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  Abstrak 
Penelitian ini menganalisis integrasi nilai-nilai multikultural dan kewirausahaan syariah 
sebagai instrumen transformasi sosio-keagamaan dan kemandirian ekonomi di Pesantren 
Hidayatul Quran, Lampung Timur. Dengan menerapkan desain studi kasus kualitatif intrinsik 
selama periode enam bulan, data dikumpulkan dari 15 informan kunci yang terdiri dari 
pimpinan lembaga, 4 manajer unit bisnis, dan 10 santri lintas etnis yang mewakili latar belakang 
Jawa, Sunda, Lampung, Bugis, dan Palembang. Data dikumpulkan melalui observasi 
partisipatif, analisis dokumentasi, dan wawancara mendalam, yang kemudian diolah 
menggunakan analisis tematik. Temuan penelitian menunjukkan bahwa pesantren 
mengonversi heterogenitas budaya menjadi modal sosial yang produktif melalui penempatan 
tim kerja lintas etnis secara terstruktur di unit bisnis pertanian, peternakan, dan ritel. Selain itu, 
pengelolaan akad mudharabah dan musyarakah yang transparan menjadi mekanisme sentral 
untuk memupuk kepercayaan sosial lintas agama dengan masyarakat non-Muslim di 
sekitarnya. Secara konseptual, penelitian ini mengajukan bahwa kesadaran multikultural 
bertindak sebagai katalis operasional yang menanamkan model ekonomi syariah normatif ke 
dalam praktik sosio-budaya di tingkat akar rumput. Hasilnya, studi kasus ini menunjukkan 
bagaimana kewirausahaan syariah yang terinstitusionalisasi dapat mendorong kemandirian 
finansial sekaligus berkontribusi pada kohesi sosial di wilayah transmigran yang secara historis 
rentan. 

Kata Kunci: Pesantren, Kewirausahaan Islam, Pendidikan Multikultural, Modal Sosial, 
Pendidikan Islam. 

 
Abstract 

This study analyzes the integration of multicultural values and Sharia entrepreneurship as 
instruments for socio-religious transformation and economic self-reliance at Pesantren Hidayatul 
Quran, East Lampung. Employing an intrinsic qualitative case study design over a six-month 
period, data were gathered from 15 key informants comprising the institutional head, 4 business 
unit managers, and 10 multi-ethnic students (santri) representing Javanese, Sundanese, 
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Lampungese, Bugis, and Palembangese backgrounds. Data were collected through participatory 
observation, documentary analysis, and in-depth interviews, and subsequently processed using 
thematic analysis. The findings suggest that the pesantren converts cultural heterogeneity into 
productive social capital through the structured deployment of cross-ethnic work teams across 
agricultural, livestock, and retail business units. Furthermore, the transparent management of 
mudharabah and musyarakah contracts serves as a central mechanism to cultivate cross-religious 
social trust with neighboring non-Muslim communities. Conceptually, this study proposes that 
multicultural awareness acts as an operational catalyst that embeds normative Sharia economic 
models into grassroots socio-cultural practices. Consequently, the case demonstrates how 
institutionalized Sharia entrepreneurship can foster financial self-reliance while contributing to 
social cohesion in historically vulnerable transmigrant regions. 

Keywords: Pesantren, Islamic Entrepreneurship, Multicultural Education, Social Capital, Islamic 
Education. 

 

 

INTRODUCTION 
The discourse surrounding the reconstruction of the Islamic educational paradigm 

in Indonesia has undergone a significant shift in orientation over the last decade. Islamic 
educational institutions, both at the higher education level and within the pesantren 
(Islamic boarding school) sector, are no longer merely positioned as isolated spaces for 
moral-religious preservation (tafaqquh fiddin); rather, they bear a public mandate to act as 
agents of socio-economic change. The manifestation of this demand is evident in the 
widespread integration of contemporary values into the pesantren curriculum, wherein 
two dominant issues emerge: sociocultural democratisation through multicultural 
education and institutional self-reliance through Sharia entrepreneurship. To analyze this 
intersection rigorously, it is necessary to conceptually distinguish the core constructs 
involved. Cultural diversity represents the demographic reality of coexisting distinct 
ethnic and cultural identities within an institution. Multiculturalism serves as the broader 
philosophical and normative framework advocating for equal recognition, whereas 
multicultural awareness refers to the cognitive and ethical disposition of individual 
actors to navigate this diversity. When this awareness is institutionalized into actionable 
competencies, it forms multicultural cultural capital, the embodied cross-cultural literacy 
and skills utilized by social actors. In economic spaces, this capital can generate bridging 
social capital (networks connecting heterogeneous groups), which fosters social trust 
(expectations of reliability across identity boundaries) and ultimately yields economic 
inclusivity (equitable participation and access to market opportunities). 

