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Abstract: pesantren and kiai are basically two inseparable entities both as educational institutions (al-haiah al talim wa al-tarbiyah), guidance services (al-haiah al ta'awuny wa al takafuly, al ittijaahi) and as a place of struggle (al-haiah al-jihaadi li'izzi al-Islaami wal muslimin) against all domestic and social domestication (social and cultural domestication). Because of that, all forms of kiai's advice become reference and legitimacy for various problems in the midst of society. In this context, this research holistically focuses more on the form of the role and contribution of the kiai to victims of personal obedience and how the model of the kiai's approach in carrying out social change is intended. Thus to be able to interpret the role and social action of the kiai, this study uses a qualitative approach, practically this research produces two aspects; First, the role of the kiai is essentially the most important element, both as a religious (spiritual), moral and social leader, besides that the role of the kiai is inseparable from (genealogical) scholarship built through the Koran, al-Hadith and the Yellow Book, both of a nature bathinah (esoteric) and zahahirah (exoteric), so that it becomes a basic belief (core belief) and a value system (core values) and becomes a social capital (social capital) in carrying out social practices, through religious guidance, moral guidance and transformers religious values ​​by reaffirming the understanding of universal Islam (kaffah), so that it can influence the thinking and social behavior of individuals towards a better direction; Second, the model and approach to social change, understood as part of the dialectical relationship between Habitus x Modal + Domain, through social social practices, through several approaches, including; a) cultural approach, is a form of social role of the kiai which is carried out through a process of guidance regarding understanding Islamic teachings, b) a cultural approach; the involvement of the kiai in socio-religious organizations becomes the main capital to influence their social conditions, even as a source and first force in carrying out social social practices (social practices), so as to be able to make social changes in the midst of society.
Keywords: Social Capital Islamic Boarding School, The Role of Clerics and Social Change
Abstrak: pesantren dan kiai pada dasarnya merupakan dua entitas yang tidak terpisahkan baik sebagai lembaga pendidikan (al-haiah al talim wa al-tarbiyah), layanan bimbingan (al-haiah al ta’awuny wa al takafuly, al ittijaahi) maupun sebagai tempat perjuangan (al-haiah al-jihaadi li’izzi al-Islaami wal muslimin) terhadap segala domestikasi dan penjinakan sosial (social and cultural domestication). Kerena itu, segala bentuk petuah kiai menjadi refrensi dan legitimasi atas pelbagai persoalan di tengah-tengah masyarakat. Pada konteks tersebut, penelitian ini secara holistik lebih difokuskan pada bentuk peran dan konstribusi kiai terhadap korban Dimas Kanjeng dan bagaimana model pendekatan kiai dalam melakukan perubahan sosial dimaksud. Demikian untuk dapat menginterpratasikan peran maupun tindakan sosial kiai, penelitian ini menggunakan pendekatan kualitatif, secara praktis penelitian ini menghasilkan dua aspek; Pertama, peran kiai pada hakikatnya merupakan elemen terpenting, baik sebagai pemimpin keagamaan (spiritual), moral maupun sosial, disamping itu peran kiai tidak lepas dari (genealogi) keilmuan yang dibangun melalui al-Quran, al-Hadits dan Kitab Kuning, baik yang bersifat bathinah (esoteric) dan zhahirah (eksoterik), sehingga menjadi keyakinan dasar (core belief) dan sistem nilai (core values) dan menjadi modal sosial (social capital) dalam melakukan praktek sosial (social practice), melalui pembinaan keagamaan, pembimbing moral dan transformator nilai-nilai keagamaan dengan cara meneguhkan kembali pemahaman Islam universal (kaffah), sehingga dapat mempegaruhi pemikiran dan perilaku sosial individu menuju ke-arah yang lebih baik; Kedua, model dan pendekatan perubahan sosial, difahami sebagai bagian dari hubungan dialektis antara Habitus x Modal +Ranah,  melalui praktik sosial sosial, dengan melalui beberapa pendekatan, antara lain; a) pendekatan kultural, merupakan bentuk peran sosial kiai yang dilakukan melalui proses bimbingan mengenai pemahaman ajaran Islam, b) pendekatan strultural; keterlibatan kiai dalam organisasi sosial-keagamaan menjadi modal utama untuk mempegaruhi kondisi sosial mereka, bahkan sebagai sumber dan kekuatan pertama dalam melakukan praktik sosial sosial (social practice), sehingga mampu melakukan perubahan sosial ditengah tengah masyarakat. 
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Introduction
Sociologically, pesantren and kiai are basically two inseparable entities, both as educational institutions (al-haiah al talim wa al-tarbiyah), community service and guidance institutions (al-haiah al ta'awuny wa al takafuly, al ittijaahi) as well as a place and institution of struggle (al-haiah al-jihaadi li'izzi al-Islaami wal muslimin) against all forms of social and cultural domestication (social and cultural domestication) in the midst of society today. Apart from the position and social structure of the kiai, who is placed in the most strategic position
. Therefore, the study of the kiai becomes a social phenomenon that has never been resolved, it is a social maghnet, as well as a moral, spiritual and even social transformer guide. In the social structure, the existence of the kiai is placed at the top of the social group
, because the kiai is perceived to have various advantages, so that the existence of the kiai becomes a central figure, all forms of advice become reference and legitimacy on various issues that cannot be refuted
.
