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Explaining Religio-Political Tolerance
Among Muslims: Evidence from Indonesia

Abstract: Once a fully free country according to Freedom House, Indonesia
has declined to partly free in the last seven years, indicating that the largest
Muslim democracy in the world is deconsolidating. e decrease of freedom
in Indonesia is believed to be associated with intolerance toward religious
minorities, speci cally by Muslims toward non-Muslims. Previous studies
found that Indonesians are in general intolerant. However, those studies ignore
factors which have the potential to strengthen religio-polititical tolerance. My
contribution is to ll this empty space by explaining the intolerance. e
potential explanatory factors are political, economic, and security conditions,
institutional engagement, political engagement, and democratic values.
Based on a nationwide public opinion survey, this study reveals new ndings
about which factors are more crucial to strengthening religio-political
tolerance. Muslim religiosity aﬀects signi cantly and negatively religiopolitical tolerance. However, economic, political, and security conditions,
institutional engagement, political engagement, democratic values, and
Javanese ethnicity more signi cantly explain the tolerance. If these factors
prevail over religion and religiosity, tolerance will improve.
Keywords: Religio-Political Tolerance, Democracy, Islam, Indonesia.
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Abstrak: Menurut Freedom House, Indonesia pernah mencapai negara bebas
penuh, tapi merosot menjadi negara setengah bebas dalam tujuh tahun terakhir
ini. Menurunnya kebebasan tersebut diyakini berhubungan dengan intoleransi
terhadap kelompok-kelompok agama atau faham agama minoritas, secara
khusus intoleransi muslim terhadap non-Muslim. Studi-studi sebelumnya sudah
menemukan bahwa orang Indonesia memang tidak toleran. Tapi studi-studi
tersebut mengabaikan faktor-faktor yang potensial dapat meningkatkan toleransi
atau sebaliknya. Artikel ini adalah satu upaya untuk menutup kekosongan
tersebut. Bertumpu pada data survei opini publik nasional tulisan ini menunjukan
temuan-temuan baru mengenai faktor-faktor apa yang dapat memperkuat
toleransi politik-keagamaan. Ketaatan beragama di kalangan Muslim memang
memperlemah toleransi politik-keagamaan, tapi kondisi elonomi-politik dan
keamanan, sikap peduli pada institusi, peduli politik, komitmen terhadap nilainilai demokrasi, dan warga suku bangsa Jawa memperkuat toleransi tersebut.
Kalau faktor-faktor ini mengalahkan faktor agama dan ketaatan beragama
maka toleransi politik-keagamaan di Indonesia akan membaik.
Kata kunci: Toleransi Politik-Keagamaan, Demokrasi, Islam, Indonesia.