Epistemologically, however, the convergence of multiculturalist discourse and 
Sharia economic praxis within the pesantren environment leaves an unresolved 
theoretical tension. These two domains are frequently conceptualised from distinct value 
systems, often viewed as operating on separate tracks (Ansori & Fahrurrazi, 2022). On 
the one hand, multiculturalism is rooted in notions of inclusivity, identity reconciliation, 
social harmony, and the recognition of the cultural rights of minority groups, focusing 
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primarily on an ethical-humanist dimension. On the other hand, Sharia entrepreneurship 
is driven by an economic logic oriented towards productivity, the accumulation of halal 
assets, and market efficiency, all bound by the legal frameworks of fiqh muamalah (Islamic 
jurisprudence governing commercial transactions) (Nurul Mawaddah Al-Mursal et al., 
2025). When these two concepts are merged into pesantren institutional policy, a 
simplification occurs that reduces the essence of both. This integration often stalls at the 
level of visionary jargon or institutional public relations commodities, without ever being 
empirically tested as to how students' (santri) multicultural awareness transforms their 
economic actions in a real-world market (Warsah, 2020). 

This conceptual tension is further exacerbated by limitations in the existing 
academic literature, which tends to dissect these two domains in a partial and isolated 
manner. Previous studies on multiculturalism in Islamic education generally get bogged 
down in normative-theological discussions, such as the formulation of inclusive curricula 
(Malik, 2020), interfaith tolerance (Hamidah & Chasannudin, 2021), or the theology of 
harmony (Mustofa et al., 2025). Such research rarely touches upon the materialistic 
dimension: how this awareness of cultural diversity can be converted into productive 
economic capital. Conversely, studies on Sharia entrepreneurship within the pesantren 
environment tend to be positivistic and quantitative, focusing primarily on the 
profitability of business units (Ratnawulan et al., 2022), the operational management of 
cooperatives (Aziz, 2020), or the level of Sharia financial literacy among students 
(Nurasikin et al., 2022). This approach ignores the sociological fact that the economic 
actors within the pesantren are not monolithic entities free from cultural bias, but social 
actors carrying distinct ethnic backgrounds, traditions, and habitus. 

Analyzed through the lens of economic sociology, the sustainability of a Sharia-
based business ecosystem at the grassroots level depends heavily on the actors' capacity 
to navigate social relations within a heterogeneous society. Sharia economics does not 
operate in a cultural vacuum; an inability to comprehend the cultural characteristics of 
diverse business partners or consumers frequently triggers the stagnation of pesantren 
enterprises. Consequently, a crucial theoretical gap exists regarding how multicultural 
cultural capital directly informs and enables Sharia economic action within faith-based 
micro-institutions. Empirically, there remains a lack of granular case studies examining 
how these theoretical tensions are negotiated in complex transmigrant regions. To 
address this empirical gap, this study takes as its locus Pesantren Hidayatul Quran, 
located in East Lampung Regency. Demographically, East Lampung represents one of 
the most complex melting-pot regions on the island of Sumatra, shaped by historical 
waves of migration spanning from colonial Dutch initiatives to New Order national 
transmigration programs. This historical reality brought the indigenous Lampungese 
community into contact with diverse migrant ethnic groups, including the Javanese 
(Banyumasan and Mataraman), Sundanese, Bugis, and Balinese. This macro-level 
cultural heterogeneity directly mirrors the internal sociological composition of Pesantren 
Hidayatul Quran, turning the institution into a dynamic socio-economic laboratory. 
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To investigate this phenomenon, the primary research question of this study is 
formulated as follows: How does Pesantren Hidayatul Quran construct, manage, and 
convert the cultural diversity of its students into social capital in order to build an 
inclusive and sustainable Sharia entrepreneurship ecosystem? Rather than assuming 
predetermined outcomes, this study proposes a working theoretical framework: cultural 
diversity within traditional Islamic educational institutions can function as a strategic 
economic asset when multicultural awareness is operationally articulated through 
structural assimilation in business spaces. Theoretically, the ethical oversight of fiqh 
muamalah principles is hypothesized to guide these economic actions toward inclusive 
bridging social capital rather than exclusive or capitalistic exploitation. This study 
contributes to the literature in three distinct dimensions. Theoretically, it bridges 
economic sociology and Islamic jurisprudence by developing a conceptual model that 
demonstrates how multicultural cultural capital transforms normative fiqh muamalah 
principles into relational, bridging social capital within pluralistic markets. Empirically, 
it provides granular evidence from a multi-ethnic transmigrant region, illustrating how 
micro-level educational institutions operationalize diversity within grassroots business 
units. Finally, to the broader body of Islamic education scholarship, it advances the 
paradigm of pesantren research beyond the historical dichotomy of normative tafaqquh 
fiddin versus purely market-driven entrepreneurship, presenting an integrated model of 
socio-religious transformation and economic self-reliance. 

