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Abstract
This article describes the contestation of ideology and commodification of identity in the course of democratic political power in Indonesia. The problem of unification and separation of religion and the state influences the emergence of political movements in the name of religion. The contestation between groups uniting religion and the state vis-à-vis groups separating religion and state is studied using a political sociology approach. This approach is to describe the relationship between identity commodification and ideological contestation with the existence of Pancasila as a national consensus. This paper uses a qualitative method that explains the data descriptively, so that the construction of the data is understood as the result of interpretations that have plural dimensions or depending on the analytical point of view. The primary sources for this research are documents related to the themes of Pancasila values ​​as well as the commodification of identity and political contestation. The data processing process based on a number of documents was carried out using the content analysis method using the descriptive analysis method. Identity in political contestation in Indonesia which divides nationalist Islam and secular nationalism is only one strategy of political differentiation for the struggle for power dominance.

Tulisan ini menggambarkan tentang kontestasi ideologi serta komodifikasi identitas dalam perjalanan demokrasi politik kekuasaan di Indonesia. Problematika penyatuan dan pemisahan agama dengan negara memengaruhi munculnya gerakan politik atasnama agama. Kontestasi antara kelompok penyatuan agama dan negara berhadapan dengan kelompok pemisahan agama dan negara dikaji dengan pendekatan sosiologi politik. Pendekatan ini untuk menggambarkan hubungan komodifikasi identitas serta kontestasi ideologi dengan keberadaan Pancasila sebagai konsenses nasional. Tulisan ini menggunakan metode kualitatif yang menjelaskan data secara deskriptif, sehingga konstruksi terhadap data difahami sebagai hasil interpretasi yang berdimensi plural atau tergantung sudut pandang analisis. Sumber primer penelitian ini adalah dokumen yang berkaitan dengan tema nilai-nilai Pancasila serta komodifikasi identitas maupun kontestasi politik. Proses pengolahan data berdasarkan sejumlah dokumen dilakukan dengan metode konten analisis dengan menggunakan metode deskriptif analisis. Identitas dalam kontestasi politik di Indonesia yang membelah antara Islam kebangsaan dengan nasionalis sekuler hanya menjadi salah satu strategi diferensiasi politik untuk perebutan dominansi kekuasaan. 
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Introduction
National Islam is an identity that is often used to refer to some Muslim groups who are at peace with the basis of Indonesian nationality in the form of Pancasila. This identity certainly experiences development along the journey of democratization and the struggle for power through general elections (Pemilu). Therefore, the framing of political group identities as well as the polarization between groups of friends and opponents to mobilize the voting public tends to use religious identities. This phenomenon occurs because the Islamic political paradigm is still developing between the integration of religion and the state, the separation of religion and the state, as well as a mutually reinforcing symbiosis (Khamdan, 2022).
The integration paradigm is a view that cannot separate religion and the state, such as the Shiite theocratic view and Abū A'la Al-Maudūdi's theocratic model (Baroudi, 2023). Second, the symbiotic paradigm which positions state leadership (imāmah) as a means to continue the prophetic mission while simultaneously managing worldly affairs. This symbiotic view is shared by Abu Al-Ḥasan Al-Mawardi who outlined the view of Islamic government in Adāb Al-Dunyā wa al-Dīn and Ahkām al-Sulṭaniyah that the leader's duty and function is to protect religious principles while ensuring worldly order (Abbasi, 2021). Third, the secular paradigm makes a distinction that Islam does not have any ties to the government system, because leaders are not part of a religious system but a worldly system. This opinion on the separation of religion and government was at least initiated by 'Alī Abd Al-Razīq (Pramono & Sahidin, 2023).
The debate between the unification and separation of religion and the state has led to the emergence of political movements based on religious identity. Groups that agree that religion and politics cannot be separated always try to carry out political mobilization in the name of religion. Parties who disagree about the unity of religion and the state can be considered as enemies who have the potential to hinder the religious struggle. The use of religious identity is still a strategy in mobilizing voters and influencing community participation in every post-reform political contestation.
At the beginning of the 1998 reformation, Indonesia experienced a condition of political liberalization with freedom to establish political parties. The current political orientation, including in the name of religion, developed again as political parties grew in the 1950s. A total of 141 political party legal entities were recognized by the state, which was then verified as many as 48 successful political parties as participants in the 1999 elections. There are many political orientations that form the basis of political parties, both on the basis of gender, ethnic group identity, past political orientation, and religion.
The orientation of political parties participating in the 1999 election as the beginning of reform, illustrates the appeal of religious identity as a voter mobilization strategy. There are at least 20 political parties that have a tendency to use an Islamic identity and are mass-oriented towards Muslims so that they can be categorized as Islamic parties. In non-Islamic circles, there are 3 political parties using Christian and Catholic identities. The political ideology contestation in the 1999 election can be categorized into the identities of nationalism, religion and socialism. Pancasila has basically been accepted as the overall ideology of political parties, but is no longer the sole principle of the party imposed by the state. Of course, every open society makes the party's ideology the basis without post-reform ideological debates, except for the ideology of communism which has been banned since 1966.
