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	This study examines how the spiritual socialization process undertaken by the Indonesian Ahmadiyya shapes their religious identity and influences the dynamics of their social integration within the society. Using a qualitative approach with phenomenological methods, this study explores the subjective experiences and meanings constructed by the congregation in practicing their religious teachings. The results show that Ahmadiyya spiritual socialization, collective rituals, and an ethos of devotion, successfully instills a strong and inclusive spiritual identity. This identity, despite often facing theological challenges from mainstream groups, serves as social capital for the congregation to build integration through humanitarian actions, interfaith dialogue, and the application of values of moderation derived from a reinterpretation of the concept of jihad and Quranic ethics. This study concludes that the practice of Ahmadiyya spirituality is not exclusive but rather promotes social integration through a cultural and ethical approach, relevant to efforts to build a peaceful and moderate religious life in Indonesia
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1. INTRODUCTION

Spirituality constitutes an important dimension of religious life because it concerns not only belief in the transcendent but also the ways individuals understand themselves, construct life orientations, and relate to their social environment. In plural societies, spiritual experience acquires a more complex meaning because religious identity continuously interacts with acceptance, recognition, difference, and social negotiation. Religion, therefore, is not merely present as a system of doctrines but also as a lived reality that is experienced and interpreted in everyday life. A phenomenological perspective is particularly relevant for understanding this dimension because it places lived experience at the center of explaining how individuals assign meaning to their religious experiences and the social world they encounter. Within this framework, religious identity is not regarded as a static category but as an experience continuously shaped through processes of socialization, interaction, and interpretation of social reality (Berger & Luckmann, 1966; Heidegger, 1962; Van Manen, 1990).
These dynamics are particularly significant in the context of Jemaat Ahmadiyah Indonesia (JAI), especially because this community exists within a social environment characterized by theological differences with some other Muslim groups. These differences, particularly those concerning the interpretation of the status of Mirza Ghulam Ahmad, contribute to the formation of collective identity while simultaneously influencing the social experiences of community members. Studies on Ahmadiyah have demonstrated that their religious identity is shaped not only through doctrinal teachings but also through interactions with other groups, experiences of acceptance and rejection, and efforts to sustain their presence within a plural social environment (Sulistyati, 2017; Widodo & Kurniawan, 2023). In this study, the term Jemaat Ahmadiyah Indonesia (JAI) is used consistently because the empirical subjects are members of JAI affiliated with the Mubarak Mosque in Medan. This terminological distinction is important to avoid conflating JAI with Gerakan Ahmadiyah Indonesia (GAI), which constitutes a different organizational entity, thereby ensuring clarity regarding the institutional context examined in this study. The initial research context itself indicates that questions of identity and theological difference represent central issues underlying the investigation.
However, belonging to a religious minority does not necessarily result in social isolation. Several studies demonstrate that Ahmadiyah communities develop various forms of engagement with broader society through social activities, interreligious dialogue, and humanitarian practices. Anggraini (2017), for example, shows that social interaction among Ahmadiyah followers can be strengthened through local wisdom, while Sulistyati (2017) describes the dynamics of socio-religious relations between Ahmadiyah and non-Ahmadiyah communities. In digital spaces, Widodo and Kurniawan (2023) further reveal the ways in which Ahmadiyah identity is negotiated through the construction of religious moderation discourse in the public sphere. These findings suggest that the relationship between religious identity and social integration is not linear. A strong religious identity does not necessarily produce exclusivism; under certain conditions, religious experience may instead cultivate ethical orientations that encourage social engagement. Social integration, therefore, needs to be understood through the lived experiences of community members themselves rather than assessed solely from external perspectives or based on their theological position.