LITERATURE REVIEW 
Bourdieusian Capital Conversion and Putnamian Social Capital in Pluralistic Spaces 

Understanding the socio-economic dynamics of faith-based educational 
institutions in multi-ethnic contexts requires an integrative theoretical approach that 
bridges structural sociology and relational network analysis. This study synthesizes 
Pierre Bourdieu’s (1986) theory of capital conversion with Robert D. Putnam’s (2000) 
social capital typology to conceptualize how cultural heterogeneity is systematically 
transformed into economic assets. Bourdieu (1986) posits that capital is not restricted to 
monetary assets; rather, it exists in convertible forms that accumulate over time through 
social action within specific fields. Crucially, cultural capital manifests in three distinct 
states: embodied, objectified, and institutionalized. In a multi-ethnic pesantren, 
embodied cultural capital represents a student's (santri) internalized capacity for cross-
cultural communication, code-switching, linguistic flexibility, and empathy across ethnic 
boundaries (Banks, 2015; Bourdieu, 1986). Meanwhile, the objectified state encompasses 
multi-ethnic agricultural techniques, diverse culinary products, and shared commercial 
infrastructure designed to facilitate inter-ethnic labor (Modood, 2020).  

Building upon this triadic taxonomy, this study conceptualizes multicultural 
cultural capital as the operational synergy of embodied cross-cultural literacy, objectified 
diversity assets, and institutionalized inclusive policies (Banks, 2015; Modood, 2020). 
However, because Bourdieusian theory historically emphasizes how capital 
accumulation reinforces social stratification and class reproduction, this study integrates 
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Putnam’s (2000) typology of social capital to explain out-group relational expansion. 
Putnam categorizes social capital into two distinct structural configurations: bonding 
social capital, which consists of inward-looking networks characterized by high ethnic 
homogeneity and intra-group solidarity, and bridging social capital, which comprises 
outward-looking networks connecting sociologically heterogeneous actors across diverse 
ethnic, cultural, or religious boundaries. While bonding capital is essential for initial 
identity preservation, exclusive reliance on it often leads to insular tribalism, high inter-
group friction, and economic exclusion. 

The theoretical synergy between these two models lies in the conversion 
mechanism. As posited by Granovetter (1985) in economic sociology, economic 
transactions are deeply embedded in ongoing systems of social relations. In a multi-
ethnic transmigrant environment, exclusive reliance on bonding capital restricts 
economic activities to small, ethnically monolithic niches. Multicultural cultural capital 
acts as the primary catalyst that converts exclusive ethnic-bonding capital into inclusive, 
cross-ethnic bridging social capital (Putnam, 2000). By equipping economic actors with 
cross-cultural competence and institutionalizing diverse work teams, faith-based 
institutions reduce transaction costs and mitigate inter-ethnic suspicion, laying the 
structural groundwork for generalized social trust. 

Sharia Entrepreneurship, Fiqh Muamalah, and the Embeddedness of Inclusive 
Grassroots Economies 

While socio-relational theories explain network formation, economic actions 
within faith-based institutions cannot be fully understood through modern market 
efficiency or profit-maximization models alone. Islamic entrepreneurship conceptualizes 
economic agency through an integrated paradigm where material pursuits are explicitly 
anchored in moral-spiritual imperatives (Alam Choudhury, 2000; Rice, 1999). In 
traditional Islamic educational institutions, business activities are governed by the 
jurisprudence of commercial transactions (fiqh muamalah). Rather than treating market 
mechanisms as autonomous forces, fiqh muamalah embeds economic actions within strict 
normative guardrails designed to prevent exploitation and promote public interest 
(maslahah) (Rusmariani, 2025). This study operationalizes four foundational principles of 
fiqh muamalah—'adalah (distributive justice and equity), amanah (stewardship and moral 
trustworthiness), equity-based risk-sharing through mudharabah and musyarakah, and the 
prohibition of exploitative praxis such as riba, gharar, and maysir—as an analytical 
framework for grassroots Sharia entrepreneurship. 

