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Iim Halimatusa'diyah

The Religious Market in Contemporary
Indonesia: A Case Study of the
Eden-Salamullah Group*

Abstrak: Munculnya fenomena gerakan keberagamaan dan kepercayaan baru,
yang lahir sebagai konsekuensi langsung dari perubahan-perubahan kultural
(cultural transformations), seringkali dipandang sebagai bentuk penyim-
pangan dari kelompok mainstream. Pandangan ini menekankan perubahan
sosial, ekonomi, politik dan sistem nilai dalam masyarakat menjadi faktor uta-
ma dari kemunculan kelompok-kelompok agama baru yang dalam kajian sosi-
ologi agama dikenal sebagai teori deprivasi (deprivation theory). Akan teta-
pi di kalangan sosiolog agama yang lain, muncul pandangan bahwa aturan-
aturan keagamaan yang dimiliki suatu negaralah yang mempunyai kontribu-
si untama bagi kemunculan fenomena ini. Dalam istilah sosiologi agama, dua
pendapat yang berbeda ini dikenal dengan pendekatan dari sisi permintaan
dan penawaran (demand-side and supply-side approaches).

Artikel ini berusaha melihat kemunculan kelompok-kelompok agama baru
di Indonesia terutama yang berkaitan dengan Islam dari persepektif ekonomi
atau supply side-approach dimana setiap aktifitas keberagamaan dipan-
dang serupa dengan aktifitas ekonomi yang terjadi dalam sebuah “pasar aga-
ma” (religious market) yang memiliki berbagai kelompok agama (religious
firms) yang sama-sama berusaha untuk menarik dan memperoleh penganut
masing-masing. Perspektif ini memang masih baru dan bahkan mungkin asing
untuk konteks Indonesia, karena pendekatan ini pada awalnya memang mun-
cul di Amerika Serikat yang nota bene secara sosial dan kultural berbeda dengan
Indonesia. Oleh karena itu, artikel ini akan mencoba mengaplikasikan pende-
katan ini dengan beberapa penyesuaian dalam konteks Indonesia. Untuk lebih
spesifik, studi ini menekankan pada kasus Eden-Salamullah dibawah pimpin-
an Lia Eden sebagai pemain baru dalam pasar agama di Indonsia yang telah
didominasi oleh mainstream Islam. Artikel ini juga akan melihat bagaimana
struktur dan dinamika pasar agama di Indonesia.
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Menurut Roger Finke dan Rodney Stark, pelopor pendekatan ekonomi dalam
kajian agama, struktur pasar agama akan selalui dipengaruhi oleh aturan aga-
ma yang diberlakukan oleh negara. Ketika pasar agama tidak diregulasi di
mana negara tidak membatasi atau mungkin melarang partisipasi dari setiap
kelompok agama sebagni religious firm dan setiap warga negara sebagai kon-
sumen agama, maka yang terjadi adalah pasar agama bebas (free religious
market). Struktur pasar semacam ini bisa ditemukan di Amerika Serikat
ketika negara tidak mengatur urusan agama dikenal dengan istilah “the Great
Awakenings.” Memodifikasi dan lebih lanjut mengembangkan pendekatan ini,
Fenggang Yang yang meneliti fenomena yang sama dalam konteks China
melihat bahwa ketika negara tetap memberlakukan aturan yang sangat ketat
berkaitan dengan agama, namun masih memberi sedikit peluang bagi kelom-
pok agama lain untuk berpartisispasi, maka struktur dari pasar agama akan
terfagmentasi menjadi tiga yaitu, pasar terbuka (red/open market) untuk
kelompok agama yang diperbolehkan oleh negara, pasar gelap (black market)
untuk mereka yang dilarang oleh negara dan pasar abu-abu (gray market)
untuk mereka yang memiliki status hukum yang masih ambigu.

Berkaca dari dua pasar agama di Amerika dan China, pasar agama dalam
Konteks Indonesia bukanlah jenis pasar bebas karena negara masih mengatur
urusan agama, tetapi juga tidak dimonopili karena masih mengijinkan kelom-
pok agama lain untuk ikut berpartisipasi dimana negara mengakui secara resmi
6 agama di Indonesia. Sekilas struktur pasar agama di Indonesia hampir mirip
dengan yang ada di China. Namun yang membedakan adalah China memiliki
aturan yang jelas dan mengikat partisipasi kelompok agama yang ada, sehing-
ga pembedaan antara mereka yang berada dalam pasar terbuka, gelap dan abu-
abu juga terlihat dengan jelas. Sementara dalam kasus Indonesia, pembedaan
antara tiga kelompok ini masih sangat buram karena ketidak jelasan aturan
yang Indonesia miliki. Disatu sisi negara sepertinya memberikan kebebasan
beragama bagi seluruh warga negaranya (pasal 29 UUD 1945), di sisi yang
lain negara membatasi keterlibatan kelompok agama diluar 6 agama resmi di
Indonesia dengan memberlakukan aturan hukum bagi kelompok agama yang
dianggap menyimpang (pasal 156 a KUHP). Kondisi inilah yang kemudian
membuat kelompok agama yang berada dalam ranah abu-abu akan selalu dalam
bahaya karena sewaktu-waktu bisa dianggap sebagai kelompok yang dilarang
negara (black market).

