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Abstract 
This article explores the compromises made between local customs (adat) and Islamic 
religious practices in the daily lives of Muslim communities in Jayawijaya, Indonesia. 
Adat and Islam are two influential elements that profoundly shape societal norms, and 
their interaction often leads to a dynamic negotiation of values and practices. When 
Islamic teachings are introduced into a community with deeply rooted traditions, there 
is often tension between the demands of religion and established cultural customs. This 
phenomenon is not unique to Jayawijaya. Similarly, when Islam was first revealed in 
Arab society, it encountered established traditions and customs that had been passed on 
for generations. In Jayawijaya, local customs are deeply embedded in the lives of 
Muslims, including initiation ceremonies, marriages, funerals, and other sacred rituals. 
A significant aspect of these rituals is the communal pig feast, which traditionally occurs 
in the silimo (courtyard) of homes. Recognizing the need to harmonize these practices 
with Islamic teachings, the author endeavors to standardize these rituals by replacing 
pigs with animals that are halal (permissible) for consumption and aligning ceremonies 
with Islamic law. This study sheds light on the intricate balance between preserving 
cultural heritage and adhering to religious obligations, thereby providing a framework 
for similar contexts in which religion and tradition intersect. 
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INTRODUCTION 

Indonesia, as a meeting point for the world's religions, such as 
Islam, Christianity, Hinduism, Buddhism, and even Confucianism, 
illustrates how the religions practiced by its people have significantly 
shaped their way of life (Amri, 2021; Primayana & Dewi, 2021). This 
religious plurality in Indonesia has led to a unique situation, in which 
the country rejects a neutral or indifferent stance between the state and 
religion. Instead, Indonesia strives to foster the growth of all religions 
while ensuring that the state's role does not conflict with any official 
religion, but rather aligns with the interests of these religions (Sadzali, 
2020; Wahyuddin, 2020). The current concern is how such an approach 
can be implemented in daily life. 

The effort to pass down customs and culture from the older 
generation to the newer generation exists in every culture worldwide 
(Rois, 2013; Setiawan, 2017). Similarly, every ethnic group in Indonesia 
has institutions for transferring such customs. In some Indonesian 
ethnic groups, more formal systems, such as education and religious 
beliefs, help transfer traditional attitudes or customs to society, 
impacting their way of life (Koentjaraningrat, 1984; Reuter, 2022). 

The effort to reconcile Islam and local customs in religious 
practices is a common phenomenon in Indonesian society (Sumanto, 
2018; Tjahjani, 2020). This reflects the ongoing challenge of fully 
understanding and practicing Islamic teachings among the followers. 
The understanding of Islam often weakens, especially when Islamic 
institutions are undermined by external forces, leading to a 
diminished desire to delve deeper into Islamic teaching. This lack of 
understanding has affected the religious practices of many Muslim 
communities (Maulana, 2020; Purbenazir, 2017; Rifqi, 2021). This 
phenomenon is evident in various instances among Muslim 
communities in Jayawijaya. It is sometimes difficult to determine 
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whether a practice is truly Islamic or merely a continuation of pre-
Islamic customs or traditions. 

Islam and local customs have become integral parts of life in 
Jayawijaya. Even amidst the Muslim community's strong devotion to 
Islamic teachings, their loyalty to preserving their traditions is evident 
(Hakim, 2022; Helmawati & Ismail, 2021; Ismail & Helmawati, 2023; 
Ismail & Thomas, 2018). These two forces, Islam and customs, often 
conflict with each other. The people of Jayawijaya are known both as 
devout Muslims and staunch defenders of their traditions. In practice, 
it is often difficult to separate how customs end and Islam begins. 
Customs passed down from their ancestors are still maintained 
because they provide a guide to achieving worldly happiness. 
Similarly, religion is viewed as a means of fulfilling spiritual needs, 
guiding its followers toward the right path. Islam and customs have 
found ways to coexist in the dynamic life of the Muslim community in 
Jayawijaya. As laws and social norms rooted in the highest principles 
of the land govern life, including all regions of Papua before the arrival 
of Islam, the Jayawijaya Muslim community has gradually embraced 
Islamic law in addition to customary law. 