Specifically, 'adalah requires fair distribution of economic surplus, transparent 
pricing mechanisms, and equal opportunity for diverse stakeholders, preventing 
monopolistic tendencies and ensuring that multi-ethnic partners share equitably in 
economic outcomes (Rice, 1999). Complementing equity, amanah frames business 
governance and contractual obligations as religious mandates, acting as a governance 
mechanism that guarantees contractual compliance and lowers reliance on formal 
enforcement mechanisms in heterogeneous markets (Ramadani et al., 2015). 
Furthermore, equity-based risk-sharing models (mudharabah and musyarakah) replace 
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debt-based fixed returns with profit-and-loss sharing, pooling financial capital and 
human expertise while distributing commercial risk equitably between capital providers 
and managers. Finally, the strict prohibition of usurious interest (riba), excessive 
ambiguity (gharar), and speculative gambling (maysir) ensures that financial transactions 
remain strictly tied to real-economy productive activities (Alam Choudhury, 2000). When 
integrated with economic sociology, these jurisprudence principles transform the nature 
of market transactions in pluralistic settings. In transmigrant regions historically prone 
to horizontal friction, conventional capitalist enterprises risk exacerbating economic 
inequality along ethnic or religious lines (Vertovec, 2007).  

RESEARCH METHODS 
This study employed a qualitative approach utilizing an intrinsic case study 

design to examine the socio-religious and economic dynamics at Pesantren Hidayatul 
Quran, East Lampung. An intrinsic case study is uniquely suited for investigating a case 
bound by its own contextual specificity and inherent sociological singularity (Creswell & 
Poth, 2016). Pesantren Hidayatul Quran was intentionally selected as the locus because it 
operates within a historically complex multi-ethnic transmigrant hub, functioning as a 
socio-economic laboratory where multicultural integration and Sharia entrepreneurship 
directly intersect. The primary researcher acted as the key instrument, immersing directly 
in the natural setting to capture the implicit meanings of actors' economic behaviors and 
cross-cultural interactions (Creswell & Poth, 2016). 

Key informants were selected using a purposive sampling technique, guided by 
criteria of direct involvement in institutional policy formulation, business unit 
operations, cross-ethnic interactions, or inter-community trade. Data collection continued 
until thematic data saturation was achieved, defined as the point at which additional 
interviews and field observations yielded redundant information without generating 
new conceptual codes. In total, 15 key informants participated in the study. This sample 
comprised the Kiai as the primary policymaker with over ten years of institutional 
leadership authority; 2 senior curriculum formulators from Javanese and Sundanese 
backgrounds with at least five years of teaching experience; 4 operational heads of the 
agricultural, livestock, retail, and cooperative business units who had managed multi-
ethnic student teams for at least two years; 6 senior student workers (santri) representing 
Javanese, Sundanese, Lampungese, Bugis, and Palembangese backgrounds who had 
been active in pesantren enterprises for a minimum of one year; and 2 local non-Muslim 
community leaders representing Christian and Hindu transmigrant groups who 
maintained active commercial transactions with the institution. 

Primary and secondary data were gathered over a six-month field immersion 
through three complementary strategies. Semi-structured in-depth interviews were 
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conducted across 22 individual sessions lasting between 45 and 90 minutes each, all of 
which were audio-recorded with participant consent and transcribed verbatim to yield 
185 pages of text. This was accompanied by passive participatory observation totaling 
approximately 120 aggregate hours across two to three field visits per week, focusing on 
daily labor allocation, cross-ethnic communication patterns, conflict resolution 
mechanisms, and customer interactions within the cooperative store, agricultural fields, 
and livestock units, with extensive field notes recorded immediately following each 
session. Finally, documentary analysis was applied to evaluate internal institutional 
artifacts, including the formal pesantren curriculum, business unit standard operating 
procedures, cross-ethnic work team rosters, mudharabah and musyarakah contract 
templates, financial ledgers from 2023 to 2025, and periodic profit-sharing distribution 
reports. 

