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POLITICAL ISLAM AND DEMOCRACY IN INDONESIA 

CHALLENGES AND OPPORTUNITIES
 
By M. Syafi’i Anwar

To discuss political Islam and democracy in Indonesia, one should realize the existing condition of Indonesia as a nation-state.  Sociologically, Indonesia is a plural society which comprises more than 17,000 islands, 400 ethnics, as well as various customs, religions,  and beliefs. Currently, the total population of Indonesia is around 225,000,000. From this total population, Muslims are the majority of the Indonesian populace (88 per cent Muslims, 8 percent Christians, Indonesia is absolutely not an Islamic state. Indonesia’s state ideology is not Islam, but it is based on Pancasila (Five Principles). The first principle of Pancasila is “Ketuhanan Yang Maha Esa” (Belief in One Supreme God). In this regard, Indonesia’s founding fathers agreed that Indonesia is neither a secular nor theocratic state.
 The Indonesian constitution, Undang-Undang Dasar 1945 (The 1945 Constitution), is not to be based on shari’a.  History also shows that the agenda of imposing shari’a within the state constitution has failed since Indonesian independence in 1945 and the subsequent years. 

Since its independence in 1945, Indonesia has experienced democracy, albeit it has also plunged into authoriatarianism in some junctions of its bloody history. The fall of the New Order regime in 1998 with its ensuing euphoric introduction to democracy has given fresh air to the debate of the compatibility of Islam and democracy in Indonesia.
 The mushrooming of both national and religious parties has somehow surprised foreign observers that Indonesia, at least at the surface level, appeared to have been able to finely adjust itself to the dynamics of democracy.
  This has also been significantly marked by the vibrant press freedom which saw how high-ranking officials have been painfully adjusting themselves to the new atmosphere where accountability is a buzzword. 

Most importantly, though, the successful direct presidential election which led to the election of Susilo Bambang Yudhoyono has been regarded as the culmination of Indonesia’s experiment in democratization. This election is internationally regarded as an enlightening example that should be intently followed by many other Muslim countries, particularly those in the Middle East, which are still deeply ingrained with religious authoritarianism.
 While it is now the fact that Indonesia is the third largest democracy in the world and one may argue that Islam is compatible with democratic values, the prevailing experiment has nevertheless been marred by incidents which do not reflect democratic values. This arguably marks the rise of Islamic radicalism which posses serious challenges to Indonesa’s fledging democracy.
Indeed, the Indonesian societies and foreign observers are very curious concerning the ongoing political agenda of radical conservative Islam (RCI) groups in imposing shari’a in a post Soeharto era. Not only because this agenda is controversial, but also due to the fact that the radical Islamic groups define shari’a based on  literal, strict, and exclusive interpretations. There is also evidence that the radical Islamic groups transform religio-political thoughts from the Middle East, especially ideology of radical salafism. It can be observed from the ideology of RCI such as Majelis Mujahiddin Indonesia, Hizbut Tahrir, Lasykar Hizbullah, Lasykar Jundullah, Darul Islam, Lasykar Jihad, Ikhwanul Muslimin Hammas, and the like.
   

In fact, most radical Islam groups believe that shari’a is the only solution to  solving Indonesia’s multi-dimensional crisis. In this regard, shari’a is perceived as a panacea that would be able to create a better Indonesia in the future. Problems arise as they often carry out violence in demanding the implementation of shari’a, which sometimes creates victims either of their fellow Muslims or non-Muslims.  As a result, this kind of agenda is not only upsetting the non-Muslims communities, but also worrying the majority of moderate Indonesian Muslims. There is also a tendency for the RCI to capitalize certain religio-political issues for the sake of their interests. Facing these conditions, the moderate and progressive-liberal Islam groups have tried to challenge the agenda of RCI. To a certain degree,  they are able to stem the efforts of RCI in imposing shari’a. However, recent political development in Indonesia shows that the RCI have developed offensive strategies in implementing their agenda. In this regard, they capitalize fatwa of MUI (The Indonesian Ulema Council) to pressure and attack the other groups, Muslim and non-Muslim. This is really shocking and it is a serious and offensive action of RCI groups. It is not only a controversial issue,  but also a form of dangerous Islamic resurgence in a post-Soeharto era that needs to be taken into consideration. 

This paper will discuss the above phenomenon based on socio-historical perspectives. It will thrash out the political context of the rise of RCI in post-Soeharto era. Moreover, this paper will also discuss the emergence of progressive-liberal Islam (PLI) group as a response to the agenda and action of RCI. Furthermore, this paper will discuss recent political developments in Indonesia related to MUI’s fatwa on pluralism, secularism, and liberalism which create controversial dispute between proponent of RCI and PLI. Finally, it will discuss the future of political Islam and democracy in Indonesia.   
Theoretical Approach on Political Islam 
It is also important to state here that the issue of political Islam and democracy in Indonesia can not be separated from the relationship between Islam and the state. It is obvious that the relationship between Islam and the state has suffered both conceptual and ideological tensions, leading to distrust and hostility between actors in the two camps. Despite the fact that the vast majority of Indonesians are Muslims who follow Sunni traditions and schools of thought, their perceptions of political Islam – particularly regarding the relationship between Islam and the state – are varied and disunited. Like their fellow Muslims in other countries, Indonesian Muslims are concerned with implementing the normative ideals within Islamic injunctions into the political realm.  However, Islam as a religion does not provide clear-cut answers on how to realize such normative ideals in the realm of politics in the context of a nation-state. It is argued that the Qur’an, as the primary source of Islamic values, does not provide a well-structured concept of politics. In other words, Islam as a religion might provide moral and ethical guidance related to most worldly human problems, including politics, but does not elaborate on the details or the theoretical formulation of politics.
 Consequently, Muslim scholars have theorized on Islamic political concepts as a process of intellectual inquiry. However, such theorizing is not easy as Muslim scholars discuss on how far to use revelation and  reason, and how much to accommodate religion and/or culture in formulating concepts of Islamic politics. 

Obviously, the discourse on the relationship between Islam and the state has historical and political roots in the period prior to and following independence. As has been discussed by scholars, during the pre-independence period, such discourse was related to the socio-political relationship between the ruler and the ruled under monarchic and colonial rule. Further, in the lead-up to Indonesian independence, the discourse consisted mainly of an ideological contest about whether Islam or nationalism should form the ideological basis of the new state. This ideological contest continued during President Soekarno’s administration, which had further political implications for Indonesian society. In fact, this discourse and its political implications also continued during Soeharto’s New Order regime, leading not only to conceptual tensions between Islam and the state, but also resulting in political tension and conflict.
 
Scholarly discussions on the issue have produced various interpretations and perspectives concerning the relationship between the state and political Islam. However, these scholarly discussions shortly before and after independence were mostly based on empirical studies. From such empirical studies, scholars used to develop theoretical frameworks and analyses concerning the socio-political problems taking place during those periods. These discussions were more focused on empirical cases and paid less attention to the normative problems dealing with religio-political thought. This tendency is understandable as scholars rarely developed the notion of political Islam as discussed by Muslim scholars, which has resulted in various interpretations and schools of thought.

The problem lies in the fact that beyond the socio-political problems discussed by scholars, there are problems concerning the way that Muslims perceive normative Islamic political thought. Indeed, Islamic political thought is not only concerned with normative approaches to Islam and the state but it also influences the way Muslims react or act in regards to state politics. The very notion of Islamic political thought already creates debate and differences of opinion amongst Muslim scholars. These debates were never merely intellectual, but often materialised into political practices that sometimes led to turmoil or violence. 

By and large, there are two main paradigms that form the basis of normative approaches to political Islam, (1) legal-exclusive, and (2) substantive-inclusive.  The legal-exclusive approach to political Islam refers to the idea that Islam is not only a religion, but also a complete legal system, a universal ideology, and a perfect system of guidance that can provide solutions to all problems in life. Proponents of the legal-exclusive approach to political Islam strongly believe that Islam is an integrated totality of the three famous “Ds”: din (religion), dunya (life), and dawla (state). Consequently, as Nazih Ayubi suggests, this paradigm is designed for application to every aspect of life, reaching from the family over the economy to politics. In the political realm, this paradigm obliges all Muslims to establish an Islamic state.
  
Obviously, the fundamental tenet of this paradigm lies in the interpretation of shari’a (Islamic law), which, as its proponents argue, should be the legal underpinning of the three integrated institutions mentioned above. Those who believe in this paradigm argue that the state and its functioning is part of Islamic teachings. Shari’a is interpreted as Divine Law, and has to form the basis of the state and its constitution, as the constitution formalises all the processes of governing, including the political behaviour of the ruler. This paradigm implies that political sovereignty is not vested in the people, but in the hands of God. There is no people’s sovereignty, only God’s sovereignty. Consequently, this exclusive paradigm results in the strict obligation for every Muslim to uphold shari’a by whatever means available. Muslims who plead for the separation of religion and politics or for the suspension of the shari’a are judged to be against the spirit of Islam. Moreover, modern political concepts derived from Western sources are considered to be conflict with Islamic teachings. This paradigm appeals to Muslims to refer to the “ideal state” established by the Prophet Muhammad and his four successor caliphates (khulafa ar rasyidun), and urges Muslims not to implement Western political systems. Theerefore, Muslims are strongly recommended to join the political struggle to implement Islam as the basis of the state and shari’a as the basis of the constitution.
 In the political realm, such a paradigm often encourages Muslims to strengthen their ideological and political identities as a form of protection against temporal ideological and political alternatives. The following chart describes the legal-exclusive approach on political Islam:
THE LEGAL-EXCLUSIVE APPROACH ON POLITICAL ISLAM
The substantive-inclusive approach to political Islam refers to the notion that Islam as a religion does not stipulate any theoretical concepts related to politics. The proponents of this paradigm believe that the Qur’an contains information about aspects of ethical or moral guidance for human life, but does not provide details on every object in creation. They argue that there is no single text in the Qur’an that insists that Muslims establish an Islamic state. Rather, they argue that the Qur’an contains ethical or moral guidance for governing a polity, including how to achieve ethical justice, freedom, equality, democracy, and other injunctions. Islam is a religion that aspires to create the most refined and ethical civilization on earth. 