ﺻﻨﻔﺖ ﺿﻤﻦ اﻟﺪول
ُ  ﻗﺪ، وﻓ ًﻘﺎ ﳌﻨﻈﻤﺔ ﻓﺮﻳﺪوم ﻫﺎوس، ﻛﺎﻧﺖ إﻧﺪوﻧﻴﺴﻴﺎ:ﻣﻠﺨﺺ
 وﻳﻌﺘﻘﺪ. ﻟﻜﻨﻬﺎ ﺗﺮاﺟﻌﺖ ﰲ اﻟﺴﻨﻮات اﻟﺴﺒﻊ اﳌﺎﺿﻴﺔ ﻟﺘﺼﺒﺢ دوﻟﺔ ﺣﺮة ﺟﺰﺋﻴﺎ،اﳊﺮة
.أن ﻫﺬا اﻟﱰاﺟﻊ ﻣﺮﺗﺒﻂ ﺑﻌﺪم ﺗﺴﺎﻣﺢ اﳌﺴﻠﻤﲔ ﲡﺎﻩ اﻷﻗﻠﻴﺎت اﻟﺪﻳﻨﻴﺔ ﻏﲑ اﳌﺴﻠﻤﺔ
 إﻻ، ﻏﲑ ﻣﺘﺴﺎﳏﲔ، ﺑﺸﻜﻞ ﻋﺎم،وﻗﺪ وﺟﺪت اﻟﺪراﺳﺎت اﻟﺴﺎﺑﻘﺔ أن اﻹﻧﺪوﻧﻴﺴﻴﲔ
 وﻫﺬا.أن ﻫﺬﻩ اﻟﺪراﺳﺎت ﲡﺎﻫﻠﺖ اﻟﻌﻮاﻣﻞ اﻟﱵ ﳝﻜﻦ أن ﺗﻌﺰز اﻟﺘﺴﺎﻣﺢ أو اﻟﻌﻜﺲ
 ﺑﻨﺎء ﻋﻠﻰ اﺳﺘﻄﻼع اﻟﺮأي اﻟﻌﺎم، ﲝﻴﺚ ﻳﻜﺸﻒ،اﳌﻘﺎل ﻳﻬﺪف إﱃ ﺳ ّﺪ ﺗﻠﻚ اﻟﻔﺠﻮة
 ﻋﻦ ﻧﺘﺎﺋﺞ ﺟﺪﻳﺪة ﺣﻮل اﻟﻌﻮاﻣﻞ اﻷﻛﺜﺮ أﳘﻴﺔ ﻟﺘﻌﺰﻳﺰ اﻟﺘﺴﺎﻣﺢ،ﻋﻠﻰ اﳌﺴﺘﻮى اﻟﻮﻃﲏ
 ﰲ اﻟﺘﺴﺎﻣﺢ، ﺑﺸﻜﻞ ﻛﺒﲑ وﺳﻠﱯ، إن اﻟﺘﺪﻳﻦ اﻹﺳﻼﻣﻲ ﻳﺆﺛﺮ. اﻟﺪﻳﲏ- اﻟﺴﻴﺎﺳﻲ
 واﳌﺸﺎرﻛﺔ اﳌﺆﺳﺴﻴﺔ، وﻟﻜﻦ اﻟﻈﺮوف اﻻﻗﺘﺼﺎدﻳﺔ واﻟﺴﻴﺎﺳﻴﺔ واﻷﻣﻨﻴﺔ،اﻟﺴﻴﺎﺳﻲ-اﻟﺪﻳﲏ
 ﻓﺈذا ﻏﻠﺒﺖ. ﻛﻞ ذﻟﻚ ﻳﻌﺰز اﻟﺘﺴﺎﻣﺢ، واﻟﻌﺮق اﳉﺎوي، واﻟﻘﻴﻢ اﻟﺪﳝﻘﺮاﻃﻴﺔ،واﻟﺴﻴﺎﺳﻴﺔ
ﻫﺬﻩ اﻟﻌﻮاﻣﻞ ﻋﻠﻰ اﻟﻌﻮاﻣﻞ اﻟﺪﻳﻨﻴﺔ واﻟﺘﺪﻳﻦ اﻹﺳﻼﻣﻲ ﻓﺴﻮف ﻳﺘﺤﺴﻦ اﻟﺘﺴﺎﻣﺢ اﻟﺪﻳﲏ
.– اﻟﺴﻴﺎﺳﻲ ﰲ إﻧﺪوﻧﻴﺴﻴﺎ
. إﻧﺪوﻧﻴﺴﻴﺎ، اﻹﺳﻼم، اﻟﺪﳝﻘﺮاﻃﻴﺔ،اﻟﺴﻴﺎﺳﻲ- اﻟﺘﺴﺎﻣﺢ اﻟﺪﻳﲏ:اﻟﻜﻠﻤﺎت اﳌﻔﺘﺎﺣﻴﺔ
DOI: 10.15408/sdi.v26i2.11237
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emocratic deconsolidation, measured by the decline of
freedom, has occurred in Indonesia during the last seven
years (Freedom House 2018).1 From 2006-2012, Indonesian
democracy was considered consolidated, as the country was labeled fully
free in both political rights and civil liberties, the two key indicators
used by Freedom House, the most respected international evaluator of
nation-state democracy. Deconsolidation has occurred as civil liberties,
especially respect for minority rights, have declined, from fully free to
partly free. Minority rights speci cally refers to religious freedom or
religious tolerance. Several other assessments of Indonesian democratic
performance are consistent with Freedom House (Aspinall and Warburton
2017; Hadiz 2017; Liddle and Saiful Mujani 2013; Mietzner 2018).
Indonesian democratic deconsolidation has occurred as religious
freedom or religious tolerance has deteriorated. ere are many
instances of deterioration, for example mass violence against Islamic
minorities such as the Ahmadiyah and Syi’ah, in which the state has
failed in its responsibility to protect them; also many church burnings,
with no guarantee to rebuild the destroyed churches (Tempo.co 2018).
e most notorious case of religious intolerance is the conviction
for blasphemy of former Jakarta governor Basuki Tjahaja Purnama.
A Christian, he was alleged by a Muslim group to have blasphemed
against Islam, a crime in Indonesia, then arrested by the police, charged
by the state prosecutor, convicted in court, and nally sentenced to jail
for several years. During this time he was unable to campaign eﬀectively
for his reelection as governor in 2017 (BBC News Indonesia 2017).
Civil liberty, speci cally religious tolerance, is a crucial issue
threatening a country’s democratic consolidation. Electoral democracy,
characterized by regularly held free elections, is not suﬃcient for
democratic consolidation. As pointed out by Dahl (1971), the lack of
tolerance, speci cally of state guarantees of minority rights, has been
the cause of failure for many democracies. According to the foremost
scholars of democratic political culture, mutual trust and tolerance
are required in addition to formal political participation to make
democracy work and remain stable (Almond and Verba 1963).
Indonesian democratization is quite recent, dating from only 1998,
when the dictator Suharto stepped down after more than three decades in
power. It is still understudied, especially in terms of political or religious
tolerance. Some analysts critique Indonesian democracy as an instance of
Studia Islamika, Vol. 26, No. 2, 2019
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“tolerance without liberalism” (Menchik 2016; Menchik and Pepinsky
2018). My goal in this research is to contribute to scholarly understanding
of this issue, speci cally to explain the religio-political tolerance toward
non-Muslim minorities in the world’s largest Muslim country.
e concept of tolerance refers to attitudes and behavior of a majority
toward minority rights. It initially referred to religious con icts and
state persecution against religious minorities in 17th century Europe.
John Locke’s A Letter Concerning Toleration (Locke and Shapiro 2003),
originally published in 1689, expressed early concern with this issue.
e meaning of tolerance in this study is “the ability or willingness
to tolerate the existence of opinions or behavior that one dislikes or
disagrees with” (Oxford Dictionaries Tolerance n.d.). An often-quoted
de nition of tolerance in political studies is “willingness to ‘put up with’
those things one rejects or opposes” (Sullivan, Piereson, and Marcus
1982, 2). Further, tolerance implies “respecting and considering the
humanity of a person as more important than any idea or ideal we or
they may hold” (Williams and Jackson 2015, 2).
In Indonesia, Muslims constitute a majority, and their attitudes and
behavior toward non-Muslims as religiously-diﬀerentiated minorities
de ne the extent to which Muslims tolerate them, respect them as
human beings, and consider them as citizens who have equal rights
including political rights. is study is therefore restricted to Muslims’
tolerance toward non-Muslims, to the extent to which Muslims respect
and consider non-Muslims as persons who share basic human rights,
and also as citizens who have equal political rights.
Some Hypotheses
Several hypotheses plausibly help explain tolerance among Muslims.
ey include institutional engagement, democratic values, civic
engagement, political engagement, political, economic, and security
conditions, religiosity, ethnicity, and education.
Institutional engagement. According to a major qualitative study by
Ramage (1995), religio-political tolerance in Indonesia is shaped by the
state doctrine Pancasila (Five Principles), which include Belief in One God,
Just and Civilized Humanity, Unity of Indonesia, People’s Sovereignty, and
Social Justice. ese principles guide the Constitution, originally adopted
in 1945 at the time of the Independence Revolution, and are the essential
ideological framework for mediating the country’s extraordinarily complex
DOI: 10.15408/sdi.v26i2.11237
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societal pluralism. At the time of independence, and then especially
importantly during the New Order era, Nahdlatul Ulama (NU), the largest
Muslim organization in the country, played a crucial role in persuading
Muslims to accept Pancasila, as opposed to Islamic law (syariat Islam), as
the basis of the state.2 Ramage’s study is restricted to the interpretation of
opinions of Muslim leaders, especially from NU.
My purpose is to develop these ndings more systematically and to
explore variation in viewpoints at the mass level. One issue is the causal
relationship between institutional engagement and religio-political
tolerance. It is likely that institutional engagement is de ned by
religious tolerance. My main theoretical argument is that institutions
matter (Hall and Taylor 1996; North and Weingast 1989). ey
shape individual attitudes and behavior, or at least (I claim) individual
understandings and interpretations of institutions shape attitudes and
behaviors, including tolerance. By institutional engagement I mean
mass attitudes toward various institutions, including ideas or ideology
(Hall and Taylor 1996). In this study, institution refers to Pancasila,
the central motivating idea of the Indonesian Constitution.3 I argue
that the more positive attitudes expressed by Muslims toward Pancasila
the more tolerant religio-politically they are toward non-Muslims.
eoretically and historically, Pancasila was introduced to and socialized
among citizens to make them more tolerant. Were people already
tolerant, there would be no point in introducing and promoting it
as an ideology. e reverse causal direction, that tolerance produced
Pancasila, was not a theoretical or historical possibility.
Democratic values. Political tolerance is not identical with democracy
or with democratic values (Sullivan, Piereson, and Marcus 1982). For
example, a polity may have free contestation in a general election but at
the same time many citizens do not behave in a tolerant fashion toward
a minority group. Tolerance and democratic values may be closely
correlated, but they are not identical.
At the individual leval, a person may state that he or she prefers
democracy or political contestation but at the same time may not be tolerant
of persons who have diﬀerent social identity or political views to participate
in that contestation simply because of those diﬀerences in views. Another
example is that, while Indonesia is a democracy, atheists are not allowed to
express their lack of faith in public because Pancasila and the Constitution
do not include atheists but only Believers in One God, the First Principle.
Studia Islamika, Vol. 26, No. 2, 2019
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Many studies have found that democratic values strongly predict
political tolerance. e stronger the commitment to democratic values the
more likely a person is to be tolerant (Gibson 1998b; Sullivan, Piereson,
and Marcus 1982). Nevertheless, some research indicates that democratic
values have a negative relationship with political tolerance (Duch and
Gibson 1992). Yet another study found that democratic values do not
have a signi cant relationship with political tolerance (Gibson 1998a,
1998b). In those cases, the relationship between democratic values and
tolerance is institutionally and historically contextual, that is, shaped by
speci c characteristics of objects of tolerance in the society. Democrats in
