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ABSTRACT

This study investigatdsow the Ahmadiyya is presented discursively in
various texts produced by Indonesian state official institutions, Soteaést
groups, and two Ahmadiyya groups. The issue is examined by identifying the
discourse topics created and strategies employed in the spoken and written texts
of the groups and institutions mentioned above. The identification is centred
upon an assuption that, on the one hand, the Ahmadiyya sect has been
allegedly discriminated against through some negative discourse presentations,
and that, on the other hand, the sect and its supporters may have argued against

the negative presentations.

The main gestion of this study ishat is the nature of the two groups of
conflicting discourses created by state official institutions, social interest groups,
andthetwo Ahmadiyya groups when addressthg Ahmadiyyasectissue? How
and why were they produced@®e main question is addressed by finding
answers to some subsidiary questions. To answer the questions, Critical
Discourse Analysis (CDA) (especially the discriminatory and resistance
discourse strategies) is used to examine discourse presentatiomaadipya
created in written texts, such as in articles, books, reports, and papers, as well as
in spoken texts, such as in speeches, interviews, and personal statements found in

television programs.

The first part of the study focuses on how state offiaistitutions
present the Ahmadiyya sect in their legal proclamations and personal arguments.
The second part discusses how social interest groups that have considerable
concern about the Ahmadiyya explore the issue. The third part targets how two
Ahmadiyya groups (the JAI and the GAI) present themselves while arguing

against discourses that may have discredited them.

The aim of the research project is to contribute to the body of knowledge
about the Ahmadiyya issue in Indonesia and the field of CDA bstiyating a



relatively new issue in the field, namely the religious minority issue. The
research expands the possible applications of CDA approaches to the
investigation of the alleged discriminatory discourse practices, and how these

practices are respdad to through several discourse presentations and strategies.

The findings reveal that the Ahmadiyya sect, especiaigaat
Ahmadiyah Indonesig@he JAI), has been discursively discriminated against. The
discursive discrimination is created by presentimgAhmadiyya negatively as,

for example, 6the troublemakerdé, o6bl asph
sectd, o6the Hijacker of I sl ambé, O0the age]l
|l sl amdé. These discourse topssuchasare creat

problematisation, collocation, quotation, lexicalisation, scapegoating, metaphor,

social distancing, and scare tactics.

In order to argue against the negative presentations, the Ahmadiyya

groups and their supporters credégensive and offensaresistance discourses

The defensive discourses &ali scour se of democracy6, O6di
freedom of religioné, o6discourse of | mpa
060defenders of I sl amébé, Opubl i andtilkesecept i ond

are reated by both the JAI and the GRhe offensive discoursesaied i scour s e

of public deceptiono, 0 g probeematisingthee 6 s nega'
government 6 s aut These distourses are creatediugingtima c y 6 .
strategies bnominalisation, recontextualisation, contrasting, derogated

personification, victimisation, positive attribution, positive personification,

power delegitimising, negative portraits of misbehaving, and the strategy of

social inclusion.

In conclusionpoth the dominant and the Ahmadiyya groups have been
involved in a serious discourse conflict. Each side is entrenched in their
respective positions, and adopted strategies to maintain their positions, defend
themselves, and at times, attack each other. Heryévs is not healthy for a

peaceful ceexistence and living peacefully, becaitsghe discourse conflict)

Vi



could lead to further physical attacks as happened in the past. It would be
beneficial for both sides and for the nation as a whole, that luteh eflect on
and reconsider their positions and search for a common ground. This study could

contribute as a source for the reflection and consideration.
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CHAPTER ONE

INTRODUCTION

1.1.Rationale of the Study

Critical Discourse Analysis (CDA) as an analytical tool is a powerful
means for revealing social and political issues, and therefore it has been
extensively used to investigate social issues of power, power abuse, social
inequality and injustice, and disennation. One of the strengths of CDA is its
ability to reveal how certain minority individuals or groups are presented

negatively in texts by dominant groups and how they defend themselves.

Many studies have been carried out previously to investigate ho
minority groups, such as immigrants, asylum seekers, refugéwsc efroups,
and minority employeesre discursively discriminatedgainst,and also how
they resist. The discriminatory and resistance discourses are created through the
use of a number afiscourse strategieslowever, studies concerning the issue of
religiousbased minority groups, of which the Ahmadiyya sect is, @eem
underdeveloped. Further, previous studies that try tavestigate the
discriminatory discourses of a religious mingrgroup and how this group
argues against the discriminatory discourses in one single study receive little

attention.This study is an attempt to fill this gap.

The Ahmadiyya sect in Indonesia is divided into twooups, the
Indonesian Ahmadiyya Jemaati@pegation Jemaat Ahmadiyah Indonesia
henceforth the JAI) andhe Indonesian Ahmadiyya MovemeniGérakan
Ahmadiyah Indonesjahenceforth the GAI). Inhe Indonesian reformation era
(1998 to the presentyhich hasbeemar ked by the coll apse of
authoritarian regime led by Soeharto, and the return of democracy to the country,
the two Ahmadiyya groups (especially the JAI) have experienced unequal
treatment (Kraince, 2009; Mietzner, 2012). They have fredyuben the target



of violent attacks. In 2011, for example, three JAI followers were killed and five

othes were severely injured in Cikeusik, a district of Banten Provimasst of
Jakarta (AKomnas t thendanasiao CounzilOof Clgrics Si nc e
iIssueda fatwain 2005that ruledthe two Ahmadiyya group® bedeviant sects,

violent actions against Ahmadiyya followers have increased sharply (Colbran,

2010). However, detailed and comprehensive CDA investigation of how the sect

is discursivelypresated and projected in various texts is much less developed.

This study investigates theontroversialissue ofwhether or not the
Ahmadiyya sect is being discriminated against using negative representations
viewed from the critical discourse analysis pbiaf view. It focuseson the
discourses createaly the state official institutions (Indonesian government and
the Indonesian Council of Clerics) that have an official authority to address the
iIssue. The study is expected to prove whether oth®hegatie presentations
againstthe Ahmadiyya have been created in the texts producethdypfficial
institutions If they have, how théwo Ahmadiyya groups (th&Al and the GA)J
argue againsthe negative presentations to defend their existence. Because the
issue ofthe Ahmadiyya has been the concernsoimesocial interest groups, the
study also examines the discourse presentationth@Ahmadiyya that thee

social groups have created.

Many researchers havivestigated the issue ahe Ahmadiyya in
Indonesia, but thelgavenot usel the framework of (critical) discourse analysis.
Previous studies have employed other frameworks, namely freedom of religion
and belief (Arifin 201Q Colbran 2010), the relationship between the emergence
of hardliner Islamic groups and violent acts against Ahmadiyya (Kra(f9),
democracy and protection of minority rights in Indonesia (Freednarburzi,

2012), and violations against laws ahe constitution (Khanif 2009; Muktiong
2012).Since the issue has not been investigated using CDA, the evidence about
how the Ahmadiyya sect is discursively presented in texts produced by the state
official institutions, parties that support and refuse and howthe negative
presentations amiscursively argued againsy Ahmadiyya areot provided.



The CDA analytical tools adopted in this study are those that are
frequently used to identify discriminatory as well as resistance discourses and
their strategiesThese two groups of discours@d their strategs are based on
the belief thaton the one hand, discrimination may have been produced and
reproduced by means of discourdmit, on the otherhand other discourse
constructionsmay have served to criticisegldgitimise, and argue against the
discriminatory practices (fora discusgn about the role of discoursm
discriminating as well as defending, see Wod&kReisigl, 1999, 2001).
Similarly, Tilbury (2008) in her study of racism discourse, argues that CDA
linguistic tools that are available for constructing racist discourse are also

availablefor expressg antiracist discourse.

According to Fairclough (1992), two opposing discourse creations always
appear in a given societyine is produced by those wity to construct and
maintain domination, and the other psoduced bythose who challenge it.
Further, Van Dijk (1996) argues that there isatsolute position of domination;
it is only gradualand the dominated groups magatemore or less resistante
counter the dominatiorThe two argumentsom these two CDA scholaisiply
that an analysis of thaliscourse in any particular social context should be
undertakeron both sides. These two theoretical arguments underlie the need for

the investigation of discourses of both the dominantthedominated groups.

The studyof both discriminatory discourse strategiesd resistance
discourse strategies not new in CDA studies. However, sucktudy has
concentrated mainly on the issues associated with immigrants, asylum seekers,
refugeesethnic groups, and aremiticgroups. No studiethat have usethese
two discourse strategies to addréssissue of the Ahmadiyyaect in Indonesia
have been found

Discriminatory discourse studies have been conducted by Waddk
Reisigl (1999, 2001) on racism and asegimitism in Europeby KhosraviNik
(2008, 2009) on refugees, asylum seekers, and immigrants in Enigle@teng



(2013) and Ndlovu (2008) on the concepts of immigration and citizenship in
Australia; by Baker, Gabrielatos, KhosraviNik, Krzyzanowski, McEnery, and
Wodak (2008) on refuges and asylum seekers in the; U Smithand Waugh
(2008) on illegal immigrantd)y Gotsbachnef2001) on immigrants in Austria;

by Flowerdew Li, and Tran (2002) on Chinese mainland immigrants in Hong
Kong; by Kovacs(2012) on antiSemiticprejudice in Hungaryby lzadi & Biria
(2007) andTahir (2013) on the negative representation against Muslims in
newspapers; anoly Van Dijk (1989,1992a,1 992b, 199Z, 1992d 1992¢ 1993a
1993h 1993c, 1995 1997, 1999 2000a 2000h 2000¢ 2004 on racsm

discourses in Europe.

Studies concerning the discourse strategies of resistance have also been
conducted by, for example, Tilbu¢2000)on challenging racist discourderieur
(2006) onthe critical feminist analysislansen(2000) on discursive practice$ o
resistance in Serbian proteggn Laerand Janssens (2010) on the professidnals
resistance in the workplacé/edina (2011) on resisting dominant ideology,
Pitsoe and Letseka (@13) on resistance in educatioBbe Cock (1998) on
organisational changeBeckett and Hoffman (2005) on sestance on the

discourse of healttand McKenzig2006) on student discourse of resistance.

