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In the global discourse on the sociology of education, minority
religious institutions frequently grapple with a dilemma between
radical assimilation and total segregation. While existing literature
heavily documents these polarized pathways, there remains a critical
gap in understanding how minority schools can successfully cultivate
religious harmony without losing their distinctive identity. Utilizing a
qualitative multi-case, multi-site research design, this study explores
the phenomenon of religious moderation education at MTs Al-Ma'arif
Badung and SMK Bina Madina Denpasar, Bali, to understand how
structural integration and identity preservation are balanced. Data
collection was conducted through passive participant observation, in-
depth interviews, and documentary analysis, with data validity ensured
via technical and source triangulation. Primary data were purposively
gathered from school administrators, educators, students, and the
surrounding Hindu community across the two selected sites. The
findings reveal that successful integration is not merely a product of
individual psychological resilience, but rather institutional capacity in
orchestrating the educational ecosystem, including visionary
leadership and hidden curriculum management. Based on these
findings, this study proposes the paradigm of "Adaptive Resonance"
as anovel conceptual framework, which operates through three pillars:
theological identity consistency, contextual-dialogical pedagogical
adaptation, and social resonance that transforms pejorative public
perceptions into substantive relational recognition. However, this
study is limited to secondary education levels in Bali; therefore, future
research should expand the geographical locus beyond Bali for
comparative analysis, investigate non-formal educational settings, and
deploy longitudinal approaches to test relational stability amidst
macro-political and religious escalations.

This is an open access article under the CC BY-SA license.

©00

Corresponding Author:

Suyatno!

Universitas Wahid Hasyim, Indonesia.

Email: suyatnoabel@gmail.com.

I. INTRODUCTION

Islamic education for Muslim minorities globally navigates sharply contrasting dynamics,
ranging from repressive assimilation and structural marginalization to forms of inclusive
accommodation. In France, the minority Islamic educational landscape directly collides with the
state’s radical doctrine of secularism, known as /aicité. Stringent policies—such as the prohibition
of religious symbols in public schools including the hijab in 2004 and the abaya in 2023, coupled
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with rigorous restrictions on private Islamic schools via the Gatel Law (2018) and the Anti-
Separatism Law (2021)—have triggered deep structural dilemmas. Rather than functioning as spaces
for social integration, these educational institutions have transformed into instruments of cultural
assimilation, significantly driving psychological alienation and systematically lowering the
academic achievement of Muslim female students [1].

Meanwhile, in India, the challenges confronting minority Islamic educational institutions are
predominantly structural and political. Although their existence and rights are legally safeguarded
under Article 30 of the Indian Constitution, in reality, these institutions suffer from systemic
marginalization. This disenfranchisement is driven by the stark deficiency of government
infrastructure support and the revocation of key scholarship programs for Muslim youth. Such
conditions cultivate a vicious cycle; restricted access to mainstream education forces the minority
population to rely on severely under-resourced local community schools. Consequently, negative
societal stereotypes are reinforced, systematically widening the gap of their exclusion from the labor
market [2].

In contrast to the complex minority realities in nations like France and India, the Muslim
minority educational model in Bali, Indonesia, presents an intriguing case of cultural and structural
accommodation within a predominantly Hindu society. Rather than operating in total isolation,
Islamic educational institutions in Bali—such as MTs Al-Ma'arif Badung and SMK Bina Madina
Denpasar—actively engage with the local philosophy of Menyama Braya (universal brotherhood)
within their educational ecosystems. However, this integration is not a seamless or conflict-free
phenomenon; rather, it represents a continuous process of negotiation where Islamic values and local
Hindu wisdom encounter one another. Consequently, these institutions function as contested spaces
where the pursuit of a tolerant learning environment routinely coexists with latent anxieties,
structural tensions, and complex identity dilemmas for minority actors [3].

To date, scholarly discourse on Balinese Muslims and Indonesian religious tolerance has
tended to be unidirectional. Existing literature suffers from a fundamental limitation, predominantly
conceptualizing religious moderation as a mere formality or a passive institutional compliance with
state mandates. This article addresses this critical research gap by shifting the analytical paradigm.
The primary novelty of this study lies in its dynamic approach, exploring how minority educational
institutions actively cultivate students' religious agency amidst Hindu cultural dominance. Rather
than viewing minority schools as passive, defensive subjects constrained by bureaucracy, this study
reinterprets them as empowered, active participants. Students are equipped with the critical capacity
to negotiate their faith-based identity without eroding local wisdom. This explicit focus on agency
offers a fresh perspective on "lived tolerance" within a majoritarian society.

