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Abstract

This study aims to analyze the practice of religious moderation and the influence of Islamic tradition
and law on the values of moderation in traditional Muslim families in West Sumatra. This study employed a
qualitative approach, with data collection techniques including in-depth interviews, observations, and docu-
mentation. The research informants imprised 23 parents from traditional Muslim families in the Tigo Lurah
District, Solok Regency. Data analysis was conducted using NVivo 12 software, with thematic coding pre-
sented in a project map. The author also employed the theories of Religious Moderation and Legal Pluralism
as analytical tools. The results show that religious moderation in traditional Muslim families is realized
through a balance between adherence to religious teachings and respect for local customs. The values of toler-
ance, deliberation, and moderation in religion are instilled through role models and family dialogue. The Nvivo
12 analysis demonstrates the strong interaction of religious law, customs, and social norms in family religious
practices. Furthermore, informants expressed a preference for leaders of the same faith, in line with the princi-
ples of religious law, without eliminating tolerance for differences. This research confirms that religious mod-
eration in traditional Muslim families is contextual and rooted in local religious and cultural values.
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Introduction
The family is the smallest unit in society that plays a strategic role in shaping chil-

dren's values and religious behavior (Rahmawati et al., 2024). The family is considered the
first and most influential forum in shaping children's character and religious identity
(Muhajarah, 2024). A positive correlation between family members, especially parents, con-
veys the attitudes and mindsets children will adopt. Therefore, a family environment that
encourages the consistent practice of religious values can create a strong moral and spiritual
foundation in children (Ritonga & Nurmawati, 2025). By modeling exemplary behavior,
noble character, and civility, families help lay a strong foundation for children to become

individuals who love peace and harmony.

* Manuscript received January 2026, revised May 2026, and approved for publication June 2026
https://doi.org/10.47655/dialog.v49i1.1283

Dialog, 49 (1), 2026, 104-122
https://jurnaldialog.kemenag.go.id,p-ISSN:0126-396X,e-ISSN:2715-6230
This is open access article under CC BY-NC-SA-License
(https://creativecommons.org/license/by-nc-sa/4.0/)



mailto:darwatimunaf22@gmail.com4
mailto:darwatimunaf22@gmail.com4
mailto:mizapuspita303@gmail.com5
mailto:zulfatmy70@gmail.com2
mailto:azahrasyalwa0@gmail.com3

In religious moderation, the family plays a crucial role as the initial area of education
that teaches tolerance, inclusiveness, and respect for diversity (Giling et al., 2026). Studies
show that parenting styles, especially those that prioritize dialogue and openness, have a
significant impact on the formation of moderate behavior in children (Wardi et al., 2023).
Democratic and loving parenting styles tend to shape children who can appreciate diversity
and reject extremism. In addition, many previous studies have reported that families exert
a strong influence on religious moderation in the community (Kanafi et al., 2024). Among
them, the results of a study conducted by Supiah in the Islamic Education Journal (2024)
found that family involvement has a significant influence on children's religious modera-
tion education, using a coefficient of determination of 0.75, which means that 75% of the
variation in children's religious moderation education is determined by family involvement
(Athoillah, 2024).

Furthermore, research conducted by Aldita Wahyu Ningrum in 2022 revealed that
religious moderation education within the family encourages parents to play three primary
roles: as examples, supervisors, and mentors (Ningrum, 2022). It can be concluded that
families play an important role in religious moderation, particularly regarding family mem-
bers' religious attitudes (Fadil et al., 2024). Other studies have shown that families, schools,
and communities are crucial in countering radicalism among the millennial generation.
This can be done by instilling enlightenment in family, school, and community about the
importance of maintaining unity and integrity, as well as the role of religious leaders and
scholars in fostering understanding (Charles et al., 2023). Resilient families can face various
kinds of conflicts, such as extreme, radical, or other threats that harm society (Harteveld et
al., 2022). The family is the gateway to shaping a generation's character. Instilling the values
of religious moderation as early as possible by optimizing the function of the family will
produce a generation with a moderate character (Amtiran & Kriswibowo, 2024).

In traditional Muslim families, religious dynamics are often shaped by parenting pat-
terns, traditions, and spiritual understandings passed down from one generation to the next
(Mudhofi et al., 2024; Purwanti et al., 2025). Positive relationships among family members
in a religious context play an important role in shaping children's views of religious values.
Traditional families are characterized by traditional values that are still strongly held and
maintained by some members. This type of family is characterized by a very clear structural
and functional division of tasks: for example, the father is the head of the family and the
breadwinner, while the mother is in charge of the household. One of the communities that
still use this traditional family pattern is found in several areas of West Sumatra, where the
residents are of the Minangkabau ethnicity. The cultural background and philosophy
adopted is “Adat Basandi Syara’, Syara’ Basandi Kitabullah (ABS-SBK)”. This philosophy was
born of a convention between a group of customs and a group of priests on Marapalam
Hill. Thus, ABS-SBK is the ultimate value in the lives of the Minangkabau people (Malik et
al., 2025).