Within JAI, processes of spiritual socialization through congregational worship, Qur'anic learning, organizational guidance, religious education, and social service constitute important arenas for the formation of both individual and collective consciousness. These practices do not merely transmit religious teachings but also shape how members understand themselves as part of a religious community and simultaneously as members of a broader society. The reinterpretation of jihad as a moral and intellectual struggle, the promotion of dialogue, and the emphasis on respect for others indicate a relationship between spiritual construction and social orientation that needs to be understood from the perspectives of the actors themselves (Aini & Said, 2025). Accordingly, this study is not intended to determine the theological truth or falsity of JAI beliefs. Instead, a phenomenological approach is employed to understand how members experience, internalize, and interpret spirituality, identity, experiences of being different, and their relationships with wider society. This position is essential to ensure that concepts such as Lebenswelt, identity, and social integration are not merely imposed as theoretical categories but are grounded in the lived narratives of community members.
Although studies on Ahmadiyah in Indonesia have addressed social interaction, pluralism, da'wah, conflict, and religious moderation, a significant area remains insufficiently explored. Anggraini (2017) emphasizes social interaction based on local wisdom, Sulistyati (2017) focuses on the dynamics of socio-religious relations, Pratama et al. (2024) examine the pluralist theology of GAI in Yogyakarta, while Widodo and Kurniawan (2023) investigate Ahmadiyah religious moderation in online spaces. These studies provide important contributions, yet they have not specifically explained how the spiritual experiences of JAI members shape their religious identities and how these identities are lived and negotiated in processes of social integration within the local context of the Mubarak Mosque in Medan. The research gap of the present study therefore lies in the limited scholarship directly connecting three dimensions—spirituality, identity construction, and social integration—through the lived experiences of JAI members. The novelty of this study does not lie in demonstrating that Ahmadiyah is an inclusive community, but rather in uncovering the essence of subjective experiences that explain how spirituality may be interpreted both as a source of religious identity formation and as a resource for navigating social differences.
Based on this gap, this study aims to understand the lived experiences of members of Jemaat Ahmadiyah Indonesia at the Mubarak Mosque in Medan in undergoing processes of spiritual socialization, constructing religious identity, and developing social relationships within a diverse society. More specifically, the study addresses three research questions: (1) how do JAI members interpret the spiritual experiences they encounter in everyday life; (2) how do these experiences contribute to the formation and interpretation of their religious identity; and (3) how is this identity negotiated through experiences of acceptance, difference, and social integration with people outside the community? Through a phenomenological approach, this study is expected to contribute theoretically by bringing together the study of spirituality, religious identity, and social integration at the level of subjective experience, while also providing an empirical contribution through a contextual understanding of JAI life in Medan. Thus, the study does not begin from the assumption that spirituality automatically produces social integration; rather, it examines how this relationship is experienced, interpreted, and constructed by participants within their own lifeworld.

