dt A

COMMUNITY RESILIENCE

AGAINST RADICALISM
hciat Bonding oot Bidging Sociat Dinking

Editors:
Irfan Abubakar
Idris Hemay



4" N

COMMUNITY RESILIENCE

AGAINST RADICALISM
hciat Bonding oot Bidging Sociat Dinking

2020



Pesantren Community Resilience Against Radicalism
(Social Bonding, Social Bridging, Social Linking)

Translated from the book under the title of “Resiliensi
Komunitas Pesantren terhadap Radikalisme: Social Bonding,
Social Bridging, Social Linking” published by Center for the
Study of Religion and Culture (CSRC) UIN Jakarta, 2020.

Authors:

Irfan Abubakar, Idris Hemay, Junaidi Simun, Abdul Malik,
Kamilia Hamidah, Siti Tarawiyah, Muchtadlirin, Muhajir Al
Fairusy, Rita Pranawati, Jejen Musfah, and Ubed Abdilah Syarif

Translator & Proofreader:
Mohammad Fajar Mediyawan Gintings, Aziz Awaludin, Berli
Arta, Lyon

Layout & Cover:
Hidayatalfannanie

Publisher:

Pusat Pengkajian Islam dan Masyarakat (PPIM) UIN Jakarta

JI. Kertamukti No. 5 Cirendeu, Ciputat Timur, Tangerang
Selatan, Banten 15419

ISBN 978-979-3531-38-0



PROLOG
FROM THE DIRECTOR OF CSRC UIN JAKARTA

he level of vulnerability and resistance of pesantren (Islamic

boarding school) to radicalism is determined by the risk and
protective factors found in a pesantren community itself. The
greater the protective factor possessed by a pesantren, the smaller
the vulnerability factor it has to radicalism. Conversely, the greater
the risk factor (considering the protective factor is absent), the
greater the vulnerability of a pesantren community will be towards
radicalism.

Different pesantrens have different protective social capital factors.
The social capital of traditional pesantrens, for instance, lies in the
existence of kiyai (charismatic religious leaders) and traditional
(vellow) book (kitab kuning). Meanwhile, the social capital of
reformist pesantren is more varied. Pondok Gontor and its affiliates
have social capital in the form of a boarding school value system
abstracted in "Panca Jiwa" (sincerity, simplicity, ukhuwah Islamiyah
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(Islamic brotherhood), independence, and freedom). Modernist
Islamic boarding schools, such as Muhammadiyah and Persis, have
social capital in their attachment to the Muhammadiyah and Persis
organizations. Meanwhile, Salafi-style boarding schools are
determined by their relationship to Wahhabi and Salafi theology,
which is dominant in Saudi. Clearly, compared to traditional and
modernist Islamic boarding schools, Salafi pesantrens are among
the most distant, connected with the prevailing Islamic theological
and cultural views in Indonesia so far, namely the Ahlussunnah wal-
Jama'ah (Aswaja) of the Indonesian style.

In addition to social capital, there are four strategies in building
pesantren resilience: first, preventing pesantren community from
contacting radical movements and thoughts, second, delegitimizing
radical ideologies, third, eliminating prejudice against hatred for
different identities, and, fourth, overcoming issues of injustice
among Muslim communities.

The explanations above are important findings from the research
that forms the basis of this book's publication. The book you are
holding was born from the results of the research report
"Qualitative Research on Pesantren Resilience against
Radicalism." This study seeks to obtain understandings related to
the level of resilience and vulnerability of pesantren of various
typologies (traditionalist, modernist, and salafi) in Indonesia
regarding radicalism and violent extremism. In addition, this study
aims to review and produce knowledge about how the process of
pesantren resilience-building when facing radicalism and violent
extremism. This series of research activities were carried out for
seven months (from July 2019 to January 2020) and fieldwork
activities for three weeks. In generating an in-depth and accurate
research, this study combined qualitative and quantitative
approaches. This study involved 207 participants in 42 pesantrens
of various typologies, either traditionalist, modernist, or salafi,
across eight provinces, namely: Aceh, Banten, West Java, Central
Java, East Java, South Kalimantan, South Sulawesi, and West Nusa
Tenggara.
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This study included eight researchers assisted by eight research
assistants when they did the fieldwork. The eight researchers were
Muhajir Al Fairusy, M.Sc (Aceh), Rita Pranawati, MA (Banten), Dr.
Jejen Musfah (West Java), Kamilia Hamidah, MA (Central Java),
Muchtadlirin, MA (East Java) Siti Tarawiyah, M.Pd.l (South
Kalimantan), Ubed Abdilah Syarif, MA (South Sulawesi), and Dr.
Abdul Malik (West Nusa Tenggara). Researchers have worked hard
to collect field data through in-depth interviews, survey interviews,
data analysis, and research report writing developed into this book.

The main challenges encountered by the researchers during the
process of writing this research report were: first, reading the
interview data required time and speed in capturing ideas and facts
from all sources; second, the access to authoritative sources and
information on books related to this research, especially about
pesantren's resilience to radicalism which is still relatively new in
academic discourse; third, the limited-time process of report
writing. With these challenges, this book can be published and can
be read by many people.

[t is important to note that this study was carried out with the
cooperation of many CSRC individuals with other institutions,
namely PPIM UIN Jakarta, with the support of PMU CONVEY. We
want to thank various parties who have supported this book.
Specifically, we would like to express our highest appreciation to
researchers and research assistants who worked hard in several
crucial stages of the research, starting from the research design,
recruitment of speakers in accordance with specified pesantren
criteria, data collection, abundant data analyses, to research report
writing and development. We express our gratitude to the research
consultant, Irfan Abubakar, MA. who helped us in directing the
research design, reading and providing critical input to the research
report draft, and editing the book document. Also, we would like to
thank the research management team, especially the Program
Secretary Junaidi Simun, EfridaYasni, Haula Sofiana, M. Nurhidayat,
and Rheza. They worked hard tirelessly in supporting the research
process until the publication of this book went successfully.
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Another figure we need to acknowledge and give special
appreciation is Prof. Dr. Hj. Amany Lubis, MA. (Chancellor of UIN
Syarif Hidayatullah Jakarta), who paid great attention to the success
of writing and publishing this book. In particular, we would also like
to express our highest appreciation and thanks to the PPIM UIN
Jakarta team: Prof. Jamhari Makruf, Dr. Ismatu Ropi, Dr. Didin
Syafruddin, Dr. Fuad Jabali, Abdallah Sy, and Fikri Fahrul Faiz. They
not only supported this research financially but also provided
constructive input from the planning, implementation, until the
reporting of this study. Thanks also to PMU CONVEY, especially Mr.
Syamsul Tarigan and Mr. Dani Jaya Mulyanto, who were actively
involved in the whole process and stages of this research. Once
again, thank you, PPIM and PMU CONVEY, for your trust and
cooperation for the time being.

We have tried to do the best we could do, but this book did not escape
from various weaknesses and shortcomings. Thus, we will accept
any suggestions and constructive criticism for improving this book
with an open mind and heart.

We present this work to the stakeholders; government officials,
pesantrens, civil societies, academics, religious leaders, and media
people. Hopefully, the presence of this book will contribute to the
improvement and development of community resilience, especially
the pesantren, in the face of radicalism and violent extremism with
its capital.

Happy reading!
Ciputat, January 2020

Idris Hemay
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FOREWORD FROM THE EDITORS

here have been two exciting events for pesantren communities

in recent years. First, President Jokowi established "Hari Santri
Nasional" (HSN), the National Santri Day, every October 22. This
stipulation is outlined in Presidential Decree No. 22 of 2015. Until
2019, "sarungan" (pesantren) communities have commemorated
the HSN for four times with quite lively. In the second event, the
President passed Pesantren Law No. 18 of 2019. The presence of the
Pesantren Law clearly exceeds the policy of integration plan of
pesantren education into the national education system as
stipulated in National Education System Law No. 20 of 2003. The
Pesantren Law is more than just putting pesantren as educational
institutions. This law has placed pesantren as social capital for
strengthening national security. However, what makes us curious,
this pro-pesantren policy actually comes in the middle of the
spotlight that links a number of pesantren with radicalism and
violent extremism.
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From the perspective of resilience to social shocks, the various
policies above cannotbe considered as a gift from the government to
pesantren. However, these events actually indicate the ability of
pesantren in building a so-called "social linking," an ability of
citizens to create a relationship with the government. In the
community resilience discourse, social linking is the main protective
source against the risk of being exposed to radicalism and violent
extremism—in addition to other protective sources that come from
social bonding and social bridging. Some experts define social
bonding as a sense of being bound by community members with
their community, whereas social bridging refers to the community's
ability to build horizontal relations with other different identities
(Ellis & Abdi, 2017, p. 290). In theory, the greater the ability of a
community to build its identity, build social bridges with other
identities, and create connectedness with government institutions,
the stronger its resistance to the influence of radicalism and violent
extremism (Ellis & Abdi 2017, p. 290).

