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Abstract: As religious moderation is becoming one of the alternative solutions to prevent religious
extremism behavior in Indonesian Muslims, research regarding becoming religiously moderate is
essential. This research aimed to (1) construct Islamic Religious Moderation Intentions instruments.
Intentions are usually shaped by knowledge and attitudes. For this reason, we also (2) constructed the
instrument of Islamic Religious Moderation Knowledge and Islamic Religious Moderation Attitudes.
Finally, we tried to (3) discover the intention of becoming religiously moderate in Indonesian Muslims
by testing the knowledge and attitudes of religiously moderate. The participants consisted of
305 Indonesian Muslims from any religious organizational affiliation. First, we constructed the
instruments from the theoretical definition of knowledge, attitudes, and intentions. Confirmatory
factor analysis was used to validate the instruments. Moreover, the hypothesis was tested with
multiple regression analysis. This research found three valid instruments regarding Islamic religious
moderation: (1) Islamic Religious Moderation Knowledge, (2) Islamic Religious Moderation Attitudes,
and (3) Islamic Religious Moderation Intentions. The hypothesis test results show a significant
influence of knowledge and attitudes in forming religious moderation intentions in Indonesian
Muslims. Therefore, to have any intentions of becoming a moderate Muslim, one should know
“what Islamic moderation is” and have a positive attitude toward Islamic moderation. Further
dissemination regarding religious moderation should be put into action to increase the knowledge
and attitudes in Indonesian Muslim society.

Keywords: religious moderation; Indonesian Muslims; knowledge in Islamic religious moderation;
attitudes in Islamic religious moderation; intentions in Islamic religious moderation

1. Introduction

Religious moderation, since it was echoed and recorded by the Indonesian (Kemente-
rian Agama 2019), aims to bring the community to a moderate religious understanding
that is not extreme in attitude in the context of realizing a harmonious and peaceful life
in diversity in Indonesia (Kementerian Agama 2019). Moreover, religious moderation is
included in Indonesia’s National Medium-Term Development Plan (RPJMN) 2020–2024.

Within Islam itself, religious moderation is understood similarly to “wasathiyyah”,
which is not new in Islam. Many Muslim scholars have studied, discussed, and published
their thoughts related to the concept of “wasathiyyah” in national and international forums
when viewing their journeys, starting from the Charte of Moderation in Religious Practice,
which the PERGAS Singapore organization initiated in 2003, then the International Center
for Moderation in Kuwait in 2004, followed by the Amman Message 2004, Assembly for
Moderate Islamic Thought and Culture in Jordan 2004, and the Makkah Declaration, Saudi
Arabia, in 2005. In addition, there is also Al-Qardhawi’s Center for Islamic Moderation and
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Renewal in Doha, Qatar, 2008; the Global Movement of Moderates Foundation (GMMF)
in Kuala Lumpur, Malaysia, 2012; and the Institute’s Wasathiyyah Malaysia (IWM), 2013
(Kamali 2015). The Bogor Message in Indonesia 2018 came to the concept of religious
moderation formulated by the Ministry of Religion of the Republic of Indonesia in 2019.

Conferences, declarations, and scientific discussions about religious moderation have
been given special attention in Islam. Several researchers have been discussing this concep-
tual building. In Indonesia, for example, knowledge about religious moderation presented
by both academic institutions and scholars is relatively easy to find, such as the knowledge
of religious moderation presented by Quraish Shihab in his book Wasathiyyah: Islamic
Insights on Religious Moderation in 2020. He tried to present how the concept of Islamic
wasathiyyah can bridge the understanding of religious moderation through the approach
and study of the Qur’an (Ulinnuha and Nafisah 2020). On the contrary, Suhartawan (2021)
suggested that the knowledge contained in the Qur’an about religious moderation directs
humans’ potential toward the benefit of religious and state institutions, educates future
generations, builds cross-generational collaboration, and improves the quality of a more
open religious understanding. Moreover, it can create a dialogue culture between religious
and state leaders.

With the above phenomenon, the problem is, thus far, that the concept of religious
moderation seems to have a top–bottom cycle, where scholars, politicians, and academics
offer a concept of religious moderation that is considered mature enough to be socialized
and realized in social life without any consideration of digging deeper into the knowledge
and knowledge of the community first about the concept of religious moderation itself.
Thus far, studies involving the public on religious moderation are considered less com-
prehensive. Such research is usually only observational research of religious and cultural
practices attached to society. Further research exploring whether the community has ade-
quate understanding and knowledge in interpreting the concept of religious moderation
is essential.

Public knowledge regarding religious moderation needs to be explored further, con-
sidering its relationship with the community’s attitude. Here, a distinction must be made
between the understanding of religious moderation and religious understanding. Several
studies have shown that good religious understanding sometimes does not represent a good
understanding and awareness of religious moderation. Adawiyah et al. (2021) showed
that the understanding of religious moderation in adolescents in West Java, Indonesia,
is below average. In contrast, their understanding of religion is considered good. From
this perspective, the relationship between a person’s religious understanding cannot be
confirmed to be correlated with their awareness of religious moderation. The massive
diversity of religious understanding is inseparable from the massive media use in spreading
religious teachings; this might also spread extremist religious teachings.

In response to this, the purposes of this study were (1) to test the construct validity of
Islamic moderation knowledge, Islamic moderation attitudes, and Islamic moderation inten-
tions and (2) to test the intention of becoming moderate according to knowledge, attitudes,
and demographic variables (gender, age, educational background, and religious affiliation).