2. RESEARCH METHOD

This study employs a qualitative approach with a phenomenological design to explore in depth the subjective experiences of members of the Ahmadiyya Muslim Community in socializing spiritual values, constructing collective identity, and fostering social integration within a plural society. A phenomenological approach was selected because it aligns with the objective of the study, namely to understand the meanings, consciousness, and essence of the participants’ lived experiences as they are encountered and interpreted in everyday life. The study focuses on the Ahmadiyya community at Mubarak Mosque, located on Jalan Pasar 3, East Medan, Indonesia.
The primary data collection technique was semi-structured in-depth interviews. The interview guide was developed on the basis of phenomenological dimensions, including spiritual experience, the construction of collective identity, strategies for socializing religious values, and the dynamics of social relations with external groups. Informants were selected purposively and consisted of leaders and active members of the Ahmadiyya Muslim Community who were considered capable of providing comprehensive accounts of the processes through which spiritual values are socialized within the community.

3. RESULT AND ANALYSIS

Spirituality and the Socialization of Values within the Ahmadiyya Muslim Community
The findings indicate that the spirituality of members of Jemaat Ahmadiyah Indonesia (JAI) at Mubarak Mosque is shaped through a structured and continuous process of religious socialization. These practices include congregational prayer, Qur’anic recitation and study, religious mentoring activities, and organizational meetings involving different age groups, including children and youth. Such activities function not merely as individual rituals but also as collective spaces in which values of obedience, discipline, service, and orientation toward God are introduced, reinforced, and sustained in everyday life. The hierarchical organizational structure, extending from the central to the local branch level, also enables religious guidance to be implemented continuously, ensuring that spiritual experience is not limited to particular ritual moments. The findings therefore demonstrate that spirituality within the community emerges through the interplay of ritual practice, religious learning, and shared experiences that are continuously reproduced within communal spaces.
From a phenomenological perspective, these religious routines may be understood as part of the lived experience through which members experience and interpret their religious life. Congregational prayer, supplication, Qur’anic recitation, and participation in religious guidance are not merely objectively observable activities; they are subjective experiences that acquire meaning through individual consciousness. From Husserl’s perspective, religious experience becomes meaningful when objects, actions, and events appear within consciousness and are directed by individual intentionality. Accordingly, the spirituality of JAI members cannot be adequately understood solely in terms of the frequency of religious activities, but rather through the meanings that members attach to these practices as experiences of closeness to God, personal strengthening, and life orientation. This approach places the experiences of informants at the center of the analysis without turning the study into an assessment of the theological validity of their beliefs (Husserl, 1982; Van Manen, 1990; Zahavi, 2003). The research findings further indicate that worship practices, moral guidance, religious learning, and social activities are interpreted by members as components of religious experience that contain both personal and social dimensions.
The findings also reveal that spiritual socialization operates through intersubjective processes. Religious values are not constructed individually within an isolated space; rather, they are learned, communicated, and reinforced through interactions with other members. From Schutz’s perspective, the lifeworld refers to the world of everyday life constructed through shared experiences and forms of knowledge that are taken for granted as social reality. In this context, congregational activities produce an intersubjective space in which members acquire the language, symbols, patterns of behavior, and interpretive frameworks through which they understand their religious identity. This process can also be interpreted through Berger and Luckmann’s theory of social construction, in which values initially embedded in institutional practices are gradually internalized until they become part of the individual’s subjective reality. JAI, therefore, functions not only as an administrative organization but also as an agent of socialization that connects the institutional world with the personal spiritual experiences of its members (Berger & Luckmann, 1966; Schutz, 1967).
Further analysis demonstrates that the spirituality formed through these processes does not remain confined to inward religious experience but is associated by members with behavioral orientations such as discipline, self-control, care for others, and social service. This relationship is important because it shows that the meaning of spirituality undergoes a process of externalization: religious experiences felt at the personal level acquire social expression through actions and relationships with others. From the perspective of existential phenomenology, human existence cannot be separated from engagement with the world and with other people. Heidegger’s concept of Being-in-the-world emphasizes that human experience always takes place in relation to the social environment (Heidegger, 1962). Social service within the experiences of JAI members may therefore be interpreted not merely as an organizational activity, but as one of the ways in which they translate religious meaning into social action. Nevertheless, such social engagement does not in itself demonstrate that all members possess identical spiritual experiences or social orientations. Phenomenology instead requires close attention to variations in how different individuals interpret and experience the same religious practices.
Overall, these findings indicate that spirituality and the socialization of values within JAI constitute a circular process involving ritual, community, organization, and subjective experience. Religious practices provide experiential spaces; community interactions offer interpretive frameworks; while organizational structures sustain the continuity of the socialization process. Through this process, spiritual values may become internalized and subsequently serve as one of the sources for developing a sense of belonging, behavioral orientation, and the interpretation of members’ identities. This interpretation broadens the understanding of spirituality from merely a private experience into a social phenomenon that is produced and sustained through a shared lifeworld. Therefore, the findings do not establish a causal relationship in which ritual intensity automatically generates a particular identity; rather, they show that repeated spiritual practices provide an experiential context in which members can construct and negotiate meanings concerning the self, the community, and their position within broader social life (Berger & Luckmann, 1966; Van Manen, 1990).