The book you are holding is intentionally presented at the right time
to participate in discussing pesantren and its resilience in the
context of some social phenomena that shake our existence as a
nation and state. This book originates from the research report on
"The Resilience of Islamic Boarding Schools for Radicalism and
Violent Extremism" conducted during 2019. The research was
carried out in 8 provinces involving 42 Islamic boarding schools of
various typologies, ranging from Traditional Islamic Boarding
Schools, Modernist Islamic Boarding Schools, to Salafi Islamic
Boarding Schools, with various variants of their derivatives. As
stated in the above theme, this study aims at exploring the resilience
of pesantrens in facing the challenges of radicalism and violent
extremism. Using a community resilience framework that has been
influential in recent years, this study tries to probe deeper into what
and how the social capital possessed by every pesantren typology is
capable of building resilience. In addition, considering that social
capital is also vulnerable to depreciation, this study enquires how
pesantrens maintain and even develop social capital in order to
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eliminate the risks of vulnerability. Also, the social capital that is
highlighted in this project is the position and role of women in
pesantrens.

Until the end of the 80s, the pesantren's discourse was still
characterized by the history of traditional pesantrens in preserving
the tradition of classical (yellow) books teaching using the sorogan
or bandongan method. After the 80s, thanks to the efforts of several
LIPIA alumni, some Salafi-styled pesantrens began to emerge. These
sorts of pesantren are branded by their puritan theological
orientation, and they promote a lifestyle following the Prophet's
sunnah (traditions). However, long before the Salafi pesantren
emerged, modernist-style Islamic boarding schools had long been
entrenched in Indonesia even though the number was still far below
that of traditional Islamic boarding schools. Among the oldest are
Pesantren Gontor Ponorogo, which was established in 1926, then,
Pesantren Persis Bandung, first established in 1937, and Pesantren
Persis Bangil founded in 1941. Even those pesantrens were
established before Indonesia's independence. Muhammadiyabh,
known for its schools and universities, began to enliven the
pesantren map in the country by establishing a Muhammadiyah-
style boarding school called Pesantren Darul Argam Garut in 1975.
Until now, the number of pesantrens has reached 28,000, and some
of them have been integrated into the national education system
under the Ministry of Religious Affairs of the Republic of Indonesia.

This book is unique for several reasons. First, this book does not
focus on discussing pesantren typologies. Still, it highlights various
typologies of dominant pesantrens in contemporary Indonesia.
Secondly, this book has also shifted research questions from why
pesantrens are exposed to radicalism until why pesantrens are
resilient to radicalism. Third, pesantrens are not seen merely as
educational institutions, like schools or madrassas, but they are
positioned as communities with unique identities. Pesantrens are
considered to have social capitals that enable them to continue to
survive in the midst of turmoil that hits the outside environment.

Foreward from The Editors
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From the results of the study, it was found that all types of
pesantrens have varying social capital according to the specificity of
theological roots and socio-political understanding. Traditional
I[slamic boarding schools rely on the role of Kiyai and classic Islamic
books (kitab kuning), which contain the Aswaja pillars as the
primary antidote. Meanwhile, the Muhammadiyah and Persis
pesantrens rely on the values of Muhammadiyah and its Persis-ness.
Unlike other modernist pesantrens, Pesantren Gontor and its
affiliates rely more on Panca Jiwa, the five basic values which inspire
the boarding school. They are sincerity, simplicity, ukhuwwah
islamiyah, independence, and freedom. All pesantrens use their
respective social capitals to become the adhesive value of their
identities. In addition, the same social capital is used to define
relationships with other different groups and the government.

Among pesantrens which are the most vulnerable to radicalism and
violent extremism are the Salafi-styled pesantrens. The only
protective factor is the doctrine that forbids rebellion against the
legitimate government (bughat). However, among Salafists
themselves, this doctrine is not steady. From the perspective of the
Salafi Puris Islamic boarding schools, bughat is not limited to only
fighting against the government, demonstration movements such as
the 212 Action in 2017, but those can be categorized - into
prohibitions because they are considered to be at risk of bughat
activities. For other Salafists, like Wahdah Islamiyyah (WI),
demonstrations are not taboo. In fact, Ustaz Zaitun, who is the leader
of Wahdah, took part in leading the 212 mass actions. Besides WI-
linked pesantrens, Pesantren Salafi Haraki also considered the
demonstration to be part of the amar ma'ruf and nahi makruf
strategy to align the government, which was deemed deviant.

Other findings show that pesantrens build resilience through 4
strategies. The goal of resilience development is to strengthen the
protective factors and eliminate the risk factors so that their
resilience increases and lasts longer. The four strategies consist of,
first, preventing the pesantren community from making contact
with radical groups, second, delegitimizing radical ideology, third,
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eliminating prejudice and hatred, and flourishing tolerance, and,
fourth, addressing the issue of "Muslims being mistreated.” Of the
four strategies, the third one (eliminating prejudice and hatred, and
flourishing tolerance) is considered the weakest strategy. Chapter 4
of this book explains the reasons why the third strategy is the
weakest.

Traditional Islamic boarding schools develop contextualization of
the classical (yellow) books to deal with Khilafah propaganda, Jihad
propaganda, and other radical narratives. Muhammadiyah and
Persis Islamic boarding schools are developing a unique strategy in
de-legitimating radical ideologies. The NKRI formulation of the
Muhammadiyah style as Darul’ Ahdi wa Al-Syahadah (a nation-state
based on binding agreement and recognition) was only introduced
at the Muhammadiyah Central Organization Conference in
Makassar in 2015. It takes some time for Muhammadiyah-linked
[slamicboarding schools to develop the discourse at the institutions.
While Persis-based pesantrens and CSOs need to revitalize their
Persis-ness identity in the increasingly strong Indonesian current
flowing with Pancasila ideology, the 1945 Constitution of the
Republic of Indonesia, the NKRI spirit, and Bhinneka Tunggal lka
(Unityin Diversity).

After the integration of pesantren education into the national
education system that began in 2003, pesantren's resilience to
radicalism is largely determined by the improvement in their
relationship with the government. For pesantrens that do not have a
strong national vision, the government curriculum has helped to be
a protective factor overcoming the limitations. Almost all
pesantrens in this research teach Citizenship Education (PKn),
including even Salafi pesantrens.

With the passing of Pesantren Law No. 18 of 2019, it is even more
convincing that there is no basis for developing the rhetoric of
"Muslims being mistreated by the state." It can mean that
pesantrens, as a pillar of Muslims, have been in the same boat with
the state. Whatever the issues involving Muslims and the nation are,
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they can be discussed together in an open atmosphere and based on
trust, reciprocity, equality, and the interests of achieving mutual
benefits. It is the hope for pesantrens and the government as well.
The reason is that social linking was never produced from the role of
one party only. Instead, it is the result of cooperation and the will
thatinvolves both parties together. Hopefully!

Ciputat, January 2020
Irfan Abubakar & Idris Hemay
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CHAPTER 1
INTRODUCTION

A. Pesantren: Radicalism vs. moderatism

[t must be admitted that several figures involved in terrorism in
Indonesia have pesantren (Islamic boarding school) education
backgrounds. For instance, the 2002 Bali Bombers, Amrozi, and
his colleagues studied in Pesantren Al-Islam, Tenggulun,
Lamongan; 2 Solo terrorist suspects shot dead in 2012, Farhan
Mujahid and Muchsin Tsani, graduated from Pesantren Ngruki,
Solo; and Aman Abdurrahman, a leader of Jamaah Ansharud
Daulah (JAD), once attended Pesantren Darussalam in Ciamis.
However, those mentioned above do not represent the overall
profile of pesantren because most pesantrens are not exposed
toreligious radicalism. The total number of pesantrens reached
28 thousand, while based on BNPT in 2016, the number of
pesantrens that were allegedly radical was just small.' The
majority of pesantrens are still moderate, tolerant, and
supporting democracy and the Republic of Indonesia.”
Moreover, many pesantrens have educated many pioneering
figures of Islamic moderation on the national and international
stage—among other big names like KH Abdurrahman Wahid,
Nurcholish Madjid, KH. Mustofa Bisri, and KH. Husein
Muhammad.