A key assumption of this paradigm is that the mission of the Prophet Muhammad was not to establish a kingdom or a state. Rather, it was similar to that of other prophets in that preaching Islamic values and its virtues was the main task of his mission. Thus, the mission of the Prophet Muhammad should not be understood in terms of establishing or ruling any worldly state. The Prophet Muhammad and his successors, however, governed in the spirit and ethical framework of Islam. This is not to deny that the historical circumstances imposed on the Prophet and his four successors necessitated that they act politically and assume political functions in a hitherto stateless society. However, as Husain Fawzi al Najjar argued, this does not mean that Islam as a religion is bound to the state. The concern of the Prophet Muhammad when he spread Islam was to achieve unity among followers of Islam (al-wihda al-ijtimai) rather than create a state.
 The following chart describes the substantive-inclusive approach on political Islam:   

Substantive-inclusive notions of Islam assert that the shari’a does not need to be bound to the state. The shari’a neither deals with any specific ideas related to government or political systems. Because Islam is seen as a religion and not a state order, shari’a should not fall under the domain of the state, but should remain in the realm of belief. According to Al-Ashmawi, an Egyptian Muslim legal scholar, even the Qur’an itself stipulates that the shari’a is the source of ethical orientation and does not provide an underpinning for any sort of state.
 The Qur’anic precepts on shari’a were always related to historical situations dealing with traditions and customs. Ashmawi points out that 

…the shari’a neither was revealed at once nor has existed as an abstract issue. It was always related to existing realities …it drew on prevailing traditions and customs and derived its own rules from them. It also adjusted itself to further developments of those traditions and customs in keeping up with the change …without taking into consideration these reality-related origins of the shari’a while (nonetheless) pleading that it be implemented, we will be dealing with theoretical and logical concerns contradictory to the spirit of Islam.
 

Proponents of the substantive-inclusive paradigm argue that Islam provides opportunities and freedom to its adherents to set up or develop a political system based on their own choice. Any political concepts and systems, regardless of where these are derived from, are basically welcomed as long as they are in accordance with the ethical spirit of Islam. The following chart describes the substantive-inclusive approach on political Islam: 

The two paradigms outlined above have existed and evolved in Indonesia and across the Muslim world for centuries. Proponents of these two paradigms have been nvolved in public debates in Indonesia since before independence, and these debates continued during the New Order period. This discourse was evident in constitutional debates in parliament, publications, public lectures, and religious gatherings during the New Order’s rule.   

The Compatibility of Islam and Democracy

For the last four decades, scholars have been critically discussing the relationship between Islam and democracy. One of the most important issues discussed is related to the compatibility between Islam and democracy. There are some varying opinions concerning this issue. Samuel Huntington, Martin Kramer and Francis Fukuyama can be categorized as prominent scholars who strongly argue Islam is not compatible with democracy. They undoubtedly pointed out believe that Islam is indeed a threat to democracy.  Huntington, for example, argued that Islam not only contradicts the idea of democracy, but also represents a threat to Western civilization. Like Huntington, Martin Kramer also argues that Islamic teachings are not only undemocratic, but also contradict with the spirit of Western democratic values.
     
In short, both Huntington and Kramer advocate that there are “interior” dimensions to Islam that are in contradiction to the nature and value of democracy as a product of Western civilization. Francis Fukuyama adds to this argument by empowering his “end-ism” theory of world civilization. In his magnum opus The End of History and the Last Man (1992), Fukuyama advocates that we may be witnessing the end of mankind’s ideological evolution and the universalization of Western liberal democracy as the final forum of human government. Using a Hegelian perspective, Fukuyama predicts that political evolution will settle on a political system that is “liberal insofar as it recognizes and protects through a system of man’s universal right to freedom, and democratic insofar as it exists only with the consent of the governed”. He reminds us that religious fundamentalism is a potential threat to Western liberal democracy. In this regard, Fukuyama also believes that Islamic fundamentalism could lead to a full or quasi-theocratic political system that challenges that of liberal democracy.  

Notwithstanding their critical and provocative arguments have two main weaknesses. The first weakness lies in the fact that democracy is not conceptualized and practiced homogeneously. Democracy theorists such as Robert A. Dahl, Giovanni Sartori, and Joseph Schumpeter have argued that there is no single, unified conception of democracy. History shows that elements of democracy are shaped and enriched by an existing culture and social structure. In other words, the concept and practice of democracy is sociologically and culturally driven, depending on the sociological and cultural contours of any given state and society. Accordingly, the quality and degree of the North American democracies should be differentiated from their counterparts in the Far East (e.g. Japan) or in Western Europe. There are also certain elements or styles of Asian democracies in which may differ from Western European democracies.
 The second weakness lies in their stereotyping and monolithic approach toward political Islam in the  Muslim world. In this regard, Islam is perceived as a religion of fear which creates the spirit of intolerance towards the other faith and threat to the West.
 John L. Esposito suggests that such “secular bias” has contributed to their failure in understanding Islam properly. The fact is that Islam is a multi interpretable religion.
 As a result, there are various Muslims interpretation toward political Islam and its relation with modern political system.  
Nonetheless, scholars like Muqtedar Khan and Khalifa Abdul Hakim argue that democracy is compatible with Islam. Khan described that the Dustur al-Madina (The Constitution of Medina) set by Prophet Muhammad demonstrates how democratic practices and theories are compatible. The Constitution of Madina recognized the importance of consent and cooperation for governance in which Muslims and non-Muslims were treated as equal citizens, with identical rights and duties. It also established a pluralistic state which guarantee the principle of equality, participation, consensua government, and the spirit of pluralism.
  his proposed reasons are: first, Islam allows no compulsion; second, non-Muslims are treated as full citizens; third, Islam allows no racial discrimination; fourth, women have a significant role in society; fifth, Islam never supports monarchy; sixth, Islam allows free vote, therefore election is permissible as Islam outlines no particular form of voting; seventh, Islam allows no priesthood or religious authority.
 

The Muslim World and Pragmatic Response to Democracy 

It is obvious that more than four decades, the discourse on Islam and democracy is still colored by two responses that have been exist in the Muslims world. The first response is  derived from the perspective of rejectionist group, which tend to argue that democracy is not compatible with Islam. The main idea of this group is on cultural or intellectual independence and autonomy, stressing that any attempt to commit democratic system is seen as a form of surrender to Western intellectual or cultural invasion of the Muslim world. The proponent of rejectionist pointed out that the political system of Islam is a shura government, which they claim as nothing to do a democratic system of government. The second group was apologist group, which tends to be dominant in the Muslim world. The apologist group tended to claim that democracy already exists in Islam. Typically, the apologist claims that the Qur’an is the functional equivalent of constitution and tended to recast the early history of Islam as an ideal democratic experience. Thus, they would suggest the fundamental compatibility between Islam and democracy based on faith and belief, rather than as a proposition to be argued and proven.            


Notwithstanding the world is changing, as also  the Muslims world. Vali Nasr, a professor Middle East and South Asian politics at US Naval Postgraduate School suggests that politicians and activists in the Muslims word have been more pragmatic in response to democracy. In his recent evocative article published in Journal of Democracy, Nasr argued that instead of being rejectionist or apologetic towards democracy, Muslim democrats tend to be more mundane one of crafting viable electoral platforms and stable governing coalitions to serve individual and collective interests --- both Islamic and secular --- within democratic arena whose bounds they respect, win or lose. Muslim democrats reject or at least discount the classic Islamists claim that Islam commands the pursuit of a shari’a state.  Muslim democrats rest not on normative theological underpinning and abstract theoretical suppositions, but they have engaged in political imperatives.
 
The rise of Muslim democracy suggests that political change will lead religious change an yet evidence also shows that that the Muslim world  can help to identify the contours of Muslim democracy, what it stand for, who supports it, and what factors have governed its evolution, its successes, and its failures. Nasr suggests that in the past decade, the world has witnessed open electoral competition for legislative seats in Bangladesh (1991, 1996, and 2001); Indonesia (1999 and 2004), Malaysia (1995, 1999, and 2004), Pakistan (1990, 1993, and 1997), and Turkey (1995, 1999, and 2002). These facts show to us about Muslim political preferences and their responses toward democracy. Moreover, these facts also suggest the shape of things to come among the political parties and platforms dominating the strategic middle ground of politics in those Muslim-majority countries.       
I would suggest that Vali Nasr’s point of view is right. Currently, we see the reality that many Muslims politician and activists has changed their responses and strategies concerning democratic system. I also support his thesis that democracy needs the triumph of practice over theory, the political over the normative theology, and the strategy over the utopian objective. Thus, in response to the democratic process, Muslims  have to consider opportunities and demands created by the ballot box. They fully realize that it is the ballot and not the bullet that counts democratic government. This response and awareness have taken place in predominantly Muslims countries such as Turkey, Pakistan, Bangladesh, Indonesia, Malaysia, and to certain level in several Middle East countries. 

Nonetheless, it should be noted that in certain Muslim majority countries, democracy is still facing problems and challenges. According to survey conducted by Freedom House in 2002, of 192 states around the world, 121 can be grouped as democratic counties that having general election regularly. However, among Muslim countries, only 11 out of  47 states can be grouped as democratic states have had their government elected democratically, or as a percentage only 23%. Whereas in the non-Muslim world, there have been 110 democratic elected governments out of 145 states or about 76%.   Freedom House even pointed out that there was “democracy deficit” in certain Muslim states, which regard to the practice of authoritarian regimes. 
In 2004, Freedom House also conducted “Survey of Political Rights and Civil Liberties. The result of this survey shows that no one from 22 member states of the Arab League is fully free, and only 7 of them are partly free. According to this survey, the democratization process in the Arab world was not running well due to the practices of authoritarian regimes. Moreover, Shirin Ebadi (Iran), the 2003 Nobel Laureate for peace who visited Indonesia in March 2004 also pointed out that “that there are many governments in Islamic states manipulating religion as justification for their tyranny and despotism, practicing authoritarianism and human rights violations in the name of Islam and holy struggle.”  