Dengan secara spesifik melihat Kelompok eden-Salamullah sebagai studi
kasus, artikel ini bermaksud menganalisa secara detail aturan-aturan agama
yang Indonesia miliki sekaligus institusi-institusi yang dianggap berwenang
untuk membatasi aktivitas keberagamaan di pasar agama Indonesia dan bagai-
mana kerangka aturan yang ambigu ini membentuk struktur dan dinamika
pasar agama di Indonesia.
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n sociology—or more correctly sociology of religion - there ex-

ists a theory which views religion as an economic commodity.

That is to say, religion is a commodity which is produced and
marketed in a religious market. This theory is known as the supply-
side approach. The idea of applying an economic concept to religion
has been promoted by many sociologists particularly the likes of Bain-
bridge, Finke, Iannaccone, and Stark.!

Another important characteristic of the supply-side approach is
that significant alteration in religion originates from changing sup-
ply.? The change in supply is mainly brought about by religious reg-
ulation® which impacts on the freedom people have to choose and
practice the religion of their liking. Regulations further influence the
dynamics and structure of the religious market. In short, it is argued
that whenever the religious market is deregulated, religious plural-
ism will emerge.

The supply-side approach has been of considerable benefit to so-
ciologists examining religious participation in a number of countries,
particularly the United States, from where this approach originated.
This does not mean, however, that the theory is without its detrac-
tors. One of the most critical unanswered questions with regards to
this theory is whether or not this theory can be applied to all societies
regardless of culture or time period. This is an important question
that needs to be answered since every society has very distinct social
and cultural values.

There are also a number of issues within the application of this
theory itself. Firstly, once a religious market is deregulated, it tends
to be pluralistic. However, as with other markets, consumers are not
homogenous in that everyone has different religious inclinations and
preferences. Even people following the same religion have very dif-
ferent interpretations of that religion. It is therefore quite difficult
for a single interpretation of a single religion to satisfy every individ-
ual. The possibility of one stream of a religion monopolizing the mar-
ket so to speak is very unlikely.

Secondly, another matter that needs to be noted is that state reg-
ulation pertaining to religion can either help or hurt religion. At the
end of the day, there is no completely unregulated market.* What
this means is that the meaning of ‘deregulated” should not be per-
ceived as literally as it appears, but with consideration for this fact.
Therefore, a completely free and liberal religious market does not
exist.
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Fenggang Yang in his article also remarks that the rational choice
theory of religion has a tendency to ignore the existence of non-institu-
tionalized religions since most of the studies on religious economy
solely concern religious participation in formal religious organizations.”
He believes that every society has non-institutionalized religious be-
liefs and practices such as “popular religion,” “folk religion,” “occults,”
“implicit religion,” “pseudo-religion,” or “quasi-religion.” He contends
that these non-institutionalized religious beliefs and practices are par-
ticularly rife in non-western societies. In expanding this argument, he
notes that the application of the rational choice theory to the issue of
religious economy can also be applied in other societies besides the
United States but with some significant modifications.®

Thus, he argues that, in the case of Eastern countries like China in
particular, where religious regulation is heavily enforced by the state
and there is the availability of informal religious beliefs and practices
instead of formal religions, pluralism and the availability of choices
in the religious market can also happen and the triple market model
will be the consequence. On this point, Stark and Finke point out that
the assertion that whenever a religious market is deregulated, plu-
ralism will flourish, fails to provide a formal explanation for the above-
mentioned situations.

Fenggang believes that a triple-market model is a beneficial frame-
work to explain the market forces ignored in the existing rational
choice theory.” He divides the religious market into three categories.
A red market is one that consists of all legal or officially accepted
religious organizations, believers, and religious activities. Alterna-
tively, it can be called an open market since the activities in this mar-
ket are run openly. The black market comprises all illegal or officially
banned religious organizations, believers, and religious activities in
which the activities are conducted underground.® A grey market
comprises all religious and spiritual organizations, practitioners and
activities with ambiguous legal status. Furthermore, a grey market is
considered as the most difficult to distinguish on account of its vague
nature.’” Generally speaking the grey market can be grouped into
two forms of practices, namely illegal religious activities of legally
existing religious groups and religious or spiritual practices that are
manifest in culture or the science of religion."