As well as the lack of attention paid to tfweo discourse strategies time
Ahmadiyya issue in Indonesia and around the world, dpplication of a
combindion of the twostrategies irone single study hasot been doneThe
purpose of CDAis to initiate change (Fairclough, 19929 criticise reality and
to change society (Woda& Meyer, 2009),therefore,this studyemploy both
discriminatory and resistance discourse strateqges tool of analysi® provide
a better understanding about how the issue of Ahmadiyya is discursively

presented in various texts, eithmrdiscriminatingagainstor defending the sect.

In addition, this research investigata relatively new issue in CDthat
is an investigation ofthe issue of aeligious minority groupin the present

context of religion mattes in Indonesia. In this studyif is determined that



discourses constructed byext producers are ngbedded with specific
characteristic§e.g. social, political, and religioush the Indonesian context.
Following Van Dijkb €1993a)CDA concept of discourse as
96), it is established thahe production of discourses cani@ separated from

themacracontext of ideologyeldby the text producers.

The Indonesiacontext has its certain social, potal, and religious
characteristicsindonesiahas adoptedheither secular nor theocratic statébe
country has adopteithe Pancasila(five basic principles)as the ideology of the
state which, to some extent, provides broad authority for the government to
officially control religious issues. Indesia is also the biggest Muslicountry in
the world but it is not an Islamistate eitherHowever, the discourse of Islam
has played a cruci al role in shaping t
opinion about the issue of religious minority groups, including Ahmadiyya. The
combination of these two features makes Indonesiariexbmnique when

compared tananyother countries.

In Indonesia, Islam has been one of the dominant discoursessocial
and political life ofthe society,both before the Indonesian independence in 1945
and after it. The relationship between Islam carthe state since 1945 has
fluctuated. This fluctuation affects many aspeofssocial and political life
including the existence of religious minority greyguch as theAhmadiyya.
This situation may affecthe creationsof discourses associated witheth

Ahmadiyya issue.

These social, gditical, and religious governediscourses lie behind an
assumptiorthat discourse constitutete social worldand is alsaonstituted by

the social world. The production of certain discourses cannot be separated from

'Pancasila is the Indonesian state ideology.
one Al mighty God6é, Ohumanityd, Othe wunity o
justiceod.

h

f



the current situational context and how the text producers interpret the context

and express it in their textsgarding the Ahmadiyya issue

1.2. Research Problem

It has been widely reported that physical attacks against Ahmadiyya
followers have occued in many parts of the Indonesian territory. Such attacks
have had a tremendous negative impact upon these people. As has been
mentioned earliefor examplethreeJAl followers were violently killed and five
others were severely injured in 2011 (Mieizn2012). Violent attacks against
them alsaoccurredbefore and after this incide€olbran, 2010; Kraince, 2009)

The Ahmadiyya sedtasalso beerthe subject of some legal proclamations, such
asthejoint decreé and religious decredssued by the Indwesian State Official

Institutions

The problems underlying the study are based on the absence ofnrCDA
studies to investigate texts or discourses addraesgshe issue of religious
minority groups in Indonesia. Study on Ahmadiyya using CDA asittadytical
tool to investigate how the sect is projected in texts and how its followers defend
themselves discursively has also received little attentfsrwas mentioned
earlier, CDA analysis hagreviouslybeen employed to investigate the issag
immigrants, asylum seekers, refugees, ethnic groNfuslims, and minority

employees in many parts of the wqrdit not the issues a religious minority

The absence of CD# religious minority group studgemains a problem
that has never been answered poesly. It is about the role ofhe discourses

created in various texts to presemtigious minority groups negatively, how

2 The decree is signday three Indonesian ministries; they #re Ministry of Religious
Affairs, the Ministry of Home Affairs, and the Attorney General. The decree is entitled

6Admonition and instruction to femat foll ower s

Ahmadiyah Indonesiand members dhep u b | i ¢ 6 .s the testrictiergofi | at e
propagation othe JAlteaching and belief.



these groups respond the negative presentatigrend what discourse strategies
they employ.It is presumedthat certain negativgpresentatns can have a

catastrophic impact updhe religious minority groups concerned.

With regard to the possible relationship between negative discourse
presentations and the plight of particular religious minority groups (e.g.
Ahmadiyya), Kraince @009) provides a fascinating example. She argtred
after the issuing ofhe religious decree byhe Indonesian Council of Clerics in
2005 which ruledthat Ahmadiyyas a deviant sect ambt Islamic, violent acts
against the sect began. According tollCan (2010),after the issuing of the

decree, violent attacks against the sect increased sharply.

From these arguments, it can lssumedthat texts or discourse
(negative)constructions may have negative impacby exacerbating the plight
of the Ahmadiyya sect. Discourse constructions, particularly those created by
official institutions in the form of decrees, may haweemarkable effecbn
peopléd sminds. The decrees deliver the messatpt the deviation othe
Ahmadiyya sect is a truthlhe n@ative presentations disseminated by official
institutions may also be used by particular groups of peopl® hate the
Ahmadiyyato justify their attacks against the seihese texts are indeed in need

of a detailed critical discourse investigation.

In CDA, texts or discourse constructions have cognitive and social
functions (Van Dijk,1989a,2006b). Texts are not only a sequence of words
governed by particular linguistic ridebut theyalso provide a new idea and
belief, includinga negative image agasha particular individual or groujpeing
presented in the text3exts or discourse presentatsorean have social effects,
with the firsteffect beingon the ming of readers (Fairclough, 2008y reading
and interpretingexts, people learn new thingjsat canshape their mindandit
may theninfluence their attitudes and behaviours, either positively or negatively.

This shaping of the public minds by negative discourse presentations can also



occur in the issue of Ahmadiyya, and such presentationsekacerbate the

plight experienced by the followers of the sect.

Therefore, it is necessaty carry out a detailed and comprehensive study
using CDAon how the Ahmadiyygroups araliscursivelyprojected in texts that
may have discredited them, and how ithdollowers discursively defend
themselves The CDA investigationalso studies thediscourse strategies

employed andhediscourse topics createdtimese two conflicting discourses

1.3. Significanceof the Research

The study is expected to hasmgnificance on two lesis: theoretical and
practical. Theoretically, the study contributes significantly expandhg the
application of CDA to the issues concerning (religious) minority groups. This
critical analysis an enrich the literature of CDAspeially that regarding
discriminatory and resistance discoursas well as discourse strategwben
dealing with the issue of religious minority groups previous studies, as has
been mentioned earlier, these have been little used to investigagarelated to
religious minority groupsincludingAhmadiyya.Many discriminatory discourse
practicesthat haveoccurred in the past, for example, against immigrants and
refugees in their new environmentdhave been triggeredby political and
economicmotives Immigrants and refugeese considered to be a threat amd
economic burderon the government and society. They are also accused of
bringing political instability and criminal which canhave anegative impact on
people. This current studyrovides a different perspective,by analysing
discursive discriminatory issaeriggered by religious belief. Therefore, this

research provides a new theoretical insighthe CDA literature.

Practically, the study addresssthe debate or controversy in Indonesian
society pertaining to alleged discrimination against Ahmadiyya. A CDA analysis

can provide evidenceabout whether the Ahmadiyya groups have been



discursively discriminatedgainstor notand thugprovide a better werstanding

about the issu€erlhis study can also provide reseal&sed findingghat could

help I ndonesiads policy maker s, journal.i
religious majority organisations, and religious minority grotpsddress the

Ahmadyya issue more effectively and humanely.

Further, religious minority groups in other parts of the world ralsp
have beerfacing similar problems. Ae CDA analysisconducted in this study
can provide a detailed and comprehensive anabyfsisow religiaus minority
groups are discursively discriminated against and how they defend themselves,
which those groups may be able to learn from and defend themselves better. For
example, they may learn about the discourse strategies that are employed by the

Indonesans to resist discrimination.

Another practical significanceof the study is that itaddresss
humanitarian concern®omination by one group or institution over a religious
minority group in order to gain social privilege and a wide access to public
reurces can violate the principles of equality and human rights. The
marginalised are often discriminated against because they are different from the
majorities. This violation could generate other social problems including poverty,
murder, and physical asslts. These social problenwould put the marginalised

groups in a vergifficult position.

1.4. The Aim and Objectives of the Study

This study aimsto understandthe discourse presentatiorthat both
undermine and defend th&hmadiyya To address this matter, this study
investigates the nature of the conflicting discourses created by Indonesian state
official institutions, social interest groups, and two Ahmadiyya groups. The

specific objectives are:



1. to examine the discourses presertbgdhe state official institutionghat
are consideretb bediscriminatingagainstthe Ahmadiyyathe discourse

strategies theyse,and the rationalereatingsuch discourses;

2. to investigate the discourses produced by interest groups that may have
deferded or discriminate@gainstthe Ahmadiyya groupghe discourse
strategies they have used in their texts, and the reasoning behind the

presentation of such discourses; and

3. to investigate the discourses produced by the GAI andAhe¢hat may
have been eployed to defend themselves, including the discourse

strategieshey employ and the reasons foreating theidiscourses.

1.5. Research Questions

To achieve these aim and objectives, this study is guided by a central
question and some subsidiagyu e st i ons. The centr al ques
nature of the two groups of conflicting discourses created by state official
institutions, social interest groups, and the two Ahmadiyya groups when
addressing Ahmadiyya issue? How and why were they proddcedPhi s centr a
question is addressed by finding the answers to the following subsidiary

guestions:

1. What discourses have the Indonesian state official institutions created to
presenthe Ahmadiyya in their texts? What discourse strategies have they
employe® How do the state official institutions present themselves and
depict the Ahmadiyya groups in their individual and more forarad

institutional discourses? Is it negatively or positively?