Given the above evidences,  it is a moral obligation for all of us to promote democratization in the Muslim world. Not only democratization is a must and precondition of a modern and civilized world, but also because democratization is in accordance with the spirit and purpose of shari’a (maqashid as syari’ah) which regard to uphold a just society (al adalah). In this regard, Islam as a religion Islam regards the universe as a whole without dividing the world or separating body and spirit. Islam as a religion is derived from God’s revelation that all men are created equal. Islam as a system of faith is to be based on the notion that no distinction of race or color, citizens or soldiers, rulers or subjects. Thus, the interconnectedness of democracy and Islam is acceptable, compatible, and even logical. Furthermore, history also shows that Islam has seen long periods during which tolerance and democratic principles prevailed. History shows that Muslims lived peacefully with the Jews, Christians, Hindus, Buddhists, and other faith adherents under Islamic rule for over a thousand years in North Africa, Spain, the Middle East, and Central and Southeast Asia. It is obvious that freedom of religion has also been practiced in the Muslim World for more than a thousand years.
 
However, the most important endeavor for all Muslims is to show how democratisation can work in these two areas. In this respect, it is important to be mindful of some basic values of democratisation that ought to be taken into consideration. There are three fundamental values of democratisation. These include basic values such as: (1) the spirit of tolerance; (2) the commitment to justice and equality; (3) openness of political participation.        


The spirit of tolerance relates to values such as freedom of thought, conscience, and belief. It is also relates to freedom of expression and opinion and freedom of association and assembly. In terms of justice and equality, they include values such as implementing the rule of law and independent judiciary; equal rights for all peoples without distinction of gender, race, color, religion, language, social origin, economic status, and others.  Political participation is contingent on democratic values and political processes such as each country’s ability to set up free, fair, and regular multi-party elections which invests candidates with public trust and enables a peaceful transfer of power. In this context, it is also important to establish an independent and non-partisan election commission that guarantees the right to vote for all citizens of voting age regardless of gender. Furthermore, it is important that the Muslim community facilitates democratic decision-making processes that encourage equal participation of men and women. The next step is to develop societies that are informed and open through independent media, civic education, and civil society programs which enables them to actively participate in political life.  Moreover, democratic governance needs a system that is able to prevent corruption and strengthen the rule of law through mechanisms such as transparency and accountability; freedom of information; and parliamentary and independent civil society.
Political Islam and Democracy in Post-Soeharto Indonesia: A Brief Political Context      

In mid 1960s until early 1970s, Soeharto was widely regarded for his repressive approach on political Islam. Himself a Javanese Muslim, Soeharto considered that political Islam was a serious threat and hazardous to his power, both ideologically and politically. Consequently, Islam was seen as “political enemy number two” (after Communism) and was often grouped as the “ekstrim kanan” (the right extreme). This was a deliberate ploy to equate Islam with Communism as “ekstrim kiri” (the left extreme).  This situation led to mutual distrust and hostility between the Islamic group and the New Order regime. Although the Islamic group had contributed to the fight against communism and the establishment of the New Order regime, this group was then  marginalized in the political arena. In the words of M. Natsir, former prime minister and former chairman of the modernist Muslims party,  Masyumi, the New Order regime “treated us like a cat with ringworm”.
 

There is no doubt to state here that Soeharto’s approach to Islam was too coercive in the early years of his administration. However, despite his coercive approach, Soeharto accommodated some Muslim religio-cultural aspirations in the late 1970s. This shift appeared to be part of a “political balancing act” that aimed to increase his political  image and support of Indonesian Muslims. This balancing act led to further shifts in the late 1980s, when Soeharto began to fully develop the politics of accommodation, beginning his embracement to political Islam. After cautiously starting with the accommodation of cultural Islam, Soeharto later also formally institutionalized political Islam. One of the most important forms of institutionalizing political Islam was the establishment of ICMI (Ikatan Cendekiawan Muslim Indonesia, The Association of Indonesian Muslim Intellectuals), which was to play a significant role in the discourse on political Islam in the late New Order regime. Having succeeded in embodying political Islam into the state politics, Soeharto moved on to implement the politics of co-optation in the mid 1990s.  Soeharto’s politics of co-optation led to the conversion of a state-sponsored political Islam in the late years of his regime. Consequently, the state was neither in favor with the spirit of legal-exclusive model nor substantive-inclusive model. Rather, it fully accommodated political Islam based on the logic of Soeharto’s power interest and state hegemony.
  

Nevertheless, the conversion to state-sponsored political Islam  occurred due to the support and pragmatic alliance between the state and “regimist” Muslim leaders, especially from the ”militant-scripturalist”  of certain modernist Muslim leaders associated with KISDI (Komite Indonesia untuk Solidaritas Dunia Islam, The Indonesian Committee for Muslims Word Solidarity), DDII (Dewan Dakwah Islamiyah Indonesia, The Indonesian Council for Islamic Propagation),  Muhammadiyah, ICMI, and others. Along with the worsening of economic crisis, bureaucratic corruption,  state  violence, and the withdrawal of critical Muslims support to the New Order authoritarian regime, Soeharto’s administration was finally collapse on 21 May 1998.
 

Under Habibie’s presidency and the euphoria of reformasi (reform) movement, political Islam seemed to take momentum. Along with the wave of reformasi movement, Habibie’s administration gave a greater freedom and political openness to the people. Many people utilize this opportunity to establish new political parties, associations, media companies, and the like. As a result, more than 100 political parties were established, more than 40 parties were grouped as Islamic parties. Given this political circumstance, certain groups took momentum by restoring the power of political Islam.  Thus, they built newly associations, including hardliner or radical Islamic groups. Under the New Order authoritarian regime, it was impossible to do so. In addition, under Habibie’s presidency press freedom and civil rights were remarkably growing up, contributing significant impact in strengthening civil society.
 Unfortunately, Habibie’s administration was unable to set up good governance and control the corrupt bureaucracy as the legacies of the New Order regime. Worse, even his administration was accused for its involvement in a corrupt bank scandal. As a result, Habibie failed to get a greater political legitimacy from the people. This situation led to uncertain political condition in which the state was so weak. On the other side, civil society was too strong, but it was not followed by a better law enforcement. Rather, it created a lawless society; a state of affairs in which people prefer using rule of the jungle to solving problems using  rule of the law. 

Given the above socio-political crisis, some Islamic political parties used this momentum by campaigning “Islamic solution” for solving what they called as “Indonesia’s multi-dimensional crisis”. What is meant by Islamic solution is to demand the inclusion of the Jakarta Charter into the state constitution and the implementation of shari’a (Islamic law) as an alternative to the existing law and state regulation. During the 1999 general election campaign and parliamentary session, several Islamic parties such as PPP (Partai Persatuan Pembangunan, The United Development Party), PBB (Partai Bulan  Bintang, The Crescent and Star Party), PK (Partai Keadilan, Justice Party), and others actively campaigned the necessity to implement the shari’a, including the demand to re-inclusion of the Jakarta Charter. However, they were unable to gain a significant support from the people. Totally, all Islamic parties were only able to gain  17.8   % votes. They also failed to gain support when demanding the inclusion of Jakarta Charter during the General Assembly of MPR (Majelis Permusyawaratan Rakyat, People’s Consultative Assembly). The result of the 1999 general election shows that the power of political Islam was only a myth and lack of support from the majority Muslims populace.
     

Despite the failure of Islamic parties in gaining public support and demanding the inclusion of the Jakarta Charter and implementation of shari’a, the RCI group still continued their struggle for these political agenda. They strictly demanded these political agenda, regardless rejection of the majority of Indonesian society. In so doing, they were often carrying out political rally, setting street demonstration,  as well as disseminating propaganda and pamphlet toward the necessity to implement shari’a.  Facing this reality, the Habibie’s administration was nothing to do except gave the opportunity of RCI groups to be exist and let them to express their aspiration in all manners. 

This situation changed when Abdurrahman Wahid was replacing Habibie as a president in late 1999. At the beginning of his presidency, the new hope for his leadership was rising. This was because Wahid as the first democratically elected president was expected to develop the new breeze of Indonesian politics. Wahid has been widely known as a noted Muslim intellectual, charismatic leader, and had ever been called as the “guardian of the Indonesian civil society”. Before being a president, Wahid was an NGO activist who had tirelessly struggle for empowering civil society. Most importantly, many scholars have regarded Wahid as one of the most prominent Muslim intellectuals representing “liberal Islamic thought”, although his social base is traditionalist NU.
 

Ironically, under Wahid’s presidency the radical conservative Islam movements increased their action and pressures addressed not only to the government, but also to the Indonesian public. Such a situation was worsened by religious and communal bloody conflicts in several Indonesian provinces, especially between Muslims and Christian, in the eastern area such as Ambon, Palu, Ternate, and others. Facing this reality, Wahid seemed to use moderate approach in solving the problem, meaning that he tried to focus on the efforts of ceasing conflicts by promoting peaceful dialogue between the two groups. In so doing, Wahid called to the two groups in order not to send paramilitary to the conflict area. Yet, in his statement, Wahid specifically condemned Lasykar Jihad as a troublesome for its policy to send thousands of paramilitary group to Ambon. Wahid judged that Lasykar Jihad had increased conflict escalation between the two groups. He seemed to neglect the action taken by Lasykar Kristus (The Jesus Troops), which was also operating their action in Ambon and killing against Muslims on the battlefield.
 

Facing this situation, the RCI groups were united to oppose Wahid’s administration policies. The RCI considered that Wahid’s statements was unfair. Therefore, despite Wahid’s appeal for not sending paramilitary groups, Jaafar Umar Talib, leader of Jamaah Ahlu Sunnah wal Jamaah continuously sent Lasykar Jihad to fight against Christians in Ambon. Talib claimed that his action of sending Lasykar Jihad members to Ambon was  due to the ineffective policies of  Wahid’s administration in settle bloody conflict. Talib also strongly criticized Wahid for not having a clear policy to end the slaughtering of Muslims in Maluku.  

When Wahid was ending his presidency due to the impeachment of the parliament, Megawati became the strongest candidate to be elected as president. In response to this situation, the RCI groups were again united to oppose the candidacy of Megawati for being president. Their reason to oppose Megawati’s candidacy for  president was based on their legal-textual interpretation of Qur’an and shari’a that woman is not allowed to be a leader of the nation.  They publicly campaigned this idea to the society, despite having a very limited support from the people. The fact was that their campaign totally failed because the general assembly of MPR  elected her as president, replacing Wahid.     