Germany are not tolerant toward Nazis whom they consider totalitarians
and racists. Russians today are not tolerant toward Leninists and Stalinists
because those doctrines failed in recent memory.
Taken together, these studies imply that the relationship between
democratic values and tolerance has not been conclusively established.
My goal is to test the contested ndings in the Indonesian case.
Civic engagement. Social capital basically refers to good will, friendship,
and sympathy in social interaction. Putnam characterizes social capital
as mutual trust, reciprocal norms, and networks of civic engagement
(Putnam 1993, 167). In my view, mutual trust, sympathy, cooperation,
and reciprocal norms are fundamentally shaped by civic engagement.
Being engaged in the civic community and associations helps citizens to
become informed about various public issues, to learn to live in a more
pluralistic community, and to see the importance of mutual cooperation.
It builds mutual trust, assures personal survival, and creates access to
various interest groups and to political mobilization. Civic engagement
helps citizens build interpersonal trust and tolerance. In other words, the
more engaged a person is in community activity the more likely he or she
is to be tolerant. Some studies have veri ed this relationship (Cigler and
Joslyn 2002; Côté and Erickson 2009; Wise and Driskell 2017).
Types of civic engagement are likely to be sensitive to religiopolitical tolerance. In Indonesia, civic engagement includes both
religion based and non-religion based community activities. A study
by Menchik (2016, 62–63) has found that religion based activities
decrease tolerance.
Menchik’s study is restricted to Muslim organizational elites.
Admittedly, those elites are from the three largest and most important
Muslim organizations: Nahdlatul Ulama, Muhammadiyah, and
DOI: 10.15408/sdi.v26i2.11237
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Persis. But my concern is whether his ndings are consistent with
mass attitudes. Elites frequently follow mass attitudes and behavior
concerning religio-political tolerance. Mass attitudes and behavior are
also therefore crucial in the study of tolerance. Elites are frequently
placed in diﬃcult positions when controversial issues such as intolerance
against particular groups emerge at the mass level (Marcus et al. 1995,
207–8). Mass attitudes and behavior regarding fundamental issues
such as tolerance toward minority rights are therefore crucial to help or
to constrain elites in making policy decisions.
Another analysis found that religion based civic engagement does
not matter for political tolerance (Menchik and Pepinsky 2018).
e literature on the subject is not conclusive, however. No study
has found that civic engagement is likely to increase religio-political
tolerance in Indonesia. My purpose is to test whether engagement in
non-religion based community activities such as labor unions, farmers’
organizations, youth organizations, cultural clubs, sports clubs, local
community associations, etc. increases religio-political tolerance as that
type of civic engagement is more diverse in terms of social identity and
therefore helps a person to learn more pluralism.
Political engagement. Political engagement is an active dimension of
democratic culture (civic culture) (Almond and Verba 1963). It refers to
activities such as political discussion, exposure to political news, and political
attitudes such as interest in politics, political eﬃcacy, and self identi cation
with a political party (partyID). All of these attitudes and behaviors are
psychological sources that help political participation, which will in turn
be stable if accompanied by the passive dimension of democratic culture,
that is political trust and tolerance. I argue that political engagement helps
citizens to become more exposed to and engaged with the understanding
that plurality in society is natural, and more accepting that plurality and
diﬀerence are necessities for personal and collective survival. Tolerance
is likely to emerge from that engagement. I hypothesize that political
engagement is not negatively associated with religio-political tolerance.
On the contrary, it strengthens it. Otherwise, political engagement will
complicate democracy, making it unstable.
Political, economic, and security conditions. Democracy emerged in
relatively stable and economically developed societies (Lipset 1959). It
is highly unlikely to emerge in insecure societies because of wars, severe
con icts, and economic shortages (Norris and Inglehart 2011). In such
Studia Islamika, Vol. 26, No. 2, 2019
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societies trust and tolerance will be hard to come by. At the individual
level, persons who evaluate economic, political, and security conditions
as poor are likely to be intolerant, and vice versa.
Religion and Ethnicity. In a religiously or ethnically divided society
bulding tolerance among fellow citizens is a diﬃcult task as “ethnic
or religious identity is incorporated so early and so deeply into one’s
personality, con ict among ethnic and religious subcultures is speci cally
fraught with danger.... Because con icts among ethnic and religious
subcultures are so easily seen as threats to one’s most fundamental self,
opponents are readily transformed into a malign and inhuman ‘they’
whose menace stimulates and justi es the violence and savagery that
have been the common response of in-group to out-group among all
mankind” (Dahl 1971, 108).
At the individual level, a person belonging to a given religion is likely
to be intolerant toward those who belong to other religions (Beatty and
Walter 1984). Muslims may also be intolerant relative to non-Muslims
(Milligan, Andersen, and Brym 2014). Religion may also be de ned as
individual religiosity or piety, i.e. the intensity or degree to which a person
is religious. A more religious person is more likely to be intolerant (Beatty
and Walter 1984). Religious Muslims relative to irreligious Muslims are
found to be intolerant (Milligan, Andersen, and Brym 2014). Studies
of Indonesian Muslim elites and masses in Indonesia found similar
relationships (Menchik 2016; Mujani 2003, 2007). Nevertheless, one
study does nd that religion does not matter for political tolerance vis
a-vis psychological and political determinants of political tolerance
(Eisenstein 2006). My research tests these contested ndings.
Like religion, as Dahl argues, ethnicity in a multi-ethnic society may
threaten tolerance. Menchik found that ethnicity is signi cantly related
to tolerance among Muslim elites: Javanese are more tolerant toward
non-Muslims than other ethnic groups (Menchik 2016). is study
tests the extent to which ethnicity is associated with religio-political
tolerance at the mass level.
Education. Another demographic factor believed crucial regarding political
tolerance is education. Many studies have found that education predicts
tolerance. e more educated a person the more likely he or she is to be
tolerant (Marcus et al. 1995; Sullivan, Piereson, and Marcus 1982). Education
is believed to expose citizens to modern values such as freedom and pluralism.
It is also believed to help concretize abstract concepts and values.
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Measurement
is research is designed to test hypotheses and present ndings.
Veri cation depends absolutely on how the relevant concepts and
variables are measured. at is, how I measure religio-political tolerance,
civic and political engagement, democratic values, institutional
engagement, political economy and security conditions, religion and
religiosity, and other basic demographic variables.
Measurement of religio-political tolerance is not “a controlled
content measure” of political tolerance in general as suggested by
Sullivan, Piereson, and Marcus (1982). is study is designed not to
explain political tolerance in general but to explain speci cally religiopolitical tolerance among Muslims. It does not observe dynamics or
trends of political tolerance. More particularly in the context of the
Muslim world, it is crucial to examine religio-political tolerance that
aﬀects democracy and democratic consolidation (Huntington 1997).
In the context of Indonesia, tolerance is frequently associated with
religious tolerance. For detailed measures and wordings of religiopolitical tolerance, see Appendix 1.
Methodology and Data
is study relies on nation-wide public opinion surveys. e
population is voting age Muslims, about 87% of the national population.
For detailed information on methodology and data see Appendix 2.
Findings
Table 1 shows how tolerant or intolerant religio-politically
Indonesians are. On a three point scale of religio-political tolerance,
Indonesian Muslims are in general intolerant (mean score = 1.890 on a
1-3 scale).4 is nding veri es previous studies (Mietzner and Muhtadi
2018). ese studies did not, however, analytically explain intolerance,
but rather interpreted the possible causes of the phenomenon. ey did
not review the various factors that might potentially explain it. My study
tests explanations of religio-political tolerance in which various factors
are believed crucial: institutional engagement, democratic values, civic
engagement, political engagement, political, economic, and security
assessments, religiosity, ethnicity, and some other basic demographic
variables. Table 1 displays descriptive statistics of the explanatory variables.
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Table 1. Descriptive Statistics
Min

