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Abdtract:

Artikel ini merupakan pengolahan ulang bagian keduadari paper yang pernah dibawakan sebagai

‘kuliah perdana’ pada pembukaan tahun akademis 2001-2002 STFT Widya SasanaMalang, 10
September 2001. Di sini penulismenganaisiskondis historis, sosid, politis, dan kultural masyarakat
Bali dalam hubungannyadengan kehadiran Gerga-gergjadi sana. Geregjaselalu berusahamenjadi

bagianintegral dari masyarakat dan kebudayaan Bali, namun setigp kali diamasuk, setigp kdi pula
diaterlempar keluar. Analisis historiskultural ini menunjukkan bahwamemang padadasarnya
masyarakat tradisional Bali adalah komunitas-komunitastertutup yang ‘lengkap’. Kenyataan ini

diperteguh oleh kebijakan politik pemerintah Hindia Belandayang menduduki pulau Bali (1882-
1950), khususnyapolitik isolasi dan Bdinisas yang ditergpkannya pada pertengahan pertamaabad
ke-20. Padabagian akhir, penulistidak memberikan kesimpulan, melankan menawarkan pekerjaan
rumah, yakni poin-poin yang harusdipertimbangkan oleh Gergladalam mengaktua kan kehadiran
dan misinyadi dalam masyarakat setempat.

INTRODUCTION

Thegod of thisarticleisto examinethe Balineseworld, inwhich Christian-
ity* hasbeen struggling to beitsintegra part. Theissueisthat every time Chrigtianity
triesto enter, every timeitisdenied to get access. It ismoreimpossibleto redefine
and reconstruct Balinese community based on amulticultural society. Already in
1924 Soekawati,> amember of the Volksraad in Batavia (now, Jakarta) and the
head of thedistrict of Ubud, Bdi, strongly opposed the present of Christianity onthe
island, saying: “Westersche invioeden, welke ook, zijn welkom, alleen de

1 Accordingtotheofficial statistics(1995), in Bdi live 2.631.210 Hindus, 158.564 Muslims, 16.037 Buddhists,
11.957 Catholicsand 10.258 Protestants (BPS Kantor Statistik Proping Bali, Bali Dalam Angka 1995, Denpasar:
BPS, 1996, p. 133).

2  Cokorda Gde Raka Soekawati later on became the President of the State of East Indonesia (NIT, Negara
Indonesia Timur), established under Dutch auspices in December 1946, with Anak Agung Gde Agung as
Prime Minister and minister of theinterior. NIT collapsed in 1949-1950 with the downfall of Dutch power in
Indonesia, and Bali eventually joined the Republic of Indonesia. “ Educated in the Netherlands, married to a
French woman, and having lived much of his adult life outside of Bali, he was regarded by many people at
home as arrogant and excessively westernized (kebarat-baratan)” (Robinson, 1995:171).
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christelijkegodsdienst niet” (all Westerninfluenceswhatsoever are welcome, but
never Chrigtianity). Inthefirst few monthsof theyear 2000° emerged another wave
of opposition against Christian presence, which might echothelong lasting resis-
tance againgt Christianity on theidland. Few decadesago aBalineseleading person
wascited of expressing hisbitternesstowards Christianmissions.

On the eve of the opening of the Catholic mission station, the ruler of
Karangasem asked that the missie should not be allowed to open either a
school or ahospital, because hefelt that those attending elther place of west-
erninfluencewouldinevitably fall under thespdl of Chrigtianity, childrenand
sick peoplebeing easy prey for Christian propagandists (Webb, 1986:33).

What doesthisall mean for the churches (Catholicsaswell as Protestants)?
In my opinion, we can start our investigation by citing the statement highlighted by
thelate Anak Agung Gede Agung inaninterview conducted by the research team of
the CRI Alocita, Yogyakarta.* Heinsisted that in Bali adat, agama, dan budaya
(tradition, rdigion, and culture) haveto be accepted asaunity, anintegrated one.Onthe
other hand, theroleof the Dutch colonidisminthefirst haf of thetwentieth century
wasvery influencia inreconstruting the Balinese society. It could not beignored.