Nonetheless, the agenda to impose  shari’ah law continued under the Megawati’s presidency and yet it is still alive until present. It seems that such agenda is related to mindset or paradigm living the heart and mind of the leaders and activists of the RCI groups. In other words,   reason behind the agenda of imposing shari’a is relating to the strong belief that the long and multi-dimensional crisis of the Indonesian society to uphold  “the law of God”. Indeed, the RCI groups can be defined as having “shari’a minded” orientation due to their strong commitment to uphold  shari’a either as ideological or practical solution for any problems of human being.  Obviously, what they mean by shariah law is the interpretation on fiqh based on strict, legal, and formal approaches. The problem lies in the facts that such approaches tend to neglect the nature and flexibility of fiqh itself. More importantly, such approaches tend to promote the notion that fiqh is a state law. As a result,  they often invite  manipulation of fiqh  for the sake of political interest, hegemony of meaning, and monopoly of the religious truth.
 

Radical Conservative Islam and Its Challenge to Democracy  
Given the above discussion on political context relating to the rise of RCI   in a post-Soeharto era, it is important to observe the characteristic of RCI as well. By so doing, we would be able to observe its mindset and political agendas, especially in it relation with democracy. In general, there are four main characteristics of RCI as described below:                           

Strict and Exclusive Shari’a Mindset. A strict and exclusive shari’a mindset would be an obstacle to democratization, especially when it is implemented in Southeast Asian countries. Elevating shari’a to the divine level has altered the meaning of “returning to Islam” to “returning to shari’a”. Thus, radical Islamists mostly argue that there is no Islam except shari’a. Furthermore, they interpret the concept of “Islam as a blessing for all creatures” as a concept that necessitates the enforcement of shari’a. Consequently, Islam as a blessing for all creatures will only materialize when shari’a is applied comprehensively. The myth of an all-encompassing shari’a is derived from the identification of Islam with shari’a. It is based on the fact that human law does not side with justice and the interests of the majority. Thus, their understanding of shari’a is mostly based on a literal understanding. When a regulation has been proscribed in Qur’anic and Sunna texts, they classify it as fixed and immutable. Shari’a is regarded as sacral and immutable. They disagree with the contextual shari’a interpretation.

The problem lies in the fact that the ‘shariahisation’ agenda often manipulates religious sentiment or politicises of issues in order to appeal to ordinary and public Muslims for support. Most importantly, such a tendency tends to neglect the factthat Indonesia is a pluralist society. Although Muslims account for the majority of the population, Indonesia is de facto a pluralist society which contains religious, ethnic, custom and cultural diversities. Therefore, any laws and regulations should be based on the recognition of pluralism, human rights, democracy, and respect for “the others” (non-Muslims groups). Moreover, a minority Muslim community living in a non-Muslim country would face serious challenges and even restrictions if they were forced to implement a strict and exclusive shari’a. It would face problems dealing with existing state laws and regulations which are which are mostly not based on shari’a law. Rather, they are mostly based on secular law or laws governing local customs. Accordingly, any attempt to impose a strict and exclusive shari’a in non-Muslim countries would be problematic for a Muslim minority.  Moreover, it would be counterproductive and even dangerous for democratisation if violence was used.       
Anti-Pluralism. The radical Islamist has a strong tendency to disrespect pluralism and considers that such an idea is offensive to Islam as ‘the only truth’. Other religions are regarded as untruthful and designed by those who have deviated from Islam or even infidels. The radical Islamist often claims that God has made a clear distinction between “Muslim” and “kafir”. Consequently, they tend to strictly define who is friend and who is foe, making a very distinct demarcation between “us” (minna, in-groups) and “them” (minhum, out-groups). The above tendency, however, makes a serious issue of defining who is friend and who is foe. This perception, then, results in creating a gap with other groups. People outside their group are considered a different entity. Being considered different, they also treat other groups differently. Furthermore, they revitalize the binary concepts of “muslim” and “kafir”; “Dar al-Islam” (house of Islam) and “Dar al-Harb” (house of enemy). This is due to their claim of absolute truth which negates not only non-Muslims but also Muslims who have different religious perceptions to theirs. 

Gender Bias and Domestication of Women. With regard to womens issues, the RCI groups tend to adopt a conservative view. They generally have a patriarchal perspective of Islamic law which subordinates women by consigning them to the domestic realm (al wilayah al-khashshah).  Women are prohibited from participating in the public realm (al-wilayah al-ammah). To support this perspective, they mostly refer to literal and textual interpretations of Qur’anic verses which declare that men are determined to be leaders of women. The position of men and women is not equal. Men are determined to have a better capacity than women.  The implications of such a point-of-view are far-reaching. The RCI strongly believe that Islamic teaching insists women ought to be confined to the domestic realm. Thus, they point out that the role of women is limited to maintaining their position as housewives, educators of children, as well as reproducing generations.  The public sphere is then believed to belong only to men, and women are prohibited from attaining public positions. Given this ideological view, it is not surprising if radical Islamists fully reject the notion that women can be elected as leaders of nations. 

It is important to note here that there is tendency for radical Islamists to demand the implementation of shari’a law. The formal application of shari’a law however, does not tackle the substance of women’s problems. Moreover, the formal application of shari’a law limits the role of women and their mobility in public life. In many cases, women are victims of a strict and exclusive shari’a. RCI groups, for example, designate women’s primary role in family as both wives who are obliged to obey their husbands, and mothers who nurture and educate their children at home. Although shari’a allows women to have a public life, it is only secondary and should not harm family life. As a result, women cannot fully participate in political life and the democratisation process. 

The Emergence of Progressive-Liberal Islam and Its main Agenda

Due to the offensive strategy of the RCI in promoting their ideas, a group of young Muslim intellectuals and activists established Jaringan Islam Liberal, The Liberal Islam Network) in early 2001. The reason was that they did not only concern about the  e conservative ideas of RCI, but also due to the way the RCI groups carried out their radical actions using violence approach.  In fact, the JIL is basically a loose intellectual forum discussing the ideas of Islamic liberalism and providing book publications, syndicated columns, and radio talk shows.  The members of JIL are mostly young, urban, well-educated liberal Muslims who believe that the entire corpus of Islamic teachings needs to be contextually reinterpreted.
 
At first glance, the establishment of JIL was such a counter balance towards the spread of RCI ideas and movements, which tend to promote a strict legal-exclusive approach on Islamic underpinning.  Contrary to RCI, the JIL is committed to develop liberal-inclusive approach on Islamic underpinning. In this context, the emergence of JIL should be considered as the revival of the new generation of Muslim intellectuals relating to Islamic renewal thinking in post 1970s decade.  However, it would be a mistake if one judges that the emergence of PLI group is a new phenomenon. Rather, it is a continuity of liberal groups promoted by prominent Muslim intellectuals and activists in the 1960s and 1970s. In 1960s, there was Limited Group in Yogyakarta that carried out discussion on Islamic theology using liberal approaches. As for the 1970s period, Indonesian Muslims were shocked with the ideas of GPPI (Gerakan Pembaruan Pemikiran Islam, The Renewal of Islamic Thought Movement) initiated by Nurcholish Madjid Cs. However, it should be noted here that JIL is more liberal, provocative, and well organized in disseminating their ideas to public compared to that of GPPI. 
        

It is important to note here that the JIL is not the only group, which develop liberal-progressive approach on religio-political thoughts. There are some groups that have promoted Islamic liberalism such as Paramadina, LkiS (Lembaga Kajian Islam dan Sosial, Institute For Islamic and Social Studies, P3M (Perhimpunan Pengembangan Pesantren dan Masyarakat, Indonesian Society for Pesantren and Community Development), Lakpesdam, Lembaga Kajian dan Pengembangan Sumberdaya Manusia,  Human Resource Development and Study Institute), JIMM (Jaringan Intelektual Muda Muhammadiyah, The Young Muhammadiyah Intellectuals Network), ICIP (International Center for Islam and Pluralism),  and the like. Indeed, those are generally non-government organization (NGO) groups committed to the idea of strengthening civil society by promoting the compatibility of Islam with democracy, human rights, pluralism, and gender equality values. In this regard, they develop a collaboration with several funding agencies from the US and other Western countries.
 They can be grouped as the proponents of progressive-liberal Islam (PLI).    

In its manifesto, the JIL declares the necessity for implementing ijtihad (the rational thinking of Islamic texts) in the entire aspects of human life. JIL believes that ijtihad  is the main tenet that enables Islam to hold out through any seasons. JIL is an endeavor of Islam's interpretation based on the ethical-religious spirit of the Qur'an and the Sunnah. Consequently, JIL reject interpretation of Islam based on the literal and textual of the text. By using the ethical-religious spirit based interpretation, JIL believes that Islam would live and grow creatively associated to the universal "humanistic civilization". JIL is  based on the notion vis-à-vis "truth" (in religious interpretation) as a relative thing, since an interpretation is "human activity " which is shackled in a certain context; open, since each form of interpretation contain an erroneous possibility, instead of a correct one; plural, since each religious interpretation, in one and other way, is a reflection of any interpreter's need in an incessantly changes of time and places.
    

The deconstruction of shari’a. Contrary to the RCI demand for upholding the shari’a, the proponents of PLI strongly advocate the necessity to deconstruct the shari’a based on historical study.  This is to counter the perception that sharia text is immutable. To the proponents of PLI, the agenda of imposing shari’a is a form of Muslims weakness in facing problems that have wedged them and a failure in solving them using rational method. Ulil Abshar Abdalla, Coordinator of JIL strongly argued that proposing shar’ah as a mean of solving any worldly problems is a form of laziness  of thinking and escape from the problem. Ulil pointed out that, 

The view that shari’a is a “complete package” and ready to use; a formula of God for solving problem in the all millennium, is a form of unknown and inability to understand sunnah of God itself. Proposing shari’a as a solution of all problems is a laziness of thinking, or more worse is a way of escape from the problems. It is a form of escapism using the law of God. Such escapism has become a source of Muslims backwardness everywhere. I cannot receive this kind of “laziness”, especially if it is covered by a reason that everything is to upholding the law of God. Don’t forget: there is no the law of God. The fact is that there is only Sunnah of God and the universal values belonging to all human being.
         

