TRADITIONALIST MUSLIMS AND MODERNIST
MUSLIMS IN INDONESIA : PAST AND PRESENT
by Faisal Ismail

Introduction

Indonesia in the early twentieth century witnessed the emergence of
an Islamic reform movement, particularly in Java and West Sumatra.
Historically, this Islamic reform movement led to the division of
Indonesian Muslims into two groups, namely Modernist Muslims and
Traditionalist Muslims in the country. As a consequence, since this time,
Islamic modernism and traditionalism appeared on the stage of
Indonesian history and these terms have been used by sociologists,
historians, religious scholars, both in Indonesia and abroad.

Before continuing to discuss Islamic modernism and Tslsiie
traditionalism, the first thing to know is that both Modernist and
Traditionalist Muslims in Indonesja are Sunni Muslims or aji/ al-sunna
wa al-jama’a, i.e. followers of the sunng (prophetic tradition) and
constitute the majority of the Muslims community (jamz’a).! In

ionalist Muslims believe in six
n one God, in His angels, in His
Day, and in Hjs predestination.
rs of Islamic practices : shahada
here is no god but God, and Muhammad is

pillars of the Islamic faith, j.e. belief i
books, in His messengers, in the Last
Both groups also observe the five pilla
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between Traditionalist Muslims and Modernist Muslim in Indonesia. In
fact, the differences between the two groups deal mainly with the
questions of furi’ (details) and not of usil (roots, principles).

This paper will trace the factors that contributed to the emergence
of the Modernist Muslim movement in Indonesia, its beliefs, its
aspirations and its means in achieving its goals on one hand, and the
response and reaction of Traditionalist Muslims to it on the other. As we
will see later, the attacks of the Modernists against the Traditionalists and
the reaction of the Traditionalists against the Modernists created tensions
and conflicts between the two groups. However, the present period has
witnessed a good relationship between the Modernists and the
Traditionalists, something that had never happened in the past. In the last
part of this paper, the writer will discuss this tendency by putting
forward some important events which have marked a new development
and a good relationship between the Modernists and the Traditionalists.

Factors Gave Impetus to the Birth of the Modernist Muslim
Movement )

"Go back to the Qur'an and hadith!" This was an important slogan
voiced by the Modernist Muslims in Indonesia, especially in Java and
West Sumatra, at the beginning ¢ of the twentieth century. Their appeal to
go back to the Qur’an and hadith, i.e. to return to Islamic purity, was
welcomed enthusiastically by their supporters. Along with voicing that
slogan, they attacked and condemncd certain religious practices of
Traditionalist Muslims, such as qunut tawdsul,® and tarekar (tariga) as
bid’a”* which had to be abandoned.

In contrast, the Traditionalist Muslims argued that those religious
practices that they performed were not bid’a and not contrary to Islam.
Consequently, religious disputes occurred between the two groups which
consumed a great deal of energy and time in arguing with each other.
The religious disputes between the Traditionalists and the Modernists
usually dealt with the questions of furiz’ (details) and not of il
(principles). However, as Clifford Geertz observes, the conflict between

2 Qunit is a special reading recited by Traditionalist Muslims at the second part
(rak'a) of the moming prayer.

3 Tawdsul is a practice in which the members of the rarekar recall their
teachers before they begin their dhikr (remembering God).

4 Bid’a ("innovation") is a practice or a belief which was not present in Islam as
it was revealed in the Qur’dn, and established by the Sunna on the basis of the
Prophetic traditions; hence something probably contrary to Islam. See Cyril Glasse,
The Concise Encyclopedia of Islam (New York: Harper Collins Publisher, 1991), 73.
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the two groups "was indeed a sharp and bitter one." As a result, this
conflict led to an unharmonious relationship, characterized by tension
and disunity between the two groups.