Islam and customs are two important elements of society that 
influence each other. When religious teachings enter a culturally rich 
community, there is often tension between the interests of religion and 
those of customs (Brakel, 2004; Halstead, 2007; Robinson, 1983; Sobaya 
et al., 2023; Sumarno et al., 2023). This was also the case when Islam 
was introduced to the Arab community, which had deeply rooted 
customs and traditions. Tradition is part of culture. One of the local 
traditions that has been passed down through generations among the 
Muslim community of Jayawijaya is the practice of raising livestock, 
particularly pigs, known locally as ‘wam.’ Pigs are highly valued and 
play a central role in Jayawijaya's rituals as they are sacrificed in 
traditional ceremonies or offered to the spirits of their ancestors (Ayal 
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et al., 2023; Suroto, 2014; Tabuni, 2023). This study analyzes how the 
Muslim community responds to traditions that are difficult to 
abandon and how it reconciles these customs with Islamic teachings, 
particularly regarding the prohibition of pig slaughter in religious 
rituals, as prescribed by Allah SWT, while attempting to standardize 
traditional customs within the framework of Islamic law. 

METHOD 

This study utilizes a qualitative methodology to investigate the 
convergence of local practices (adat) and Islamic doctrines within the 
Muslim community in Jayawijaya. Data were collected through a 
combination of anthropological research and comprehensive 
interviews (Hockey et al., 2012; Libakova & Sertakova, 2015; Natali, 
2018) with prominent community members, including religious 
leaders, elders, and local preachers (dai). Participant observations 
were employed to record diverse rituals and ceremonies, including 
initiation, marriage, and death rites, offering insights into the 
evolution of these activities in alignment with Islamic ideals. 

Interviews examined how individuals manage conflicts between 
traditional rituals and Islamic duties, particularly ceremonies when 
pig intake is crucial. The data gathering sought to encompass diverse 
viewpoints from proponents of local customs preservation to advocate 
for stringent compliance with Islamic law. The investigation utilized 
Islamic jurisprudence to assess the compatibility of specific activities, 
such as communal pig feasts, with religious doctrines. 

Furthermore, archival research was performed to investigate the 
historical introduction of Islam to Jayawijaya and its eventual 
assimilation into the local culture. This entailed examining historical 
writings, municipal records, and religious documents to contextualize 
contemporary practices. This multi-method approach aims to deliver 
in-depth knowledge of the adaptation of Islamic teachings within the 
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distinct cultural context of Jayawijaya, serving as a model for 
communities with analogous issues in harmonizing tradition and 
religion. 

RESULTS AND DISCUSSION 

Society and the Changing Times 

Koentjaraningrat (1994) noted that while much of the population 
of Papua, then referred to as Irian Jaya, had been in contact with the 
outside world for centuries, the majority had not truly experienced 
significant contact beyond their local territories until about three-
quarters of a century ago (Rumkabu, 2022; Wandik, 2017). This was 
especially true for certain ethnic groups, particularly those living in 
mountainous regions, such as Jayawijaya, who had only recently 
begun to interact with the outside world or foreign communities 
(newcomers from outside Irian Jaya). 

The influence of foreign contact, which started slowly and 
eventually accelerated, felt like a whirlwind for the indigenous 
population, rapidly altering their way of life. Initially, traders and 
birds of paradise hunters made contact, followed by scientific 
exploration expeditions led by Westerners. This marked the beginning 
of the spread of Dutch colonial governance, which brought 
immigrants from other parts of Indonesia to work as colonial 
employees or laborers. Concurrently, Christian missionary activities 
began to take root in the region (Bertrand, 2004; King, 2004; 
Rutherford, 2012). 

As interactions with other entities intensified, significant 
transformations commenced in the social, economic, and cultural 
structure of Papuan society. The advent of novel technologies, 
commercial products, and foreign religious customs disturbed 
conventional lifestyles. The developments, primarily influenced by 
external factors, established a complex dynamic in which indigenous 
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groups were compelled to balance the preservation of their cultural 
identity with the adaptation to new societal structures imposed by 
colonization and global engagement (MacLeod, 2011; McGibbon, 
2004). 

The alteration in the equilibrium of power and influence also 
engendered considerable obstacles. The Dutch colonial 
administration, in conjunction with Christian missionaries, was 
instrumental in the establishment of formal education, which 
profoundly transformed indigenous knowledge systems. Although 
education created new opportunities for certain individuals, it 
simultaneously contributed to the decline of indigenous practices and 
languages. The flood of immigrants exacerbated this transformation, 
since their presence facilitated the dissemination of modernism and 
other cultural influences, resulting in a diverse yet frequently 
contentious social landscape (Knauft, 1999; Webster, 2001). 

