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Ismatu Ropi

Depicting the Other Faith:
A Bibliographical Survey of Indonesian
Muslim Polemics on Christianity

Abstraksis Dalam diskursus studi agama-agama, hubungan Islam-Kristen
di Indonesia merupakan kajian yang kwrang mendapat’ perbatian serius.
Padabal kontak-kontak kedua agama brabim ini di kepulauan Nusantara
bukaniah sebatas relast sosial semata, melainkan juga pertemuan yang sangal
kompleks dan rentan antara dua sistem peradaban.

Secara bistoris, selama kurang lebih empat abad, dimulai dari abad
keenambelas sampai penghujung abad keduapulub, adalah masa transisi
dimana vakyat di kepulavan ini menyaksikan sebuab ‘episode’ panjang
persetertan antara dua komunitas yang disebabkan oleb kepentingan politik,
ekonomi dan agama. Betapapun alasan politik dan ekonomi kerap menjads
pemicu bagi ketegangan sosial, namun isu penyebaran agama (prosely-
tization) tak pelak merupakan fakor utama yang mengantarkan kedua
kelompok ini ke depan gerbang pertikaian yang berlarutlarut Keduanya
sama-sama meyakini babnwa banya agama mevekalah yang membawa pesan
ilahiyang paling relevan bagi masyarakat, dan karena itu keduanya melihat
babrwa missi {dalam Kristen) atau dawwab (dalam Islam) mcrupakan kewajiban
individual untuk menyelamatkan wmat manusia dari kegelapan. 1de
penyelamatan inilab kemudian yang menjadi ‘ramuan’ penting bagi
persetersan antara dua komunitas agama ini di tanab air.

Tulisan ini merupakan survey bibliografis awal tentang respon kaum
Muslimin di tanab air terhadap agama Kristen secara kronologis bistoris,
Adalah penting juga dikemukakan babwa respon-respon kaum Muslimin
Indonesia terhadap ajaran dan doktrin Kristen tidaklah monolitik. Isu-isu
pentingseperti bubungan missionarisme dan kolonialisme, masalah Trintuas
dan Keilabiahan Yesus, pseudo-biografi Yesus, sejarab dan otentitas Alkitab
serta prediksi munculyrya Nabi terakbir yang diyakini juga ermaktub dalam
Alkitab, disikapi secara berbeda dan beragam oleb kaum Muslimin, Perl
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78 Ismaric Ropi

dicatat balrwa bentuk respon yang dibasilkan tak bisa dilepaskan davi tingbar
historisitas seperti kapan dan dimana seorang Muslim menulis, dan juga
tingkat pendidikan serta pemabaman mereka atas ajaran-ajaran Kristen ity
sendiri. Menjadi penting untuk disebutkan, babwa sebagian besar dari mereka
tidaklah mendapatkan pendidikan format studi agama-agama. Kebanyakan
dari mereka, walaupun tetap saja ada pengecualian bagi beberapa penulis,
bamya mempelajarinya secara otodidak dari baban-bahan bacaan yang ditulis
kaum Muslimin sendiri,

Secara tipologis dapat disebutkan babrwa sebagian saviana secara tradisional
berusaha memabami tema-tema penting —seperti Trinitas, pseudo-biograf]
Yesus, sejarah dan kanonisasi Alkitab—dalam kacamata Islami. Sebagian
yang lain berupaya memahami ajaran-ajaran Kristen dengan pendekatan
logika secara modem. Di sini, secara logis tanpa mengutip satupun ayat al-
Qur'an, para penulis itn mendemonstrasikan bagaimana inkonsistensi’
daran Kristen jika dibadapkan dengan logika. Sementara itu, beberapa
sarjana Muslim lain lebih tertarik menjelaskan bubungan simbiose
mutualisme antaraumat Kristiani dan para kolonialis pada masa penjajahan
atan kegiatan neo-kolonialisme pada awal-awal kemerdekaan Indonesia,

Lebih lanjut, beberapa sarjana Muslim lainnya, Joesoef Sou’yb misalnya,
menggunakan pendekatan kritis terhadap Alkitab (Biblical-criticism yang
pernah populer pada abad ke- 18 yang melihat secara skeptis terbadap ajaran-
ajaran Alkitab). Dengan kata lain, dengan berbekal tulisan-tulisan dam
sumber-sumber %ritis yang dibasilkan oleh beberapa sariana Kristen sendivi,
parasarjana Muslim ini berupaya memotret otentisitas ajaran-ajaran Kristen.
Dengan landasan yang bampir sama, beberapa sarjana lain juga mendasari
respon mercka pada temuan-temuan mutakbir Naskab-naskah Laut Mati
(Dead Sea Scrolls) pada akbir 1930an sebagai ajaran otentik kaum Essenis
yang diidentifikasi banyak kalangan sebagai Komunitas Kristen Awal.

Secara umum dapat disimpulkan babwa respon-respon kaum Muslimin
Indonesia terhadap ajaran-ajaran Kristen tidak terlepas dari pengarub narasi
besar respon-vespon kaum Muslimin di dunia Islam lainnya. Dengan kata
lain, pengarub sarjana-sariana Muslim baik klasik dan kontemporer dari
dunia Islam memberikan corak tersendivi atas vespon kaum Muslimin di
tanab air. Karena itu, sangat dimaklumi babwa sebenarnya tak adabal barn’
yang dibasilkan kavm Muslimin Indonesiajika dilibat dari sifat dan bentuk
vespon itu sendiri, Tetapi, tak dapat dipungkinri babwa apa yang dilakukan
olely kaum Muslimin di Nusantara ini adalab suatu bentuk respon yang unik
atas gerakan intrusif Kristenisast di masa modern. Untuk itu, bagaimanapun
bentuk respon kaum Muslimin di tanah aiv tadi bavus dilibat dalam konteks
hubungan yang kompleks antara kedua komunitas it di Indonesia.
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A. Ethical Policy, Evangelization
and Muslim Responses to Christianity in the Colonial Era
he demise of the Cultural Policy (caltuurstelsel) in the
mid-nineteenth century inevitably changed the narrative his
tory of the Indonestan archipelago.! It was obvious that the
policy generated immense profits for the Dutch colonial administra-
tion, allowing it to make a profit in addition to balancing its budger.
Much of the surplus was sent to the Netherlands itself and was used
for public expenditures, thereby subsidizing the Dutch taxpayer.
However, for the indigenous population of the East Indies, except-
ing those who were close to the colonial agents, cultuurstelsel soon
came to mean exploitation and impoverishment.

Due to internal problems and strong pressure from liberals in the
Netherlands, the authorities inaugurated a new policy by the early
1860's, known as the Liberal Policy, which gave private enterprise
new opportunities to enter and to do business in Indonesia, particu-
larly in the Quter Islands. This encouraged Europeans to come to
Indonesia in large numbers to pursue economic gain. Not only did
the Europeans bring with them an enthusiasm for trade but they also
brought their way of life, including their religious beliefs and prac-
tices. The number of churches and schools increased dramatically as
the migrants sought to provide education for their children and to
meet their own religious needs.

The implementation of the Liberal Policy eventually also encour-
aged European social liberals and humanists in their calls for the
improvement of economic and educational opportunities for the in-
digenous peoples. This policy inevitably had a two-fold impact, be-
ing both practical and humanitarian. The former represented an in-
terest in economic aspects, while the latter, inspired by liberal hu-
manitarian ideals, showed a lively interest in the welfare of the people.
The liberals accepted economic venture as natural, but believed as
well, that 2s far as possible, the indigenous people should be pro-
rected from oppression by Europeans who engaged in enterprise and
the native chieftains acting as agents of the planters.?

The widespread dissatisfaction with the plight of the local popu-
lation that was articulated by Europear liberals gained momentum
with the inauguration of the Ethical Policy in 1880. Theoretically,
this new policy was aimed at the betterment of the lives of the in-
digenous population through both economic and social reform.’
Although the Erthical Policy was designed to promote emancipa-
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tion and equality, it was, unfortunately, unable to fulfill its stated
objectives.* Education remained the privilege of a particular indig-
enous elite, while the level of literacy in general population remained
static.

The Ethical Policy also proved fragile in withstanding pressure
stemming from unprecedented religio-political developments in the
Netherlands. At the time the policy was officially promulgated, there
was a sudden shift in the Netherlands from the established church
(bervormde kerk) which had shown general tolerance, over to a
breakaway or reformist church (gereformeerde kerk) which was radi-
cal, less tolerant and more orthodox.® This shift greatly influenced
the application of certain colonial policies, including that of the Ethical
Policy, due to the fact that reformist church members became politi-
cally dominant in the Dutch parliament. The result was that in case
of Indies policy, the promulgation of the Ethical Policy was to some
extent reshaped and colored by Christian interests, particularly that
of the reformist church.