There is no doubt that the Modernist Muslims derived their
inspiration and influence primarily from Wahhabism and reformist ideas
from Jamal al-Din al-Afghani (1839 - 1897) and Muhammad ’Abduh
(1849 - 1905). As we know, the Wahhabi movement began formally in
1747 after its founder, Muhammad b.’ Abd al-Wahhab (d. 1792), having
visited many Islamic countries had come to the conclusion that innovation
had obtained currency and that superstitious practices had spread and
become indistinguishable from idolatry. Upon returning to his homeland
in Arabia, he and his followers therefore began a campaign of
purification.® Later, the Wahhabi teaching was formally accepted by the
Sa’udis. According to Uthman b, Bishr, in their zeal to rid Islam of its

attacked, 'a considerable Sa'udj
Shi’is, demolished the domes of various tombyg -- including that of the
Prophet’s grandson, Husayn -- apg Plundered the whole city.®
Wahhabism continued tq flourish when *Abq al-’Aziz b. Sa’ud came to
power in Mecca after hjs defeat of Sharif Husayn in 1925. Abd al-
Wahhal? Was regarded as a reformer not in the sexise that "he desired a
change in the doctrine of Islam or €vVen a new il‘lterpretaﬁon of its tenets,
but in the sense that he felt it his

slam’s former purity., "9
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attacks.'® In spreading his ideas of reform, *Abduh collaborated with his
teacher, Jamal al- Din al-Afghani. Afghani has been regarded as the first
to voice the need for Islamic political reform in the Muslim world. His
political project focused on pan-Islamism"as the only effective bulwark
against foreign encroachment and domination of Muslim lands."!! Abduh
and Afghani published a weekly Arabic newspaper called al-'Urwa
al-Wuthqa (The Indissoluble Link) during their stay in Paris at the
beginning of 1884. Through this newspaper, they preached the ideas of
reform which had far-reaching effects on the minds of Muslims
everywhere. "It imbued them with the desire of freedom, and inspired
them with patriotism, reviving their will to fight their oppressors and
strengthening the quality of their moral fibre. " 12 Philip K. Hitti said that
"more than any other modern writers, these two contributed to the
brcakinF of the scholastic shell which encased Islam since medieval
Islam."

From the above-mentioned descriptions, we come to know about
the historical context of the emergence of Modernist Muslim and
Traditionalist Muslim in Indonesia. Traditionalits Muslims were Muslims
who were not influenced by puritanical Wahhabism and Islamic
modernism preached especially by Jamal al-Din al-Afghani and
Muhammad ’Abduh, and still continued to adhere to the thoughts of the
'ulama’ regarding the consepts of Islamic law, Qur’anic exegesis, and
Islamic theology which had been formulated and developed form the
seventh century until the thirteenth century. In contrast, Modernist
Muslims were Muslims who were influenced by puritanical Wahhabism
and Islamic modernism voiced particularly by Jamal al-Dip al-Afghan{

and Muhammad *Abduh and, as a consequence, did, not subscribe to any
certain madhhab.

The Modernist Muslim Movement

The two important factors above, puritanical Wahhabism and
Islamic reformism, gave impetus to the emergence of the Modernist
Muslim movement in Indonesia, particularly in West Sumatra and Java.
Around 1800, a number of hgjjis, including Hajji Miskin, returned from

' H. A. R. Gibb, Modern Trends in Islam (New York: Octagon Books,
1981), 33.

1! Fazlur Rahman, Islam (Chicago: the University of Chicago Press, 1979),
226.

20sman Amin, Muhammad Abduh, tr. Charles Wendell (Washington:
American Council of Learned Societies, 1953), 55.

3 Hiti, History, 754.
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Mecca "under the influence of Wahhabite fundamentalism, and called for
a return to Islamic purity."ld’ Their movement, known as the Padri
movement, grew steadily in the first two decades of the nineteenth
century and stimulated a reaction from the established leaders of
Minangkabau, the adar chiefs. In order to put their ideas into practice,
the Padris used violent means, expelling or killing adar chiefs and others
who opposed them.!® The conflict between the Padris and the adat
chiefs resulted in the outbreak of the Pagyi War (1821 - 1837). The
Dutch intervened in this conflict, taking the side of the adar chiefs with

blishing their power in that area. According to

: ri War was actually awar between the followers
of Wahhabism, on one hand, and their brothers in Islam on the other,