1.1. Religious Moderation and Religious Extremism

Religious moderation is generally understood as representing moderate religious views
or knowledge, attitudes, behaviors, ethics, and relationships (Manshur and Husni 2020).
Meanwhile, religious extremism is understood as views, attitudes, and behaviors that are
significantly excessive in representing religious norms or values. Sometimes, such extremism
causes social deviations in individuals and groups (Beelmann 2020). Moderation and
extremism are sometimes simply understood as contradictory concepts. The two concepts
are a unified whole formed from a person or group (Saroglou 2011). Wibisono et al. (2019)
found that moderate religious attitudes have a boundary line when a person/group is
called moderate and when it is called extreme in religion, both in theological, ritual, and
social dimensions and in politics. However, the widely published literature only discusses
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and relates the term “moderate” to Islamic political movements that accept the currents
of modern change (Athanasoulia 2020; Kourgiotis 2020; Schwedler 2013; White 2012).
Therefore, this has resulted in the political dimension dominating the “religious moderation”
label. Like the term “extreme”, contemporary moderation today also has an interpretation
that only focuses on one-dimensional (politics) and does not touch on other dimensions.
Even though it is possible that a person/group can be extreme on one dimension, it can also
be moderate (Wibisono et al. 2019).

As for the context of Islam in Indonesia, the term religious moderation was unfamil-
iar (Ali 2020) until the Ministry of Religion’s concept was formulated in 2019. Theoret-
ical studies related to the literacy of the idea of religious moderation have been carried
out by many researchers in recent years, such as Abidin (2021); Maghfiroh et al. (2020);
Riniti Rahayu and Surya Wedra Lesmana (2020); Salamah et al. (2020); Ulinnuha and Nafisah
(2020); Zuhriah (2020); Akhmadi (2019); Junaedi (2019); Sutrisno (2019). In general, the litera-
ture converges on the concept of religious moderation formulated by the Ministry of Religion
in 2019 with the addition of various discussions and interpretations, such as the attitudes of
tawazun (balanced), ’itidal (straight and firm), tasamuh (tolerance), musawah (egalitarian), shura
(deliberation), islah (reform), aulawiyyah (puts priority), and tathawwur wa ibtikar (dynamic
and innovative) (Fahri and Zainuri 2019). The complete picture centers only on a general
conceptual presentation of religious moderation in Indonesia, not yet on its measurement.

Research regarding measuring religious moderation was carried out by Ali (2020), who
tried to measure the extent to which public university students in Central Kalimantan are
religiously moderate. As a result, he stated that from the behavioral aspect, students show
tolerant behaviors, are committed to nationality, reject violence, and are accommodating of
the local culture. Meanwhile, from the aspect of religious methods, students are moderate
in responding to religious issues. They prefer to uphold a noble character with the Islamic
identity of rahmatan lilalamin (grace to the world) rather than use violence. This research
has limitations in that the indicators of religious moderation are incomplete because they
were only based on the 2019 Ministry of Religion’s concept. The limitation is that the
participants were only students who tend to be familiar with campus diversity and receive
religious courses.

Based on the limitations of previous studies, this study tried to measure religious mod-
eration with indicators that were initiated in the Bogor Minutes and involved the general
public (not just students) in the hope of displaying more varied data. The concept of the
Bogor Minutes was deemed to represent the dimension of religious moderation put forward
by the Ministry of Religion; thus, the indicators used in this study were established by
taking into account the values of the 2018 Bogor Minutes (Ramadhan and Syauqillah 2018),
which include:

1. Tawassuth, which is the attitude of always taking the middle way or the straight
path with truth, without being extreme (excessive) in one option/way/point of view
or practice;

2. ’Itidal, which means balance and justice based on the principle of fairness that is
proportional and not extreme or excessive;

3. Tasamuh, which is intended to recognize and respect diversity in all aspects of life;
4. Shura relies on consultation and problem solving through deliberation to reach a con-

sensus;
5. Ishlah, which is involved in reform and constructive good deeds for ordinary people;
6. Qudwah, which involves efforts to pioneer noble initiatives and lead human welfare;
7. Muwwatanah accepts Indonesian nationality and plurality and commitment as a

good citizen.

Unlike the previous research mentioned above, this research focused on quantitatively
measuring the psychological paradigm of people’s knowledge and attitudes toward their
intentions in religious moderation—which, thus far, has not been found in the Indonesian
context. Moreover, the indicators of religious moderation used were from the 2018 Bogor
Minutes concept; this was more comprehensive than using the 2019 Ministry of Religion’s
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concept of religious moderation, which (according to the author) is not complete enough to
accommodate the concept of religious moderation. The limitations of the 2019 Ministry
of Religion’s concept of religious moderation can be seen in Ali’s research (2020) on mea-
suring religious moderation among Indonesian students in Central Kalimantan. Thus, the
Bogor Minutes concept, which has seven indicators, is considered more representative,
conceptually, of religious moderation.