The reformist church gained increased political power by win-
ning a majority position in the parliamentary election of 1901. This
enabled them to put Abraham Kuyper into the prime ministership
and Alexander Idenburg into the governor general’s office. Some have
seen this as a major factor in the increased support given to mission-
ary works in Indonesia at that time, much of which was manitested
in generous subsidies to Christian institutions, Accordingly, Idenburg
once stated that:

As a Christian nation the Netherlands have a duty w improve the condition
of the native Christians in the archipelago, to give Christian missionary acuvity
more aid, and to inform the entire adminisiration that the Netherlands have
moral obligations to fulfill as regards the population of those regions.®

Although preaching the Gospel was initially meant 1o serve the
religious needs of the European residents, missionary activists from
the reformist church began a more active campaign to convert the
indigenous people to Christianity. They hoped to precede Islam in
regions where Islam and Christianity had not yet penetrated. Conse-
quently, they created “Christian buffer zones” in Tengger (East Java)
and the Batak area (North Sumatra) against the Muslim zones in East
Java and Aceh, respectively. By the tactics of consolidating their
hold on remote areas, missionaries had great success in converting
animists to the religion of Christ.

Stucia fslamika, Vol 6, No. I, 1992
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Traditionally, however, when the missionaries tried to “introduce”
Christianity to people in predominantly Muslim areas, the endeavor
has always been arduous and slow. Like in other Muslim zones
throughout the world, efforts to convert the Muslim community,
particularly in Java, were met with fierce political resistance engen-
dered by theological as well as cultural reasons.? This resistance ac-
quired an anti-foreign hue and was portrayed as an indigenous effort
to preserve the native cultural identity from the onslaught of foreign
influences. As Kraemer pointed out, public opinion still considered
converts to Christianity to be converts to the service of Durch cul-
ture and interests. This, according to him, was reinforced by the ori-
gin of the evangelists in the archipelago who were all Europeans.’

The Dutch government had officially advocated “neutrality” in
its religious policies, and clearly maintained that some areas were
closed to missionary works, or at least restricted. Experience had
proven that missions to Muslim areas often created tensions that were
bad for trade.” The reformist church’s challenge to this policy is
noteworthy. Knowing that missionaries could not freely work in
Muslim areas, they often maintained that Java in particular was not a
Muslim area but a center of kejawen (2 mixture belief of animism,
Hinduism-Buddhism and local customs). Therefore, because ejawen
was not included in the policy, the government should allow them
to work in Java, To forbid such activities, they argued, would inten-
tionally abuse religious freedom.

The government’s subsequent acquiescence in its turn, at least in
Muslim eyes, showed 2 clear bias in favor of Christian interests. Evi-
dence of this is the disproportional amount of subsidy that was given
to Christian missionaries as opposed to Muslim activities. The unfair
manner in which civil servants were recruited, and the differing sala-
ries paid to Europeans and Indonesians for the same profession, fur-
ther raised the ire of the Muslim community. Of one thousand pro-
spective employees accepted, not a single Muslim was among them,
Moreover, the salary of a European clergyman was ten times higher
that of a Muslim penghulu (judge).? Colonial government preference
for Christianity was also manifested in the issuance of a decree re-
quiring Muslim teachers to obtain a special government teaching li-
cense and to submit the names of their students, as well as their cur-
riculum. Although this decree, known as the guru ordinantie (the
teaching ordinance) was designed to improve the quality of Islamic
education zs defined by the European system, for some Muslims it

Studia Islamika, Vol 6, No. 1, 1999
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was an effective tool for the colonial government to curtail the move-
ment of teachers, and to hamper the progress of Islam and to control
the activities of Muslim teachers, many of whom had been educated
in the Middte East, and had long been suspected of coming under the
influence of reformists ideas from Egypt and other Middle Eastern
countries.™

In Muslim’s eyes, it was evident that there was a close relationship
between the colonial government and the church. Accordingly, the
intimate relationship between missionaries and official Dutch repre-
sentatives led to the former becoming an effective arm of colonial-
ism.™ Both missionaries and the colonial government gained recip-
rocal benefits from religio-political cooperation. The colonial pow-
ers, as Shihab asserted, saw the colony asan arena for financial profit,
while the missionaries saw it as a place bestowed upon them by God
in their campaign to enlarge the domains of Christendom.**

Although the functions of Christian missionaries in colonial ap-
paratus have been well described in other geographical settings, a
closer and more careful examination of the issue is still needed to
understand inter-religious dynamics in Indonesian history. More com-
parative research would be welcomed as the Christian presence in
Tndonesia cannot after all be dealt within complete isolation from
patterns commonly exhibited in other parts of the Muslim world.
This period marked the time after which Muslims believed that mis-
sionaries were part of the colonial system.” For this reason the Mus-
lim response to expanding Christian influence in the late 19th should
be understood as a reaction against an exploitative economic system
and an oppressive regime, and not merely a reactionary polemic staged
by members of a threatened clerical class.

1. A. Haanie and Intellectual Response to Kraemer

The relations between various Muslim and Christian communi-
ties in the vast Indonesian archipelago were certainly not homog-
enous, however. At the grass-root level, social interaction berween
the two tended to be harmonious and peaceful. This general condi-
tion did become strained at times when members attempted to depict
the other while comparing differences in their religious doctrines, or
even apologetically tried to prove that one community was better
than another. Some religious leaders, furthermore, acted to “inten-
sify” friction between communities by publishing works containing
harsh and critical statements toward their counterpart. Examples of

Studia fslamika. Vol. 6, No. 1, 1999
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these from the Christian side, included the works of Hendrik Kraemer
and J.]. Ten Berge.

Kraemer portrayed Islam as a religion lacking respect for other
forms of spiritual life, particularly Christianity, and as lacking a spiri-
tual dimension. He argued that reformation in Islam does not at all
imply “a deepening of its spiritual life but, political and social re-
form.”V For Kraemer, Islam was a “medieval and radically religious
form of that national-socialism with which we are familiar in Europe
at present in its pseudo-religious form.”® Insofar as missionary ef-
forts were concerned, his paradoxical expressions of disdain and ad-
miration for Islam are noteworthy:

Islam is a mission problem: there is no religion for which mission has worked
teself to the bone with less resuit and on which it has scratched it fingers till
they were bloody and torn than Tslam, The riddle of Islam is that, though as
religion it is shallow and poor in regard to content. It surpasses all religions of
the world in the power of which it holds those who profess it.”

He then depicted non-Christian opposition to Christian
proselytization as follows:

Everywhere ~Islam, Buddhism, Hinduism, Sikhism, etc.~ there is manifest
in the Eastern world today, along with the general national realisation a move-
ment towards the heightening of religious consciousness embodying itself in
movements for reform, reorganisation, propaganda, consolidation and concerted
opposition to Christian mission.

This hostile attitude towards Islam is also manifest in Kraemer’s
The Religion of Islam published in 1928, a book designed as an in-
structional manual for Christian teackers and claimed to enhance
Christian knowledge of Islam.?' The work was criticized by Muslims
because it claimed that Muhammad did not have a clear claim to
major religious status but really had only instituted a small religious
sect.™ Muslims also disliked its conclusion on Muhammad’s human
weakness™ and its contention that it was his change in sentiment
toward the Jews that persuaded Muhammad to alter the direction of
prayers from Jerusalem to Mecca, not God’s command.

Not surprisingly, Muslims reacted with considerable anger at the
publication of this book. Demonstrations were held in several such
big cities as Jakarta and Bandung in 1929, and some rebuttals offered
by urban Muslims appeared in Islamic journals and magazines.” Nev-
ertheless, for Indonesian Muslims at that time, no other subjects were
treated as fully as these two fundamental issues: the relationship be-

Studia Islamika, Vol €, No. 1, 19599
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rween the state and Islam which Kraemer had criticized, and the
gharanic (satanic verses) affair, both of which are accordingly seen as
an insult and humiliation to Islam. A skillful response was made by
A.D. Haanie, a prominent Muhammadiyah leader, who in 1929 pub-
lished a book entitled Islam Against Kraemer.™

In his book, Kraemer held that the unification of religion and
politics in Islam was an ordinary phenomenon for all ancient reli-
gions, which regarded religion as their basic way of life. However,
the development of modern politics, according to him, demanded
that the two should be separated, and for the state to operate on a
secular basis. To achieve a modern lifestyle, Kraemer inferred Mus-
lims should discard the traditional unity berween Islam and politics.”

Hannie’s response to Kraemer’s position was sharp and to the
point. Islam, he replied, is a union of the political and religious; and
it would be conceptually unsound to equate what might be called
Islamic politics with theocracy in the Christian tradition. Islam, he
explained, does not carry religion into the temporal realm, but car-
ries religious law into political life and determines the structural form
of the state. Haanie expressed that there is no evidence to suggest that
Islam demands the reign of a caliph. He believed that an Islamic state
could be ruled either by a caliph or a president as long as it safe-
guarded religion, respected all other religious adherents, and over-
saw the implementation of the religious law. Hence, being mutually
interdependent, religion and politics are strongly inclined to compli-
ment another. He stated:

The power of the state, in this light, may not be called religious power, but
rather reliance on religion; the government does not have the power io intrude
in private religious affairs, rather it stands on the foundation of religion, noth-
ing more. Thus people can understand that while Islam combines the power of
religion and the law, it does not combine the power of religion and the state.
Instead the government stands above religion; there is 1o religious power in
Islam.®

Haanie then concluded that Kraemer’s chalienge to Indonesian Mus-
lims to separate their religion from their political life heralded noth-
ing less than a defeat for Muslim civilization, an attempt to weaken
the Isiamic community after which Christians could defeat Muslims
with ease.”