Furthermore, Islamic educational practices in Bali give rise to a distinct phenomenon
characterized as an "ethnoreligious hybrid." Amidst dominant Hindu cultural structures, these
Islamic schools reject isolation. Instead, they demonstrate an adaptive survival mechanism through
"hybrid resilience," which concurrently reflects the macro-transformation of contemporary Islamic
education in Indonesia [4]. These institutions demonstrate that being a minority does not imply
passive submission or the erosion of religious identity; rather, it serves as a catalyst for mutual growth
and integration within the surrounding society [5].

The resilience of these Balinese Islamic schools fundamentally hinges upon their capacity to
actively negotiate cultural spaces without compromising their core theological tenets (agidah). This
resilience is operationalized through the structural adoption of local values—such as the Menyama
Braya philosophy (universal brotherhood)—the strategic involvement of Hindu educators within the
school ecosystem, and artistic acculturation. This integration operates harmoniously as the Balinese
Muslim community astutely negotiates Islamic jurisprudence (figh) with strategic flexibility.
Leveraging the classical principles of maslahah (public interest) and ‘urf (customary law), they
rigorously distinguish between immutable theological doctrines and mutable norms that can be
contextually accommodated to align with Balinese social structures [6].

This article aims to scrutinize the conceptualization and practical implementation of religious
moderation education within two minority Islamic institutions in Bali: MTs Al-Ma'arif Badung and
SMK Bina Madina Denpasar. Crucially, this study analyzes how both schools translate the notion of
moderation not merely as a passive compliance with state mandates, but as a form of "lived
tolerance." The analytical focus center on how these institutions cultivate students' religious agency,
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construct hybrid resilience, and negotiate cultural spaces alongside contextual Islamic jurisprudence
(figh) amidst Balinese Hindu dominance.

2. METHOD

This study employs a qualitative approach utilizing a multisite multi-case study design to
explore the phenomenon of religious moderation education in a profound and contextual manner [7].
A multi-case strategy was selected because the two institutions under the auspices of the Ma’arif NU
Education Institute (LP Ma’arif NU) Bali—namely MTs Al-Ma'arif Badung and SMK Bina Madina
Denpasar—exhibit unique, exemplary, and highly representative characteristics in negotiating
Islamic identity amid a dominant Hindu cultural space [8]. This design serves as an operational
blueprint to obtain a holistic overview of how minority schools exercise religious agency and practice
hybrid resilience [9]. Although situated within two macro-sites, this study strives for qualitative
(non-statistical) theoretical generalization to formulate new axioms regarding adaptation models in
minority education [10].

In its implementation, the researcher serves as the primary instrument as well as the data
collector in the field to fully capture natural meanings, processes, and interactions [11]. The research
focus is directed toward two analytical axes: (1) the articulation and practical implementation of
religious moderation education in both schools, and (2) the pressing significance and the internal-
external driving factors underlying the implementation of such moderation.

The research data are classified into primary and secondary data. The primary data consist of
descriptive qualitative data sourced from the words (verbal transcripts) and observable actions of the
research subjects in the field [11]. Key informants were selected through purposive sampling,
comprising foundation administrators, school principals, educators, students, alumni, and
representatives of the Hindu community surrounding the school environment. Meanwhile, secondary
data were gathered from official government documents, institutional websites, the schools' official
social media platforms, and relevant prior scientific literature to reinforce the depth of the corpus
analysis.

Data collection was conducted simultaneously through three primary techniques: passive
participant observation, semi-structured in-depth interviews, and documentation studies [9].
Observation focused on the school climate, interfaith interactions, and the integration of local values
into the curriculum. Interviews were utilized to elicit the subjects' critical reflections regarding the
negotiation practices of Islamic jurisprudence (figh), specifically maslahah (public interest) and ‘urf
(local custom). The documentation study was performed on strategic plans (renstra), local and
national curricula, and evaluation reports of the schools' religious programs.