Eventually, the Papuan people started to establish their 
autonomy amid these changes. Initially overwhelmed by the swift 
infusion of foreign influence, numerous indigenous tribes reacted by 
integrating their traditional beliefs with novel behaviors. The process 
of cultural negotiation persists as Papuan society endeavors to 
preserve its distinct character while interacting with the broader 
global milieu. The enduring impacts of colonization, religion, and 
modernization have profoundly influenced the social and cultural 
fabric of Papua, transforming it into a complex and dynamic culture 
(Chauvel, 2004; Hadiprayitno, 2017; Hisada, 2007). 

Custom and Islam: A Brief Conceptual Overview 

Custom, or adat, refers to cultural ideas encompassing values, 
norms, traditions, institutions, and customary laws commonly 
practiced in a particular region. When these customs are not followed, 
there may be social repercussions, typically in the form of informal 
sanctions imposed by the local community against individuals 
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deemed to deviate from the norm. In certain societies, customs hold 
such a significant position that they can even surpass the role of 
religion in ritual matters (Nuranisa et al., 2023; Salim, 2017; Zuriati, 
2013). In Islam, the concept of custom is also known as ‘urf, which 
refers to customs or traditions, a topic further explored in this paper. 
A custom is practiced repeatedly and usually follows a specific pattern 
agreed upon within a community. Customs may vary from one region 
to another; for instance, in the Muslim community of Jayawijaya, some 
aspects of rituals such as initiation ceremonies (Ap Waya), which in 
Islam is referred to as aqiqah, weddings, funerals, and other events are 
at odds with Islamic teachings. One key example is the requirement to 
slaughter pigs during these ceremonies, a practice followed by both 
Muslims and non-Muslims alike, which reflects a limited 
understanding of Islamic law (shariah) on consuming pig prohibition 
(Diener et al., 1978; Harris, 2012; Lobban, 1994). 

Within any society, elements of local culture can serve as a source 
of law as long as they do not contradict Islamic principles or the 
foundational rules of usul al-fiqh (the methodology of Islamic 
jurisprudence). Any element that conflicts with Islamic principles 
must be abandoned and replaced; this is the essence of Islam's 
presence in any place or society (Ikhwanuddin, 2019; Rizal, 2019a; 
Wijayanti & Meftahudin, 2018). Each Muslim community, much like 
the Arab society before Islam's arrival, has its period of ignorance, 
referred to as jahiliyah. This refers to the time before Islam's 
introduction when practices often contradicted Islamic teachings. 

Societies with a limited understanding of Islam tend to retain old 
customs that conflict with Islamic principles (Ikhwanuddin, 2019; 
Oktafiani, 2020; Rofiani et al., 2021). For example, some segments of 
the Muslim community in Jayawijaya continue to hold on to social 
systems that are devoid of formal law, superstition, mythology, and 
feudalism. One widely held belief among the Jayawijaya people is that 
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the first humans emerged from a lake known as We Ma-i-ma, a notion 
that sharply contradicts Islamic principles and, therefore, must be 
discarded and replaced with Islamic teachings. 

In the history of Islam, when the Prophet Muhammad (Peace Be 
Upon Him) came to Arab people, their customs were deeply 
ingrained. Some of these customs were beneficial and did not hinder 
the development of the community, whereas others were harmful. In 
such cases, the Prophet addressed these practices gradually, revealing 
the laws of Islam step-by-step to complete religion. For example, when 
asked about alcohol (khamr) and gambling, the Holy Quran 
responded: “in them is great sin, and [some] benefit for people. However, 
their sin is greater than their benefit” (Surah Al-Baqarah [2] Verse 219). 
Both drinking and gambling were deeply embedded customs among 
the Arabs at that time (Ardo, 2024; Bourmaud & Znaien, 2022; 
Khashan, 2016). 

The arrival of Islam always brings about societal transformation, 
directing the community toward improvement. However, this 
transformation does not necessarily have to disrupt or eliminate the 
community from the past. Rather, Islam can preserve what is good and 
faithful from traditions while aligning them with universal teachings 
(Aziz, 2019; Maghfiroh, 2023). Additionally, the Muslim community 
in Jayawijaya views the world as a living universe akin to that of a 
mother. There is a belief that they originated from We Ma-i-ma (the 
lake), and that each region has its own belief about where life first 
emerged. From this lake came all living creatures, plants, animals 
(including pigs or wam), vegetables (semeka), and bananas (haki). 
According to local mythology, the lake produced two clans, Wita and 
Waya, which were entrusted to the first man and woman of their 
ancestors, respectively. 