The second matter that Haanie took issue with was Kraemer’s
analysis of the “satanic verses”. According to Kraemer, Muhammad,
under considerable pressure from Meccan leaders to compromise with

Studia Istamika, Vol 6, No. I, 1959
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the religious system of the time, once acknowledged three Meccan
idols: Allat, Uzza and Manat, as standing next to Allah. This state-
ment was the so-called “satanic verses” which appear repeatedly in
history, even in the current era, usually brought forward by detrac-
tors of Muhammad. However, if the Meccan leaders were at all happy
with the statement, the followers of Muhammad were more unhappy
about this compromise and much debate ensued over the issue. Ob-
viously Muhammad himself had difficulty with the statement, and
not long after uttering it, recanted it stating that acceptance of those
“three idols was not God's revelation but evil thought from satan,”*

Haanie’s response was simplistic, however. To him, Kraemer’s
purpose in raising the issue was to shed doubt on the authority and
honor of the Prophet. Haanie’s rebuttal denied that the story circu-
lared in Muslim circles and attributed it to the zindiks who aimed to
mock the Prophet. He hypothesized that the pagans had knelt in
prayer with the Prophet, not because the latter had acknowledged
their gods, but because he had read a chapter of the Quran. It was,
Haanie argued, the virtue of the Prophet that made them bow in
worship and not because the Prophet had named and bowed to the
three idols of Mecca. It was unthinkable, to Haanie, that God who
had protected the Prophet from sins could even have abandoned him
to Satan’s temptations.*

2. Mubammad Narsir, Colonial Government and Christian Teachings

Another case in point which triggered Muslim hostility towards
Christianity has come to be known as the Ten Berge affair, after a
Jesuit priest named J, J. Ten Berge who published two articles in the
journal Studién which appeared in 1931. These articles dealt specifi-
cally with the Qur’4nic verses speaking about the prophecy of Christ.
After quoting the Qur’4nic verses (5: 75), Ten Berge said:

One can see that according to Muhammad, Christians conceive of a father and a
mother and a son in a sexual sense. How would it have been possible for him, the
anthropomorphist, the ignorant Arab, the gross sensualist who was in the habit of
sleeping with women, 1o conceive of a different and more elevated conception of
Fatherhood.”

In response, more demonstrations were held by the Persatuan Is-
lam (PERSIS), the Muhammadiyah and the Partai Sarekas Islam in
cities such as Bandung and Surabaya in 1931 and a number of articles
were written, particularly in the periodical Pembela Islam. Among
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those who responded to Ten Berge was Muhammad Natsir, a promi-
nent member of the Persatuan Islam in Bandung, who was later to
become Prime Minister of Indonesia and chairman of the Masjumi
political party.

In reply to Ten Berge, Natsir wrote an article Islam, Catholicism
and the Colonial Government, which expressed his contempt for Ten
Berge’s treatment of the prophet Muhammad and called on other
Muslims to defend their religion against slander. Written in a concise
popular style, it provides general information on the issue, trylng to
convey to Muslims the dangers of evangelization, which he termed
“the strange way of propagation” employed by missionaries. In
Natsir’s view, the articles represented a crude conspiracy and a sys-
tematic assault on Islam. ™ In this article, Natsir also calied on the
government to review its policy if it wished to promote religious
harmony. Specifically, he criticized the double standard whereby
Muslims were being punished for hate literature while Christian po-
lemists, like Ten Berge, were protected from a formal trial. Official
“neutrality”, he charged, was an excuse for government inaction when
Islam was the object of slander. He denounced the government’s in-
consistency in enacting the policy by comparing it to what would
happen in Netherlands law. According to Natsir, in the Netherlands,
a religious slander of this type would be subject to legal sanction.*

Apart from his rebuttal of Ten Berge, Natsir wrote other articles
between 1930 and 1940 that appeared in various magazines and jour-
nals dealing with Christianity. These were intended to defend Islam,
not only from the Christian missionary’s offensive but also the criti-
cal comments of secular-nationalists and followers of Javanese mysti-
cism. " His articles entitled Qur’an en Evangelie and also his Moebam-
mad als Profeet for instance, appeared in response to the work of Prot-
estant Domingus Christoffel who wrote article on Islam and the bi-
ography of the Prophet which Muslims regarded as an insult to Islam
and slander against the Prophet.”

Natsir counterartacked with charges that Christians have them-
selves distorted their own teachifigs and brought their religion into
disrepute. This was the theme of his article entitled the Holy Spirit.®
He explained that whar he called modifications and alterations of the
Bible had produced contradictions and inconsistencies among verses
of the Bible. For example, in dealing with Jesus’ crucifixion, Natsir
compared John 19: 17 stating that Jesus was bearing his cross himself
with Mark 15:21 citing that someone else was bearing Jesus’ cross. In
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the same manner he analyzed the resurrection of Jesus in Luke 24:4
stating that there were two men standing at the romb dressed in shin-
ing garments and Matthew 27: 56 saying that there were three people
at that place.”” Such differences in text raised the question in Natsir’s
mind whether other parts of the message were also not reliable.

3. Abmad Hassan and Logic Refutation

Following Ten Berge’s essay, in late April of 1931, Oei Bee Thay
wrote anarticle in the periodical Hoakien characterizing Muhammad
as insane and a latent murderer and a robber.® In 1937 Muhammad’s
character was further attacked in the periodical Bangun by Siti
Sumandari and Soeroto. The writers attributed Islamic views on po-
lygamy and marriage to the prophet’s wanton sexual desires and jeal-
ousies.® Here, of course, the matter was compounded since the writ-
ers were not Dutch missionaries but local Chinese converts to Chris-
tianity. Apparently, however, Muslims saw little distinction. Among
noteworthy responses made to the second article was Ahmad Hassan’s,
a prominent modernist Muslim who belonged to the Persatuan Is-
lam,*

Hassan’s book, ihe Divinity of fesus according ro the Bible, was writ-
ten at the behest of the MIAT (Majelis A‘la Islam Indonesia, or Indo-
nesian Muslim Supreme Council). It presented what Federspiel has
called “scholarly and logical arguments” with easily understandable
terms in refuting the divinity of Jesus.” In doing so, he based his
entire logical and lexical argument on the Bible, without ever refer-
ring to the verses of the Qur’in. Hassan’s objective was to draw a
simple comparison between Jesus and Muhammad. Furthermore, he
claimed that Christians had, throughout the centuries, misunderstood
the position of their own doctrine on the mission of Jesus. To him,
Jesus, like other prophets in the Semitic rradition, would not have
been abandoned 1o crucifixion by his God for saving humankind
from sin, nor would there have ever be a personified God in a purely
monotheist tradition. If he truly was His son, he asks, “does God not
know any other way to save humankind except by the sacrifice of
flesh and blood?” “Would it not have been easier for Him [God] to
forgive humankind without shedding the blood of His son?™*

There is, of course, little new criticism in his arguments as they
follow a blue-print borrowed from age-old Muslim polemics agains
Christianity. Thus, his belief that, “we {Muslims] do not believe in
Jesus as God, nor as part of the divine, nor as the son of God, nor as
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a form combining God and man,”® was an old proclamation. How-
ever, some of his arguments were original and not in the usual Mus-
lim line of attack, such as the claim that the notion of “the son of
God” which is attributed to Jesus was, according to Hassan, a title of
respect not exclusively referring 1o Jesus. This argument, which s
also found in his Jesus and bis Religion: an Answer to the Book of Jesus
in the Quran,* has been adopted and elaborated by O. Hashem,
whose book will also be discussed at some length below.

The questions which arise from Haanie’s rebuttal, and that of other
Muslims, are numerous. Why was Haanie so offended by the idea of
separating Islam from politics? Why did Haanie concentrate on the
gharanic affair (satanic verses) to the exclusion of other issues which
appeared in Kraemer’s book? Why did Natsir and Hassan respond so
vehemently to attacks on Muhammad character? The answers are
not simple. For one, the Indonesian debate over state ideology has
always disputed the manner and extent of the role Islam should play
in the makeup of the state. In light of the ideological position of most
Muslim activists, Kraemer’s challenge to the idea of political Islam
was a challenge to their very ethos. In this “religio-political” struggle,
Kraemer’s call for secularism was a blow to Islam’s integrity as a so-
cial order.

