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Preface


Researching Pentecostalism in a Majority Muslim Country


One of the very first questions asked about the research from which this book comes about was why we, working in an academic center at a ‘secular,’ state university, were interested in doing it. This question came from a number of the people we interviewed. It was not surprising. It came from the way religion is commonly understood and the social and political sensitivity of anything related to religion in Indonesia. Indonesia is a majority Muslim country but one that has a long history of the presence of other religions, the interactions among whom were not always friendly.


The Center for Religious and Cross-cultural Studies (CRCS), established in 2000, is located at Gadjah Mada University, the largest and oldest university in Indonesia. It offers a Master of Arts degree in religious studies and has been involved in many research projects on religion and culture. It was unique in Indonesia in the sense of being the only graduate program in a non-religiously affiliated university offering a degree in religious studies. ‘Science of Religion,’ as the official Indonesian nomenclature refers to the discipline, used to mainly refer to the disciplines studied in a confessional context in Islamic universities, Christian theological seminaries, or Hindu and Buddhist colleges. In the past few years academic study of religion has developed well in those higher education institutions, yet the idea that religion is studied for religious reasons is still prevalent and poses a challenge as reflected in the above question.


In general, religion is always a politically delicate issue in Indonesia and as such, under the previous authoritarian regime, was not a favored topic of research. The democratisation that started in 1998 created a new atmosphere of freedom, including freedom to do research on religious issues. This new situation also contributed to the possibility of establishing CRCS, two years after that historical turning point. Even in this new atmosphere, some of the research we did, especially on relations between religious communities and the issue of religious freedom, were still regarded as sensitive.


CRCS has been involved in many research topics, including contemporary issues that affect religious communities, such as religion and ecology, science and religion, religion and disaster, indigenous religions, and interactions between religions and local cultures. For the past six years we have also published annual reports on Indonesian religious life which look at issues around religious freedom, religion and public policies and religious conflicts. With regard to Pentecostalism, our main interest was first of all to understand it as a contemporary expression of religiosity, a phenomenon of the resurgence of religions, with its many implications for inter-religious relations, gender issues, and its encounter with local cultures.


For CRCS, the research on Pentecostalism was rather special in terms of the magnitude of research (conducted over a period of two years in five disparate areas in Indonesia simultaneously) and its focus on one particular religious community. Consistent with our main interest in inter-religious relations, though, we also paid close attention to relations between Pentecostals and other religious communities, including non-Pentecostals Christians. In terms of inter-religious, more particularly Muslim-Christian, relations, which shows a long history of mutual suspicions, this research became more challenging.


With the background as described above, we did expect that there would be some difficulties to access the subjects we wanted to learn about. Further, when observing, interviewing and engaging them, the field researchers (two Protestants, a Catholic and two Muslims, including a woman wearing a head scarf) came with their own personal identities which clearly affected the way the research is conducted. Suspicions were not only directed to the Muslim researchers; other researchers also had to work hard to gain trust from pastors before the questionnaire could be distributed and some of them interviewed.


In the end, with the perseverance of the researchers and the help of many people, including mostly the Pentecostals themselves, we managed to finish this two-year study, getting 3748 members of Pentecostal churches to fill in our questionnaire, around 100 pastor interviews in 270 different churches in five areas in Indonesia. We also undertook interviews with non-Pentecostal Christian scholars and leaders. Conversations with them had shed important lights on many topics.


Our first words of gratitude thus have to go to them, without whose openness it was simply impossible to have this book. We sincerely hope that in turn they can take benefits from this study. It is noteworthy that this study on Pentecostalism was the first relatively large research on a particular religion, more especially Christianity, we ever did at CRCS.


Not less important were the two conferences we held during the period of this study, 2010-2012. In the first conference, held in January 2011, we mostly listened to the many invited speakers who helped us to understand Pentecostalism and the conceptual and practical difficulties in doing this kind of research. We thank all the speakers and participants whose enthusiasm was a source of motivation for us to do better. Many of the papers presented during the first conference will be included in the book that we will publish in Bahasa Indonesia after the publication of this book. A number of speakers from the first conference also came for the second conference in May 2012, to comment on our final findings. These comments were helpful for us in writing the final report and the articles in this book.