In the context above, the role and social action of the kiai among the Probolinggo community, has become an important part of social change, over various social and religious issues in the last few decades, especially regarding the existence of the Dimas Kanjeng who are still in existence and resides in the Padepokan complex
. At the level of reality, social phenomena regarding the existence of Dimas Kanjeng in the midst of society since the last few years have become the main spotlight among religious leaders, especially kiai in Probolinggo Regency. Pandagan referred to, of course can not be separated from the influence of the teaching referred to which until now its existence continues to grow until it is spread to various corners outside Java, although in the end the teachings of Dimas Kanjeng must end because it is considered contrary to Islamic teachings, this view is as explained by the head of the Probolinggo District MUI and the MUI of the East Java Convention
, but the social and religious conditions of the past few decades have experienced significant developments, even though it cannot be denied that followers of Dimas Kanjeng are still in the Padepokan complex, they still believe in the truth of the teachings of Dimas Kanjeng and can bring various blessings both personally and socially.
Thus the occurrence of various social phenomena in question, is universally inseparable from religious understanding as a form of expression in responding to global dynamics along with the swift currents of globalization-modernization that enter social life, thus giving birth to various forms of flow or movement in the name of religion
. In Azyumardi Azra's perspective, the dynamics of the development of religious ideology and flow can be caused by various rapid social and economic changes. Besides the influence of globalisas which causes disorientation or dislocation of psychocological amid social reality, it is also driven by dissatisfaction with religious understanding and organization which is considered to be established so far, that the religious organization, is considered no longer able to accommodate their religious wanderings
. Likewise, in Kuntowidjoyo's view, it was emphasized that one of the factors in the birth of religious movements was the result of increasingly sharp social polarization
, as well as being caused by fragmentation of authority over the interpretation of the Qur'an which had implications for shifting in religious authority
.  
In the context above, the flow of Dimas Kanjeng has significantly influenced negatively among the people of Probolinggo, even in several regions in Indonesia. Therefore, based on the decision of the Indonesian Ulema Council of Probolinggo Regency and the East Java Provention
, the flow has officially been dissolved, but psychologically the impact is still felt, not a few of the people to this day who still continue to trust and need special treatment. Thus as an effort to enlighten the victims of Dimas Kanjeng, the social role of the kiai in the midst of the community becomes an important part, as an effort to improve the social behavior of individual communities in the religious field, by means of re-understanding the true religious teachings in accordance with the guidance of al- Qur'an and al-Hadith. Thus the role and actions of the kiai are expected to influence all individual social actions. Therefore, it is not surprising that people always listen to all the advice of the kiai, and become reference material in addressing various problems
. The social role of the kiai, in social reality occupies the most strategic position and even he is believed to be part of the process of forming social liberation on various domestications and social taming. Therefore, in the tradition of the pesantren, the kiai is the most essential element, and has succeeded in expanding its influence at the local and national level
, even among the Madurese Javanese, the existence of the kiai is perceived as a central figure who has absolute power, authority and power, both within internal and external boarding school community. The role of the kiai is not only limited to the cultivation of spirituality, but also has a wider role both as a social change
, as well as in providing services and guiding the community, especially for followers of Dimas Kanjeng
. 
Thus the kiai's central position amid the diversity of the Probolingo community is an important part of social change, especially for followers of Dimas Kanjeng, with the aim of restoring public awareness and providing religious guidance in accordance with universal values ​​in Islam. Therefore, the central figure of the kiai in the midst of society is basically seen as quite strategic and effective. Therefore, all of the kiai's tips occupy the top position in social reality. In the context above, this research holistically focuses more on two aspects; the role and contribution of the kiai to the victims of Dimas Kanjeng and the model of the kiai's approach to victims of Dimas Kanjeng in making social changes, with the aim of giving birth to a theoretical foundation regarding the form of the role and social actions of the kiai, besides being part of the study of Islamic Nusantara through the social capital built by the kiai; strengthen studies on the forms of social roles and actions of the kiai; gave birth to new thoughts about the form of the social role of the kiai through social capital.
Thus the study of the form of the social role of the kiai on various issues amid the diversity of the community becomes an important part to be parsed and studied in depth through this research activity. Therefore, to provide a holistic understanding of the study referred to, the researcher can use Pierre Bourdieu's social practice theory, which is about the role and social action of the kiai, between Habitus x Modal + Domain = Practice. In the context above, social reality is understood as a dialectical process (internalization of externality and the externalization of internality) between (internalization, externality and externalization-internality), the relationship is built through the social role of the kiai then interpreted as (habitus) so that it can giving birth to a social value system, internalization of the social values ​​referred to as social capital of the kiai in making social changes, then interpreted as the realm of this step is seen as quite strategic as social capital or the practice of the realization of social change especially for followers of Dimas Kanjeng
Kiai's Social Capital as the Capital of Social Change
Sociologically, the position and role of the kiai remains a unique social phenomenon to be studied, therefore the development of the kiai's community both at the level of thought and social action has been able to color the dynamic of social life today. This view cannot be separated from the various meanings regarding the role of the kiai, in Javanese society's view the term kiai contains several different interpretations, namely; a) The name of the kiai is only used to mention experts in the field of Islam, in the form of mastery of the Qur'an, al-hadith and the yellow book, so that he then came to be known as (ulama, alim ulama) as a sign of his respect
, even among certain second society. the term has a different meaning, the term kiai is more focused on someone who has religious knowledge, and becomes a leader in a pesantren educational institution and appears as a teacher of the Koran
, while the term ulama is more focused on someone who has knowledge in Islam
. b) the term kiai is only used for an honor for parents in general, as is the case with the community especially along the north coast, horseshoe territory includes; Regency and City of Pasuruan, Lumajang, Probolinggo, Bondowoso, Situbondo and Banyuwangi, c) the term kiai is only used for the name of heirlooms that are considered to be saved, such as Polang Geni kiai in Kéris, Nagasasra Inten belts in the form of Keris, kiai Garuda Yaksa in the form of kraton items that are considered to be saved, such as the kiai Polang Geni in Kéris, Nagasasra Inten Belt in the form of Keris, kiai Garuda Yaksa and several other heirlooms that are considered sacred.