1.2. Knowledge, Attitudes, and Intentions

Knowledge, attitudes, and participation intentions are based on the rationality theory
of action (Fishbein and Ajzen 1975). The four fundamental concepts are beliefs, attitudes,
intentions, and habits. Beliefs involve knowledge and insight to give birth to opinions
that lead individuals to an attitude toward an object (both information and phenomena),
attitudes involve the emotions and responses of an object, intentions refer to the goal
of the behavior, and habits involve action. In this theory, Fishbein and Ajzen believed
that a person’s habits/behaviors are divided into intentions and attitudes, influenced
by the knowledge or insight they have/receive. The critical assumption, in theory, is
that knowledge and attitudes affect a person’s behavior/habits only through behavioral
intentions (Fishbein and Ajzen 1975).

The American Psychological Association (APA) Dictionary defines knowledge as
a state of recognizing something or being aware of its existence, resulting from experience
or learning (Vandenbos 2015). Yates and Chandler (1991) stated that knowledge is the avail-
ability of information stored mentally in a person, both adults and children. Meanwhile,
Stenberg (Yates and Chandler 1991) explained that knowledge is a fundamental component
of intelligence, where intelligence can make someone build compelling knowledge to gain
abilities and expertise.

The APA defines attitude as a relatively enduring and general evaluation of an ob-
ject, person, group, problem, or concept, ranging from negative to positive. Attitudes
provide a summary of the evaluation of an object based on certain beliefs, emotions, and
past behavior toward a said object so that one can rate the object in negative to positive
dimensions (Vandenbos 2015). Eagly and Chaiken in (Haddock and Maio 2008) argued that
attitudes are psychological tendencies expressed by evaluating certain entities based on
their level of liking or disliking. Haddock and Maio (2008) concluded that attitudes include
an evaluative assessment of something in the form of likes or dislikes and agreement or
disagreement about an object or person (Haddock and Maio 2008). Fishbein and Ajzen said
that an attitude is a learned predisposition to respond consistently favorably or unfavorably
about a particular object. It was further explained that everyone forms a belief about an
object. This belief is related to how someone attributes the object so that favorable and
unfavorable attitudes are formed (Fishbein and Ajzen 1975).

The APA defines intentions as conscious decisions before performing a behavior.
In general, intentions are the direction of a person’s mind, resulting in conscious and
unconscious decisions (Vandenbos 2015). Furthermore, Ajzen said that intentions are
a dispositional behavior that meets the right time and opportunity (Ajzen 2005).

In the context of religious moderation, there are at least three aspects of the four offered
by Fishbein and Ajzen that are relevant to the phenomenon, namely, (1) knowledge about
religious moderation in society, (2) community attitudes in responding to information and
phenomena related to religious moderation, (3) and the intentions of active community
participation in responding to religious leaders.

Blakemore and Decety (2001) described a person’s internal mental state, such as inten-
tions related to sensory experiences in producing action. A sensory experience is a form of
knowledge, and thus it can be said that a person’s actions are the result of the interaction
between intentions and knowledge (Blakemore and Decety 2001). Knowledge/insight
plays a vital role in shaping one’s actions. Insightful behaviors are better than behaviors
without insight/knowledge. Knowledge is also related to intentions. People who have and
understand knowledge about behaviors increase their intentions to perform said behaviors
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(Gusti 2016; Mccaffery et al. 2003). Attitudes toward behaviors are also positively related to
intentions (Gusti 2016; Kumar et al. 2012; Maichum et al. 2016; Ramayah et al. 2012). The
theory of planned behavior also states that attitudes influence the intentions to perform
a behavior (Ajzen 1991).

Few researchers have carried out studies on the relationship between knowledge,
attitudes, and intentions in the dimension of religious moderation. Still, at least in other sci-
entific dimensions, it can be found, such as in entrepreneurship, where Sulung et al. (2020)
empirically proved that knowledge, attitudes, and religiosity positively affect the en-
trepreneurial intentions of customers in Indonesia. Moreover, in the business economy,
Putri et al. (2019) proved an indirect influence between people’s knowledge and religiosity
on the intention to buy halal products in Indonesia. Gusti (2016), in his study related to
students’ knowledge, attitudes, and intentions in sustainable waste management, sug-
gested a significant influence between knowledge and attitudes toward students’ intentions
in sustainable waste management in Padang, Indonesia, elementary schools. Thus, the
hypothesis proposed by this study is that people intend to participate in supporting moder-
ate religious leaders because they already know religious moderation and already have
a positive attitude toward religious moderation.

2. Materials and Methods
2.1. Participants

The participants comprised 305 Indonesian Muslims from any religious organization
affiliation. Of the total sample, 67.2% were female, and 32.8% were male. Meanwhile,
demographic data regarding age were dominated by respondents aged 21–30, which
comprised 50% of the sample. The mean age showed a value of 25.127, meaning that, on
average, the participants were 25 years old. The level of education shown was as follows:
Islamic universities dominated with 51.1%, followed by Islamic schools with 18.4%, general
(non-Islamic) schools with 15.4%, and, finally, general (non-Islamic) universities with 15.1%.
The demographic information of the participants can be seen in Table 1.

Table 1. Participant information.