From the perspective of Islamic jurisprudence (usul al-fiqh), local 
customs within the Muslim community of Jayawijaya can be classified 
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as ‘urf (which etymologically derives from al-ma’ruf, meaning what is 
known) (Haji Othman & al-Muṭī’ī, 1981; Yamamah, 2016). However, 
since these customs contain both correct and incorrect elements, the 
Muslim communities in Jayawijaya and Muslims in general are 
required to assess them critically. It is not permissible to accept 
customs uncritically, as Islam fundamentally opposes adherence to 
traditions (Al-Amri & Haramain, 2017; Robis et al., 2019; Tohopi, 
2012).  

Islam opposes traditionalism, which refers to the unquestioning 
belief that ancestral traditions are inherently good and must be 
preserved and followed. This principle is established within 
foundational teachings that require us to always be critical and 
discerning, avoiding blind imitation (taqlid) of something without 
adequate knowledge (Abd. Rahim, 2004; al ’Alwani, 1991). There is a 
possibility that the concept of custom in traditional societies is not 
widely understood, as the term custom generally refers to tradition, 
which should be distinguished from religious law. As Buya Hamka 
points out, custom is defined as a societal rule that carries social 
sanctions, whereas law refers to the decrees of Allah, which are 
accompanied by divine consequences (Afiah et al., 2023; Shofa & 
Chairinisa, 2022). 

From this explanation, it is evident that a critical approach is 
required when considering the traditions of the Muslim community in 
Jayawijaya. On the one hand, there are good customs (‘urf), while on 
the other, there are customs that contradict Islamic law. A critical 
stance toward tradition is essential for the social transformation that 
occurs when a community encounters Islam. As a result, the 
introduction of Islam to society can be disruptive in the sense that it 
does not simply erase traditions. However, according to the principles 
of Islamic jurisprudence, it is essential to distinguish between 
traditions and traditionalism. Not all elements of a tradition are 
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necessarily harmful; instead, they should be examined to identify the 
elements that are good and worthy of preservation. On the other hand, 
traditionalism is inherently negative because it reflects a closed 
attitude that unquestioningly upholds all aspects of tradition without 
critically examining what is good and harmful (Graham, 1993; Yaqin, 
2023). 

Since the distinction between tradition and traditionalism is 
often unclear to both the Muslim community in Jayawijaya and 
Muslims elsewhere, this leads to a dichotomous view that pits 
tradition against modernity or vice versa, where modernity is seen as 
an inherently opposing tradition. In addressing this issue, Eisenstadt 
(1973) argues that the true conflict lies between modernity and 
traditionalism, not between modernity and tradition (Casram & 
Dadah, 2019). In line with modern sociological thought, Khallaf also 
(1978) explained how early Islamic scholars used tradition elements to 
develop their legal systems. One of fiqh legal maxim dictated that 
custom (al-‘adah) is a source of law (shari'ah), thus, the customary 
practices of society must be considered within Islamic law (Casram & 
Dadah, 2019). In conclusion, this analysis leads us to an important 
ethical principle: “al-muhafadhah ala al-qadim al-salih wa al-akhdh bi al-
jadid al-islah,” or preserving the good from the past, and adopting the 
better from the new (Abdurohman, 2024; Yasin, 2019). 

The Process of Introducing Islam 

The introduction of Islam to the Jayawijaya Regency began in the 
late 1960s, brought by transmigrants from Java and urban migrants 
from eastern Indonesia, particularly from Bugis, Buton, Makassar, 
Madura, and East Java. Early interaction between the Muslim 
community in Jayawijaya and Islam occurred through social 
interactions and trade between newcomers and the indigenous 
population. Thus, the spread of Islam in the Jayawijaya Muslim 
community occurred after their integration with Islam during the 
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1960s, primarily through teachers and transmigrants from Java in the 
Megapura area (Redaksi Papua Lives Magazine, 2015; Redaksi Walak 
Ap, 2015). 