This project was fully funded by and a part of the larger global program of the Pentecostal and Charismatic Research Initiative (PCRI, crcc.usc.edu/initiatives/pcri/) at the University of Southern California. In general this research program was aimed to understand the growth of Pentecostal and Charismatic movements in the world, with researchers doing their research in over 20 countries. In general the research addresses questions about the characteristics of Pentecostalism, explanations for its growth, and its social and political consequences. Each of the research projects in particular countries then chose its own focus, and developed independently in response to a call for proposals. We especially thank Donald Miller of PCRI who led the project and managed to visit us once in Indonesia. We are happy that we had full freedom and support to carry out this research. The researchers from all around the world met twice in Quito and Nairobi; the discussions there helped us further to interpret the results of our research.


From our side, the idea for this project was conceived in a series of discussion between Christine E Gudorf of Florida International University, Zainal Abidin Bagir and Marthen Tahun from CRCS. Since 2002 Chris has always been a big support for CRCS, spending a few semesters and Summers to teach courses, and serving as the host and mentor for a number of our students who got grants to take courses at FIU as part of our exchange programs. Her support was very central not only in this research but more broadly in the development of CRCS for more than a decade. Other than the three of us as Principal Investigators, the central parts of this research has been the field researchers: Y Agus Heru Santosa (working in Medan), Johanes Louis M Lengkong (Jakarta), Haryani Saptaningtyas (Yogyakarta), Ubed Abdillah Syarif (Surabaya) and Angie Olivia Wuysang (Manado). They contributed their own chapters in this book, except Yani, whose chapter will appear in the Indonesian book that will be published after this. We are happy that, as they narrated at the 2012 conference, this research, with all its difficulties, has benefitted them, not only in gaining more knowledge about the issues, but also in enriching their personal understanding and awareness of the work as researchers which at times could be transformative. Not less important at all, at every stage of this research since day one until it was finished, the administrative and academic staffs at CRCS have been very supportive. We hope they share our delight in finally seeing the publication of this book.


Finally we would like to express our gratitude to the ATF Press (Adelaide), especially Hilary Regan, who has been our colleague and with whom CRCS has had several joint publication projects before this one.


Zainal Abidin Bagir


Center for Religious and Cross-cultural Studies


Graduate School, Gadjah Mada University









Chapter One:
The Pentecostal/Charismatic Movement in Indonesia


Christine E Gudorf


What did we find out about Indonesian Pentecostalism/Charismaticism in our two year research study? Our findings were both similar and dissimilar to other research on Pentecostalism in the developing world. Unlike most of the Latin American research done on Pentecostalism in the 1980s–1990s, Indonesian Pentecostals/Charismatics are not usually the poor, and are even less likely to be the poorest of the poor, though, as in Latin America, there is a female majority.1 Like much of African Pentecostalism, Pentecostalism/Charismaticism is making huge inroads into the membership of other Christian denominations, though not so much into indigenous religions as in Africa. As in both Latin America and Africa, as it has grown, it has become a more and more public phenomenon, increasingly involved in national politics and debates, though in Indonesia, political involvement is most often found in areas of Christian majority.


One of the more interesting findings was that while Indonesian Pentecostalism/Charismaticism continues the Pentecostal emphasis on morality, it has a somewhat different focus in Indonesia, and is not such a prominent part of the Pentecostal brand as in other parts of the world. We suspect that this is because the high moral road for religions in Indonesia is already taken by the Islamic revival of the last generation or so. While some parts of traditional Pentecostal morality—honesty in business and personal life, no recourse to bribery, bans on alcohol and smoking, opposition to pornography—are still central to the moral teaching of Pentecostal and Charismatic churches, there is little of the traditional patriarchal assumptions on sex/gender. Sex is not a prominent topic at all, and despite the general recourse to biblical literalism, the New Testament restrictions on women (subjection to husbands as heads of families, silence in church, etc) are seldom, if ever, preached. The general message on women is one of equality—equal education, equal job opportunity, and equal—though sometimes distinctly different—roles in the family. Where there are obstacles to women becoming pastors, these are not generally preached, though the practice of the Tiberias churches of men only distributing communion—even when the pastor is female—seems to be known and perhaps accepted far beyond the Tiberias synod.


If original American Pentecostalism held inclusivity as a mark of the church, as it clearly did in integrating blacks and whites in their congregations decades before that became even marginally acceptable in the American South,2 Indonesian P/C churches are inclusive in a slightly different way. The P/C churches in Indonesia do still appeal to persons status-deprived; they were originally inclusive in taking in persons of mixed European/Indonesian ethnicity (who had often been ignored by other Christian churches), as well as many Indonesians of Chinese descent, despite the widespread animosity towards those of Chinese descent. In urban areas, they have also grown by taking in persons who have emigrated from their ethnic villages. Partly out of this experience, partly out of the need for unity in mega-churches, the general trend in P/C churches is to attempt to rise above ethnicity, and bond together based on shared experience of global citizenship, the support of the Holy Spirit, and the community of the saints.