Elections are one of the political instruments that can guarantee the progress of the democratization process of a nation based on equality and freedom. Democracy has the characteristic of inclusiveness which gives every individual the right to vote directly or to be elected (Khamdan, 2022). Elections provide an opportunity for everyone to participate in all political activities, namely planning decision making, implementing policy results, and evaluating political policies.
The polarization that took place in the 2014 presidential election, 2019 presidential election, 2024 presidential election, and the 2017-2018 regional election, shows that there is a practice of mobilizing support based on the commodification of identity. The development of democracy in Indonesia has attracted the attention of the international community because it is one of the largest democratic countries. Indonesia has a large territory and a very large population with a Muslim majority. It is very interesting to understand the relationship between democracy and religion itself. Political contestation tends to give birth to intolerance and radicalism. The identity sentiment that is developing in Indonesia is influenced by the phenomenon of the majority feeling like a minority (Brendan, 2015). 
The reality of the defeat of Islamic parties or political parties with an Islamic mass base in every national election has had an impact on the strengthening of a number of Islamic groups in some regions. The relationship between religion and politics is often an issue in the implementation of the democratic process. The defeat of parties based on Muslim voters in the reform era until the last election in 2019 at least confirmed the perception that Muslims as majority citizens actually felt like they were a minority group from power.
Questions about political preferences between Muslims and non-Muslims are basically influenced by positions as a majority and a minority. Muslims who predominantly control the authority of certain areas will experience the stigma of being intolerant because they do not vote for non-Muslim political contestants. In another position, when non-Muslims are in the majority in control of regional authority, the intolerant attitude of non-Muslims is stronger than the position as a minority. Intolerance can be understood not to be due to religious factors, but tends to be influenced by status as a larger group. As a majority group, this gives rise to feelings of being most entitled to certain privileges (Aspinall et al., 2020).
Identity as a political commodity describes how an identity construction can be used to accumulate political power or control a social movement. Commodification of identity politics describes the transformation of identity in connection with the struggle for hegemony or power, resistance, restoration of identity, and the discovery of a common enemy. The transformation of identity politics in Indonesia certainly influences the construction of social movements and political movements in a contestation for power, including the development of national Islam in politics. This explanation of political contestation is important to understand the dynamics of the development of the use of identity politics in each period as well as the background of social movements and nationalist movements in Indonesia.

Research Method
This article discusses ideological contestation in power politics in Indonesia. Political contestation is studied based on voter mobilization strategies and the use of political resources to accommodate the interests of certain ideological groups. The aim of this research is not only to present aspects of political psychology between voters and political contestants, but also to examine the representation of identity stigma as a mobilization strategy. This paper uses a qualitative method that explains the data descriptively, so that the construction of the data is understood as the result of interpretation with plural dimensions.
The perspective of this research study uses a political psychology and sociology study approach. The primary sources for this article are documents related to the theme of identity commodification and political contestation in Indonesia. The data processing process based on this text is carried out using the content analysis method using the descriptive analytic method. This method is carried out by examining patterns in communication and the meaning of code and content quantitatively and qualitatively. The stages of the research method include the process of decomposing data, the process of comparing, the process of grouping and sorting, and the process of connecting one data to another. A series of research steps are combined through an interpretation stage which allows for a number of new data to be added to complement or eliminate other data. The social criticism approach is used with an inductive thinking framework while remaining based on the suitability of the results from triangulation of research data.

Results and Discussion
Religious Identity and Theological Solidarity Over Colonization
The spirit of expansion of the Catholic religion as well as the search for sources of commodities for the world spice trade was played by the Portuguese Catholic Kingdom and the Spanish Catholic Kingdom. In 1488, a Portuguese expedition led by Bartolomeu Dias successfully landed at the southern tip of the African continent, known as the Cape of Good Hope (Wijaya, 2022). Spain funded a sailing expedition led by Chistoper Columbus until he finally discovered the American continent in 1492. The discovery of distant lands by Spain, led by Columbus, influenced the Portuguese king to order an expedition in the opposite direction led by Vasco da Gamma to look for spice producers, until in 1498 he arrived. in Calicut, India (Girija, 2023).
The arrival of the Portuguese maritime expedition in India was met with resistance from a number of Arab and Chinese trading communities so that they did not get permission to open a trade attache by the king of India. Vasco da Gama's entourage is considered a continuation of the Crusaders who carried out the mission of conquest and Christian mission (Fuentes, 2023). The trade interactions carried out by the Portuguese entourage with areas along the coast around India were one of the reasons why there was an international spice port called Malacca.