To ensure scientific validity and safeguard the credibility of the findings from subjective bias,
the researcher applied rigid qualitative data trustworthiness standards [12]. Credibility was
guaranteed through technical triangulation (comparing observations, interviews, and documents) and
source triangulation across informants [13]. Transferability was established by providing a thick
description of the Balinese socio-religious context, allowing these research findings to be replicated
in other equivalent minority loci. Lastly, independent audits of the entire research trail were
conducted periodically by the research supervisors acting as institutional auditors to satisfy the
standards of dependability and confirmability, thereby ensuring the objectivity of the final research
outcomes.

3. RESULTS AND DISCUSSION

Curriculum Adaptation Strategies

The implementation of religious moderation in education is carried out organically through
two primary integration axes: a classroom-based theoretical-theological model and a workplace-
oriented practical-pragmatic model. Within the theoretical-theological model, values of tolerance are
embedded across subject matters, such as Islamic history, with a specific focus on the Medina period.
Educators dissect the sociological reality of the Constitution of Medina to demonstrate that the
Prophet Muhammad (PBUH) successfully established a peaceful social order amid tribal and
religious heterogeneity (comprising the Muhajirun, Ansar, Jews, and pagans). Through this historical
reconstruction, students internalize mutual respect (tasamuh) as a core Islamic doctrine rather than
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an alien Western concept. This integration effectively eradicates radical thinking and fosters an
inclusive character among the Muslim youth, preparing them for peaceful coexistence within the
multicultural Indonesian society [14].

The internalization of moderation values is subsequently transformed into a practical-
pragmatic model to address tangible societal challenges, as implemented within the vocational
curriculum of SMK Bina Madina Denpasar. Operating within a dominant Hindu cultural
environment, this institution aligns technical competencies with the reinforcement of soft skills, life
skills, and project-based learning. Students' values of tolerance and adaptability are empirically
tested through Internship Programs (Praktik Kerja Lapangan or PKL), apprenticeships, and MoU-
based industrial partnerships. Through this dualistic model, students not only master the theory of
tolerance within the classroom but are also professionally trained to collaborate and respect diversity
in heterogeneous work environments; consequently, graduates possessing a moderate character can
be readily absorbed by the industry without compromising their religious identity [15].

Spatial Negotiation and Social Practices

Daily interactions within a dominant Hindu cultural space require Muslim schools and
students to actively respond to the majority's rituals. The concept of moderation shifts from a
theoretical discourse into a practical response when students encounter the Nyepi (Day of Silence),
ngaben (cremation) processions, street-level religious festivals, and the presence of canang
(sacrificial offerings) in public spheres [16]. Moderation education successfully eradicates
theological anxiety; students understand that respecting Hindu rituals in the social domain does not
negate the purity of their Islamic creed (aqidah). This character is reflected in the mutual respect
subtly and wisely articulated by students in the field [17].

The uniqueness of this response is strongly captured within the dynamics of lived tolerance.
During Nyepi or traditional parades, Muslim students consciously maintain tranquility and public
order. This phenomenon is supported by a verbatim account from Siti Mumfaridah, S.E., who
elucidated how students negotiate their actions toward sacred Hindu symbols:

"The children now fully comprehend the boundaries. When there is a traditional
ceremony on the street or when they see canang (offerings) in front of shops, they no
longer perceive it as something strange or avoid it cynically. They automatically step
carefully to avoid stepping on it. Even during Nyepi, they know exactly how to
maintain silence without feeling that their faith is compromised. Respecting Hindu
neighbors who are worshiping is precisely a part of the Islamic ethics (akhlak) that
we teach here." (Interview, 2026).

Conversely, the schools also manage public space sensitivities regarding the projection of
internal Muslim rituals, such as the adhan (call to prayer) within predominantly Hindu residential
areas. Social harmony is nurtured not by silencing the adhan, but by judiciously regulating the
loudspeaker volume to fulfill worship calls without causing cultural friction. Mrs. Ida further
illustrated this dimension of character transformation through her observation:

"This learning refines their moral character. When the children hear the adhan from
the school prayer room—its volume carefully adjusted to mutually respect the
feelings of the surrounding banjar (Hindu community)—they learn the meaning of
empathy firsthand. They grow into a generation that is courteous, socially intelligent,
and firmly anchored in their inner faith while simultaneously nurturing external
brotherhood." (Interview, 2026).