Before the Bali Bombing (2002) incident, the public did not
perceive that pesantrens were elated to radicalism. Between
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the 70s and 90s, pesantren discourse among academia
generally highlighted the position and role of Islamic boarding
schools in responding to transformation and modernity
(Dhofier, 1983; Steenbrink, 1989; Raharjo, 1974; Ziemek, 1986;
Kuntowijoyo, 1991; Mastuhu, 1991 & 1994). The studies
generally question whether pesantrens have the potential to
become agents of change or actually hinder development. It is
due to the strong perception that pesantren education has the
character of, borrowing the term Deliar Noer (1973), "old-
fashioned Islam." The issue of religious radicalism versus
moderatism at that time had not received a spotlight. However,
some writings have implicitly alluded to a form of religious
moderation. Bruinessen (1995) and Madjid (1997) described
pesantrens as a part of Sufism—a religious culture that is
passive to political interests but emphasizes purification of the
heart, tranquility of the soul, and self-submission as close as
possible to God.

In 2002, pesantrens began to be associated with radicalism, an
issue that inevitably attracted the interest of socio-religious
researchers. Studies showed that Islamic ideologies like Salafi
and Ikhwani had influenced the formation and style of religious
understanding of several pesantrens that were identified
radical (Bruinessen, 2008; Qodir, 2003; Soepriyadi 2003; Al-
Makassary & Gaus AF, 2010). Salafism occupies a decisive
position in the last few decades. However, not all Salafists
operating in Indonesia are radical. The mainstream Salafi is
non-political and cooperative with the government, while
several other variants are critical of the government (Wahid,
2012; Basri, 2017). On the other hand, Islamism in some
pesantrens cannot be classified to be fully transnational.
Bruinessen (2008) argued that there was an influence of the
local ideology of Darul Islam (DI) in shifting the religious
understanding of the Ngruki Islamic Boarding School in Solo.’
That ideology later influenced the religious style of the
pesantren, which was managed by its alumni (Basri, 2017).
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As stated earlier, the number of pesantrens identified radicals is
very insignificant. According to some pesantrens considered
radical by BNPT, their management and leaders tended to reject
that (radical) labeling, and they suspected that there were
political motives behind the given assessment (Basri, 2017).
Although the number of pesantrens considered radical is trivial,
the impact they have on social security and political stability is
enormous. Perhaps, many academic studies have been devoted
to studying the issue of pesantren and radicalism. Therefore,
exploring the issue of pesantren and religious moderatism is
not considered as a priority. Do a few researchers try to answer
why most pesantrens are not exposed to radicalism? Some
preliminary research has been conducted to identify the
characteristics of moderate pesantrens. In her study, Farida
(2015) asserted that moderate pesantrens are characterized
mainly by the ability to adopt changes while maintaining the
Islamic characteristics inherently in their culture. In addition,
moderate pesantrens are recognized for their ability to
accommodate local culture—a capacity derived from the
flexibility of the Syafi'iyah Mazhab (School) of traditional
pesantrens. Moderate pesantrens are also categorized by
Islamic learning methods that rely on literature or the Book of
Muktabarah, a type of books believed to have a pedigree chain
(scientific sanad) with previous scholars. The pesantrens
believe that learning Muktabarah books is believed to prevent
from the ideology of jihadism taught in non-Muktabarah books.
Furthermore, some pesantrens are considered as moderate
because they are open to progressive religious interpretations,
accepting the compatibility of Islam with democracy,
promoting the compatibility of Islam with human rights, and
supporting gender equality in Islam (Farida, 2015). Based on
the explanations above, we can conclude that a so-called
moderate pesantren is represented by salafiyah/traditional-
styled pesantrens. While pesantrens which tend to be radical
are generally reformistand are not following a particular school
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ofthoughts (mazhab), and puritans (Bruinessen, 2008).

Along with the rapidly increasing number of pesantrens in the
past two decades,’ the style and form of pesantren education
have also developed. From the perspective of education and
teaching system, pesantrens can be divided into traditional,
modern, and independent pesantrens(Jamhari, 2009).
However, based on the religious understanding and political
ideology viewpoint, pesantrens can be categorized into
traditionalists, modernists, fundamentalists, and jihadists
(Takeshi, 2009). Regardless of categorizations above, it is not
clear yethow the map ofreligious moderation in the pesantrens
is; and how itdevelops, progresses, and is maintained in various
pesantrens. Put this question in a more specific context of how
reformist and non-traditionalist pesantrens, such as Pesantren
Gontor and its affiliations, Persis Pesantrens, and
Muhammadiyah pesantrens, practice Islamic moderation and
respond to the challenges of radicalism. Similar questions can
be addressed to Salafist pesantrens, especially Puritan Salafists
and Harafi Salafists (Wiktorowicz, 2006). How do pesantrens
with both Salafi styles position themselves in the modern and
democratic setting of Indonesian politics? Otherwise, how do
they respond to ISIS, Al-Qaeda, JAT, JAD, and other Salafi Jihadist
ideologies?

Integrating pesantren education into the national education
system has had a significant impact on the vertical mobilization
of pesantren alumni (Azra and colleagues, 2006). Moreover,
according to Bruinessen (2008), the education integration
policy has led to an increasing number of young Muslim
intellectual groups with santri backgrounds. At this level, the
national education integration policy has played a role in
encouraging and developing religious moderation in the
pesantren education system. At the time of this research
(2019), the Ministry of Religious Affairs was intensifying the
mainstreaming of religious moderation to prevent the growth
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of intolerance and radicalism. Relevant to these efforts, the
Governmentand the Parliament have passed the Pesantren Law
No. 18 of 2019. It is expected that this Act will further
strengthen the position and role of pesantrens in maintaining
religious moderation among Muslims.

Clarification of Concepts: Radicalism & Violent Extremism

What people perceive the notion "radicalism" seems
ambiguous. Even in some Muslim circles, the term is
understood differently. Some pesantren leaders consider
radicalism to have been used to stigmatize devout Muslims.
According to them, Muslims who diligently pray on time are
labeled radical—they said Muslims are required to be
disciplined in worshiping. If radicalism is identical with
obedience, it means that a Muslim must be radical. Some equate
Salafism/Wahhabism with radicalism, even though the Salafi
has many variants as follows: (1) Puris Salafists who forbid
rebellion against the legitimate government;  (2) Haraki
Salafists who fight for their aspirations through politics; (3)
Jihadi Salafists who believe jihadi war is the only way to achieve
political goals (Wiktorowicz, 2006). Experts have tried to
define radicalism in such a way as to avoid the confusion of
meaning even though it is not easy to reach a unanimous
agreement. Some experts define "radicalism" as an ideology or
movement that has a strong desire to completely change the
existing socio-political system by using violence if necessary
(Schmid, 2013, p. 10; Veldhuis & Staun, 2009, p. 4; Angus, 2016,
p. 2). Thus, it is only prejudiced that worshiping diligently is
partofradicalism. Similarly, radicalism is certainly notidentical
with Islam or any other religions, even though it can be sourced
from religious teachings. Nonetheless, = To understand
radicalism, itis important to comprehend the close relationship
between religion, politics, and radicalism itself. Radicalization
(hardening) of religious understanding is certainly justified by
certain religious interpretations. However, This doctrine
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cannotbe separated from political impetus (Angus, 2016, p. 3).