From a sociological perspective on family law, religious moderation refers to values
that must be realized through family dynamics, as determined by customs, beliefs, laws,

and traditions. Traditional Muslim families that integrate the values of religious
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moderation into their parenting practices and daily routines not only maintain internal fam-
ily harmony but also contribute to a broader social order (Idi & Priansyah, 2023;
Mustolehudin et al., 2024). Religious moderation, viewed from various angles, is no longer
a foreign issue in Indonesia (Amirudin et al., 2025; Maulidin et al., 2025). Of the various
themes of religious moderation that have been studied, only a few studies discuss moder-
ation in the family environment (Sobirin, 2023). The theories used also mostly focus on the
education that parents provide their children. Existing research on religious moderation

within the family also focuses on multicultural environments (Arisman, 2023).
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Figure 1 Bibliometric Analysis of the Research Theme of Religious Moderation

Based on the author's search using the Scopus database on the Publish or Perish ap-
plication with the search query “religious moderation" OR “moderasi beragama,” there
were 179 articles from 2009 to 2024. To map the research themes related to religious mod-
eration, the author used the VosViewer application, setting a minimum of 3 keywords per
article, and identified 584 religious moderation research terms. Of the various discussion
terms, only 3 are relevant to religious moderation in the family, namely “family resilience,
family, and Muslim family Bagan Siapi-api”. Each of these terms appeared in one research
article. Themes that were frequently used to examine religious moderation included Islamic
education, higher education, teaching, character, role, strategy, concept, and so on
(Imamuddin & Kurniasari, 2024; Junaidi et al., 2025; Qomusuddin et al., 2025). There has
been no in-depth research on how the values of moderation are found in traditional families
still steeped in practices passed down for generations. In addition, it is interesting to exam-
ine how local customs and religious laws influence the value of moderation within the fam-
ily environment (Rahman, 2025). This research has great benefits, not only theoretically, in
increasing knowledge of the values of moderation found in traditional Muslim families, but
also practically. Given that families play a very important role in instilling the value of
moderation in other family members, in-depth research on this topic is certainly useful for
providing recommendations to relevant government agencies on strategic policy-making

regarding religious moderation in traditional Muslim families. In addition, the results of




this study are very useful to the author for integrating the values of family moderation into

the syllabi of courses related to family law.

Research Method

This study uses a qualitative approach with a descriptive-interpretative design to gain
an in-depth understanding of the practice and meaning of religious moderation in tradi-
tional Muslim families (Syam & Husna, 2025). Data collection and analysis were carried out
from July to December 2025. The author conducted interviews with 23 parents/families in
Nagari Tanjung Balik Sumiso, who were selected through snowball sampling (Dwarika et
al.,, 2025; Ting et al., 2025). Nagari Tanjung Balik Sumiso is one of the villages in the Tigo
Lurah Subdistrict of Solok Regency. The reason for choosing the Tigo Lurah Subdistrict as
the research location is that this subdistrict meets the characteristics of a traditional com-
munity, based on the following considerations: First, its traditional living environment.
Data from the Solok Regency Statistics Agency show that this subdistrict is the farthest from
the capital of Solok Regency, at 90 km?2, and that most access roads are dirt. In addition, this
subdistrict is located around a protected forest area that remains very beautiful. Second,
based on the main sources of livelihood and the economy, the community in this subdistrict
generally depends on farming or gardening. This subdistrict has the largest rice field area
in Solok Regency (Statistik, 2024). Based on these considerations, the author chose this sub-
district as the research location.

The criteria for selecting respondents were families with MTS/SMP school-age chil-
dren for MA/SMA. Meanwhile, participatory observation examined family relationships,
including religious activities in daily life (Aflahah et al., 2023). The documentation sources
were relevant local documents, such as records of religious activities or local traditions re-
lated to the values of moderation (Huda, 2024).

Qualitative data in this study were analyzed using NVivo 12 Pro, with the Project
Map feature used to visualize relationships among themes, sub-themes, and thematic cate-
gories (Busetto et al., 2020; Hall & Liebenberg, 2024; Naeem et al., 2024). The use of Project
Map allows researchers to systematically map the conceptual structure of findings, from
the main indicators of religious moderation to sub-indicators that emerge from coding in-
terview, observation, and documentation data. The analysis was conducted in several
stages, namely: field data transcription, open coding, grouping codes into thematic nodes,
and mapping relationships between nodes using Project Map (Limna, 2023). To strengthen
the data analysis, the author uses the Ministry of Religious Affairs of the Republic of Indo-
nesia's theory of religious moderation and the theory of legal pluralism as analytical tools.
Through this approach, each indicator of religious moderation was analyzed not only the-
matically but also relationally to identify the patterns of meaning that emerged within tra-

ditional Muslim families.
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Results and Discussion

The main nodes/themes in this study are the four indicators of religious moderation
described by the Indonesian Ministry of Religious Affairs: national commitment, tolerance,
anti-violence, and accommodating local culture. Based on interviews with 23 Muslim par-
ents, the author found that traditional Muslim families strongly uphold the values of reli-
gious moderation within their households. One respondent stated the following during the
interview:

"...excessiveness in any matter is certainly not a good thing. Likewise, in religion, we

pray five times a day, but we still have to earn a living..." (Interview with I'F, 29 Oc-

tober 2025).

Based on this interview excerpt, it can be concluded that, in his opinion, excessiveness
in religious matters is certainly not good. One must be able to balance worldly affairs with
the afterlife. Another respondent echoed this sentiment. He stated:

"...differences in opinions or perspectives are normal. It is enough to respect each
other without judging each other..." (Interview with O A, 29 October 2025).

This respondent explained that he strongly discourages violence in any form, includ-
ing vigilantism, even if he disagrees with others. The author found the same thing when
interviewing a respondent, who stated the following:

"...athome, children are not overly restrained or forced. Of course, children will resist

if forced. When it comes to choosing a school, for example, it's up to them where they

want to go..." (Interview with A T, 29 October 2025).