Perhaps the most striking thing we found was that Indonesian Pentecostal/Charismatic (P/C) churches present, on the whole, a very late-modern face. That face is high tech in its worship, high tech in its communications. It deliberately utilises a great deal of English in its songs, it banners and slogans, as an emblem of modernity—even though most of their membership seems to have little or no English. The P/C face is full of young people, and energy. The energy of the young, and their hopes and expectations for the future, are seen as evidence of the Holy Spirit. Worship is loud (at least for Indonesians) and typified by rock bands. Indonesian P/C churches prize good management, and have in some ways managed to put a personal face on what are in many ways corporate management practices.


The image of P/C churches (though not nearly yet the norm) is that of a mega-church, and increasingly the fact of that mega-church is a massive, luxurious, modern building. This image clearly corresponds to the aspirations of many Indonesians, who have seen their nation take great strides in education, economic development, and political democracy in the last generation, and who expect that progress to continue. When many Indonesians look at the P/C churches on Sunday mornings, they see a church of well-dressed persons, many carrying smart phones or Ipads on which they have digital bibles to follow the bible readings. They see banners announcing events, often in English. They see parking lots full of motorcycles and cars, symbols of prosperity.


These late modern characteristics present a sharp distinction from traditional Indonesia, the Indonesia of villages, rice fields and palm plantations, of hundreds of distinct ethnicities, complete with their own language and culture, most of whom had synthesised tribal tradition with Islam over the last six centuries. There are over 13,000 inhabited islands comprising the nation of Indonesia, and six recognised religions: Islam, Hinduism, Buddhism, Catholicism, Protestant Christianity, and Confucianism (not added until the reformasi period of democracy which began in 1998). Though Muslims make up 89% of Indonesian citizens, both Hinduism and Buddhism preceded Islam in Indonesia. Christianity arrived with Dutch colonialists, who only left after the war for independence, which lasted from 1945-1949. Chinese immigration also largely began under the Dutch, and continued into the 20th century, with the Dutch East Indies Company using the Chinese as trading intermediaries. However, for much of the last few centuries Chinese Indonesians have not only been the target of discriminatory laws,3 but also periodic targets of mass violence.


Religious Tensions and Suspicions


Thus religious and cultural diversity have been constant in Indonesia for many centuries, but that diversity has not always been harmonious. Religious suspicion can run high, depending on the location and current events. In our two year research study of Pentecostal and Charismatic churches in five major urban areas of Indonesia, we encountered some criticism, even hostility, towards P/C churches on the part of non-P/C Christians and some Muslims, and we encountered the resulting suspicions that members of P/C churches feel as a result of widespread criticism and hostility. Progress was very slow during the first six months; suspicions were high on the part of the church staffs that we were not being open about our agenda: ‘Gadjah Mada University is a state university—why is it researching in religion?’ ‘We can’t let you have any data on our church, as it could be used against us’. This last was sometimes aimed at the Christian field workers, who were either Catholic or mainstream Protestant, both groups historically hostile to the Pentecostal/Charismatic churches to whom they had lost significant numbers of members. At other times these rebuffs were aimed at our Muslim field workers, because radical Muslims since the colonial period had regularly accused Christians, and sometimes especially Pentecostals, of proselytisation, which is technically illegal. Any signs of growth (such as building new churches) were interpreted as evidence of proselytisation. We explained that while the grant for the research had been given to the Center for Religious and Cross-cultural Studies at Gadjah Mada University for its researchers to carry out, the project was a part of the program of the Pentecostal and Charismatic Initiative at the University of Southern California, which had authorised and supported sixteen different research projects to investigate Pentecostal and Charismatic churches throughout Asia, Africa, Latin America and the former Soviet Union. The PCI wanted to document the growth and strength of the Pentecostal and Charismatic movement, its trends and innovations. It was a slow process overcoming the skepticism about our intentions, because religious suspicion between Christians and Muslims, and P/C and non-P/C Christians, has long existed, and periodically becomes political, even violent.