In short, rational choice theory of religion only states that when a
religious market is deregulated, many new religious producers will
emerge to take part in religious market activities. In fact, in a country
where the religious market is regulated and its religions are very
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pluralistic, the possibility of other religious producers taking part is
still quite high. Although a free religious market has never existed,
other forms of a religious market can be achieved as a result of exist-
ing religious regulation.

This paper examines the application of the supply-side approach,
with particular focus on its application in the Indonesian context (with
reference to Islam). We will further consider the possibility of the
eventuation of a triple market in Indonesia, drawing on a case study
of the Eden-Salamullah group.

Religious Dynamics in the Indonesian Context

Indonesian Islam is known for its diversity, and it is often distin-
guished from Middle Eastern Islam because of a number of charac-
teristics unique to Indonesian Islam.” In the case of Islam in Java,
Geertz has pointed out in his classic Religion of Java (1960) that Jav-
anese Islam has been mixed with ancient pre-Islamic beliefs and so-
cio-cultural traditions. Therefore, some mystical and non-Islamic be-
liefs can be found in certain Islamic rituals in Java. And the mix of
Islam and the local culture is not a phenomenon found in Java only
but all over Indonesia.

Yet, due to this diversity, conflict among religious followers and
within the followers of certain religion somehow becomes inevi-
table. This is in part related to the religious market in Indonesia,
which consists of five official religious producers,'* and each of which
has a religious institution to control their religious market,'? includ-
ing the “cleansing” of the religion from any heritical movement
labelling them as deviant (sesat).

In recent times there have been a number of controversial “heret-
ical” movements that have popped up throughout the nation. In some
cases, the presence of these groups has sparked outrage, with vio-
lence occasionally breaking out. Such cases include: the Salamullah
Movement (or also well-known as Lia Eden group) under the lead-
ership of Lia Aminuddin; Mahdi in Salena West Palu, which led to
clashes between this movement and the police, resulting in the deaths
of anumber of security officers; the Ahmadiyah in Parung; the dooms-
day sect (Sekte Hari Kiamat) in Serang Banten; and a group of people
under the leadership of Zikrullah in central Sulawesi, among others."
Interestingly, some “heretical movements” can even be found in pe-
santrens. They are Pondok Pesantren Ar-Rahman in Lingsar West Lom-
bok, West Nusa Tenggara, Majelis At-Tazkir Al-Musyarofah in Beka-
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si West Java, Pondok Pesantren Ma’dinul Asror in Tulung Agung,
Pondok Jama’ah I'tikaf Ngaji Lelaku in Malang, Pondok Pesantren
Baitul Taubah in Probolinggo, and Pondok Pesantren Al Mardiyah in
Surabaya.'

The aforementioned religious groups and others that have not
been mentioned generally take Islam as the source of their basic reli-
gious values. However, they tend to adopt interpretations that tend
to be in the form of unusual ideas, doctrines and practices which
deviate from the mainstream. Salamullah, for example, is signified as
a heretical movement since its leader, Lia Aminuddin claimed herself
as Imam Mahdi.”” Pondok Jama’ah I'tikaf Ngaji Lelaku in Malang is
also considered heretical since it engages in the unusual practice of
performing prayers bilingually, in Indonesia and Arabic or in Jav-
anese and Arabic. In short, all of the groups that are viewed as heret-
ical tend to engage in practices and adopt beliefs that deviate from
mainstream Islamic ones.

Most of the aforementioned cases of deviant religious groups have
been brought to trial. Most of the accusations are made based on the
controversial article 1 of UU No.1/PNPS/1965, and Article 156 A of
the KUHP (Kitab Undang-Undang Hukum Perdata, or the Indone-
sian Penal Code) on the violation of the accepted religions in Indone-
sia. These articles are to some extent incompatible with the 1945 In-
donesian Constitution article 29 verse 2, article 28 E verses 1, 2, and
3, all of which guarantee freedom of religion for Indonesian citizens.

What the cases of the above mentioned heretical groups shows is
that the Islamic mainstream groups have monopolized the religious
market in Indonesia. This will, for the foreseeable future, mean that
new religious groups will always be challenged by the more powerful
ones.