Zuhairi Misrawi, an activist of P3M, a NU-based Muslims NGO and alumni of Al-Azhar University, Cairo, suggests that shari’a as a text is in fact a cultural product. It is historically constructed; hence, it cannot be entangled from its social-cultural backgrounds that construct its historical cognition and psychology. During its inception, sharia was attached with the character of early Islam that faced the political “tauhid” culture. The first three centuries of Islam (VII – IX C) is a period of sharia formation. Therefore sharia construction is attached with its territorial, geographical, social-political culture. Thus there emerges an idea to deconstruct the historicity of sharia and to find the inclusive and plural dimensions of Islam.
  
The promotion of pluralism. Pluralism or al-ta’addudiyyah is a fact of life. It cannot be denied that Indonesia is a plural state. The plurality is not only in terms of ethnics, races, cultures and languages but also in term of religions. The plurality, therefore, cannot be denied. The plurality has entered to many aspects of life. It is not only at the big family scope called state, but also in a small real family scope. Everybody lives in a pluralistic world. In facing the reality, what is needed is not how to get rid of it but how to find mechanism to deal with it. An antipathy attitude to the reality is not a right position; instead it will have counter-productive impacts on peaceful human-being order.
Indonesia is built not on the basis of one religious community. Indonesia acknowledges its citizens not based on their religious criteria but on their nationalism. In other words, the unity of Indonesia is not based on religion but on nationality (muwathanah). The independence of Indonesia was the result of all components of nations not only Moslems community but also non-Muslims, not only Javanese but also non-Javanese. With this background, Indonesia does not recognize second-class citizens. Indonesia non-Muslim communities cannot be called as dzimmi or al-dzimmah in political fiqh of classical Islam.
Therefore, nationality must be the main axis in formulating Indonesian Islamic law. This means that the richness of Indonesian nationality should become the stepping stone for Islamic laws. This is important because as a majority, Islam and everything related to it have never become the business of Muslims themselves. What happens to Islam and Muslims have implications on others (al-akhar). Of course, this effort is not easy to apply in a tendency and continuous efforts of some groups within society to enliven classical fiqh. However, it should be reminded that the pluralism is determinant factor in formatting Islamic laws in Indonesia. The ignorance to this reality will only cause the failure of the Islamic laws (miskram) or failure since the beginning.
In terms of respecting pluralism, Budhy Munawar Rahman of the Paramadina derives a liberal interpretation towards the Qur’anic verses. The notion of inter-religious tolerance and pluralism invokes the concept of “equality of believers before Allah”. Rahman argued:

The notion of inter-religious tolerance and pluralism invokes the concept of “equality of believers before Allah”. Even though we have different religions, the faith before Allah is equal since that faith involves our full and total comprehension of Allah, something which is deeper than formal religious practice and which can be termed spiritual intelligence. What is needed currently is an understanding that inter-religious pluralism is a notion that everyone who believes in God is equal before Allah because our God is the One God. From the Islamic theological aspect, it should not matter for the Qur’an affirms that salvation in the hereafter only depends on whether someone believes in Allah, believes in the judgment day and performs good deeds. This is the core of the three "great" religious teachings - Judaism, Christianity and Islam. It is conveyed in AlQur’an in surah al-Baqarah and surah al-Maidah (Q.S. 2:62  and 5:69).

The promotion of gender equality. Gender and sex are two different things. If gender is generally used to identify the differences between men and women from social and cultural aspects, then sex is in general used to identify the differences between men and women in their biological anatomies. This means that gender is not biological category related to chromosome, genetic model and genital structure, but it is a social and cultural construction. On the other hand, sex is a permanent God’s will.
The biological differences between men and women do not need to be discussed here. It is not a problem for women, because of their destiny, to give birth, breast feeding, take care of children etc. The problem emerges when biological differences create unfair social treatments between men and women. For example, women are placed as a person to work in domestic area and cannot work in public sectors because the public sectors are made especially for men. Women do not have authority to become leader in family and society.
It is in the above context we need to differentiate between sex and gender proportionally. From gender perspective, the relations between men and women must be put in an equal and just context. Gender injustice is not only against the spirit of Islam but also marginalizes and dehumanizes women. Islam clearly states that men and women have equal status. Things differentiating them are only their faith. Al-Qur’an does not give emphasis on superiority and inferiority based on sex.
Islamic laws must base themselves absolutely on this principle, because gender equality is the core unit in social justice relation. Without gender equality, social justice relationship is impossible to materialize. It is here, the problem of social construction of our Islamic laws emerges. The Islamic laws we believe, understand and practice in daily life are often considered as natural. Similarly, patriarchal culture where men become center of power and misogynic attitudes in society are often accepted without criticism.  It is true that the reconstruction of Islamic law (fiqh) today should not be limited only to the reinterpretation but also to the deconstruction of ideologies binding the Fiqh.
On the issue of gender equality, the proponent of PLI demonstrates that  the gender relation concept as part of the objective of shari’a (maqashid al-syari'ah).  Nasaruddin Umar, a proponent of liberal Islam pointed out that, 
Islam introduces the gender relation concept as part of the objective of shari’a (maqashid al-syari'ah): that is in manifesting the justice and righteousness (Q.S. al-Nahl, 16:90), security and peace (Q.S.Q.S.al-Nisa', 4:58), and in the call to righteousness and the prevention of evil (Q.S.Ali 'Imran, 3:104). These verses can be used as a framework for analyzing gender relations in the Qur’an. Men and women have the equal rights and duties in performing the role as caliph and slave. Regarding the professional role of women, there are no Qur’anic verses or Hadits, which are forbidden for women. On the contrary, AlQur’an and Hadits mostly indicate that women are permitted to be professionals.

Another young liberal Muslim intellectual and expert on gender issue, Syafiq Hasyim, urged Muslims to have a critical study of conservative fiqh (Islamic law). In his important work, Hal-Hal yang Terpikirkan tentang Isu-Isu Keperempuanan Dalam Islam (The Unthought of Things about Women in Islam) Hasyim strongly criticizes the gender bias and patriarchal tendency of conventional fiqh. He offers a new analysis and methodology of fiqh related to women in Islamic perspective. Furthermore, Hasyim insists the necessity to deconstruct patriarchal fiqh related to polygamy, divorce, inheritance, and others. To Hasyim, the patriarchal fiqh formulated by traditional Muslim scholars is full with gender bias and unfair  treatment to women, which are definitely against the spirit of Islam that promotes  equality and justice. Thus, he promotes the necessity to deconstruct patriarchal fiqh and changes with alternative fiqh. Hasyim insists, that the aim of Islam is to uphold justice in the world. Equality and balancing as the principle of justice must be set up for developing a new fiqh using gender fairness perspective. What is meant gender fairness is to place an equal and steadiness the position of men and women, not to be based on the differences of natural law.
 
   In terms of polygamy, Faqihuddin Abdul Kodir of Fahmina Institute argued, this practice was not really initiated by Islam. Long before it, polygamy has been practiced by Arab societies before the coming of Islam. Through the verse of QS al-Nisa (QS 4: 3), Islam criticizes the injustice and inequality of polygamy practice, especially the ones experienced by women. The spirit of the verse is not to confirm polygamy but to criticize the injustice and inequality that often occur in the polygamy practices; the spirit that has be revived in talking about polygamy marriages in Islam. In this context, we can quote some interpretations of classical ulama (Islamic scholars) in referred tafsir books. As-Samarqandi (d. 375H), for example, stated that the meaning of the verse (QS 4: 3). (People at that time) married some women whomever they like, then the verse is revealed. The meaning of the verse is if you fear to not be just toward orphan children, you should also fear not to be just toward your own wives, if you practice polygamy marriages.

Given the above discussion, it is clear that there are different mission and perception between RCI and PLI which can be formulated in the following chart:  
The Differences between Progressive-Liberal Islam 

and Radical-Conservative Islam


Progressive-Liberal Islam in Action

The promotion of democracy. Due to the spread of RCI ideas and actions, the PLI groups such as JIL and ICIP are committed to promoting the notion of democracy. JIL, for instance, has conducted radio talk show concerning religio-political issues that promote democratization. This program is to be broadcasted by hundred radios. Meanwhile, in collaboration with The Asia Foundation (TAF), ICIP has also conducted international seminars and researchs for promoting the compatibility between Islam and democracy searching religious values that strengthen democratization process in Southeast Asian countries. Furthermore,  
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The promotion of democracy. Due to the spread of RCI ideas and actions, the PLI groups such as JIL and ICIP are committed to promoting the notion of democracy. JIL, for instance, has conducted radio talk show concerning religio-political issues that promote democratization. This program is to be broadcasted by hundred radios. Meanwhile, in collaboration with The Asia Foundation (TAF), ICIP has also conducted international seminars and researchs for promoting the compatibility between Islam and democracy searching religious values that strengthen democratization process in Southeast Asian countries. Furthermore,  in collaboration with the AusAID, ICIP  has also conducted research in exploring the perception of members of pesantren communities towards the notion of democracy. Based on the interviewsa and observation, it can be generally concluded that while the spirit of conservatism, fundamentalism and anti-pluralism has growing within the respondents, many of them prefer to pursue a pragmatic approach when dealing with political activities. This is despite the fact that according to them that the majority is not always holding the truth. Many believe, however, that the current political system—the Western-style democracy—should be effectively used in order to advance the umma’s interests.
 