Based on this interview excerpt, it can be concluded that traditional Muslim families
indirectly instill the values of moderation, starting from the smallest details, such as not
imposing their will on their children. This, of course, forms the foundation for these values
in children's lives. To further clarify religious moderation in traditional Muslim families,
the author analyzed interview and direct observation data using NVivo coding, based on
the Religious Moderation Indicators provided by the Ministry of Religious Affairs of the
Republic of Indonesia. In addition, the data obtained was also analyzed using the theory of
legal pluralism (Kementerian Agama RI, 2019). The author will explain each indicator as
follows
1. National Commitment

One of the main indicators analyzed in this study is national commitment. In the
NVivo Project Map, it is displayed as a parent node with several subnodes that reflect the
concrete practice of national values in family life. The results of the data analysis of 23 Mus-

lim parents as respondents can be seen in the following figure:
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Figure 2 Project Map Node of National Commitment

Based on Project Map NVivo 12 Pro, the indicator of national commitment occupies

a central position and has an exclusive connection with several main sub-themes, namely:

a)

b)

d)

The State Foundation is Final

This was found by the author based on interviews with respondents. One informant
stated: "In my opinion, Pancasila is in line with Islamic values. I think it fits the needs
of the Indonesian nation." This respondent stated that Pancasila, as the state ideology,
is already in line with the needs of the Indonesian nation and therefore does not need
to be changed. This echoes the opinion of another respondent who stated that "...the
state ideology was established based on mutual agreement, so it cannot be changed"
(Interview with IS, 29 October 2025).

Based on this interview excerpt, it can be concluded that love for the homeland is
demonstrated by a sense of unity that upholds the foundations of the Indonesian state
Consistency in Participating in Elections

This was found by the author through interviews with respondents. One informant
stated: ...Participating in the presidential election is mandatory..." (Interview with HD,
29 October 2025).

This quote demonstrates that, as a good citizen, he believes that electing a leader is
obligatory. This demonstrates the respondent's strong nationalism, as he has fulfilled
his obligations as a citizen. Respondent 3 echoed this sentiment:

"My family and I always participate in elections..." (Interview with R D, 29 October
2025). He stated that he and his family always participate in general elections.

Based on this interview quote, the respondents highly value their obligations as citi-
zens. One of these obligations is the presidential election.

Teaching Children to Obey the Law

The author also obtained this from interviews with respondents. Several respondents
stated that they always teach their children to obey the law. Among the respondents'
opinions related to this were: "... I always set an example for my children to obey the
rules. Whether it's religious rules or school rules, for example..." (Interview with W M,
29 October 2025).

Understanding Pancasila as a meeting point between religion and nation.

The sub-theme of the final state foundation emerged as one of the general elements
mastered in the Project Map. This node is connected to several sub-nodes, such as
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disagreement with changes to the state foundation, recognition that Pancasila is final,
and the view that the Indonesian state is in sync with the principles of a sovereign
nation. These findings show that traditional Muslim families have a normative under-
standing that Pancasila and the 1945 Constitution are a national consensus that does
not conflict with Islamic teachings. In the context of religious moderation theory, this
behavior reflects the principle of tawassuth (the middle path), in which families do not
oppose Islamic identity with national characteristics. From the perspective of legal plu-
ralism, acceptance of the state's foundations enables families to recognize the validity
of state law as one of several normative systems that coexist with Islamic law and cus-
tomary law. Thus, the family becomes an arena of microlegal pluralism, where various
legal systems are accepted and implemented simultaneously without ideological con-
flict.

The consistent sub-theme of the following elections shows that traditional Muslim
families view political participation as part of their national responsibility. Sub-nodes such
as exercising the right to vote, encouraging family members to vote, and being good citizens
illustrate that political activity is not seen as conflicting with religious values. The author
obtained this information from direct interviews with informants. Several interview ex-
cerpts related to this can be seen in the following table

The interview excerpt above shows that the people of Tanjung Balik Sumiso village
are aware of their civic obligations, including electing leaders and representatives through
elections. In the context of religious moderation, this political participation reflects accom-
modative behavior towards the democratic system, as well as a rejection of religious views
that are anti-state or delegitimize democracy. From the perspective of rule pluralism, this
practice shows that state rules (elections, democracy) are internalized in the family and
practiced alongside religious values. Parents act as mediators, emphasizing that involve-
ment in the national political system is part of Islamic ethics as citizens.

The sub-theme of teaching children to obey rules underscores the strategic role of
parents in instilling national values by encouraging compliance with laws and rules, in-
cluding applicable legal rules, school rules, family law, and local customary law. These
findings confirm that national commitment is not taught through abstract doctrine, but
through daily normative education. Children are accustomed to understanding that obedi-
ence to the law is part of moral and social responsibility. From the perspective of pluralism
of rules, this obedience reflects the internalization of various systems of norms of belief,
customs, and the state that work simultaneously in the family. Parents function as agents
of legal recognition, teaching children to navigate cultural diversity in a balanced and mod-
erate manner.

The sub-themes of Pancasila, as belonging to all groups and as the meeting point of
religion and nation, share the view that traditional Muslim families understand Pancasila
as a universal, inclusive value. Subnodes such as Pancasila values, originating from univer-
sal religious teachings and mutual agreements that must be upheld, reinforce the view that
Pancasila is not a secular ideology that eliminates belief. In the theory of religious modera-

tion, this understanding reflects an inclusive commitment to nationality, in which belief




values serve as the basis of public ethics without negating diversity. Meanwhile, from the
perspective of rule pluralism, Pancasila acts as a normative umbrella that allows various
systems of rules and values to coexist harmoniously.

The overall structure of the Project Map shows that parents play a central role in in-
stilling the value of national commitment in their children. Parents function not only as
teachers of religious values but also as civic educators who explain the relationship between
Islam, norms, and the state. Through role modelling, family communication, and value-
based social supervision, parents help children understand that being a devout Muslim is
not incompatible with being a good citizen. This process shows that religious moderation
in traditional Muslim families is intergenerational and deeply rooted in daily practices.