Demographic Variable N Percentage

Gender
Male 100 32.8%

Female 205 67.2%
Age

17–20 96 31%
21–30 152 50%
31–40 34 11%
41–50 18 6%
>50 5 2%

Level of education
Islamicschool 56 18.4%

Non-Islamicschool 47 15.4%
Islamicuniversity 156 51.1%

Non-Islamicuniversity 46 15.1%
Religious affiliation
Nahdhatul Ulama 235 77%
Muhammadiyyah 26 8.5%

Sarekat Islam 2 0.7%
Tarbiyah Islamiyah 12 3.9%

Thoriqoh Dasuqiyah 1 0.3%
Salafi 3 1%

Unaffiliated 26 8.6%
Total 305 100%
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2.2. Data Collection

The data were collected through a Google Form. The participants agreed to complete
a questionnaire measuring Islamic religious moderation, attitudes, and religious moder-
ation intentions. The questionnaires were distributed to the participants through social
media platforms, such as Facebook and WhatsApp. The participants had to be at least
18 years old. The Checklist for Reporting Results of Internet E-Surveys (CHERRIES) was
applied as follows: (1) The survey was anonymous and did not require any personal data,
(2) the study was approved by the IRB (UIN Syarif Hidayatullah Jakarta ethical clearance
No.159.A/LP2M/HM-01.5/08/2021), and (3) the participants were informed about the
length of time required for the survey, data storage, the investigator, and the purpose of the
study before being asked to fill out an informed consent form agreeing to participate.

2.3. Instruments

The instruments were the (1) Islamic Religious Moderation Knowledge, (2) Islamic
Religious Moderation Attitudes, and (3) Islamic Religious Moderation Intentions scales.
We constructed the instruments from the theoretical definition of knowledge, attitudes, and
intentions from the APA Dictionary (Vandenbos 2015). According to the Bogor Minutes,
we adapted them to the context of religious moderation (Ramadhan and Syauqillah 2018).

The Islamic Religious Moderation Knowledge consisted of three dimensions: (1) the
availability of information held by the respondents about religious moderation, (2) the
respondents’ reasoning about religious moderation, and (3) identification of the respondents
about religious moderation. These three dimensions contain the characteristic of religious
moderation, namely Tawassuth (middle path/straight path with truth and not extreme in
one view), I’tidal (balance and justice), Tasamuh (respect for the diversity of life), shura
(deliberation for consensus agreement), Ishlah (participation of constructive goodness for
the benefit of all), Qudwah (good initiatives for the glory and welfare of humans), and
Muwwathanah (accommodating the state, nation, and culture). These characteristics were
also used as indicators to measure attitudes toward religious moderation. For further
information, see Appendix A.

Islamic Religious Moderation Attitudes consisted of (Haddock and Maio 2008) (1) beliefs
(the respondent’s thoughts and beliefs about religious moderation), (2) emotions (the respon-
dent’s feelings about religious moderation), and (3) past behaviors (the respondent’s experi-
ences associated with religious moderation). These three dimensions contain the characteristic
of religious moderation (Tawassuth, I’tidal, Tasamuh, Ishlah, Qudwah, Muwwathanah).

Islamic Religious Moderation Intentions included two dimensions: (1) directing the
mind, where the respondent consciously decides to choose a moderate religious leader/figure,
and (2) directing the behavior, where respondents consciously support a moderate religious
leader/figure and participate in spreading the contents of their teachings.

All items of each instrument can be seen in Appendix A.

2.4. Data Analysis

Confirmatory factor analysis was used to validate the instruments using Lisrel 8.70,
and the hypothesis was tested with multiple regression analysis using IBM SPSS Statistics
20. To determine the differences between categories, educational background and religious
affiliation were coded as dummy variables. The educational background consisted of
Islamic schools, non-Islamic schools, Islamic universities, and non-Islamic universities.
These were coded as “1” for Islamic universities and schools, while non-Islamic universities
and non-Islamic schools were coded as “0”. Religious affiliations comprised Nahdatul
Ulama, Muhammadiyyah, Sarekat Islam, Tarbiyah Islamiyah, Thoriqoh Dasuqiyah, Salafi,
and unaffiliated. These categories were coded as “1” (Nahdatul Ulama) or “0” (non-
Nahdatul Ulama).
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3. Results
3.1. Results of the Construct Validity Test Using Confirmatory Factor Analysis

1. Islamic Religious Moderation Knowledge Scale

The Islamic Religious Moderation Knowledge Scale consisted of 17 items. The results
of CFA with a one-factor model obtained a model fit with chi-square = 81.56, df = 71,
p-value of chi-square = 0.183, and RMSEA = 0.022. The results of the validity of each item
had a t-value > 1.96, which can be seen in Table 2, indicating that all items are valid for
measuring the variables. The path diagram of religious moderation knowledge scale can
be seen in Figure 1.

Table 2. Results of CFA of the Islamic Religious Moderation Knowledge Scale.

Item Coefficient Std. Error t-Value Description

Item 1 0.50 0.05 9.58 Valid
Item 2 0.51 0.05 9.61 Valid
Item 3 0.39 0.06 6.96 Valid
Item 4 0.74 0.05 15.21 Valid
Item 5 0.89 0.04 20.10 Valid
Item 6 0.83 0.05 17.84 Valid
Item 7 0.77 0.05 16.14 Valid
Item 8 0.88 0.05 19.25 Valid
Item 9 0.84 0.05 18.08 Valid

Item 10 0.86 0.05 18.60 Valid
Item 11 0.70 0.05 14.30 Valid
Item 12 0.84 0.05 18.00 Valid
Item 13 0.73 0.05 14.78 Valid
Item 14 0.81 0.05 17.28 Valid
Item 15 0.90 0.04 20.44 Valid
Item 16 0.82 0.05 17.19 Valid
Item 17 0.80 0.05 17.07 Valid
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2. Islamic Religious Moderation Attitudes Scale

The Islamic Religious Moderation Attitudes Scale consisted of 13 items. The results
of CFA with a one-factor model obtained a fit model chi-square = 35.19, df = 27, p-value
of chi-square = 0.134, and RMSEA = 0.032. The results of the validity of each item had a
t-value > 1.96, which can be seen in Table 3, indicating that all items are valid for measuring
the variables. The path diagram of religious moderation attitudes scale can be seen in
Figure 2.