The term radicalism lately is often interchangeable with violent
extremism because the two have alotin common, despite their
differences. Like radicalism, extremism is also very eager to
encourage total change (kaffah) to the social, cultural, political,
and even everyday living systems. However, the difference lies
in how to deal with violent extremism believes that this total
change can only be realized by extreme means, including
coercion, violence, and even terrorism. Violent extremism
ignores the importance of peaceful coexistence (Schmid, 2013,
p- 11; Angus, 2016, p. 2; Bertelsen, 2016, p. 1; UNESCO, 2016, p.
11). In short, extremism justifies various ways of violence to
achieve its ideological goals, whereas radicalism does not
always require the use of violence. Another difference lies in the
acceptance of rationality. Radicalism is still open to arguments
and debates, while violent extremism completely shuts off from
rational arguments (Schmid, 2013, p. 10; Angus, 2016, p. 2;
Veldhuis and Staun, 2009, p. 4). Hizb ut-Tahrir Indonesia (HTI)
is an example of a radical movement that does not use violent
methods, and they like to be involved in discussions and
debates. Although in many Muslim countries, including
European countries, Hizb ut-Tahrir (HT) has been convicted as a
banned organization. The British government initially allowed
HT to operate, butlater banned itbecause it was accused to have
radicalized many young Muslims there (Azzam, 2007, p. 127).
Whereas, cases of contemporary violent extremist movements
are Neo-Nazis, Ku Klux Klan, ISIS, and Boko Haram.

Experts have identified five characteristics of radicalism and
violent extremism. The first characteristic is the tendency to
justify the use of violence to achieve political goals. Even
extremists may think that violence is not just a method of
attaining ideological objectives, but also cleansing sins,
liberating, and submitting closer to God (Veldhuis & Staun,
2009, p. 4; Anja Dalgaard-Nielsen, 2013, p. 5). The second
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characteristic is the attitude that rejects the state constitution,
prefers uniformity, and does not accept diversity. In history,
Fascism and Communism are two extremist ideologies that
reject diversity in society. The third characteristic is to
prioritize collective goals and sacrifice individual rights and
freedoms. The fourth characteristic is being fanatical,
intolerant, and rigid thinking (in black and white). The fifth
characteristic is that the extremists emphasize the absolutism
of their own belief rather than dialogues and democracy
(Schmid, 2013, pp. 8-9; Veldhuis and Staun, 2009, p. 4; Angus,
2016,p.3).

Jihadi War and Takfir

In the Islamist radicalism discourse, itis important to underline
several concepts that are often promoted by radical movements
or violent extremism. First, jihad is interpreted as a war in
defending territories in a certain Islamic kingdom
regime—upholding the Islamic state or Islamic Sharia in the
government system. Second, takfir is an action of declaring
fellow Muslims as a non-believer, especially the government,
because the government refuses to uphold Islamic Sharia in
their government systems and policies. In regards to the two
notions above, it is not easy to comprehend why people should
join the jihadi war and why a Muslim can be judged as a
disbeliever. The reason is that the discourse of the jihadi war
and takfir does not emerge from a static context. That discourse
emerged in the context of the political conflicts in Muslim
countries.

Even radical ideologists understand these concepts in a
political context. Abdullah Azam (1979) issued a fatwa that
jihad in the legal war was wajib ‘ain ( compulsory for every
Muslim) when he witnessed that Muslim lands in Afghanistan
had been controlled by infidel states. According to him, in such a
situation, young people and women do not need the permission
of their parents and their husbands to go on jihad. Abdullah
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Azam himself was involved in the jihadi war in Afghanistan
during the 70s (Abdullah Azam, 1979). After the end of the
armed conflict in Afghanistan, the discourse of Muslim land
occupied by the infidels has been no longer firmly restricted.
Every time a political conflict between a Muslim state and non-
Muslim countries arises, the issue of colonialism by the infidels
immediately raises the justification for the call of jihad.
Likewise, with the takfir discourse, there are unclear criteria on
how a particular government is classified as an infidel. This
confusion makes it difficult for us to understand the patterns of
the jihadi discourse on why the government is accused of being
infidels, and why not. For example, this extremist group
accused the Saudi Regime of being infidels, although Saudi
Arabia applies the Sharia Law. This extreme group did that
because they considered Saudi Arabia still keeping riba in its
banking practices. Moreover, those who are not explicitly
implementing the Islamic government system are certainly
convicted of infidels (Wiktorowicz, 2006). Jemaah Islamiyah
and ISIS donotbelieve in Muslim governments thatimplement
a democratic system because they think those Muslim
governments do not explicitly make Islam and Islamic law the
basis of the states and their legal foundations (Wiktorowicz,
2006; Al-Ibrahim, 2015; Badar, etal. 2017; Firro, 2013).

Factors of Radicalism and Violent Extremism

Some experts classify the factors that cause violent radicalism
into internal factors (inner motivation of themselves) and
external factors (environmental influence). In other words, the
first factors can be called the push factors, while the second
ones care about the pull factors. Based on various sources, Nash,
Nesterovaetal. (2017, pp. 91-92) summarized the push factors
consisting of the surrounding personal situations, social
environments, and structural conditions (macro) 1where an
individual lives. These factors encompass feeling isolated and
oppressed by the dominant political forces. These feelings are
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triggered by how an individual perceives an objective or
situation—these perceptions can be objective, subjective, or
merely imaginative. Pull factors come from the propaganda and
invitations of radical and extremist groups that try to offer
answers to various grievances encountered by people
themselves, the social environment, the state, and even the
global environment. (See table 1)

Table 1
Factors of Radicalism and Violent Extremism

Push Factors Pull Factors
1. Identity crisis 1. Sense of identity and sense of belonging
offered by extremist groups
2. Feeling excluded in economy and politic 2. Economic and political benefit offered by
extremist groups
3. Perception of not having security and basic 3. Security and basic need offered by extremist

needs from government groups
4. Discrimination and exclusion in social level 4. Networks, acceptance, and comports offered
by extremist groups
5. Perception of the existing leadership failure 5. Hopes of empowerment, heroism, and
leadership from extremist groups
6. Perception of tyranny, corruption, and 6. Revenge opportunities

oppression by government

So far, various counter-radicalism agendas have basically tried
to overcome the push and pull factors. The efforts of Law
enforcement (hard approaches) only emphasize eliminating
the pull factors of terrorists and those involved in radical
networks, whereas the radicalization-preventing strategy
should respond to the factors that encourage young people to
join radical groups. Then, these young people may attract their
friends to join too. The program of Counter Violent Extremism
(CVE) basically aims to overcome the various fundamental
factorsabove.

Community Resilience: A CVE Approach

Resilience as an approach to tackling violent extremism is
relatively novel. Borrowing the term from Cardozo (2015, p. 1),
resilience is becoming "the new kid on the block” in the CVE
discourse. However, this approach is not completely new
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because it has already been used in other fields, such as natural
disaster management, climate change, global shocks, and other
risk factors. Because the rising problems are related to each
other (interconnected), a more collaborative and coordinative
approachisneeded. Resilience can be a strategic offer (Cardozo,
2015, p. 1). What exactly does resilience mean? In dictionaries,
resilience comes from the Latin verb resilire, meaning
"bouncing" (Macmillan Dictionary). Later, this word was
adopted into English as "resilience,” which has several
interrelated notions: elasticity, and flexibility or ability to
quickly become healthy, happy or strong again after an illness,
disappointment or other problem; and being resistant or not
susceptible to something (Macmillan Dictionary).

The concept of resilience has been used in a number of social
science disciplines, such as psychology, ecology, public health,
development, and disaster management. In psychology,
resilience is defined as the capacity of a person to endure events
that shake his or her soul without experiencing significant
difficulties. Likewise, in ecology, resilience is interpreted as the
capacity of a system to deal with shocks and to recover while
undergoing changes in order to maintain the same function,
structure, identity, and feedback (Kinzig, AP, et al, 2006). In
disaster management, resilience is defined as the capacity of
individuals, communities, and systems to survive, adapt, grow,
and change various pressures and shocks (the Royal Society,
2014). In short, resilience is the ability of something or
someone facing difficulties, and to recover back to normal
conditions after encountering extraordinary, frightening, and
often unpredictable threats. Resilience also means the ability
and willingness to adapt all the time to changes and threatening
environments (Carpenter, 2014, p. 65; Masten, Best, & Garmezy,
1990, p. 426). From these various definitions, it can be
concluded that resilience applies to an individual, institutional,
community, and broader community scale. In addition,
resilience requires awareness, warnings, communication,
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responsiveness, and recovery—a situation that is basically
confronted by everyone in daily struggles and becomes the
basicinstinct for survival.