Thus the role of the kiai is essentially understood as a set of value systems related to behavior in him (self), for other individuals' social actions. At the theoretical level, the role influences more various social conditions and situations in a particular community, both concerning behavior and thoughts that originate internally and externally within themselves, thus giving birth to social actions and behavior in the midst of society. While the role of the kiai in society is always with regard to social conditions, where the role (role) is a dynamic aspect relating to rights and obligations, in accordance with their social position and function in the midst of society
. Therefore, the role of the kiai has a dialogical relationship, and even his existence is expected to influence the entire social behavior of the individual, where the relationship of the kiai and society can be said to be (patron and client) a relationship that is built because of influence, mutually influencing between the two.
 
At the theoretical level the role is essentially always related to two important aspects, between the position (status) and the role (role) itself. This view is as explained by Ralp Linton that (a collection of rights and duties), and is interpreted as an association relating to the rights and obligations of others. Besides that the role is part of various individual activities and is dynamic (the dynamic aspect of status), related to the social status of the kiai in the midst of society, both as religious (ritual), social and pesantren religious leaders
. Historically, the initial priodization of the role of the kiai in general cannot be separated from the adventures of the kiai who spread Islam in the midst of a society that still needs religious guidance and guidance, by looking at social conditions that are full of concern, until later settling even residing and establishing pesantren as centers of education Islam.
 
Sociologically, the significance between the roles and actions of kiai universally gives birth to various interpretations in the midst of people's lives. The existence of a kiai is believed to be a figure who receives revelation guidance from Allah SWT, and is considered to have an established religious quality, so that he can collect and influence all forms of individual social actions and behavior, based on the kiai's emotional identification of the actions of others. In this context, the role was born as a result of the relations and influences between the kiai and the santri and the community as a result of interactive communicative communication. Thus the existence of the kiai, can be described as a person who has emotional capability and breadth of religious knowledge, so that his existence can radiate a value system within the kiai's personal, and be part of the process of forming kiai's social behavior and actions in the midst of society.

Sociologically, the significance between the roles and actions of kiai universally gives birth to various interpretations in the midst of community life. The existence of a kiai is believed to be a figure who receives revelation guidance from Allah SWT, and is considered to have an established religious quality, so that he can collect and influence all forms of individual social actions and behavior, based on the kiai's emotional identification of the actions of others. In this context, the role was born as a result of the relations and influences between the kiai and the santri and the community as a result of interactive communicative communication. Thus the existence of a kiai can be described as a person who has emotional capability and breadth of religious knowledge, so that his existence can emit a value system within the kiai's personal, and become part of the process of forming kiai's social behavior and actions in the middle of society.
In the above context, the role and social action of the kiai can be built in two aspects; a) The kiai personally has the power built on his thought based on the values ​​of the Qur'an and al-Hadith, even theologically it is the basis of his social behavior. Besides that, the existence of kiai is often identified as having a charismatic power, even being seen as having an extraordinary ability to move and influence society, b) the role of the kiai is seen to have a significant influence on social change. In this context, Geertz explained that the kiai was understood as a cultural broker (cultural brokers) and the influence of the kiai lay in the implementation of its functions and roles in the midst of society. The dynamics of the dialogic relationship between the two aspects are basically built through the concept of theological thought of the kiai, which is based on the Qur'an and al-Hadith, which then becomes the kiai's capital in the midst of society. Therefore social capital that is built can universally determine the roles and actions of the kiai's social, besides that social capital is intended to be a space for the kiai to realize social change.
Thus the portrait of the kiai in general can be grouped into two aspects namely; a) the kiai's model prefers to be quiet when facing social problems, this type of kiai usually prefers to pay attention to the condition of his pesantren, rather than being actively involved in social social affairs, this kiai's typology is usually very careful in responding to social problems, b) the type of kiai who is seen to be more responsive to various social problems. Social problems that occur in the community are an important part of his role, this kiai portrait is more willing to take a stand to make social change
. Therefore, at the level of social reality, the typology of the kiai in Probolinggo takes more roles in dealing with various social problems, although not a few of them also choose not to involve themselves in social matters.

The Role and Contribution of Kiai's Social
In the pesantren tradition the role of the kiai is the most essential element in social life, where the existence of the kiai is essentially understood as a charismatic social actor who has a deep understanding of Islam. This view, of course, cannot be separated from the scientific genealogy established by the kiai to various pesantren, before the kiai plays his role in the midst of society. Therefore, the existence of the kiai is seen as a central figure, and all forms of advice and behavior become moral role models among the community, even not infrequently the existence of the kiai is often visited by many people for advice and various forms of consultation on various social and religious issues.
Such is the importance of the social role of the kiai in the midst of society, although lately there has been a polarization of the person of a kiai, giving rise to various types of kiai's typology, however the form of kiai's typology is an important part and still has an influence in social life. Even the existence of the kiai is understood as an indicator of the continuity and success of religious diversity in the community, the social role of the kiai is not only as a religious ritual leader, but he is also a place to express complaints about various problems that are being faced by the community, this view is explained by Sujai; that the presence of the kiai basically becomes an important part of solving various problems that are befalling the community, including the development of the aforementioned flow. Therefore, the kiai is the most important element that is inseparable from the entire life of the community. In fact, it is not uncommon for all forms of religious and social affairs that do not involve the presence of the kiai, both regarding religious celebrations such as; village congratulations, molodhan, anika'ani anak, (village selametan, maulidan, perceptions of marriage), as well as in social fields such as the presence of followers of Dimas Kanjeng. So important is the existence of the kiai that all forms of religious celebration which are not attended by the kiai are considered invalid
.