Information about Malacca as a source of the spice trade made the Catholic King of Portugal appoint a fleet led by Diego Lopes de Sequira to depart for India on April 5 1508. The conquest of the Goa region in India was successfully carried out by Diego Lopes' troops, and the leadership was then continued by Alfonso de Albuquerque by conquering the Sultanate of Malacca in the Indian Ocean in August 1511. The conquest of Malacca increased the motivation of the Portuguese navy to increase its territorial expansion by exploring the spice-producing islands until they reached the Maluku region in 1512 (Moore, 2022). Malacca itself is not actually a spice producer, but a transit port for international trade. The Portuguese control of Malacca disrupted the trade structure in Southeast Asia, giving rise to new trading cities as well as new trade routes controlled by a number of Islamic sultanates.
Theological solidarity was displayed by the Islamic Sultanate of Demak in Java to resist the Portuguese conquest of Malacca. The sultanate, which was founded in 1482, sent a military navy fleet for the 1st jihad expedition in 1513. The Islamic Sultanate of Demak's attack on the Portuguese in Malacca was led by the crown prince, Pati Unus, with 100 ships and 5,000 troops. The first military expedition was continued by Pati Unus in 1521 after replacing his father as Sultan of Demak, deploying 375 ships (Nasution & Haris Himawan, 2021). The jihad expeditions that Pati Unus carried out several times were influenced by the Spanish Catholic Kingdom's conquest of the Sultanate of Sulu and the Sultanate of Mindanao (Donoso, 2023). Demak's attack on the Portuguese for the second time resulted in Pati Unus dying in battle and thus becoming known as the Prince of Sabrang Lor.
The defeat of the Islamic Sultanate of Demak against the Portuguese in Malacca influenced a number of non-Muslim kingdoms in Java to make peace treaties with the Portuguese. In 1522, the Sundanese Hindu Kingdom of Padjajaran, which was based in Pakuan, inland of Bogor, gave the Portuguese an autonomous region to monopolize the pepper trade from Banten. Francisco de Sa first anchored at Sunda Kelapa Harbor on July 29 1527 by displaying the Portuguese royal flag in accordance with the agreement made by Henrique Leme with the king of Padjadjaran (Faizin, 2023). Sunda Kelapa Port, which was controlled by the Hindu Kingdom of Padjadjaran, had full management rights given to the Portuguese so that it had its own trading office. Unfavorable conditions for Muslim trade flows and the threat of the spread of Catholicism in Java influenced Sultan Trenggono as the heir to the throne of the Demak sultanate to fight back against the Portuguese.
The 3rd jihad expedition was carried out by Sultan Trenggono by sending a war force led by Fatahillah to seize Sunda Kelapa from the Portuguese and Padjajaran coalition in 1527. The Demak troops were joined by the Cirebon community under Sunan Gunung Djati and a number of Malay and Javanese Muslim communities who lived in the Sunda Padjajaran region. The port of Sunda Kelapa was captured by Muslim troops on 22 June 1527 to coincide with 22 Ramadhan 933 H, then changed its name to Jayakarta which means complete victory, as associated with the Fathul Makkah incident in QS Al-Fath verse 1 (Hasyim, 2021). Fatahillah led Jayakarta until 1530 when he then moved to Cirebon, while his successor was Ratu Bagus Angke who placed Jayakarta as a duchy under the Sultanate of Banten.
The succession to Demak's leadership after Sultan Trenggono died was continued by the eldest daughter, Ratu Kalinyamat. The Demak Sultanate was able to build a maritime defense and military pact with the Sultanates of Ternate, Tidore, Johor, Aceh and Malacca. The defense pact led by Queen Kalinyamat carried out a joint attack against the Portuguese in 1550. Queen Kalinyamat, who ruled in Jepara, sent 40 ships and around 5,000 troops to join in the 4th jihad expedition with the Sultanates of Johor and Aceh to besiege Malacca. The attack to expel the Portuguese was carried out again in 1573 as the 5th jihad expedition (Nurhayati, 2023).
The 5th jihad expedition was the last Demak maritime fleet to fight the Portuguese at the invitation of the Sultan of Aceh, Ali Riayat Syah. The Demak maritime fleet sent 300 ships and 15,000 personnel but experienced delays until it arrived in Malacca in October 1574. Aceh's own naval forces had launched an attack before the Demak fleet arrived, resulting in defeat. The help of the Demak Sultanate fleet was able to surround the Portuguese for 3 months. The siege carried out by the Jepara maritime fleet indirectly helped the Islamic Sultanate of Ternate led by Sultan Baabullah to expel the Portuguese from Maluku in 1575, due to delays in sending troops.
In 1602, the Dutch trading company founded the Vereenigde Oost Indische Compagnie (VOC) or East Indies Trade Alliance. In a short time, the VOC was able to defeat the dominance of the British East India Company (EIC), which had previously controlled trade in Asia. Trade contestations prompted Jan Pieterszoon Coen to carry out maritime military action to seize trade ports in Indonesia (Wiryomartono, 2020). On May 30, 1619, Jayakarta was captured by the VOC from the alliance of the Sultanate of Banten and England, which then changed the name after the ancestors of the Dutch Batavier people to Batavia on March 4, 1621.