Table 3. Results of CFA of the Islamic Religious Moderation Attitudes Scale.

Item Coefficient Std. Error t-Value Description

Item 1 0.93 0.04 21.46 Valid
Item 2 0.96 0.04 22.5 Valid
Item 3 0.85 0.05 18.46 Valid
Item 4 0.32 0.06 5.56 Valid
Item 5 0.38 0.06 6.78 Valid
Item 6 0.33 0.06 5.89 Valid
Item 7 0.39 0.06 6.88 Valid
Item 8 0.61 0.05 11.56 Valid
Item 9 0.61 0.05 11.57 Valid

Item 10 0.28 0.06 4.96 Valid
Item 11 0.24 0.06 4.16 Valid
Item 12 0.15 0.06 2.49 Valid
Item 13 0.18 0.06 3.18 Valid
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3. Islamic Religious Moderation Intentions Scale

The Islamic Religious Moderation Intentions Scale consisted of eight items. The results
of CFA with a one-factor model obtained a fit model chi-square = 22.91, df = 15, p-value
of chi-square = 0.08, and RMSEA = 0.042. The results of the validity of each item had a
t-value > 1.96, which can be seen in Table 4, indicating that all items are valid for measuring
the variables. The path diagram of religious moderation intentions scale can be seen in
Figure 3.
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Table 4. Results of CFA of the Islamic Religious Moderation Intentions Scale.

Item Coefficient Std. Error t-Value Description

Item 1 0.29 0.06 4.93 Valid
Item 2 0.68 0.05 12.89 Valid
Item 3 0.49 0.06 8.66 Valid
Item 4 0.58 0.06 10.57 Valid
Item 5 0.89 0.05 18.43 Valid
Item 6 0.83 0.05 16.62 Valid
Item 7 0.64 0.06 11.67 Valid
Item 8 0.29 0.06 4.93 Valid
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Figure 3. Diagram of CFA of the Islamic Religious Moderation Intentions Scale.

3.2. Multiple Regression Analysis

Multiple regression analysis obtained an R-square value of 0.315, which means that
31.5% of the variation of the intentions variable can be explained by knowledge, attitudes,
and demographic variables (gender, age, education background, and religious affiliation)
shown in Table 5. Meanwhile, the remaining 68.5% is explained by other variables outside
of this study. The F-test was significant, with a significance of 0.00, as shown in Table 6.

Table 5. R-square.

Model R R-Square Adjusted R-Square Std. Error in the Estimate

1 0.562 0.315 0.302 7.7262677

Table 6. F-test.

Model Sum of Squares df Mean Square F Sig.

1
Regression 8196.656 6 1366.109 22.885 0.000 *
Residual 17,789.173 298 59.695

Total 25,985.829 304
Dependent variable: Islamic Religious Moderation Intentions. Predictors: (Constant) educational background,
gender, attitudes, age, knowledge, and religious affiliation. (*) Significant (p < 0.05).
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Based on Table 7, the regression equation from this study is:

Table 7. The regression coefficient of the independent variables.

Model Unstandardized
Coefficients

Standardized
Coefficients

B Std. Error Beta t Sig.

1 (Constant) 19.639 3.195 6.147 0.000
Attitudes 0.318 0.061 0.324 5.254 0.000 *

Knowledge 0.263 0.059 0.277 4.464 0.000 *
Age 0.013 0.057 0.011 0.225 0.822

Gender 1.226 0.984 0.062 1.246 0.214
Educational
background 1.043 0.989 0.052 1.055 0.292

Religious affiliation –0.183 1.051 –0.008 –0.174 0.862
Dependent variable: Islamic Religious Moderation Intentions. (*) Significant (p < 0.05).

Islamic religious moderation intentions = 19.639 + 0.318 attitudes + 0.263 knowledge +
0.013 age + 1.226 gender + 1.043 educational background − 0.183 religious affiliation

The regression coefficient of each independent variable in the multiple regression
analysis is explained below:

1. The attitude variable’s regression coefficient was 0.318 with sig = 0.000, indicating that the
attitude variable has a significant effect on the intentions of Islamic religious moderation.

2. The regression coefficient for the knowledge variable was 0.263 with sig = 0.000,
indicating that the knowledge variable has a significant effect on the intentions of
religious moderation.

3. The regression coefficient for the age variable was 0.013 with sig = 0.822, indicating
no significant effect between age and the intentions of religious moderation; there is
no guarantee that the elderly have better intentions to become moderately religious.

4. The regression coefficient for the gender variable was 1.226 with sig = 0.214, indicating
no significant effect between gender and the intentions of religious moderation.

5. The regression coefficient for the educational background was 1.043 with sig = 0.292,
indicating no significant effect between Islamic universities and Islamic schools and non-
Islamic universities and non-Islamic schools on the intentions of religious moderation.