According to the analysis in NVivo 12 Pro, indicators of national commitment in tra-
ditional Muslim families are manifested in acceptance of the foundations of the state, con-
sistent political participation, compliance with the law, and an understanding of Pancasila
as the meeting point between religion and the nation. These findings show that religious
moderation is not only normative in nature but also a vital social practice within the family.
Within the framework of legal pluralism, traditional Muslim families serve as spaces for
normative deliberation among Islamic rules, customary rules, and state law, all of which
contribute to the development of moderate and inclusive nationalistic behavior in children.
2. Tolerance in Traditional Muslim Families

The second indicator the author used in conducting interviews with respondents was
tolerance. According to Project Map NVivo 12 Pro, the indicator of tolerance in traditional
Muslim families in West Sumatra is illustrated through several primary sub-themes, which
can be seen in the following figure:
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Figure 3 Tolerance Project Map

Based on the results of the Nvivo 12 Pro data analysis of field data, including inter-
views, observations, and documentation on the element of tolerance, four main themes can
be drawn:

a) Rejection of religious coercion,
b) Regulation of religious boundaries in interactions with non-Muslims.
¢) Openness to differences in religious sects, and

d) Normative views on national leadership.
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These results were obtained from interviews conducted by the author. Interview ex-
cerpts related to tolerance. One of them is as conveyed by an informant as follows:

“ ..If we are in another place, of course, we will adapt to the school of thought

adopted by the local residents...( Respondent R003). The next respondent said the

same thing, saying that “a person is free to choose the opinion he wants to follow in

worship...........” (Interview with S A, 10 November 2025).

The results of the interview quote are very consistent with the facts the author found
in the field. The traditional Muslim community in the area appears very welcoming to for-
eigners visiting. This thematic structure shows that tolerance in traditional Muslim families
is multi-layered, not singular or value-free. Tolerance is widely practiced in the social and
humanistic spheres, but it is still framed by the boundaries of faith and religious beliefs.
The node prohibiting the coercion of belief emphasizes that traditional Muslim families
have a firm understanding that religion should not be forced upon others. This finding is
consistent with the normative principle of Islam, la ikraha fi al-din, and is the primary foun-
dation of tolerance in social life. In the context of religious moderation, this behavior reflects
the principles of tasamuh (tolerance) and i‘tidal (justice), where differences in beliefs are re-
spected without attempts at domination or coercion. From the perspective of pluralism, the
prohibition of religious coercion demonstrates recognition of the right to religion as a con-
stitutional custom, as well as acceptance that state law guarantees freedom of belief for
every community. In this case, families act as agents of the internalization of constitutional
values through religious moral education.

The sub-theme of maintaining the boundaries of faith in interactions with non-Mus-
lims shows a form of tolerance that is selective and reflective. Traditional Muslim families
encourage children to interact socially with non-Muslims through humanitarian coopera-
tion, neighborly relations, and social activities, while still emphasizing the importance of
maintaining Islamic identity in the family. Nodes such as the importance of Islamic identity,
humanitarian collaboration with non-Muslims, and boundaries in children's social interac-
tions show that tolerance is understood not as a blurring of identity, but as principled co-
existence. This is as conveyed by the respondent in the interview that the author conducted.
He stated that:

“My child can be friends with non-Muslims if it's for humanitarian reasons.......” (In-

terview with L. O, 10 November 2025).

In the theory of religious moderation, these findings reflect a balance between social
inclusiveness and firmness of faith, which are the primary characteristics of moderate re-
ligiosity. Meanwhile, within a pluralism of rules, this practice shows that religious and state
customs are negotiated contextually within the family.

The node “open to differences in religious schools,” along with the subnode “accept-
ing differences in worship practices” and the principle “wherever you live, respect the local
customs,” show that traditional Muslim families have a high level of internal tolerance

within Islam. Differences in worship practices are not seen as a threat, but rather as a




necessity in religious life. This finding is crucial because it shows that tolerance is not only
directed outward (interreligiously), but also within the Muslim community itself. In the
framework of religious moderation, openness to sectarian disparities reflects anti-extremist
and anti-takfiri behavior. Meanwhile, legal pluralism recognises the diversity of religious
authorities and normative practices within Islam in society.

An interesting and notable finding in this study is that the country's leader must be
Muslim. All respondents expressed a preference for Muslim leaders, arguing that leaders
are seen as strategic policy makers and moral symbols for the people. However, it is im-
portant to emphasise that this preference is not accompanied by a rejection of the civil rights
of non-Muslims, violence, or the delegitimisation of the state system. This preference is
more normative-theological in nature, rather than politically exclusive.

“But in matters of leading a country, in my opinion it must be a Muslim.....” (Inter-

view with D D, 10 November 2025).

In terms of religious moderation theory, this finding suggests that tolerance in tradi-
tional Muslim families is not unlimited liberal tolerance, but rather tolerance that remains
grounded in religious beliefs. This behavior reflects a synthesis between national commit-
ment and religious loyalty, not a contradiction. From the perspective of legal pluralism, the
preference for Muslim leaders reflects an internal normative hierarchy within the family, in
which religious law serves as the ethical reference, while state rules are formally recog-
nized. Families can distinguish between moral preferences and rule compliance, a charac-
teristic of mature legal pluralism.

The holistic structure of Project Map shows that parents play a role in guarding the
boundaries of tolerance within the family. Parents teach their children to be open-minded,
to respect differences, and to work together across faiths, but at the same time, instill bound-
aries of belief that must not be violated. This role reflects the function of parents as: based
on the NVivo 12 Pro Project Map analysis, tolerance in traditional Muslim families in West
Sumatra is inclusive, contextual, and limited. Families demonstrate openness to social part-
nerships, acceptance of differences in religious sects, and rejection of the imposition of be-
liefs, yet consistently maintain normative preferences for Muslim leaders.