The occupation of the VOC, which represented the Dutch Protestant Kingdom over Jayakarta, made the Islamic Mataram Sultanate expand into the West. Sultan Agung as king of Mataram carried out the first military expansion into Batavia in 1628. The battle during the month-long siege by the Mataram troops was won by the VOC with the strategy of throwing feces at the Mataram troops. The Mataram resistance continued in 1629 under the command of Tumenggung Bahurekso and Ki Mandurareja by damming the Ciliwung river. Mataram intelligence infiltration into Batavia succeeded in killing JP. Coen, even though the Dutch still won over the resistance from Mataram.
The throne of the Mataram Sultanate after the death of Sultan Agung was finally intervened to permit his appointment by the Dutch. This had an impact on the frequent struggles over the throne of the king's descendants and relatives. The conflict that hit the Mataram Sultanate resulted in the division of smaller and smaller territories under Dutch control. Mataram was successfully divided into the Kasunanan of Surakarta and the Sultanate of Yogyakarta in 1755, Mangkunegaran in 1757, and Pakualaman in 1813.
VOC power in Indonesia dissolved along with the takeover of the Dutch Protestant Kingdom by Napoleon Bonaparte. Napoleon became emperor of the French Catholic Empire by Pope Pius VII in 1804, and dissolved the Batavian Republic (Bataafse Republiek) on 5 June 1806. Napoleon then founded the Catholic Kingdom of the Netherlands (Koninkrijk Holland) by crowning his younger brother, Louis Bonaparte as king. The Dutch East Indies government (Indes Orientales Neerlandais) handed over its authority to Herman Willem Daendels, a citizen of the Protestant Kingdom of the Netherlands but a supporter of the French revolution.
The East Indies experienced many changes as a result of Daendels' policies, especially easy access to the Hajj to Mecca in the early 1800s. The Hajj pilgrimage is a momentum for Indonesian Muslims to transmit knowledge and consolidate the worldwide Islamic movement by living in Haramain. Politically, Hajj ultimately became a serious threat to the rise of Muslims to resist colonialism. The Saud family's political movement controlled the Hejaz region by establishing the first Kingdom of Saudi Arabia in 1744, influencing the dynamics of the world's Muslims. This kingdom was built with the help of an ideologue named Muhammad bin Abdul Wahhab, the founder of the Islamic purification movement (Khamdan & Wiharyani, 2018).
Muslims from the archipelago who settled in Mecca ultimately experienced two models of religious transmission, namely the guardian of authenticity through sanad or knowledge networks and the wahhābiyyah model with a pure religious style without sects or not adopting culture. A number of Hajj pilgrims from Sumatra were attracted by the idea of ​​Islamic purification, so it was developed in their respective regions of origin. In 1803, three pilgrims from Minang returned from Mecca, namely Haji Miskin from Lu(h)ak Agam, Haji Abdur Rahman from Piobang Limahpuluh Kota, and Haji Muhammad Arief from Sumanik, Batusangkar. Haji Miskin was the initiator of the formation of the Padri group whose task was to purify the Minangkabau people's religion from cultural and customary contamination.
The Padri, in terms of the symbolization of clothing and movement identity, have the same style as the Sanusiyah congregation which developed in North Africa. All-white clothing, robes, turban headbands and beards were the special characteristics of followers of the Sanusiyah order led by Omar Mokhtar, who waged jihad against Italian, British and French colonialism in North Africa. Some groups are of the view that the spirit of jihad of the Sanusiyah congregation has inspired the struggle of Muslims in a number of countries, namely Sudan, Egypt, Somalia, Albania, Turkey, including Indonesia. The similarity in clothing identity and style of struggle illustrates that there is a genealogical relationship between the Padri people in Minangkabau and the Sanusiyyah congregation in North Africa.
The socio-cultural chaos of the Javanese Muslim community, Sumatran Muslims, Kalimantan Muslims, Maluku Muslims and Sulawesi Muslims gave rise to a number of resistances. Many factors were the background to mass resistance in various regions in Indonesia. First, the formation of a new culture by the Dutch with the introduction of opium to the Muslim community which was considered to deliberately insult Islamic teachings to get drunk. Second, Dutch intervention in a number of Islamic sultanates in the succession of power and robbery of palace assets accompanied by insults to community traditions, aroused a psychology of hatred in the royal family and the people. 
Third, the imposition of taxes on land, buildings, roads, crowds, and a number of levies on inhumane communities. Fourth, there was a process of apostasy or conversion of native religions to Catholicism or Protestantism through the practice of concubinage against native women by Dutch people, either for sexual exploitation or pure love. The practice of concubinage ultimately brings religious chaos to the new generation as a result of the mixing of relations between two nations that are continents apart and have different religions.