Through this combination of open theological comprehension and practices of public respect,
minority educational institutions in Bali have successfully transformed potential cultural clashes into
a peaceful and inclusive space for acculturation.

Internal Conflicts and Psychological Dilemmas

The implementation of moderation education within a minority environment does not always
progress seamlessly without friction. Beneath the narrative of harmonious tolerance lies socio-
religious tension and theological ambivalence experienced firsthand by educators and students in the
field [14]. The greatest inner turmoil arises when they must delineate a strict boundary between the
demands of social assimilation amidst a dominant Hindu culture and the absolute obligation to
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preserve the purity of the Islamic creed (agidah). Students frequently find themselves ensnared in
theological anxiety; there is a psychological fear that an adaptive posture toward local traditions—
such as being in proximity to sacrificial offering areas or respecting customary processions—could
erode the boundaries of faith and plunge them into prohibited syncretic practices.
This tangible ambivalence is clearly captured in a verbatim account by a student, Alisya
Rahman, who represents the anxieties of her peers (Alfan, Cahaya, Almira, et al.):
"Honestly, at first, we were often confused and frightened. The first time we had to
participate in activities surrounded by numerous Hindu ceremonial symbols, there
was an immense sense of anxiety in our hearts. We were afraid of being accused of
syncretizing religions or even violating our own Islamic agidah. There was an inner
tension between the desire to integrate socially and the fear that perhaps our faith was
wavering." (Interview, 2026).

This tension is not only experienced by students but also poses a major challenge for
educators who must rectify subjective prejudices and shield students from exposure to extremist
ideologies. Mrs. Sulaimi (representing the perspectives of teacher informants such as Vicky Yuniar
Rusli, Abdul Rahman, S.Pd.I., Ida, Siti Mumfaridah, and Elvini Chiquita Putri) outlined this
pedagogical dilemma in responding to these fears as the greatest challenge in learning. Mrs. Sulaimi
stated:

"Our toughest challenge as teachers is to soothe the students' ambivalence. They
frequently face negative stereotypes or the fear of losing their Muslim identity in the
midst of a Hindu majority. We must reassure them that respecting our neighbors'
culture in the social domain does not mean participating in their worship. This is
where moderation is tested; how to prevent children from becoming radical and
exclusive due to excessive fear, while also ensuring they do not go too far by
compromising their agidah merely to seek safety in assimilation." [18].

Consequently, moderation education in Balinese minority schools is not merely a beautiful
bureaucratic formality; rather, it constitutes a dynamic and high-pressure negotiation space that
successfully shapes students' critical capacity (religious agency) to remain firmly anchored in
monotheism (fawhid) while remaining flexible in tolerance.

DISCUSSION
Learning-Based Minority Influence

The application of Minority Influence Theory, pioneered by Serge Moscovici and expanded
by contemporary theorists, provides a sharp academic lens, particularly in capturing the dynamics of
religious moderation education within Islamic educational institutions in Bali—specifically MTs Al-
Ma'arif Badung and SMK Bina Madina Denpasar [19]. As Islamic educational institutions operating
amidst a dominant Hindu majority society, both schools naturally assume the role of minority groups.
However, this minority positioning does not render them passive, marginalized entities. Conversely,
these two institutions transform into active agencies capable of triggering a deep conversion to
peaceful values, rather than mere superficial compliance [20]. The success of this social
transformation demonstrates that minority influence is capable of reducing the conformity bias of
the majority group and opening up spaces for objective, inclusive discussions characterized by
creative divergent thinking in weaving interfaith brotherhood.