2. What discourses have the Islamic Defender Front and the Settiaténs
constructed? What linguistic strategies do they use in constructing their

discourses? Do their discourses discriminate against or defend the sect?
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3. What discourse presentations have the JAI and the GAI creatdahat
discourse strategies they hasmployed to argue against discourses that
may have undermined them? How do they discursively present or
represent themselves in their texts and depict others, particularly the
institutions and organisations that may have presented them negatively?

Why arethe discursive presentations created?

1.6. The Limitation of the Study

This study is limited to the discourses pertagnito two Ahmadiyya
groups,the JAI and the GAI, which have been presented by the state official
institutions, social interest groups, and the two Ahmadiyya groups. There are
other religious minority groupssuch as theS h i ,06that neay have been
experiencing similar alleged discrimatory practices. Due to limited time and

resourceshowever this study only focusion the Ahmadiyya.

For the same reasorhe study also limits the number of socialeist
groups being investigatethey arethe Setara Institute (the Sl), whichnsost
prominent in promoting protection for human rights and freedom of religion, and
the Islamic Defender FrontHront Pembela Islathe FPI), which ismost
prominent in disseminating the messages regarding the banning or dissolution of
the Ahmadiyya.There are many other interest groups that have considerable
concerns for the Ahmadiyya issuggth secularand Islamic;however, for the

same reason, the study does not cover these groups.

The Sl is a social organisation that promotes religious tolerance and
freedom of religion. It has created discourses concerning human rights and
freedom of religion. Its members hapeoduced a number of documertkst
emphasise the defena&f religious freedom.Another organisation that has
similar concern on the issue ofhmadiyya is the Wahid Institute (the WI).

Abdurrahman Wahidthe former president of Indonesiajas involved in the

11



establishment of both organisations. Their missions are very similar, and
established at similar times (The Wahid Institute was in 2004 and Setara in
2005). Setara, however, seems to have reported more of religious conflicts
involving the FPI and Ahmadiyyal herefore, it is more interesting to analyse.
Conversely, theFPl is a social and religious organisation tltamnsidersthe
Ahmadiyya secto beblasphemous. Fathe FP]the Ah ma d i theplagca
interpretation has deviated from the principle teacloihtglam and its followers

are considered to be ntelievers.Compared to other similar organisations th

FPI is thedominant group in staging attacks against Ahmadiyya.

Further, the discourses from the state official institutions examined in the
studyare restricted to those that have been issued by the national government
(i.e. the Ministry of Religious Affairss/MoRA) and the Indonesian Council of
Clerics (ICoC). These state official institutions are given authority by the
government to address religmissues, including the issue thie Ahmadiyya.

The data show that both the government and MUI have worked together to
address social, religious, and national issues together, meaning that the state at
least acknowledges the status, authority, and theofoMUI. The government

has the authority to issue policies and regulations, whilénth@nesianCouncil

of Clerics is known for its authority to issudawa (religious decreewhether

or not the government hasquestedt.

1.7. Chapter Outline

Chapter Two provides review about critical discourse analysis, its
history (seen from the tradition bhguistics and social studigand what makes
CDA different from other discourse analyses. It also reviews previous studies of
discriminatory and restance discourses that concern some social groups, such as
immigrants, refugees, asylum seekers, and minority employees. The review of

Ahmadiyya studies in Indonesia and internatibnil also presented.
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Chapter Three discusséze relationship betweerslam and the state in
Indonesiafrom the pre-independence period tilie current reformation era. It
highlights the attempt to insert Islam as the ideological basis of the state and the
rejection of this proposalAn explanation aboutthe repudiation of the
Ahmadiyya in Indonesia, as well d@be religious decrees and government
decisions addressing the sewk also presented. This chapter is expected to
provide the historical, social, political, and religious contexts underlying the

production of discoursesddressinghe Ahmadiyya.

Chapter Four presents the methodology of the study. It covers the
research method and data collection proceduinegypes of discourse data and
discourse producers, the analytical tools and linguistic strategies used teanalys

the data, and the stejstheanalysis.

Chapter Five presents the CDA analysis tba discourses created by
Indonesian state official institutions addressitige Ahmadiyya issue. The
analysis focuses on hatlve Ahmadiyya is discursively presented imamber of
legal proclamations and in various personal arguments delivered by the officials
and the members of the state institutionBe chapter also elaborates laws
associated withthe Ahmadiyya issué laws protectinghe freedomof religion
andrestricting religious freedom, and those addressing blasphemy. Some other
issues pertaining tthe Ahmadiyya, for instance,religious harmony, are also

presented.

Chapter Six provideghe analysisof the discourses created by two
interest groups that hawmnsiderable concerrabout the Ahmadiyya issuthe
Setara Institute anthe Islamic Defender Front. This chapter examines whether
the discourses constructed by these two interest groups have discriminated
against or defended the Ahmadiyya. The chapteso giresents discourse

strategieshathavebeenemployed when depicting Ahmadiyya.

Chapter Seven presents the analysithefdiscourses created biye JAI

andthe GAI. The analysis focuses on what discourses they have created and how

13



they present the discourses to defend their belief and existence. The description
of the two Ahmadiyya groupwith regard to their establishment, why there are
two groups their religious interpretation délam, and their history in Indonesia

Is also presented.

Chapter Eight is the last chapter of this thesis. It draws on the findings of
the research. It reiterates the relevance of the findings relating to the research
problem, the aims and objectives of the stuthg research questionghe
discourse preentations,the discourse strategies, arte significance of the
study. The chapter connects all chapters dealing with wigadiscoursesareg
and howand why the state official institutionshe interest groups, and the

Ahmadiyya groups create their dairses.
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CHAPTER TWO

LITERATURE REVIEW

2.1. Introduction

As this thesis identifies thdiscourses that may have underminedttine
Ahmadiyya groups and how these groums/e triedto argue against lalged
discriminatory discoursesthis chapter reviews previous studi¢isat have
examineddiscourse presentations and strategies, both produced and disseminated
by the dominant and discriminated groups in various social contexther, it

also reviews previous studies that have irigastd the Ahmadiyya issue.

Four groups of studies that are relevant to this study are revi€ied:
Critical Discourse Analysis (CDA) and its key concep(8) studies on
discriminatory discourses in various social contexts in different countries around
the world, (3) studies on resistance discourses that have been developed to
identify how minority groups defend themselves in différsocial contexts and
countriesand (4)studies on thédhmadiyya sect, whichas attracted a great deal
of attentionpoth in Indonesia and around the world.

2.2.(Critical) Discourse Analysis andts Key Concepts

In reviewing CDA, there are some concepts that should be discussed. The

term O6di scoursed6 itself has been the ke
concept in this analysis. Other concepts
i ssueb, odnédguouavleirdyd Tha@se concepts are ¢
below.

The term 6di scoursed has a number of

most ambiguous terms in linguistic studfany experts and discourse analysts
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have proposed various definitions. Tdiferences betweenthemaredue to their
respective perspective atmwhat particular academic fields the experts belong.

The following are some of its definitions:

1. AiDi scourse is any kind of written, sp
thatareusedipe opl e ¢ o mmu n& Bloart 2007,mp07). ( Bl oor

2. N Di s c otberast@l instance of communicative action in the medium

of | anguag,@08p.2ohnstone

3. AiDi scourse is a particul ar,2008 pw of | a
4);

4. AiDi scourse is |l angua®ep.2)n actionodo (Bl
5. A Di s couresdsciplins devoted to the investigation of the

rel ationship bet ween form and funct.
(Renkema2004, p. 1).

These definitions indicate that discouiseeen as a medium or language
expression, either written or spoken, that is used or employed in communicative
actions. Discourse in CDA and in this current study is used as a medium by
individuals, groups, and institutions to express their opinions eoceptions
about an issue. Discourse is expressed in the form of language by particular
parties to present themselves and others.

The applicatiorof CDA as an analytical tool in social issues has rapidly
developed andtherefore, it is now widely known widwide. Such worldwide
application cannot be separated from the variabilitgaxfial issuesn different
contexts, which requires various analyses and metlio&so c i a | Il ssuesoO h
defined as issues or problems that create injustice or inequalitii, a&sic
discrimination.As can be observed in matpdies of literaturethe focus of
CDA is on socialand political problems that establish and maintain social
inequality, power abuse, hegemony, domination, and discrimination through the
use of discourses @clough 1992, 2003Van Dijk, 1993a).
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Employing CDA to analyse such problems draws onhe social
characteristics oflanguage Languaged here is seen
mostly created in spoken and written forms. Althouwdibcourse isbasically

constructed using words, ples, and other linguistic unitfjowever, the

construction of discourse does not occur in a vacuum without being affected by

social, cultural and political settings. Blackledg@005. p 6), for example,
ar gue g0 texhstandsldione and out s,iwdieh meaheacht s
text has a connection with other texts synchronically and diachroniaaltythis
connection provideshe background ofthe relatiorship between discourse and

social practice

As mentioned above,aFi r cl ough ( 20 0 3djscoypse is &)
pat i cul ar vi ew o fSimilaky,nBjpmmaagre(2005,np. 2) alsoo
defines di scounmact iacsh biea w oarndgsu aégues e 6
that the texts or discourses and their linguisti@tegiesare parts ofa wider
social contextthat is embodied in action and interactiomhere is a dialogi
relation between the mictoontext of language or linguistic texts and the macro

context of social reality.

At this point, language and its units are not only seen as the reflection of

social reality, bubrealsoseen to shape and constrtlat reality.In a dialectical
relationship, Mulderrig(2012) states that situations, institutions, and social
structures do not only shape discursive events, but the discoursehalses
them. Discourse and the socphctice where the discourse exiate dialogic
With regardto this dialogic perspective, Paltridg@006) suggestshat the

principle of discourse is to reflect as well as to reproduce the social retapon

The choice, the structure, and the construction of language in the prdcess o

sodal action and interactioare socially motivated and ideologity represented.

as vV e

cont

ar gue

and

Di s c o usogally constitutvea s we | | as s o¢Blomrhaery condi't

2005, p. 25; Blommaer& Bulcaen, 2000, p. 448). Clearly, discounseth

represents the realiti@ndconstituteshhiem.
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The main concern of the social character of discourse erformthe
social functions btext. It means to construéhowledge or belief (ideational
level), social identity (interpersonal level), and social relationship (relational
level) (Fairclough, 1992). Text is a representation of reality, but it does not mean
that it is without any distortion. The producers of tagt alsohave a particular
purpose in amplifying their belief and ideological purpose through the ube of
linguistic features that they configure.