Resistance against Dutch colonialism on a wide scale was displayed in the Diponegoro War of 1825-1830. The war lasted from the tip of East Java to Cirebon, and in political psychology it united the Islamic boarding school community, Sufi or tarekat clerics, and a number of nobles (Meideri & Prakoso, 2021). Aristocrats such as Pakubuwono VI and the descendants of Habib Hasan bin Thoha bin Yahya who had the title Sheikh Kramat Jati were the sons-in-law of Hamengkubuwono II. Prince Diponegoro, apart from being the eldest son of King Hamengkubuwono III, is also a student of Kyai Hasan Besari at the Gebang Tinatar Islamic Boarding School, Tegalsari, Ponorogo. During the Diponegoro era, the Tegalsari Islamic Boarding School accommodated around 3,000 students, making it a center for transmitting Islam for the sons of the Maharaja of Yogyakarta and Surakarta and the people in general.
The resistance carried out by Diponegoro had an impact on the financial treasury of the Dutch Protestant Kingdom. The Dutch war budget reached around 20 million guilders or around 3 billion US dollars at modern world exchange rates. The Dutch colonialists experienced Islamophobia due to the Diponegoro War, so the cells of the Diponegoro army network changed their resistance strategy to continue building solidarity through Islamic boarding school education and the pilgrimage to Mecca. The practice of Hajj becomes a medium for the international cadre formation of ulama by building a collective identity as an Al-Jawi community for the transmission of religious knowledge. The cadre formation of ulama and the spirit of love for the homeland was stimulated from Haramain, giving rise to the transmission of national awareness and nationalism in the form of jihād fī sabīlillāh against colonialism.

National Islam and the Struggle for State Power
The Islamophobia experienced by the Dutch colonial era strengthened the ulama resistance alliance to reduce the existence of the Dutch Protestant Kingdom in Indonesia. The ulama, who initially chose cultural resistance through social movements and Islamic boarding school-based education, finally crystallized the political goal of achieving an independent Indonesia. Ulama from across groups and organizations founded a federation called Majlis Islam A'la Indonesia (MIAI) on September 21 1937 (Rachmanto et al., 2023). MIAI is a federation that accommodates 13 Islamic organizations, namely Nahdlatul Ulama (NU), Muhammadiyah, Al-Irsyad, Islamic Association (Persis), Indonesian Sarekat Islam Party (PSII), Indonesian Arab Party, Al-Khoiriyah, Indonesian Ulama Association (PUI), Indonesian Islamic Party (PII), Jong Islamieten Bond (JIB), Al-Hidayatul Islamiyah, Al-Ittihadiyatul Islamiyah, All Aceh Ulema Association (PUSA). The formation of the MIAI Muslim organization federation was certainly effective in stopping Dutch efforts to divide fellow ulama and Islamic parties in the Dutch East Indies region.
The MIAI Federation builds the construction of a common enemy that colonialism has prevented native Muslims from freely practicing and developing Islamic teachings. The World War took place over several war periods, involving a number of countries and their colonies. The political stance of the ulama and leaders of Islamic organizations in MIAI was finally no longer dependent on Turkey, Saudi Arabia and Egypt regarding the issue of the Islamic caliphate after the dissolution of Ottoman Turkey. Consistency towards an independent Indonesia and its standing as a sovereign country is able to eliminate debate about religious practices. The unity of ulama and santri, most of whom were connected in the Diponegoro War struggle network in Java and outside Java, was maintained until the outbreak of the World War.
Japan's victory in the Asia Pacific War raised the confidence of a number of Asian nations to become independent. Japan succeeded in controlling Indonesia and within 9 consecutive days was able to defeat the Western imperialists in Southeast Asia. Japan banned political parties and organizations as the beginning of its political policy towards Indonesia. There were several main parties that still existed at the beginning of the Japanese occupation, namely the Indonesian Islamic Syarikat Party (PSII), the Indonesian Islamic Party (PII), and the Great Indonesia Party (Parindra). Before the Japanese occupation, Parindra was a party that often clashed with MIAI as a federation of Islamic organizations. This arose because of Parindra's propaganda to remain loyal to the Dutch government in the World War II contest. On the other hand, MIAI stipulated a fatwa regarding mandatory military militias helping the Dutch not as jihad or not martyrdom. The fatwa was issued on December 13, 1941, coordinated by Nahdlatul Ulama (NU) and Muhammadiyah (Khamdan, 2022). MIAI's steps are an interpretation of nationalism which is manifested as a movement for love of religion, homeland and anti-colonialism.