The Religious Market in the
Indonesian Islam Context

Religious regulation in Indonesia can be traced back to the Dutch
colonial era. It was then that there existed the so-called colonial po-
lice. One of the roles of the colonial police was to control religion.
The controls focused mainly on stemming the formation or growth
of Muslim rebellions against colonial rule. The biggest perceived threat
to colonial rule was the Islamic mystical groups (i.e. tarekat). This as-
sumption was based on a report by Snouck Hurgronje, the ethnolo-
gist and Advisor on Islam and Indigenous People Affairs for the Dutch
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Governor-General." Snouck Hurgronje interpreted Islam monolithi-
cally and only in terms of the dichotomies of fanatic versus non-
fanatic, believer versus non-believer. He also literally identified rela-
tions between the guru and the murid (teacher and student) as an
organization to attack the government. He then concluded that fa-
naticism emerged from the relationship between guru and murid
whereby rebellion was promoted and taught.'”

As regards to his conclusion, Snouck Hurgronje proposed that the
Dutch governor control the indigenous people (pribumi), particularly
Muslims. He also introduced the idea of police for religious control,
particularly Islam, to prevent Muslims from becoming fanatics and
joining the tarekat groups which were seen as the biggest threat to
Dutch power.'® After the Banten rebellion in 1888, the Islamic reli-
gious teachers became the focus of the central control.”” Lots of guru
and santri were detained because they were perceived to be a threat
to the Government.” For the sake of the supposed security of the
colonial power, all Islamic religious teachers had to register them-
selves and receive legal permission to teach from the government.
This regulation was based on Staatsblad No.550 year 1905 which was
known as the Guru Ordonnantie. It came into effect on November 2"
1905.% It consisted of many restrictions and rules that were supposed
to be fulfilled by Islamic religious teachers regarding their teaching
activities. It also stipulated punishments and fines for those who did
not obey this regulation.”

After Independence, the Indonesian Government took the place
of the colonial police office. In the Law of the Attorney Office (UU
Pokok Kejaksaan) No.15 year 1961,* one article states that the duty of
the Attorney Office (kejaksaan) is to control and monitor those reli-
gious groups which are considered to potentially endanger commu-
nity and state.”

Prior to this, the Indonesian Prime Minister, Ali Sastroamidjojo
(1953-1955), set up an interdepartmental committee for supervising
and controlling the religious groups in society. This committee was
called Panitia Peninjauan Kepercayaan-kepercayaan dalam Masyarakat
(Committee for Monitoring Mystical Beliefs in Society ), better known
by its abbreviation Interdep Pakem. This committee was in charge of
investigating the form, characteristic and purpose of religious groups.
Additionally, it also functioned as the consultative institution for the
government to limit religious groups’ activities when they were con-
sidered to a threat to community safety and well-being.*
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Due to a dramatic rise in the number of religious groups whose
leaders claimed to be prophets and to have a holy scripture, the At-
torney General founded it necessary to establish a division for su-
pervising and controlling religious movements and groups. In 1960,
this division became Biro Pakem (Pengawas Aliran Kepercayaan) which
played the main role in controlling and supervising religious move-
ments in society in coordination with other related official institu-
tions.” Later, PAKEM became a national institution with an office
established in every province and regency.

In 1965, President Soekarno issued Presidential Decree No. 1—
which later became law—on the Prevention of Misuse and/or Viola-
tion of Religion. The law sought to protect the official religions of the
state from any deviant teachings, ideas, practices or beliefs.” It was
also employed by the New Order regime, although the Attorney
General’s Office extended the scope of the law to cover cases related
to religious violation (delik penyelewengan agama) and anti-religion (de-
lik antiagama).*

The impact of PAKEM’s role in policing the religion market is
evident. Soeparman, S.H., the chief of the division of public relations
of the Attorney General’s Office, stated that from 1949 until 1992, in
total of 517 religious groups were eliminated all over Indonesia.*
More comprehensive data shows that by 1998, 685 deviant religious
groups had been banned by PAKEM, while 2136 continued to be
monitored.* For the groups which have been banned by PAKEM,
their cases are generally brought before the courts, and their leaders
are charged with violating Article 156 (a) of the KUHP on organized
religion, a crime that carries a maximum penalty of five years in jail.*

The groups which are being monitored are given religious educa-
tion and guidance by the Ministry of Religious Affairs with the hope
that they will return to the fold of mainstream Islam and adopt “the
correct Islamic teachings”* Take, for instance, the recent case of the
Mataram West Nusa Tenggara (NTB) Provincial Office of the Minis-
try of Religious Affairs assigned, which deployed 1214 religious coun-
sellors (penyuluh agama) throughout the nine regencies of NTB to pro-
mote mainstream Islamic teachings.®® Such measures were viewed to
be necessary by the MUI representatives in NTB because of the com-
monness of heretical practices in the community.*

Furthermore, throughout its modern history, religious regulations
in Indonesia have changed considerably in line with the ruling re-
gime. When the state tends to be more authoritarian as was the case
with the New Order regime, banned religious groups naturally tend
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to operate secretly. In the Reformation Era, however, the ideas of
democracy and human rights engendered a spirit of freedom amongst
Indonesians, and the number of new religious movements has risen
dramatically as a result.