The Question of Growth


In other global contexts, especially Latin America and Africa, there have been extensive controversies about both how much growth has occurred in Pentecostal churches and what credence to give to membership numbers claimed by Pentecostal churches. In Latin American research, the highest membership numbers came from the church rolls themselves, with some evidence of significant numbers of Pentecostal ‘floaters’ who move from church to church and are counted in more than one. By contrast, our Pentecostal sample claimed to be rather stable. Ninety and six-tenths percent claimed to be registered only in the church in which they were surveyed.


At the same time, when we queried pastors, some admitted that their membership rolls were sadly out of date; some stated that they had as many as ten times the number of registered members as attended even holiday services. This was confirmed in the pastor surveys. One pastor, who reported that he had pastored his church for all of its 45 years, reported that it had 4500 members on the rolls, but that 500 was the average Sunday attendance. Another church, 65 years old, reported a membership of 12,000 and an average Sunday attendance rate of 1500. In general, the older the church, the larger the discrepancy between the number registered and the number attending. For this reason, we have not attempted to put a number to the Pentecostal/Charismatic presence in Indonesia. While the Ministry of Religion requires registration of church synods, it does not track membership, and the only other source of numbers, the churches themselves, admit the inadequacy of their records. Evidence of growth is thus both anecdotal, and based on the numbers of new churches, the size of many of these churches, as well as the size of crowds that turn out for church events. Estimates by others of the Pentecostal/Charismatic presence in Indonesia vary from 8 million to 23 million.


Fervor for Growth: Advantages and Disadvantages


P/C churches, because of their growth, are objects of suspicion by both other Christians and sometimes by Muslims (though as we see in Chapter Eight, many Muslims do not distinguish P/C churches from other Christian churches, recognising only the distinction enshrined in Indonesian law between Protestant Christian and Catholic churches). Pentecostal growth is obvious to all observers of the religious scene in Indonesia and has gotten great play in the media over the last decade or so both with the construction of megachurches in a number of cities and with news stories of stadiums that fill to hear the most popular Pentecostal preachers. The argument from growth is that if Pentecostals are growing so swiftly that they are building new and larger churches, and drawing many thousands to their events, then they must be illegally proselytising.


Pentecostals/Charismatics do seem to rank making converts as very important. Among our respondents, 82.1% said that it was very important for their church to grow, with 16.3% reporting that it was somewhat important for the church to grow. Asked if they were personally active in spreading the gospel, 91.8% said yes. Nevertheless, the mainstream Christian charge that Pentecostals arouse Muslim wrath against Christian groups in general by proselytising seems overblown, since very few conversions seem to have been of Muslims. About half the conversions in our Pentecostal/Charismatic sample were from other Protestant Christian churches, which does not challenge the law, since it does not change the legal designation of a person’s religion.


Buying converts? Another charge sometimes heard from some Muslims is based on an understanding of Christian churches—and especially Pentecostal churches, for those Muslims that recognise distinctions between Christian sects—as buying converts, usually with funds imported from outside Indonesia. With this criticism in mind, we asked our respondents if they had ever received financial support from their church. Slightly over 79% responded that no, they had never received support from their church. Almost 16% said that yes, they did receive support, and another 8.2% had received support in the past, but no longer did. When these responses are crossed with those detailing previous religious affiliation, it turns out that each group that converted from another church or religion is getting roughly the same proportion of aid as it represents in the total membership—a slight bit more for lifelong Pentecostals and Muslims, and a slight bit less than their proportion for Catholics, non-Pentecostal Christians, Buddhists, Hindus, and Confucians.


As for the sources of this funding the churches were distributing, the pastors we interviewed laughed at the idea that they had foreign sources of aid. ‘From where would we get such aid?’ they asked. They explained that in the beginnings of Pentecostalism in Indonesia, foreign missionaries had been able to get some support from their home missions or churches in Europe or the US, but that virtually all Pentecostal churches in Indonesia were now pastored by native Indonesians who do not have such international contacts.


Permission to build. Are the charges of buying converts simply a carryover from the missionary period of Indonesian Pentecostalism? Probably not. As part of the process for gaining approval to build houses of worship, the government has required permit-seeking religious communities to show the local Forum for Interreligious Harmony, a local government-mandated committee with proportional representation of all the religions in the locality, signature support from the neighborhood in which they wish to build. The idea is that the church must demonstrate that it will be a good neighbor, and to do that it must meet with both individual neighbors and neighborhood associations. One of the most common ways for churches to demonstrate good will is to invite the neighbors to Christmas and Easter celebrations complete with gift giving, to contribute to local Idul Fitri celebrations, and to offer services, such as schools or health services, to the local community. Gift-giving and service provision can be yet another cause of charges of attempting to ‘buy’ converts. But at the same time, any Christian church which does not do this, especially in a poor neighborhood that sees Pentecostals showing up for worship driving cars and motorcycles, is almost certain to be accused of being stingy, as well as discriminating against other religions in its charity.