Data were analyzed iteratively using the interactive analysis model of data 
condensation, data display, and conclusion drawing or verification (Miles, 2014). The 
analytical workflow progressed through four distinct stages, beginning with first-cycle 
initial coding where raw transcripts and field notes were broken down into descriptive 
and in vivo codes, generating an initial codebook of 48 discrete codes such as ethnic code-
switching, joint risk-sharing, and informal conflict mitigation. In the second stage of 
pattern coding, these initial codes were synthesized into 12 broader conceptual categories 
based on shared attributes, such as institutionalized work team diversity and cross-
religious contract transparency. Next, these categories were abstracted into core 
overarching themes representing the structural mechanism of the case, specifically the 
conversion of embodied cultural capital into bridging social capital. In the final stage of 
theoretical interpretation, these empirical themes were systematically evaluated against 
the theoretical frameworks of Bourdieu’s capital conversion, Putnam’s bridging social 
capital, and fiqh muamalah governance principles. 

To guarantee methodological rigor and qualitative trustworthiness, four main 
strategies were implemented. Data source triangulation was established by cross-
verifying accounts across the Kiai, student workers, and external community leaders, 
while method triangulation confronted interview transcripts against observational field 
logs and financial document records. Member checking was conducted by presenting 
preliminary thematic findings and narrative interpretations back to representatives from 
each participant category to confirm contextual accuracy and prevent researcher 
misinterpretation. Furthermore, a comprehensive audit trail was maintained containing 
raw audio files, verbatim transcripts, observation logs, coding trees, and analytical 
memos to ensure analytical transparency and dependability. Finally, researcher 
positionality and reflexivity were managed through a self-reflexive journal, allowing the 
primary investigator, as an external academic researcher, to explicitly bracket prior 
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assumptions regarding Islamic economics and prevent normative expectations from 
distorting empirical data interpretation. 

RESULTS AND DISCUSSION 
Results 
Internal Work Teams and Cross-Ethnic Collaboration 

Field observations within the productive enterprise units of Pesantren Hidayatul 
Quran revealed an explicit institutional policy of structural assimilation designed to 
replace passive cultural co-existence with functional inter-group reliance. Rather than 
allowing informal social networks to dictate labor allocation, management actively 
enforces cross-ethnic composition across agribusiness plantations, integrated livestock 
farms, and retail units. Standard Operating Procedures mandate that every work team of 
five to seven members must comprise representatives from at least three distinct ethnic 
backgrounds, specifically integrating Javanese, Sundanese, Lampungese, Bugis, or 
Palembangese students. This structural requirement reflects an intentional managerial 
intervention to break down primordial enclaves early in the students' institutional life. 
As explained by the Institutional Head (Kiai): 

"When santri first arrive from diverse regions across Sumatra and Java, their initial 
impulse is to cluster exclusively with those who share their regional dialect. In the 
living quarters, this is understandable, but within our business units, exclusive 
clustering created informal silos and misunderstandings. We made cross-ethnic 
work team rosters non-negotiable so that students are compelled to interact daily 
through shared physical labor."  

This policy demonstrates that institutional management regards economic 
workspaces not merely as revenue-generating units, but as controlled environments for 
active social restructuring. Observational field logs in the integrated livestock unit 
documented initial dialectal friction between Javanese Banyumasan and Bugis students 
during feed mixing. These linguistic misalignments initially slowed production 
schedules and generated interpersonal wariness. A Bugis student worker recalled: 

"In the beginning, when my Javanese team members used regional idioms to 
explain feed mixing ratios, I misconstrued their tone as dismissive. Tasks took 
longer because we were hesitant to ask for clarification. But because management 
held our entire team accountable for the daily feeding schedule and livestock 
health targets, we had to establish clear, direct communication routines quickly." 

The trajectory of this interaction indicates that shared operational accountability 
serves as a decisive catalyst for conflict mitigation. Rather than relying on abstract moral 
appeals, the institutional framework uses tangible performance targets to compel 
pragmatic communication. This dynamic extended into operational management within 
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the retail sector at Hidayatul Quran Mart, where cross-ethnic team assignments catalyzed 
a process of mutual skill synthesis. Participant interviews revealed how student workers 
critically evaluated and subsequently integrated the operational strengths of their peers. 
A Palembangese student worker noted: 

"Back home, trading requires quick decisions and assertive negotiations with 
external suppliers to secure profit margins. When I started working at the store, I 
noticed my Javanese peers were extremely cautious with financial records, 
checking every single register entry twice. At first, I felt their pace slowed our 
restocking process. But after an inventory auditing discrepancy early on, I saw 
how their detailed bookkeeping protected the store from capital leakage. Now, we 
negotiate supplier terms together, but we rely on their record-keeping discipline." 