The political decisions as well as the religious opinions of MIAI clerics and Islamic figures are in conflict with secular nationalist groups. This group joined the Association of Indonesian Political Parties (GAPI) which supported the Dutch in the Asia Pacific War against Japan. GAPI was formed on May 21 1939 as a coalition of parties consisting of Parindra, Gerindo and PSII. Parindra is a party formed by Dr. After Sutomo died in 1938, he was succeeded by a Betawi child named Mohammad Husni Thamrin. Gerindo (Indonesian People's Movement) was founded in 1937 by Sartono, Sanusi Pane, Muhammad Yamin, and Amir Syarifuddin with a socialist and anti-fascist style. PSII was a metamorphosis of Sarekat Islam which changed in 1929, after implementing party discipline due to the infiltration of communism which split Sarekat Islam (SI) into two, namely the White SI which was consistent with political Islam and the Red SI which had a communist socialism pattern.
Japan facilitated the establishment of a federation of Islamic organizations in November 1943 under the name Majlis Shura Muslimin Indonesia (Masyumi). This federation was first led by Hadhratus Sheikh KH. Hasyim Asy'ari. The formation of Masyumi represents a political victory over Islamic groups that could influence Japanese political policies. The new federation also becomes a medium of peace between Nahdlatul Ulama (NU) and Muhammadiyah which has the potential to weaken the bargaining power of national groups.
Japan's closeness to the Muslims and on the other hand facilitating nationalist groups with the establishment of the Pioneer Front, resulted in the emergence of prolonged political contestation. The existence of the Pioneer Front very quickly spread to cities and disrupted the interests of Islamic groups. This fact initiated a number of Islamic figures within MIAI to demand the formation of a special army for Islamic students and ulama against Japan. Mobilization of Islamic students and ulama was carried out by forming Hezbollah on October 14 1944, and Defenders of the Homeland (PETA). Hezbollah specifically first consisted of 500 Islamic students and ulama from Java and Madura, who were trained in Cibarusa, Bogor (Khamdan, 2022).
The promise of independence made by Japan without a certain time, could not cover the oppression experienced by the Indonesian people. A number of PETA troops are planning a resistance social movement to demand the implementation of the promise of independence. There were at least three PETA troops' resistance to Japan, namely Daidan Blitar led by Supriyadi on 15 February 1945, Daidan Cilacap led by Kusaeri on 21 April 1945, and Daidan Pengalengan Bandung led by Amar Sutisna on 4 May 1945 (Shofwan & Farantika, 2022). PETA's resistance in a number of areas had the same targets even without coordinating with each other, namely the houses of shidokan or military officers, the kempeitai or military police units which acted as secret services, and the residences of Japanese army leaders.
Japan realized that there was contestation between secular political groups and religious groups among the Indonesian people in seeking the promise of independence. Japan formed the Investigation Agency for Preparatory Work for Independence (BPUPK) on May 18 1945. The Japanese preference was reflected in the appointment of Radjiman Wedyodiningrat as chairman of BPUPKI, with 15 representatives from Islamic groups and 47 secular politicians. The dominance of secular figures colored BPUPKI meetings, so that the majority rejected the idea of ​​an Islamic state. In this position, a conflict occurs between the proponents of a secular state and the proponents of an Islamic state. The contestation and struggle for discourse about ideology or the basis for state formation in BPUPKI sessions is a continuation of the collective identity of movement organizations since the Dutch colonial era.
The differences in political ideology and social construction of each BPUPK member can ultimately be united into the basis of the Indonesian state called Pancasila. The term Pancasila is often considered to be Sukarno's idea which is associated with the momentum of his speech on June 1 1945 at the BPUPKI session. At the end of BPUPKI's first session, an agreement emerged to form a small team tasked with accommodating proposals as well as the basic needs of a new country called Indonesia. The small team consisted of eight people, namely KH. Abdul Wahid Hasyim and Ki Bagus Hadikusumo as representatives of religious groups, and Sukarno, Moh Hatta, Otto Iskandardinata, Sutarjo Tjokroadisuryo, and AA. Maramis as a representative of national groups (Prasetya et al., 2023).
After independence on August 17 1945, a number of Islamic organization figures had not been accommodated in the implementing structure of the first regional government that was formed. The eight governors appointed by the President for the first time emphasized the dominance of secular nationalist or religiously neutral groups. The existence of the Indonesian National Party (PNI) on August 22 1945 through the third PPKI session, the state leadership wanted to make it the only party in Indonesia. The decision regarding a single party led by Sukarno with PPKI's blessing can be understood because the majority of PPKI members are secular nationalist groups.
The defeat of Islamic organization figures in the path of political power at the beginning of independence became increasingly visible in the composition of the presidential cabinet. The President and Vice President appointed 17 people as assistants to ministerial positions, but only appointed 2 representatives of Islamic organizations. KH. Wahid Hasyim from NU is positioned as Minister of State without clarity of affairs, and Abikoesno Tjokrosujoso from PSII as Minister of Transportation and Public Works. The cabinet, which officially worked from 31 August to 14 November 1945, added to the disappointment that the political aspirations of Muslims seemed to be marginalized (Khamdan, 2022).