In this context, the social role of the kiai is always balanced with religious abilities, both those of an inner (esoteric) and zhahirah (exoteric) nature, with social capital above, then he places himself in the middle of society, as a central figure and even a charismatic figure. Armed with this knowledge, the role of the kiai increasingly shows his existence in various social lives as both spiritual, moral and social guidance, this view as explained by Clifford Geerzt in his research that the presence of the kiai has an important role in all forms of social diversity issues so that he can guide the community in accordance with values the value of universal truth
, even Horikoshi also asserted the presence of the kiai as the main role as a social change in various social problems being faced
.
Thus all forms of the role of the kiai are essentially determined by the genealogy of scholarship and social status of the kiai, so that all actions and roles of the kiai are greatly influenced by the appreciation of the community, therefore the higher the appreciation given, the higher the social status, this view can ultimately position the kiai as moral role model or (parton) in today's social reality
. Therefore, not all kiai have the same social action or role, even though they share the same title as a kiai. The character of the kiai is basically as an impact of social status where he has shown his skills and radiant personality in the midst of society as a central figure and a charismatic figure. Sociologically, charismatic kiai is a social maghnet to influence individual behavior, besides charismatic kiai is also understood as a benchmark of the authority of the kiai, even believed to be a source of inspiration and social change. This view is as stated by Ahmad Khumaidi, that; kiai's involvement and concern over the development of the Dimas Kanjeng school can be seen as unsettling to the community since the last few decades, but not all kiai have social sensitivity and concern for religious issues as only a few kiai are actively involved in the NU, MUI and LDNU organizations which are seen as have concern over the various problems in question
.
At the level of reality, the dominant role of the kiai in various social problems is basically inseparable from the portrait of the charismatic figure of the kiai. Therefore, all forms of religious edicts and advice of the kiai are always used as social references which are still obeyed by the community, even with the charismatic existence of the kiai can move and influence the social behavior of other individuals in the midst of society. In this context, the charismatic figure of the kiai is understood as a social paternalistic maghnet to influence the behavior and actions of individuals, towards various social problems, especially for victims of Dimas Kanjeng, as this is explained by kiai Munir Kholili, that; The role of the kiai social kiai in various aspects is basically very much determined by the charismatic kiai (e'kotodusen) because that is not all kiai can influence, move every individual, although the existence of the kiai in the community has a dominant role, this is highly dependent on the quality and personal kiai. This view, as we can see from the kiai's participation in the capture of Dimas Kanjeng, is also the case for the kiai who carry out the guidance and guidance process for the victims of Dimas Kanjeng who are currently in Padepokan
.
The social position of the kiai is considered to have a strategic role in the midst of the community both as a moral guide, spiritual, inculcation of social values ​​and as an agent of change and the existence of the kiai is still taken into account in various social contexts. In this context, as a religious elite the existence of the kiai remains in the most strategic position, this view as explained by Suzanne Keller that, the position of religious leaders, namely the kiai, becomes the determinant as well as a social object in three things; First, the kiai has the role and authority to make every decision in both the religious and social fields; Second, the existence of the kiai as supporters of the implementation of morality; Third, the role of the kiai as individuals is seen as having a strategic role in various social contexts. Therefore, the existence and social progress of the kiai is essentially required to develop and build a reciprocal and symbolic relationship between religious leaders and the community both structurally and culturally
.
Figure Kiai as a Moral Guide
At the level of reality, social conditions in Probolinggo generally are very thick with religious values ​​and even classified as religious societies. The above views are inseparable from the understanding of each individual, but the understanding referred to has not had a broad impact, this view is based on the number of people in Probolinggo who are still entangled in the flow of Dimas Kanjeng especially from outside Probolinggo, as this view is explained by kiai Munir Kholili, that; the presence of Dimas Kanjeng in recent years has horrified the community both at the local and national level, where followers of Dimas Kanjeng are not only among the Problinggo community but also come from various regions in Indonesia. Besides that, Dimas Kanjeng followers consist of various classes, even among his followers not only irrational society, but also rational society
. In the same case, the statement as explained by Yasin, followers of Dimas Kanjeng did not only come from the Probolinggo community, but also from various parts of the country
.
In this context, the followers of Dimas Kanjeng not only came from the community with low education level, but also members of the community who were highly educated, where the level and low education did not have a significant impact on the followers of Dimas Kanjeng. Therefore, the level of education and low understanding of one's religion - understood as a trigger and impetus for various beliefs and the formation of social behavior in a particular community, this view as stated by Martin Van Bruinessen that, one of the symptoms that causes a person to believe in a religious belief or flow Certainly, it could be caused by the level of education and understanding of diversity that is not good, the statement among followers of Dimas Kanjeng certainly does not apply because most of his followers have a relatively high educational background in addition to being perceived as having good religious understanding and enthusiasm.

In this context, the influence of Padepokan Dimas Kanjeng can be understood socially by his followers as part of the value of religion and contains teachings about the highest truth, as a guide to go to Him. Therefore, not infrequently all forms of orders and advice Dimas Kanjeng, always carried out and obeyed even voluntarily he sacrificed some of his belongings, these various things done by them so that he was recognized as part of Padepokan Dimas Kanjeng students. Of course the labeling of students referred to did not find its relevance to the world of pesantren
. Therefore, the meaning of santri in essence is understood as a group of individuals who study and explore Islam about a kiai in a boarding school environment. In this context, the term santri is only aimed at those who study and study Islamic religious knowledge, through the process of mentoring a kiai, both done by staying and domiciled in the pesantren and santri returning to their homes after the learning activities are completed.