The Problem of Access


Our team waded into this morass of suspicion, charge and countercharge. We consisted of three PIs—Zainal Abidin Bagir, Christine E Gudorf, and Marthen Tahun—and five fieldworkers—Haryani Saptaningtyas (Yogyakarta), Johanes Lengkong (Jakarta), Agus Heru (Medan), Ubed Abdillah (Surabaya), and Angie Wuysang (Manado). Our work began in June 2010. When we met at the end of the first six months of fieldwork, spirits were low. We were far from meeting our six month targets in either pastor interviews or member surveys. Field workers were discouraged; they had been repeatedly turned away, visit after visit, from many churches. They could usually go to observe Sunday worship, but beyond that, the doors closed. Yet field workers continued to try to make appointments to see pastors. On those rare occasions when they succeeded, it was usually only after weeks or months of visits, sometimes being screened numerous times by secretaries and assistant pastors. Field workers’ interest and sincerity gradually won over a few pastors, who agreed to grant them access to survey and/or interview pastoral staff.


At the end of the second six months, the rate of interviews and surveys began to pick up as one pastor reported to another about the project and their positive experience with the field workers. At the end of this first year, however, we realised that we had made much more progress gaining access to the Old Pentecostal churches than to the Neo-Pentecostal/Charismatic churches, and had been especially unsuccessful at gaining access to mega-churches, most of which were Neo-Pentecostal/Charismatic. We decided to concentrate on access to mega-churches in the second and final year, enlisting the help of the PIs and any prominent figures whom they knew who might help us gain access. The PIs met with officials of the synods, of the Ministry of Religion, and of the Forums on Interreligious Harmony (FKUB) during the second year of the project, and this also helped accelerate the rate of interviews and surveys in the mega-churches. In the end our field workers surveyed 3748 members of Pentecostal and Charismatic churches, interviewed 100 pastors, and observed a wide variety of services—cell meetings, baptisms, weddings, revivals, as well as regular Sunday worship services, special services for youth, children, and adults—in 270 different churches. (See Appendix A for a list of the churches.)


On Separating Pentecostal from Charismatic


One of the first questions we had to answer once the churches began to consider giving us access was: ‘What do you mean by Pentecostal/Charismatic movement? There are Pentecostal churches, and there are Charismatic churches, but they are not the same.’ Many pastors and synod officials expressed irritation at our ‘lumping’ these different churches together as parts of this same general movement. To them, some churches are clearly Pentecostal, and others clearly Charismatic, though they all admit that some churches not only have elements of both in their theology and practices, but also have associations with both types of churches. At the 2011 and especially our 2012 conference at CRCS, both church and synod officials expressed disappointment that our research did not lead to drawing clearer lines between who were Pentecostals and who were Charismatics. They had clearly hoped that ‘outsiders’ would have more luck at drawing hard and fast lines and producing clarity than they had from the inside.


Yet our research has shown that in all of these churches, regardless of the theology of the pastor, the age of the church, its ecumenical memberships, or even the synod to which it belongs—the usual indices for deciding identity—there are significant numbers of members, sometimes even a slight majority, who claim a religious identity at odds with that of the pastor/church/synod. Overall, our respondents divided roughly into thirds, with the largest group identifying as Charismatic, a slightly smaller group as Pentecostals, and a yet smaller group, but still almost 27%, identifying as both Pentecostal and Charismatic. Four percent of respondents identified themselves as Evangelical, and 7% as Other—but all these respondents were scattered among many churches, with no church having more than 10% identifying as neither Pentecostal nor Charismatic. As you will see in the later chapters, these divisions between those who claim to be Pentecostal, or Charismatic, or both, persist not only in the group as a whole, but also within particular synods. Since the congregations of all churches are themselves very divided about their individual religious identity, it would be impossible for any study to draw hard and fast lines between the churches themselves in terms of which are Pentecostal, which are Charismatic, and which have elements of both. As we conclude in later chapters, this makes perfect sense, in that the original Charismatic movement (within mainstream Protestant and Catholic churches—before separating into Charismatic churches) consciously adopted some Pentecostal practices (eg, tongues) and once the Charismatic/Neo-Pentecostal church movement became very successful, many (Old) Pentecostal churches adopted some practices of the Charismatics, especially around worship, but also in other fields, such as administration.