BALINESE COMMUNITY

Therearethreeimportant aspectsin thetraditional community which make
Bali aclosed community, namely community of ancestry, caste system, and custom-

ayvillage.

Descent group: community of ancestral group

Thetraditiona Bainesecommunity isbasically an association of blood rela-
tion, which refersto the common ancestors (tunggal kawitan) that bind the mem-
bersintheir exclusvepatrilinea ancestry. Withinthisclosed community, the people
worship their common deified ancestors (pitara, common origin)® —real or fictional
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E.g. Putu Setia, “Om Swastyastu,” http://www.balipost.co.id/BaliPostcetak/2000/3/4/bd4.htm; Putu Setia,
“Adat,” http://www.balipost.co.id/BaliPostcetak/2000/3/18/bd3.htm; Bali Aga, “Dinilai Rancukan Ajaran
Hindu: PHDI Kecewa Sendratari Natal di TVRI,” Bali Aga, Denpasar (29 December 1999); Bali Aga, “Kepaa
Siaran TVRI Denpasar Mengaku Kecolongan,” Bali Aga, Denpasar (29 December 1999); Bali Post (sut),
“Tantangan PHDI, Inventarisasi Simbol Hindu, Bali Post, Denpasar (23 January 2000); Bali Post (sut),
“Mengantisipasi Penetrasi Simbol Hindu,” Bali Post, Denpasar (23 January 2000).

Interview with the late Anak Agung Gde Agung, a leading figure in Bali’s history. He insisted that adat,
agama, dan budaya (tradition, Bali-Hinduism, and culture) blended in a way that have composed the one
wholeBali’sidentity (CRI Alocita, Yogyakarta, October 1996).

Spiritsof the dead are commonly distinguished in three groups, namely pirata, pitara, and dewa hyang. The
piratas are the spirits of the dead and are considered unclean and dangerous. The pitaras are those who
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—who are believed to have been mergedin thedeity (dewata). Every femaeincor-
porates herself into her husband’ sancestra origin (kawitan), performing ritualsin
his‘genealogical templeof origin’ (pura kawitan, pura dadia, pura panti, pura
pamaksan), in the household shrine (sanggah, mrajan) or in the bigger templ e of
her father-in-law (sanggah gede).

Balinese community isasocia and spiritual bond of theliving and thedeed,
sekala (the visible world) and the niskala (the invisible, the dead, the gods and
spirits). On every templeanniversary the deified ancestorsand thegodsareinvited
to comedown fromtheir heavenly abodeto inhabit thetemple, tojointhefestivals,
andto receive offeringsand worshipsfrom their family (descendants). Thegodsare
thanked for the prosperity of the earth and offered the ‘first-fruits’ of the harvest.
Through themedium, they are a so expected to convey some advice and/or request
to their descendants, particularly if thereisasick personinthefamily. Eiseman
(1995:61) remarks:

Under normal circumstancestheordinary small canang will do asofferings.
Butis(sic) isnot unusual for afamily to promiseto preparealarger offering
if thegod of aparticular templewill grant aspecia wish. Thiswish more
oftenthan notisarequest that asick personregain (sc) hishedth. If thewish
isgranted, thewifehasto prepareahigh offering and carry it tothetempleas
amasaudan, thefulfillment of the promise. Andthelay prie<t, the pemangku,
performsaspecid littleceremony inwhichthisofferingismadetothegodsin
question.

Frankly spesking, religiouslifeisprimary to Balineseidentity. Religiousaspectsdomi-
nate the private aswell communal life, except with regard to the content of the
doctrine. It issaid that nobody would take doctrine serioudly, or more precisaly, in
most cases, the Balinese do not know or do not want to know the nature of niskala
(divine, sacred, invisbleworld, gods, pirits, and supernatural redlm). Onthisground,
Geertz (1973:177) argues.