Such is the meaning of the santri, more aimed at those who study the religion of Islam, through the guidance of a kiai on the basis of the depth of knowledge and nobility of his character. While in the level of reality, the meaning of the kiai has changed, that is in accordance with the perceptions of each individual in society. This view, as explained by Humaidi that; portrait of Dimas Kanjeng's existence in the eyes of the community, especially among his followers better known as kiai who have various privileges and one of them is believed to be able to multiply money. Besides that, Taat Pribadi, his real name was also mentioned as Dimas Kanjeng, and was even called by the title Raja or Prabu
. While in the view of Marwah Daud Ibrahim, confirmed that; Dimas Kanjeng was awarded with the title of king, as a form of honor from the Indonesian Royal Palace Association, because it was not wrong if the people later mentioned it as a kiai.
  
In this context, the title of kiai and other titles up to now to Dimas Kanjeng is still believed to be among his followers, even though the title of kiai is entirely aimed at those who are experts and have various advantages both religiously and socially, besides the name kiai must also have wisdom and give birth to beauty. in the person of a kiai. Though theoretically the term kiai has various meanings with different interpretations. In this context, the term 'kiai' is certainly different from the term 'ulama', even though both of them have knowledge in the field of Islam, but the existence of kia is seen as having a strategic role and even occupying the top position, when compared to an ulama. Thus the existence of the kiai in the social structure is believed to be part of an agent of social change, a moral and spiritual guide, especially for followers of Dimas Kanjeng who are still living and residing in Padepokan, with their respective beliefs that; personal Dimas Kanjeng is carrying out ritual worship as the perfection of his knowledge. This view, as expressed by Hariyanto that; The existence of Dimas Kanjeng, currently still performing the pilgrimage, of course I as a student must remain faithful waiting for his arrival. This is also a test for the students of Padridokan santri. Therefore, as a santri, he must obey his teacher even though he is not in Padepokan
.
Departing from these various understandings, the flow of Dimas Kanjeng since the last few decades has been understood to have troubled many people in Indonesia, and its existence has been interpreted as a splinter movement, although this view is not expressly stated but it is believed among its followers that the teachings of Dimas Kanjeng blessing and changing the lives of each individual in society, even though this belief has never been proven. In the researcher's perspective, people's trust in the existence of the teachings of Dimas Kanjeng can be driven by economic and religious understanding which is relatively lacking. Therefore, the role and contribution of the kiai is an important part of restoring public awareness to the true religious values.
In the theoretical level, the term splinter among the people is understood as a term for religious movements or schools that are considered strange, saving from the aqeedah of worship and practice in the teachings of Islam. Even the term, is a translation of a sect or sectarian which is then interpreted with a negative connotation, such as a protest or even separation from something that is considered different from the majority, with a firm stand, firm and closed (exclusive), claims of truth and excessive fanaticism. The existence of splinter flow, basically departs from an orthodox religious understanding. Because the flow is a religious flow that separates itself from orthodoxy that has been generally accepted. This view is certainly still contextual in accordance with its social conditions, therefore to provide an understanding that it is truly a splinter flow and is in conflict with the religion of Islam, an in-depth study of the flow is needed, through various approaches.
In sociological studies, the splinter flow of Dimas Kanjeng among the people can be understood as a movement that is hostile to the teachings of Islam, is exclusive and separates from universal truth
, thus observing the birth and development of the religious flow referred to, Bryan Wilson divides several models of religious flow, among others; a) conversionist sakte, understood as a form of flow that pays more attention to the improvement of morals and actions of each individual, b) a revolutionary sect, this stream emphasizes radically change in the middle of society, the movement referred to implicitly is a social critique of the status quo, and is perceived as a reaction to unbalanced cultural contacts
, c) a reformist sect, a movement that sees social reform efforts and good deeds as an essence of religious teachings. Therefore, aqeedah and morals that are not accompanied by social actions are considered meaningful. Thus the interpretation of the teachings, emphasizing the teachings of pure religion, d) the Utopian movement is a sacte that seeks to create an ideal community, namely as an example in the midst of society, with more practical actions.
Models and Approaches to Clerics Social Change
Various knowledge of the kiai, in essence, is believed to be the basis of core beliefs and core values ​​in providing various enlightenments to social hegemonization, through the roles and actions of the kiai's social actions. The interpretation of knowledge inherent in the kiai's personal meaning as social capital becomes the foothold and foundation of the kiai's social actions in influencing, mobilizing and inspiring individual thought and their social behavior, especially among followers of Dimas Kanjeng. In the perspective of Pierre Bourdieu (social capital) has the interpretation and meaning of a universal and flexible, but specifically he explained that social capital is defined as a collection of a number of resources and has a relationship with individuals both in the form of knowledge as the explanation in question, as well as in various other forms, such as positions, relationships and other social networks in the community, as some kiai have built in the midst of a special community for kiai in Probolinggo Regency
. Meanwhile, Putnam defines social capital as a value system and becomes a trust among the people (social trust) and gives birth to social networks so as to encourage the realization of other individual social behaviors
.   