In this regards, the Government faces a considerable dilemma in
that it must performs contrary roles; on the one hand it enforces the
above-mentioned religious regulations, while on the other it strives
to uphold the democratic and human rights principles, which include
freedom of expression and religion. One of the consequences of this
is that the role of PAKEM has also changed. It has no full authority
anymore to prohibit any groups as such. It now only functions more
as a coordinative institution to manage meetings with other state
institutions. The state institutions include MUI, the Ministry of Reli-
gious Affairs, the Department of Home Affairs, and the National
Police. The meetings generally focus on identifying religious groups
that are considered to be heretical. Recommendations are then made
to the government, particularly the president, to ban the identified
groups. The President cannot, however, always act on these recom-
mendations for he faces considerable pressure from lobby groups,
citizens, foreign governments, and so on.

MUI and its Role as a Market Regulator

MUI, as a representative of mainstream Islam in Indonesia, has
played an important role in controlling the participation of religious
producers in the religious market in Indonesia. It has considerable
authority to determine whether the teachings and practices of a par-
ticular group are in accordance with Islamic teachings, and has the
authority to issue some edicts (fatwa), including the status of reli-
gious groups.

This institution was established in May 1975 by the government.?”
MUT’s function is advisory in nature. It provides fatwas and advice to
both the government and to the Muslim public at large, on issues
related to religion in particular, and to all problems facing the nation
in general.*® All MUI fatwas have equal status. Every branch of MUI
in every local area has the same authority to issue fatwas and the
national office.*” MUI is also expected to promote unity among Mus-
lims, to play a mediating role between the government and Muslim
citizens in matters concerning religion (Islam).*

As part of its function to provide religious guidance for both
Muslims in general and the government, MUI issues many fatwas to
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prohibit the emergence and existence of new religious movements
that endorse unaccepted religious practices and teachings.* Further-
more, as a consultative institution for the government, MUI is also
involved in coordinative meetings arranged by PAKEM. Therefore,
PAKEM tends to rely on the fatwas issued by MUI for its guidance.*

What is important to note here, however, is that MUI fatwas are

‘not legally binding. From the Indonesian Government’s perspective,

a fatwa is different from law; while a fatwa may have the backing of
the religious elite and is binding in Islamic law, at the end of the day
it is the secular laws which are enforced by the authorities.” There-
fore, it is not uncommon that fatwas issued by MUI are ignored by
the Government. The case of Ahmadiyah in Parung, Bogor, is a case
in point. Even though MUI has issued a fatwa banning the existence
of Ahmadiyah in Indonesia, the President of Indonesia, Susilo Bam-
bang Yudoyono, is yet to take a firm stance on whether or not this
group should be banned.

Although MUI enjoys support from the Indonesian Muslim com-
munity in general, there have been some calls for the institution to be
disbanded. This is because some religious experts argue that although
the fatwas issued by MUI do not contain a clause allowing the use of
violence to enforce the edict, they stir the emotions of dedicated
Muslims and inspire some to turn to violence to enforce MUI fatwas.*

Case Study: Eden-Salamullah,
a New Player in the Religion Market

Salamullah is a religious group which first emerged in 1996. It was
originally an informal religious discussion group (pengajian) that com-
menced in November 1996. At that time the discussion group was
attended by several students of the Syarif Hidayatullah State Islamic
University, Jakarta. When it in turn transformed into a group under
the charismatic leadership of Lia Aminuddin, who claims to have
been receiving revelations from an angel since October 28" 1995, most
of the group’s founding members left the group. Some even went as
far as labelling the group heretical, in line with the official MUI stance
regarding this group.

Prior to receiving revelations from Habib al-Huda, believed to be
the angel Gabriel (Jibril), Lia Aminuddin was a simple florist. Al-
though her family had quite a strong religious background, she did
not have any specific religious education, to the point that she could

Studia Islamika, Vol. 15, No. 1, 2008



The Religious Market 111

not even recite the Qur’an very well. Moreover, Aminuddin has not
studied beyond senior high school.

After its founding, Salamullah soon changed its name to Eden.”
The name change was a result of orders from the angel Gabriel that
the group should not to affiliate with any particular religion. In this
article, we refer to the group as Eden-Salamullah.*

Initially, the group had a reasonably strong following. But over
the years the number of followers has fluctuated considerably, and it
appears that there are very few permanent members. Most recently,
the group totalled less that 50 members. Most of the members are
young people from well-educated and middle class backgrounds.