You can believevirtually anything you want to actually, including that the
wholethingisrather abore, and even say so. But if you do not performthe
ritual dutiesfor which you areresponsible you will be ostracized, not just
from thetemple congregation, but from the community asawhole.®

Asamatter of fact, the Balinese kin-groups (dadia, wangsa, batur) frequently
overlgpscastedivisons.
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have been purified through a series of rituals. The dewa hyangs are those who have been merged into the
deity and have no moreindividuality. Many ordinary people, however, do not distinguish the pitara fromthe
dewa hyang. So they call the two groups as ‘Batara Hyang’, ‘Dewa Hyang', and ‘Pitara Hyang' inter-

Scures (1994:57-8) writes: “[...] changing faith (through marriage or conversion) means that a Balinese
person is no longer Balinese. What remains important among the Balinese is attention to ritual duty.”
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Cast system: insiders and outsiders

Bainese society hasbeen for centuriesdivided into two groupsof theminor-
ity ‘upper’ triwangsaand themagjority ‘lower’ jaba class. Thefirst group consists
of three castes, namely brahmana, ksatrya (satria, satriya) and vaiogya (wesya,
waisya), and the second arethe commoners, the‘ outsiders’ or the Uddra. “ This, of
course, is more than alittle ironic,” Eiseman (1996:34) argues, “because the
triwangsa, and therest of Hinduism, cameto the original inhabitantsof Bali by way
of the Javanese.”

This caste system has been imposed on the Balinese social consciencefor
the benefit of the‘ upper’ three castes, especially for the superiority of the Pedanda
(br&hmana priests) who regard themsel ves asthe embodi ment of the godson earth.
The brahmana priests, who claimed to be the direct descendants of the sixteenth
century Shaivite Hindu priest Dang Hyang Nirartha,” a Javanese, have preserved
for themselvesall the knowledge of the sacred manuscriptsand anything to do with
the gods. Dang Hyang Nirarthacameto Bali sometime before 1537 following the
fall of the Hindu Mgjapahit Empire of Javain 1515 and joined the mass Javanese
refugeesto escapetheir Mudlim conquerors.

Thisdivision doesnot merely mean asocial separation between thetwo
exclusvegroups (insders-outsiders), but aso asupport to feudalism (upper-lower
class). This‘triwangsa-jaba’ constructionisconsidered astheideal way to de-
scribethe Balinese social order from the sixteenth century to the present day. The
Dutch colonialism regarded thetriwangsa the main vehicle of Hinduisation of the
idand, thepillar of thetraditiona order, thefundament of Balinese culture and soci-
ety, andthebarrier against Idam and the spirit of nationalism.

Thissystemwasinstitutionalised particularly during the period of the Dutch
colonial occupation (wewill discusslater). Inorder to make smpler the colonial
adminigtration, the Dutch authorities chose | daWayan Pidada, the brahmana priest
of Gria(priestly house) Pidada, Klungkung (Vickers, 1996:147; Schulte Nordholt,
1996:240) to betheir adviser. A consultation organised by three priestsof the north
Bdi andthree othersof Gianyar conducted by IdaWayan Pidadaof Klungkungwas
held and it was decided who bel onged to whom and what rights and duties each
castehad. Vickers(1996:147-8) mentions:

All the Dutch authorities, evenlater researchers such asKorn, depended on
him and hispriestly brethren to givethe most expert advice, ignoring others

7  Nirartha was regarded as the author of several ‘kakawin’ (epic court literature) including the Usana Bali
(composed between 1550-1560) and known in various names such as Dang Hyang Nirartha, Pedanda Sakti
Wawu Rawuh, and Dang Hyang Dwijendra. He cameto Bali, arrived at Purancak, on hislong journey from
Majapahit headquarters to Daha, to Pasuruan and then to Blambangan. The Bréhmanas of Nirartha's de-
scendants are now known as ‘ Catur Bréhmana' (the four groups of Br&hmana), namely Brahmana Mas,
BréhmanaK eniten, Bréhmana M anuabaand Bréhmana K emenuh. They are different from the other * Panca
Bréhmana' (the five Br&hmana), namely Mpu Semeru, Mpu Gana, Mpu Kuturan, M pu Beradah and Mpu
Genijayawho lived prior to them and had similar responsibility asapriest. See M.J. Wiener, 1995: 123-4; N.
Djoni Gingdr, 1996:117-20, 259-62.
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with some claim to expertise, such asthevarioustypesof commoner priests,
and even thefemal e priestsfrom the brahmana caste.