In fact, Kraemer’s early works, as well as those of medieval west-
ern orientalists, are prototypical of the attitudes that have character-
ized ideological confrontation with Islam in a period of political
change.” Islam is depicted in such works as a religion of evil or at
least as inimical to Christian values, and the Qur’in described as a
man-made production. The common pattern of denunciation depicts
Muhammad as a selfish liar possessed of several evil characteristics,®
In this framework, Haanie's second of concern, i.¢., the satanic verses,
and Natsir’s rebuttal of Ten Berge’s comments regarding Muhammad,
may be explained differently. For the Muslim community, an attack
directed at the prophet Muhammad is deeply injurious. It is not only
intolerable, but it also requires an immediate response. Islamic teach-
ings clearly recognize Muhammad as the model par excellence whose
life (strah), sayings (hadith) and practices (sunnah)stand as the ultimate
paradigm for them to follow,

Hence, Haanie and Natsir’s responses were understandably driven
by the urge to protect the honor of the prophet Muhammad against
disparagemen: by non-Muslims. As well, considering the longstanding
theological differences between Islam and Christianity, their rebut-
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tal should be contextualized in terms of the protection of “monothe-
istic” Islam against its purposeful misdirection toward “polytheistic”
ways. If the implications of the gharanic affair are accepted, the theo-
logical consequence of the infallibility (%smah) of Muhammad, a
strongly-held belief among Muslims, is brought into question, and it
as well implies that Muhammad was tempted to set up a polytheistic
religion that associated certain idols alongside Allah.® Thus, with
respect to Haanie and Natsir, the issue is not one of apologetics, but
rather, whether they have responded according to the established
academic and intellectual dictates of their own religious beliefs.

B. Muslim-Christian Encounter

in the Old Order Era, 1945-1965

The political orientation of modern Indonesia after independence
in 1945 can be seen as bifurcated. On one side were the so-called
secular nationalists comprised of some prominent Christians and
nominal Muslims who promoted Pancasila as the state ideology.®
On the other were Muslim nationalists who urged the establishment
of a so-called Islamic state in Indonesia. Thus, the questions of whether
a secular or Islamic state should come into being and of whether
Islam would be the official religion of the state or the president should
be a Muslim, defined and widened the rift between these two groups.™

Not only did the debate on state ideology create a division be-
tween Indonesians, but so did the proposal by Achmad Subardjo to
establish a Ministry of Religious Affairs at the meeting of the Com-
mittee for the Preparation of Indonesia’s Independence on August
19, 1945 Although the proposal was rejected at the meeting, strong
pressure mostly from traditional uflama’ had persuaded the govern-
ment to found such a ministry on January 3, 1946, in accordance
with a proposal to the central Komite Nasional Indonesia (Indone-
sian National Committee} on November 11, 1945, Its existence,
however, was viewed with mixed feelings by Christian politicians as
well as by some Muslims. The latter, mostly urban Muslim politi-
cians believed that the establishment of the ministry was no more
than an attempt by the government to win the full support from
Islamic groups which had been disappointed that the stipulation con-
cerning the Islamic shar‘ah had been dropped from the Jakarta Char-
ter, and that the ideal of a state based on Islam was no longer pos-
sible.™ For Christian leaders, on the other hand, this institution was
seen as a way for Muslims to recall their dream of an Islamic state in
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Indonesia. It was viewed as a means for Muslims, as constituting the
largest religious group, to promote Islam as the state’s sole religion,
which accordingly would threaten the freedom of religion and reli-
gious tolerance. It was therefore seen as important for the govern-
ment to establish the boundaries between state authority and reli-
gion.™ Latuharhary, for instance, declared that the ministry would
only create “uneasy feelings” and “disunity” among the people. To
him, if the minister were a Christian, the Muslims would naturally
be dissatisfied. Conversely, if the minister were a Muslim, the Chris-
tian community would be unhappy.* Moreover, Christians already
felt that their needs were served by similar institutions, e.g., the Indo-
nesian Council of Protestant Churches and the Indonesian Supreme
Council of Catholic Churches, which were financially sound and
well organized.” Others believed that the establishment of the min-
istry would indeed contradict the noble idea of Ketyhanan Yang Maba
Esa (God’s Divine Omnipotence), as is stated in the first principle of
the Pancasila. Sidjabat, speaking at a later time put the issue in the
following terms:

Closer examination shows that the contradiction is in the application of
Divine Omnipotence. As the establishment of the Minsstry of Religious Affairs
is an auempt to apply this principle of Divine Omnipotence, a valid quesiion
may be raised, namely, whether the establishment of the Ministry of Religious
Affairs basically is not a deviation from the general concept of Deity as con-
tained in the Constitution of the Indonesian Republic. Knowing that the pro-
portional majority of the population having a religious affiliation will exert a
prevailing influence in the most areas of the national life, is it not contradictory
for freedom among the inhabitants of the country, to create any scheme in the
government that will endanger the application of the principle of Divine Om-
nipotence? Any administrative organ which gives room in the society for the
prevailing influence of one single social group will ultimately be a ool that
helps foster a social pressure upon other groups in the society. Therefore, if the
government itself helps to create an atmosphere ‘of this kind through a govern-
ment scheme, this way of working - that is, the way of applying the principle of
Divine Omnipotence in the society through a government organ - will eventu-
ally be a definite scheme to conuradict the religious tolerance that government
wants to preserve as the main pillar of the state. These facts lead us 10 an obser-
wation that the establishment of the Ministry of Religious Affairs conditions the
majority of the people on Indonesia to a way of life in which Islam is considered
1o be the religion of the state, even if it is not specifically mentioned in the
Constitution.”

As far as practical Muslim-Christian relations are concerned, po-
litical developments brough: the two communities to espouse a com-
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mon cause, i.e., the struggle for independence, Despite Muslim activ-
ists’ dream of an Islamic state and indigenous Christian concerns about
their place in a new Indonesia, both Muslim and Christian commu-
nities joined the diplomatic and military struggle for Indonesian in-
dependence. Muslim-Christian antagonisms were transformed into a
feeling of unity due to the urgency of the task at hand. Both groups
saw their cause as a struggle for the country as well as for religion.”
It was the right time for Indonesian Christians to show that they
were not part of Dutch colonialism, and many Christians wanted to
tight on the side of the independence movement, not so much for
protecting the interests of Christians in the country, but rather ro
serve as a symbol of Christian participation and responsibility in the
national struggle.® At this juncture, the relations berween the two
communities turned toward a more cordial direction.

As soon as the situation was more stable, religious polemics and
debates, which had been muted during the revolution, were re-ig-
nited. This time, however, the principal Muslim protagonists were
mostly urban-based Muslims educated in modern schools and famil-
iar with Dutch, Germany and English literature. These urban-edu-
cated Muslims were, ironically, indirect products of the Ethical Policy
that improved educational opportunities for some Indonesians. Con-
sequently, those who gained access to this system and stayed with the
system through higher education emerged as the modern Indonesia
elite. Among them were a number of devout Muslims such as
Muhammad Natsir and Agus Salim.

Insofar as Muslim-Christian relations were concerned, education
allowed this new group of scholars to familiarize themselves with the
course of Christian theology over the previous century. Despire the
strong spirit of evangelization that had characterized Christianity,
religious doctrine had also become a subject of much analysis and
criticism. During the nineteenth century, Biblical criticism and em-
phasis on rational analysis of religion, influenced by the spirirt of the
Enlightenment, had been pursued in European universities and
churches.® Davidson outlined the results of the Biblical Criticism as
follows:

The story of Adam and Eve, upon which most people believe the Christian
doctrine of original sin to depend, could no longer be regarded as historical. The
early chaprers of Genesis, which were generally taken 1o be an authentic ac-
count of the origin of the human race, and of civilization, and of the activities of
some outstanding personalities early in the history of the Jewish people, were
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dissolved into a medley of legends, folk-myths, primitive sagas and remnants of
early cults comparable to similar material observable in other culwres. It be-
came impossible to believe in the miracies recorded in the Old Testament. The
prophets were transformed from being mysterious predictors of the life of Jesus
Christ and the early Church into political commentators upon the events of
their own day. The theology of the epistles of the New Testament, and espe-
cially those of Paul, was rigorously scrutinized and the question was raised sharply
as 10 whether the great classical dogmas of the Church—the docurine of the
Trinity, of the Incarnation and of the Atonement—could honestly be based upon
the witness of the New Testament In short, the whole question of the authority
of the Bible was raised anew and forced upon the autention of thinking people in
the most radical fashion.®

Not surprisingly, some Muslims took advantage of this critical
trend, and voiced their own doubts in support. They affirmed that
Islam was the true interpretation of God’s message and that Chris-
tianity had been corrupted over the course of time. Consequently,
from that time on, Muslims no longer bothered 1o defend Islam sim-
ply by evaluating Christian doctrine in the traditional way, but took
advantage of the recent developments in Biblical criticism which had
introduced a more open and historical approach to the study of Chris-
Hanity. A glaring example of this trend is to be found in the writings
of a prominent Indian apologist, Rahmat Allah al-Hindi al-Kairdndw!
(d. 1891) in Jzhdr al-Hagq (Approval for the Truth).” Indeed, the
influence of erudite Muslim writers, from all parts of the Muslim
world, can be discerned in the arguments of fellow Indonesian Mus-
lims concerning the presence of Christianity in the archipelago. For
Indonesians, the possibly of easy access to such works, written either
by Muslim scholars or Christian theologians, represented a new tool
with which 1o combat missionary activity.