6. The regression coefficient for religious affiliation was −0.183 with sig = 0.862, indicat-
ing no significant effect between Nahdatul Ulama and non-Nahdatul Ulama religious
affiliations on the intentions of religious moderation.

4. Discussion

The results show a significant influence of knowledge and attitudes on forming reli-
gious moderation intention in Indonesian Muslims. Meanwhile, the demographic variables
(age, gender, educational background, and religious affiliation) could not significantly
explain Islamic religious moderation. The results align with the theory of knowledge,
attitudes, and participation intentions based on the theory of the rationality of action
proposed by Fishbein and Ajzen in 1975. They introduced four basic concepts: beliefs,
attitudes, intentions, and habits (Fishbein and Ajzen 1975). Beliefs involve knowledge and
insights to give birth to opinions that lead individuals to an attitude toward an object (both
information and phenomena), attitudes involve emotions and responses toward an object,
intentions refer to the goal of behavior, and habits involve action.

In the context of religious moderation, there are at least three aspects of the four offered
by Fishbein and Ajzen, namely, insight or knowledge about religious moderation in society,
community attitudes in responding to information and phenomena related to religious
moderation, and the intentions of active community participation in responding to moder-
ate religious leaders. Thus, people have the intention to participate in supporting moderate
religious leaders because they already have insight and knowledge about religious mod-
eration; they also have a positive attitude toward religious moderation. The limitation of
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this study is not analyzing the habits of action; thus, further research is essential to reach
a comprehensive explanation.

No one demographic variable had a significant effect in explaining the intention of
becoming moderately religious. In other words, religious moderation is not dependent
on age, gender, educational background, or religious affiliation. Some research about
intentions has also found no significant effect of age (Hatak et al. 2015), gender, educational
background, and religious affiliation in explaining intentions.

Furthermore, we performed an additional analysis to explain the intention to partici-
pate in the research. From the demographic background, we can see that participants who
responded to this research were dominated by those affiliated with moderate Islamic orga-
nizations such as Nahdhatul Ulama and Muhammadiyyah. As for fundamental religious
affiliations such as Salafis, they were reluctant to participate in this research because their
characteristics tend to be exclusive. From the additional focus group discussion session, we
found that when participants from fundamental religious affiliations read the information
for this research, they believed that the topic of religious moderation was not a good topic
for their group. They also tend to hold a negative attitude regarding this topic and conse-
quently lack any intention to participate. It can be assumed that when an individual limits
themselves from the knowledge/information about religious moderation, their attitudes
become hostile toward religious moderation. Interestingly, further research should develop
hypotheses regarding religious affiliations in response to religious moderation.

5. Conclusions

This research found three valid instruments regarding Islamic religious moderation:
(1) Islamic Religious Moderation Knowledge, (2) Islamic Religious Moderation Attitudes,
and (3) Islamic Religious Moderation Intentions. The instruments were constructed from
the theoretical definition of knowledge, attitudes, and intentions and the confirmatory
factor analysis technique to validate the instruments. Moreover, the hypothesis tested with
multiple regression analysis significantly influenced knowledge and attitudes in forming
religious moderation intentions in Indonesian Muslims. The importance of becoming
religiously moderate is in its prevention of radicalism. Moderation, in the application, may
prevent society from becoming extremist. To have moderate intentions, one should know
moderation in religiosity and hold positive attitudes toward religious moderation. The
challenges come when individuals limit themselves from knowledge/information about
religious moderation, turning their attitudes toward religious moderation hostile.

Author Contributions: Conceptualization, R.L., M.F. and I.S.; methodology R.L., M.F. and N.F.M.;
software, R.L. and N.F.M.; validation, R.L., M.F. and N.F.M.; formal analysis, R.L., M.F. and N.F.M.;
investigation, R.L., M.F., I.S. and N.F.M.; resources, R.L. and M.F.; data curation, R.L., M.F., I.S. and
N.F.M.; writing—original draft preparation, R.L., M.F., I.S. and N.F.M.; writing—review and editing,
R.L.; visualization, R.L., M.F. and N.F.M.; supervision, R.L., I.S.; project administration, N.F.M.; funding
acquisition, R.L., I.S. All authors have read and agreed to the published version of the manuscript.

Funding: This research was funded by UIN Syarif Hidayatullah Jakarta.

Institutional Review Board Statement: The study was conducted in accordance with the Declaration
of Helsinki and approved by the Institutional Review Board statement (UIN Syarif Hidayatullah
Jakarta ethical clearance No.159.A/LP2M/HM-01.5/08/2021).

Informed Consent Statement: Informed consent was obtained from all subjects involved in the study.
We anticipated no risks associated with the study. The information we collected in this study was
anonymous, and the data collected were maintained and kept for research or educational purposes only.

Data Availability Statement: The data presented in this study are available upon request from the
corresponding author.

Acknowledgments: We acknowledge the support given by the UIN Syarif Hidayatullah Jakarta for
the 2021 research grant.

Conflicts of Interest: The authors declare no conflict of interest.



Religions 2022, 13, 540 12 of 17

Appendix A

Table A1. Religious moderation knowledge.

Dimension Indicators Item Number English Version Indonesian Version

Availability of
information about
Islamic religious
moderation

When and from who
do people know about
religious moderation

1

I know religious
moderation has been
around for a long time,
since school/boarding
school days.