Customary community: desa/banjar adat®

Each desa (village) community isacorporate unit, which sharesacollective
descent from thedesa founders, namely the deified ancestorsor * common origin’ of
thewholedesa. It meansthat onewho comesfrom outsideand livesinthedesa can
never beafull member (pengarep) of thedesa. He or she can at best beapengempian
who generally pays half-contributionsfor thetemple ceremoniesand other levies.
Heor sheistreated asjust aguest or tenant without any obligation to participatein
theadat affairs® and, therefore, has no right to use the desa’sproperty aswell.

Inthelast few decades, this corporate desa community hasbeen defined as
desaadat (customary village, corporatelaw villagecommunity) which strictly means
a‘'Bali-Hinducommunity’.*° Itsunity is characterised by three elements, namely
territory, members, and temples (palemahan, pawongan, parhyangan), which make
Bali a‘ steady and harmoniousworld’ (gumi enteg). Therearethree main temples
called Kahyangan Tiga for each desa adat.*

Alsointroduced was aconcept of anisland-widetemple, evena‘world-
wide' temple, purajagatnatha (1962) for the worship of Jagannath, Lord of the
World (Hooykaas, 1973:3), which has been built in the centre of Denpasar, the
capital city of Bali. Inthis*modern’ temple, people can theoretically worship their
deified forefathersin unity with thegodsand deitiesin the One Divinity, Sang Hyang
Wi dhi, which emphasisesthat thewhole Bali issacred for the people.

Tosomeextent, Bai asawholeisasoregarded asalargecommunity, i.e., a
home. Not surprisingly, if two Balinese are abroad, they address each other: “Ten
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Theword ‘desa’ isusually trandated asvillage', while‘banjar’ is‘ward’ or ‘hamlet’. Therefore, ‘ desa adat’
should be‘ customary village' and * banjar adat’ should be * customary ward.” But, according to the surveys
so far available from the Law Faculty of Udayana University (Denpasar), nearly half the desa adat of the
district of Badung, Klungkung and Karangasem were comprised of singlebanjar (Warren, 1991: 213ff).

Picard translates ‘adat’ as “custom; local customary law, ingtitutions, and ritual,” while Vickers puts it as
“tradition or customary regulations.” (Picard, 1996: 203; Vickers, 1996:223). Goris (1960:293) writes: “The
relation between adat law and Hindu canon law in early Javaand present-day Bali might well be compared
to that between early Germanic law and Christian canon law in medieval Europe.”

Desa adat might not neatly fit the actual village structure in most of Bali, but no doubt this common
perception givesgreat social and political advantagesto Bali-Hindus against the non-Bali-Hindus. It signifi-
cantly supports their concept that desa adat is a ‘closed and steady community’ tied by the classic three
village temples as mentioned above. Furthermore, many Bali-Hindu intellectual s of today ardently promote
the idea of desa adat as a conceptual and ideal Hindu village community. Ketut Wiana, for example,
mentions that desa adat consists of three different spaces called tri-mandala, namely utama mandala
(temples), madya mandala (space where human beingslive), and nistamandala (graveyard) (Wiana, 1995:44).

Each Balinese adat village has three public pura, known as kahyangan tiga, which may be visited by
membersof al strataand castes: the uranian temple of creation or origin (pura puseh), located mountainward,
inthepurest part of thevillage; the village temple (pura desa), with itslarge assembly hall for the traditional
village council (bale agung); and the chthonian temple of death (pura dalem), which is attached to the
cemetery andislocated seaward, low and henceinthe most impureareaof thevillage (Hobart et.al., 1996:127).
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mantuk ka Bali?’ (Don’t you go back hometo Bali?). They seemto haveaclose
relationship to each other on theground of the sameland, theearth. What liesbehind
thisideaisnothing morethanthat theland istheinheritance of thegods, their forefa-
thers. Therefore, theBainese socid lifeisoverwhelmed with religiouselementsin
connection with their ancestors, which create and perpetuate therelation among the
individuds.