In disaster preparedness studies, the concept of resilience is no
longer seen as an individual matter, as in post-traumatic
individual psychological studies. Given the complexity of the
problems faced, "community resilience" is a more suitable
concept to be developed. Pfefferbaum et al. (2015), as cited in
Quilliam (2017), found the main components in disaster
preparedness are related to what the community has, in the
form of social connections, social groups, and social networks.
Norris and colleagues (2008) refer to social capital and
community capacities as major components in community
resilience, in addition to two other components: "economic
development,” and "information" and "communication." This
model is considered to be very successfully implemented in
public safety promotion run by the United States government
because it involves community participation (Weine & Horgan,
2014). Considering the complexity of the problem caused by
violent extremism and radicalism, CVE experts began to adjust
the concept of community resilience to their studies (Norris
and colleagues, 2008; Carpenter, 2014; Ellis and Abdi, 2017;
Pateletal,, 2017; Quilliam, 2017; Sherrieb etal., 2010;).

In addition to the aforementioned reasons, the community
resilience approach has also been adopted because of the
relatively strong skepticism of many experts on the
effectiveness of the law enforcement approach (hard approach)
to overcome long-term violent extremism. Aly Jetha, a CEO and
Founder of Big Bad Boo Studios in the UK, emphasized the
urgency of resilience in combating extremism:

"We have to deal with the fact that extremism is going
to be with us for a very long time and in our opinion,
the most effective long-term solution is looking
upstream and changing the ethos of people to make
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sure they are more tolerant, more inclusive and more
diverse as a preventive measure." (British Council,
2018,p.35)

There is no single definition of what is meant by community
resilience. However, some definitions can be put forward here.
For example, Ellis and Abdi (2017), in their literature study,
define community resilience as assets the community's assets
that can contribute to preventing young people from accepting
violent extremism. Van Meter (2014, p. 81), chose to use the
term "capacity" rather than "assets." According to him,
community resilience is certain abilities shared by the
community, the state, and broader communities. With these
capacities, the community is able to adopt new processes,
norms, and strategies to live a new life and social relations, in
response to violence: prevention, mitigation, or recovery. John
Paul Lederach, a leading peacebuilder and practitioner, as
quoted by Carpenter (2014, p. 81), argued that these capacities
serve to forge solidarity, to live a life, and to maintain life
expectancy. Besides, they need to adapt and negotiate
challenges in creative ways. Referring to the definition above,
this study, pesantren, and resilience are more focused on the
concept of resilience as a prevention capacity (Ellis, 2017, p.
291) rather thanresilience as a post-violence recovery capacity.
However, given violent extremism and radicalism have befallen
Indonesian society in the broadest sense, directly and
indirectly, pesantren communities also feel the impacts.
Therefore, the ability of pesantrens to "move on" and make
adaptations after the shocks of violent extremism is naturally
inherent in this analysis. What and how are the assets or
capacities that the community has so that they can be resilient
to violent extremism?

Community resilience requires a number of social capitals and
community competencies. So far, several experts in sociology,
politics, and culture interpret social capital as a set of values
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and norms (Putnam, 1993; Fukuyama, 1999; Portes, 1998;
Bourdieu, 1986).° Hence, it is pivotal to quote the definition
from Norris and colleagues (2008) formulating 3 key
dimensions of social capital, namely: the sense of community,
sense of attachment to place (whether with village or city), and
civic participation. Meanwhile, "community competence"
refers more to the ability of communities to work together and
collaborate effectively in achieving the common goals. Thus,
community competence is very close to the concept of social
linking; for example, the existence of trust and connectivity
between the community and the state institutions (Norris etal.,
2008).

Ellis and Abdi (2017) asserted that "social capital" and
"community competence"” are parallel with the social
connections model described in three levels. The first is an
ability that can function as a protection against the issue of the
social identity crisis. This level is called social bonding, which is
a sense of belonging and attachment to people of the same
identity (Ellis & Abdi 2017, p. 290). The second level is
horizontal social bridging, i.e., the ability to build cross-identity
connectivity. This competency is useful in dealing with the issue
of social marginalization. The third is the level of vertical social
linking, i.e., the capacity to build links with government
institutions. This ability is used to respond to the grievances of
injustice and social gaps to access economic and political
resources (Ellis & Abdi, 2017, p. 290). Using this framework of
"social connections," in recent years some researchers have
proven the vital role of social capital and community
competence in shaping the resilience of Muslim communities to
prevent violent extremism in several countries, such as in
Baghdad and Iraq (Carpenter, 2014); in Kenya (Van Meter,
2016); in Denmark (Dalgaard-Nielsen and Schack, 2016); and
in the United States (Weine, 2013,2014).
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Protective and Risk Factors

In the concept of community resilience, the existence of social
bonding, social bridging, and social linking in a community is
recognized as the social capital (values and norms) and
community competence. These two are the protective factors
for dealing with the unexpected influence of violent extremism
and radicalism (Ellis & Abdi, 2017). In development studies,
Glantz and Johnson (2002) define protective factors as
individual and environmental characteristics that reflect the
factors increasing resistance to adverse effects from stresses or
shocks besides showing the absence of risk factors. Otherwise,
risk factors are individual and environmental characteristics
that reflect the growing vulnerability to the adverse effects of a
shocking event (the Royal Society, 2014, p. 22). Based on this
concept, we can conclude that communities resilient to violent
extremism and radicalism are those who have protective
factors that are greater than risk factors to produce high
immunity. In contrast, vulnerable communities have greater
risk factors than protective factors, and the risk factors can
weaken their immune power.

Evidently, the protective factors in the community are
multiplied and interrelated. Weine and Horgan (2014)
mentioned protective factors could basically be taken from
family, community, and government. The existence of a strong
identity in certain communities can be a protective factor for
community members from the risk of an identity crisis (Sonn &
Fisher, 1998). However, just having a sense of identity is not
enough to strengthen resilience. Communities need to be
shielded with another protective factor, which is a sense of
being connected with a greater identity, like national identity.
Furthermore, we also need the social capital bridging
community members with different identities. This social
bridging can help minimize a risk factor that triggers a
vulnerability to extremist and radical ideologies (Ellis & Abdi,
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2017, p. 294). In a study conducted by Schanzer and colleagues
(2010) in the US, it was found that the assertion of Muslims in
the US whose distinctive identity as "American Muslims" was
one of the key protective factors from being exposed to violent
radicalism. In addition, another protective factor is their
understanding that the identity as American Muslims is in
harmony with other identities like being "Americans”
themselves (Ellis & Abdi, 2017, p.293).

Community Resilience and Pesantren Resilience Studies

Studies on resilience as an approach to prevent radicalism in
Indonesia, especially in relation to pesantrens, are not yet
popular. However, Woodward and colleagues' (2010) study on
[slamic education and counter-radicalization strategies in
Indonesia has alluded to the idea of resilience in which they
claim pesantrens have succeeded in making Muslim societies
immune to the influence of radicalism (Woodward et al., 2010,
p. 32). In their study, Woodward et al. rejected the notion that
Islamic boarding schools created radicalism and even
terrorism. On the other hand, pesantrens of any theological
style are one of the best defenses that Indonesia has today
(Woodward etal., 2010, pp. 20, 29). Ethnographic research has
provided an initial picture of the existence of pesantren
resistance to radicalism. However, deeper and more analytical
explanations are needed to answer how and why pesantrens
can be abulwarkagainstviolent extremism.

By using the framework of "community resilience," as
described above, this research aims to enrich the pesantren and
resilience discourse to radicalism, which is still relatively new.
The concept of community resilience was adopted based on the
assumption that pesantrens are a collective entity or a
community. As a community, pesantrens are characterized by a
group of people who come from different backgrounds but live
together in a place. These people are bound by a common
perspective, and they are involved in the efforts to achieve their
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common goals (Allman, 2015). In spite of being monolithic in
religion, i.e., Islam, the members of the pesantren community
remain diverse in terms of ethnicities, social backgrounds. To a
certain degree, a pesantren community is also characterized by
the diversity of religious schools and religious groups of their
citizens. On the contrary, this study is not intended to test the
individual resilience of pesantren members because the initial
assumption is that they actually belong to pesantrens as a
stronghold without any extremism producer. Studies exploring
individual characteristics that have a vulnerability to radical
ideology are usually conducted in intelligence circles of the
typical CVE approach (Monahan, 2015; Smith, 2018).