Hasbullah Bakry, O. Hashem and the Use of Biblical Criticism

The new attitude towards the use of Biblical criticism is well rep-
resented in the work of Hasbullah Bakry, Jesus Christ in the Qurian
Mubammadin the Bible® which wasa rebuttal to F.L. Bakker, a promi-
nent native-Dutch scholar, who wrote Lord Jesus in the Religion of
Islam, which appeared in 1957.% His method of interpretation was
hardly regarded as novel, his extensive quotations from the Bible and
his straightforward analysis of its verses, was seen as an interesting
and new development in the history of polemical inter-faith writ-
ings.* This was then followed by O. Hashem who publishes Moro-
theism: A Scientific Explanation.¥
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Hashem too focused on the divinity of Jesus to the exclusion of
other important subjects such as the “fabrication” of the Bible,”® or
the “intluence” of Hindu and Buddhist tenets on Christianity.® He
began his work by expressing admiration for the development of
science and for a rational approach to religion and the consequent
appraisal in the light of scientific discoveries. Religion, he believed,
should be parallel with the sciences, and vise versa, One would be
guilty of an intellectual fallacy if, Hashem reasoned, one takes what
religion says and avoids what science discovers. The same is true when
the opposite occurs. Quoting Sheen’s God and Intelligence in Modern
Philosophy, Hashem went further in asserting that a denial of the in-
tellect is a denial of the infinitely perfect God, and a denial of the
infinitely perfect God a denial of the intellect. The two problems are
accordingly inseparable.”” Hence, he believed that science could prove
what is contradictory to the senses and would disprove the fallacy of
“polytheism”,

On the basis of this, Hashem began examining the doctrine of the
Trinity and concluded it to be a hopelessly obscure doctrine and
contrary to reason. It was not, he said, quoting Crane Brinton’s 7he
Shaping of Modern Mind (sic!),”* a respectably arithmetical system,
since it accepted that three could be three and at the same time one.”
'To Hashem, it is not a tenable mathematical proposition to suggest
that three can also equal one.

Hashem’s analysis of the doctrine of the Trinity reiterated the
common Muslim view that Jesus was not the son of God and that an
abundant number of biblical verses maintained that divinity was not
an attribute of Jesus. He mentioned Luke 3: 38 which names the son
of Enoch, the son of Seth, and the son of Adam as a son of God;
Hebrew 7: 3 which considers Melchizedek, king of Salem, without
father, without mother, without genealogy, having neither begin-
ning of days nor end of life but made like the Son of God; Jeremiah
31: 9, which names Ephraim as God’s firstborn; John 1: 12 which
proclaims all believers as children of God; and Exodus 4: 22 naming
Israel as God’s firstborn son.” For Hashem, these biblical verses posed
serious problem for the consistency of the sonship of Jesus as a dogma.

Logically speaking, Hashem could not reconcile himself to the
divinity of Jesus. He doubted the claim that, since Jesus had no hu-
man father, Jesus must be the son of God, stating that God would
never have had occasion to initiate biological contact with human
beings. Furthermore, since Jesus had mortal attributes such as asking
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God for help (Matthew 27: 46), and felt sadness (Matthew 26:38),
cried (John 11:35), felt fear (Luke 22: 24) and hunger (Matthew 21
18), these proved that Jesus could not have been divine. As such,
according to Hashem, to consider Jesus both man and God at the
same time is to adhere to a logical paradox and an anomaly.™

Hashem’s disavowal of the doctrinal integrity of the divinity of
Jesus is rooted in Islamic rationality and its strict monotheistic doc-
trine. The biblical verses he quoted were meant to convince his audi-
ence that Christian doctrines were themselves not strongly enough
rooted in Christian scripture. As Bakry had done, Hashem did not
limit his strategy to simple devaluation of Christian doctrine and praise
of Islamic tenets, but invited his audience to consider the newly dis-
covered Dead Sea Scrolls as authentic and scientific evidence of the
original Christian doctrine. He simply agreed with Potter in The Lost
Years of Jesus Revealed who once reported that:

One thing is emerging from the study of the Scrolls - namely, that the be-
lievers, teachings, and practices of Jesus himself, although not identical in all
aspects with those of the Essene school that he [Jesus] probably attended during
the silent years, were apparently closer to those of the Essenes than to those of
the bishops of the ecumenical council which determined the Nicene Creed of
orthodox Christianity, Jesus called himself Son of Man; they called him the son
of God, the second Person of the Trinity, Very God of Very God. It is most
doubtful if the Essenes or Jesus himself would have agreed with that [doctrine].”

Hashem tried to convince his readers of the authenticity of the
Scrolls even though their reliability was still in question. Agreeing
with Potter, he claimed that the discoveries would result in major
corrections to the Old Testament and that other important doctrines
were also due to be changed radically and eventually eliminated, in-
cluding the doctrine of the Holy Spirit of the Trinity.”* Accordingly,
argued Hashem, the doctrine of the Trinity was an invention of the
early Christians since no valid scriptural evidence can be found to
support it. The one verse which does, however, is 1 John 5: 7, which,
he hypothesized, was inserted at 2 later date by early Christians to
support the existence of the dogma.”

C. Islam and Christianity

in the Beginning of the New Order Era

There is sufficient evidence that the markedly hostile relations
between Islam and Christianity in Indonesia date back to their earli-
est contacts and reached their peak at around the time that the New
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Order government came to power in Indonesia. In the early 1960s,
there was a pamphlet that circulated among Muslims warning them
about a scheme to Christianize Java within twenty-five years and
Indonesia in fifty.”® The journal Suara Mubammadijab included ex-
cerpts from this “blueprint”, which was claimed to be a paper deliv-
ered to a conference held by the Roman Catholic and Protestant
churches held in Malang, East Java. The alleged blueprint described
how missionaries should achieve their goal. Some of the measures
listed were to increase the number of Christian schools; to accept
only Christian students for secondary and high schools; to open semi-
naries in the Muslim cities; to encourage Christian males to marry
Muslim females; to ask devout Christian females to marry non-prac-
tcing Muslim males; to invite the children from nominal Muslim
families to attend Christian schools; to build Christian clinics, hospi-
tals and orphanages; to supply copies of the Arabic version of the
Bible for those familiar with the Arabic language; to provide money
and important positions for Muslim politicians; to build churches
close to mosques in order to challenge the Muhammadiyah and Persis;
and 1o suspend any regulation appealing Christian students to attend
state schools.”

Although the authenticity of this pamphlet is questionable,® some
Muslims responded with clear hostility. A notable Islamic journal,
Panji Masjarakar, launched a detailed report on the pamphlet, while
cynically lamenting it as an inept effort by saudara sebangsa (brothers
of the same nation), with full support from foreign evangelists intent
on continuing colonialism under the banner of religion.® Various
Islamic organizations released some publications on this issue aimed
at increasing awareness among Muslims concerning the threat of Chris-
tian missionary activities in Java.® The pamphlet had undoubtedly
far-reaching effects throughout the Muslim countries. In 1978, at the
congress of the Rabitah ‘Alam al-Islimi in Pakistan, the general sec-
retary of the organization, wrote a letter to Buya Hambka, a promi-
nent Indonesian Muslim scholar who was the first chairman of the
Majelis Ulama Indonesia (“MUT”, or Indonesian “Ulami’ Council)
questioning the authenticity of the pamphlet and inviting him to
give a clear explanation.®

The conflict that flared up between Muslims and Christians was
fueled by the growing social, economic and political chaos. By late
1965, there was an attempted coup, best known as the Gerakan 30
September (*G30S” or Movement of September 30%), In that coup,
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six top-ranking generals of the Indonesian army’s central high com-
mand were brutally murdered.®* An anti-communist faction of the
army, together with Muslim youth groups, then successfully crushed
the Partai Komunis Indonesia (“PKI” or Indonesian Communist
Party), which they accused of having been the main actor in the coup.
They also in turn forced the first President of Indonesia, Soekarno,
who had long been criticized for sympathizing with communism, to
hand authority over to General Soeharto. Soeharto then took advan-
tage of this limited conferment of authority to dissolve the PKI and
its affiliated organizations, and to ban the party altogether from the
country.®