Identity, Recognition, and Theological Dialectics
The identity of the Ahmadiyya Muslim Community is strongly influenced by its theological construction, particularly concerning the status of Mirza Ghulam Ahmad as the promised Imam Mahdi and Messiah. This belief has frequently generated friction with mainstream Muslim communities, which regard it as inconsistent with the doctrine of Prophet Muhammad as the final prophet. These differences in theological interpretation, grounded in particular readings of the Qur’an, constitute a fundamental factor in the construction of Ahmadiyya identity as “different” in the eyes of the majority. However, in response to minority status and social pressure, the Ahmadiyya community develops identity strategies that are not merely defensive but also constructive. Members actively construct discourses of religious moderation through both online and offline platforms, emphasizing the principle of Love for All, Hatred for None.

Islamic Religious Foundations and Moderation: The Ahmadiyya Context
n its efforts to foster social integration, the Ahmadiyya community emphasizes religious interpretations that promote moderation. Internally, members refer to the doctrine of jihad primarily as a moral and intellectual struggle (jihad bi al-qalam), rather than as physical violence. This understanding is interpreted as being aligned with the broader objectives of Islamic teachings that emphasize social welfare, peace, and the common good.
Externally, the community emphasizes values associated with religious moderation, including strengthening national commitment, promoting religious tolerance, and respecting local cultural traditions. The concept of Khilafah adopted within the community is understood primarily as a form of spiritual and moral leadership rather than as a political or militaristic institution. The following points elaborate the Ahmadiyya experience from the perspectives of spirituality, phenomenology, identity, and social integration.
a) When examined through a phenomenological perspective, the spirituality of Ahmadiyya members can be understood as a religious experience manifested through worship, moral formation, religious learning, and service to the wider community. For members, activities such as congregational prayer, Qur’anic recitation, supplication, and social engagement are experienced as expressions of closeness to God.
b) From a phenomenological perspective, these experiences are not immediately evaluated in terms of whether they are theologically right or wrong. Rather, they are understood as lived experiences that shape the ways individuals interpret their own identities. Such spirituality forms a life orientation that emphasizes discipline, social concern, self-control, and service to society. This demonstrates that religious experience contains both personal and social dimensions.
c) In relation to religious identity and the construction of social meaning, identity is shaped through interaction between individual beliefs and the surrounding social environment. Members of the Ahmadiyya Muslim Community construct their identities through religious symbols, da'wah activities, internal education, and community solidarity. From the perspective of social identity theory, individuals acquire a sense of belonging through their affiliation with a particular group. Such identity becomes a source of meaning, security, and behavioral orientation. Nevertheless, this identity also encounters challenges arising from theological differences with the majority of Muslims in Indonesia. These differences may influence social relations, public acceptance, and, in certain regions, access to public services. From a phenomenological perspective, such conditions constitute part of the social experiences through which the collective consciousness of community members is formed.
d) In terms of social integration within wider society, members of the Ahmadiyya community seek to establish harmonious relationships with people from different social and religious backgrounds. In practice, many Ahmadiyya communities participate in mutual-aid activities, blood donation drives, humanitarian assistance, environmental greening initiatives, community education, and neighborhood clean-up programs. These activities demonstrate that social interaction is not constructed solely on the basis of theological similarity, but can also develop through shared universal humanitarian values. From the perspective of the sociology of religion, such forms of social action may contribute to strengthening social cohesion and reducing horizontal conflict.