Max

Mean

Std.
Deviation

1.00

3.00

2.033

.850

1865

1.00

3.00

1.746

.882

1865

1.00

3.00

1.890

.750

1865

.00

1.00

.502

.500

Rural urban cleavage: Rural
1865
(1)

.00

1.00

.482

.500

Variable

N

Index of religious tolerance 1865
Index of religion based
political tolerance
Index of religio-political
tolerance
Gender: Male (1)

Age

1865

17.00

89.00

43.654

13.900

Education

1825

1.00

10.00

5.024

2.406

Ethnicity: Javanese (1)

1865

.00

1.00

.466

.499

Index of Muslim religiosity 1841

1.00

5.00

3.768

.653

1865

.00

.58

.089

.101

1865

.00

.60

.108

.140

1865

.00

.71

.076

.114

Political interest

1865

1.00

5.00

2.463

1.268

Political discussion

1840

1.00

5.00

2.257

1.194

Exposure to political news

1826

1.00

5.00

2.123

.780

1801

1.00

4.75

2.291

.867

1865

1.90

5.00

4.028

.564

Index of democratic values

1865

1.00

5.00

4.373

.519

Index of politcal,
economic, and security
conditions.

1865

1.00

5.00

3.289

.579

Voter turnout: vote (1)

1865

.00

1.00

.845

.362

Index of all social
organization membership
Index of Islamic
organization membership
Index of non-religious
(Islamic) organization
membership

Index of political
engagement (political
interest + political
discussion + exposure to
political news)
Index of institutional
engagement
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Institutional engagement, i.e. attitudes toward the core of the
Indonesian Constitution or Pancasila, is very high (mean score = 4.028
on a 1-5 point scale)5 (Table 1). e overwhelming majority disagree
or strongly disagree that the Five Principles should be amended.
Indonesians agree that Belief in One God, Just and Civilized Humanity,
the Unity of Indonesia, People’s Sovereignty, and Social Justice should
remain in the Constitution.
e crucial issue for tolerance is the First Principle, i.e. Belief in One
God. If this principle is retained in the Constitution in its current form,
there will be no room for non-believers. In addition there is no room
for any religion except those oﬃcially accepted by the state. Judaism
and many local religions for example are not oﬃcially accepted. It is
a key institutional legitimating benchmark for state intervention in
matters of religious freedom, seminal in determining the mainstream
conception of religious freedom. In Indonesia, on this topic, the elites
tend to follow the mainstream.
e First Principle is the main source of discrimination against
minorities, and the blasphemy law relies on it. However, on the issue
of religio-political tolerance, I expect that institutional engagement will
strengthen Muslim religio-political tolerance toward citizens adhering
to other religions as long as they are oﬃcially accepted by the state, but
not toward unbelievers or unoﬃcial religions.6
In addition, Indonesian Muslims in general are committed to
democratic values (mean = 4.373 on a 1-5 point scale).7 ey state that
freedom of expression, religious freedom, freedom to understand or
interpret religious tenets, freedom of assembly, equality before the law,
criticizing government, direct elections for heads of government, and a
majority vote for heads of government, are crucial.
e third potentially explanatory variable for religio-political
tolerance is civic engagement. In this study, civic engagement is citizens’
membership in various social organizations or civic associations such as
religious organizations, unions, farmers associations, youth associations,
sports and cultural clubs, etc. Most Muslims are not socially engaged
as measured by their membership in these organizations (mean = .089
on a 0-1 point scale).8
Political engagement is also believed to enjoy a positive relationship
with religio-political tolerance. It includes interest in politics, exposure
to political news, political discussion, and party identi cation. As
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previously discussed, political engagement is the active side of the
democratic culture. If the relationship with the passive element of the
culture, i.e. tolerance, is congruent, this congruency will be crucial
to strengthening the democratic system. Political engagement has
the potential to strengthen tolerance as it exposes citizens to a more
complex and diverse society. is exposure in turn helps citizens to
learn to accept the pluralistic nature of society.
Table 1 shows how engaged people are with politics. Most people are not
in fact politically engaged (mean = 2.1 on a 1-5 point scale).9 ey generally
do not discuss politics (mean = 2.257), are not interested in politics (mean =
2.465), and are not exposed to political news (mean = 2.123).
Close to political engagement is political participation. e former
is attitudinal, while the later is behavioral. If a democracy is to become
stable and strong, political participation and political tolerance should
be congruent. As previously stated, political participation does not
mean democratic development without tolerance. e question is the
extent to which political participation relates positively or negatively to
religio-political tolerance. If the relationship is negative, participation
will threaten democratic stability and consolidation.
Voter turnout in a democratic election is a basic measure of political
participation. Table 1 shows that most people reported that they had in fact
voted in the last parliamentary election (mean = 0.845, on a 0-1 point scale).10
As previously discussed, assessment of political economy, law and
order, and security conditions is likely to explain religio-political
tolerance. A person who assesses these conditions more positively
will feel secure. He or she will in turn not see other people of various
backgrounds as threats, and will therefore be more open, more
welcoming to them. My survey indicates that most Indonesian Muslims
assessed the conditions positively (mean = 3.289).11 Economic and
political conditions were good or moderate, while law and order and
national security were good.
Previous studies have found that Muslim religiosity signi cantly
aﬀects religio-political tolerance in a negative way (Menchik 2016). In
addition, most Indonesian Muslims are pious (Pepinsky, Liddle, and
Mujani 2018). is nding is con rmed: most Indonesian Muslims
are pious (mean = 3.768 on a 1-5 point scale) (Table 1). ey regularly
conduct mandatory rituals such as the ve daily prayers and Ramadhan
fasting. In addition, a signi cant number of Muslims conduct suggested
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rituals such as collective prayer (salat berjamaah), personal prayer (salat
sunnah), reciting the Qur’an, religious group studies (pengajian, or
majelis taklim), and collective sermons (tahlilan, yasinan, or selametan).
Demographic variables vary greatly: Education, rural-urban cleavage,
ethnicity, age, and gender (Table 1). ey are also expected to aﬀect
religio-political tolerance.
Although all items of religio-political tolerance are highly correlated,
factor analysis indicates that religious tolerance and religion based
political tolerance are distinct. For further analysis, tolerance has
been constructed into three types: religio-political tolerance, religious
tolerance and religion based political tolerance. ey are treated
separately in the analysis.12
Table 2 shows correlations between the relevant variables and the three
types of tolerance. ese variables, i.e. institutional engagement, democratic
values, a particular type of civic engagement, political engagement, political
economy, law and order and security conditions, religiosity, ethnicity, ruralurban cleavage, education, and age, have signi cant correlations with one,
two, or all three types of tolerance (religio-political tolerance, religious
tolerance and religion based political tolerance).
Civic engagement correlates signi cantly with tolerance when it is
de ned as non-religious (Islamic) organizations. Islamic organization
membership, which is greater because of the size of organizations like
Nahdlatul Ulama, Muhammadiyah, Persis, etc. does not correlate with
tolerance. Some studies which conclude that NU at the elite level is a
positive source for tolerance are not consistent with the nding in this
study about those organizations’ masses.13
In addition, the proposition previously discussed that Islam is negative
for tolerance is veri ed when Islam is de ned as Muslim religiosity. e
more religious a Muslim, the more likely to be intolerant (Table 2).
Gender does not correlate signi cantly with any of the three types
of tolerance. Voting as a measure of political participation also is not
related, which indicates that political participation does not threaten
tolerance.
Age correlates signi cantly only with religious tolerance. Older
citizens are more intolerant. Rural background correlates signi cantly
with religious tolerance. Rural people tend to be religiously intolerant.
Education, however, signi cantly correlates positively with religious
tolerance, but it does not for religion based political tolerance (Table 2).
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Table 2. Correlates of Religio-Political Tolerance
(Pearson’s Correlation)
Overall
Religious Religion based
poltitical
religio-political
tolerance
tolerance
tolerance
Gender: Male