~

Ideology, according tovanDijk ( 2 0 0 1, pspectlZoym of Sogal i
cogni ti on s har e dldeblyggy ®mstitutea indiviguals angogun® s 6
social representations, practices, and discourses. This social cognition is
introduced to the society through texts. Texts, in this case, are seen as the use of
language ina particular context to introduce, cultivate, and maintain certain

beliefs and knowledgeboth in written and spoken forms.

In promoting an ideology, individuals or groups try to identify themselves
positively, while at the same time, thgyesentothers negately. This concep
is called the tO0crebtethd pogtivee selpreseniptiora and 6
negativeother presentatioriVan Dijk, 2006). These self and otheresentations
are performed through the use of contrastive argumentation ane stirar

linguistic strategies.

Through text and discursive practc@leology is introduced to society as
something necessary and natural. The lingufeatures are used as a medium to
expressbelief, idea, purpose, and common sense as something inherant in
particular social context on the grounds that this ideology can bring the society

into theimaginedbetter condition.

Also, the existence odnideology in a text or discourse can change the
perception, cognition, attitude, and behaviof individuak or groups about
something. When this ideology is permeated individually or collectively by the
society without filtering, the process of domination is carried out. Ideology in

CDA relies upon the assumption that the belief, idea, interest, and intagoretat
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of reality can be mediated through discourse to constitute social inequality and
power.0 Power 6 h er eauthosty od emtrol roeed othars which is

gained and maintained through discourse.

The ways of putting together the linguistic elemeraad their
construction inaspecific genre, context, and institution are not arbitrary, but they
are created purposefully by social actors to constrpetrticular meaning. In the
process of interaction, especiallyarpolitical context, each participaencodes
his or her beliefthrough linguistic expressions to persuade othérsorder to
undertakesome purposeful actionsither positively or negatively {an Dijk,
1995). In this frame, then, the conceptofideoldgyn e s bel i ef and kn
I is representedhrough a discourse. The matter of ideology has been an
inseparable part of critical discourse analysis, either in linguistics and non
linguistic traditions.

2.2.1. Linguistic and NonLinguistic Traditions of CDA

The notion of discoursand discourse study can be traced back to both
linguistic and nodinguistic traditions. From the linguistic point of view, the
study of language invagates a language in isolatitay analysingat word level
or analysinghow a word isput together with ther words to forma phrase,
clause, or a sentence (internal structure of a languatygyever, the study of
discourse should go beyond thsolated level.A study of discourse should
observe how the internal structure of language is interconnectedotiién
elements ofkocial life for example, social status and powEnhe purposes to
see how a language is usediparticular social context and how it contributes to
social practice. One prominent figure in this linguistic tradition is Michael

Halliday with his Systemic Functional Linguistics (SFL).

With regard tathis SFL theory, Halliday, when interviewed by Paiiret

1972 (2013)concerning the issue diie relation between language and society
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pointedout that language has a close connection with other social elements, so it
is not an autonomous subject. Language should be seen as a part of social life
and as a mediurnfor building relationshig between people. Language in the
mind (asa psychological apect) is not contradictory the language that goes on
between people (aa sociological aspect). Hallidagtates that there are three
functiors of a language ideatianal, interpersonal, and textuarhis division
reveat his concermregardingthe relatonship between language and social life
(Parret,2013.

In the ideational functionthe mind of a speaker is the reflection or
experience about the real world. This experience then forms the idea of the
speaker, which ithenexternalised through languagehe interpersonal function
impliesthatthe function of the language to relate one person with others in a
process of communication. Meanwhile, the textual function explains the function
of language aa textproduced bya speakethatcan be understal bya listener
or listeners. These three language functions assert a belief that the investigation
of a language shoulfbcusboth on its internal structure arle social context
where the language is being used.

Similarly, language is seen asth a sgtem and a functionThe use of
language should consider the selection of words and organisation of the words
available in the system of the language. well asthis notion of system, the
language has a particulaocial function that is achieved ina communicative
event. When talking abowatsocialfunction, of coursethe social characteristics
of the context surrounding the language use should be included in the language
analysis. Thidanguagetheoryof Halliday has much inspired the emergence of

discourse analysis ithe linguistics field.

This prominenttheoretical development initiatethe emergence of
Pragmatis in the linguistic field (Blommaert2005. According to Levinson
(1983, p. 2)Pragmatic i s At he st udryaBPadmatic studg a a g e
language is investigated from its usagadcoversan analysis ofvho use the
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language the participant), when it is useeyhat topicis discussed, and how the
language is expressed. Thisracced study of languagaaces great emphasis

the matter of meaning delivered through action and interaction in a social
situation.Therefore in adiscourse stug languageshould be aalysed both from

its internal structure and from its social aspect lonsidering the social

characteristics of the contewhere the language takes shape.

Meanwhile, from the noiinguistic tradition, the study of discourbas
developed in social stiek. In the nonlinguistic approach an analysis of
discourse give a little concern for the language mechanismssed in an
interactional process. Accordig t o Fai r ¢l o warial sde@tidtd 3 , p .
working in this tradition generally pay little closgtention to he linguistic
f eat ur e sAlthodgh theesacialsdentists are aware that social life is fully
constructed bythe interactional process, their approadbkals more with an
abstract concept such as power, identity, domination, cordral, ideology.
Discourse here is seen merely as the statements usgaebson or institution to

gain power ima particular society.

This social concept of discourse isimly based on critical social studies.
The theory is heavily indebted fmlitical theories for example,the theory of
hegemony developdaly Antonio GramsciJones, 2006and the theory of object
formation proposed by Michel Fouca(fairclough, 2003)

According to Hoare and Smi{1999), hegemony is constructed by power
separation. Hegemony is established wa@erson or social group holds power
and control over others (the powerless). Feifiia75) argues that the term
Ohegemonyd in Gramscio6s theory refers tc¢
class is ideologically dominant. Hegemony applies when people do not have
equal access to social resoursash as education, knowledge, and meain it

therefore creates social inequality.

Hegemony is gained through the control of gje@here ideologylays
an important rolelt is obtained through conselny the subordinate people to an
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idea proposed by the powerful person, group, and institution (JQOES)
Discourse analysis here is seen as an effort to identify how the pdeates in
social life, is institutionalised by power, and leatls the creation of a social
inequality. Therefore, hegemony is not always gained through coercion, but
through a smooth process by the dominant group to lead the dominatedgroup

obtainingconsenfor aparticular idea.

Another prominent discourse concept in social studies is the concept of
object formation proposed by Michel Foucai#tirclough, 2003)The analysis
of discourseof thistypei s appl i ed by athaihwetextisgy O6st at ¢
and utterances as the constituent eleswaitexts (Fairclough, 2003). Accordjn
to Faircl ougduch@mlgsi does nptuse 2 &eailed amalysis of text
but it is how the statements or utterances in texts are governed by particular
rule The text producersvho hold the power controtletermine the rules that
govern the construction of statements in
power and control are exercised through discourses that classify, define, and
position individuals as specific kinds of subjeetsd influence the ay they look
at themselves, others, and the world around them (Jansen, 2000).

For Foucault, the purpose of discourse analysisocial studieds to
examinethe rules governing the statements in texts. These anedetermined
b y thefiregime of knowlegk in order to select which statememi® to be
acceptd and t o be c dqJorgensdr@ Plelligs, 2082). Diffexerit h 0
regimes will have different rules andherefore, they will have different
constructionAs well asthe notion of discourse selection ahe rules governing
it, discourse construction and justifying knowledge are used to discipline the
subjects (individuals, groups, institutions) and what aoggosition the subjects

may occupy in their social life.

These two tradition$ linguistic and critical social studieis were the
inspirationfor the emergence of CDA studies. Various concepts developed in

these two traiions have been incorporatedtoneach other to creat critical
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social analysighat integrate linguistic or textual analysis and critical social
studies. In other words, it is how the linguistic analysis can be used to investigate

the construtton of power in social life.

2. 2. Ri t iotha Word Distinguishing CDA from the Non-Critical

Discourse Studies

The word o6criticaldo in CDA studies di
discourse analysis (called nonr i t i c al di scourse analysi s)
defined as the orientation of social studies and research to contribute to critically
examining andchanging society, not just explaining and understanding the
reality. This term can be traced back to the influencehe@frankfurt Schoobf
linguisticsand Jurgen Habermas (Wod&kMeyer, 2009) It was identified that
the purpose of social study, including CD#&, to deconstruct a reality by
criticising and initiating a change of social inequality and injustie¢has been

previously established kyparticular power.

Further, the word o6critical é signifie

critically investigatepower constructiorwhere this power might create sati

inequality or injustice Critical investigation in CDA is conducted througim

analyss of texts. Texts, whether they are produced in written, spakeadio

visual form, or the combination of thesthree forms (multimodality), are

believed to contribute to power construction because texts are considdyed

social events and plagn important role in constructing social structure. Texts

have a social function; they are not just merely linguisttonstructions.

Language used in the texts is considetede amediumthat carries out or

delivers meaning to suppatertain ideology or interest.

A

The 6criticalé noti on IS actually t
developed in social studies, whichainly focuses on the concept of power.

Critical analysis, especially in CDA studieglies upon this concepCritical
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studies proposed byfor example, Gramsci and Foucault, have been the
inspiration for CDA prominent figures such as Fairclough in b@aslinguistic
approachyan Dijk in his sociacognitive approach, and Wodak inrldscourse
historical approach. These scholars have formulatédtal discourse studies

that have beeariented to textual linguistic analysis.