One may be astounded with the paradoxes and contradictions prevailing in this research. On one hand, there is a growing fundamentalism; on the other hand, the respondents are keen to make use of democratic mechanism to pursue their agenda. In this case, pragmatism is perhaps the appropriate term to describe this trend.
 In my view, this pragmatism paves the way for the PLI groups to do more to promote democracy.
Islamic legal counter. In 2004, Tim Pengarusutamaan Gender (The Gender Mainstreaming Team) of the Department of Religious Affairs, worked two years to draft a concept namely Counter Legal Draft of Compilation of Islamic Law. Led by leading Muslim woman intellectual Dr. Musdah Mulia, the draft contains a new approach on Islamic law based on the spirit of gender equality, pluralism, human rights and democracy. Among the controversial issues raised in this draft is to forbid polygamy, and to allow interfaith marriage. 
 There are some reasons of why reform is urgently needed. First, the compilation fundamentally contradicts the core message of the Qur’an that men and women are equal, while the compilation sends a strong message that men have more rights than women. Second, the compilation runs againts the national policy of women empowerment which campaigns for zero tolerant policy of any form of discrimination and violence against women. As an example, in the current compilation, marriage is defined as ibadah—it is an obligation. Here Dr. Musdah said she would like to promote a new definition of marriage, that is a powerful bound, or mitsaqan ghazila, between men and women who enter into wise understanding for the purpose of creating a family based on the essence and the agreement of the two parties
Programs on multiculturalism, civic education, human rights and gender equality.  Following the research on the perception of pesantren communities towards liberalism, pluralism and secularism, ICIP has been doing training on strengthening multiculturalism among members of pesantren in West Java.  Just recently ICIP has conducted the training in Pesantren Darul Mutaqqin in Parung, Bogor, West Java, participated by many delegates from pesantren in West Java. With earnest support of The Asia Foundation, other PLI groups have also conducted similar programs, such as Lakpesdam on crisis management program, P3M on halqah pesantren, Ma’arif on teaching civil society in schools, LKiS on human rights in Islam, Fatayat NU on gender equality within Islam and IRM on anti-violence campaign among youth.
 At regional and international level, networking has also been pursued by ICIP with the support of The Asia Foundation, such as through roundtable meetings on Islam and Democracy in Southeast Asia drawing participants from Indonesia, Thailand, the Philippines, Malaysia and Singapore as well as Western countries. The objective of this program is to disseminate the ideas of Indonesia’s moderate and progressive Muslims to audience in both Indonesia and around the world and also to disseminate the ideas of international moderate and progressive Muslim thinkers to the Indonesia people. The program is also a vehicle for disseminating progressive Indonesian Muslim thinking outside of its usual realm and can be a way to deepen and amplify progressive Muslim thought within Indonesia by bringing together high-profile, like-minded thinkers from other parts of the Muslim, as well as Western, world. The formation of a regional and international network of progressive Muslim thinkers is particularly important not only to provide support and solidarity for solitary fighters in the battle against militancy, but also to counter the strong linkages that already exist regionally and internationally among hard-liner Islamic organizations.

Tension and Conflict
Since the last four years until present days, the contest between RCI and PLI has taken place.  Such contest used to emerge as a religio-political discourse covered by print or electronic media either affiliated with the RCI and PLI or other public media. In this regard, the voice of RCI groups is usually  published  in Sabili, one of the most radical Islamic magazines and become such a mouthpiece of RCI groups. According to surveys conducted by AC Nielsen, Sabili has the second  largest circulation in Indonesia, after the women’s magazine, Femina. It reveals that Sabili publishes more than 100.000 copies of each edition.  Another hardliner Islamic magazines but less radical than Sabili is Hidayatullah (50.000 copies), and Islamic women magazine Ummi (75.000 copies). However, ICIP’s researchers who are conducting field research found that 3-4 readers read each exemplar of those magazines, especially Sabili, at least. Sabili is also often used as reference by da’i or mubaligh (preachers) for disseminating their sermons in mosques and  religious gatherings. Beside those hardliners Islamic magazines, the RCI groups have been publishing and selling books with cheap price as well as distributing pamphlets or brochures to public. Of course such publications are addressed to widen their ideological underpinning and to counter the PLI. By so doing, the RCI groups  want to get public support widely.
    

Obviously, such discourse between the two conflicting groups is  positive, provided that  each group will be able to set up a healthy discourse that enable to enrich public knowledge on religio-political issues. The problem lies in the fact that the RCI groups often use provocative language, rudeness, blasphemy, and tend to have truth claim concerning their ideas and actions opposing the PLI groups. Consequently, people are often misunderstand or even get misleading perception towards the ideas of PLI. Worse still, the RCI often use threat or violation, which is dangerous for developing a healthy public discourse and freedom of thoughts and expressions.  This happened last year when certain clerics of West Java, on behalf of the so-called FUUI (Forum Ulama Ummat Indonesia, The Indonesian Muslims Forum of Ulama) declared death fatwa to Ulil Abshor Abdalla, Coordinator of JIL. To critical Muslim intellectuals, such death fatwa is unpopular and absurd. Therefore, most moderate Muslims were contemptuous with the death fatwa raised by FUUI. Although some of them might not be in favor with Ulil’s ideas, they consider that such a death fatwa was unlikely and against freedom of expression. The moderate Muslim leader such as Syafi’i Maarif, Chairman of Muhamadiyah also strongly criticized that of the death fatwa. “Muhammadiyah will never be stupid like those who declare the death fatwa. M. Dawam Rahardjo, a  Muslim intellectual of ICMI shares with Maarif concerning the death fatwa addressed to Ulil. Dawam reminds that it was dangerous and could encourage someone to kill Ulil based on misleading fatwa.
      

The other case was the charge of MMI to JIL concerning advertisement of “Islam Warna-Warni” (The Multicolor Islam) broadcasted by two Indonesian leading  televisions, RCTI (Rajawali Citra Televisi Indonesia) and SCTV (Surya Citra Televisi) This advertisement was related to a short message (one minute)  informing that there are various sects and groups within Islam. These groups have been growing rapidly since  Indonesian politics was more open. The advertisement is completed with some pictures showing pluralism of the Indonesian Muslims and yet there is no single Islam. The message is clear: calling towards the necessity to respect religious plurality on the basis of mutual admiration. Thus, tolerance attitude towards the other interpretation on Islam is likely to be honored. However, the MMI  judged that that such an advertisement was totally wrong and dangerous to the ummah (Muslims community). The MMI claimed that Islam is the only single interpretation and yet plurality is only relating with the ummah,  not linking with Islam itself as a religion. More importantly, the MMI also gave a strong pressure  to RCTI and SCTV in order to withdraw the advertisement, threatening that if those two televisions did not stop it, they would be facing demonstration and to be charged. Facing this reality, the RCTI and SCTV  decided to withdraw the “multicolor Islam” advertisement. 
 

Another issue is related to the strong protest and denunciation concerning the  publication of a book, namely Fiqh Lintas Agama : Membangun Masyarakat Inklusif-Pluralis (The Interfaith Fiqh: Building A Pluralist-Inclusive Society).This book is published by The Paramadina Foundation in collaboration with The Asia Foundation. In general, this book is designed to radically change the old paradigm of fiqh and promotes a new paradigm that enables Muslims to liberate themselves from the fetters of traditional fiqh.
  Several controversial ideas are related to interfaith marriage, interfaith inheritance, the rights and position of the Jews and Christians, interfaith praying, and others. 

Having judged the above notions, the RCI groups strongly condemned the authors as infidels who have poisoned Muslims with secular and liberal ideas. The RCI also asked the MUI (The Indonesian Ulama Council) in order to issue  a fatwa for prohibiting the circulation of the book to the Muslims society. In fact, the MUI finally did not release a statement of prohibiting the book. Rather, it released such a judgment that the book is against with the true Islamic teachings and dangerous for the Muslims faith. 

The latest tension was related to the idea of renewing compilation of Islamic law. It was Tim Pengarusutamaan Gender (The Gender Mainstreaming Team), established by the Department of Religious Affairs in 2002. Members of the team are Muslim scholars and experts on gender issue. Led by leading Muslim woman intellectual Dr. Musdah Mulia, the team worked two years for drafting a concept namely Counter Legal Draft of Compilation of Islamic Law. The draft  contains a new approach on Islamic law based on the spirit of gender equality, pluralism, human rights and democracy. Among the controversial issues raised in this draft is to forbid polygamy, and to allow interfaith marriage. 
 

Nevertheless, soon after the team publicly released the above draft, it received a very strong reaction from RCI groups. RCI judged the draft as misleading and harassing shari’a. Opposing the draft, the RCI group published books, articles, and pamphlets condemning the initiators as well as carried out public campaigns demanding the withdrawal of the draft. Considering the worse implication, the Department of Religious Affairs finally declared to withdraw the draft, saying that the draft is counter productive and not in accordance with the spirit of Indonesian Muslims. Dr. Musdah Mulia, senior advisor to Minister of Religious Affairs of the Republic of Indonesia and a proponent of the PLI said that she supported the overhaul of the recent compilation of Islamic law. However, Dr. Musdah lamented that the support for this project was never adequately available, regrettably leading to its stall. Even the objection from conservative ‘ulama was also very strong, pushing the minister to halt the process. She shared her experience of how members of radical groups of FPI, Hizbut Tahrir and Majelis Mujahidin visited her office and insisted that they meet the Minister of Religious Affairs, but the Minister instead asked Dr. Musdah to deal with them. The groups accused Dr. Musdah of being “the agent of America”. Despite its controversy, the draft is now again being debated in many Islamic universities, Dr. Musdah said, “the idea does not stop. No one can stop the idea.”

The MUI’s Fatwa on Pluralism, Secularism, and Liberalism 

One of the most important developments relating to Islam in Indonesia is the controversy of MUI’s Fatwa. On 28 July 2005, the MUI (The Indonesian Ulama Council) issued 11 fatwas. Among those 11 new fatwas, there were fatwas which became controversial and created dispute in Muslim communities. The first relates to the prohibition of Ahmadiyah, an Islamic sect. According to MUI’s fatwa, the Ahmadiyah theology is against Islam due to its recognition of Mirza Ghulam Ahmad as a prophet. Islamic underpinning declares that Muhammad saw. is the last prophet, and there will be no prophet after Muhammad completed his mission. Therefore anyone or group declaring that there is another prophet after Muhammad’s mission will be decided as heretical and its followers judged as heretical (apostate).  Based on certain interpretations of Islamic law, a murtad can be killed.  As a matter of fact, the MUI already declared such a fatwa on Ahmadiyah in 1980. However, the Ahmadis have still continued their activities until present.
   