Our research showed that the P/C churches had made very few inroads into Islam—although Islam is the religion of 89% of Indonesians, less than 4% of our P/C church members report converting from Islam. Yet the image of the P/C church members as global citizens, tied by the latest technology into global networks of P/C churches, is so clearly attractive to all Indonesian youth, and correlates so closely with the aspirations of many Indonesian Muslims, that Muslim suspicion of P/C (often simply understood as Christian) churches as actively proselytising Muslims is difficult to overcome, especially when the evidence of new church building is so common.


In the following chapters, we assemble a sketch of Indonesian P/C churches today, based on our observations, pastor interviews and member surveys in P/C churches. In order to better understand relations of P/C churches with other Christians and with Muslims in Indonesia, we also interviewed officials of the governmental Ministry of Religion, officials of mainstream Christian churches, and Muslim and other religious officials in various interreligious organisations.


Chapter Two, by Johannes Lengkong, surveys P/C worship, which demonstrates a number of trends. Old Pentecostal worship style was quieter, used many traditional hymns, and seldom manifested speaking in tongues or other exuberant practices. Its congregations were and are smaller. But the exuberant, tongues-speaking, rock band, large scale LED screen worship services of the Neo-Pentecostal or Charismatic churches became so effective in drawing youth that they are increasingly imitated, where resources allow, by Old Pentecostal churches. Around this new worship style an entire music industry has grown up, which is global. This music is spreading outside P/C churches to more mainstream and Catholic worship as well. Chapter Two introduces you to the performers on the altar, their instruments and electronic equipment, and in the P/C music industry that is taking over the Christian music market around the world.


Chapter Three, by Agus Heru, examines the spiritual experience of members of P/C churches, which is focused around experience of the Holy Spirit, both of the Spirit as generally present in the congregation during worship, and the intense individual awareness of the indwelling of the Holy Spirit that is present in Holy Spirit baptism, which is for P/C churches the sequel and completion of the baptism by water shared with other Christian churches. Members of P/C churches are taught to see all the ordinary experiences of everyday life as an engagement with the Holy Spirit, as a response to God, but generally defer to pastors as those who have the most experience of the Holy Spirit, and are expected to share that experience through sermons. Members share their testimonies about experience of the Holy Spirit, which often concern gaining help in such everyday matters as jobs, business success/failure, sickness and personal relationships. Our surveys show that the historical marker of Pentecostalism, the gift of tongues, is relatively rare among those who identify as Pentecostals, but very common among those who identify as either Charismatic or Pentecostal and Charismatic.


Chapter Four, by Ubed Abdillah, examines class and status among believers. Indonesians in P/C churches come from all economic classes, though their average income is significantly above the national average. Members of P/C churches are on the whole much better educated than most Indonesians—the rate of post-secondary education among them is eight times the national rate. This is, of course, related to the fact that so many of their members are young. The focus of this chapter is the relationship between these demographics and the theology of success in P/C churches. There is a great deal of criticism of the prosperity gospel/theology of success of P/C churches both in Indonesia and in other areas of the world. This chapter examines the issue from the side of many P/C churches, who argue that they do not promise riches, but satisfaction and happiness emanating from closeness to God. The chapter also deals with their charge that traditional Christianity understood rich persons as evil, while the interpretation dominant in Neo-Pentecostal/Charismatic churches is that God rewards the good in many ways, including earthly possessions. Those who are still poor? Our time is not God’s time, they say; deliverance may be at hand yet.


In Chapter Five, by Christine E Gudorf, we examine the issue of sex/gender in P/C churches, including the puzzling question of why there are more women than men in the P/C churches of Indonesia when the standard reasons given in other nations for female majorities do not seem to apply in Indonesia. The chapter also deals with the question of how the P/C churches are dealing with the women’s movement in Indonesia, and finds that despite a certain level of literalism in the general approach to scripture in the P/C churches, the anti-female verses of the New Testament are seldom used against women. While P/C churches have a much lower rate of women pastors than mainstream Protestant churches, they do have some, and most P/C members understand that there are no restrictions against women holding any position in their institutions. In general, the churches seem to understand that the role of women in society and family has undergone rapid, ongoing changes in the previous generation, and are unwilling to come down on the side of tradition when that might put them at odds with the future, already present in their large youth membership. There are anomalies in our data, some of which seem to result from some churches following somewhat exclusionary practices against women without mandating them. There are also some interesting differences between what men report of their church’s policy on women’s service, and what women report.