Nonetheless, the efficacy of this minority influence does not emerge within a vacuum. The
entire theoretical premise regarding the penetrative power of minority messaging can only operate
optimally and achieve maximal effectiveness because it is robustly anchored by three primary pillars
in the field. The first pillar is a mature curriculum and subject matter. At MTs Al-Ma'arif Badung and
SMK Bina Madina Denpasar, learning is not delivered through rigid, textual jurisprudence (figh);
instead, it is integrated into contextual-multicultural materials through the Kurikulum Merdeka
(Independent Curriculum), reinforced by the Projek Penguatan Profil Pelajar Pancasila Rahmatan
Lil Alamin (Project for Strengthening the Profile of Pancasila Students with Rahmatan lil 'Alamin
Values). This curriculum serves as an ideological guide, ensuring that Islamic values are conveyed
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with a consistent behavioral style that adheres to principles of faith while maintaining social
flexibility, thereby preventing resistance from the surrounding community [21].

The second pillar that operationalizes this theory is the deployment of dialogic learning
methods and approaches. Educators at both schools actively utilize project-based approaches, case
study discussions, and cooperative learning. Through these interactive methods, students are
encouraged to step out of their comfort zones and learn to express their Islamic identity in adaptive
ways, such as collaborating in local cultural activities or wearing madya traditional attire on
designated days [22]. This sociological approach effectively shifts the perception of the majority
community, prompting them to view these Islamic educational institutions as part of their own
internal identity rather than a threatening external entity.

The third and most crucial pillar is the support of the Balinese social environment, which is
deeply rooted in international tourism. The atmosphere of the Badung region, serving as a global
tourism hub, naturally demands the emergence of a secure, peaceful, open ecosystem that highly
upholds the values of hospitality [23]. The character of the Balinese society, matured by the demands
of tourism dynamics, creates a flexible posture that absorbs moderation values as an asset for global
harmonization [24]. This inclusive local culture becomes a welcome matrix that embraces the active
agency of MTs Al-Ma'arif Badung and SMK Bina Madina Denpasar. Ultimately, the convergence of
an inclusive curriculum, dialogic learning methods, and the tolerant social matrix of the Balinese
community constitutes the primary reason why Minority Influence Theory operates seamlessly in
manifesting substantial religious moderation on this island.

Contextualized Minority Agency within Educational Spaces

Minority influence, as formulated by Serge Moscovici, should not be construed as a
psychological mechanism that operates automatically simply because a group maintains a distinct
position from the majority [25]. Within the genetic model of social influence, minority influence
emerges when the minority group is capable of presenting an alternative position in a consistent,
autonomous, and persistent manner [26]. Conversely, it must simultanecously demonstrate an
openness that enables engagement in processes of social negotiation. While consistency is indeed a
vital source of minority influence, consistency that devolves into rigidity can instead engender
rejection.

The effectiveness of the minority lies in its ability to safeguard core principles while
simultaneously opening spaces for dialogue on how these principles manifest within shared living.
Moscovici even positions socio-cognitive conflict as a critical mechanism. The distinct stance of the
minority forces the majority to re-evaluate assumptions previously accepted as normal, thereby
allowing change to unfold through a process of conversion that is initially internal before acquiring
overt social legitimacy [27].

Nonetheless, this mechanism does not yet elucidate the specific social spaces through which
minority influence can be converted into sustainable experiences, knowledge, and practices. It is
precisely within this nexus that education becomes paramount. Schools are not merely sites for
doctrinal transmission; rather, they constitute social institutions where identities, values, local norms,
intergroup relations, and everyday life practices converge [28]. Consequently, minority influence
must be understood as an institutionally and pedagogically mediated process.

The minority does not directly transform the majority simply through its presence; rather,
such influence must first be translated into curricula, pedagogy, interactional language, social
activities, and learning experiences that enable minority values to communicate with the meaning
structures of the local community. Recent studies on Islamic education in minority contexts
demonstrate that schools can function as contact zones, while educators serve as cultural brokers
who translate religious identity into pedagogical practices and the hidden curriculum [29].

This perspective simultaneously rectifies overly individualistic readings of Moscovici’s
theory. Minority influence is not solely a question of whether individual members of the majority
undergo an attitudinal shift after encountering minority arguments; rather, it concerns how the
minority’s position secures a space to be heard, negotiated, practiced, and ultimately resonates within
broader social structures. Literature on minority influence itself cautions that individual cognitive
shifts represent merely one potential stage toward social change, rather than the ultimate end of
minority influence. Education can thus be positioned as a meso-level mechanism that bridges
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psychological processes at the individual level with normative transformations at the societal level
[30].