.036

.041

.045

Rural-urban cleavage: Rural

-.086***

-.018

-.059*

Age

-.078***

.010

-.038

Education

.124***

.021

.083***

Ethnicity: Javanese

.276***

.240***

.298***

Religiosity

-.068**

-.134***

-.118***

Membership in all social organization

.037

.024

.035

Membership in Islamic organization

-.033

-.038

-.041

Membership in non-religious (Islamic)
organizations

.086***

.069**

.089***

Political engagement

.091***

.048*

.080***

Institutional engagement

.164***

.095***

.149***

Democratic values

.115***

.047*

.093***

Political, economic, law and order, and
security conditions

.067**

.144***

.123***

Voting

-.041

.010

-.017

Multivariate analysis helps demonstrate the extent to which
correlations are consistent. e three dependent variables were
constructed as religious tolerance (Model 1), religion based political
tolerance (Model 2), and overall religio-political tolerance (Model 3).
In Model 1 (religious tolerance), ethnicity, relative to other predictors, is the
strongest predictor of religious tolerance (Table 3).14 Being a Javanese Muslim
relative to non-Javanese Muslims has a positive and signi cant relationship with
religious tolerance. In addition, being Javanese has a signi cant and positive
relationship with political and overall religio-political tolerance as well (Model
2 and Model 3). Javanese are more tolerant not only in daily religious life such
as listening to sermons and building prayer places in their neighborhoods but
also in the political realm, concerning strategic public oﬃces. Being a Javanese
Muslim is positive for non-Muslims to be public oﬃcials.
e second most consistent predictor of religious, political, and overall
religio-political tolerance is Muslim religiosity (Table 3). is impact
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is contrary to being ethnically Javanese. e more religious or pious a
Muslim, the more intolerant. Muslim religiosity decreases tolerance
while being Javanese increases tolerance. is nding veri es previous
studies (Menchik 2016; Mietzner, Muhtadi, and Halida 2018).
e third best predictor of religio-political tolerance is perceptions of the
political economy, law and order, and security conditions. e more positively
a Muslim perceives political, economic, law and order, and national security
conditions the more tolerant he or she is toward non-Muslims, and vice versa.
is tolerance is both in daily religious life and in political life. is nding
veri es the hypothesis previously discussed that assessment of political economy,
law and order, and national security conditions explains tolerance (Table 3).
Previous studies ignored this important eﬀect of political, economic,
and security conditions on religio-political tolerance. Accordingly,
this nding is an original contribution to the study of religio-political
tolerance in Indonesia. A person who feels secure economically and
politically is likely to be more open to others who diﬀer in social
identity backgrounds and in socio-political interests and ideas. People
do not see other people of diﬀerent identity backgrounds and interests
as threats because they already feel secure. On the other hand, those
who feel insecure are likely to be suspicious of those whose backgrounds
and interests diﬀer. e others are likely perceived as threats.
e fourth best predictor of tolerance is institutional engagement or
attitudes toward Pancasila, the core guiding idea of the Constitution (Table 3).
As expected, this factor increases overall religio-political tolerance. e more
engaged a Muslim is with these core ideas, the more likely he or she will be
tolerant toward non-Muslims. is institutional engagement helps increase
daily religious tolerance among Muslims. In addition, it increases religion based
political tolerance (Model 2). Institutional engagement increases Indonesian
Muslim tolerance in daily religious life and in the political realm. A Muslim
who is institutionally engaged tolerates a non-Muslim holding strategic public
oﬃces such as president, governor, or mayor. is pattern is also an original
nding in the study of religio-political tolerance in the Indonesian case at the
mass level, and it veri es a previous elite study (Ramage 1995).
Democratic values are believed to have a positive relationship with tolerance
(Sullivan, Piereson, and Marcus 1982). is hypothesis is partially veri ed
(Model 1, Table 3). Commitment to democratic values increases religious
tolerance but not religion based political tolerance. In other words, in the case
of Indonesia, democratic values do not increase religio-political tolerance.
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In addition, a hypothesis that political engagement explains
tolerance is partially veri ed (Model 2, Table 3). at is, it explains
religion based political tolerance but not religious tolerance. A Muslim
who is interested in politics, exposed to political news via various mass
media, and frequently discusses politics is more politically tolerant. e
idea that political engagement helps citizens learn the plural nature of
public life and the need for pluralism is persuasive. In other words,
following political news and engaging in political discussion are likely
to increase people’s interest in politics and increase their understanding
of the complex and diverse nature of politics in terms of others’
backgrounds and interests.
Table 3. Multivariate Analysis of Muslim Tolerance
(Regression coeﬃcients and standard errors)
Model 2

Model 1

Model 3

Parameter

B

SE

B

SE

B

SE

(Constant)

1.001***

.264

1.022***

.259

.969***

.222

Age

-.003

.002

-

-

-

-

Rural-uban
cleavage: Rural

-.100*

.041

-

-

-.072*

.035

Education

.025**

.009

-

-

.017*

.008

Ethnicity:
Javanese

.417***

.040

.368***

.041

.387***

.035

Muslim religiosity

-.105***

.032

-.198***

.031

-.164***

.026

.147

.175

.222

.182

.181

.152

.029

.025

.052*

.024

.042

.021

.118**

.037

.077*

.038

.091**

.032

Democratic values

.089*

.040

.057

.041

.077*

.034

Political, economic,
and security conditions

.103**

.034

.186***

.035

.150***

.030

Non-religious
social organization
membership
Political
engagement
Institutional
engagement