Dahlan and Syaikh Nabhap;. 'mS, such as Sayyid Zaini
groups concerning som

% David Joel Steinberg, eg.
(Honolulu: University of Hawa
** William R. Roff. s,

» %Gy InSearch o Southeast 4 N
i Pmss, 1986), 144 Asia: A Modern History

lllhea_st A .
M. Holt et al, eds. The Cambridge s1an Islam

His;
University Press, 1987), 166, 101y of Islam

16
Taufik Abdullah, fg,
" Harry J. Bends, "gofh‘i:fﬁ’af‘{ ay na: Tintamas, 1974), 61,
: Slam i_n th N . N )

M. H(:';lt et a.l, cc_!s., The Cmﬂbndge History o enlieth Century", in P.
Cambridge University Press, 1987), vol. 2 A (Cambridge:

a¢ Hamka, '
1961), 16-17.

in the Nineteenth Century”, in P.
s vol2 A (Cambridge: Cambridge
aj

38



In Java, Islamic reform was pioneered by K. H. Ahmad Dahlan
(1868 - 1923), a Muslim leader who lived in Yogyakarta, central Java.
He studied Islam in Mecca for some years and became familiar with the
ideas of Ibn Taymiyya, Muhammad b. Abd al-Wahhab, al-Afghani,
Muhammad ’'Abduh and others.!® He began to introduce his ideas of
reform in 1905, and he eventually founded a modern Islamic organization
called the Muhammadiyah on November 18, 1912. The basic objective of
the Muhammadiyah can be summarized under four headings: (1) the
purification of Indonesian Islam from corrupting influence and practices,
(2) the reformulation of Islamic doctrine in the light of modern thought,
(3) the reformation of Muslim education, and (4) the defense of Islam
against external influences and attacks.

To achieve its objective, the Muhammadiyah carried on much of its
work through auxiliary organizations such as youth and women’s
associations, clinics, orphanages, and above all, a large school system
which presented academic subjects and taught Islam not merely by recital
and exegesis but also as a basic system of religious, ethical, and social
belief.?!

The other organizations established by the Modernist Muslims were
the Sarekat Islam (Islamic Union), al-Irsyad (Guidance), and the
Persatuan Islam (Islamic Association). The Sarekat Islam was a
transformation of the Sarekat Dagang Islam (Union of Islamic
Commerce), founded by H. Samanhudi on November 11, 1905. The
outstanding figures of the Sarekat Islam were H. O. S. Tjokroaminoto
(1883 - 1934) and H. Agus Salim (1884 - 1954), both of whom received
Dutch education. Since the Sarekar Islam was much influenced by
Afghani’s political ideas, it was therefore concerned with political affairs
and tried to remain distant from religious controversies. As for al-Irsyad,
it was an Arab organization established by Ahmad Soorkati in 1913. The
Persatuan Islam (Persis) was founded by a group of Muslims in 1923 in
Bandung. One of the leading figures of the Persatuan Islam was Ahmad
Hassan. He was born in Singapura in 1887, His father was Ahmad and
his mother was Muznah. At the age of seven, he began to study Islam
and within two years of study he could finish reading the Qur'&n.n In

19 yunus Salam, Riwayat Hidup K.H.A. Dahlan: Amal dan Perjuangannya
(Jakarta: Depot Pengajaran Muhammadiyah, 1968), 8.

200 Abdul Mu'ti 'Ali, "The Muhammadiyah Movement: A Bibliographical
Introduction”, unpublished M.A. thesis (Montreal: Institute of Islamic Studies,
McGill University, 1957), 56.

2 Greinberg, od., Southeast Asia, 290.

2 Tamar Djaya, Riwayat Hidup A. Hassan (Jakarta: Mutiara, 1980), 16 - 17.

39



1921, Hassan, together with his parents, moved and settled in Surabaya.
When he moved to Bandung in 1923, he joined the Persatuan Islam and
became invovalled heavily in its activities. Since that time he appeared as
an outstanding and respected leader of the organization. In 1928 he
produced a fafsir book entitled Al-Furqan. 3 Under the leadership of
Ahmad Hassan, the Persatuan Islam made much progress and became
one of the most vigorous defenders of Islamic reform movement.