In this context, Bourdieu's thought shows that there is a strong relationship between the meaning of capital in a sociological perspective with social relations that occur in the middle of society, therefore the meaning and interpretation of capital is not only material in nature but also something that is immaterial such as social relations, strategic positions in the community and knowledge of a kiai. Besides that, sociologically Bourdieu explained that there are several forms of social capital that can be seen in various social activities in society, including, firstly; capital in the form of economy, this view can be directly measured and even exchanged so that it can be institutionalized in the form of goods; second, cultural capital also has the same view as economic capital which can be interpreted as economic capital and institutionalized in the form of educational qualifications; third capital in the form of social capital can form social bonds both in providing various guidance and in carrying out social change transformation.
The construction of the kiai's capital in this context is understood as a set of value systems that are shared between his groups or society, and gives birth to various roles and social actions of the kiai
. Thus all forms of kiai's roles and actions form a social system so that they can influence other individuals. Whereas the social network built by the kiai in various social contexts, both in formal religious and community organizations can also be interpreted as capital, then the social network can produce interpersonal relationships, individuals with institutions and networks between other institutions, through the roles and actions of the kiai in the middle community, such as the involvement of the kiai in the Nahdlatul Ulama organization, and the Indonesian Ulema Council. Departing from the various interpretations above, it can be explained that capital is not only understood as a form of knowledge in a kiai, but he can also be determined from the strategic position, network and relationships that the kiai builds in a social interaction. Thus how important is the social capital of the kiai, which means that the kiai's capital is strong or not, depending on the extent to which the role of the kiai can build relationships, networks and occupy an important position in the midst of society. In this context, capital in this study is about the form of the social role of the kiai in various organizations both structurally and culturally. Besides that, capital in other aspects is a form of kiai's knowledge about religious understanding which is built through the Koran and al-Hadith, the two sources of capital, can be understood as part of the form of kiai's actions and roles in carrying out social transformation.
In Bourdieu's perspective, the role and social action of the kiai can only occur dialogically, if the relationship is built dialectically, between objective and subjective structures, then the two meet and be understood as social practices. Thus the various roles and social actions of the kiai in the midst of society, especially on the influence of Dimas Kanjeng among the people, the expected social change can be achieved well. Therefore, the kiai's social actions and roles are essentially built through his understanding of the Qur'an, al-Hadith and the Yellow Book as the basis and foundation for realizing social change, especially on the influence of Dimas Kanjeng. The process can take place in a relatively long time, so it settles and influences the logic of the kiai's thinking in various social actions. In this context, the form of kiai's knowledge is interpreted as habitus which is then not only recorded in passive memory, but it is active and becomes the basic value of various kiai's actions for his role in society
, thus the habitualization of the form of kiai's knowledge is used as social capital, so that he is able to influence and appearance of his social behavior both as a mediator and a transformer in social reality in society on the influence of Dimas Kanjeng
With regard to habitus, the second principle in Pierre Bourdieu's thinking is capital or capital. In this context, capital is understood as a form of social relations, social networks which then become the realm (field) of the kiai in building social change
. Therefore, capital is a part of the kiai's field in realizing social change, through the roles and actions of the kiai, which then gives birth to social practices. The various models and approaches above, through the role of the kiai in bringing about social change for the victims of Dimas Kanjeng, place the kiai's personality as part of social capital, where all forms of kiai's knowledge are understood as part of habitus, so that they can influence all kiai's social actions.
.
While the realm, in social practical theory Bourdieu calls it (field), then divides the domain or field into two parts namely; the realm of limited production (field of restricted production) and the realm of large scale production (field of large scale production) 
. In this context, the realm is interpreted as part of the social role of the kiai in realizing social change in the midst of society. Besides that, the social role of the kiai culturally also functions as social capital to influence the actions and social behavior of individuals towards a more positive direction, namely through the formation of attitudes, mentality and way of looking at the community towards the victims of Dimas Kanjeng. Thus the actions and roles of the kiai are understood to be an important part of social change to restore public awareness, in accordance with the universal Islamic view rahmatan lil'alamin.
In the above context, the kiai's model and approach to social change of the victims of Dimas Kanjeng, in social practice Pierre Bourdieu in general can give birth to several models of approaches; first reject conflict, this approach is seen as an effort to reduce and reject the occurrence of various conflicts over the synchronization and influence of Dimas Kanjeng among the community. Therefore, the caution of the kiai is needed in influencing and changing individual thought patterns as part of his followers. The approach, seen as the most strategic step to make them aware, because of that the form of the role of the kiai in that context is more to do the guidance process and lead them in accordance with Islamic teachings; second, start in independence, understood as part of the kiai's attitude which must be independent, by positioning the kiai's role in the whole society; third, hold dialogue with certain versions of integration, namely building dialogical relations through the roles and actions of the kiai with the victims of Dimas Kanjeng in realizing social change in the midst of society.
 
Thus to provide a holistic understanding of the form of the role of the kiai in building social change, in the perspective of Pierre Bourdieu can be done through an approach between; habitus or the realm, understood as a person's perspective on social reality regarding various forms of problems, in this case are followers of Dimas Kanjeng who still reside in Padepokan, he still believes in Dimas Kanjeng as a professor who is considered to have supernatural advantages. In this context, the roles and actions of the kiai are an important part of restoring their awareness, through various forms of approach and guidance on an ongoing basis. Because of that habitus in this study is a mental structure understood by the kiai as a social product, in another perspective habitus is a social condition so that people can relate to the social world, with a series of thoughts in a person to perceive, understand and evaluate the state of their social world, in this view, what was the background of Dimas Kanjeng's followers to this day survived, residing in Padepokan. In the context above habitus is understood as a result of the internalization of the structure of the previous social world in the form of trust, the value of the existence of Dimas Kanjeng which is perceived to have power, so that it becomes a habitus
.