In examining the resilience of pesantren communities in the
perspective of social capital and community competence,
indeed, it is essential to consider the nature and other unique
characteristics of the communities, specifically their
characteristics as an Islamic educational institution. Unlike
other communities, such as "villages," "cities," or "clubs,” whose
sense of belonging and sense of attachment refers more to
specific geographical areas, the sense of belonging to
pesantrens is not merely limited to a geographical area.
Pesantren is a community in which most of its members, santri
(students), will not stay in the pesantren forever. After
completing their study for 4, 6, to 10 years (in the past, students
could even learn in Pesantrens for a dozen years) from
pesantrens, most of them will return to their homes where they
might subsequently settle down. Nonetheless, a sense of
attachment to the alma mater will encourage them to visit their
pesantren, both for friendship with the clerics and teachers,
taking their children to study there, or just reminiscing.
Conversely, pesantren is not like another education institution
where students are coming to school only during class hours,
and they return go homes after the class hours. At pesantrens,
students generally study and stay in the boarding school—with
a few exceptions; they are called "santri kalong" who choose to
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only come at the pesantren for studying but not boarding
because they come from the neighborhood around the
pesantren. Therefore, the sense of community concept in
pesantren cannot only be seen from the perspective of a sense
ofbelonging and being geographically bound butalso a sense of
psychological belonging to the pesantren community.

Psycho-social experts call this concept "relational attachment,”
which is a connection based on the existence of similarity in
characteristics regarding ethnicity, religion, religious views,
political views, and others (McMillan & Chavis, 1986; Sarason,
1974; Ellis & Abdi, 2017, p. 291). In contrast to Carpenter's
study (2014), which included attachment to places in testing
the resilience of Muslim communities in the city of Baghdad,
this study refers more to the relational concept to explain how
pesantren members are connected with their communities.

In addition, pesantren is also seen as a medium for the
character building of young Muslim children to conform to the
guidance of Islamic teachings. When applying the theory of
community resilience in pesantren, it inevitably must consider
pedagogical aspects that are typical of this institution. Various
studies on pesantren and counter-radicalism so far indeed
emphasize the relationship between the pedagogic dimension
and its psychological influence on the religious attitudes of
santri or pesantren members in general (Woodward, 2010, p.
42; Pohl, 2006; Muin, 2007, pp. 141-256; Moesa, 1999, pp. 66;
Wahid, Marzuki, 2004, pp. 45-47; Haryani et al., 2018; Farida,
2015). While paying attention to aspects of pedagogy, this study
further highlights how the pesantren pedagogy system links
with social capital and pesantren competencies in dealing with
the influence of radicalism and violent extremism. Does it
strengthen or weaken? The pesantren pedagogical system is
not only limited to the curriculum (books and teaching
methods), but also the position and role of the leaders, le,
management, teachers, extracurricular activities, and the
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culture of the pesantren (school) itself.

It is important to pay special attention to the role and position
of the leaders (Kiyai) because the figure is so central in
determining the culture of the pesantren (Dhofier, 1979;
Turmudi, 2006; Fauzi, 2012; Farida, 2015). In fact, in many
cases, a pesantren is a reflection of the personality of the
leaders who founded it— citing Nurcholish Madjid's
expression, "pesantren is the personal enterprise” of a Kiyai
(Madjid, 1999). In the context of traditional pesantren, the
existence of Kiyai (4jengan in Sundanese), Abuya in Aceh, or
Tuan Guru in Lombok), transcends the pesantren itself. Kiyai
also acts as aleader for the Muslim community who live around
and outside the pesantren, where they position the Kiyai as a
reference and role model in responding to religious issues. In
some cases, Kiyai is asked to solve various social, political, and
cultural problems faced by the surrounding community. From a
resilience perspective, the socio-religious role of Kiyai
influences the resilience of the Muslim community in a broader
sense.

The diversity of pesantren styles cannot be ignored because,
after all, community resilience is not congruent with one
community rather with more general pesantren communities
that have the same characteristics. At this point, it is relevant to
bear in mind that the experts believe that the community
resilience approach in CVE cannot be treated in the same way:.
According to Weine (2013, p. 82), this approach needs to
consider what resilience means for the communities of this
study and how resilience relates to the history, cultural
features, and socio-political context of the communities. There
has been an increasing trend in that the pesantren discourse
becomes less monolithic though the largest number of
pesantrens is still traditionally run, particularly in terms of
theological thought dimensions and teaching methods. Until
the early 2000s, studies on pesantren were still largely focused
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on pesantren in the "Salafiyyah" category (different from
Salafists), which were theologically, ideologically, and
politically close to Nahdhatul Ulama (NU), the largest Islamic
mass organization in Indonesia. However, after the Bali
Bombing in 2002, much research has started to highlight the
existence of Salafi pesantrens, which was relatively new in the
configuration of Islamic education in Indonesia (Bruinessen,
2004; Woodward, 2010, p. 42; Basri, 2017; Kovacks, 2014).
However, the studies about reformist pesantren had been
conducted earlier before the research of two typologies of the
pesantrens above was done.

In this study, reformist pesantrens differ from Salafi
pesantrens, although, Salafi is also theologically reformist-
oriented. A reformist pesantren is more known with modernist
pesantren, which is mainly characterized by the prominence of
modernization in the learning methodology and the theological
preference closer to Muhammad Abduh's modernism than the
puritanism of Muhammad bin Abdul Wahhab, founder of the
Wahhabi sect. This category of pesantrens comprises
Pesantren Modern Gontor and Gontor-affiliated pesantrens,
and other modernist pesantrens of Persis and Muhammadiyah.
Interestingly, Muhammadiyah mass organization has recently
begun to concern with the pesantren sector after focusing more
on public schools and universities.’ In short, studies of the
pesantren community resilience to extremism and violent
radicalism need to consider the relationship between each
pesantren typology and a greater socio-religious identity that
determines the characteristics of pesantrens through their
developments.

Some Notes about the Research

The study of "Pesantren and Resilience to Radicalism and
Violent Extremism" was conducted in the second half of 2019.
This research aims to create knowledge related to the level of
resilience and vulnerability of various pesantren typologies
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(Traditionalist, Modernist, and Salafi) when they encounter
radicalism and violent extremism. As described in the
conceptual framework above, this study specifically explores
what kinds of social capital are being exploited by pesantren as
protective factors when encountering radicalism and violent
extremism. Besides, this study also examines more deeply how
resilience-building is pursued by pesantren to eliminate risk
factors. To develop resilience can be done by strengthening the
protective factors taken from this nation, including a sense of
nationality and commitment to the pillars of life (Pancasila, the
Constitution, the NKRI [nationalism], Bhinneka Tunggal Ika
[the Unity in Diversity] Principles). Finally, this research
scrutinized specifically the issue of gender equality in
pesantren regarding resilience development. In achieving
these objectives, in-depth interviews were conducted with 42
pesantren communities of the three typologies (Traditionalist,
Modernist, and Salafi). Then, Salafi would be divided into three
variants—Purist Salafi, Tanzimi Salafi, and Haraki Salafi. This
research was conducted in 8 provincesin Indonesia.

Methodology

This research mainly used qualitative methods in data
collection. However, this research also employed an opinion
survey on 207 respondents to obtain a general picture of
pesantrens' perceptions and attitudes on issues of this
research. The combination of these two types of data collection
is intended to generate a comprehensive study by presenting a
percentage trend in some graphics based on the results of the
survey. Then, they were used as a comparison and complement
of the in-depth analysis of qualitative data. The In-depth
interviews and field observations were conducted on 42
pesantrens in 8 provinces, which are Aceh, Banten, West Java,
Central Java, East Java, South Kalimantan, South Sulawesi, and
West Nusa Tenggara. In analyzing data, the study used the
Interpretive Phenomenology (IP) approach. The objective was
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to understand, analyze, and explore what and how pesantren
stakeholders utilize social capitals (social bonding, social
bridging, and social linking) in maintaining and building their
resilience toradicalism and violent extremism.

The sample respondents of the survey were selected
purposively, and they were also participants of the in-depth
interview. The survey results did not represent the views of
pesantren in the whole province or nation because the sample
is not proportional. However, the findings only presented
information on the views of informants regarding the research
topic. A written questionnaire was used face-to-face interviews
sequentially. In other words, data collection was done through a
structured interview. The survey was conducted by the
researchersbefore conductingin-depth interviews.