As mentioned above, the Modernist Muslim atacks against certain

religious practices of the Traditionalists were sharp and bitter. The
Muhammadiyah, for example, rejected the rarekar of Sufi practice of
dhikr (remembering God by

reciting His names repeatedly). For the
Muhammadiyah, Sufims means ;

to clean the heart and spirit of mankind
and faults brought into being by
not be an other-worldly e

from all uncleannesses, meannesses
lust of the lower nature, by Satan. It should

. ?Lperience achieved by magical practices but a
practical and measurable influence for the good in human relations. It

should assist Muslims to Jjve more intelligent, refined and useful religious
lives. On the other hand, for mysticism of a kind Wwhich rejects all worldly

things, deS_ 10 mere asceticism, and gives itself up to repetition of the
dhikr, there is no room in the Muhammadi).ah_u

follows:

1) The Qur’an clarifies that
2) The imams of the ahl al-p

Ompanions, or that the mujtahidin imams did.

it can be seen 10 be the i or"ly refuted in Religion, but according to reason

4
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then how can the teachings of the living to the dead already in the grave have
validity?®

The Persatuan Islam’s attack was even more hostile when it
accused the Traditionalist Muslim of committing a sin because they
followed books written by the ulama’. Referring to the Qur’anic verse (3
: 103) which runs, "and hold fast, all of you together, to the cable of
Allah, and do not separate," the Persatuan Islam vowed that it would
"not rely on books written by man. "%% Moreover, the Persatuan Islam
continued, "Those who rely on the books of the ulama’ have in fact left
God aside. Those who violate the regulations of God, commit a sin.
Therefore, those who blindly follow (raqlid) the ulama@’, commit a
sin."

Then the Persatuan Islam stressed repeatedly,
Those who rely on the books of "ulama’ differ from each other. Those who
have differed from each other committed something which God has
prohibited. Those who neglect God's prohibitions commit a sin.
Therefore, those who merely follow the opinion of other (taglid), commit a

. 28
sin.

Traditionalism Versus Modernism

To narrow the gulf between the Reformists and the Traditionalists,
the Sarekat Islam took the initiative of holding the Islamic Congress. The
Congress was the natural outgrowth of the ideas of the Sarekar Islam,
which from the beginning had been concerned with political affairs and
Muslim unity, and had set religious disputes aside. The aims of the
Islamic Congress stated by Amelz were as follows: (1) to minimize the
danger of divergences of opinion among the Muslims regarding details or
branches of Islamic jurisprudence, and regarding disputed religious
matters, and (2) to strive for achievement of unity and co- —operation
among the Muslims as regards religious matters,2°

25 Ahmad Hassan, "Mengajar Orang Mati", Sual-Djawab No. 2, 14. Quoted
in Howard M. Federspiel, Persatuan Islam: Islamic Reform in Twentieth Century
Indonesia (Ithaca: Modern Indonesia Project, Southeast Asia Program, Cornell
University, 1970), 61.

26 Quoted in Noer, Modernist, 98.

27 Ibid., 98 - 99

%8 Ihid.

2 Amelz, H. O. S. Tjokroaminoto: Hidup dan Perjuangannya (Jakarta: Bulan
Bintang, 1952), 129.
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The first Islamic Congresswas held in Cirebon, West Java, from
October 3 until November 2, 1922, and was attended by delegates of
both the Modernist and Traditionalist Muslims. The traditionalist
Muslims were represented by K. H. Abdul Wahab Hasbullah and K. H.
Asnawi. The Congress almost failed because the two groups could not
avoid discussing their religious disputes. In this Congress, the
Muhammadiyah denounced those who followed the madhahib (schools of
Islamic law) by saying that Muslims ought to close the books written by
the "ulama’ and refer only to the Qur'an and hadith. In contrast, K. H.
Abdul Wahab Hasbullah argued that the books of *ulamd’ were still
relevant to use as tools in understanding Islamic law which had been
]czzgrvthegoby the ’ulama’ from theT primary sources, the Qur’an and