With regards to religious practices, Eden-Salamullah holds group
congregations such as the Majelis Hari Sabtu (Saturday Sermon) and
Halagah Suci (Holy Circle).”” Besides these collective congregations,
members are required to make financial contributions for the devel-
opment of the group.

Another interesting practice of the members of this group is the
dress code. Members wear a seven metre-long white cloth without
stitching (kain kafan). Kain kafan symbolizes releasing themselves from
physical and material dependency; the white colour is a symbol of
purity while unstitched clothing is a symbolic statement that mem-
bers’ spirituality is not limited by the boundaries of religions. Mem-
bers also wear a white bracelet with the inscription “God’s Kingdom,
Eden the holy thorn of God’s Kingdom” (GOD’S KINGDOM, Tahta
Suci Kerajaan Tuhan Eden).* This dress code is only enforced on mem-
bers who have succeeded in undergoing some purification rituals in
Eden, which make them official members.

The purification rituals begin with the sin confession procession in
which every member including Lia-Eden as the leader confesses their
sins in front of the other members. Other rituals include reciting an
oath of repentance and a fire procession in which prospective mem-
bers shave their heads and burn all parts of their body as a symbol of
repentance and purification from sins.*’

Perhaps one of the most peculiar aspects of the Eden-Salamullah
group is that some members maintain their pre-Eden-Salamullah prac-
tices. In the early days following this group’s emergence, most of the
members came from a Muslim background since the group was orig-
inally an informal prayer gathering (pengajian) of Jakarta Muslims.
Sometime later, however, it started accepting people from any reli-
gion, the idea being that Eden-Salamullah embraced the universal
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values of all religions. In this phase, it still tolerated their members
practicing their previous religion’s rituals and traditions and it still
allowed them to identify themselves based on their previous reli-
gious affiliation. Besides practicing and believing in the Eden-Salam-
ullah teachings, those who were Muslims, for instance, were allowed
to practice Islamic teachings, including praying and fasting. As a con-
sequence of this strange doctrine, there were two different labels to
identify members: Salamullah was used to identify all members who
are Muslims or have a Muslim background, while Eden identified
members who followed the teachings of both their original religion
(i.e. Christianity or Islam) together with those of Lia Aminuddin.

More recently (February 26™ 2005), however, Lia Aminuddin—
on behalf of Gabriel—asked members to fully turn to Eden-Salamul-
lah teachings and thus give up their previous religions, particularly
Islam. Aminuddin explained that the purpose of this change was to
be more neutral and avoid the inclination to affiliate with a certain
religion since the inhabitants of heaven would consist of those who
had neutral beliefs. Since this change has been enforced, it is only the
Eden group that remains.

For Muslims, the social costs of becoming a fully-fledged member
of this group are evident. Further to dealing with ridicule and threats
from mainstream Muslims who view Eden to be a heretical follow-
ing, members whose spouses and other family members are not mem-
bers of Eden face expulsion from their families and communities.”®

Eden-Salamullah in the ‘Triple Market’
Context of Indonesian Islam

Eden-Salamullah’s entry into the religious market has been re-
stricted by some religious regulations. Furthermore, the more estab-
lished religious producer also challenges their participation.

Not surprisingly, MUI has long held the opinion that Eden-Sala-
mullah is a heretical movement. This was made clear in late Novem-
ber 1997 with a fatwa (Kep-768/MUI/XIL/1997) in which MUI stated
that Eden-Salamullah has violated Islamic doctrine. For example, in
1997, Lia declared that she received revelations from the Angel Gab-
riel, and in August 1998, she claimed that the Angel Gabriel had cho-
sen her as Imam Mahdi and her son as Prophet Jesus. Even these
claims have changed subsequently: she has recently claimed that she
is the Ruhul Qudus (the Holy Spirit).”*
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Although Eden-Salamullah has announced that it is no longer af-
filiated with any specific religion, it still cannot distance itself com-
pletely from certain Islamic values in its doctrines and teachings. As
a result, members still refer to many Qur’anic verses in order to un-
derstand and legitimize the group’s teachings. For example, when
Lia Aminuddin proclaimed that she received revelations from Gabri-
el, she referred to some verses from the Qur’an to justify her claims.
These included al-Qasas: 7, al-Zalzalah: 5, an-Nahl: 2, Maryam: 16-
17, ash-Shaffaatt: 150, and an-Najm: 6. One should keep in mind in
this regard that Muslims in general believe that the last prophet is
Muhammad—as Muhammad is referred to as the Seal of the Proph-
ets®>—and therefore such claims the Angel Gabriel has no such duties
of delivering revelations.

Eden-Salamullah’s other heretical beliefs include ideas regarding
reincarnation. Lia has claimed that she is the reincarnation of Maryam
(Bunda Maria) while her deputy Muhammad Abdul Rahman is the
reincarnation of Prophet Muhammad. She re-interprets Surat al-
Wagi’ah verse 61-62 to justify her claims.