Pesantren Typologies

This study classified pesantrens based on the inherent
characteristics of religious views and political ideologies. As
stated above, this study divided the pesantren into three
typologies. The first is Traditional Islamic boarding schools.
The second is Modernist Islamicboarding schools, and the third
is Salafi Islamic boarding schools. This categorization was
made to facilitate data analysis and to map the similarities and
differences among these three typologies. However, it needs to
clarify that each pesantren typology is not rigid. It means that
there are always possible similarities from one another.

Traditional Pesantrens

Traditional Islamic boarding schools, also called Salafiyyah
Islamic boarding schools, are characterized by the religious
understanding of Ahlussunah wal Jama'ah (Aswaja). Although
all the pesantrens of this research have claimed to be included
in Ahlussunah wal Jama'ah, Traditional pesantrens have a
unique understanding of Aswaja. That is the theology based on
a combination of Shafi'i Figh, Ash'ariyah Theology, and Imam
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Al-Ghazali Sufism. These three discourses are adopted from the
classic literature known as Islamic classic books. In addition to
loyalty to Aswaja and the Islamic classic books, Traditional
pesantrens are also branded by obedience to the Kiyai. Also,
embracing Sufism, the traditional pesantren community is also
accustomed to ritual practices such as Tahlilan, Manakiban,
Maulidan, Nujuh Bulanan, and many else. In terms of Islamic
teaching methods, Traditional Islamic boarding schools
faithfully run the Islamic classic book recitation methods such
as Sorogan and Bandongan. ldeologically, traditional
pesantrens can generally accept Pancasila as a scholar
consensus (ijma'). The characteristics of this traditional
pesantren are represented by Pesantren Salafiyah affiliated
with Nahdhatul Ulama (NU), Nahdhatul Wathan (NW) Lombok,
and Dayahin Aceh.

Modernist Pesantrens

Unlike the traditional ones, Modernist Islamic boarding schools
do notreally emphasize the views of religious madhab scholars.
Instead, they emphasize the claim of returning to the Qur'an
and the Hadith in terms of worship and faith. They also lack
sympathy for Sufism and to a certain degree and tend to be
critical towards it. Furthermore, the Modernist pesantrens tend
to doubt or neglectrituals of a certain local culture because they
are considered heresy. In terms of teaching methods, some of
them accept modern methods of western educations as long as
they do not interfere with faith. In terms of ideology, some
accept Pancasila as part of the consensus, butthe othersrejectit
because they do not think Pancasila is in line with the Qur'an
and the Hadith. Actually, there are many types of modernist
boarding schools.

The first is Pesantren Gontor and its affiliations. Pesantren
Gontor basically has a reformist tendency, but it appreciates
[slamic Turats (Islamic classic books) even though it does not
discuss the books as deeply as the Traditional pesantrens do.
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Pesantren Gontor also tends to adapt to NU traditions in rituals
of worship, such as reciting Qunut prayer and doing wirid
(remembering Allah) after prayers. Nevertheless, these
attitudes were taken not as part of a strict theological
commitment, but rather as an effort of social adaptation to the
dominant religious culture. The alumni can be different in
terms of religious rituals depending on their dominant
interaction with the Islamic communities they choose. The
second ones are Muhammadiyah and Persis pesantrens.
Islamic boarding schools under Islamic Modernist
Organizations are more assertive in their reformism style
compared to Pesantren Gontor, which tends to be flexible. In
short, these Islamic boarding schools are characterized by
religious purity, modern institutionalism, and lack of
familiarity with, Tasawwufand traditional rituals.

Salafi Pesantrens

The Salafi category is deliberately distinguished from
Modernist pesantrens, although in some aspects, its puritanism
orientation is intertwined between the two, especially with
Muhammadiyah and Persis. Woodward et al. (2010) observed
that the pattern of puritanism of Muhammadiyah was no longer
as thick as in the early days. Nowadays, Muhammadiyah
puritanism has undergone a process of adaptation to local
culture. Whereas, the Salafi community still shows a strong
commitment to the mission of purifying Islam. In its
conservative form, Salafism tends to counter local culture with
a rigid commitment to the Islamic understanding of Salaf al-
Salih of the 7™ Century AD. Anti-traditionalism, at an extreme
level, Salafism shows radicalism in political understandings
and attitudes even though other variants tend to reject the idea
against the legitimate government. Salafi pesantren is divided
into three types: 1) Purists Salafi (not politicized and accepting
government as long as Muslims); 2) Haraki Salafi (political and
active in criticizing government with Salafist values); and 3)
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Jihadi Salafi (viewing that it is time to strive to uphold the
Islamic system according to Salafi teachings) (Wiktorowicz,
2006).

[tis important to note that Purist Salafi is different from Tanafii
Purist Salafi. The first one is not totally affiliated with any
organization despite its mission of da'wah (proliferation).
While the second uses mass organizations to accelerate the
mission of da‘'wah. Wahdah Islamiyyah mass organizations can
be categorized into Tanzimi Salafists. Whereas, in this study,
there is only one Haraki Salafi, viz. Pesantren As-Salam Bima,
whose officials are members of the Jamaah Anshar Shari'ah
(JAS). Unlike Jihadi Salafi, this organization struggles for the
implementation of Islamic Sharia without using any violent
means.

Research Participants

Participants of this study reached 207 people selected from 42
pesantrens in 8 provinces, namely: Aceh, Banten, West Java,
Central Java, East Java, South Kalimantan, South Sulawesi, and
West Nusa Tenggara. They were selected using intensity
purposed sampling. This technique aimed at selecting research
participants in such a way as to reflect the characteristics of the
group being investigated, and it aimed at making it easy to
conduct a comparative analysis of their views, behaviors, and
attitudes towards the issues of the research. The participants
were 25 peoplein each province (5 in each pesantren).

In-depth interviews and surveys involved boarding school
leaders, administrators, junior and senior teachers, and
administrators of santri organizations. The interviews were
successfully done at NU-affiliated pesantrens, Dayah, Gontor,
and Gontor-affiliated Pesantren, Muhammadiyah, Persis,
Hidayatullah, Nahdhatul Wathan, and Salafi. The graph and
table below are the descriptions of the participants based on
pesantren typologies, positions at pesantren, gender, religious
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organizations, education, socioeconomic status, and age.

This study involved 207 participants recruited from several
pesantrens in 8 provinces of Indonesia. Based on the pesantren
typologies, the interviewees of Modernist pesantrens were
48.1% of the total participants, followed by Traditionalist
pesantrens at 35.4%, Purist Salafi at 12.3%, Tanafii Salafi at
2.1%, and Haraki Salafi at 2.1%. This composition is quite ideal
since the number of pesantrens in the eight provinces labeled
as Traditionalist and Modernist (Gontor, Muhammadiyah,
Persis, and others) are indeed quite dominant. (See Chart 1)

Chart1
Distribution of Research Participants in 8 Provinces Based on
Pesantren Typologies

48.1

354

21

21
-y ~

Traditionalist Modernist Purist Salafi Tanzimi Salafi  Haraki Salafi

The research participants were selected from influential circles
of the pesantrens.--They were those whose deeds and behavior
might be followed by people around them. Among them, there
were educators, administrators, and pesantren leaders. The
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detail was as follows; senior boarding school teachers were
25% of the total participants; junior boarding school teachers
were at 17%; boarding school administrators were at 21%;
student board organization members were at 18%, and
boarding schoolleaders were at 19%. (See Chart 2)
Graph 2
Distribution of Resource Persons in 8 Provinces Based on Position
in Islamic Boarding Schools

Pesantren leaders

Pesantren
19%

Administrators
18%

Student Board
Members
18%

Senior Teachers
25%

Junior Teachers
17%

Regarding the gender category, the number of female
interviewees reached 22%. This percentage is the minimum
proportion of women interviewees, as indicated in the design of
this study. The male interviewees were at 78%. (See Chart 3)

Chart 3

Distribution of Resource Persons in 8 Provinces Based on Gender

Female
22%

Male
78%
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Meanwhile, regarding religious organizations, it is found that
the majority (87.8%) of the participants claimed to have
affiliations with certain religious organizations. Among them,
most were with Nahdlatul Ulama (36%), Muhammadiyah
(23.3%), and Persis (5.8%) organizations. Whilst those
claiming not to be affiliated with any religious organizations
were only 12.2% of the total participants. The details can be
seenin Table 2 below.