These findings enrich the discourse on religious moderation by showing that toler-
ance is not always synonymous with value neutrality, but can go hand in hand with a strong
religious identity. From a legal pluralism perspective, traditional Muslim families serve as
spaces for negotiation among religious values, customary norms, and national principles,
which collectively produce a distinctive, context-specific practice of tolerance.

3. Anti-Violence

The third indicator of religious moderation is anti-violence. Based on the results of

the author's interviews, which the author analyzed using Nvivo 12 Pro, this can be seen in

the following project map:
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Figure 4 Anti-Violence Project Map

Based on the NVivo 12 Pro Project Map, the indicator of anti-violence occupies an
important position in the structure of religious moderation in traditional Muslim families.
This node is connected to several main sub-themes, namely:

a) rejection of violence in the name of religion,

b) prioritization of deliberation in conflict resolution,

c) prohibition of taking the law into one's own hands, and
d) preaching that does not impose one's will.

These results were obtained from interviews conducted by the author. This is based
on several interview quotes as follows:

".... violence in any name cannot be tolerated, especially in the name of religion..."

(Interview with R D, 10 November 2025)

In addition, other respondents also argued that
"Violence is not a solution to a problem. Islam also teaches peace...." (Interview with
E T, 10 September 2025).

Meanwhile, regarding the way to resolve the conflict, one respondent said that

".... we must not take the law into our own hands...." (Interview with M I, 10 Septem-
ber 2025). The same thing was also expressed by Respondent R011 who stated that
"Islam has taught us to solve problems through deliberation......" (Interview with BN,
10 September 2025)

As well as the next respondent,
"we must not force other people to follow the same religion as ours.." (Interview with
B D, 10 September 2025).

This structure shows that anti-violence is not only understood as a rejection of phys-
ical acts, but also as normative and ethical behavior in dealing with disparities, conflicts,
and religious preaching. The sub-theme of rejecting violence in the name of religion is the
primary basis for anti-violent attitudes in traditional Muslim families. This node is rein-
forced by the sub-nodes of not initiating war and prioritizing peace among people, which

indicates that respondents know that violence is an act that contradicts Islamic values. From




the perspective of religious moderation, this behavior reflects the principles of tawazun (bal-
ance) and rahmatan lil ‘alamin, in which religion is positioned as a source of peace, not a
legitimization of conflict. From the perspective of legal pluralism, the rejection of violence
shows recognition that the use of violence is not justified by religious law, customary law,
or state law. In this case, the family internalizes the state's code of conduct that rejects vigi-
lantism and collective violence.

Nodes prioritize deliberation with sub-nodes, do not impose their will, and resolve
issues through deliberation, illustrating that traditional Muslim families use dialogue as the
primary mechanism for resolving problems. In the theory of religious moderation, deliber-
ation reflects the principles of i'tidal (justice) and tasamuh, which reject unilateral domina-
tion and symbolic violence. Deliberation also serves to educate children to understand dis-
parities in a mature way. From the perspective of legal pluralism, deliberation serves as a
non-formal procedure for dispute resolution that aligns with customary practices and dem-
ocratic values under state law. The family is a semi-autonomous social field capable of
forming its own laws and social punishments without violence.

The sub-theme of prohibiting vigilante justice shows a high level of legal awareness
in traditional Muslim families. This node is reinforced by the subnode rejecting sweeping
actions without officials and requiring the involvement of the authorities, reflecting recog-
nition of the state's legal authority. In the framework of religious moderation, the prohibi-
tion of vigilantism affirms the rejection of extremism and religious vigilantism. Families
teach that customs must be enforced through legitimate and fair mechanisms. In terms of
legal pluralism, this finding demonstrates the family's ability to distinguish between
spheres of authority: religious law provides moral values, while rule enforcement falls
within the state's domain. This negotiation exemplifies a healthy and functional legal plu-
ralism.

The node that da'wah should not be coercive is reinforced by the subnode that da'wah
should be non-coercive, non-violent, and should use implicit messages. This finding shows
that traditional Muslim families view dakwah as a persuasive process, not a coercive one.
From the perspective of religious moderation, this approach to dakwah is in line with the
principle of bil hikmah wal mau’izhah hasanah, which rejects symbolic and physical vio-
lence in the spread of religion. From the perspective of legal pluralism, non-coercive dakwah
reflects recognition of the right to freedom of religion as guaranteed by state regulations.
Families play a crucial role in instilling the understanding that dakwah must respect regula-
tions and others' rights.

The Project Map structure shows that parents are the primary actors in transmitting
anti-violent values to their children. Through role modelling, supervision, and family com-
munication, parents teach that violence is not a solution to disparities or conflicts. Parents
function as Peace educators, who instill values of peace. Legal mediators, who explain the
role of state authorities and laws. Moral guides who emphasize Islamic ethics in responding
to differences.

Based on the NVivo 12 Pro Project Map analysis, the anti-violent attitude in tradi-

tional Muslim families is reflected through the rejection of violence in the name of faith, the

Dialog Volume 49, Number 1, June 2026 115



prioritization of deliberation, the prohibition of taking the law into one's own hands, and a
persuasive and peaceful approach to preaching. These findings suggest that religious mod-
eration at the family level serves as an initial defense against radicalism and violence. From
a legal pluralism perspective, traditional Muslim families serve as spaces for internalizing
non-violent practices that harmonize with Islamic law, customary rules, and state law.
Thus, anti-violence is not only a moral stance, but also an awareness of rules that are lived
out in family practices.