At the level of sociological habitus basically divided into several aspects, among others; habitus is understood as a product of history as part of a set of dispositions and this is obtained through repeated practice (inculcation); habitus was born from certain social conditions and became the social structure in which it was born; a disposition that is structured as well as functions as a framework that gives birth to a person's perceptions, representations and actions, because it is considered to be a structured social structure (structuring structures); habitus is pre conscious (preconcious) it is the result of reflections of irrational, spontaneous considerations that are unconscious and unwanted, but not a movement without a historical background at all. Thus, the interpretation and meaning of habitus in the context of this study concerning followers of Dimas Kanjeng, who until now he still resides in Padepokan. The social conditions referred to are understood as part of the historical product that was built in a long period of time both he was created individually and in groups, even he was born from certain social conditions and gave birth to a person's perception, representation and behavior, because it was considered to be a structured social structure (structuring structures).
Besides that, habitus is interpreted as habit (habitual), self-appearance (appearance) or can also refer to the nature in individuals associated with certain social conditions. In that context, the term habitus can also be aimed at a substance, namely regarding something that is considered to exist (being) 
. Whereas Ritzer describes habitus, as part of common sense logic which can then reflect certain patterns of thought while also being structured like social class groups, in this case habitus is also a collective phenomenon, which allows people to understand the conditions around them, but the existence of habitus in its social and structural context does not establish itself uniformly in every actor. Thus habitus, essentially becomes the basis for the realization of social practices, besides that it is a form of explanation of functional logic on social conditions. This view as explained by Bourdieu that habitus is part of the conditioning of a particular group, where the social system is then inherited into social structures that are considered to form habitus
. 
In Bourdieu's theory of social practice the second is the realm (field), he is understood to be the network or rial that a person has in this context is the kiai. Therefore, the realm is an arena of strength in a kiai as capital to fight for and make social changes to the above habitus. Besides that the realm is also interpreted as a structured relationship or relationship within individuals and certain groups. In the above context, the role and social actions of the kiai in the midst of society are understood as individuals who have social structures and networks of various strengths in themselves, the kiai is an individual as well as a religious leader and a moral guide, even the kiai's involvement in various social and community organizations such as NU, MUI and several others, are also seen as the realm (field) of the kiai's struggle in making social changes, especially for followers of Dimas Kanjeng in the midst of society today.

In this context, the realm is also interpreted as a force that can affect the performance of habitus, even besides that, the realm is part of fighting over capital as part of the form of the kiai's struggle in realizing social transformation in the midst of society. In the context above capital is understood as part of the knowledge of the kiai that was built before, even though the term capital in Bourdieu's perspective is more used to map power relations in the structure of society
. In addition, this concept also includes the ability to exercise control over the future of oneself, as well as others. Therefore, through this approach, each group and social class cannot be defined separately, but always in relation to other classes
.
Thus the relationship between the realm and habitus in the context of this research becomes an important part, but the dialectical and integrative relationship between the two is far more important. Because of that the realm and habitus determine each other. The view referred to, as stated by Goodman and Ritzer that, habitus is basically formed, in an environment in accordance with the social conditions surrounding it
, thus the dialectical relationship between the two affect each other and occur reciprocally, where the relational relationship between objective structures and subjective representations influence each other, so give birth to social practices (social practice), among others; kiai's knowledge is understood as the main capital; jajaring, social relations and pesantren are also the capital of the kiai and become the legitimacy that accumulates in building social practices in the midst of society. Thus capital is the main power of the individual in this case the kiai, who will later operate on various social problems for followers of Dimas Kanjeng, as a result of his influence. Therefore, each domain requires individuals to have special capital so that the role and existence of the kiai can survive, as part of social change. Thus to provide a holistic understanding of the role models and the kiai's approach in making changes, the researcher can describe as follows:

Kiai's Model and Approach in Building Social Change
through social practice
This is the form of dialectical relationship regarding the model and approach of the kiai in building social change through social practice between Habitus x Modal + Domain = Practice. In Bourdieu's perspective, it is explained that social practice can basically be driven by various factors of the social phenomena around it, to overcome what is called a social problem between objectivism and subjectivism, or what is stated between individuals and society, regarding the social construction of how social conditions are constructed , so that it gives birth to a perception through a process of observation and then begins to act on this basis, through the forms of action and the social role of the kiai as part of social and religious actors in building social change
. 
In this context, Pierre Bourdieu focused more on the dialectical relationship between objective structures and subjective phenomena, thus giving birth to social practices, as a result of the dialectical relationship between structure and agency. Thus, the various social practical forms which some kiai do, in essence are not the product of the free will of the kiai, but rather it is a reflection of various social problems concerning the existence of followers of Dimas Kanjeng, who until now still reside in the padepokan complex. In the context above, the dialectical relationship between Habitus x Modal + Domain, through social social practices, is used as an analysis of social change through several approaches, including; a) cultural approach; in this case the form of the role of the kiai is realized through the process of guidance regarding re-understanding of Islamic teachings; the role of the kiai in establishing several majelis ta ‟lim and shalawat as a place to build awareness for them; the kiai becomes a place of support in providing various services to the community in both social and religious fields; the role of the kiai to become a religious (spiritual) ritual leader as a bond of solidarity to provide awareness for the community, b) a cultural approach; the involvement of the kiai in religious social organizations becomes the main capital to influence the social conditions in question, and even becomes the main source and strength in carrying out social change.
