other things. 

According to the Qur’an, diabetes can be treated by dhikr 
and fasting. Dhikr is a way to make one feel relaxed to 
reduce stress while fasting plays a role in managing diet. 
Stress management is vital for health, especially among 
diabetics. A study conducted by Duke University in Durham, 
North Carolina found that when one does relaxation 
techniques, A1C levels will tend to lower. A1C is a 
parameter indicating the progression of diabetes mellitus. 
When one feels relaxed and can manage stress, his/her blood 
sugar level is more stable (Wagner, Armeli, Tennen, Millan, 
Escamilla, 2018). 

Dhikr is one of ways to cope with stress, consistent with 
God’s words which means “(Namely) those who have 
believed and whose hearts are assured by the remembrance 
of Allah. Unquestionably, by the remembrance of Allah 
hearts are assured.” (Ar-Ra’d [13]: 28). Assurance that 
comes from the heart because of dhikr turns out to have a 
favorable effect on the peace of mind, preventing anxiety and 
stress.  

Dhikr can lower stress levels because it makes one calm 
down and suppresses the sympathetic nervous system and 
activates the parasympathetic nervous system. The two 
nerves have opposite functions. The first stimulates the 
function of organs while the latter inhibits the function of 
organs. In patients with diabetes mellitus who do not do 
dhikr, the blood sugar level in their body certainly cannot be 
controlled compared to diabetic patients who do dhikr. It is 
known that physiology of the human body is controlled by a 
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hormonal system. In the event of disruption to such a system, 
it will disrupt the function of the relevant organ and 
eventually will result in onatomical disorders if this 
condition continues. 

During fasting, glycogen in the body will be broken 
down into glucose, thus reducing blood glucose levels 
(Musbikin, 2010). It is vital to manage diet in patients with 
diabetes mellitus. One way to control diet is to do fasting, 
both fasting during Ramadan and sunnah fasting which one 
can do at any time. During fasting, calories in the body will 
decrease and the body will break down glycogen into 
glucose (Salim, 2007). 

This is consistent with Bener & Yousafzai (2014) that 
blood glucose levels in patients with diabetes mellitus fasting 
during Ramadan decreased significantly compared to blood 
glucose levels before Ramadan. Fasting can reduce blood 
sugar and cholesterol levels, and control blood pressure. 
Therefore, fasting is highly recommended for people with 
DM. By fasting, one can refrain from eating much food 
which contributes to various diseases, especially obesity, 
hypercholesterolemia, diabetes, and other diseases due to an 
excess of nutrients. Fasting helps stabilize blood glucose 
levels because of a more regular diet and relatively the same 
calorie intake every day, and helps control an increase in 
glucose and insulin levels in the body. Moreover, it helps 
lower glucose levels, blood pressure, and triglycerides as 
well. A decrease in blood sugar levels during fasting also 
results from a decrease in insulin secretion. 

IV. CONCLUSSION 

Based on findings of this research, it can be concluded 
that there is a strong correlation between depression, anxiety, 
and stress, and blood sugar levels in the elderly. Negative 
emotions, i.e. depression, anxiety, and stress, simultaneously 
contribute to increasing blood sugar levels by 79%, while the 
remaining 21% is caused by other factors. Measures to 
prevent diabetes from the perspective of Islamic psychology 
include dhikr as a way to feel relaxed and manage stress, and 
fasting as a way to manage diet. 
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