At this juncture, John W. Berry’s acculturation theory provides a complementary
foundation. The relationship between a minority group and the majority society does not inevitably
culminate in assimilation—where the original identity is abandoned in favor of the dominant
identity—nor separation, where the minority group preserves its identity while minimizing relations
with the majority society. Berry demonstrates the possibility of integration, which entails
maintaining the original cultural identity while concurrently establishing active engagement with the
broader society [31]. Various acculturation studies indicate that an integrative orientation is
frequently associated with superior psychological and socio-cultural adaptation compared to patterns
of marginalization, while the specific social context in which contact occurs further dictates the
outcome of the process [32].

On this basis, it is imprecise to situate minority schools within a majority society into a
simplistic dichotomy of either "dissolving into the majority" or "isolating themselves from the
majority." Instead, schools can serve as mediating spaces that enable minority identities to maintain
internal continuity while simultaneously acquiring forms of expression compatible with local social
life [33]. Within this context, adaptation does not signify the dilution of identity, and integration does
not equate to assimilation. Adaptation constitutes a selective process: social and pedagogical forms
of expression can be negotiated, whereas identity principles deemed fundamental are resolutely
preserved.

It is from this vantage point that the concept of "Adaptive Resonance" acquires theoretical
relevance [34]. Adaptive Resonance can be defined as the capacity of minority educational
institutions to preserve their orthodoxy and normative identity while simultaneously adapting the
methods through which these values are communicated, practiced, and negotiated to resonate with
the social structures, culture, and local values of the majority society. Under this definition,
adaptation does not denote conformity, nor does resonance imply uncritical acceptance. Instead, what
transpires is a process of selective accommodation wherein the core identity is preserved, while the
social and pedagogical media are contextually developed.

This concept is further reinforced by dialogic pedagogy [35]. Dialogue is not merely a
learning technique; rather, it constitutes an epistemic and social mechanism that enables students to
confront diversity without erasing their respective identities. Recent research indicates that dialogic
learning can open spaces for the equalization of voices, identity reconstruction, empowerment, and
the cultivation of a more inclusive social climate [36].

Within the context of Indonesian education, dialogic practices have also been found capable
of linking learning with issues of diversity, collaboration, and students' socio-cultural experiences
[37]. Consequently, dialogue allows the minority to present itself not as a group demanding the
majority accept its entire value framework, but as social subjects offering perspectives, entering
conversations, listening to other viewpoints, and seeking common ground without losing their
normative boundaries.

Adaptive Resonance operates through at least three interconnected mechanisms. First,
identity consistency refers to the minority's capacity to preserve principles and orthodoxy that serve
as the source of internal cohesion. Second, pedagogical adaptation entails the ability to translate
these principles into curricula, dialogic methods, educational language, social activities, and daily
practices understandable within the local context. Third, social resonance occurs when these
educational practices begin to align with the values, needs, and experiences of the local community,
ensuring that the minority identity is no longer perceived merely as external or deviant, but as a
component capable of contributing to shared living. It is precisely this third mechanism that enables
minority influence to shift from the level of cognitive validation toward relational and normative
transformation.

Consequently, it can be argued that the educational space functions as a mediator between
minority influence and local social structures. It is not merely a neutral channel that transmits the
minority identity to students; rather, it constitutes an arena where this identity is negotiated,
contextualized, and reproduced. The findings on religious education within a minority context also
demonstrate that successful adaptation highly depends upon the social ecosystem, institutional
leadership, teacher practices, the hidden curriculum, and local wisdom. Therefore, the success of a
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minority is not solely determined by the "psychological strength" of the minority group, but by the
capacity of educational institutions to cultivate social conditions that allow diversity to become
productive.

Adaptive Resonance and the Redefinition of Minority Religious Education’s Role

Within the global discourse on the sociology of religious education, the existence of minority
educational institutions is frequently ensnared in a rigid dichotomy between radical assimilation or
total segregation. On one hand, the pressures of modernity and the dominance of the majority culture
demand that the minority dissolve, thereby losing its uniqueness. On the other hand, the fear of
identity loss often drives these groups to construct dividing walls that isolate them from social reality
[38]. It is amidst this conceptual impasse that the notion of Adaptive Resonance emerges as a new
paradigm, offering an alternative lens which conceptualizes that minority religious schools are
capable of preserving internal orthodoxy while simultaneously acting as contributory agents within
local social structures.