4. Accommodating Local Culture

Data analysis shows that traditional Muslim families in West Sumatra exhibit a high
level of accommodation to local Minangkabau culture. This is reflected in the acceptance
and practice of the principle of Adat Basandi Syara’, Syara’ Basandi Kitabullah (ABS-SBK) as
the foundation of family values. Customs are not positioned as entities that are opposed to
beliefs, but rather as a cultural medium for internalizing Islamic values in everyday life.
Based on the author's observations, the community's daily activities are heavily influenced
by its customary laws. However, so far, none of their traditions conflict with the values of
moderation.

From the perspective of religious moderation theory, this behavior reflects an accom-
modative dimension towards local culture, namely the ability of religious communities to
integrate religious teachings with local traditions without losing the substance of normative
Islamic teachings. Moderation is not interpreted as a weakening of faith, but rather as a
contextualization of religious values so that they remain alive and relevant within society's
social structure. This finding reinforces the view that religious moderation in traditional
Muslim families is not abstract, but is manifested in concrete practices such as customary
deliberation, social etiquette, the division of family roles, and respect for traditional insti-
tutions.

Minangkabau norms function as a social control tool that maintains harmony in reli-
gious life. Customary values such as consensus, deliberation, respect for ninik mamak (tra-
ditional elders), and peaceful conflict resolution serve as preventive mechanisms against
extremist behavior and violence in the name of religion. In this context, customs act as a
buffer zone, mediating between religious customs and social reality. This is in line with
indicators of religious moderation, particularly regarding anti-violence and tolerance, in
which families prioritize problem-solving through customary and familial channels rather

than confrontational approaches.
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Figure 5 Project Map Accommodating Local Culture

From the perspective of legal pluralism theory, these findings show the simultaneous
operation of three legal systems in traditional Muslim families, namely:
a) Islamic law (sharia) as a source of normative values,

b) Minangkabau customary law as a social regulatory system,
c) State law as a formal legal framework.

This is based on the results of interviews and direct observations conducted by the
author, which revealed that the local community strongly upholds customary law, closely
linked to Islamic law. This finding was also found during previous interviews. One re-
spondent stated,

"Here, of course, the community highly upholds customary law" (Interview with W

T, 10 September 2025).

Another respondent echoed this sentiment, stating:
"Minangkabau customs, as we know, highly uphold Islamic religious values" (Inter-
view with C B, 10 September 2025).

Based on this, it can be seen that families do not adhere to a single legal system (legal
centralism), but rather negotiate and harmonize among these legal systems. ABS-SBK is a
meeting point between Islamic law and customary law, thereby minimizing normative con-
flicts. This condition confirms that religious moderation in traditional Muslim areas grows
from the practice of living law pluralism, not from the imposition of formal regulations
alone. The role of parents is very significant in transmitting the value of moderation to chil-
dren. Parents function as:

a) Agents of value socialization who introduce Islam through customary practices.
b) Role models in being moderate, tolerant, and wise.
¢) Mediators of values between religious teachings and the social reality of children.

Religious education in the family is carried out not only through ritual instruction but

also through traditional narratives, parental advice, and children's involvement in tradi-

tional activities. This pattern reinforces children's awareness that being a devout Muslim
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does not have to negate their Minangkabau cultural identity. Thus, the internalization of
religious moderation occurs gradually and in context, shaping children's religious character
to be inclusive, peaceful, and rooted in local culture.

These findings show that strengthening religious moderation in traditional Muslim
areas cannot be separated from strengthening local culture. Deradicalization and extrem-
ism prevention efforts are more effective when carried out through family and customary
institutions rather than solely through a state-led structural approach (Zych & Nasaescu,
2022). This emphasizes that religious moderation in West Sumatra is cultural-religious in
nature, with customs serving as a strategic medium for maintaining a balance among faith,

nationality, and humanity.

Conclusion

The findings of this study confirm that religious moderation in traditional Muslim
families operates not merely as a normative discourse but as a lived and contextualized
practice embedded in everyday family life. In line with the research objective to analyze
how religious moderation is understood and implemented within traditional Muslim fam-
ilies. The qualitative data reveal that moderation is constructed as a balanced religious ori-
entation grounded in Islamic teachings while remaining responsive to local customs and
social realities. Religious law (sharia) serves as the primary moral and normative reference,
yet its application is mediated by wisdom (hikmah), exemplary conduct, dialogical com-
munication, and gradual habituation within parenting practices. This dynamic interaction
between religious doctrine, customary values, and prevailing social norms reflects a form
of legal pluralism that is organically accepted within the family sphere. Importantly, the
study also finds a consistent commitment to core religious principles, such as the preference
for leaders of the same religion, which is perceived as an expression of faith rather than an
act of intolerance. This indicates that moderation, in this context, does not imply relativizing
religious identity, but rather managing differences without compromising theological con-
victions. Analytically, these findings demonstrate that religious moderation in traditional
Muslim families sustains a constructive tension between commitment and openness—
maintaining religious boundaries while nurturing social harmony —thereby shaping chil-
dren’s religious attitudes in a principled yet socially adaptive way.

Based on these findings, several applicable recommendations can be proposed for
both academic development and policy formulation. From a scholarly perspective, future
research should integrate qualitative insights with quantitative measurements to assess the
long-term impact of family-based religious moderation on children’s attitudes toward di-
versity, civic engagement, and social cohesion. Conceptually, the model of contextual mod-
eration identified in this study can be developed into a theoretical framework of “family-
based religious moderation” that bridges Islamic family law, sociology of law, and charac-
ter education studies. In terms of policy, religious moderation programs initiated by gov-
ernment institutions should shift from predominantly school- or community-centered ap-
proaches toward family-centered interventions. Practical measures may include structured

parenting modules on dialogical religious education, training for family counselors and




religious extension officers on integrating religious teachings with local wisdom, and the
inclusion of family-based moderation indicators in community development programs. Lo-
cal governments and religious affairs offices can collaborate with customary leaders to de-
sign community workshops that strengthen synergy between religious values and adat tra-
ditions. Such policies are applicable because they build upon existing family practices ra-
ther than imposing external models. By positioning the family as the primary locus of in-
ternalizing moderation values, policy interventions can more effectively cultivate a gener-
ation that is religiously committed, socially tolerant, and resilient in navigating pluralistic

societies.