After this incident in 1965, the army-backed government and
Muslim circles formed an alliance to eradicate communist influences
from every aspect of Indonesian life. In this anti-communist atmo-
sphere, religion was the important identity for everyone, since reli-
gion distinguished “good Indonesians” from the PKL To be non-
religious at that moment was to run the risk of being penalized for
death or imprisonment.® Consequently, many ex-members of the
communist party and others believed to be communist sympathizers
sought to save themselves and their families by joining any religion
but Islam; and they readily found shelier in the Christian churches.”
Their choice of Christianity seemed logical, since they knew that
Muslims and the army were working together in hunting down com-
munist party members. Therefore, as Geertz adduced, among the
leftists in general, there was then “a fairly deep anti-Muslim reaction,
which had been strengthened by the fact that Muslim youth groups
had been so active, whether autonomously or as agents of the army,
in the killing.”® By the same token, for some abangans (nominal
Muslim) who had supported communism, or at least were religiously
neutral, and the animists who had no official religion, going over to
Christianity seemed more appealing than returning to or professing
Islam.®

The rise of Soeharto under the New Order was endorsed by Mus-
lim political leaders, whose parties had been banned by Sockarno.
Their hope was that the President Soeharto would share power with
them and restore their religiousty-based parties. However, Soeharto
was reluctant to make another alliance with Muslim circles. Two
things ar least are certain. The first is that the army that had backed
him had predominantly Christian generals and, as Mody pointed out,
abangans (nominal Muslims) belonged 1o the Javanese cultural tradi-
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tion who regarded the santris (devout Muslims) as hostile to their
syncretic cultural tradition. The second is that Soeharto called for
political stability 1o address the high inflation, heavy foreign debt
and collapsed economy left by Soekarno regime.®

Soeharto believed that some Muslim leaders played a significant
role in creating turmoil under the previous regime, as in the cases of
the Pemerintahan Revolusioner Republik Indonesia (“PRRI”, or In-
donesian Revolutionary Government), from 1958 to 1961;*
Karrosoewir)o’s Darul Islam/Tentara Islam Indonesia (“DI/TII”, or
Islamic State/Indonesian Islamic Army) during the 1950s and the
1960s,** and what was known as the half-rebellion of Kahar
Muzakkar’s Permesta in South Sulawesi.” This led him to suspect
that if he restored their parties, these religious parties would some-
day again acquire enough sympathizers to challenge the government
with similar ractics. Soeharto thus decided against reinstatement of
Masjumi, the leading Muslim party of the 1950’s that had been banned
by Soekarno in 1960. This was logical, given his fear that the return
of Masjumi and influential Muslim political figures to the political
arena would create ideological disputes and ultimately civil strife. He
knew that this party had strong, uncompromising, grass root sup-
port among urban Muslims.*

Instead of reviving mass political participation, Socharto, not sur-
prisingly, concentrated on economic development for Indonesia,
Henceforth, he insisted that Pancasila be accepted as the sole ideol-
ogy and brought pragmatism, depoliticization, and economic devel-
opment into the new vocabulary of Indonesian life. To achieve its
goals, his government held that it needed the absolute loyalty and
support of the society and promoted Pancasila as a “civil religion”
for Indonesians.*

Concerned with building a society able to withstand a renewed
communist assault as it had experienced in 1965, the Soeharto gov-
ernment implemented a religio-political policy that encouraged all
Indonesians, including ex-members of the moribund communist party,
to adhere to one of the five state-recognized religions, namely Islam,
Catholicism, Protestantism, Hinduism, and Buddhism. It was, as
William Liddle put it, the beginning of the era in which Soeharto
promoted personal piety but opposed the politicization of religion, a
policy which resembled, to some extent, Snouck Hurgronje’s pro-
posal to the colonial government for limiting Islamic activities.”

The policies taken by the new government had multiple impacts,
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however. The decision to repudiate the rehabilitation of Masjumi,
on the one hand, allowed the government to control the return of
Muslim leaders into the political arena. The policy encouraging per-
sonal piety, on the other one, became a matter of "religious" conflict
among religious activists in Indonesia, particularly between Muslims
and Christians. As far as the relations between the two communities
are concerned, Muslims had to deal directly with more sophisticated
methods adopted by missionaries whose activities were encouraged
by the government’s policy, even to the extent that it seemed to many
Muslims that there was a plan to Christianize Indonesia.

The position of the churches in the political upheaval after the
abortive coup of the PKI is clear in the eyes of Muslims. Although
some Christians acknowledged that it was their religious duty to see
that “the Gospel be preached to all men” (Matthew 28:19), what they
had done was not strictly theological. They acted in accordance with
noble humanitarianism to save human beings from unjust Muslim
persecution or execution without trial.® Since this resulted in a tre-
mendous growth of church membership, some missionaries argued
that mass conversion should be seen as a logical consequence of the
government's policy to encourage every single citizen to adhere 1o
or to tolerate changing their beliefs whatever and whenever they
wanted.”? On the contrary, Muslims viewed the protection offered
by the churches to ex-communists and abangans on the condition
they changed their belief, as equivalent to “fishing in troubled water”
thereby taking took advantage of political turmoil at the expense of
Islam.'®

Consequently, a stream of apologetic and polemical works from
both communities began to re-appear. These works supported the
theological legitimacy of the actions of their respective communities.
The Muslim response, in the form of books, pamphlets and articles,
varied considerably. It ranged from direct-answers to the missionar-
ies’ arguments in the justification of Christian doctrine, to uncover-
ing their proselytizing methods. Since their goal was to make a theo-
logical defense, not surprisingly, many of these works depended
heavily on sources which were unrecognizable and unacceptable 1o
Christian circles.!®! For instance, many made use of the Gospel of
Barnabas, which they claimed to be 2 more authentic record of Jesus’
life and teachings than that offered by the four canonical Gospels.™
The translation of this gospel had a great impact on the Indonesian
public and was intended “1o cease fanaticism in searching [religious]
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truth; to assure the authenticity of Islam; and to cast-off the notion
that all religions are true and same; and the differences among reli-
gions are only in their practices.”®®

Thus, to fulfill their primary apologetic function, many of these
popular books were unfortunately ineffective and questionable. Some
were too emotional in tone, some cited no sources, and some made
use of “third-hand” sources, while others depended exclusively on
the works of fellow Muslims paying no particular attention to works
on the same issues by Christian writers. However, many works were
wrirten in a more readable style, such as those of Joesoef Sou’yb,
Djarnawi Hadikusuma and Sidi Gazalba. Most of them concentrated
on depicting the life of Jesus, the origin of the Trinity, the codifica-
tion and abrogation of the Holy Scriptures and the foretelling of
Muhammad in the Bible.

1. Joesoef Sou’yb, the Early Christian Community

and the Dead Sea Scrolls

Basing himself on the Dead Sea Scrolls and the works by mod-
ern thinkers like Ernest Renan, Joesoef Sou’yb wrote On the Dead
Sea Scrofls: The Most Important Discoveries in the Twentieth Century.
It provided a comprehensive construction of the early life and the
teachings of Jesus.™ His position regarding Jesus is noteworthy.
He quoted, on the one hand, excerpts from Powell Davies’ The Mean-
ing of the Dead Sea Scrolls which suggested that Jesus had never actu-
ally existed,'™ an odd statement that was not only rejected by Chris-
tians for obvious reasons but also by Muslims since the Qur’in con-
firms the life and teachings of Jesus. On the other hand, Sou’yb
stated that Jesus was only a “Teacher of Righteousness” who paved
the way for the coming of the “Messenger of God”, who would
bring a new order into the world.'® He held that Jesus joined the
Essenes, an ascetic group sworn to celibacy, and became one of its
leaders."” The Essenes, Sou’yb adduced, never considered him to
be a messenger or even a Divine being, but rather an ordinary per-
son.™ According to Sou’yb, during his life, Jesus had limited influ-
ence; his twelve followers attracted a following of only five thou-
sand. ™™

Souw’yb then divided Christians into two categories: the early
Christians who received the religious teachings of Jesus directly and
who were not familiar with philosophical thinking; and the genrile
Christians whom Sou’yb called the followers of Jesus living in Judea
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and Galilea. The latter group were part of 2 sophisticated commu-
nity marked by good education and a high development of philo-
sophical concepts.™® The latter, Sou’yb said, were responsible for
the changes in Christian doctrine, since foreign elements infiltrated
Christianity when it was practiced in this region and resulted in the
formation of numerous Christians sects."!

However, some discrepancies appeared in Sou’yb’s treatment of
Christian sects and teachings. He seemed to confuse sects (alirvan)
such as Arianism or Athanasianism with teachings (pabam/like celi-
bacy and infallibility. According to Sou’yb, historically, the num-
ber of Christian sects and teachings were seventeen.' It Is interest-
ing that Sou’yb believed that asa teaching, celibacy was part of the
Petrine theory of Pope Celestine I (422432 AD). This theory, Sou’yb
argued, made the Bishop of Rome not a mere bishop among other
bishops (episcopus inter episcopos) but a chairman of all bishops
(episcopos episcoporumy). As a result, the Bishop of Rome had an or-
ganic right of control other Christian bishops, and eventually this
view was generally accepted in the Western Church. It was finally
legalized by the Vatican Council, but only in December 8, 1869.1°

Discussing Christian doctrine, Sou’yb preferred to make use of
the.discovery of the Dead Sea Scrolls as his basic point of departure,
rather than the four canonical Gospels. He came to the conclusion
that although the Scrolls also mentioned baptism, the eucharist and
celibacy, the Scrolls were silent on the divinity of Jesus, his incar-
nation, his crucifixion and his resurrection.' In Sou’yb’s mind,
not surprisingly, the Scrolls were more authentic than the canoni-
cal Gospels, since they were not corrupted by the (Gentile} Chris-
tians. !