The second controversial MUI’s fatwa is to condemn liberalism, secularism, and pluralism. The MUI fatwa defined liberalism as acknowledging that reason is higher than the Qur’an and sunna. In terms of secularism, the MUI defined that it is a view of recognizing the separation between religion and worldly life. The most controversial fatwa is related to pluralism. The MUI defined that pluralism is a view that all religions are equal and the truth of each religion is relative. “Muslims are strongly prohibited to follow those three haram concepts, because they can make trivialization Islamic faith,” said KH Ma’ruf Amin, chair of MUI’s Fatwa Commission.
 


It is important to note here that prior the MUI Congress, Islamic hardliners, using MUI’s Fatwa in 1980, attacked the Ahmadiyah compound in Parung, Bogor on 15 July. Thousands of people, in the name of GUUI (Gerakan Ummat Islam Indonesia-The Indonesian Islamic Community Movement) staged a demonstration at the Al Mubarok campus. Led by Habib Abdurrahman Assegaf, the people of GUUI brought sticks and  stones to attack the Al Mubarok, demanding the closure of that campus and the expulsion of the Ahmadis in order to leave immediately. During the attack, people of GUII were yelling Allahu Akbar, raiding the campus and threatening the Ahmads. What was shocking was that polices and the authorities neither protected the Ahmadis nor stopped such criminal acts. Rather, they just let the attackers commit their actions and even indirectly “guarded” them to expel the Ahmadis from their campus. 

What was the reason for the police not to protect the Ahmadis? Having observed this incident, there was clear evidence that the authorities indirectly “inspired” the attack. This was because since January 2005, there were a number of meetings attended by representatives from the police, intelligence, Department of Religious Affairs, and LPPI (Lembaga Pengkajian dan Pengembangan - Islam-Institute for the Study and Development of Islam).  Tim Koordinasi Pakem (Tim Koordinasi Pengawasan Aliran Kepercayaan Masyarakat - Supervisory Coordination Team for Streams of Society’s Belief) organized these meetings at the Attorney General office. Having discussed several times, the meeting finally concluded that Ahmadiyah, both Qadian and Lahore groups, were creating social unrest due to its teachings. The small team was formed in May 2005 to make recommendations to the presidents in order to ban Ahmadiyah.  Furthermore, on 14 July the MUI Bogor chapter, along with the Regency of Bogor, the Head of Bogor Police, the Bogor District House of Parliament, and the local chapter of the Bogor Department of Religion issued a joint statement demanding the Mubarok campus be shut down due to cause Muslim restlessness. This series of meetings, however, had increased pressure on Ahmadiyah. One day later, the Al Mubarok campus was attacked by the GUUI.  

In fact, the MUI congress then heightened the case by issuing a fatwa on Ahmadiyah, along with other fatwa against liberalism, secularism, and pluralism. Soon after the MUI declared its fatwa, the amount of violence in the name of religion has been increasing since early August until present. This is due to the fact that to certain extent, ordinary people still consider that fatwa is crucial and must be fully respected without necessarily being assessed critically. The problem also lies in the fact that certain noted ulama and Muslim leaders from various Islamic organizations are also associated with the MUI’s board of committee. Moreover, the MUI also claims that its fatwa has been seriously discussed by respected ulama from various Islamic organizations and it was launched on the basis of “membebaskan ummat Islam dari faham-faham yang meracuni akidah” (to liberate Muslims from any thoughts which poison Islamic faith).  As a result, the laymen Muslims also consider that such fatwa is religiously justified or at least condoned by representatives of Islamic organizations. Laymen Muslims also do not know about the position of fatwa within the context of Islamic law. Although a fatwa is issued by noted ulama and might be religiously justified, its position is merely a legal opinion. The position of fatwa is merely a legal opinion. It cannot be accepted or rejected, depending on how Muslims interpret and judge the fatwa. However, the radical Islamic groups mostly capitalize the MUI’s Fatwa for the sake of their political interests. They have provoked laymen Muslims that MUI’s Fatwa is religiously justified and legally binding for Muslims when presenting sermons or speeches at mosques or places of religious gathering. This only created misleading information, but also encouraged violent actions.
    

Due to the above condition, several Muslim leaders and NGO activists established Aliansi Masyarakat Madani untuk Kebebasan Beragama (Civil Society Alliance for Religious Freedom). They strongly criticized the MUI’s Fatwa and violent actions done by radical Islam. The alliance argued that the MUI’s Fatwa was a form of religious authoritarianism and it was definitely against the Indonesian constitution, an abuse of human rights, as well as encouraging violence. Therefore, the alliance demanded the MUI to reconsider or revoke its fatwa. It also demanded the police and authorities pursue justice and arrest the perpetrators who raided the Ahmadiyah compound by using violence in a spirit of hatred towards others. However, the authorities seemed to look down on critics and protest from alliance. The Indonesian media was also silent and did not publish statements about the alliance, creating frustration amongst the proponents of the alliance. The situation changed a little bit when the alliance approached former president Abdurrahman Wahid to lead a press conference challenging the MUI’s Fatwa at the NU’s office. Hundreds of participants, including journalists, attended this press conference. Wahid’s remark and the alliance statement were widely covered by the print and electronic media. This was becoming such an open contestation between the groups of pro and contra MUI’s Fatwa.
 

The reaction to this press conference was more serious. On Friday, August 5, hundreds of radical and conservative Moslems conducted a rally at the Al Azhar Mosque, Jakarta. Prior to the rally, a preacher gave a sermon to the Friday prayer congregation. In this rally, 15 conservative and radical Islamic groups declared their support of the MUI’s Fatwa.   During the rally, they insulted the opponents of the MUI’s Fatwa as followers of satan, heresy, and apostate. The climax was when certain figures of FPI asked the audience to attack the JIL compound at Utan Kayu. Soon after this command, at least 250 members of FPI came to JIL’s compound. However, they failed to attack it due to police protection, Banser (NU’s paramilitary groups), and people surrounding the JIL compound.
                       

In fact, the agenda of imposing violence on the basis of MUI’s Fatwa is still continuing and even getting worse right now. The attack on Ahmadiyah in Parung, Bogor,  was followed by further assaults on other Ahmadiyah branches in Jakarta, Cirebon, Kuningan, Garut, and Tasikmalaya. In Jakarta, the attackers occupied the Ahmadiyah compound at Jl. Balikpapan, central Jakarta, and prohibited the Ahmadis to conduct Friday prayer. In Garut, the attackers took the Ahmadis as hostages. They put the sword on the neck of the Ahmadis and forced them to sign a statement that those Ahmady repent and ask God for forgiveness, declaring formally to convert to Islam. Several days prior to the attack, the FPI conducted a tablig akhbar (religious rally) in Garut, and its chief, Habib Rizieq, presented a provocative speech demanding the closure of Ahmadiyah.   In Tasikmalaya, thousands of people also raided the Ahmadiyah compound at dawn, destroying mosques and houses belonging to the Ahmadis. At least 6 mosques and 70 houses of Ahmadis were destroyed. The attackers also totally burned several houses and vehicles, inflicting a great loss upon the Ahmadis. 

From the above cases, it is obvious that the attack on Ahmadiyah is just an entry point for radical Islam to attack other groups. The fact is that radical Islam always capitalized the MUI’s Fatwa for the sake of their own religio-political interests.  For that purpose, they also committed violent actions against Ahmadiyah and other groups suspected of promoting pluralism, liberalism, and secularism in some places. In Padang, West Sumatra, a number of conservative and radical groups threatened a pluralist NGO. It also occurred when radical Islamic groups conducted a second attack to JIL by provoking ordinary people based on that fatwa. This second attack was more dangerous because it involved ordinary people who did not understand the real problem, but who were provoked by misleading information. 

The New Challenge: Creeping Shari’ahization

From the above discussion, it is clear that the failure of RCI’s effort to revive the Jakarta Charter does not end the agenda of formalizing the shari’a in another level and strategy. Instead of pressuring the government to implement the shari’a into the state constitution, they are now using the  “back door strategy”. This is a strategy of promoting the adoption of shariah into positive law through hidden efforts,  but it is often shocking public.  This back door strategy is mainly headed to the inclusion of  shari’ah into the positive law or certain proposed regulations. Last year, there were two cases that should be taken into consideration. The first was the planning amendments to the criminal regulations drafted by the Department of Justice and Human Rights, which  inserted the spirit of Islamic criminal law. The second was   the regulations of inter-faith relations drafted by certain figures of the Research and Development Sector, Ministry of Religious Affairs. After raising public debate, these two agendas failed to get support from the public.
   

In relation with the formalization of shari’a, it is important to note here that in certain Indonesian provinces, local administration has been implementing shari’a into their local district regulations.  Previously, there are several regions and cities that have implemented certain aspect of shari’a : Pamekasan, Madura (East Java), Maros, Sinjai, and Gowa (South Sulawesi), Cianjur, Garut, and Indramayu (West Java), and Padang (West Sumatra). In 2005, the number of cities implementing shari’a-based bylaws increased to 18. Currently, it is already 23 cities in several Indonesian provinces. It seems that those local administrations utilize the decision of the central government in Jakarta which exempt them to have a greater regional autonomy (Otonomi Daerah).  These local administrations seemed to consider that the autonomy means an opportunity to implement  certain aspect of Islamic law or shari’a. In addition, the central government has also given a greater autonomy since 2000 and it has officially administered Islamic jurisprudence.
 

Notwithstanding the inclusion of shari’a within the local administrations are mainly related to the regulation concerning Muslims obligation to maintain their daily life such as wearing of Islamic dress, regulating collection and distribution of zakat, performing prayers and reciting Qur’an, allocating more time for religious education to be taught in schools. However, there are also certain strict regulations that limit women activities such as the obligation to use veil for Muslim  women and prohibition for them to go outside after 9 pm without being accompanied by their muhrim.  In fact, such regulation had caused several victims in Aceh and Padang after the local RCI groups raided several women considered as offenders of regulation. Although such regulations are not officially included by the local administrations, local conservative ulama and Muslim puritan activists tend to endorse or at least let those RCI to do their actions.  