Dispite their differences, the Modernists and the Traditionalists at
the Congress reached an agreement that the basis of a]] religious teaching
is the Qur'an and hadfth; that the four imams, i.e., founders of the
madhahib, had come to their respective judgements after a careful and
complete study and investigation of the texts in the Qur’an and hadith;
that reference to the Qur'an and hadfh s very important for the
explanation of the varioug disciplines of Islam, and for the study of

religious books; and finally, that interpretati
. ) atio '
be done arbitrarily, byt rather, n of the Qur’an should not

it requi :
various kinds of knowledge, 31 quires the necessary tools, i.e.,
The next Islamic Cop :
mber 24 - 26, 1924, e orws hEld in Surabaya, East Java, from

Dece i ic di
The main topic discussed in this Congress
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narrators and their stories; and the reason for the revelation of Qur’an
and the existence of hadith statements.

The following Congress was dominated by the Modernist Muslims.
However, the relationship among the Modernists themselves deteriorated
because of differences of political views in the face of the leftists within
the Sarekat Islam.>> . This deterioration reached its climax when the
Sarekat Islam took action by prohibiting its members from becoming
Muhammadiyah members; if they chose to join the Muhammadiyah, they
were required to quit the Sarekat Islam. o Meanwhile, a similar case
also occurred between the Sarekat Islam and the Persatuan Islam. The
Sarekat Islam, which was concerned with politics and Muslim unity,
insisted that religious disputes be stopped in the hope of creating Muslim
unity. On the other hand, the Persatuan Islam persisted in continuing to
discuss religious disputes as part of its reform movement.

In a further development, the Indonesian Muslim leaders succeeded
in establishing a committee called the Komire Khilgfar (Caliphate
Committee) in Surabaya on October 4, 1924. The chairman of the
Komite was Wondoamiseno of the Sarekat Islam and its vice-chairman
was K. H. Abdul Wahab Hasbullah of the Traditionalists. The Komite
Khilafat was founded as a response of the Indonesian Muslim leaders to
the idea of the Egyptian government that planned to hold a congress on
the caliphate in 1924 to establish a new caliphate. The idea of
establishing a new caliphate was motivated by the fact that Turkey, under
Mustafa Kemal Ataturk, had abolished the Sultanate in 1922, and then
the Turkish National Assembly abolished the caliphate in 1924, by which
Turkey aimed to become a modern secular state33

But the Congress on the caliphate scheduled tobe held in Cairo was
postponed. Consequently, the Komite Khilafat tumed its attention to
another invitation of Ibn Sa’ud of Sa’udi Arabia who also wanted to hold
a congress on the caliphate in Mecca in his effort to establish a new
caliphate. Ibn Sa’ud’s invitation was discussed by the Indonesian Muslim
leaders in the fourth Islamic Congress (held in Yogyakarta from August
21 - 27, 1925) and would be continued to be discussed in the next fifth
Islamic Congress scheduled at the beginning of 1926, in Bandung, West
Java. Before the Islamic Congress in Bandung was held, however, the

3 [n the 1920s, the Sarekat Islam split into two factions, namely the White
Sarekat Islam and the Red Sarekat Islam; the former was an Islamic faction and the
letter was a Communist or leftist faction.

34 Ouoted in Noer, Modernist, 237

35 gee Marjorie Kelly, ed., Islam: The Religious and Political Life of a World
Community (New York: Pracger, 1984), 199.
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Reformist leaders had held a meeting in Cianjur, West Java, from January
8 - 10, 1926, in which they made a decision to send Tjokroaminoto of the
Sarekat Islam and K. H. Mas Mansur of the Muhammadiyah to participate
in the Congress on the caliphate which was to be held in Mecca.