ROLE OF THE DUTCH COLONIALISM

After the Dutch Colonia Authoritiescould establish their power over the
most part of Indonesia, they aso managed to establish their economic and political
control over Bali. They sent several expeditionsagainst Buleleng (North Bali) and
Karangasem (East Bali) in 1846-1849t0 ‘ teach the Balinesealesson’, becausethe
Balineserefused to be their subjects. The Balinese responded in the words best
expressed by the chief minister of Buleleng: “ L et thekeris [wavy-bladed dagger]
decide” (Vickers, 1995:30). In 1858 the Dutch sent thefourth military expeditionto
make Buleleng subservient. Infact, only after thefifth military aggression (1882),
North Bali was completely under the Dutch East Indiescontrol.

At theturnof thetwentieth century, the Dutch colonia authoritieswere strug-
glingto control thewholeidand. They forced theKingdom of Gianyar to accept the
statusof Regency under Dutch sovereignty in 1900. Six yearslater the Dutch troops
landed at Sanur coast on their way westward to attack south Bali, followed by
puputan (ending)*? of the princely families of Badung and Tabanan. The puputan
was described as nothing but amass-suicide, whereeverybody wasentirely dressed
inwhiteto facethe Dutch troops, who were apparently superior ineverything. Armed
with only lancesand keris, the Balineserefused to surrender. They stepped forward
tofacetheir death beforetheir conquerors. Two yearslater (1908) the kingdoms of
Mengwi and Bangli were subjected to Dutch rule, following the puputan of themost
prestigiousroyal family of the Gelgel dynasty of Klungkung. It wasthe end of the
lineal descendants of Mgjapahit, the kingdom of the Dewa Agung. Anerain Ba-
linese history was ended and the new one started. Vickers (1996:133) putsit as
folows

Those few membersof theroyal familiesof Badung and Klungkung who
survived the daughters of 1906-1908 were sent into exile, tojoin members
of other important Balinese familieswho were not willing to accept Dutch
authority. Theroyal familieswho remained lost much of their power and

12 TheBalinese ‘puputan’ istranslated and interpreted in various ways such as ending, fight to the death cum
self-sacrifice, akind of ‘ holy war,” massacre and suicide. Inaword of aBalineseking: “ It isbetter that we die
with the earth asour pillow thanto livelikeacorpsein shameand disgrace” (Vickers, 1995: 32).
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authority. Inall their actionsthey were closely watched by Dutch officials,
whom the Balinesergjaswereforced to think of astheir * older brothers,
makingit clear for all to seethat the Dutchwereat thetop of Bainesesociety.

Thepoliticsof ‘ Baliseering’

Thehorrible series of puputan of the early 20" century shocked Europeans.
Agitation provokedin Holland and foreign diplomeatic circlesmadethe colonia Dutch
embarrassed. It wassaid that they could not easily cover up or obliteratethe memory
of their brutal actstowardstheindigenousinthoseseria military interventions. There-
fore, some new policy had to be taken to create a new image of the Dutch East
Indiesfor theinternational public. The Dutch colonia government thenintroduced a
new strategy called*ethica policy’ .2 Sufficeit to say that by thispolicy, the Nether-
landsgovernment acknowledgedits* mora obligation’ toward thewefareof itssub-
jects, theinlanders (natives). However, asmany scholarsargue, with thisnew ap-
proach the Dutch could more deeply consolidateitscolonial grip ontheloca societ-
iesand expand itsboundaries. In the name of accel erating reformation of theindig-
enouswiththeided of ‘ peace, order and welfare', the colonial administration felt
both obliged aswell asjustified intheir action (Picard, 1996: 20).