The efforts of thesscholarstherefore haveturnedthe abstract analysis
of power in social studies into the more technical and concrete analysis of
linguistics. The background assumpsonf their approach arbased on the
belief that textual analysis can contributeatoanalysis ofpower construction in
a particular social context. McKenz{€006) argues thatn analysis of discourse
can be seen as a political interventibatis employed to challenge particular
dominant discourse. Thedominant discoursesare constructed by certain
individuals or groups to gain power apdvileged accesgo public resources,

and theymay denythe existence of other especially minority groups

In its further development, such studies have been extended to find a
more complex relationship between texts, social actors, text production, text
dissemination, text interpretatioand thepolitical purposes underpinning the
texts. The discourse studishould also consider the interrelationship between
verbal and notverbal aspects of interactisfiWodak 2010). This extension is
based on the assumption that the acdmment of particular political purposes
can be achieved through the use of texts. Texts can bring about bothestmort
and longterm changes (Fairclough, 2008).the short term, they can contribute
to the change in knowledge, belief, attitude, andieslin the longerterm, texts

can shape peopleds identity.

Based on the revi eawn dof ¢ dibbeveQRAr snesd
could essentiallybe defined as the analysis of verlaad nonverbal forms of
textsin a particular social context of acticand interaction in order to contribute
to not only understand and explain a reality, but also to criticisgifgmaissible,

graduallychange itThereality referred tchere is the reality adocial or political
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power, which is closely related toceeation of inequality between the powerful

(the holdes of power) and the powerless.

Therefore, the critical study of discourse, to distinguish it from the non
critical study investigatedeliberate attemptby individuals or grougs to gain
and maintaimg power through texts or discourse constructions. It also identifies
ideological interest that areestablished in the texts, arabsistsreaders to
understand thérue social reality and to initiate a social change. Thus, research

on CDA should take aosio-political position {an Dijk, 2001).

CDA should also payparticular attention to the relationship between
language and poweiMModak & Reisigl, 2001). Wodak and Reisigl (2001)
convincingly point out that language the written and spoken textan beused
to attain power. It is not only because positive -pedfsentation and negative
otherpresentation can be constructed in a text,dbst becausé can lead the
thoughs and opinioms of other people cognitively to a particulposition for

example hatredagainst aertain group.

In his sociecognitive approacko CDA, Van Dijk (1996) argues that the
investigation of cognition in CDA studies is one of the important elements in the
field. It is because power nowadays is gained through persuasion. Because power
is no longer gained through coercion, persuasion througls & talls is an
effective way to influence the misaf people. When consent is taken through
this persuasive process, the text producer can control thesrmfnthe text
recipiens (Van Dijk, 1996). However, according to Gotsbachner (2001, p. 750),
when talking about di scr i miihdesdrimoatonor di sc
is always exerted openly, where it is prone to challenge and criticism by other

social actors, its effegtos$ bl y woul d be more | imitedo.

In his socielinguistics approach, Faircloug{iLt992, 2003)states that
language in CDA is seen asocial practice. The practice of using language is a
domain of social action and interactibecause it considetbe context \kere

the language is used.n Faircl oughos (l&h@uage )s apoi nt o]
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irreducible part of social life, and it is dialectically interconnectec veither

el ement s oPeopteartcandanteradt ithéiresaxial life using language.

Fairdough (1992) calls his discourse concept Textually Oriented
Discourse Analysis (TODA). He develops his concept of discourse by dividing
discourse into three level¢i) discourse as text, (ii) discourse as discursive
practice, and (iii) discourse as soqgpahctice. The first level refers to theeusf
language in structural angrammatical way. The second level refers to text
production, dissemination, and interpretation by social actors or agents. The last
level refers to howthe powerthatis constucted and mediated in the textsthen
exercised in society. These three levels are closely related in CDA to reveal the

salient roles of discourse in society.

Blackledge (2005)ktere xt ends Fai rcl ougho6s concept
studies should focus on Ioticro-analysis of language and ma@nalysis of
social practice and change. Therefore, CDA defends a belief that sogial ife
moreprecisely, social problesyneed to be investigated through the combination

of language and social analyses (Fairclou95).

Therefore, it can be stated that a CDA study should investigate both
linguistic texts and the social characteristics surrounding the linguistic texts that
contribute to gaining ahmaintaining power over others. A text here may not be
defined in a narrow sense, by saying that it is just in a written form, but should be
defined here as all symbolic forms that contribute to meaning construction in a
particular social context. In aqmess of action and interaction, many symbolic
forms are attached to a text: for example, social position of text producers or
actors, what institution he/she represents, and what discourse genre is being used.
The last purpose of discourse is to gain ammintain power in order to have
privileged access to public resources such as wealth, jobs, and official positions.
This definition of CDA is used as part of the theoretical framework of this thesis.
However, the author was open to new concepts if found in the data to allow the

author to expand them.
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2.3.DiscourseStrategies in CDA

Among many strategies provided by critical discourse analysis studies,
two strategies have been gainiaggreat deal ofattention particularly for
investigating the discourse gentation of minoritiegn texts. The strategies are
discriminatory discourse strategies, which are mainly used to examine negative
discursive portraits of certain minority individuals or groupsd aesistance
discourse strategies, which are mainly used to investigate how these minorities
resist, challenge, or argue against the oppressive discourses. The selection and
use of these strategies are in line with wiah Dijk (1999, p. 18) explicitly
states aboutoneofegh c har act er i st i c snuchWworkinCCRA whi c h
deals with the discursively enacted legitimated structures and strategies of

dominance and resistance in social relatiortship

In CDA studies concerning discourse presentations of individuals or
social groups and thediscoursestrategies, there are two broad rmtaes of
studythat are camnectedto each other. They are those that focus on examining
how dominant discourses are construdtediscriminate (i.e. presenegatively)
against particular individuals or social grouped how resistance discoursase
created by the dominated groups in ordéo argue against the dominant
discourses. The following section provéda broad overview of these two
branches of studies of discourses and their strate@issriminatory and
resistancein investigating issues associdwith minorities.

2.3.1.Studies on Discriminatory DiscourseStrategies

Discrimination or discriminatory practices constructed in discourses
againstparticularsocial groups have been widely analysedranyresearchers.
The analyses have convincinglgvealed that the process of discrimination is
mainly constituted through the use of linguistiscoursestrategiego construct

negative presentation and prejudice agaifmt, example,immigrants, ethnic
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groups, refugees, asylum seekarsnority emplo/ees, womme, and Muslims
Certain negative presentatioae constructed to establish biased perspectizes

the groups being negatively portrayed in texts.

Discrimination is one of the many concerns of CDA studieis. seen as
a social problem which is reflectedin a form of inequality or injustice
experienced by certain individuals or groups. This inequality provides particular
individuals or groupswith a priviege to access public resourcést others
camot enjoy. Accading to Bowen (2010, @ 7 5 Miscyimiriation exists when
certain individuals or groups do not enjoy the same rights or privileges as do
membero f ot her gr o uSinsilady, Graumhne 20540 stateethay o .
fdisaimination is to make differenand then disadntage ohers; denying
members of certain social group access to resouhagsate granted to other
groupso.

In Indonesian Law Number 39/1999 concerning human rights, article 1

paragrapl8, states that discrimination is

any restrictions, abuses, and exclusionthee directly or indirectly,
which are based on discriminatiomgainsthuman based on religion
resulting in reduction, deviation or elimination of recognition and
implementation of human rights either individually or collectively in
politics, economy, lawsocial, cultwe, and all other life aspects.

Discrimination denies the rights of particular individuals or groups (i.e. minority
groups) on the one hand, and provides wide access and protects the rights of
others (mostly dominant parties) on the othemdh The discrimination is created

by restricting, abusing, or excluding minority groups from any access to public

resources, such as jobs, wealth, and education. Especially for this study, such

3 The definition is foud in a research paper entitlBiscriminatory Discourse:

Conceptual and Methodological Probleniie paper is written by Graumann lois
research project concernidgV e r b a | Di scriminationé at the Un
Germany. It was downloaded fromww.psychologie.uni
heidelberg.de/institutsberichte/SFB245/SFB071.pdf.
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restriction and exclusion are based on religibnis study 6llows the freedom
perspective as presented in CDA studies that rejestsimination restriéhg the
minority rights because such restriction can establggtial inequality and
injustice, denying minority rights,and denying minority access to social
resources. To establish such freedogovernment should providéhe same
access foboth majority and minority groups and respect their rights to carry out

theirownreligious belief.

In studies concerning discoursgresentation, the process of
discrimination may be constructed through the logictlé dichotomy of
di fference, 0 U sgroup everssii Quy rTchiepmd,, ®ONaj or i t vy
Mi norityo, 60Self versus Othersbo, and O0Po
may constitute, for example,positive image or portradttributedt o 6 Us 6 and
negati ve pr es e,nwhkh isareatedo dising 6sdniee diséourse

strategies.

Discriminatory discoursescan be created in texts and they are
deliberately created by text producers against eth€ertain individuals or
groups are discursively discriminateabainst when they are presented or
depicted negatively in texts (FaircloughWodak, 1997Van Dijk, 1993, 1998,
2002; Wodaké& Reisigl, 199, 2001, 2007 using discriminatory discourse
strategies. The discriminatory discoursesnmay be based on some social
categories, such asrace religion, or economic status. The victims of

discrimination are maly minority groups (Flowerdewtal., 2002).

Discourses (e.g. textsr talks) constructed by dominant groups or
institutions may express or signal prejudice, discrimination, and raowsrd
minority groups (Van Dijk, 1993c According to Wodakand Reisigl (1999,
2001, 2007), racism is manifested discurdivevhere the racist opinions and
beliefs are produced and reproduced by means of discourséanDi j k 6 s
(1993c) study of discursive reproduction of racism created by whétepfe in
Eur ope, h eheivtedordinant graup is dble to reproducealiisse of
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power only through an integrated system of discriminatory practices and

sustaining ideologies aredt her soci @.197).cogni ti onso (

Discriminatory practicesare enacted against minority groups bipr
example, derogationintimidation, inferiorisation, and exclusiomn everyday
conversations, institutional dialogues, letters, evaluatiperts, and laws (Van
Dijk, 1993¢ p. 97). All discriminatory practices may I@tially introduced in
verbal discrimination\{an Dijk, 2002). The discrimination and then doation
is constitue d t h @& subtl Hormiof communicative control of knowledge,
beliefs, and opinion of those who have afewresr ces t o oppose such
(Van Dijk, 2002, p101).