This Adaptive Resonance operates dynamically through three interlocking mechanisms. Its
primary foundation rests upon identity consistency. Educational institutions must not lose their
theological compass; they maintain the doctrinal principles that serve as anchors for the group's
internal cohesion. However, this consistency does not manifest as a rigid posture. Through
pedagogical adaptation, these abstract principles are translated into a contextual curriculum, dialogic
methods, an inclusive educational language, and daily practices understandable to the broader
society. At this juncture, the educational space transforms into a negotiation space. It is not merely a
passive channel transmitting dogma; rather, it constitutes a lived arena where identity is reproduced
to align with local wisdom without sacrificing its sacred aspects [39].

The pinnacle of this dialectic is the emergence of social resonance. When the educational
practices of minority religions begin to find common ground with the values, needs, and tangible
experiences of the local community, a crucial sociological shift occurs. The existence of the minority
group is no longer perceived pejoratively as an alien external element, or worse, as a threatening
deviant entity. Instead, they are recognized as an integral part that enriches shared living.
Consequently, the influence of these educational institutions evolves from merely obtaining
cognitive validation—where society simply "knows" and "tolerates"—into a substantive relational
and normative transformation [40].

Through the lens of global sociology, this narrative offers an authentic critique of the
psychological reductionism that has hitherto dominated the analysis of minority groups. The success
of this alignment is not solely determined by the internal "psychological resilience" or mental
endurance of its individual members. Rather, it is the product of institutional capacity in orchestrating
the social ecosystem, visionary leadership, the effectiveness of teacher practices, and the astute
management of the hidden curriculum. Ultimately, Adaptive Resonance asserts that educational
spaces function as strategic mediators between minority influence and macro-social structures. By
cultivating the appropriate social conditions, religious educational institutions are capable of proving
a crucial sociological thesis for global peace: that divergent beliefs do not inevitably culminate in
conflict, but can instead be productively managed for the common good.

CONCLUSION

This study demonstrates that minority religious educational institutions are not permanently
ensnared in a binary choice between identity-eroding assimilation or self-isolating segregation.
Through the framework of Adaptive Resonance, educational spaces are capable of assuming a
strategic dual role: preserving internal theological consistency while concurrently executing external
pedagogical contextualization. Consequently, the primary argument advanced at the outset is
validated; namely, that minority religious educational institutions are not merely passive channels
for doctrinal transmission, but rather active mediators capable of transforming diversity into a
productive potential recognized by local social structures.

Ultimately, the success of this relational integration does not stem from the psychological
resilience of the minority group in isolation; rather, it is derived from the institutional capacity to
manage the educational ecosystem. When the hidden curriculum, teachers' dialogic practices, and
visionary leadership resonate with the needs of the local community, the minority identity transforms
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from the status of a "deviant entity" into an active contributor to shared living. This concept offers a
new paradigm for the global sociology of religious education in viewing the resolution of
multicultural tensions through a more optimistic and structural lens.

This study possesses scope limitations that could potentially influence the broader
generalizability of the findings. The locus of this research is strictly focused on southern Bali, a
region characterized by rapid modernization, high urbanization, and economic openness driven by
international tourism. This study does not yet encompass the social dynamics in northern Bali, which
historically and culturally exhibits distinct assimilation characteristics and inclusive relational
patterns. Furthermore, this research predominantly captures formal secondary educational
institutions, thereby leaving unexplored how the mechanisms of Adaptive Resonance operate within
early childhood education or non-formal educational institutions that maintain more intense
interactions with grassroots communities.

Based on the aforementioned limitations, future researchers are advised to expand the
geographical locus to northern or western Bali to conduct comparative studies on how local historical
characteristics influence the efficacy of Adaptive Resonance. Future research agendas should also
explore aspects of digital pedagogy, given that contemporary educational spaces are no longer
confined by school walls but are also produced through social media platforms adopted by students
and teachers. Lastly, a longitudinal approach is required to examine whether the relational changes
generated by these educational institutions are permanent or susceptible to shifts during times of
escalated macro-level (national) political-religious tensions.
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