Chapter Six, by Angie Wuysang and Marthen Tahun, focuses on four of the major P/C synods in Indonesia: the Pentecostal Church of Indonesia, Bethel Church Indonesia, Bethany Church Indonesia, and the International Full Gospel Fellowship—GISI. A brief organisational history of these synods demonstrates the tendency among P/C churches to splinter and form new synods from old ones, a tendency which is supported by the autonomy granted each church under the congregational system of organisation that is typical of most P/C synods. The chapter also details the growing ecumenism of P/C churches, which is somewhat of a break with Pentecostal history.


Chapter Seven, by Marthen Tahun, begins with the process of recognising the Pentecostal/Charismatic movement as an integral part of global Christianity, a process that has occurred over the last decades, accelerating as we approach the present due to the undeniable growth and spread of the P/C movement. The chapter then turns to the attempts to mend the relationships between P/C churches and other Christian churches in Indonesia, and gives numerous examples of successful ecumenism involving the P/C churches in Indonesia.


Chapter Eight, by Zainal Abidin Bagir, focuses on Pentecostal-Muslim relations in Indonesia, examining the patterns in the incidence of violence against Christian churches, including Pentecostal/Charismatic ones, by extremist Muslims. Bagir explores both the criticisms of Pentecostal/Charismatic churches by more moderate Muslims—proselytising, evading the laws requiring permits to build houses of worship, noisy worship—and more tolerant responses from other Muslims, who equate loud P/C music with mosque loudspeakers broadcasting calls to prayer. There are some grounds for optimism regarding the prognosis for tolerance, in the surprising agreement of P/C members with various moral stances of Muslims, even when those stances are part of a Muslim political agenda of which one might expect Christian suspicion. On issues such as pornography and bribery, the historic Pentecostal insistence on righteousness before God prevails in Indonesia, providing some common ground. Also hopeful, is the finding that over 60% have no problems when the teachers of their children are Muslim, or members of any other religion, though they are, by a slight margin, most comfortable with P/C or non-P/C Christians as the teachers of their children.





1.    Paul Freston, ‘Pentecostalism in Latin America: Characteristics and Controversies,’ Social Compass 45.3 (September 1998): 335-358.


2.    Howard Elinson, ‘The Implications of Pentecostal Religion for Intellectualism, Politics and Race Relations,’ American Journal of Sociology LXX.4 (January 1965): 403.


3.    Though there is still some discrimination against the Chinese Indonesians, most of the discriminatory laws have gradually been dismantled, and Confucianism became recognised as one of the six Indonesian religions, since the country became democratic in 1998.









Chapter Two
‘Here I Am to Worship’1
Professionalisation and Emotional Needs Fulfillment in the Worship of Pentecostal and Charismatic Churches in Indonesia.


Johanes Louis M Lengkong


There was a conversation between two young men actively involved in youth service of a mainstream church. The one young man said to his fellow, ‘Last Sunday I met A in the mall in Central Jakarta. He was with his girlfriend, attending church X in the 5th floor of the mall. A has not been seen in our youth service recently, although his parents are elders in our church.’ A few weeks later these two young men visited their friend, A, in his house. They each talked to him and then eventually came up with the question,’Sorry to ask, but why don’t you show up in our youth service anymore?’ A replied calmly to his two fellows, ‘Sorry, my friends, I didn’t attend because I don’t feel comfortable anymore at our youth worship. I am more comfortable in church X. I can be more expressive because their songs are more personal and vibrant: I can flow with them. The music is pleasing and festive, and is professionally produced. Initially, I just wanted to come because my friend invited me. I didn’t intend to leave our church. But it turns out that I found more joy there than I’ve ever felt before in our church. I feel that X is the church that helped me find my true self.’


When I was a youth activist in a mainstream church in Tangerang, just west of Jakarta, I participated in this very conversation. Similar conversations are often heard among my writer friends who moved from mainstream Protestant churches to Pentecostal and Charismatic (P/C) churches. The main reason they always give for their ‘conversion’ is that the worship service in P/C churches is always spirit-filled, aimed at youth, with religious pop music by skillful musicians. These accounts pushed me to investigate more deeply into the worship services of P/C churches, which nowadays seem to grow so rapidly. Much of that growth is commonly attributed to the great number of young people attending these churches. Within our research project at the Center for Religious and Cross-Cultural Study at Gadjah Mada University on factors in P/C church growth in Indonesia, I worked principally in Jakarta, with special attention to worship services. Through the experience of attending various P/C churches, I came to see a strong correlation between the professionalism and creativity in contemporary P/C church worship, especially music, and the growing number of people attending P/C churches, in particular, large numbers of youth.