Another strange doctrine espoused by the group is the belief that
Eden-Salamullah’s centre in Jalan Mahoni 30 Central Jakarta has be-
come God’s Kingdom on Earth; for this claim, she has used the Qur’anic
verses al-Insan: 20 and al-Mu’'min: 15-16. Even stranger, Lia has
claimed that God permitted her to eat pork, forbidden in Islam.

Additionally, the Eden-Salamullah group integrates the teachings
of some other religions into their practices and teachings, particular-
ly such Christian notions as sin confession. The other holy books
utilized to justify Eden teachings are the Bible (the Book of Revela-
tions: 10, verses 1-11; the Book of Revelations: 19, verses 10-16), Rgve-
da II. 39.2-7, and Dhammapada (verses 1 and 2).”

From a religious market perspective, what MUI did by issuing the
fatwa against Eden-Salamullah can be understood as a measure taken
by a producer [of religion] to protect their product from being imi-
tated by another producer. Like other markets, in this religious mar-
ket producers or sellers will offer their products with varied trade-
marks. The products can be in the form of religious teachings, terms,
symbols, and rituals which are displayed with different brands. Like
other producers, religious producers also have copyrights or intel-
lectual property rights for their products.

It is inevitable then that the religious community will continually
produce new commodities. No one can stop the production of goods
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as long as those goods have a demand. However, the production of

religious goods (i.e. a new religion) becomes a problem when one of

the following takes place:

a. New producers use the brand name of other producers for their
own goods or use other religious producer’s goods for their own
brand.

b. New producers change the contents or ingredients, for example,
of a well-established product.

Lia Aminuddin, for example, has done precisely the above by pro-
ducing the same religious symbols as other religious groups. She of-
fers terms such as Jibril and Roh Kudus (Ruhul Qudus), and resorts to
some Qur’anic verses to legitimize her teachings.

Therefore, as in any other market, when the well-established pro-
ducers find out their products and their brands are being illegally
imitated and used by new producers, they will take several mea-
sures to protect and stop the dissemination of those imitation prod-
ucts. Of course, the producers of Islam (ulama, kiyai, or religious lead-
ers) will put in every effort to protect their products as well as their
targeted-consumers and MUI as the representative of Muslims in
Indonesia plays this role. However, since the edict issued by the MUI
in 1997 is not legally binding, it has been unable to prevent Eden-
Salamullah from carrying out its activities. In 1998, the Attorney Gen-
eral’s Office only went as far as calling for an investigation of Lia and
her followers but failed to take the matter further. Ultimately, the
only effect of this edict is that it has been interpreted by some Mus-
lims as an endorsement to act aggressively towards this group, which
resulted in attacks on Eden-Salamullah centres in Megamendung
Bogor and Jatipadang South Jakarta in April-May 2001. When the
group moved to Pondok Gede, Bekasi that same year, they faced
considerable opposition from local residents and were forced again
to move to Central Jakarta.

In December 28" 2005 police evacuated this group from this cen-
tre for security reasons. On December 29" 2005, however, Lia
Aminuddin and Abdul Rahman were named as official suspects in a
criminal investigation concerning violation of religion. Accordingly,
the two were placed in police detention. The case was brought to
trial under Article 156 (a) of the KUHP for violating and disgracing
religion, and on June 29" 2006 the judge of the State Administrative
Court of Jakarta sentenced Lia Aminuddin to two years imprison-
ment.
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The court case against Lia followed by her subsequent imprison-
ment illustrates the state’s efforts to protect the purity of the accept-
ed religions in Indonesia. Lia is perceived—not just by the Govern-
ment but by and large by the entire Islamic community in Indone-
sia—as having introduced deviated teachings and associated these
teachings (e.g. by referring to the Qur’an to justify her claims) in
some way with Islam. She is also considered, understandably, to be a
threat to religious harmony in Indonesia. One of her fatwas in Eden-
Salamullah for example states that God will eliminate Islam from this
Earth *

By considering the case of the Eden-Salamullah group and others
like it we can see the role that the state performs as a kind of regula-
tory authority for religion and religious groups.” Further to curtail-
ing the existence of deviant religious groups Eden-Salamullah, the
state also ‘backs’ certain groups and by doing so ‘inflates’ the ‘cost” of
joining a new religion like Eden-Salamullah. This is because people
who join religious groups deemed deviant by the likes of MUI or the
government itself will face considerable social costs, such as persecu-
tion and isolation. In short, the state’s role of suppressing and sup-
porting certain religious groups function ultimately to control the
religious market in Indonesia.