As mentioned, Islam was introduced to the Jayawijaya region by 
transmigrants from East Java, Madura, Bugis, Buton, and Makassar. 
However, those who played a direct role in the initial development of 
Islamic preaching (da'wah) in Jayawijaya included Dr. Colonel 
Muhammad Mulya Tarmidzi of the Navy, H. Shodiq Ismail S.H., 
Head of the Dolok Provincial Office, and Ir. H. Azhari Ramusan of the 
Public Works Department. This effort was later supported by young 
preachers (dai) from various regions, such as Java, Madura, South 
Sulawesi, Maluku, Sumatra, Bima, and Central Java, as well as 
indigenous Papuan preachers who had learned Islam earlier and 
helped spread their knowledge among the Muslim community in 
Jayawijaya (Redaksi Papua Lives Magazine, 2015; Redaksi Walak Ap, 
2015). 

The spread of Islam became more intensive through the 
influence of urban migrants from eastern Indonesia, and many Dani 
people from the central and southern parts of Jayawijaya—such as 
those from the Assolokobal, Assotipo, Lantapo, Wuka, Wetapo, 
Wukahubi, Laqhowan, Matuan, and Walesi moieties—embraced 
Islam. In the village of Walesi, witnesses reported that the first people 
to convert to Islam were Inyasuok Asso, Aropimake Yaleget, 
Merasugun Yelipele, Ukumanogo Yaleget, Walekmeke Asso, Firdaus 
Asso, M. Ali Asso, followed by other prominent individuals such as 
Aipon Asso, Tauluk Asso, Hiseluok Asso, Owaqha Asso, Mukoko 
Yaleget, Herarik Yelipele, Yekewolok Yelipele, Aplema Asso, 
Wanuweak Asso, Seragalek Asso, Inyapaologo Kuwan, and Udin 
Asso. These conversions greatly influenced the presence and growth 
of Islam in the Muslim community in Jayawijaya (Redaksi Papua 
Lives Magazine, 2015; Redaksi Walak Ap, 2015). 
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At that time, there were no formal organizations dedicated to 
Islamic preaching in Jayawijaya. However, after the mass conversion 
of people in Walesi to Islam in 1975, the Islamic Center began 
organizing religious activities, which continues to this day. Over time, 
from generation to generation, many members of the Muslim 
community in Jayawijaya pursued both formal and informal 
education in various regions of Indonesia. One notable example is 
Ustad Hasan Abdul Rahman Asso, who contributed to the significant 
growth of Islam in Jayawijaya as observed by the public (Redaksi 
Papua Lives Magazine, 2015; Redaksi Walak Ap, 2015). 

Standardization of Customary Practices into Islamic Law 

‘Urf refers to customs or practices that are well-known and 
recognized by people, carried out continuously through speech, 
actions, or even things that are left unsaid. ‘Urf is also known as al-
‘adah or customary practice. In Islamic legal terminology, there is no 
distinction between the two terms, ‘urf and al-‘adah (Haji Othman & 
al-Muṭī’ī, 1981; Yamamah, 2016). Customary practice is an action 
commonly recognized as ‘urf al-amaly, such as the practice of buying 
and selling transactions where money is exchanged without the 
formal process of ijab kabul (offer and acceptance), because the price 
and customary practice are already well understood (Rahman, 2019). 
Similarly, the term ‘lahm’ (meat) is generally understood to refer to the 
flesh of animals other than fish. Although fish are also meat, according 
to ‘urf or common practice, fish is not included as part of lahm. 

‘Urf is formed from human customs based on different levels of 
knowledge and social status, whether on a general or specific level. 
This is what distinguishes ‘urf from al-ijma’ (consensus), which is 
based on the agreement of a specific group with a standard of certainty 
among mujtahids (Islamic legal scholars), and does not include the 
general public (Aripin, 2018). Essentially, Shari’ ah law does not 
disappear or change when applied to new events, occurrences, or 
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developments. What changes are the application or contextualization 
of the law? When a society's customs and traditions undergo 
transformation, the law must also adapt to align with changes in 
societal practices. Thus, what is meant by a law that can change is 
derived from customs and tradition. However, laws based on clear 
evidence from the Qur’an and Hadith remain immutable (Muthalib, 
2018; Rizal, 2019b). 