R-Square

.115

098

.135

N

1745

1782

1745

***P, P**, or P* is statistically signi cant at .001, .01, and .05 or better respectively.
“-“ indicates that the correlation in bivariate statistics is not signi cant, and is
excluded in the models.
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As previously discussed, civic engagement helps citizens learn
the importance of cooperation or mutual help for their existential
survival in addition to resolving problems of collective action in
public life. Civic engagement is also believed to help citizens respect
fellow citizens and to help them learn to accept the fact that society
is pluralistic. Tolerance among fellow citizens is therefore a necessity
for their survival.
However, this study found that civic engagement is not related to
tolerance after considering other relevant factors (Table 3). Membership in
various non-religious social organizations as a measure of civic engagement
does not have a direct impact on religious, political, or overall religiopolitical tolerance. People who are engaged in diverse civic activities are
small in number. A signi cant number of those are engaged in religious
organizations which are more homogeneous in social identity. ey do not
have the opportunity to learn pluralism from their engagement, and at
the same time their engagement does not signi cantly strengthen tolerance
after taking into account religiosity, ethnicity, economic, political, and
security conditions, and institutional engagement.
Many studies have found that education is crucial in explaining
tolerance (Sullivan, Piereson, and Marcus 1982). Education, it is argued,
helps citizens bring abstract ideas of pluralism and democratic values
down to earth. is study partially veri es this conclusion (Model 1,
Table 3). Education increases religious tolerance among Muslims
controlling for relevant variables. However, it does not aﬀect religion
based political tolerance (Model 2, Table 3). Tolerance in daily life and
in the political realm are distinct, and education is not powerful enough
to increase religion based political tolerance as this tolerance is likely to
be a more sensitive issue than tolerance in daily life (religious tolerance).
In other words, improved education level in Indonesia does not
increase religio-political tolerance. is nding veri es a commonlyheld view in Indonesia that the educated are frequently responsible for
intolerant opinions and protests. In addition, a recent study found that
a majority of public school teachers are intolerant (PPIM UIN Jakarta
2016). Education cannot therefore be expected to strengthen religiopolitical tolerance relative to institutional engagement and economic,
political, and security conditions.
Rural-urban cleavage, another demographic background factor,
partially relates to tolerance. Being an urbanite, relative to a rural
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person, increases tolerance. However, like education, it directly explains
religious tolerance, but does not relate to religion based political
tolerance (Table 3).
In the bivariate statistics, age matters for religious tolerance (Table
2). e younger a Muslim, the more religiously tolerant. However, this
signi cance disappears when other relevant independent variables are
considered. In other words, age does not directly matter for tolerance.
Discussion
is study attempts to explain religious, religion based political,
and overall religio-political tolerance among Indonesian Muslims. It
is a fact that democracy is still a rare phenomenon in Muslim majority
countries. Moreover, several studies claim that democracy is rare in
those countries due to the absence of tolerance (Huntington 1997).
In such a situation, democracy can not emerge. In addition, once
democracy is introduced in these countries, it is frequently unstable not
to mention unconsolidated. As previously discussed, Dahl argues that
electoral democracy or political participation does not automatically
produce democracy, especially in conditions of sub-cultural pluralism.
A democracy without tolerance is weak and nally fails.
Indonesia is one of a small number of democracies in the Muslim world.
Tolerance in Muslim democracies is still understudied, and this research
has been designed as a contribution to the rare scholarship on this issue.
Indonesian democracy has been assessed to have regressed in the last 7 years
or so due to the weakness of its civil liberties, especially concerning religious
tolerance (Freedom House 2018). is study attempts more systematically
to discover how tolerant or intolerant Indonesian Muslims are, and to
explain that variation. It focuses on the attitudes of the Muslim majority
(about 87%) toward minorities, i.e. non-Muslims.
Religio-political tolerance in Indonesia is still an understudied
subject. ere is some literature on the subject but it is short on
explanation. Potential explanatory factors are ignored: economic,
political, and security conditions, institutional engagement, democratic
values, political engagement, and civic engagement. e purpose of
this essay is to reveal that these latter factors signi cantly explain the
phenononeon in the Indonesian case.
Assessment of political, economic, and security conditions
signi cantly and consistently explains tolerance, not only religious but
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also religion based political tolerance. I argue that a theory which states
that existential security is crucial to democracy (Norris and Inglehart
2011) is relevant to explaining tolerance. Tolerance is an aspect of
democratic culture more crucial, relative to participant culture or
political engagement, to making democracy work. Existential security,
measured by assessment of political, economic, and security conditions,
explains tolerance, which is in turn the likely intervening variable to
explain democratic stability or development.
e hypothesis that democratic values strongly predict tolerance is only
partially veri ed, as democratic values do not help to improve tolerance
in the political realm. A vast majority claim that they are committed
to democratic values, but their democratic values do not signi cantly
improve religion based political tolerance. We need further research to
determine what Indonesian Muslims mean by democratic values or by
democracy itelf. In particular, it is important to know whether democracy
is mostly understood in terms of liberal procedures or socio-economic
equality. e former is obviously more relevant to the issue of tolerance.
An elite based qualitiative study which found that Pancasila, the
core principles of the Constitution, is crucial to building tolerance
in Indonesia, as previously discussed, is veri ed in this study. Strong
support for Pancasila comes not only from the elites but is also massbased. is support explains signi cantly and positively all types of
tolerance. However, tolerance here is restricted to Muslim tolerance
toward those non-Muslims who are oﬃcially accepted by the state.
Institutional engagement predicts this speci c tolerance rather than
tolerance in general or any least-liked group in society. is focus on
Muslim tolerance toward non-Muslims is my speci c contribution to
current discussions not only among scholars but also among members
of the public who are more concerned with religio-political tolerance.
Institutional engagement, i.e. support for Pancasila, as expected,
strengthens religio-political tolerance. In elite public discussion, the
importance of Pancasila for religio-political tolerance at the mass level
has been ignored since the fall of the New Order, since the term was
identical with the regime that had been rejected by most people.
Unlike institutional engagement, civic engagement does not have a
direct impact on tolerance. In this study, civic engagement is restricted
to one aspect, i.e., networks of civic engagement or membership in civic
associations. Membership in any social organization or group does not in fact
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automatically help people learn the importance of mutual understanding
to make them tolerant. Social trust, another aspect of civic engagement or
social capital, was not observed in this study. It is probably more crucial to
explaining tolerance. Future studies should address this issue.
In addition, political engagement is found to be insigni cant in
explaining overall tolerance. is nding does at the very least indicate
that political engagement does not produce intolerance. In addition,
in this study, political engagement is restricted to the active dimension
of democratic culture. e passive dimension, i.e. institutional trust,
is probably more crucial for tolerance. Both, social and political trust,
should be taken into account in explaining tolerance in future research.
Muslim religiosity signi cantly and consistently explains intolerance.
e more religious a Muslim, the more he or she tends to be intolerant
toward non-Muslims, both in the religious and political realms. is
nding veri es previous studies. It also raises concern about tolerance
in the future as Muslims in Indonesia and world-wide are growing more
pious relative to non-Muslims. If Muslim religiosity negatively aﬀects
tolerance, it will aﬀect democracy negatively as well, since tolerance is
crucial to democratic development.
Javanese ethnic background, on the contrary, signi cantly and
consistently strengthens tolerance. is nding is positive for Indonesian
democracy since Javanese constitute by far the largest ethnic group.
Why are Javanese more tolerant?
We need further study to answer this question. Geertz (1968)
suggests that Javanese Muslims are diﬀerent from Middle Eastern
Muslims in their religious attitudes and behavior. Javanese Muslims are
syncretic relative to Muslims in the Middle East or more speci cally in
Morocco (Geertz 1968). is makes them more inclusive or more open
to other cultures and religions, more relaxed in their religious behavior.
e explanation of why Javanese are more open and inclusive can
probably be found in their culture and traditions. ey have a long
history, including centuries of kingship, which has patterned their
attitudes and behavior. Over those centuries, they were exposed to
multiple religions, including animism, Hinduism, Buddhism, Islam,
and Christianity. Today’s Javanese culture absorbed many elements of
this complex cultural experience without losing its unique and coherent
identity. is fact shapes Javanese attitudes and behavior today toward
other ethnic and religious identities.
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In “e Idea of Power in Javanese Culture,” Anderson labels the
Javanese a unique culture (Anderson 1972). Although his purpose was
to oﬀer a cultural explanation for the authoritarianism of Indonesian
politics at the time, his point that Javanese culture remains a coherent
whole after absorbing many cultural imports sheds light on why the
Javanese are more tolerant today.
Most other ethnic groups, numbering in the hundreds, are small
in size. Many do not have a history of indigenous tradition-building
comparable to the Javanese. As they encountered other traditions
and religions, they tended to convert to them. When Islam came to
Indonesia, it tended to replace or subordinate previous group identities.
In West Java, Sumatra, and Sulawesi, for example, Islam often became
the new predominant identity. e ethnic identities of Sundanese in
West Java, Acehnese in Aceh, Minangkabau in West Sumatra, Malay
in Riau, Buginese and Makassarese in Sulawesi, all tended to be
incorporated into or at least subordinated to Islam.
Once they became Muslims, members of these various groups
learned how to follow Islamic traditions and interpretations of the
relationship between Muslims and other religious identities. According
to Bernard Lewis, a prominent historian of Islam, scripturally and
historically, Islam discriminated against females, slaves, and particularly
non-Muslims. Lewis cautions, however, that intolerance in any speci c
Muslim society must be understood in its own local socio-political
context (Lewis 1998).
Conclusions
Indonesia is the largest democracy in the Muslim world, third
in the entire democratic world after India and the United States.
Unfortunately, Indonesian democracy shows signs of deconsolidation.
Its civil liberties, especially religious freedom or religio-political
tolerance, have been declining in the last seven years or so. is study
was designed to discover how tolerant or intolerant are Indonesian
Muslims as a majority toward non-Muslim minorities, and to explain
that nding.
I found that Indonesian Muslims, 87% of the national population,
are religio-politically intolerant. ey are intolerant especially toward
non-Muslim public oﬃcials. Potential explanatory factors that have
been ignored by previous studies include economic, political, and
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security conditions, institutional engagement, and democratic values.
is study has demonstrated that these factors are crucial to decreasing
religio-political intolerance. is nding is my main contribution to
scholarship on the subject in Indonesia and beyond.
In addition, this study has demonstrated that civic and political
engagement were found insigni cant in predicting religio-political
tolerance. Membership in any civic association and a high level
of political interest do not automatically increase tolerance. e
insigni cance of these two forms of engagement is likely due to the
absence of observation of social and political trust in this model, a key
issue that should be adddressed in future research.
Muslim religiosity, as found in previous studies, decreases religiopolitical tolerance. e negative impact of religiosity will be more
signi cant if Javanese culture, political, economic, and security
conditions, institutional engagement, and commitment to democratic
values among the population weaken. e prospects for Indonesian
tolerance and democracy are partly de ned by the interaction between
religion and religiosity on the one hand, and Javanese culture, political,
economic, and security conditions, institutional engagement, and
commitment to democratic values on the other. If the latter prevail
over the former, religio-political tolerance will increase, which will in
turn strengthen the country’s democracy.
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Appendix 1: Measures and Wordings of Tolerance
1. Would you mind if non-Muslims conduct collective rituals (acara
kebaktian atau ibadah) here in your neighborhood? 1. Yes 2. No 3.
Depends
2. Would you mind if non-Muslims build a prayer house (rumah
ibadah) here in your neighborhood? 1. Yes 2. No 3. Depends
3. Would you mind if a non-Muslim becomes mayor of this city or
municipality? 1. Yes 2. No 3. Depends
4. Would you mind if a non-Muslim becomes governor of this
province? 1. Yes 2. No 3. Depends
5. Would you mind if a non-Muslim becomes vice-president of this
country? 1. Yes 2. No 3. Depends
6. Would you mind if a non-Muslim becomes president of this
country? 1. Yes 2. No 3. Depends