This observational exchange indicates that continuous workspace contact 
transforms perceived cultural differences from points of friction into functional business 
assets. A Javanese student worker similarly reflected on learning from peers: 

"I used to strictly follow standard supplier price lists without questioning quotes. 
Working alongside Palembangese and Bugis team members showed me how to 
negotiate prices confidently with external wholesale distributors without 
compromising product quality. It fundamentally altered how I handle commercial 
transactions." 

Observational logs verified this structural division of labor and skill adoption: 
Javanese students primarily managed register auditing, inventory logging, and financial 
reconciliation, while Bugis and Palembangese students led supplier intake negotiations 
and product merchandising. In the agribusiness sector, production ledgers (2023–2025) 
confirm that combining indigenous Lampungese soil knowledge with Javanese 
intercropping techniques yielded significant increases in crop output. This measurable 
success validated the policy of cross-cultural synthesis and directly prompted 
governance reforms. Production reports (Document HQ/AGRO-Rep-2024) show that 
managerial authority over harvest schedules and product distribution was formally 
delegated by the Kiai to an autonomous Student Executive Management Board based on 
technical performance and demonstrated cross-cultural leadership rather than traditional 
seniority or regional ties. 

External Economic Engagement and Community Relations 
Data from the pesantren’s Sharia Microfinance Institution (BMT) and consumer 

cooperative confirm that financial services are extended proactively to surrounding 
Hindu Balinese and Christian Javanese transmigrant communities. In a post-
transmigration region characterized by historical socio-religious boundaries, the 
pesantren’s economic outreach acts as a primary bridge to the broader public ecosystem. 
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BMT membership ledgers (2024) indicate that non-Muslim residents account for 
approximately 28% of active microfinance partners and agricultural loan recipients. To 
prevent institutional barriers, BMT managers systematically simplified fiqh muamalah 
terminology during consultations, translating abstract Islamic jurisprudence into 
accessible, universal economic concepts. The BMT Operational Manager explained: 

"When presenting financing options to non-Muslim farmers or local shopkeepers, 
using complex Arabic jurisprudence terminology can create unnecessary 
confusion or anxiety. We explain mudharabah straightforwardly as a profit-and-
loss sharing investment partnership with a clear, pre-agreed profit ratio, 
contrasting it with fixed-interest loans from commercial moneylenders. We 
present musyarakah as joint capital venture financing. This functional clarity 
reassures clients that the contract is based on mutual equity and economic fairness 
rather than religious formalization." 

This empirical practice reveals a deliberate strategy to demystify Sharia financial 
instruments, decoupling legal contracts from symbolic religious dominance. 
Consequently, external clients evaluate the institution's offerings on economic rationality 
and fairness rather than theological alignment. Interviews with non-Muslim clients 
revealed that transparent operational terms effectively dismantled initial community 
skepticism. A local Christian transmigrant farmer stated: 

"Initially, many residents in our village assumed the pesantren's BMT was 
reserved exclusively for Muslim members or that taking agricultural financing 
might come with implicit religious expectations. However, when I applied for 
irrigation equipment financing, the managers treated me with absolute 
professional equality. The profit-sharing terms were completely transparent, there 
were no hidden charges, and no religious requirements were ever imposed." 

This testimonial demonstrates how equitable economic service alters long-
standing perceptions of religious exclusivity. The institutional commitment to inclusive 
engagement is further institutionalized through radical financial transparency. The BMT 
posts monthly financial statements detailing capital pool performance, profit-sharing 
distributions, and Corporate Social Responsibility (CSR) allocations on public bulletin 
boards. A Hindu Balinese community leader noted: 

"In transmigrant areas like East Lampung, historical memories of ethnic or 
religious friction make community members naturally cautious. When the 
pesantren began publishing its financial ledgers publicly—showing exactly how 
profits were generated and how CSR funds were distributed for local road and 
drainage repairs that benefit all villagers regardless of faith—our community's 
trust grew significantly. We now view the pesantren's business units as shared 
local assets rather than an exclusive religious enterprise."  
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The narrative indicates that transparent public accounting functions as a structural 
guarantor of trust in a multi-ethnic setting. By exposing internal financial operations to 
public scrutiny, the institution neutralizes suspicions of covert agendas or communal 
bias. Documentary verification of CSR ledgers confirmed that capital allocations directly 
matched these community accounts, showing sustained funding dedicated to shared 
infrastructure projects that service both Muslim and non-Muslim hamlets across the 
district. 