Predictably, when the fifth Islamic Congress in Bandung was held,
the Congress automatically confirmed the decision which had been made
by the Modernist leaders in the Cianjur meeting: Tjokroaminoto of the
Sarekat Islam and K. H. Mas Mansur of the Muhammadiyah were
formally assigned to attend the Congress on the caliphate in Mecca. This

decision made the Traditionalist leaders, especially K. H. Abdul Wahab
Hasbullah, deeply frustrated. Becau

proposed that the Congress re

Reaction of Traditionalist Leaders

After withdrawing from the Komite Khilafar, K. 4. Abdul Wahab
Hasbullah took the initiative and
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As a result of their meeting, these 'ulam3’ made two important
decisions which would later color the pages of Indonesian Islamic
history. Firstly, they formally established the Komire Hijaz whose term
would end when its delegates returned from Sa’udj Arabia to Indonesia.
Secondly, they established an organization to act as an instrument for the
'ulama’ to guide the Indonesian Muslim community in achieving the
glory of Islam and of the Muslims.>” This organization, on the
suggestion of K.H. Alwi Abdul Aziz, was called the Nahdlarul Ulama
(Renaissance of the 'Ulama’). The goal of the Nahdlatul Ulama, as
mentioned in the second article of its Statute, was ’to hold firmly one of
the four madhahib: the Hanaft, the Maliki, the Shafi’] and the Hanball
school, and to carry out its program which benefits Islam. "%

As mentioned above, King Ibn Sa’ud had adopted the Wahhabi
teaching through which he made radical religious changes in the entire
kingdom. Concerned with certain cases, the Nahdlatul Ulama on behalf
of the Indonesian ’'ulama’ sent its representatives, K.H. Abdul Wahab
Hasbullah and Syeikh Ahmad Ghanaim al-Misri, to call on the new King
of Sa’udi Arabia on June 13, 1928. The two delegates, among others,
requested that Ibn Sa’ud continue to maintain the teachings and practices
of the four madhahib which had been applied before he came to power.
The King responded positively to their requests by promising to respect
the teachings and practices of the foun: schools of Islamic law as had been
taught by the teachers and 'ulama’ in the masjid al-Haram in Meccgé
masjid al- Nabawi in Medina, and other places troughout the kingdom.
King Ibn Sa’ud even sent a letter to'the Nahdlatul Ulama in which he
described the results of the disc.usswn between himself and the two
delegates of the Komite Hijaz, hoping that other 'ulz.im'a'l’ of the Nahdlatul
Ulama would be aware of his requnse. In_ the wew.of t.he Nahdlarul
Ulama, its delegates were successful in carrying out their mission.

Modernists - Traditionalists: A New _Tendency

Alongside the historical observations bafsed upon scholarly re-searcl'l,
this section centers on personal o.b.scrva}tlons about the relationship
between the Modernists and the Traditionalists. l?ecause th.ese are current
observations supporting scholarly documentation that is not readily

37 k. H. Saifuddin Zuhri, K.H. Abdul Wahab Hasbullah: Bapak dan Pendiri

: 1972), 26.
! Ulama (Jakarta: Yamunu, : o '
Nahdk;;usee Solichin Salam, K.H. Hasyim Asy‘ari : Ulama Besar Indonesia (Jakarta

: Jaya Murni, 1963), 67. ‘ . |
: 39 Mohammad Sufyan Cholil and Masbuchin, Nahdlatul Ulama di

Tengah-Tengah Rakyat dan Bangsa Indonesia (Kebumen: Daya Bhakti, 1967), 27.
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available, the rémarks fall generally in line with sjmilar observ%lons
made in reading Modernist publications, such as Panji Masyarakat.

The present period has witnessed a new dimension t.o 11.13
relationship between Modernist Muslims and Traditionalist Mushmﬁ in
Indonesia. Unlike the past, when the Modernists and the Traditionalists
always bickered with each other concerning the questions of furi’, today
the relationship between the two groups is much better. It seems that the
two groups have learned from the experience of the past and tried .to
understand each other and then come to realize that each group has its
own religious, cultural and socio-historica] background. The Modernist

Muslims today look to avoid condemning certain relj gious practices of
the Traditionalists which they bitterly de

"’bid’a’’ which was always used by th

Modernists now call it adgr (custom) instead of pid’q (religious
innovation). Apparently, there is g new dimension and tendency of
relationship between Modernist Muslims and Traditionalist Muslims in
Indonesia today.
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Muslims will continue to exist.

they sometimes cover a great distance to reach another city to see their
sick fellow. It was, of course, difficult to do this in the past when
religious disputes between the two groups were sharp, bitter and
acrimonious.