Acknowledgement

This research was funded by a grant from the Ministry of Religious Affairs of the
Republic of Indonesia through the LITAPDIMAS application in 2025. The author would
like to thank LITAPDIMAS, Ministry of Religious Affairs of the Republic of Indonesia, for
its support and funding for this research, the leadership and colleagues at STAI Solok Nan
Indah for their institutional support during the research process, as well as the Government
of Nagari Tanjung Baliak Sumiso,

Tigo Lurah District, Solok Regency, and the entire community for their permission,
support, and participation during the research. Thanks, are also extended to all parties who

have helped, either directly or indirectly, in completing this research successfully.

Bibliography

Aflahah, S, Nisa, K., & Aldeia, A. S. (2023). The role of education in strengthening religious
moderation in Indonesia. Jurnal SMART (Studi Masyarakat, Religi, dan Tradisi), 9(2), 193—
211. https://doi.org/10.18784/smart.v9i2.2079.

Amirudin, A., Suyono, S., Soeprijanto, & Hudri, M. (2025). Digital religious literature and its role
in shaping religious moderation among Indonesian university. Lektur Keagamaan, 23(2),
432-461. https://doi.org/10.31291/jlka.v23i2.1444.

Amtiran, A. A, & Kriswibowo, A. (2024). Kepemimpinan agama dan dialog antaragama:
Strategi pembangunan masyarakat multikultural berbasis moderasi beragama. Jurnal
Penelitian Agama Hindu, 8, 331-348. https://doi.org/10.37329/jpah.v8i3.3165.

Arisman. (2023). Implementation of religious moderation in Muslim families Bagansiapiapi, Riau
in the perspective of fath al-dzari’ah. al-'adalah, 20(2), 453-476. https://doi.org/10.24042/
adalah.v20i2.18415.

Athoillah, M. (2024). Policies and practices religious moderation in pesantren. Jurnal Pendidikan
Islam, 10(2), 387-396. https://doi.org/10.15575/jpi.v10i2.27543.

Busetto, L., Wick, W., & Gumbinger, C. (2020). How to use and assess qualitative research
methods. Neurological Research and Practice, 2(1). https://doi.org/10.1186/s42466-020-00059-
Z.

Charles, Yusutria, & Yuherman. (2023). Family role and religious moderation Islamic education
perspective : Millenial radicalism prediction. Al-Ishlah: Jurnal Pendidikan, 15(3), 3956-3968.
https://doi.org/10.35445/alishlah.v15i3.3141.

Dialog Volume 49, Number 1, June 2026 119



Dwarika, M. S., Quinton, M., Nordin-bates, S., & Cumming, J. (2025). Enhancing mental skills for
freelance dance artists: A qualitative study protocol. International Journal of Qualitative
Methods, 24, 1-8. https://doi.org/10.1177/16094069241312014.

Fadil, Marwinata, P., Jannah, S., & Siroj, A. M. (2024). Religious moderation and family resilience
in the city of Malang, Indonesia: The historical perspectives of the Islamic law. Samarah:
Jurnal Hukum Keluarga dan Hukum Islam, 8(1), 236-256. https://doi.org/10.22373/
sjhk.v8i1.19821.

Giling, M, Thalib, A., 'ulama’i, K. A., Alhadar, M., & Santalia, I. (2026). Sunni Islamic thought and
the development of religious tolerance in North Maluku: Perspective of sufism and
maslahah. Samarah: Jurnal Hukum Keluarga dan Hukum Islam, 10(1), 201-228.
https://doi.org/10.22373/sjhk.v10.i1.26267.

Hall, S., & Liebenberg, L. (2024). Qualitative description as an introductory method to qualitative
research for master’s-level students and research trainees. International Journal of
Qualitative Methods, 23, 1-5. https://doi.org/10.1177/16094069241242264.

Harteveld, E., Mendoza, P., & Rooduijn, M. (2022). Affective polarization and the populist radical
right: Creating the hating? Government and Opposition, 57(4), 703-727.
https://doi.org/10.1017/gov.2021.31.

Huda, M. (2024). Strengthening religious moderation through the core values of Islamic boarding
school education. Al-Hayat: Journal of Islamic Education, 8(1), 59. https://doi.org/10.35723/
ajie.v8il.458.

Idi, A, & Priansyah, D. (2023). The role of religous moderation in Indonesian multicultural
society : A sociological perspective. AJ[ESH: Asian Journal of Engineering, Social and Health,
2(4), 246-258. https://doi.org/http://dx.doi.org/10.46799/ajesh.v2i4.55.

Imamuddin, M., & Kurniasari, R. (2024). Implementation of the program moderation for
strengthening religiousin Aceh madrasas. Al-Ishlah: Jurnal Pendidikan, 16, 5409-5421.
https://doi.org/10.35445/alishlah.v16i4.5932.

Junaidi, J., Tanshzil, S. W., & Suwardani, N. K. (2025). Religious moderation research ( 2016 —2025
): Systematic review and bibliometric mapping. HARMONI, 24(2), 185-214. https://doi.
org/10.32488/harmoni.v24i2.888.