By concentrating otthe sociccognitive approach of discourséan Dijk
(1989c)has developed a study of discourse on negative prejudi@dasocial
groups by using the concepif dnmental representatiGndé ¢ o g n, antddmima 6
controb . Tefjudice pnd themliscrimination against particular social groups
are theresult of negative mental representation in cognition, both in the
processes of productioas well as ofinterpretation, and negative construction
through linguistic properties. Prajice is both personal and social; it is shared

and disseminated through communication.

There are several strategies that can be used to identify the linguistic
properties of prejudice and discrimination in teXise strategies can be divided
into varioustypes followed by various linguistic moves or mechanism$he
strategyof positive seHpresentation, for example, involvestions like denial,
affirmation of exception, and transfé¢¥an Dijk, 1989c). A prejudice strategy
may also focus on pensal charadaristics of the minority groupike their lack

of educationlack of developmeniand other negative characteristics.

Studies concerning discriminatory discourse strategies have been
previously carried out by many researchérs.example Baker (2012) Baker et
al., (2008),Barkhuizenand de Klerk (2006)Belmonte McCabe, and Chornet
Roses (2010)Blackledge (2006)Cheng (2013) Cui (2010) Flowerdewet al.
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(2002), Gotsbachner (200150odman(n.d.) Graumann (n.d,)lzadi and Biria
(2007) KhosraviNik (2009)Ndhlovu (2008),Rasinger (2012SmithandWaugh
(2008) and Tahir (2013)No critical discourse study on a religious minority
group, in particular the Ahmadiyya sect, was founke Rbsence of studies on
discriminatory discourse practiceggainst this sect leaves a gap in the
information andresults in a lack ofinderstanding about how suehgroupis
discursively discriminatedgainst why they are discriminateayainst and what

dominant discourses mémvebeenused to discredit.

Moreover, religiously based discrimination againstinority religious
groupsmay havebeen occurringn many places around the world, particularly in
countries such as Indonesia, the USA, Pakistan, or Austrtl&, have nmority
religious groups. Thus, critical analysis on how such groups are discursively
presented or depicted in texts will not orfil} the information gap inthe
literature of recent discriminatory discourse strategies and their linguistic
strategies, bualso provide new insighihto the natureof discrimination against

religious minority groups througlliscourse presentations

Flowerdew et al. (2002) investigaté the discriminatory discourses
createdn newrepors againstChinese ethnic grogdgrom Mainland Chindiving
in Hong Kong. In the news published Hye South China Morning Posthe
Chinese immigrantsvere negatively presented iits news reportsusing some
discriminatory strategies. The immigrants are negatively attributeteay
Qoo dirtyd dunemployabl§ dineducated dncivilisedd and dazyd They
werealso metaphorically presentédusinga metaphor of water asané i nf | ux 6,
0fl oodod, and ¢ bhave dteemendouswedrial anipacio ldong d
Kong society.

Other negative presentationswere constructed by using labelling
mechanisra to reinforce negative views of immigrants. These were achieved by
collocating the wordmmigrant with dllegal§ dllegitimated and Goverstayer$

who havelillegitimate status andonductillegal activities. The immigrantaere
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also consideredo be athreat tothe interess and privileges otthe dominant

groups, public order, and political stabilitfhe6 bl ami ng t he vi ct i m¢
wasalso constructed to accuse the immigrants of being #eans of all kinds

of problemsn the Hong Kong Community (Flowerdestal., 2002).

Cheng (2013) investigated the social exclusion of immigrants in
Australia, which lies behind the concept of racism. The exclusion is carried out
by Australian politicians by creating
parliamentary debate about immigrationdacitizenship (p. 51). In this study,
Cheng explores how politicians discursively construct borders around Australia
(who may or may not enter Australia) to exclude immigrants. A cultural
di fference is created through tipe d&i69co
Australia is depicted as a country that has more advanced cultural values than
other countries. Those who want to enter Australia have to be able to accept
these values and those who cannot are not allowed to live in the country. The
superioriy i mage i s created by establishing Er
58). Those who want to have Australian citizenship have to be proficient in
English and this is unquestionable. The language dominance is presented as
something natural and it has bdaaken for granted as an historical fact, not as a

construction of the present day government.

Similar investigation on the issue of immigrants in Australian citizenship
and immigration acts was also carried out by Ndlovu (2008). (2008)
examinedAustrd i a 6 s i roficy @rrlegislatian that is,the Immigration
Restriction Act 190brthe sec al | ed 6 Whi t e whiadhddsmow | i a Pol
beenanalysed throughrehistorical approach of Critical Discourse Analysis. The
focus of this study is the appation of language proficiency tests, which were
set up bythe Australian Federal Governmentfor immigrants of European
background (especially those who were not ftbmUnited Kingdom) and non
European countriegespeciallyimmigrantsfrom Asian countes. The implicit
racism of this tesis in the use of languageerms that are unknown tothe

immigrants.The language test is employed to restrict the number of immigrants
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entering Australia and to enforce the cultural difference between the Australians

and the immigrants.

Similar to this study, racism irthe language testing policyvas also
investigated by Blackledge (2006) in England. The background of this language
racism isin the 6 r a c e that happened in the north of England in 2001
between youg British Asian men and young White British men. Because of this
riot, the British Department of Immigration passed a national law that requires
spouses of British citizens to demonstrate their proficiency in Enditstfocus
of this studcdybisadomgal sk &,redpciallythoseh Asi an
from Pakistan and Bangladesiho are identified as Muslims. The racism
actively concerns witiMuslims who have different cultural characteristics and
language backgrounds from the White British. These-Brunsh people are
cat egor i s andaratlsus differenhfm the majority.

The discourse presentation of cultural difference to exclude a particular
ethnic group is also found B u i 6 s (200@).THe group exclusion analysis
was usedto investigate disourse on Chinese ethnic greum Canada as
expressed through the publication of cartoon image€anadian lllustrated
News The image originated from a popular sobriquet for a Chinaman, perhaps
derived fr om B rmathful BamesCue(P0i) apyoes that hatred
against Chinese people in Canada has long been established in various text
genres in Canadian history. This hatred can be observed through the branding of
Chinese ethnicgrosma s 6an i nassimilable grreup6 in
The Chinese immigrants are excluded based on cultural differences because they

A

cannot o6drink whiskyd, o6talk politicséo,

Another CDA study concernindiscourserepresentatiorof immigrans
wasconducted by Belmontet al. (2010).Following an analysisf media press,
they argue that the negative representations sigammigrant groups in Spain
are constructed through the strategy of

utterances of the immigrants areotgd in the press, but some others are omitted.
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Quotationof someand omissionof othersare discursive strategies to select
voices or utterancethatmay be used to support the ideotanf text producers,
as well asto exacerbate the negative portraittbé groups being presented in

texts.

Rasinger(2012) usescollocation analysis to examimewsheadlines in
the Cambridge Evening Newabout immigrants from Eastern Euroihat were
published between July 2006 and August 2008. In his firgditige word
O6mi grantsé oroc&kiummiegr amittshd tchoe word o6wor |
thuspresentingg hem as 0 nvacscomeltcaHrignd to éause crimes,
conflicts and problems. Then, thieequentuseo f t he wotolbndiép ol i ce 6
immigrants also connotatively imposes the negative image of the immigrants
Further, t he wawaltdo 6mobtantadbdbed with the
construct reaning of huge flow or flood causing problems that should be
blocked.

Beside collocation, Rasinger (2012) also uses thalysis of lexical
choiceand of metaphorical expressions. Lexical choice means the selection of
words that convew particular meaimg to readers. Words and their occurrences
are used to show the ideological perception and opinion of the text producers or
authors against particular issues With regard to metaphoraccording to
CharterisBl ack (2005) , met aphori cal expressia
R a s i ngyudyrsliows that aviolent waterbased metaphor igsedby some
journalists toassociatemigrants withthe strongly negative connotatiorss a
0t hrwith expressionssuch as6 f | ood of i mmi grant so, o]
mi grant wor ker s o, Opopul ation surgebo, ar
expressiongortraymigrants as negative agents producing crimes, conflicts, and
other negative events, and @lsow immigrationis linked to uracmuntable

problems, including crimes.

Baker et al. (2008) focuson methodological synergy between critical

discourse analysis and corpus linguistics to examine discabm#é Re f uge e s,
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Asylum Seekers, Immigrants, aili g r aablirevidted @QRASIM) in the UK
(United Kingdom)press. They argue that analytical tools of corpus linguistics,
for example, collocation, concordance, and word occurszneay contribute to
CDA study on negative representations of social graafpthe RASIM. The
analysisfound thatRASIM are presented negativelyor instance, as actors in
economic problems (ecomic burden and threatRASIM are accused of being
troublemakeravho havehad negative impact bgreatingproblemsof economy

and secirity. The words refugees, asylum seekers, immigrants, and migrants are

frequently collocated with words containing negative meamning

Smith and Waugh (2008), ian analyss of rhetorical straggies used by
the United Stateantrimmigrant organisatiogMinuteman Project abbreviated as
MMP) on its website, also find that immigrants (in this case, Mexican
iImmigrants) are negativeldepicted. The linguistic strategy of positive selid
negative othepresentations is used by the organisation foundeead, is, they
positively present themselves, but portray the immigrants negatively. The
immigrants are negatively depicted as tharse of potential threat to theSUA 6 s
national security anda source ofjob competition. Further, the rhetorical

strategies used to portray immigrants negatively are derogatory metaphors.