National Islam and Pseudo Democracy
Indonesia's independence, which was achieved through a political and military struggle for power, faced ethnic and religious problems in the early days. The demand for equal recognition has influenced the emergence of threats of separation or non-recognition of Indonesia's independence from a number of minority communities in Eastern Indonesia. The seven words "Belief in God with the obligation to implement Islamic law for its adherents" in the Jakarta Charter which became the agreement of the Committee of Nine on June 22 1945, have the potential to lead to the separation of the region of Indonesia which is being developed from Protestants and other religious minorities in Eastern Indonesia.
The incident of removing seven words in the preamble and body of the 1945 Constitution of the Republic of Indonesia caused disappointment among some Islamic circles. Disappointment was influenced by the spirit of identity politics which came from the experience of oppression of Muslims by colonial politics. The independence of the Indonesian nation, which was still under threat from two colonial powers in the form of Japan and the Allies, made a number of Islamic figures who formulated the basis of the country relent by agreeing to the phrase Belief in One Almighty God. The promise of a general election to elect the people's representatives in parliament after 6 months of independence gave confidence that Muslims could win and be able to draft a new constitution in accordance with Islamic political ideals.
The defeat of political figures from Islamic organizations is increasingly visible in the composition of the appointment of the first 8 governors in Indonesia, and the composition of the presidential cabinet. The President and Vice President appointed 17 people as assistants to ministerial positions, but only appointed 2 representatives of Islamic organizations. KH. Wahid Hasyim from NU is positioned as Minister of State who does not have special duties, and Abikoesno Tjokrosujoso from PSII as Minister of Transportation and Public Works (Khamdan, 2022). The cabinet, which officially worked from 31 August to 14 November 1945, added to the disappointment that the political aspirations of Muslims seemed to be marginalized.
In the liberal democratic phase between 1951 and 1965, where power was concentrated in the prime minister, political contestation occurred between Islamic and national circles. The contestation between the PNI, Masyumi, PKI, and even influenced the establishment of the NU Party, made it clearer that the process of distributing positions was a form of cabinet formation. Identity politics is basically inherent in every human being who is influenced by a set of values. The choice of values ​​to believe in and fight for ultimately gives rise to the formation of a collective identity with political articulation through symbols.
Efforts to maintain power by political power holders are often characterized by the mobilization of armed forces. Sukarno responded to the demands of the Revolutionary Government of the Republic of Indonesia (PRRI) in West Sumatra regarding regional autonomy powers on 15 February 1958, precisely by deploying military force as well as arresting Masjumi Party politicians. PRRI wants the central government cabinet to be led by Mohammad Hatta with the Sultan of Yogyakarta as his deputy. However, PRRI's demands were not granted by the President (Zidni & Ayuni, 2022). Instead, the president ordered military action to be taken against PRRI-Permesta which was commanded by Colonel Ahmad Yani, an officer from Purworejo, Central Java. This position later became a historical political grudge for some of the people of West Sumatra against the Javanese rulers.
There was a commodification of identity politics at the beginning of Indonesian independence, which was played by secular nationalist groups and Islamic groups. The commodification in question is the transformation of identity as basic capital in the struggle for hegemony, identity resistance, and the formation of a common enemy (Khamdan, 2022). The hegemony of the nationalist secular group within the PPKI since the Japanese era succeeded in changing the Jakarta Charter of 22 June 1945 which was used as the Preamble to the 1945 Republic of Indonesia Constitution. The change in seven words as a symbol of the ideals of the Islamic group, had the effect of changing the body and was considered to reduce the existence of Islam in the constitution.
Sukarno-Hatta, in his initial period of leadership as president and vice president, did not accommodate Islamic movement figures in cabinet positions or the KNIP body. The number of 8 governors as regional leaders was given to secular nationalist circles, giving the impression that they did not appreciate the history and existence of the Islamic sultanate as well as the demographic aspects of the Muslim community.
The reality of the stigmatization of political opponents or groups outside the government as radical and treasonous since the Sukarno era, at least confirms that the quality of power politics in Indonesia is a pseudo-democratic phenomenon. The oligarchic political culture, in the form of the unification of wealth and political power in Indonesia, has the potential to make power holders behave authoritarian. This happened in the second period of Joko Widodo's leadership in connection with verbal violence using the authority of radical stigma. The announcement of the cabinet and the introduction of ministerial candidates at the palace were accompanied by a confirmation of the war against radicalism. The president himself uses the term "religious manipulator" which can be understood as referring to parties outside the government.
The political contestation between secular nationalist groups and Islamic groups does not reduce the similarity of views regarding the formation of a common enemy in the form of colonialism. The proclamation of independence, which was threatened by the Allies and the Netherlands, influenced a number of political figures to develop international diplomacy to gain support by utilizing identity politics. The diaspora of Indonesian socialist figures was able to influence the delegates of the Ukrainian Socialist Soviet Republic in proposing a special discussion on Indonesian independence at the UNSC and UN SU sessions. Thanks to the Ukrainian envoy, Indonesia's name became a topic of discussion in international circles, thus helping in efforts to gain support and recognition of sovereignty from a number of countries.