In recent times, however, the application of state regulations on
religion has faced some changes. They are no longer effectively ap-
plied and there is no clear distinction between what groups are and
aren’t suppressed by the state. These changes are largely a conse-
quence of the political changes that have taken place in Indonesia
over the last decade. As long as this vagueness in the government’s
stance on deviant religious groups persists, the existence and partic-
ipation of new religious producers in the religious market in Indone-
sia will always be in a limbo. Such circumstances obviously contrib-
ute to social instability.

In the case of Eden-Salamullah, it is viewed as a religion that par-
ticipates in the grey market since it does not have any legal status as
an accepted religion. Howell argues that Eden-Salamullah can be cat-
egorized as a variation of other loosely-defined Sufi institutions.”
She and van Bruinessen believe that Sufi mysticism that has a tradi-
tional base in the Islamic religious orders (tarekat) has attracted many
urban cosmopolitan followers in Indonesia since the mid-1980s. Those
who are not interested in farekat turn their attention to other loosely-
associated Sufi institutions like the Eden-Salamullah group.”
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Ultimately, although the religious market in Indonesia can be
deemed a triple market, a number of factors regarding its structure
and dynamics should be noted. Firstly, as mentioned above, the reli-
gious regulations in Indonesia continue to be unclear. Although reli-
gious regulations should serve to ensure that deviant groups are re-
stricted, banned and even criminalized, the government’s failure to
take a clear stance regarding some groups results in considerable
ambiguity over the status of these groups. Hence while regulations—
as well as other factors such as social attitudes—ensure that there is a
triple market in Indonesia, the status of groups like Eden-Salamul-
lah, which should logically be classified as illegal (i.e. black market)
are still grey.

Secondly, another issue concerns the lack of clarity of Article 29 of
the 1945 Constitution. Although this article guarantees freedom to
practice one’s chosen religion, in reality Indonesian’s must follow one
of five religions, that is, Islam, Catholicism, Protestantism, Hindu-
ism, or Buddhism. Further confusing the issue is that the Indonesian
government has never made it clear what the accepted forms of each
religion are. What is clear, however, is that local religions, mystical
groups and spirituality are commonly under scrutiny because of the
view that they are deviant in some way or another.

In short, by considering the existence of the religious regulations
as well as the role of religion-controlling institutions such as PAKEM
and MU, it is evident that the structure of the religious market in
Indonesia has become considerably more complex. It is not a free
market; it constitutes a triple market as a direct consequence of the
religious regulations put in place by the government. However, since
the implementation of religious regulations and the role of religious
surveillance institutions remain unclear, the categorization of those
groups is also difficult.

The structure of the religious market in Indonesia is distinct from
the religious markets of both the United States, which is very free,
and China, which is very restricted. Considering the two religious
markets in the United States and China, it might be said that the
religious market in Indonesia is regulated; it is not free since the state
still implements some regulations.

Although the market structure of Indonesia most resembles that
of China, the later has clearer religious regulations that restrict and
repress the participation of certain religious firms. Therefore, the sta-
tus of those groups that engage in the open market, the black market
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and the grey market are clearer compared to similar groups in Indo-
nesia.

The greatest danger for groups—or more specifically the mem-
bers of the groups—that fall into the grey market is that at any time
they can be prosecuted because of a change in the government’s po-
sition. That is to say that members of a particular group previously
considered to be grey market might suddenly find they are part of
an illegal group because of the government’s decision to ban it. The
arrest and sentencing of Lia Aminuddin and Muhammad Abdul Rah-
man are proof of this danger. Members of other grey market groups
are also vulnerable until the government pulls its act together and
clearly states which groups are and are not banned.

Conclusion

Looking at the religious market in Indonesia, it is evident that
religious regulations play an important role in changing the structure
and dynamics of the religious market in Indonesia. In the case of
Indonesia the increase in the number of new religious groups is not
because the state has deregulated the religious market. It is still quite
regulated. The fact of the matter is that regulations concerning reli-
gion face some ambiguity and the consequences have been that they
are not implemented as they should be.

The obvious implication of this ambiguity is that some religious
groups that should be categorized as ‘black’ market (or illegal) con-
tinue to be considered part of the ‘grey’ market. Another more seri-
ous implication of the ambiguity of the regulations is that it has given
rise to social and political instability. The numerous attacks against
Ahmadiyah centres and demonstrations over the government’s fail-
ure to take a firm stance on the Ahmadiyah issue are proof of this.
The dilemma the government faces is that although it may wish to
implement relevant regulations that would result in the banning of
certain religious groups, the recent push for democratic reforms and
the adoption of human rights principles requires the government to
guarantee all citizens’ basic freedoms, which include freedom of reli-
gion and expression.
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