Constructing an Inclusive “Other” Identity
The findings indicate that the religious identity of members of Jemaat Ahmadiyah Indonesia (JAI) is shaped not only through religious beliefs and internal socialization but also through their experiences of occupying a social position perceived as different from that of the Muslim majority. In the interviews, this experience emerged in the form of self-understanding as a “marginalized community” or as the Other, particularly when informants encountered theological differences, social rejection, and the need to maintain their religious convictions. However, the experience of otherness was not interpreted solely as a form of alienation leading to social withdrawal. Instead, the informants demonstrated a tendency to preserve their religious identity while simultaneously maintaining openness toward broader society through social activities, humanitarian assistance, dialogue, and communication grounded in the principle of Love for All, Hatred for None.
The data therefore reveal two processes occurring simultaneously: the strengthening of internal identity boundaries and the maintenance of openness in external social relations. Theological differences and minority status were found to contribute to the construction of an identity perceived as “different”; however, responses to these conditions were not entirely defensive. Rather, members developed discourses and practices of religious moderation through both online and offline spaces, allowing collective identity to be maintained while social engagement with the broader community remained possible.
From a phenomenological perspective, the position of being the Other can be understood not merely as a social label imposed by external groups, but as part of the lived experience that shapes members’ awareness of who they are and how they exist within wider society. Experiences of difference, acceptance, and rejection become embedded in the informants’ lifeworld (Lebenswelt) and subsequently serve as important reference points for interpreting the relationship between personal identity, community membership, and the surrounding social environment. Phenomenology emphasizes that identity cannot be separated from the ways individuals experience their world; therefore, the experience of belonging to a minority group acquires different meanings for each individual depending on their histories of interaction and social experience (Van Manen, 1990; Zahavi, 2003). The findings clearly reveal this tension: members seek to maintain their religious convictions while simultaneously recognizing the need to socialize and interact with broader society. Accordingly, the identity of the Other in this study is more appropriately understood as a continuously negotiated identity rather than one characterized by complete social isolation.
This process can be further explained through Berger and Luckmann’s perspective on the social construction of reality. Community identity is formed through a dialectical relationship between internally constructed realities and experiences of interaction with the external social environment. Da'wah activities, internal education, religious symbols, group solidarity, and ritual practices provide mechanisms of internalization that strengthen members’ sense of belonging, while societal responses to the presence of JAI constitute an external reality that also shapes how members understand their social position (Berger & Luckmann, 1966). Consequently, an identity perceived as “different” is not produced solely from within through community teachings, but is also relationally constructed when members encounter acceptance, rejection, or social boundaries established by the wider society. The findings indicate that these differences may influence social relationships and experiences of acceptance, while internal community solidarity provides members with a sense of security and behavioral orientation. It is within this context that the identity of the Other acquires a paradoxical character: group boundaries are reinforced through experiences of difference, yet these boundaries are not necessarily translated into social separation.
The inclusive character of this identity becomes particularly visible when experiences of difference are translated into outward-oriented social practices. The findings document the community’s involvement in mutual-aid activities, blood donation programs, humanitarian assistance, environmental greening initiatives, community education, and neighborhood clean-up activities. These practices bring members into contact with wider society through shared humanitarian concerns rather than theological similarity alone. Interpretively, such practices demonstrate that a strong religious identity does not necessarily operate by negating or excluding the identities of others. From Heidegger’s perspective, human existence is fundamentally Being-in-the-world: individuals understand themselves through their engagement with the world and through relations of concern and care toward others. The concept of care or Sorge helps explain how identity becomes actualized through action and engagement rather than through doctrinal definition alone (Heidegger, 1962). Within this framework, JAI’s humanitarian activities can be interpreted as one of the arenas in which members negotiate their position as the Other. They do not need to eliminate theological differences in order to interact with others; rather, they construct points of convergence through social action. These findings are consistent with Anggraini (2017) and Sulistyati (2017), who highlight the significance of social interaction in shaping relations between Ahmadiyya communities and those outside the community.
Overall, the construction of an inclusive identity of the Other in this study demonstrates that minority identity does not operate through a simple opposition between exclusivity and assimilation. JAI members are able to maintain their religious convictions and internal solidarity while simultaneously developing social relationships based on dialogue, care, and humanitarian engagement. Inclusive identity, therefore, does not imply dissolving differences or weakening religious beliefs in order to gain acceptance from the majority. Rather, it refers to the capacity to manage identity boundaries without transforming them into absolute barriers to social interaction. The principle of Love for All, Hatred for None, discourses of religious moderation, and social engagement can be understood as both symbolic and practical resources through which members negotiate this position (Widodo & Kurniawan, 2023). Nevertheless, these findings are insufficient to conclude that social engagement has eliminated stigma or produced uniform acceptance from wider society. The data more appropriately demonstrate how informants interpret and respond to their experiences of being positioned as the Other. The phenomenological contribution of this finding lies in demonstrating that experiences of marginality can function simultaneously as a source of identity reinforcement and as a reflective context that encourages the development of more open ways of relating to others.