With regard to the above condition, it is clear that the RCI groups seemed to   change their strategy. Previously they attempt to struggle for the imposing shari’a to the state constitution. Currently, they have maintained the agenda of “creeping shari’aization” in Indonesia. It means that the agenda for the formalization of the shariah is to be done gradually, but it is maintained in more sophisticated ways.   The problem lies in the fact that the shariahization agenda often manipulates religious sentiments or politicization of the issues for appealing ordinary and public Muslims support. Most importantly, such tendency tends to neglect the existing condition of Indonesia as a pluralist society. Although Muslims are the majority of the Indonesian populace, Indonesia is de facto a pluralist society, which contains religious, ethnic, custom and cultural diversities. Therefore, any laws and regulations should be based on the recognition on pluralism, human rights, democracy, and respect to “the others” (non-Muslims groups). 

Interestingly, in the arena of national politics the issue of shari’a seemed to decline. This can be seen from the issue in the legislative general election and the first stage of presidential  race recently. It seems that the issue of  shari’a, at least in national level, is not popular anymore. There was no response or support from the public to Islamic parties campaigning sharia such as PPP and PBB. They did not get support and their vote declined significantly.  In the 2004 general election, PPP gained only 8.2   %, PBB 2.6 %.  The only Islamic party in which was able to increase its vote was PKS (Justice and Prosperous Party), gaining 7.2 %. Many observers were not only surprised with the performance of PKS, but also worrying PKS and its political agenda concerning “shari’ahization”. However, one should note that the winning of PKS during the 2004 general election was totally not related to shari’a. During the 2004 general election campaign, the PKS never campaigned about shari’a. Rather, it campaigned about “clean and concern” society such as promoting anti-corruption, good governance, and the necessity for concern with the needy people. All these issues were nothing to do with  the ‘shari’a and yet those were related to common and “secular” issues. Furthermore, it is also important to note that during the second term of presidential election in July 2004, there was no single issue dealing with the shari’a. No single candidate for president and vice president raised issues on religion, let alone talked about the shari’a.  Their campaigns were mostly related to recovering economy, maintaining political stability, upholding rule of law, and the like.
 In this respect, the Indonesian Muslims seemed to be more realistic, considering that Susilo Bambang Yudhono-M. Jusuf Kalla team was more promising rather than the other candidates in dealing with these crucial problems. As a result, this team was able to gain more than 60.00% votes in the presidential election in September 2004. 
The Future of Political Islam and Democracy in Indonesia
Given the above context, Indonesia’s experience of transforming from authoritarianism to democracy is worth considering, as Indonesian Foreign Minister Hasan Wirayuda states in his keynote speech that “the Indonesian experience confirms the fact that democracy is not an exclusively Western value that may sometimes be transplanted to the Orient—it is universal.  It belongs to all civilizations.  It belongs as much to Muslims, Hindus and Buddhists as to Christians.”
 Similarly, former speaker of Indonesian parliament M. Amien Rais said that “as a Muslim, I don’t see any real contradiction between Islam on the one hand and democracy on the other hand.”

Furthermore, it is obvious that Muslims are not only engaged with the discourse of democracy, but also contribute significant effort to the democratisation process. Indeed, their contribution to democratisation certainly has both pains and gains. For instance, Indonesian and foreign observers praise the process of a free, fair, and peaceful general election in 2004.  More importantly, the success of this general election was also due to the active participation of civil Islam movements in democratising the state and society. 
It is important to note here that as a predominantly Muslim country, Indonesian people are satisfied with democracy as a political system. Several surveys conducted by PPIM (Center for Society and Islamic Studies, 2001-2002) and LSI (The Indonesian Survey Institute (2003-2006) shows that there is significant progress concerning people’s satisfaction towards the implementation of democracy. The surveys indicate a boost in the percentage of people who are satisfied the advancement of democracy. Before the 2004 General Election the percentage of respondent who are satisfied with democracy development was below 50 percent. After the election it has always been over 50 percent. This is a positive indication of consolidation of the Indonesian democracy. Nevertheless, the percentage of respondents who express disappointment is still significant. In the last six years the average of satisfied respondents was 51 percent. The rest are still unsatisfied, which can serve a psycho-political source for the development of tolerance towards undemocratic political system (see the following graphic) :  
Graphic. People’s satisfaction towards democracy process in Indonesia (%)
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Source: Saiful Mujani, “Mengkonsolidasikan Demokrasi Indonesia” (To

             Consolidate the Indonesian Democracy, LSI, 2006) 
The relationship of the degree of satisfaction towards democratic practices and legitimacy towards democracy is significant. This indicates that if people are increasingly satisfied with democratic practices, they are likely increasingly believed in the political system, and democracy will also be consolidated. On the other hand, if people are unsatisfied with democratic practices, support towards democracy will weaken, and so will our consolidation of democracy.
Concluding Remarks and Recommendations
One of the perceived weaknesses of the PLI is fundamentally related to the failure of its proponents in developing “popular Islam” by using “easy to understand” communicative languages and approaches. For certain level of societies, particularly for the ordinary people or laymen Muslims, the languages and approaches of the proponents of the PLI are often considered as too sophisticated. As a result, the laymen Muslims often misunderstood the ideas of this critical-idealist group. For example, the ideas of progressive-liberal Islam on the deconstruction of shari’a, pluralism, gender equality and others are sometimes too academic for the laymen Muslims who aspire for a more pragmatic and simple way of thinking of Islam. As a result, only well-educated Muslims and intellectual communities responded positively to their ideas. On the other hand, ordinary Muslims used to deal with simple thinking and practical approaches toward Islamic faith and other socio-political issues. In other words, misunderstanding and intellectual gap between PLI proponents and ordinary Muslims persist. This situation inevitable led to a condition in which ordinary Muslims were seeking a simple approach and alternative groups regarded as more capable to accommodate their religious attitudes and concerns for contemporary socio-political issues. 
My central criticism towards the PLI proponents is that they are often over-confident about the power of their ideas while at the same time they tend to neglect the power of the masses. Indeed, this may have been a source of their strength; however, this is also their major weakness. In contrast to the intellectuals, RCI groups are able to develop social network with ordinary Muslims. Using a conventional theological approach, communicative language and better social network these groups are able to gather support from the ordinary Muslims.
 

Therefore, it is important for the PLI to develop simpler and more communicative languages on most publications of PLI groups and approaches in disseminating their ideas to the ordinary Muslims. In my simple observation, most publications of PLI groups have used undue sophisticated and uncommunicative languages and approaches that are too difficult for laymen Muslims to understand. PLI groups should also get together to formulate effective agenda of promoting democracy. For example, our institution, International Center for Islam and Pluralism (ICIP), with earnest and full support of AusAID has been conduction training on strengthening multiculturalism among members of pesantren in West Java. I am of the opinion that it would certainly exert greater influence and would also result in a more positive outcome if more NGOs with support from other funding agencies can also conduct similar training so that the programs can be pursed in a larger scale with a wider scope throughout the country.

Another recommendation is to enhance understanding of democracy through civic education in both secular and religious oriented schools. By so doing, awareness that Indonesia is a diverse country where people with different religious backgrounds should live harmoniously would be pedagogically nurtured. Through this subject, understanding of the importance of democracy would likewise be cultivated. 
 This civic education has also been promoted by The Asia Foundation together with the State Islamic University and the Muhammadiyah university network which “has established new, democracy-based civic education development programs in four Islamic education systems nationwide, providing teacher training, textbooks, and mandatory coursework on civic education and active-learning pedagogy to over 500 education providers and 120,000 students.” It was introduced to secondary-level madrassa and trained thousands of senior-high madrassa teachers in active-learning pedagogy and civic education.
 I am of strong opinion that this kind of program would have great positive impact upon Muslim communities regarding the notion of democracy and should further be continuously pursued in a larger scale.

Lastly, my recommendation is to enhance law enforcement. As discussed previously, one of the main characteristics of RCI is “shari’a minded”. Consequently, the RCI is committed to demanding the formalization of shari’a in Indonesia. In relation to the formalization of shari’a, it is important to note here that in certain Indonesian provinces, local administrations have been implementing shari’a in their local district regulations.  These local administrations seemed to consider that autonomy means an opportunity to implement certain aspect of Islamic law or shari’a. In this regard, it is important to notice here that the formalization of shari’a above does not have correlation with the pressure of RCI to the local administration. Rather, it is mostly related to creativity or may be such a political agenda of elite or local leaders in dealing with power relation between them and their constituencies. Indeed, most elite and local leaders seem to utilize central government policy of giving a greater autonomy since 2000 and it has officially administered Islamic jurisprudence. 
 However, it is clear that their “creativity” to implement shari’a-based bylaws violates the Indonesian constitution and yet it would be counter productive for promoting democracy and pluralism
 (see my interview with the Jakarta Post,     
Given the above condition, it is important for the proponents of PLI to promote a friendly, democratic, and humanist laws which refers to the spirit of justice under the framework of maqashid as shari’ah as discussed previously. However, PLI will not be able to do it alone. The role of the state is quite important in upholding law enforcement. This is due to the fact that lack of law enforcement is often capitalized by the RCI groups for demanding the formalization of shari’a based on their own political interests. Corruption is rampant in Indonesia, involving not only state bureaucrats and black businessmen, but also relating poor performance of judicial system and legislative body. Beside corruption, crime rates are rising along with the incapability of the police and the authorities to control people’s security. Thus, the only alternative for PLI to protect Indonesian Muslims from the wave demand for formalization of shari’a is to work hand-in-hand with the government in supporting law enforcement. 

The big question is whether Susilo Bambang Yudhoyono will be able to overcome Indonesia’s ongoing multi-dimensional crisis during his presidency. If he fails to lead Indonesia to a just, democratic, and prosperous nation, the demand for the implementation of shari’a will be much more vocal and extremely dangerous in the future. History shows that social unjust, political uncertainty, and a lawless society are   vulnerable to the rise of religious bigotry and militancy. The recent political development shows that the RCI and other hardliner Islam groups capitalize such a situation for the sake of their own political interests. This is a new development of Islamic resurgence in post-Soeharto Indonesia. However, I would suggest that such resurgence is dangerous for the future of Islam itself and Indonesia as a nation-state. 
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