The evolution of law due to the changing customs from one era 
to another is an undeniable and unavoidable reality. Laws that change 
due to the passage of time are those that are based on customs and 
traditions. The changing times bring about new societal needs and 
demands, leading to customs and practices different from those of the 
previous eras. When customs and traditions change, the 
corresponding laws must also change, unlike laws based on Shari’ ah 
evidence, which remain unchanged (Abbas, 2004). Therefore, every 
tradition is unique, and because each situation that underlies a 
change—whether currently happening or planned—is also unique, it 
is impossible to prescribe a one-size-fits-all solution for every case of 
change. However, all changes must be carried out with the consent 
and participation of those whose daily lives are affected (Madjid, 
1997). 

Changing customs (traditions), such as initiation, marriage, and 
death rituals, which are traditionally celebrated with pig (wam) feasts 
in the Muslim community of Jayawijaya, into practices aligned with 
Islamic law is not an easy task. Therefore, the current study proposed 
the process of standardizing the use of pigs in such rituals, including 
initiation, marriage, and death ceremonies as well as other sacred 
cultural practices, by replacing them with Islamic values consistent 
with the teachings of Allah SWT and His Messenger. The proposed 
standardization was as follows. First, the wam (pig) can be replaced 
with halal animals for consumption, according to Islamic law, such as 
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cows, goats, or sheep, during traditional ceremonies. Since pigs are 
considered haram in Islam, they cannot be consumed or permitted for 
use in any sacrificial ritual as part of the ceremonies mentioned above. 
Therefore, there is a need for a standardization process in which pigs 
are replaced with halal animals. 

Second, in the traditional ceremonies mentioned above, the 
Muslim community in Jayawijaya usually holds them in the silimo 
(courtyard or in front of the entrance to the traditional house, honai), 
except for funeral ceremonies, which are marked by singing and joy. 
Funerals, however, are accompanied by wailing and crying by family 
members and guests. During these ceremonies, pigs are slaughtered 
in the silimo in front of the family and guests, and meat is cooked 
together in the same area. The current study proposed these rituals 
can be replaced with Islamic values, such as singing with the recitation 
of shalawat (praises) for the Prophet Muhammad (PBUH). The 
application of wam amok (pig fat) in initiation and wedding ceremonies 
can be replaced with olive oil, and the mourning of the deceased can 
be replaced with tahlilan (prayer gatherings) and collective 
supplications as prescribed by Islamic law. 

Altering the role of pigs, as outlined above, will likely conflict 
with the long-standing traditions in the Muslim community of 
Jayawijaya. Therefore, it is understandable that the current study 
might face criticism from certain segments of the traditional 
community that may disagree with these changes, particularly those 
with a limited understanding of Islam. However, if a community is 
willing to accept this proposal, it would be a hopeful sign that Islamic 
law can be accepted by traditional communities in the future. The 
current study intention is not to completely change existing traditions, 
but rather to modify those aspects that conflict with Islamic law. 

With the transformation currently taking place in various aspects 
of life, the orientation of the Muslim community in Jayawijaya has 
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gradually shifted away from the old practices. They started to embrace 
changes with an open mind, unlike in the past, when they were 
isolated and resistant to accepting new ways. For example, the concept 
of a “clean knife” has emerged in the Muslim community of 
Jayawijaya. When children start attending school, learn about Islam, 
and practice prayers, parents no longer encourage them to eat pork or 
participate in rituals involving pig feasts. Instead, they are encouraged 
to avoid pigs, which are considered impure animals. The same 
principle applies when it comes to preparing meals that might be 
mixed with pork for individuals who have stopped consuming it. This 
concept is referred to as the ‘clean knife’ within the Muslim 
community of Jayawijaya. Therefore, the Muslim community of 
Jayawijaya and Muslims in general are called upon to recognize the 
good and bad in their society, to promote and encourage good actions, 
and at the same time, to prevent and stop harmful practices.  

CONCLUSION 

Based on the explanations above, it can be concluded that, as 
Muslims, it is essential to practice all Islamic teachings without 
exception, including the rituals of initiation, marriage, and death 
within the Muslim community of Jayawijaya, following the teachings 
of Islam, as revealed by Allah to Prophet Muhammad (PBUH). 
Additionally, with the increasing number of preachers (dai) spreading 
Islamic teachings, many members of the Jayawijaya Muslim 
community, especially the younger generation, have gained a deeper 
understanding of Islam. Given that the rituals of initiation, marriage, 
death, and other sacred traditional ceremonies within the Muslim 
community of Jayawijaya are, in practice, highly contradictory to 
Islamic law, the following recommendations are proposed. 