With the use of such a metaphor, the immigrants are depictetasti®
and @estructivé They are illustrated as il l ega
6t hreateningbé, 6predatoryo, 6barbaricé,
ounpl easant 6, Whihkedgreserdingshs garogatodebcliptianaf
the immigrants, the organisation founders present themselves positively as
dawfulg dair§ &nowledgeablg @orotective of thel S, @and@atriotic leaders
who are concerned with the welfare and future of the country.

In his analysis of discriminaty speech, Grauman (n.d.) argues that the
establishment and maintenance of discriminatias, seen ininequality and
injusticetoward the target groujs particularly achieved through communicative

actions, namely speaking and writing. He statesttiggirocess of discrimination
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through verbal communication is indirect and impliather than direct and

explicit. n certain texts, such discriminatory

is not directed to the victismd but t hey artechamaoteristicsat t ri bu

attached to the victims.

In these direct and indirect speeches of discrimination, linguistic
properties concerning indirectness, such as the usge gfersonal pronourshe,
he, or they, are preferable to use rather than directly mémgiohe name othe
discriminated individual®r groups (Graumam.d.). The use of intect speech
which is mainly implicit, is emphasised in such speeches. Although the
discrimination is presented implicitly, the social effect (perlocutionary force) of
the speeches to the hearers or readers may contrdigridicantly to an

establishment of discrimination

Another study concerning discursive discriminatiaas conducted by
Gotsbachner (2001) undéniet opi ¢ ofbi éx @ln sgxhow r sie 6 .
simply defined as a feasf strangers or foreigners. Suehphobia is used by
Viennesepeople in Austria as a common sense of knowledge or inner logic when
talking about immigrants from Eastern Europe (e.g. Serbia, Bosnia, and
Yugoslavia). Acording to Gotsbachner (2001here is a sel€onstruted inner
logic amang the Viennese peoptbatis sustained as a truth. The CDA analysis
reveals how the xenophobic discourgkout immigrants was normalised as

common knowledge in Austrian society.

In his study, Gotsbachn€2001)analyses naturally occurring talk in the
form of gossip as discourse datad reports a number of findingde divideal his
analysis into three stepgrejudiced social knowledge, the inner logic of

xenophobic discourse, and xenophobic normality in interethnic interaction

Xeno

concentrated ontwo discor se t opi cs, namely discourses

6cul t ur al Hedfaudftleatr teendorairéd.group of Viennesgeople
present themselves positively arat the same time, construstgative image

against immigrants. This strategy of positiveself and negative other
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presentationss constitutedtho ugh s oci al d e mpeoptediveinon ( A Vi
expensive flag, upper middleclass houses, or purely Austrian hoyseserethe

i mmi grants cannot afford ito736they 7B5) ; A
have no monay ( p ); devVaRi&ion or exception of gootharacterisation of

I mmi g rdiigencs is 1to& personal characteristic of immigrants but rather it

i's an effect of )sjocamd tphessue eofd(per ¥Brd
when refer of individuals, actions, and groups of Vienna people as well as the

us e o ftorefertdtieeyn@migrants).

Further, themain point of the inner logicof 6 f or ei gner s ar e
underlies the statnents or opinions of the Vienngseople. Thestatements may
be differently expressed in different contexts, directly or indiretlyexample,
fithe immigrants do not hawmo ney 0 ( pi.n 7i3n7t)ercrogwmti ve f o
couldthey send money back home when they always complain that they pay too
muchfor their flats here® ( p .A simBai sense of cultural difference is also
constructed byointing tobad characters of immigranfsor i nst anc e, At h
deviant mentalityuneducated, lazy, worghy andheyare not able to adapt with
the dominant cul tlup E8 OtheGregatve preséntateons, 200
of immigrantsi n  di s ¢ Austrisaedarye wi | | not be Austr
(739hey( idimmi gr ants) breeandi kkEeorabdpmnensd I(ip
our a(p.g36.t s O

Similar discriminatory discoursepractices against asylum seeken®
foundin the United Kingdom(the UK) in astudy conducted by Goodmém.d.).
According to Goodmaiin.d.), the discriminatioragainst the asylum seekers is
considered to ban effort to maintain social cohesiof the British peopleIn
this context, asylum seekers are considdacedbe agroup of people that can
destroyBritish social cohesion. The concept of this social cohembasupon a
racist assumptionlThe construction of harsh policies against asyleekss, as
justified by the UK labour politicians intheir arguments, is broadcast

television debaw Such a construction i s creat
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c o mmu niri thisycdntext, arrivis of asylum seekers to the Wife considered

to have broughsocialproblems especially to social relatishipand cohesion.

In his analysis, Goodmaim.d.) uses common analytical tools concerning
discriminatory discourse practicdey exampleo posi ti ve sel f and ne
presentatiorand dlaming the victimé The politicians present themselves as
individuals or soal groups who care about secwaial relatioship, while, at
the same time, presenting the asylum seekers as destroyer§t@dp ol i t i ci ans 6
arguments are used to justify the prejudicial rassumption stipulated in harsh
policiesto enforce attitudes of hatred towdh& asylum seekers.

Another similarstudy that coversliscoursepresentation ofrefugee§
@sylum seekeds and Gmmigrant® in British newspapersvas conducted Y
KhoshraviNik (2009). KhosraviNik investigatethe discursive presentation on
the three social groups during two major events, namely the Balkan conflict in
1999 andthe British general election in 2005. In those two social evehs,
three groups wer@resented diffeently. During the Balkan conflictthe three
groups werepresented positivelywhile the Serbian officialsvere portrayed
negatively. In relation to the British general election, in contrast, the newspapers
presenéd the three groupsnegatively, whiledegcting the British officials

positively.

In relation to the macrstructure, the newspapers sedectiscourse
topics that shoed their sympatl to Kosovo refugees. The refugeegre
presented positively as helpless, desperate, and powerless. The rewspep
construced the plight experienced bthe refugees and, at the same time, the
perpetrator ofthe conflict (Serbian authorities) that cadsehe plight is
negatively presented as the creator of human prabland victimise the

refugees.

Negativediscourse presentati@gainstMuslims, is reported izadi and
Biriad s  wW®007) They investigatel the discourse of the United Stales
policies on the Iranian nuclear program as elaborated in the headlines affthree
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the most powerful American newspears, namelyThe New York TimesThe
Washington Postand The Wall Street JournalThe negative depiction is

presented using the strategfycollocations.

In so many headlinesund in the three newspapgesllocation wasised

to present Iran, as well dslam and Muslims, as é&hread and Gource of

terrorisn® . The coll ocation <can be |id@teme i fi ed
rogue nati ono, 0t he danger fl ows from
Mul | ahos bombo, 6l rands boabosAlafonkie @ one

these collocations we ideologically selected to construct a negative image for

Iran, Islam, and Muslims.

The negative presentation against Musliosng thecollocationstrategy
is also found inBaker (2012) He analsesnewspapetexts publishedby the
British press from 1998 to 2009 in newspasersh as'he Stay The Mirror, The
Sun The Daily Mail and The Daily ExpressBy using a corpus linguistic
approach, he collected 200,000 articles (143 million words) and identifeed

occurrences othewor d &6 Musl i mé6 in singular and pl
0 Mu s | i méy fregaently used and collocated with extreme belief terms
such as Oextremist(s) o6, 6militant (s) 6, a
negative percepto about o6l sl amdé and O6Musl i mé.

Another negative presentation against Muslims is also reported in a CDA
study conducted by Tahir (2013). He examined a newspaper article published in
the Washington Poq©9 February 2006), which talks about the protests oflviu
individuals, groups, and governments in response to blasphemous cartoons
depicting the Prophet Muhammad in Europe:
(2006a) analytical framework of positive self and negative other presentations

usi ng t he atégy, thenfeund thatghie Msslimrs, whom the protests were

against, were presented as O0the otherséb
6enemiesbd6, O6ringleadersdé, oOoradical sbdé, an
744).
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Another group of CDA studs have focused on investigating how
powerless or minority groups being discriminated against argue against the
discourses that may have undermined th&uwch discourse presentations are
classified as resistance discours&ge following section reviewstudies on the
discourses and thstrategieshat are createtdly dominated or minority groups

when arguing againghe discourseperceived tdhave discredited them.

2.32. Studies on Resistance Discourse Strategies

According to Foucault (1990 agted in Medina2011, p. 10, resistance is
something iher ent in the exerci seresiethce spol i ti c
never in position of exer i or i ty i n Therrelaionshghetwdero power
power or power abusand resistanceocul d be seen as ,0two si
where the existence of one side is determined by the existetice ather side.
Because pwer or power abuse creatmequality by providing a privilege to
certain individuals or groups while denying others, the resistance shoskkbe

as an attemgb regain equality.

Controlled or discriminated individuals or groups are those who have no
or less power to access public resources, such as knowledge, media, wealth, and
political access. Less access to public resources, however, does not mean that
they cannot challenge or argue agaitis¢ discriminatorydiscourses that may
have undermined themSome studies have revealed that resistance against
discrimination or an attempt to defend theiown belief or existencefrom
discourse attacks haveen organised by some minority groups. However, such
discursive resistancdas receivedless attention tlan that concerad with
discriminatory discourses.According to LazarusBlack and Hirsch (1994 as
cited in Becket and Hoffman 2 00 5, p . 1 Ay )actions tkaslays t anc e
bare the historical and constructed nature of hegemonic social structuréne and
inequalt i es t hey genelna sty of andlaciss talk, fTidburyn O .
(2000) argues that antacist talk opposes discourséhat tries to establish,
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sustain, and reinforce oppressive powethose who have been definasl being

racially orethnically different.

In their argument about the relationship between discourse and racism,
Wodak and Reisigl (1999) argue that discourse can serve to criticise,
delegitimise, and argue against racist opinions and praciiceneans than a
discourseanalysis study, any discriminatory discourses can be argued against.
According to this concept dominant discourseshat are considered tde
discriminabry agains certain individuals or groupsan be challenged. Those
who are discriminated against mageuparticular discursive strgies in their

texts to resist discourse attacks.