Conclusion
Based on the results of data acquisition, findings and data analysis of this study concerning social capital pesantren; the role and contribution of the kiai to the victims of Dimas Kanjeng, can be concluded as follows: First; the role of the kiai is essentially the most important element in social dimension, both as a religious, spiritual and moral leader of rituals. The role of the kiai is inseparable from the science (genealogy) of science that is built through the values of the Koran, al-Hadith and the Yellow Book, both those of an inner nature (esoteric) and zhahirah (exoteric), so that it becomes a basic belief (core belief) and value system (core values) in building social networks. Both aspects of science and social networking that the kiai builds become capital in carrying out social practices. Therefore, the social position of the kiai is placed at the top of the structure and position, even including elite and religious figures whose existence is always taken into account in the midst of society.
Such are the various social capital, seen as the realm (field) of the kiai to influence, move the mindset of Dimas Kanjeng followers, become individuals who have individual and social piety. Therefore, the existence of religious movements on Dimas Kanjeng is still considered to exist quite today. In sociological studies, the above social phenomena are understood as part of individual products which are then interpreted as (habitus), thus the dialectical relationship between (Habitus x Capital) + Domain = Practice, aims to change social conditions especially among followers of Dimas Kanjeng. Various efforts have been made to make them aware and repatriate to their respective regions, thus to overcome the socio-religious problems of the role and social actions of the kiai, an important part as social change.
In this context, several steps, roles and contributions of the kiai in influencing moving and changing the mindset and social behavior of individuals towards followers of Dimas Kanjeng can be done as follows; a) the role of the kiai can be done by building a communicative relationship between himself and the community, b) the kiai together with the community builds a variety of diversity activities such as the tak'lim assembly as a medium to provide cultural enlightenment among Dimas Kanjeng followers, c) the kiai becomes a place of consortium for various issues both in the social and religious fields, in this case the kiai's practical steps are realized through the guidance process d) besides that the role of the kiai in other aspects can be realized through the transformation of diversity values, namely reaffirming the teachings of the Islamic religion which is kaffah, by influencing thinking and individual behavior toward a more positive direction, through the process of tempering each individual's attitudes and mentality.
Second; The model and approach of social change of the kiai, in essence, cannot be separated from the scientific (genealogical), relations, social networking and strategic position of the kiai in the midst of society which is then understood as capital or capital. Therefore, the presence of the kiai is believed to be able to contribute to social reality over various social hegemony, social domestication and social and cultural domestication. Therefore, the actions and roles of the kiai are expected (expected roles) to really be the drivers of social change towards the socio-religious phenomena, through various approaches taken by the kiai. Thus as an effort of the kiai in realizing social change, of course it cannot be separated from habitus, namely regarding the social conditions of social phenomena concerning Dimas Kanjeng followers who are seen today, still within the Padepokan complex.
In the above context, social capital built by kia both material (immaterial) and immaterial, such as social relations, strategic positions in society and knowledge possessed by a kiai, can certainly be at stake in a (realm) through social practice social practice. Therefore, the realm is seen as having a gamble where social practice is highly dependent on the power of the kiai's capital in bringing about social change for Dimas Kanjeng followers. In this context, the dialectical relationship between Habitus x Modal + Domain, through social social practices (social practice) is used as a knife of analysis in making social change, through several approaches; a) cultural approach in this case the form of the role of the kiai can be realized through the process of guidance regarding re-understanding of Islamic teachings; the role of the kiai in establishing several majelis ta ‟lim and shalawat as a place to form their awareness; the kiai becomes a place of support in providing various services to the community in both social and religious fields; the role of the kiai to become a religious (spiritual) ritual leader as a bond of solidarity to provide public awareness, b) a cultural approach; the involvement of the kiai in religious social organizations becomes the main capital to influence the social conditions in question, and even becomes the main source and strength in carrying out social change.
In the above context, the kiai's model and approach to social change of the victims of Dimas Kanjeng, in social practice Pierre Bourdieu in general can give birth to several models of approaches; first reject conflict, this approach is seen as an effort to reduce and reject the occurrence of various conflicts over the synchronization and influence of Dimas Kanjeng among the community. Therefore, the caution of the kiai is needed in influencing and changing individual thought patterns as part of his followers. The approach, seen as the most strategic step to make them aware, because of that the form of the role of the kiai in that context is more to do the guidance process and lead them in accordance with Islamic teachings; second, start in independence, understood as part of the kiai's attitude which must be independent, by positioning the kiai's role in the whole society; third hold dialogue with certain versions of integration, namely building dialogical relations through the role and actions of the kiai with the victims of Dimas Kanjeng in realizing social change in the midst of society
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Habitus; interpreted as habit (habitual), self-appearance (appearance), certain social conditions regarding something that exists (being), in this case habitus is a social condition regarding followers of Dimas Kanjeng who still live in Padepokan.








Social practice (social practice); understood as a form of mutual relations, through the role and social action of the kiai in providing guidance among the community, to followers of Dimas Kanjeng in Padepokan








Social capital; interpreted as; 1) the form of kiai's knowledge is constructed through the Qur'an and Hadith, 2) social network and the kiai's central position as social and religious actors, 3) people's trust in the role of the kiai as moral and spiritual guides











Domain (field); understood as the role and social action of the kiai in realizing social change, through; 1) the process of fostering individuals, 2) carrying out the process of religious guidance regarding the teachings of the true Islamic religion,





Transforming Social Change includes; 1) individual and group community awareness about the teachings of Dimas Kanjeng, 2) individual and community social change can return to the teachings of Islam and correct religious values, 3) change in behavior and social actions of individuals into
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