Discussion 
The empirical findings from Pesantren Hidayatul Quran indicate a systemic 

process of capital transformation, providing a nuanced perspective on how religious 
institutions navigate demographic diversity in post-transmigration settings. When 
analyzed through Pierre Bourdieu’s economic sociology and Robert Putnam’s 
conceptualization of social capital, the empirical data suggest a theoretical mechanism 
through which institutional design converts latent socio-cultural heterogeneity into 
productive social relationships. The observed trajectory highlights a sequential 
development: initial cultural diversity within the student body is subjected to structured 
cross-cultural interaction in productive work settings, generating multicultural cultural 
capital. This internal asset subsequently converts into bridging social capital across 
external community boundaries, facilitating inclusive Sharia economic practices and 
ultimately establishing sustainable cross-community trust. 

This mechanism begins within the internal sphere of the institution, where 
mandatory cross-ethnic team rosters compel students to engage in functional, task-
oriented collaboration. The field evidence indicates that practical business operations 
serve as effective arenas for mitigating interpersonal and linguistic friction, echoing the 
assertion that operational workspaces provide practical platforms for conflict resolution 
(Jankowska-Mihułowicz & Kowalska, 2025). Unlike classroom environments that rely 
primarily on theoretical value indoctrination, operational workspaces mandate 
continuous, direct negotiation to achieve daily economic targets (Chandra et al., 2020). 
The observed reduction in dialectal and cultural friction suggests that social integration 
within faith-based institutions becomes more resilient when embedded in functional, 
everyday economic collaboration (Dewi, 2020). y requiring students to operate outside 
regional comfort zones, the institution systematically builds habitus adapted to 
multicultural environments.  

The interactive dynamics observed between students of varying ethnic 
backgrounds illustrate how diversity can be converted into an institutional asset. In 
Bourdieu’s terms, the regional economic orientations brought by individual students 
represent embodied cultural capital. When these distinct skill sets are combined within 
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commercial units like Hidayatul Quran Mart or the agricultural intercropping ventures, 
they produce an institutionalized hybrid work ethic. This dynamic refutes the 
assumption that student economic behavior in traditional Islamic settings is uniform or 
driven exclusively by compliance with religious piety. Instead, cultural pluralism 
functions as an intangible asset that enhances operational efficiency, mitigates historical 
local friction between indigenous populations and migrant groups(Levytskyi, 2020), and 
sharpens the institution's market competitiveness (Waziroh et al., 2026). The cross-ethnic 
allocation of internal networks demonstrates how internal diversity expands external 
market reach (Budiman et al., 2025) while reducing transaction costs in contested local 
spaces (Rohmah et al., 2025).  

These empirical observations also contribute to updating classical sociological 
paradigms regarding traditional religious institutions. Classical modernization 
frameworks and historical sociological studies, such as Clifford Geertz’s foundational 
work in Java, frequently characterized traditional santri communities as insular, 
ritualistic, and resistant to modern economic rationality (Sadek, 2026). Traditional 
religious institutions were often depicted as bound by rigid clientelist hierarchies that 
inhibited adaptive commercial governance. However, the operational reality at Pesantren 
Hidayatul Quran offers an alternative perspective, demonstrating that traditional 
religious foundations do not inherently lead to social isolation or market inefficiency (Gil-
Vasquez & Elsner, 2024). Rather than isolating the institution from its heterogeneous 
environment, the charismatic authority of the Kiai is utilized to legitimize institutional 
adaptation, delegate operational authority to autonomous student boards, and promote 
inclusive market participation. This pattern indicates that traditional Islamic institutions 
possess distinct, self-determined pathways to modern economic management without 
relinquishing their spiritual core.  