Saya mengetahui moderasi
beragama sudah lama sejak
zaman sekolah/pesantren.

When and from who
do people know about
religious moderation

2

My
teacher/parents/lecturer
taught me about religious
moderation.

Guru/Ustadz/Orang
Tua/Dosen saya
mengajarkan saya tentang
moderasi beragama.

When and from who
do people know about
religious moderation

3

My social environment
indirectly made me know
and understand religious
moderation.

Lingkungan saya secara
tidak langsung membuat
saya mengetahui dan
memahami moderasi
beragama.

Reasoning about
Islamic religious
moderation

Tawassuth (middle
path/straight path with
truth and not extreme
in one view)

4

Religious moderation is at
the core of Islamic
teachings, which promote a
sensible way without being
extreme.

Moderasi beragama ada
pada inti ajaran Islam,
yang mengedepankan jalan
tengah tanpa bersikap
ekstrim (berlebihan).

I’tidal (balance and
justice) 5

Religious moderation
reduces violence and is fair
in practicing religion.

Moderasi beragama adalah
mengurangi kekerasan dan
mampu bersikap adil
dalam melakukan praktik
keagamaan.

Tasamuh (respect for the
diversity of life) 6

Religious moderation is
when a person can respect
differences of opinion.

Moderasi beragama adalah
saat seseorang mampu
menghormati perbedaan
pendapat.

Shura (deliberation for
consensus agreement) 7

Religious moderation
entangles consultation and
problem-solving through
deliberation to reach a
consensus.

Moderasi beragama yaitu
bersandar pada konsultasi
dan penyelesaian masalah
melalui musyawarah
untuk mencapai
konsensus.

Ishlah (participation of
constructive goodness
for the benefit of
altogether)

8

Religious moderation
promotes constructive
good deeds for a familiar
audience.

Moderasi beragama
mengedepankan perbuatan
baik yang konstruktif
untuk khalayak bersama.

Qudwah (good
initiatives for the glory
and welfare of humans)

9
Religious moderation is an
understanding that can
lead to human well-being.

Moderasi beragama
merupakan satu
pemahaman yang dapat
membawa pada
kesejahteraan manusia.

Muwwathanah
(accommodating the
state, nation, and
culture)

10

Religious moderation
confesses diversity within
countries and nations and
aims to maintain balance
and harmony in the state.

Moderasi beragama adalah
mengakui keragaman di
dalam negara dan bangsa,
serta bertujuan menjaga
keseimbangan dan
keharmonisan dalam
bernegara.
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Table A1. Cont.

Dimension Indicators Item Number English Version Indonesian Version

Identification of the
characteristic Islamic
religious moderation

Tawassuth (middle
path/straight path with
truth and not extreme
in one view)

11

Moderate people can take
the middle ground when
there is a conflict of
opinion regarding teach-
ings/mazhab/traditions.

Orang yang moderat
adalah mereka yang
mampu mengambil jalan
tengah manakala terjadi
pertentangan pendapat
terkait
ajaran/mazhab/tradisi.

I’tidal (balance and
justice) 12

Moderate people have
firmness in behavior but
still pay attention to the
principle of justice in
others.

Orang yang moderat
adalah mereka yang
memiliki ketegasan dalam
bersikap, namun tetap
memperhatikan prinsip
keadilan pada orang lain.

Tasamuh (respect for the
diversity of life) 13

Moderate people don’t put
out words that can offend
others.

Orang yang moderat
adalah mereka yang tidak
mengeluarkan kata-kata
yang dapat menyinggung
orang lain.

Shura (deliberation for
consensus agreement) 14

Moderate people are those
who put forward
deliberation to achieve the
common good.

Orang yang moderat
adalah mereka yang
mengedepankan
musyawarah untuk
mencapai kemaslahatan
bersama.

Ishlah (participation of
constructive goodness
for the benefit of
altogether)

15

Moderate people put
forward good deeds for a
familiar audience when
there is a difference of
opinion.

Orang yang moderat
adalah mereka yang
mengedepankan perbuatan
baik untuk khalayak
bersama, saat terjadi
perbedaan pendapat.

Qudwah (good
initiatives for the glory
and welfare of humans)

16
Moderate people are those
who can take the initiative
to glorify others.

Orang yang moderat
adalah mereka yang dapat
berinisiatif untuk
memuliakan orang lain.

Muwwathanah
(accommodating the
state, nation, and
culture)

17
Moderate people accept the
nationality, statehood, and
local culture of Indonesia.

Orang yang moderat
adalah mereka yang
menerima kebangsaan,
kenegaraan dan budaya
lokal Indonesia.

Table A2. Religious moderation attitudes.

Dimension Indicators Item Number English Version Indonesian Version

Beliefs
Qudwah (good
initiatives for the glory
and welfare of humans)

18

I believe religious
moderation is necessary to
maintain the harmony of
national life.

Saya meyakini moderasi
beragama sangat
diperlukan untuk menjaga
keharmonisan kehidupan
berbangsa

Tasamuh (respect for the
diversity of life) 19

For me, religious
moderation is
indispensable for a
multicultural Indonesian
society.

Bagi saya, moderasi
beragama sangat
diperlukan bagi
masyarakat Indonesia yang
multikultural
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Table A2. Cont.

Dimension Indicators Item Number English Version Indonesian Version

Ishlah (participation of
constructive goodness
for the benefit of
altogether)

20

I believe religious
moderation is essential so
that there are no ethnicity,
religion, race, or
inter-group relation issues
among the community.