The Dutch werestruggling to devel op aworthier self-imagein Bali, based on
thispolicy of preserving the Balinese culture. They claimed that their rolenow was
one of trusteeship to keep Bali the paradise it istoday (McKenzie, 1988:11) —
protecting and preserving Bali from outside harmful influence and exploitation. The
policy wasknown asBaliseering, Balinization of Bali, to protect and preserve Bali
from outsideinfluenceand exploitation. In 1924 GP. Rouffaer, aformer director of
theBali Instituut, which was part of the Koloniaal Instituut (1915), provided the
classc statement of the preservationist position:

Let theBdineselivetheir own beautiful nativelifeasundisturbed aspossible!
Their agriculture, their villagelife, their ownformsof worship, their religious
art, their own literature-al bear witnessto an autonomousnativecivilization
of rareversatility and richness. Norailroadson Bali; no Western coffee plan-
tations; and especialy no sugar factories! But a so no proselytizing, neither
Mohammedan (by zeal ous nativesfrom other parts of the Indies) nor Prot-
estant nor Roman Catholic. Let the colonia administration, with the strong
backing of the Netherlands government, treat theisland of Bali asarare
jewd that wemust protect and whosevirginity must remainintact (Robinson,
1995:41).

13 The Dutch ‘ethische politiek’, as it was called in the Netherlands Indies, was fully exposed when Queen
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Wilhelmina gave her annual speech to the Netherlands Parliament in September 1901. Reflecting on the
Christian spirit and after 300 years of the Dutch occupation on Javaand their expl oitation of the archipelago,
the Queen spoke of an ‘ethical obligation and moral responsibility to the peoples of the East Indies'. “Als
Christelijke mogendheidis Nederland verplicht, geheel het regeringsbel eid te doordringen van het besef, dat
Nederland tegenover de bevolking dier gewesten ene zedelijke roeping heeft tevervullen ...” [AsaChristian
power the Netherlands is compulsory to imbue the whole conduct of government with the consciousness
that the Netherlands hasamoral duty to fulfill towardsthe peopleintheregions...”] (Mommersteeg, 1947:6).
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Asamatter of fact, Bai wasstruggling to changefromwithin under the guidanceand
protection of thisWesternrule. Thecolonid period did leaveagresat ded of * scratches
intherocks and‘anew hierarchicd order wasemerging, intimately intertwined with
thecolonia regime’ (Schulte Nordholt, 1996:191). Ironically, in keeping Bali iso-
lated from the outsideworld and foreign impact, variousvisitors (scholars, artists,
tourists, etc.) flooded Bali, the newly created ‘ living museun’, ‘ thelast paradiseon
earth’, ‘adancing and singing peopl€’ , and a* happy and peaceful Bali’ (Covarrubias,
1986:405; SchulteNordholt, 1996:192). Thefoundation of theBai Hotel in Denpasar
(1928), the first magjor hotel in Bali by Koninklijke Paketvaart-Maatschappij
(KPM) had helped to facilitate thetourist industry and the touristification of the
idand.4

‘Politiek isolatie

Thisnew policy of cultural conservationwasnot so Smpleasit seemed. The
Dutch colonidshad a so to confront theincreasing nationalist sentiment and nation-
alist movementsin Indonesiawith the spread of Idamicradicaismwhichforced the
Dutchtoisolate Bali —politiekisolatie. With great hel p from orientalists, the Dutch
conservation policy wasdirected to secure the position of Balinese nobility. The
triwangsa wereregarded asthemain vehicle of Hinduization of theidand aswell as
thepillar of itstraditiona order. They werea so regarded asthe best barriers, at least
inBali, against thethreat of Islaminthe country and therise of nationalism. The
Dutch colonia authorities seemed to sort out how to carry out their policy by ensur-
ing thetriwangsa’sloyalty. The caste system was codified as' the principa founda
tionof Balinesesociety’ (1910)* and theroyal houseswere restored to their previ-
ous position and became ‘ important administratorsand large landowners’ (1929)
under the Dutch ‘ older brothers’ (Vickers, 1996:133), whilethe commonerswere
realy ‘outsiders (jaba).