Kanafi, I, Hamed, M., Bin, H., Mujahid, L, Irfan, A., & Bakhri, S. (2024). Cultural identity and
Islamic moderation in Central Java’s universities. Ulul Albab: Jurnal Studi Islam, 25(2), 224—
250. https://doi.org/10.18860/ua.v25i2.28898.

Kementerian Agama RI. (2019). Tanya jawab moderasi beragama. Badan Litbang dan Diklat
Kementerian Agama RI Gedung Kementerian Agama RI.

Limna, P. (2023). The impact of NVivo in qualitative research: Perspectives from graduate
students. Journal of Applied Learning & Teaching, 6(2), 271-282. https://doi.org/10.37074/
jalt.2023.6.2.17.

Malik, A., Rahman, A. Ummah, A. H, Perwira, R, & Erlandy, T. D. (2025). Symbolic
communication in the Bettulak ritual: Harmony between local beliefs and epidemic
prevention strategies in Lendang Ara Vilage. PENAMAS, 38(2), 235-249. https://doi.org
//10.31330/penamas.v3 8i2.950.

Maulidin, M., Utama, A., Lestari, D. A., Khodijah, D. N,, Sirait, S., Saadi, Nursikin, M., & Mansur.




(2025). Integrating religious moderation into education: A qualitative analysis of the
ASSTA curriculum in madrasahs. Al-Ishlah: Jurnal Pendidikan, 17(September), 4128-4137.
https://doi.org/10.35445/alishlah.v17i3.6648.

Mudhofi, A. A., Fahrudji, E., & Urokhim, A. (2024). Nilai-nilai pendidikan moderasi dalam tradisi
kirab budaya msyarakaat Tlogo Wiro Bansari Temanggung. Dialog, 217.
https://doi.org/10.47655/dialog.v47i2.977.

Mubhajarah, K. (2024). Figh of tolerance and religious moderation: A study towards Indonesia,
Malaysia, and Thailand. Cogent Arts and Humanities, 11(1). https://doi.org/10.1080/
23311983.2024.2303817.

Mustolehudin, Muntakhib, A., & Muawanah, S. (2024). Transformasi nilai sosial-spiritual
penghayat kepercayaan dalam membangun moderasi beragama. HARMONI, 23(1), 99—
121. https://doi.org/10.32488/harmoni.v23i1.711.

Naeem, M., Ozuem, W., Howell, K., & Ranfagni, S. (2024). A step-by-step process of thematic
analysis to develop a conceptual model in qualitative research. International Journal of
Qualitative Methods, 22(October), 1-18. https://doi.org/10.1177/16094069231205789.

Ningrum, A. W. (2022). Peran orang tua dalam mendidik moderasi beragama pada anak di Pelang
Mayong Jepara [UIN Wali Songo Semarang. https://eprints.walisongo.ac.id/id/eprint/
17950/1/Skripsi_1803016190_Aldita_Wahyu_Ningrum.pdf.

Purwanti, E., Anam, K., Holilah, I, & Marjuni, K. N. (2025). Interaction of religion and local
culture in symbolic communication of agricultural ruwat for strengthening indigenous.
PENAMAS: Journal of Religious and Societies, 38(2), 207-219. https://doi.org/10.31330/
penamas.v 38i2.1010.

Qomusuddin, L. F., Latifah, S., Erihatidiana, M., & Zahra, T. A. (2025). Determinant of student’s
religious moderation in Indonesian Islamic higher education: A confirmatory factor
analysis approach. HARMONI, 24(1), 128-148. https://doi.org/10.32488/harmoni.
v24i1.816.

Rahman, A. M. A. (2025). Local cultural festival of Pringgasela Lombok: An analysis of the
wasathiyah Islamic perspective. Al-Qalam, 31(2), 363-379. https://doi.org/10.31969/alq.
v31i2.1751.

Rahmawati, D. R., Wardani, D. K., & Noviani, L. (2024). Moderating effect of self-regulation on
the relationship between adversity quotient and family social support on academic
procrastination in thesis completion. Psikohumaniora: Jurnal Penelitian Psikologi, 9(2), 195—
214. https://doi.org/10.21580/pjpp.v9i2.21384.

Ritonga, A. A., & Nurmawati. (2025). Analysis of the representation of religious moderation
values in senior high school Islamic religious education textbooks under the merdeka
curriculum: A qualitative study using content analysis. Jurnal Pendidikan Islam, 14(1), 105
117. https://doi.org/10.14421/jpi.2025.141.105-117.

Sobirin, 1. (2023). Implementasi moderasi beragama keluarga muslim Bagan-Siapiapi perspektif sosiologi
keluarga [UIN Suska Riau]. https://repository.uin-suska.ac.id/75839/2/imam keseluruhan
ok.pdf.

Statistik, B. P. K. S. (2024). Kecamatan Tigo Lurah dalam angka. Statistik, Badan Pusat Kabupaten
Solok.

Dialog Volume 49, Number 1, June 2026 121



Syam, F., & Husna, F. (2025). Cultural and religious acculturation in the Rambu Solo” ceremony
Muslim in Tana Toraja. PENAMAS: Journal of Religious and Societies, 38(2), 168-180.
https://doi.org/10.31330/penamas.v 38i2.954.

Ting, H., Memon, M. A, Thurasamy, R., & Cheah, J. H. (2025). Snowball sampling: A review and
guidelines for survey research. Asian Journal of Business Research, 15(1), 1-15. https://doi.
org/10.14707/ajbr.250186.

Wardi, M., Fithriyyah, M. U., Fathorrahman, Z., Hidayat, T., Ismail, & Supandi. (2023).
Implementation of religious moderation values through strengthening diversity
tolerance in madrasah. Jurnal Pendidikan Islam, 9(2), 241-254. https://doi.org/10.15575/
jpi.v9i2.27952.