Saya meyakini moderasi
beragama sangat
diperlukan agar tidak
terjadi isu sara di kalangan
masyarakat

Tawassuth (middle
path/straight path with
truth and not extreme
in one view)

21

Religious moderation is
not necessary because
religion already has its way
of truth. (Reverse coded)

Moderasi beragama tidak
diperlukan, karena agama
sudah memiliki jalan
kebenarannya
masing-masing

Tawassuth (middle
path/straight path with
truth and not extreme
in one view)

22

Religious moderation is
not necessary, as it reflects
indecision in religion.
(Reverse coded)

Moderasi beragama tidak
diperlukan, karena
mencerminkan
ketidaktegasan dalam
beragama

Emotions Tasamuh (respect for the
diversity of life) 23

I feel uncomfortable when
I disagree with others
about differences in teach-
ings/mazhab/traditions.
(Reverse coded)

Saya merasa tidak nyaman
saat berbeda pendapat
dengan orang lain terkait
perbedaan
ajaran/mazhab/tradisi

Tasamuh (respect for the
diversity of life) 24

I don’t feel guilty about
having to put out words
that could offend others in
defense of my beliefs.
(Reverse coded)

Saya tidak merasa bersalah
jika harus mengeluarkan
kata-kata yang dapat
menyinggung orang lain,
demi membela keyakinan
saya.

Tasamuh (respect for the
diversity of life) 25

I feel happy to respect
other people from any
background.

Saya merasa senang
memuliakan orang lain
dari berbagai latar
belakang apapun

Shura (deliberation for
consensus agreement) 26

I like to accommodate
other people for
deliberation to find a
middle ground when there
are differences of opinion.

Saya senang
mengakomodir orang lain
untuk bermusyawarah
mencari jalan tengah saat
terjadi perbedaan
pendapat.

Past behaviors
associated with
Islamic religious
moderation

Shura (deliberation for
consensus agreement) 27

I can intercede with friends
with different opinions
about
teachings/mazhab/and
traditions.

Saya dapat menengahi
teman yang sedang
berbeda pendapat tentang
ajaran/mazhab/tradisi

Tasamuh (respect for the
diversity of life) 28

When a friend reads a
verse of the Qur’an in the
dialect of his native region,
I blame him and ask him to
read the Qur’anic verse
correctly. (Reverse coded)

Saat ada teman yang
membaca ayat alquran
dengan dialek daerah
asalnya, saya
menyalahkannya dan
memintanya untuk
membaca ayat alquran
dengan benar.

I’tidal (balance and
justice) 29

I try to avoid extreme
attitudes in imposing my
beliefs on others. (Reverse
coded)

Saya berupaya untuk
menghindari sikap
berlebihan dalam
memaksakan keyakinan
saya pada orang lain.

Ishlah (participation of
constructive goodness
for the benefit of
altogether)

30
I can commit an act of
violence to stand up for my
religion. (Reverse coded)

Saya mau melakukan suatu
tindakan kekerasan demi
membela agama saya.
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Table A3. Religious moderation intentions.

Dimension Indicators Item Number English Version Indonesian Version

Directing the mind;
the conscious
decision to choose a
moderate Islamic
cleric

Mind directed 31

I’m not sure that moderate
Islamic cleric has answers
to my life’s problems.
(Reverse coded)

Saya tidak yakin bahwa
ustadz/ustadzah yang
moderat memiliki jawaban
tentang masalah
kehidupan saya.

32
Moderate Islamic clerics’
words/lectures always
stick in my mind.

Ujaran/ceramah
ustadz/ustadzah yang
moderat senantiasa
menempel di pikiran saya

33
I don’t need a moderate
Islamic cleric preach.
(Reverse code)

Saya tidak memerlukan
ceramah ustadz/ustadzah
yang moderat

The conscious decision 34

When watching for
preaching in the media, my
focus is often on Islamic
clerics who can mediate
differences in teach-
ings/mazhab/traditions.

Saat mencari tayangan
ceramah di media, fokus
saya sering tertuju pada
ustadz/ustadzah yang bisa
menengahi perbedaan
ajaran/mazhab/tradisi

35

When I have a problem, I
look for the opinion of the
Islamic cleric, who tends to
be moderate.

Saat memiliki persoalan,
saya akan mencari
pendapat ustadz/ustadzah
yang cenderung moderat

36

I will watch the entire
broadcast of the Islamic
cleric, whose preaching
leads to religious
moderation.

Saya akan menonton full
tayangan ustadz/ustadzah
yang ujarannya mengarah
pada moderasi beragama.

Directing the
behavior to support a
moderate Islamic
cleric

Directing the behavior
to watch and share 37

When watching Islamic
cleric shows with religious
moderation content, I
like/share so that the
content of his teachings is
spread widely.

Saat menonton tayangan
ustadz/ustadzah dengan
konten moderasi beragama,
saya akan memberikan
like/share agar isi
ajarannya tersebar luas

38

When watching Islamic
cleric preaching with
religious moderation
content, I dislike/report it
so that the contents of his
teachings are not spread
widely. (Reverse coded)

Saat menonton tayangan
ustadz/ustadzah dengan
konten moderasi beragama,
saya akan memberikan
dislike/report agar isi
ajarannya tidak tersebar
luas.
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