On the basis of shared religious identity, Indonesian Islamic figures were able to convince the Arab League countries to recognize sovereignty. The diplomatic mission to the Middle East region succeeded in gaining de facto and de jure support from the first 8 countries, namely Egypt, Lebanon, Syria, Jordan, Iraq, Afghanistan, Saudi Arabia and Yemen. The ability of the Indonesian people to resolve the 1948 PKI rebellion in Madiun also sent a message to the world that Indonesia was part of a fortress of resistance to communism, thereby influencing sympathy from Western countries. The similarity of religious identity influences the theological solidarity of a number of countries to grant de facto and de jure recognition of sovereignty to Indonesia.
The meeting point of religion and the state which then became polarized between Islam and nationality can be understood in the peaceful consensus that must be upheld, namely Pancasila. Consensus as part of a nation and state requires community unity or al-ummah, awareness of protecting people's rights fairly or al-adalah, deliberative consensus or al-shura, as well as guarantees of equality of treatment or al-musawah. These values ​​were put into practice by the Prophet Muhammad in his strategy to create civil society by paying attention to the unity of the community entity or al-ummah al-wahidah through the binding of the Medina Charter.
Since its early development, Muslims in Indonesia have realized their agreement as one nation without highlighting a particular religious identity. The Committee of Nine as the formulator of the Jakarta Charter which was later documented as the opening of the 1945 Constitution of the Republic of Indonesia a few days after independence in 1945, had the awareness that brotherhood does not only concern brothers based on religion or ukhuwah Islamiyah, but there are bonds of brotherhood based on national unity or ukhuwah wathaniyah, as well as ties of brotherhood as human children or ukhuwah basyariyah. Awareness of the noble value of fraternal ties was at least agreed upon by the founding fathers of the nation through a consensus called Pancasila.
Pancasila is the foundation for the norms and laws that apply in Indonesia. This position has the impact that all enactments and applications of law must not be contrary to the values ​​of Pancasila, namely the values ​​of the Almighty God, just, civilized humanity, upholding Indonesian unity, prioritizing deliberation and socio-economic equality. Islamic law, for example, is positioned as a source of legal formation when there are relations with other religions or aspects of local beliefs.

Conclusion
Identity is something that makes a person or group feel different from others. The construction of differences in the ties of a community and certain interests can shape political identity, while the mechanisms for organizing identity as a resource for mobilizing power shape identity politics. The use of identity in politics is a movement of difference to determine which parties are involved and those who are rejected in fighting for identity interests. The struggle for different identity interests, such as religion, ethnicity and gender, can give rise to the formation of minorities and majorities in an effort to obtain equal rights and recognition. Ideological and political contestation in Indonesia, for example, has given rise to a struggle for power between nationalist Islam and secular nationalists.
Religion at the beginning of reform was used by some groups as a strategy to mobilize the majority of voters in Indonesia. Even though Pancasila has been used by some groups as a party principle, many party names and party symbols still use certain religious symbols. Religious political parties have expanded their meaning. An Islamic Party, for example, is no longer just a party that includes Islam as a party principle, but can also be interpreted as a party that has mass capital from Muslims and has a tendency to be oriented towards the interests of Muslims. Therefore, there is a blurring of secular and Islamic identities.
On the Islamic side, parties can be divided into at least 3 forms, namely parties with an Islamic ideology, parties that combine Islamic ideology with Pancasila, and parties with a Pancasila ideology. Even though religion is still part of the main strategy for voter mobilization, mainstream politics has become increasingly artificial and dissolving. Middle way Islam or wasaṭiyah, which prioritizes moderation and tolerance in national life, has also influenced the process of eliminating the separation between secularism and Islam as a source of political conflict. The sociological factor that Muslims in Indonesia are the majority of the total population seems to encourage the realization of political aspiration channels in the form of Islamic political parties.
The meeting point between national groups and Islamist groups has given birth to Pancasila. The diversity that is the character of the nation is recognized and respected by the constant synergy of all components of Indonesian society. This process ultimately builds a social immunity system to be able to describe the national identity itself. All values, including religion, custom, local wisdom, law and the image of national goals have influenced the formation of the Unitary State of the Republic of Indonesia (NKRI). The Republic of Indonesia is a consensus of a country that merges a number of states' identities into a new identity as an open and friendly society with a cultural environment.
No matter how hard the political contestation is going on in Indonesia, in the end society can synergize again with each other as part of the cultural wisdom of the Indonesian nation. In another position, identity politics or the commodification of identity in politics that occurs in Indonesia is actually different from what occurs in other regions of the world. Identity in national politics is simply political differentiation that prioritizes a middle path or moderation (tawasuth), not to eliminate opposing parties. The style of religions in Indonesia as a darussalam or peaceful country has given birth to the establishment of Pancasila and the Republic of Indonesia.
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