What the Dutch colonialsdidin Bai wasatypica colonia conservatismand
fathintheideaof ‘traditions’, wherethe authority of aristocracy was expected to
guaranteethe continuity of the colonial system. By emphasising thisentirecultura
heritage and religioustradition asadat, the link between the native rulersand the
colonial state became stronger and hencethe* harmony’ between the centres (pal -
ace, ruling class) and thevillages (periphery, jaba) was guaranteed aswell. There-
fore, by employing their scholars, who were supposed to support themain policy of
the Dutch colonid power, at least threemain goa scould beachieved. Adrian Vickers
(1995:32) putsit thisway:

[...] creating acolonial society whichincluded aselect group of thearistoc-
racy, labelling and categorizing every aspect of Bainese culturewithaview

14 KPM wasthe Roya Packet Navigation Company that in 1924 established a weekly steamship service that
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connected Bali through its northern port of Buleleng with Makassar, Surabaya and Batavia (Kersten, 1940:

Seethe minutes of an administrative conference, 15-17 September 1910, Collectie Korn, no. 166, Koninklijk
Instituut voor Taal-, Land-, en VVolkenkunde (KITLV) (Robinson, 1995:32-3).
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to keeping it pure, and idealizing this culture so asto market it for the pur-
posesof tourism.

All thisgivesway tothe Balineseto regain their ‘rasabangga dan hargadiri,” an
ethnic pride and self-esteem, characterised by astrong religious sentiment —their
identity. It so aggrandisethe so-caled‘ idand mentdity’ withitsexclusve' indders-
outsiders’ way of thinking, an‘*Us-Them’ dichotomy which affectsthe attitudes of
most Bali-Hindus (insders, hosts) towardsthe non-Bali-Hindus (outsiders, guests)
—inour casg, the Christians.

AGENDA FOR THE CHURCHES

52

Despiteall the achievement and contribution of Christian missionsonthe
idand (education centres, hedt cares, socia economic enterprises, inculturation) and
thenew formulation of their ministry as*vocationto serve', theirimageasareligion
of thefanatics cannot be easily erased. Although thereisgradually agreat shiftin
mission approach from evangelical way intheearly 1930sto cultura adaptation and
then contextudi zation (evangelising culture), Chrigtian churchesaredwaysmistrusted.
Ontheother hand, the history of opposition against Christianity was(andis) inter-
twined withthe social and political interestsof the government (the Dutch Colonial
Authorities, thetraditional ruling classor triwangsa) and the‘ host’ majority Bali-
Hindu community of today. Ontheir eyes, therearevery likely at least threeimpor-
tant pointsthe churcheshaveto takeinto consideration.

Firgtly, duetothetruth claim of their faith the Christiansbuild their own com-
munities of believers, therefore, they are potential to loosen and even split up the
integration of theterritorial and ancestral communities—desa adat dan tunggal
kawitan. Christianity cannot in agreement with thetraditional way of lifethat is
founded on ancestor worship, thevariousritualsand festivalsfor Bai’s‘founding
fathers . Strictly speaking, Christianity hasno sense of gratitudeto theancestorsand
thegodswho own theisland.

Secondly, the Christian churches asthe new comers (guests, outsiders) have
tried some cultural adaptation, therefore, they are capable to loosen and spoil the
unity of Balineseadat, agama, dan budaya (tradition, religion, and culture). In so
doing, they have committed apel ecehan agama (‘ rdigiousharassment’). They have
polluted Bali withtheir * Christian-ness' for using the Balinesereligioussymbolsand
cultura heritagefor the sake of non-Bali-Hinduism. In other words, their missions
areharmful for Bali at itsheart.

Thirdly, although there has never been any explicit statement regarding the
Bainesetype of caste system, the Christian churchesarenot infavour towardsthis
‘sacred’ socia division that for along time has distinguished peopleinto two major
groups, the exalted triwangsa and thelower jaba. In this* steady and harmonious
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world’ thetriwangsa were (and are) regarded asthe main vehicle of Hinduization of
theidand and thepillar of thetraditional order. Christianity on the contrary teaches
just the opposite that everybody isequal in God'seyesand iscreated in God's
image (Genesis 1:26), so, everybody should have the same opportunity inthe soci-
ety and sharethe sameidealsasbrother and/or sister.

Inother words, thesearethethree’ cardinal sins' Christianity hascommitted
inBdi ontheeyesof the Bali-Hindus. The Christian deconstruction and redefinition
of the Bainese society cannot betolerated. Then, what istheresponse of the churches?
How canthey defend themsavesand justify their works?How cantheir explanation
be acceptable, namely what they havebeendoingis, e.g. to carry out faithfully the
sacred mission of ‘redemption’ and ‘ salvation’?
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