Social Integration from the Perspective of Moderate Islam
As previously noted, this form of social integration is rooted in the principle of wasatiyyah (Islamic moderation). The following discussion elaborates on several Qur’anic foundations and their meanings within the context of the community’s social practices.
a) Inclusive Dialogue: Allah states, “Invite to the way of your Lord with wisdom and good instruction, and argue with them in a way that is best…” (Qur’an, An-Nahl 16:125). Members of the community interpret this verse not as an instruction to impose religious doctrine, but as an imperative to prioritize rational dialogue, wisdom, and exemplary conduct as the principal methods of religious engagement and da'wah. In this sense, dialogue is understood as a means of communicating religious values while maintaining respect for differences and preserving constructive social relations.
b) Justice without Discrimination: The principle of moderation also requires justice toward all individuals regardless of their religious or social background. The Qur’an states, “…and do not let the hatred of a people prevent you from being just…” (Qur’an, Al-Ma’idah 5:8). The community’s social practices of assisting others without discriminating on the basis of religious affiliation can therefore be interpreted as an experiential manifestation of this principle within the public sphere. From a phenomenological perspective, justice is not merely understood as an abstract normative teaching but is experienced and expressed through concrete social actions and relationships with others.

A Phenomenological Perspective on Ahmadiyya Social Life
Phenomenology places subjective experience at the center of inquiry. Accordingly, this study seeks to understand how members of the Ahmadiyya Muslim Community interpret their spirituality, religious identity, and social life. This approach is not employed to determine whether particular theological teachings are true or false, but rather to explain how members experience and give meaning to their religious lives within a specific social context. Such an approach enables a more comprehensive understanding of the dynamic relationship between religious identity and the social integration of Ahmadiyya members.
Within their lived experiences, members also articulate orientations that resonate with the broader ideals of religious moderation, particularly balance, tolerance, and inclusivity. They seek to present their understanding of Islam as peaceful and open to social engagement by reinterpreting religious concepts within their own theological framework and emphasizing dialogue in encounters with others. These practices demonstrate that social integration is not necessarily achieved by eliminating theological differences. Rather, it can emerge through the ability to manage differences while maintaining communication, social participation, and mutual respect. From a phenomenological standpoint, moderation is therefore meaningful not merely as an institutional discourse, but as an orientation that is experienced and enacted through members’ everyday interactions with the wider community.

4. CONCLUSION

This study demonstrates that the spiritual experiences of members of Jemaat Ahmadiyah Indonesia (JAI) at Mubarak Mosque in Medan are closely connected to the formation of religious identity and to the ways in which members interpret their social relationships with people outside the community. Religious practices, spiritual guidance, internal solidarity, and social service are understood by the informants as experiences that strengthen their sense of belonging to the community while simultaneously shaping ethical orientations toward engagement with the wider social environment. Within their lived experiences, theological differences remain a source of tension and contribute to their awareness of being positioned as a distinct religious group. However, such conditions are not necessarily interpreted as reasons for withdrawing from social life. Instead, dialogue, humanitarian activities, mutual-aid initiatives, and broader forms of social participation become means through which members negotiate their identities and seek to cultivate social acceptance.
The relationship among spirituality, religious identity, and social integration is therefore neither automatic nor linear. Rather, it is continuously constructed through processes of interpretation, adaptation, negotiation, and social interaction embedded in everyday life. The findings should be understood as representations of the informants’ subjective experiences within the specific local context of JAI at Mubarak Mosque, Medan. They are not intended to determine the theological validity of Ahmadiyya beliefs or to be generalized to all Ahmadiyya communities in Indonesia. The study’s focus on a single location and a limited group of informants also represents an important limitation. Future research should therefore examine Ahmadiyya communities across different social and geographical contexts and incorporate the perspectives of individuals and groups outside the community. Such comparative and multi-perspective studies would provide a more comprehensive understanding of the ways religious identity, minority experience, and social integration are negotiated within Indonesia’s plural religious landscape.
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