To the Bible itself, Sou’yb gave considerable attention. Before
325 AD, he argued, there were many sects and teachings that re-
sulted in the production of numerous Gospels. The Nicaean Coun-
cil (325 AD) finaily chose four among them and declared the rest to
be unauthorized. Anyone discovered circulating them was to be
punished, and perhaps ex-communicated if the usage contradicted
church policy. These four Gospels, according to Sou’yb, were modi-
fied in accordance with the credo of the Council.* Sou’yb did not
deal with the Christian doctrines of divine guidance given the early
church councils, so naturally he concluded that any “change” couid
only be wrong. This parallels the usual Muslim approach.
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2. Djarnawi Hadikusuma and the Nature of Gospels

Continuing on the last theme of Sou’yb, Hadikusuma’s work
On the Old and New Testaments, made a detailed description of the
origin of the Bible.!¥ He began by praising Christians asa religious
community who believed in God and received the Holy Book, and
went on to discuss the origin of the Old Testament and the New
Testament. He maintained that no one knew who compiled the
Old Testament, or when it was codified. In the year 515 BC, how-
ever, a Jewish council examined and verified all the biblical manu-
scripts; and then in the year of 300 BC, seventy linguists began to
translate forty-eight manuscripts into Greek, which were known as
the “Sepruagint” (the seventy). The process of translation, he added,
took place in Alexandria for a period of over two hundred years,
and the complete translation appeared for the first time in the year
100 BC.1#

Hadikusuma stated that all the books of The Old Testament were
written directly by the prophets through revelation from God.*? He
gave references to the writers of all the books in the Old Testament.
For mstance, the book of Genesis was written by Adam, Noah and
his descendants, Ishmael, Isaac, and Jacob, respectively. Moses then
condensed all these into one book called Genesis, and wrote Exodus,
Numbers, and others.”™ To Hadikusuma, some contradictions ap-
peared in the Old Testament simply because many different people
were involved with recording them.'!

On the codification of the New Testament, Hadikusuma claimed
that it originally contained twenty-seven books, but that only twenty-
one were authorized by church councils.”™ The remainder were ex-
cluded because of their inauthenticity, because the material was not
considered a genuine part of revelation, contradicted the divinity of
Jesus, or contradicted the church doctrine.!® Nevertheless,
Hadikusuma stated that the New Testament was more important
than the Old Testament for Christians. If God in the Old Testament
sent his prophets to all human beings, he argued, in the New Testa-
ment, God himself came down to the earth for human salvation.
Therefore, according to Hadikusuma, the New Testament should
rather be called “the book of history” since it covered the story of
God from His birth to His resurrection.!?

Hadikusuma’s description of the history of Bible, such as in the
process of its compilation, was, however, characterized by gener-
alization and reduction, He, like many apologists, saw that many
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hands were involved in bringing the Bible into existence, and be-
lieved, therefore, that much “non-revelatory” materia} was included
in the Bible.

3. Sidi Gazalba, the Gospels and Adventism

The other works worth examining are Gazalba’s Dialogues Be-
rween Christian Propagandist and Logic, Dialogues Between Chris-
tian Adventist and Islam,'® and The Answers to Christian Critiques
of Islam.¥ Approaching the issues in conversational style and of-
ten using the statements of the writer he refuted, Gazalba covered
many important aspects of both Christianity and Islam. The first
two books are responses to Adventists'® on the nature of Islam, its
teachings and the Qur’4n. The last book answers some crucial state-
ments made by Verkuyl in On Christian’s Faith Interpretation to
Muslims.**®

Like many Muslim apologists, Gazalba was interested in examin-
ing the Gospels on everything from their codification to their reli-
ability. He analyzed the history of the four canonical Gospels and
many times expressed his objection to them because he judged that
they were human-made.”®® He mentioned that initially the Gospetl of
Matthew was written in the Arabic language, but that no one knew
who translated it into Greek or when it was done.” He strongly
doubted that Mark himself wrote the Gospel of Mark and surmised
it that was probably written by Peter, Mark’s teacher. Furthermore,
Luke was a private doctor and student of Paul who wroze a Gospel
named after himself.’? On the last Gospel, Gazalba provided more
ample information. John, he said, wrote his Gospel in 96 AD in re-
sponse to a request by some Christian monks who complained to
him that many Christians regarded Jesus only as the Messenger of
God and not as His Son. The monks begged him to write a gospel
justifying how Jesus was truly God, and so he wrote his Gospel sup-
posediy through revelation.™

Concerning the abrogation of the Bible,' Gazalba’s argument 1s
rather interesting, While he believed that abrogation over time oc-
curred intentionally, he also maintained that it was the immediate
result of translation, since many words had no equivalents in other
languages.'® Using foreign words with different connotations, he
argued, caused the Bible to be abrogated.”® e also argued that there
were seven Biblical doctrines which caused Muslims to regard the
Bible as inauthentic. Those seven doctrines were the Trinity, the
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doctrine of original sin, the crucifixion of Jesus to save humanity, the
Christian rejection of Torah teachings, the spreading of Christianity
to nor-Israelites, the unnecessity of circumcision, and the resurrec-
tion of Jesus Christ.%¥

Furthermore, Gazalba’s Dialogues Between a Christian Propagan-
dist and Logic consisted of fifteen conversations between him (some-
times with his wife in attendance) and Christian preachers from the
Church of the Adventists, the Salvation Army and the Jehovah’s Wit-
nesses who visited his home, In this book, he subtly revealed and
showed his objection to the methods which missionaries used to con-
vert people to Christianity; some went door-to-door, visiting Mus-
lim houses and pretending to be sellers of books on medicine or of
Christian books on Darwinian theory, and preaching salvation
through Christianity.

Several fruitful discussions were held on topics ranging from the
origin of the Bible, the Trinity, and the Omnipotence of God, to life
after death. The following is quoted from his hypothetical discussion
with a Christian on the bodily resurrection after death, particularly
that of sinner:

Adventist (A): Those who commit sin will die forever. Death is the reward for
sinners and only through Jesus Christ can someone be resurrected and come to
the Kingdom of God.

Gazalba (G): Then, there are many wrongdoers who will not come to hell and
many right-doers who will not come 10 heaven.

(A): Actually there is no heaven and hell. What exists is either eternal death or
eternal life in the Kingdom of God.

(G): So, what we commounly call heaven is living in the Kingdom of God?

{A): It may be so, And this {salvation] will only be achieved if we believe in Jesus
Christ.

(G): So, one who commits sins but believes in Jesus Christ could come 1o the King-
dom of Ged?

(A): According 1o the Bible, yes.

(G): How about one who does not believe in Jesus Christ?

{A): He will die forever and will never live again,

{G): It seems that your religion does not teach ethics nor does it seek right doing
and forbid wrong doing. It is lucky for the sinner because he will not be pun-
shed for his wrongdoing,

(A): But, he would die forever, would never be resurrected and would never alive
again,

{G): That's what a sinner really wishes. After committing many sins in the world
which give him some benefit and satisfaction, he would be glad not to be pun-
ished for his sins,™
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4. Mobammad Rasjidi and Missionary Methods in Indonesia

An egually important scholar who wrote influential books and
articles on the fragile relationship between Islam and Christianity in
Indonesia is Mohammad Rasjidi. He was the first Indonesian Ambas-
sador to Egypt and the first Minister for Religious Affairs who later
graduated from Sorbonne University (Paris) and had taught at the
Tnstitute of Islamic Studies, McGill University (Montreal).” In his
spirited defense of “the faith of ummah”, he paid little attention to
actual Christian doctrine, but rather concentrated on discovering the
sophisticated methods adopted by missionaries in bringing new con-
verts to their foid.

Rasjidi stated that his intention was not only to open the eyes of
Muslims to what was really happening, but also to uncover how
missionaries accordingly tore Indonesia apart.*! He voiced his con-
cern to remind ail Indonesians that the development strategy initi-
ated by the government would never be successful as long as reli-
gious conflicts remained unsolved.™ Religious conflict, he argued,
would only pave the way 1o a return to godless communism and
would drive the two communities into mutual hostility and theo-
logical opposition.

It is my considered opinion that in the last round this will only pave for the
anti-God and secularist forces to cast their spell over a people who are sull at-
tached to a universal religious tradition. If this happens then let me say frankly,
neither it would only Muslims, but also Christians would suffer. There would
be no victors nor losers amongst us; Muslims and Christians alike might tura
out to be losers and our common enemies gain at our cost.'