Professionalism and Technology Fetishism in Holy Space


Dietrich Bonhoeffer, in his writings in Letters from Prison, concluded that a living church is a church capable of making its presence felt in the world today.2 For the sake of its great mission, the church should be able to live within a changing community. Contextualisation has been done in the past in order to avoid a separation of the church from the world. Theological formulations and understandings of the faith, which led to the amendment of church governance, were revised. Pentecostal and Charismatic Christianity, originally separated from the development of the world, has become engaged to it. In fact, the P/C churches have begun to open up to modern technology and science, utilise them, and even to support the development of technology and modern science.


Many churches, whether in big cities or small towns, have begun to utilise, even to rely on, technology, both simple, old fashioned technology and high-tech, whose use is still limited to certain privileged circles. In my observation of the P/C churches, I find that these churches are very close to technology, especially information and communication technologies. There are many applications of technology, especially in the construction3 of worship. A few of the technologies that can be encountered when entering P/C churches are multimedia, music, and the interior design of the worship space.


Multimedia4: Sophistication in the Presentation of God’s Word in Worship Services. P/C churches, both the ‘old’ traditional churches and the more recent Charismatic Neo-Pentecostal churches, have flocked to use multimedia in their worship. The size varies; a church with a small chapel occupying a shophouse unit as a place of worship, may only use a small projector that reflects onto a small-sized white screen. But a church with a large and magnificent worship space will use a large projector, whose images are projected onto very large screens. In fact, 42-50 inch LED televisions are often placed in every corner of the room so that the images can reach all the people who sit at the back of the worship space. A mega-church located in Kemayoran, Central Jakarta, even uses a giant LED screen of 3 x 10 meters, so that the picture display is extremely clear from any vantage point. Not only are these images large, but they are varied. Small churches tend to use more conventional software which is only capable of producing a static image that does not move, with the text of the song stuck at the bottom of the picture. But other churches have started using animated images in their presentation. Animation obviously makes the worship more interesting and less boring. The attention of the congregation can focus on the display screen presentation. In addition to its advantage in centering audience attention, a multimedia presentation on a projector also allows the worshipers to reflect on the understanding of the Christian faith contained in the songs sung and the sermon—they are not intent on finding the song lyrics in a song book, or repeatedly glancing down to see the words of the next stanza.


One of the Bethel churches in Jakarta, as a matter of guidance for the officers of the Multimedia and Information Department, implemented the theory of communication expert, Edgar Dale, in his book, Audio Visual Method in Teaching, which says that people can only remember 10% of what is read, 20% of what they hear, 30% of what they see, 50% of what is heard and seen at once, but 90% of what is simultaneously seen, heard, and acted out.5 Multimedia is thus believed to be an effective learning tool for the church. In fact, multimedia is believed to be the main attraction to bring urban congregations.


[image: ]


LED monitor owned by Bethel PRJ. With its huge size and the production of large, clear images, the monitor is able to reach all of the congregation that sits around the room, regardless of their location.


Without wishing to imply that large churches are necessarily more multimedia techno-literate than small churches, I saw a strong tendency for the churches with better multimedia technologies to be churches with sizeable congregations of largely Neo-Pentecostal (Charismatic) character.6


The use of projection screens also includes the use of video cameras to cover and broadcast directly onto those projection screens. Initially, the use of video cameras had a practical purpose, so that the people sitting in the back could see clearly the worship leader and preacher who serve in front. The video camera is connected directly to the computer that regulates the display image reflected by the projector to the screen. The actors in front can be seen clearly on the screen, even if the church uses only one camera and one angle. From some of my observations, some churches have started using multiple cameras in their video process. Multiple camera angles capture the moment in the same chronology but with different angles. In fact, a jimmy jib7 is often used to take pictures from above with a moving effect. Image processing is the duty of an editor who sees all the camera visuals simultaneously and determines which point of view (camera image) will be aired on the projector for the next seconds or minutes. With such techniques, the congregation witnesses a projector that ‘masters’ the entire room, thus eliminating worry about being stuck in the back of the room or on the balcony. With the multi-camera technique, a large room feels smaller and a smaller room feels bigger.
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