Appendix 2: Methodology and Data
is study is based on two nation-wide public opinion surveys
conducted in September and December 2018 by the Saiful Mujani
Research and Consulting (SMRC) survey rm. e sample size was
1200 for each survey, and the response rates were 88% and 85.7%. e
analysis is restricted to Muslims relevant for this study.
e sampling technique is multi-stage random sampling. e
national population of voting age was strati ed according to the 34
Indonesian provinces, in addition to the proportions of rural-urban
cleavage and gender. Samples were drawn proportionately to the
population in each province. Primary sampling units (village or urban
ward, desa or kelurahan in Indonesian) were then randomly selected.
In each selected village or urban ward 5 neighborhood associations
(Rukun Tetangga, RT) were selected randomly from the list available at
the local administrative oﬃce. In each RT two houses were randomly
selected; in each selected house, one male or female household member
of voting age was randomly selected to be the survey respondent by
using the Kish Grid to be the survey respondent. If in the rst house
the respondent was male, in the next she was female.
Interviews were conducted face to face with the selected respondents
by a numerator. Each numerator was responsible for 10 respondents.
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Quality control was exercised by spot checks and by calling selected
respondents. Spot checks were conducted of 20% of randomly
selected respondents, and 60% of randomly selected respondents were
telephoned, ensuring that the interviews were properly conducted.
Detailed description of the representativeness of the samples relative to
the population is available from the author.

Appendix 3: Measures, Wordings, and Index Constructions of the Variables
No
1
2
3
4

Variable Label
Gender (male)
Rural-urban (rural)
Age
Education

5 Ethnicity (Javanese)
6 Muslim religiosity

7 Muslim religious tolerance
index
(1-3) (2 item index)

8 Religion based political
tolerance index
(1-3) (4 item index)

Wordings, Values / Code/index
1=male, 0=female
1=rural, 0=urban
Age in years
Final education level on a scale of 1-10: 1=no
school, 10=university bachelor’s degree or
higher
1=Javanese, 0=other
How frequently do you conduct the following
activity? Mandatory prayer, Ramadhan
fasting, collective prayer, suggested personal
prayer, recite Qur’an, participate in religious
studies group (pengajian), listen to sermons
(tahlilan or selamatan). Very often = 4, quite
often = 3, rarely = 2, never = 1.
Muslim religiosity is a 4-point additive scale
of the seven items.
Index combining 2 tolerance items: NonMuslims conduct events/services and nonMuslims build places of worship.
Each item is measured on a scale of 1-3
points (1=object, 2=depends/no answer,
3=no objection. ese two items are averaged
to form an index on a scale of 1-3 (1=very
intolerant, 3=very tolerant).
Index combining 4 tolerance items: 1) NonMuslim may become district head/mayor, 2)
Non-Muslim may become governor, 3) NonMuslim may become vice-president, 4) NonMuslim may become president.
Each item is measured on a scale of 1-3 points
(1=object, 2=depends/no answer, 3=no

DOI: 10.15408/sdi.v26i2.11237

Studia Islamika, Vol. 26, No. 2, 2019

Explaining Religio-Political Tolerance Among Muslims 343

9 Religio-political tolerance
index

10 Importance of democratic
values
(1-5) (8 items index)

objection). e four items are averaged to
form an index with a scale of 1-3 (1=very
intolerant, 3=very tolerant).
Index combining 2 tolerance indexes:
Muslim religious tolerance and religion
based political tolerance.
Each variable is scaled 1-3. e two items are
averaged to form an index with a scale of 1-3
(1=very intolerant, 3=very tolerant).
How important are the following values to
you? Very important, important enough,
less important, not important at all?
1) Freedom of opinion, 2) Freedom of
worship, whatever religion or belief system
is adhered to, 3) Freedom to understand
or interpret a religion (diﬀers from
freedom to choose a religion. Interpreting
a religion is not free if it is dominated by
an authoritative state or oﬃcial position),
4) Freedom of association, 5) Equality
of rights and obligations for all citizens
regardless of religion, ethnicity, race,
and region, 6) Freedom to criticize the
government, 7) Choose directly the head
of government, 8) State leader must win
the most votes (majority) in elections
Each item is measured on a scale of 1-5 points:
(1=not important at all, 2=less important,
3=don’t know/no answer, 4=important
enough, 5=very important.

11 Institutional engagement:
attitude toward Pancasila
(1-5) (10 item index)

Studia Islamika, Vol. 26, No. 2, 2019

All items are added to form an index on a scale
of 1-5: (1=very strongly against democratic
values, 5=very pro democratic values).
Ten items:
1. Opinion about Pancasila and the 1945
Constitution: 1=most of it has to be
changed…, 5=now the best formulation
and may not be changed.
Would you strongly agree, agree, disagree,
or strongly disagree with the following
statements:
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2. First Principle must be changed to
become Belief in Allah and the state is
required to base itself on and carry out
syariat Islam (Islamic law).
3. First Principle must be removed because
it is often used to pass judgment on a
citizen’s religion by other citizens and by
courts now so that there is no guarantee.
4. Only Second Principle must be
maintained. Others may be removed.
5. Only Second and Fifth Principles must
be maintained. Others may be removed.
6. All Principles must be maintained, except
for the First Principle that may be removed.
7. ird Principle may be removed because
the form of the state may be other than the
unitary state in order to recognize regional
and cultural diversity, as in a federal system.
8. Fourth Principle must be changed to
become only the Citizenry (Kerakyatan), or
Sovereignty is in the Hands of the People and
Carried Out by the President and Parliament,
both Chosen Directly by the People.
9. Fourth Principle must be removed and
Citizenry (Kerakyatan) changed by “a
Number of Islamic Religion Experts”
Chosen by People who have a Higher
Islamic Education Degree.
10. Fourth Principle must be removed
and replaced with Sovereignty in the
Hands of Experts from Various Fields of
Knowledge Chosen by People who are
Experts in ose Fields.
Each item is measured on a scale of 1-5 points
(1=strongly agree Pancasila be changed,
2=agree Pancasila be changed, 3=don’t know/
no answer, 4=don’t agree that Pancasila be
changed, 5=strongly disagree that Pancasila
be changed).
All items are added to form an index with
a scale of 1-5 (1=strongly favor Pancasila
change, 5=strongly disfavor Pancasila
change).
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12 Voting