Rasjidi believed that freedom of religion is one of the basic rights
of human beings." At the same time, he also believed that between
Islam and Christianity, there were some potential catalysts for change
and cooperation, since both are revealed religions which trace their
origins to Abraham. Therefore, religious tolerance between the two
communities should form the basic foundations of both religious doc-
trines. Islam, he explained, does not approve of hostility towards other
religions; it proclaims religious freedom and forbids religious coer-
cion. In his lifetime, the Prophet was very kind to his neighbors of
other faiths. He even married a Jewish woman, Safiyah, and a Chris-
tian slave, Mary, who was given by an Egyptian ruler. When he heard
that the Christian Abyssinian Emperor had died, he prayed for him
in recognition of the help he had rendered 1o Muslims during the
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carly days of Islam.™

Rasjidi held that the spirit of tolerance was also intrinsic to Chris-
tian doctrine as found in the Documents of Vatican I, a revolution-
ary document for iis time that saw other religions with esteem and
full recognition.” He quoted extensively from the Documents stat-
ing that “the Church strictly forbids forcing people to convert by
unworthy techniques. By the same token she [the Church] also
strongly insists on a person’s right to be deterred from the faith by
unjust vexation on the part of others.”* According to Rasjidi, the
Church had alerted missionaries that “in spreading religious faith and
introducing religious practices, everyone ought atall times to refrain
from any manner of action which might seem to carry a hint of coer-
cion or of a kind of persuasion that would be dishonorable or un-
worthy, especially when dealing with poor or uneducated people.”

Rasjidi agreed that respect and recognition for coexistence between
the Muslim and Christian communities had been justified by the Docu-
ments of Vatican II, which stated that “upon the Moslems too, the
Church looks with esteem. They adore one God living and endur-
ing, merciful and all-powerful, maker of heaven and earth and speaker
to men, They sirive to submit whole-heartedly even to His inscru-
table decree, just as did Abraham with whom the Islamic faith is
pleased to associate itself”.'*

On this basis, Rasjidi argued that the aggressiveness, ignorance
and antipathy of missionaries with respect to Muslim objections to
their ongoing evangelization in the Muslim community contradicted
not only the noble spirit of the Documents, but also the basic human
right to adhere o one’s own religion.®™® He regretted that the sacred
mission of Christianity to spread love in Indonesia had been carried
out in a spirit of superiority and sectarianism. For that reason, in his
presentation on religious tolerance at an inter-religious seminar held
in Tokyo in 28 October 1968, Rasjidi first quoted the long ethical
code for proselytizing proposed by Daniel J. Fleming, professor at
the Union Theological Seminary of New York. The code stated that
missionaries should pay serious attention to the mission target and
that conversion should not be undertaken in an uncivilized manrer,
such as by denigrating the personalities and beliefs of other people, ™!

Thus, he discussed the nature of missionary efforts in Indonesia
which exploited the people’s poverty by distributing rice, clothing,
money and medication among the poor and unemployed on the con-
dition that they allow their children to be educated in Christian and
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missionary schools.!? He also asserted that Christians built churches
and schools in areas where no Christians lived. In many cases, they
eagerly paid two or three times above the market price of land or
bought land by using people who had no connection with the church
but who later sold it to the church.*”

In the same spirit, he objected to the system of so-called “foster
parents”, whereby students at lower-level schools were encouraged
to change their religious belief. He also regretted how Christian youths
tried to convert Muslim youths through covert sex or presenting gen-
erous gifts and then asking them to come to the church.™ Another
case in point, he outlined, was that uneducated and poor migrants
were being targeted and forced to go to churches to get vegetable and
rice seeds, foodstuffs, and water pumps on the condition that they
would shift their faith into the religion of Christ.™ According o
Rasjidi, to achieve their goals, missionaries did not hesitate to make
temporary alliances with vested interest groups, including colonialists.
In Rasjidi’s mind, there is no doubt that missionaries worked in In-
donesia within a colonial framework which was not religious, but
economic and political.® Therefore, their mission was always iden-
tical to colonialism."™

Rasjidi concluded that what came to be called the “white man’s
burden” maxim, which saw neo-colonialism as a mission sacree to en-
lighten uncivilized cultures was not very religious in spirit.” One of
its main goals, Rasjidi argued, was to Westernize the Muslim world
and to create the conditions whereby Muslims could accept a West-
ern mentality and reject the fundamental tenets of Islam or at least to
raise doubts about Islamic principles.”™

Since these efforts jeopardized Muslim belief, he criticized the In-
donesian government’s leniency towards evangelization throughout
the country.!® Rasjidi also exhorted his audience to be more thought-
ful in discerning the slogan of “modernization” or “being a modern
man” which some prominent missionaries and Christian leaders touted
in order to attract Muslims. He saw thar:

Modernization is used as a plea for Christianizing Muslim people; so also the
fundamental human rights, In rehabilitating our country and modernizing it
we encounter an obstacle in the mentality of the Christian missionaries who do
not respect the faith of the people in the present pluralistic society.’®

Rasjidi, however, believed that modernization was essential for
the betterment of Indonesian life. What he rejected and strongly criti-
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cized was how some missionaries labeled themselves as modern and
their religion as modern, while perceiving Muslims as a primitive
people with a backward religion.

The missionaries then said: “Oh we really came 10 Indonesia in order 10
modernize the Indonesian people who are lagging behind in education and vari-
ous other spheres of life.” In fact it is not only in Indonesia that Islam is compat-
ible with modernism; everywhere else it is not only not incompatible with, but
in itself contains the principles of modernism Among the term they [Christian
missionaries] propagated were modernism and toleration Just now we heard
that word [modernism] mentioned by Dr, Tambunan as a Christian mission,
This gives impression that which is un-Christian [sic] is not modern Christian
represented progress, implying that what is non-Christian is unprogressive But
Christians use the word ‘'modern’ mainly as a means of enticing people 1o dis-
card Islamic qualities. When we are about to enter the month of fasting, there
are people who say that fasting impedes progress and the efficiency of labor, let
us be 'modern’ and forgert fasting.'™

Moreover, to Rasjidi, the missionary claim of bringing Indonesia
into the modern life in accordance with Western values was in fact
misleading. This is because many Westerners today no longer con-
sider their way of life as absolute. He agreed with Wilfred Cantwell
Smith who once said in The Faith of Other Men'®® that if everything
should be in accord with the Western pattern, it would not work but
would be resented.”™

Rasjidi’s candidness in criticizing the missionary efforts in Indo-
‘nesia, however, could not be separated from his religious and intel-
lectual milieu. Although he had received his doctoral degree from a
Western university, with its “liberal” view of religion, the intellec-
tual discourse in Cairo had influenced Rasjidi more than that of ei-
ther Paris or Montreal. In this, he resembled Sayyid Qutb, a well-
known Egyptian who also obtained a Western education but then
went on to be a leading opponent of Western tradition and culture.
Rasjidi has been called “fundamentalist” by some young Indonesian
Muslims modernists. Interestingly, he welcomed this label and re-
garded it as a title of honor.'®

Musiim Christian polemics in Indonesia were greatly influenced
by similar discussions in other parts of the Muslim world. Indeed,
the influence of erudite Muslim writers, from all parts of the Muslim
world, can clearly be discerned in the writings of Indonesian Mus-
lims. Written for a Muslim audience and at a particular point in time,
the works described above sought to prevent loss of faith among In-
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doresian Muslims. They represent a particular response to Christian
proselytization in their respective eras. Their reaction should be un-
derstood in the context of the comp!lex relationship existing between
the two communities over the centuries. Their response should also
be seen as an attempt at asserting equality and an artitude that “we
are as good as you” and that “our religion is as important as yours”, a
response that was prompted by the world's political condition that
gave the West (i.e. Christian) a “superior” position through colonial-
ism and imperialism. There was also substantial response made by
Muslims to Christian writers, whose works were very critical of the
prophet’s life and the origin of the Qur’dn itself --the works thar
were regarded by the Muslim community as an insult to Islam. Al-
though Muslim responses probably were not convincing to Chris-
tians, Muslims, at least, felt better about having responded and con-
vinced themselves thar appropriate answers had been given to those
attacking works.
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(Bangil: Persatuan Islam, 1958). This book was a response to that of an adventist
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Brian May, The Indonesia Tragedy, 120.

John Roxborough, *Context and Continuity: Regionai Patterns in the History
of Southeast Asian Christianity,” Asian Journal of Theology 9, no. 1 (1995): 41.
See also Wawer, Muslime, 221-222.

Nawaz B. Mody, Indonesia under Soeharto {New York: Apt Books, 1987), 151-
153.

1. Boland, The Struggle of Iilam, 99-105.
2. An extensive study is well done by Karl D. Jackson, Tradition Authority, Islam

and Rebeliion: A Study of Indonesia Political Behavior (California: University of
California Press, 1980). See also Boland, The Struggle of Ilam, 54-62,

See Barbara S, Harvey, Permesta: A Half Rebellion (Ithaca: Cornell Modern In.
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