Preachers should spread awareness and ensure that all 
customary rituals in the Muslim community of Jayawijaya are 
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conducted in accordance with Islamic laws. Indigenous Islamic 
leaders with a good understanding of Islam should not be swayed by 
ancestral traditions. They should always strive to practice Islam in line 
with their understanding of religion and, if uncertain, should seek 
guidance from available preachers. This will help preserve the 
reputation of Islam and the Muslim community in Jayawijaya, 
protecting them from misinterpretations. At the same time, good 
traditions should be preserved to ensure that the local culture, 
inherited from ancestors, is not lost over time. Traditional ceremonies 
should be simplified to align with Islamic laws. Efforts should be 
made to carry out amr bi al-ma’ruf and nahy ‘an al-munkar (enjoining 
what is good and forbidding what is evil), as this has been the mission 
of the Muslim community throughout history. 

Limitations of the Study 

A primary limitation of this study is its dependence on 
qualitative methodology, which may restrict the generalizability of the 
results. In-depth interviews and participant observations yielded 
unique insights into the behaviors and beliefs of the Muslim 
community in Jayawijaya; however, the sample size was minimal and 
concentrated on individuals and families. The collected perspectives 
may not comprehensively reflect the diversity of opinions within the 
entire Jayawijaya Muslim population or among other Muslim 
communities in Papua. Increasing the sample size or including a more 
comprehensive array of participants could have yielded a more 
thorough comprehension of how these traditions were negotiated 
among the various groupings. 

A further disadvantage is the study's reliance on historical and 
ethnographic data, which may be influenced by the researcher's and 
participants' biases. Historical documentation concerning the advent 
of Islam in Jayawijaya and its initial assimilation with indigenous 
traditions is scarce, and existing sources may not adequately reflect 



Traditions of Jayawijaya Muslim Society  

Millah Vol. 23, No. 2, August 2024 | 1007 

the comprehensive cultural and theological changes that have 
occurred over time. The respondents' recollections are influenced by 
their own experiences, potentially resulting in subjective 
interpretations of the coexistence of Islam and Adat. These factors may 
have affected the results derived from the data, and additional 
archival research or the use of quantitative metrics could have 
strengthened the validity of the findings. 

Ultimately, the study's emphasis on ceremonial acts, including 
initiation rituals, marriages, and funerals, inadequately examines 
additional domains in which Islamic teachings and local customs may 
converge. The economic, educational, and political activities 
influenced by both Adat and Islam have not been thoroughly 
examined. An extensive analysis of these additional facets of daily life 
may yield a more comprehensive understanding of the integration of 
Islamic ideals into the local context. Future research could fill this gap 
by examining the impact of Islam across a broader spectrum of social 
and cultural spheres within the Jayawijaya community. 

Implications for Further Research 

This study presents multiple opportunities for further research 
on the interplay between Islam and local customs, especially in areas 
where indigenous traditions have significantly shaped community 
standards. Subsequent research could build upon these findings by 
investigating how various communities in Papua or analogous places 
harmonize Islamic teachings with indigenous customs that may 
contradict the Muslim doctrine. Comparative analyses between 
Jayawijaya and other Indonesian regions, such as Aceh and Sulawesi, 
may yield significant insights into the diverse methods of 
incorporating Islamic ideals into unique cultural contexts. Such 
comparisons may reveal patterns or circumstances that promote or 
obstruct the acceptance of religious reforms in traditional civilizations. 
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Subsequent research may concentrate on how younger 
generations within the Muslim community of Jayawijaya negotiate the 
conflict between the Adat and Islamic doctrines, especially in a swiftly 
evolving global landscape. The increasing impact of contemporary 
education, technology, and worldwide Islamic movements may lead 
younger people to take distinct approaches to their cultural and 
religious identities in contrast to previous generations. Longitudinal 
studies that monitor alterations in beliefs and behaviors over time 
could elucidate whether the standardization of rituals in line with 
Islamic law is increasingly popular or whether specific traditional 
customs are preserved. 

Moreover, subsequent research could examine the influence of 
Islamic preachers (dai) and local religious leaders in molding the 
community's perspectives on tradition and religion. Scholars could 
examine authority and power dynamics in religious transitions by 
analyzing how these leaders affect the equilibrium between cultural 
preservation and religious reform. Examining the techniques these 
leaders utilize and the obstacles they encounter in advancing Islamic 
teachings may enhance their comprehension of the processes of 
religious adaptation in traditional societies such as Jayawijaya. 
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