Table 2
The Distribution of Research Participants in 8 Provinces Based on
Their Religious Organizations

No. ReligiousMass Organization Frequency%

1. NU(Nahdlatul Ulama) 62362

2. Muhammadiyah 4023.3

3.  Persis 105.84

4.  Hizbut Tahrir 10.65

5. LembagaDakwah Islam (LDII) 10.66

6.  Dewan Dakwah Islamiyah (DDI) 10.67

7. Hidayatullah 42.38

8. Nahdhatul Wathon (NW) 42.39

9. PERTI 31.710

10. Wahdah Islamiyah (WI) 31.711

11. Ikhwanul Muslimin 10.612

12. Jamaah Ansharus Syariat (JAS) 31.713

13. Noaffiliation 2112.214

14. Others 1810.5
Total 172100

In terms of the educational background, participants with a
bachelor's degree (S1) of Religious Studies have the highest
percentage by 33%followed by those with a postgraduate
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degree in Religious Studies as the second with 19.2%. While
11.2% of participants graduating from Islamic senior high
school (Aliyah) slightly lower than those with a bachelor's
degree in General Studies at 12.2%. However, those graduating
from general senior high school (SMA/SMK) were at 9%, and
the rest with other education levels were below 3%. (See Chart
4)
Chart 4
The Distribution of Research Participants in 8 Provinces Based on
Their Education Background

Postgraduate Degree in General Studies [ R R 19
Postgraduate Degree in Religious Studies | N ©.6
Bachelor's Degree in General Studies I 33
Bachelor's Degree in Religious Studies [ N RN 12.2
Islamic Senior High School (Aliyah) [ NN 112
General Senior High School (SMA/SMK) [ ©
0ld General Senior High School (SLTA) [l 2.1
Islamic Junior High School (Mts) [l 1.6
General Junior High School (SMP) [l 1,1
0ld General Junior High School (SLTP) || 0,5

Elementary School (SD) | 0,5

Furthermore, it is important to consider socioeconomic status
based on the participants' monthly expenses. In general, most
of the participants can earn monthly income ranging IDR three-
four million (18.3%), IDR two-three million (17.7%), and IDR
four-4 million. 12.3% and 11.7% of participants can only earn
IDR 1.5-2 million and IDR 500,000, while 8.6% of them have
IDR 1-1.5 million. In contrast, only 1.2% of participants can
earn over IDR 10 million, and 3.1% have IDR 8-10 million.

These data were the total household expenditure. To classify
them into class categories based on the level of welfare, then the
income must be divided among each capita in a family. [t means
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if the average member in a family consisted of four people, and
the expenditure per month was 3 million, then the expenditure
per capita would be IDR 750,000. Having that expenditure, this
class category or level of welfare was still classified as "the
middle class." People who belong to this class are not
categorized as poor nor vulnerable but have not yet been
economically secure. According to World Bank measures,
people with economic security (middle class) spend their
money at between IDR 1.2 million to IDR 6 million per capita
per month. Additionally, the most prosperous (upper class)
people spend more than IDR 6 million per capita per month.
Thus, it means that the majority of the participants in this
research were classified as "the middle class" and "vulnerable”
(spending IDR. 354,000 - 532,000 per person per month). (See
Chart5)
Graph 5
The Distribution of Research Participants in 8 Provinces Based on
Their Socioeconomic Status (Monthly Expenditures)

Rp 3.000.001 - Rp 4.000.000 Y (5.3
_Rp 2.000.001 - Rp 3.000.000 T 17.7
Rp 4.000.001 - Rp 6.000.000 I 1 6
Rp 1.500.001 - Rp 2.000.000 Y 1.3
Rp 500.001 - Rp 1.000.000 Y 11.7
Rp 1.000.001 - Rp 1.500.000 NN S
Rp 6.000.001 - Rp 8.000.000 NN s
Rp 8.000.001 — Rp 10.000.000 [ 3.1
Rp 500.000 Or bellow A 1
Above Rp 10.000.000 M 1.2
Based on age groups, informants were between 20 and 39 years
old. In more detail, the grouping system includes: under 20
years old (12.8%), 20-28 years old (24.6%), 30-39 years old

(24.6%), 40-49 years (20.3%), and over 50 years (17.6%). (See
graph 6)
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Graph 6
The Distribution of Research Participants in 8 Provinces

Based on Age
24.6 24.6
20.3
17.6
12.8 |
<20 years old 20-29 yearsold  30-39 years old 40-49 years old >50 years old

Data Analysis and Report Writing

After data were collected, recorded, and transcribed
appropriately, the thematic data analysis was performed,
aiming at investigating the whole information and identifying
the same main issues and ideas. The objective of this data
analysis was to interpret the information obtained through in-
depth interviews and observations and to categorize that
information regarding the objectives and conceptual
framework of the study, and research questions as guidelines.
Moreover, eventually, it was to find similar and different
patterns and concepts that could further explain the level of
pesantren's resilience and vulnerability to today's radicalism
and violent extremism.

As explained in the initial stage, this study aimed to explore the
pesantren's resilience and vulnerability to radicalism and
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violent extremism. To answer the questions above, the first step
of the data analysis was to code data (pieces of
information/datum). Data coding and categorization were
conducted by creating categories based on participant
responses. Similar responses were grouped in the same
category. Thus, the same and different perspectives were
obtained from one participant to another. Data coding was
needed to reduce abundant data to provide bricks for buildings
or data analysis frameworks (Charmaz, 2006).

After coding the data, the next step is writing a report by every
researcher in accordance with the themes and tasks agreed in
the research finding workshop. Important findings from every
province were presented and discussed in a workshop to be
used as the material in formulating and structuring research
reports. Finally, the writing of this book went through a multi-
layered process, starting data analysis in each province, critical
discussion of important findings, reorganization of reports, and
national data analysis taking into account the theoretical
framework.

Endnote
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“BNPT: 19 Pesantren Terindikasi Ajarkan Radikalisme (19 Islamic Boarding
Schools Indicated to Teach Radicalism),” accessed on May 27, 2019,
https://www.cnnindonesia.com/nasional/20160203201841-20-
108711/bnpt-19-pesantren-terindikasi-ajarkan-radikalisme.

Even al-Mukmin Ngruki Islamic Boarding School in Solo, which is already
labeled as a radical pesantren, could produce a person like Noor Huda Ismail
who is well-known to actively campaign for peace. In an interview, Noor Huda
Ismail claimed to have lived in a room with the 2002 Bali Bomb suspect,
Fadlullah Hasan, while studying at Ngruki, Solo. Since 2008, Noor Huda, through
the "Yayasan Prasasti Perdamaian" (Peace Inscription Foundation), has
involved in the efforts to deradicalize terrorist prisoners. See "My Life: Noor
Huda Ismail,” South China Morning Post, August 23, 2014,
https://www.scmp.com/magazines/post-magazine/article/1578415 /mylife-
noor-huda-ismail.

In addition to Ngruki, the establishment of Al-Zaytun and Hidayatullah Islamic
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Boarding School was inspired by the ideology of Darul Islam. See Martin van
Bruinessen, "Traditionalist and Islamist Pesantrens in Contemporary
Indonesia," in The Madrasa in Asia: Political Activism and Transnational Circle,
edited by Farish A. Noor, Yoginder Sikand, and Martin van Bruinessen
(Amsterdam: Amsterdam University Press, 2008).

In the last two decades, pesantrens have experienced massive growth.
According to data from the Indonesian Ministry of Religious Affairs, the number
of pesantrens has increased from 14,798 in 2015 to 28,194 in 2016.
https://ditpdpontren.kemenag.go.id/web/ (diakses 22 Oktober 2019).
Putnam emphasized social capital as the values and norms of "cooperation,
trust, reciprocity, civic engagement, and mutual benefit." See RD Putnam,
"Making democracy work: Civic traditions in modern Italy," pp. 177-181,
Princeton New Jersey: Princeton University Press, 1993. While Fukuyama
emphasized traditional values such as "honesty, keeping promises, carrying out
tasks reliably, reciprocity, etc. See Francis Fukuyama, "Social capital and civil
society," 