In analyzing external community relations, the findings illustrate a deliberate 
transition from bonding social capital to bridging social capital. As Putnam (2000) posits, 
exclusive reliance on bonding social capital reinforces intra-group cohesion among 
homogeneous actors but risks fostering out-group hostility or insularity (Othman, 2025). 
By extending microfinance access and commercial services to surrounding Hindu 
Balinese and Christian Javanese transmigrant communities, the pesantren intentionally 
constructs bridging social capital. Crucially, the data show that the expansion of bridging 
networks is guided by Sharia jurisprudence (fiqh muamalah) operating as an ethical 
framework (Hijiriani & Safitri, 2025). The simplified translation of mudharabah and 
musyarakah contracts into transparent profit-sharing and joint-venture terms decouples 
Sharia microfinance from symbolic religious dominance (Al Shlowiy, 2022; Zaki et al., 
2022). This operational flexibility allows Islamic financial instruments to function as 
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equitable economic alternatives accessible to non-Muslim clients, presenting Sharia 
principles not as tools of religious formalization, but as broad mechanisms of economic 
fairness. 

The establishment of cross-religious trust is further supported by policies of 
structural financial transparency. The public posting of monthly balance sheets, profit 
realizations, and Corporate Social Responsibility (CSR) allocations acts as a institutional 
mechanism to neutralize historical suspicions of covert Islamization or economic 
exploitation. This transparent praxis transforms initial community hesitation into active 
economic partnership, demonstrating that non-discriminatory microfinance can bridge 
deep-seated demographic divides. In socio-politically sensitive transmigrant regions, 
such interconnected economic relationships function as shock absorbers during broader 
macro-level tensions, encouraging surrounding communities to view institutional assets 
as shared local resources (Amal et al., 2025; Fahmi & Aswirna, 2023). 

Synthesizing these empirical and theoretical dimensions indicates that the 
institutionalization of Sharia economics at the grassroots level achieves greater stability 
when supported by multicultural awareness among its actors (Nasution & Fauzan, 2025; 
Yasmeen, 2026) (Nasution & Fauzan, 2025; Yasmeen, 2026). Stagnation in faith-based 
microfinance often arises not merely from technical inefficiencies, but from an inability 
to navigate complex socio-cultural environments, which can lead to out-group exclusion 
(Shahin, 2023). The model observed in East Lampung suggests that inclusive Sharia 
entrepreneurship can serve as an active mechanism for social cohesion in pluralistic rural 
areas. 

However, the generalizability of this conceptual mechanism is subject to specific 
contextual limitations and boundary conditions. The transformation of cultural diversity 
into social trust relies heavily on sustained institutional commitment, clear executive 
leadership, and strict adherence to financial transparency. In the absence of binding 
ethical guardrails or transparent accounting, attempts to optimize cross-cultural 
networks could risk devolving into opportunistic economic practices or tokenistic 
integration. Furthermore, extreme macro-level political volatility or severe economic 
shocks could strain cross-religious partnerships, testing the protective capacity of 
bridging social capital. Therefore, while these findings provide valuable insights into 
faith-based economic adaptation, the identified mechanism should be understood not as 
a deterministic outcome, but as an enabling framework that operates under specific 
institutional and socio-historical conditions. 



 

 
       

 
This work is licensed under a Creative Commons Attribution-NonCommercial-

ShareAlike 4.0 International License. 
 

International Journal of Islamic Education, Research and Multiculturalism 
IJIERM: Vol. 8 No.3. September – December 2026 

Page 1097 - 1113 

1110 
 

CONCLUSION 
Research at Pesantren Hidayatul Quran in East Lampung indicates that managing 

student diversity through structured cross-ethnic work allocations fosters an operational 
work-ethic exchange by integrating Javanese administrative diligence, Bugis and 
Palembangese negotiation assertiveness, and Lampungese agronomic knowledge, 
thereby enhancing enterprise efficiency while mitigating primordial friction. Externally, 
the institution expands its Sharia Microfinance (BMT) services to non-Muslim Hindu 
Balinese and Christian Javanese residents, who comprise 28% of active clients, by 
simplifying fiqh muamalah terminology and implementing radical public financial 
transparency. Grounded in Bourdieu’s capital conversion framework and Putnam’s 
bridging social capital, these empirical insights qualify classical sociological perspectives 
depicting traditional Islamic institutions as inherently insular, illustrating how religious 
authority can legitimize modern managerial adaptation. Although limited by a single-
case design within a post-transmigration context, this study advances the theoretical 
proposition that the financial self-reliance and social sustainability of Islamic educational 
institutions are strengthened when Sharia entrepreneurship operates on a foundation of 
multicultural awareness, ethical equity, and public accountability. 
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