13 Civic engagement

14 Political engagement

15 Political economy, law
and order, and security
conditions

Studia Islamika, Vol. 26, No. 2, 2019

Did you vote in the last national legislative
election in 2014?
Yes = 1, no = 0.
Are you an active member, non-active
member, or not a member of the following
social organizations, associations, groups, or
clubs? Active member and non-active member
= 1, non-member = 0. e organizations
are: Nahdlatul Ulama, Muhammadiyah,
PERSIS, FPI, majlis taklim, labor union,
farmers or shers association, sports clubs,
cultural clubs, youth organizations, business
associations. A 0-1 point additive scale
is constructed from the items to form an
overall civic engagement index. For religious
civic engagement, only the relevant religious
group memberships are included to form
the index of Muslim civic engagement. e
non-religious civic engagement index only
includes the non-religious items.
How interested are you in politics? Very
interested = 5, somewhat interested = 4, don’t
know = 3, not interested = 2, not interested
at all = 1. How often do you discuss politics
or governmental issues with friends or other
people? Very often = 5, somewhat often = 4,
don’t know = 3, not often = 2, never = 1. How
often do you follow political or governmental
news via the following media: TV, newspaper,
radio, internet or social media? Every day =
5, several times a week = 4, once a week = 3,
very rarely = 2, never = 1. An additive scale
was constructed from the items to form an
index of political engagement.
How do you rate the national political
condition nowadays? How do you rate the
national economic condition nowadays?
How do you rate the law and order condition
nowadays? How do you rate the national
security condition nowadays? Very bad = 1,
bad = 2, moderate or so and so = 3, good
= 4, very good = 5. An additive scale was
constructed to form an index of political
economy and security condition.
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Endnotes
1. For discussion of democratic deconsolidation see Foa and Mounk (2016).
2. e most up-to-date engagement of Nahdlatul Ulama opinion on religious tolerance is
that non-Muslims in Indonesia are not properly called “in dels.” (BBC News Indonesia
2019)
3. In the eld of Indonesian studies, and among Indonesian elites, Pancasila is usually called
an ideology. I frame Pancasila as an institution, based on the institutional approach in
which ideas and ideology are framed within institutions. is enables us to locate it in a
wider debate about the importance of institutions in socio-political analysis.
4. Factor analysis of the 6 items of tolerance indicates that tolerance consists of two
dimensions: religious and political. Two separate indexes were therefore constructed. e
Muslim religious tolerance index consists of two items (prayer and building a house of
worship) (Cronbach’s Alpha 0.82 ). e religion based political tolerance index consists
of four items (tolerant toward a non-Muslim to be president, vice president, governor,
mayor, and district head (Cronbach’s Alpha 0.97). However, for a general picture of
tolerance, a third index, religio-political tolerance, was constructed by adding the two
indexes (Cronbach’s Alpha is 0.67). e three indexes are 1-3 point scales: closer to
1 indicates more intolerant and to 3 more tolerant. Indonesian Muslims are tolerant
toward non-Muslims who conduct religious rituals or prayers in their neigborhood
(mean = 2.167 on a 1-3 point scale). ey are not tolerant toward non-Muslims who
build houses of worship or shrines such as churches, chapels, temples, etc., near their
neighborhoood (mean = 1.900). ey tend to be more intolerant toward non-Muslims
who hold strategic public oﬃces such as president, vice-president, governor, or mayor
(mean = 1.746. Table 1). e range of 1-3 points is probably too small to understand the
diﬀerent attitudes. Frequencies are more helpful: 52.2% of Muslims do not mind if nonMuslims conduct collective rituals or prayers in their neighborhood; a smaller proportion
of Muslims tolerate non-Muslims who build places of worship in their neighborhood
(38.4%). A majority of Muslims are intolerant toward non-Muslims who hold strategic
public oﬃces such as president (62.8%), vice-president (59,6%), governor (56,1%),
or mayor (55.6%). See Appendix 1 for detailed measures and wordings concerning
tolerance.
5. e index was constructed from a 1-4 point scale of ten items. Cronbach Alpha is 0.940.
6. e state electively accepts ve religions only: Islam, Christianity, Hinduism, Buddhism,
and Confucianism. Other religions are not oﬃcially accepted. Confucianism is not a
religion but it is treated as religion.
7. e index is constructed from a 1-4 point scale of 8 items. Cronbach Alpha is 0.87. A
score closer to 1 means weaker commitment and closer to 4 a stronger commitment to
democratic values. See Appendix 3.
8. e index is an additive scale of membership in 12 social organizations (0 = non-member,
1 = member).
9. e index of political engagement is a 1-5 point scale constructed from three items:
intensity of political discussion, follow political news via various mass media and social
media, and political interest (Cronbach Alpha is 0.688).
10. Coding for voter turnout: 1 = vote, 0 = not vote. e oﬃcial turnout number in the
last legislative election (2014) released by the Election Commission is lower: 75,41%.
In bivariate and multivariate statistics below, weighting of the variable, based on the
Commission’s report, was conducted to determine if the result in the analysis is
signi cantly diﬀerent. e result shows that they are not signi cantly diﬀerent.
11. Index of national political economy, law and order, and security conditions is a 1- 5 point
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scale constructed from four batteries: national economic condition, national political
condition, law and order in general, and national security. Score 1 means very bad, 3
moderate or average, 5 very good. Cronbach Alpha is 0.728.
12. See endnote 4.
13. About the positive contribution of NU see Ramage (1995), and of NU relative to
Muhammadiyah or Persis, see Menchik (2016).
14. All multivariate analyses in this study include only independent variables that in the
bivariate statistics (Table 2) signi cantly correlate with religious, religion based political,
or overall religio-political tolerance. e strength of impacts of one independent variable
relative to other independent variables is based on standardized regression coeﬃents
(Beta) which are not reported in the tables due to limited space. ey are available from
the author.
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اﻷﺻﻴﻠﺔ واﻟﻘﻀﺎ اﳌﻌﺎﺻﺮة ﺣﻮل اﳌﻮﺿﻮع ،ﻛﻤﺎ ﺗﺮﺣﺐ ﺳﻬﺎﻣﺎت اﻟﺒﺎﺣﺜﲔ أﺻﺤﺎب اﻟﺘﺨﺼﺼﺎت ذات
اﻟﺼﻠﺔ .وﲣﻀﻊ ﲨﻴﻊ اﻷﲝﺎث اﳌﻘﺪﻣﺔ ﻟﻠﻤﺠﻠﺔ ﻟﻠﺘﺤﻜﻴﻢ ﻣﻦ ﻗﺒﻞ ﳉﻨﺔ ﳐﺘﺼﺔ.
ﰎ اﻋﺘﻤﺎد ﺳﺘﻮد إﺳﻼﻣﻴﻜﺎ ﻣﻦ ﻗﺒﻞ وزارة اﻟﺒﺤﻮث واﻟﺘﻜﻨﻮﻟﻮﺟﻴﺎ واﻟﺘﻌﻠﻴﻢ اﻟﻌﺎﱄ ﲜﻤﻬﻮرﻳﺔ إﻧﺪوﻧﻴﺴﻴﺎ ﻋﺘﺒﺎرﻫﺎ
دورﻳﺔ ﻋﻠﻤﻴﺔ )رﻗﻢ اﻟﻘﺮار.(32a/E/KPT/2017 :
ﺳﺘﻮد إﺳﻼﻣﻴﻜﺎ ﻋﻀﻮ ﰲ ) CrossRefاﻹﺣﺎﻻت اﻟﺜﺎﺑﺘﺔ ﰲ اﻷدﺑﻴﺎت اﻷﻛﺎدﳝﻴﺔ( ﻣﻨﺬ  ،٢٠١٤و ﻟﺘﺎﱄ
ﻣﻌﺮف اﻟﻮﺛﻴﻘﺔ اﻟﺮﻗﻤﻴﺔ ).(DOI
ﻓﺈن ﲨﻴﻊ اﳌﻘﺎﻻت اﻟﱵ ﻧﺸﺮ ﺎ ﻣﺮﻗﻤﺔ ﺣﺴﺐ ّ
ﺳﺘﻮد إﺳﻼﻣﻴﻜﺎ ﳎﻠﺔ ﻣﻔﻬﺮﺳﺔ ﰲ ﺳﻜﻮﺑﺲ ) (Scopusﻣﻨﺬ  ٣٠ﻣﺎﻳﻮ .٢٠١٥
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