A better relationship between the Modernists and the Traditionalists
is also characterized by a new approach between the two groups. Whenp
the Nahdlatul Ulama held its 28th National Congress in Yogyakarta in
1989, the Muhammadiyah put Up some posters welcoming the Congress.
The Nahdlarul Ulama did so when the Muhammadiyah conducted itg
42nd National Congress in the same city in 1990. The Nahdlatul Ulamgq
even invited the leading figures of the Muhammadiyah to attend the
opening ceremony of its national Congress and so djd the
Muhammadivah.

Inthe wake of this new development, K. H. Yusuf Hasyim, one of
the leading figures of the Nahdlarul Ulama proposed a double
membership for the members of the two organizations. In other words, a
Nahdlatul Ulama member can have a membership card of the
Muhammadiyah. Hasyim further stated that this can also be done by the
Muhammadiyah members. Hasyim’s proposal reflects his sincerity and
deep concern about the formation of Muslim brotherhood or Muslim
unity among Indonesian Muslims as a whole, However, his proposal is
not .carried out by the two organizations. It g certain that this new
tendency did not occur in the past when religious contraversies between
the two groups led them to quarrel with each other.

In addition to the new tendencies mentioned above, there js also
another development which characterizes the relationship between
Traditionalist Muslims and Modernist Muslims in Indonesia, Today there
is a great number of students of Na-h.dlaf'ul Ulama origin and background
studying at Muhammadiyah universities in Many cities in Indonesia. They
are not allergic to studying at those Universities, even though the
universities are run by the Muhammadiyah. The same cases have also
Occurred at junior and senior high schools as wel] as at kindergarten
schools of the Muhammadiyah. This new tendency has taken place since
about 1960 - 1970, during which time the Muhammadiyah made every
effort to improve its educational institutions at all levels.
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Another thing that should also be mentioned here is the emergence
of a cultural transformation which marks the relationship between
Traditionalist Muslims and Modemist Muslims in Indonesia. This
transformation results in the establishment of a new approach through
which the two groups become more open and willing to exchange views
and opinions in various scientific forums. Today, it is usual for the
Traditionalists and the Modernists to come and participate in various
seminars, discussing religious and social matters that arise in the Muslim
community in Indonesia. The Modernists often invite Traditionalist
intellectuals to attend discussions held by them as do the Traditionalists.
Through these cultural and intellectual exchanges and activities, an
intellectual gap between the two groups has been narrowed. In other
words, a "cultural barrier" between Modernist Muslims and Traditionalist
Muslims in Indonesia has been destroyed. Along with this tendency, 2
mutual understanding between the Traditionalists and the Modernists has

begun and this new climate will, we believe, bring the two groups into a
new era filled with tolerance, mutya] understandin

] longer concerned with religious
controversies, but have paid much attention to social problems such as
implementing the Islamic doctrine in socia] life, carrying out the Islamic
mission in the ﬁg'hl against poverty, and educating-and developing the
Mus}lm commur_ut}, as a whole. Botp sides in fact have their own
significant contribution to the devel

: : opment of the Indonesian Muslim
community trough their own efforts, endeavours, and work
Conclusion

Based on the descriptiong mentioned above, certain conclusions may
ntation of Islamic reform took place in

ically, this period marked

_ Y in the present period-
Inter-marriage between the two
N T : e
significant factors that hay datlotrt:?iogba;l%n are ar?oni;: d
relationship between the Stablishment of a

s A ' and the Traditionalists. This new
Gg trally ﬂbe.l IEVe, continue in the future and enable the .two groups
o concentrz.itf: eir cfforts ang €Nergy on tacklin and solving social
problems arising among the Indonesian Muslime cog 'wo g

mmunity.

groups, mutual understandip

€ contribyte
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