In the literature, there are a number of studies that have addressed
resistancediscoursesin different social contexts. Although the studies have
relieda great dealipon thenotion of power and inequality, some of them do not
strictly use linguisticstrategies Therefore, resistance discoum@cticescanbe
divided into two strategiestinguistic and nodinguisticc. Compared to the
investigation of discriminatory discoursdabe analysis of resistance discourses
has been explored much less in previous studs@silar to discriminatory
discourse studies, the resistance discourse stadeslackan understanding
about how religiousbased minority groups around the worldc{uding the
Ahmadiyya in Indonesia) try to argue against offensive discourses that may have

undermined them.

The studies of resistance discourse can be found in the works conducted
by McKenzie (2006) in the context of educati®rieur (2006) irnthe discourse
of disability; Tilbury (2000) in the issue of racism; Jan§2000) in the context
of war; Van Laer and Jansserf2010) in the wdkplace discourse; and De Cock
(1998) in organisational discourse. These studiase clearly shown that
individuals and minority groups ia particular social context seek to challenge

the dominant power.
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In the context of New Zealandssocial and political situations, for
example, Tilbury(2000) argus that thereis someresistanceadiscoursethat has
beenattempted bythe indigenous people (Pakeha and Maori) to challethge
racism discourse¢hat had been creatdsy their government. The government
produceda traditional stereotype concerning land productivity tbanhsiders
ficertain groups of people asibe g more producti.vike than o
indigenous people are considered to be pesductive. To argue against thike
Pakeha people constredtad i scour se of thélioguistiopropeaty 6 , usi r
of naming tacticsdirected againsthe government to challenge the racism
discourse of productivityit had constructed. The Pakehargued that the
government has misused the land utilisation and acted illegally (crig)irl
using the land for recreational purposespecifically as a golf course. The
resistance action using the naming tacgbows that linguistic propertiean be

used by aminority group to challenge the dominant discourse.

Another resistance attempted dnother New Zealand indigenous people
(the Maori) wato challengeg he race rel ation ddry, 6l ucki n
2000). The government saitiat the condtion of indigenous people in New
Zealand is better or luckier compared to tho#ee (Aboriginal peoplé in
Australia or particular ethnics in Bosnia. This strategy of comparisona for
government, wa expected tanake the indigenous people feel gratefudl do
stop any complaints frorthemregarding their situatiariThe Maori resistethe
discous e of | uc ki ne this dobsynot snaay ithat ghe sitlaton is i

perfe¢ or that it cannot be i mprovedo (Tilwb

With regard topower sharingin government, the indigenous people
argual againstt he di s c o majositg shaull hafiet nfoee representation
thant he mi nority i n gover usimethetdidcoufsd ofl bur vy,
O pr opor daf powerashaiing Yhey rejectthe argument ér proportional
representatiofbasedon majority and minority status (Tilbury, 2000). By using
the liberal democratic ideal of equality, the indigenous people artjuat the
equal sharing of power should be attemptiegd government in order toruly
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realie democracySo, in thisstudy, itwasfound that there are some resistance
discourses and strategies employed to argue against some dominant discourses.
Discourse of land productivity is argued againsing the discourseof land

misuseasan illegal actn, discourse of luckiness is resisted using the discourse

of imperfection,and di scourse of Oproporoni onal r
maj ority and minority statusd is chall en
sharing.

Anot her study of resi st arn20)watk scour se
concerning th&erbian protest. In this article, Jan§2000)quotesthe definition
of resistance from Routledges ( ICAti®ab eopolitics and Terrains of
Resistance s a y i nesiptancehrafdrs tadiany action, imbued with intent, that
attempts to challenge, change, or retain particular circumstances relatingato soc
relations, processesThe workdocuses srt How theé i ons o0
Serbian demonstrators argueagaing two political powers the Slobodan
Mi |l osevi cods rie g997mand NATO (NoAh9 Atlantic Treaty
Organisation), for example, th&999 antNATO (North Atlantic Treaty

Organisation)protest.

According to Jansen (2000these two social waves of preteare not
linked and each of them constructs different discourses. In challenging
Mi |l osevicds regi me, edla @iscalmsanad desnbcradct or s C ¢
dissent,while the discourses of Serbian national interest, pacifism, and anti
western feelingsverepresented to challenge NATO. Although the discourses are
different, the strategies used by the protestors in those two political events are

similar.

There are three discursive strategies of resistance concerningag
that the demonstrators wkedvictimisatiory dunderdo@ and &ebeb (Jansen,
2000).With regard tothe strategy of victimisation, the demonstrators present
themselves asictims in both protest actions:Ci t i zens as ®ei cti ms?©o

Mi |l osevi cbs rasgictimmit oa md gluRerabgsai nst NATOG6 s
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motif of underdog is constructed through the image of David struggling against
Goliath. The Serbs presewtthemselves as inferior or pewess groups of
people strugglingagainst the stronger opponers Milosevicd andNA T OO0 s
power. The resistance discourse motif of ralas constructedoy representing

the Serbs as anfiuthoritarian and dissent rebels who are irrational, passionate,

potentially dangerous, unruly, and a little mad.

Another study of resistance discoeingas undertakefy Prieur (2006)
regarding disability conception. By analysing policy shift about the definition of
disability in British Columbia (BC), shdound that BC 0 s gover nment
radically changed the access to social assistance for poor pedpleand
without disabilities. Underhis new definition andthenlegislation, some people
who previously receiwkthe benefit, may los it. Disability advocates and their
supporters argukagainst this policy shift. In order to challengethey argued
thatthe new rules appeadto be designed to cut the numbers of people receiving
benefits by restricting the definition of disabled in a way that makes it difficult
for peoplewith mental illness to qualifyln her finding, Prieur (2006, p. 108)
argues thatfithe resistance discourse is presented to argue against the
government 6s discourse of conceal ment ,

neutral administrative procedur eo.

De Cock (1998), in his study about organisational change and discourse,
reveals how cultural change programs in two British manufacturing organisations
wereachieved. In the study, De Cock reveals how organisational actors play an
important role inboth constructing hegemonic discourse (concerning structural,
cultural, econond, and personal pressure) against the memberghef

organisationand in creatingliscourse to argue against the hegemony.

In changing the organisational culture, the senior managers of the two
manufacturing organisations impasevo approachesn their employees, Total
Quality Management (TQM) and Business Processing Reengineering (BPR).
These two approachesere intr o d u c e d 1{o rincrease domyanisational
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effectiveness and efficiency in order to ensure survival ininmmeasingly
competitive marke 0 (De Co o k, Hovte®eB &qome [ower |ével.
managers disagrdewnith these new approaches and sbdwheir resistancdy
constructing discourses using the discowsBategies of ironic expression and
contradictions. The ironic expression strategn de seen in the following

a g u me MQMswas Wionderfully done. We are going to become a better
organisation, therefore you willloveQM, whet her y(DaCoodki ke it
1998, p. 10). The strategy of contradiction isvghon the following statenrd:

ATQM, continuous improvement, we have got to give a better service, and yet
ourresour ces are c (DeCalg®8P8p.Hlnd agai no

Another study of resistance discoyrse the workplace settingwas
carried out byVan Laer and Janssen$2010) in Belgium. In their study,
resistance discoursgas createdy a minority group ofemployees of Turkish
and Maghrebi descent (Moroccan, Algerian, and Tumjsa&gainst dominant
discourses thatvere trying to control them. In this workplace setting, the
minority employeesvere mainly underestimated and stereotypically depicted as
dow-skilledd dunemployed and individuals of foreign descent whare

unwilling to work hard Yan Laer& Janssens, 2010, p. 8).

The dominant discoursevas constructed through opposition between
indigenous and nemdigenous employees based on ethnic consideration. Those
who were categorised as comers, particularly Muslim labonmigrants,were
consideredo not completely belongr to bereal Belgians. Thes Muslim labour
immigrants were always associated with or linked to social problems,
criminality, abusing thesocial securitysystem,and increased unemployment,
terrorism, and extremism. These negative depictwege also reinforced by
depicting the imngrants assconomicallyweak social groups because they do
not want to learn the Dutch language. The discourse of opposisisreinforced
by sayingthaft he 1 mmi grantsé values aaMancontrad
Laer& Janssens, 2010, p. 8).
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Some esistance discourses concentaten how the employeefom
particular ethnic groupleal with the specific position they are given in the
discourse and negotiate negative meaning attached to them within the
stereotypical discourses. The employees pattdyemselves as individuals who
are suitable for specific economic position. This portrvagts used to argue
againstthe negative depiction as econarally weak groups. Some of the
employeeslsorejecedbeingidentified based on their ethnic aathnicdescent.

They wanédto be acknowledged as professional and competent workers without
beingindividually tied to their descent and origirAnother strategy of resistance
wasby avoiding talking about specific topitisatare specifically connected to a
faith, such adslam, because there is a negative perception about Islam among

the Belgian people.

The investigation of the Ahmadiyya issue has been neglected in previous
studies from the perspectives of both discriminatory and resistance discourse
studies, ad, therefore, it remains underdeveloped. The neglect has led to a poor
understanding of the Ahmadiyya issue from a discourse perspective. The
following section reviews previous studies concerning the sect, both

internationally and domestically in Indonesia

2.4. Studies onthe Ahmadiyya around the World and in Indonesia

Ahmadiyya has beencontroversial in Islamic circles, not only in
Indonesia but also in manyMuslim countries around the world. Since its
establishment in 1889 by Mirza Ghulam Ahmad, this-defined sect of Islam
has attracted debateparticularly onAh maddés prophethood <cl ai
sensitive issue in Islam. Ahmadiyya followers, especidié/Qadani followers
maintain a belief thatie Prophet Muhammad is not the last prophet of Islam, but
there should be another prophet after hinat is, Mirza Ghulam Ahmad. This
belief is sharplycontradictory tothe belief ofmost Muslims around the world

who believethat Muhammad is the holder of the seal of prophethood.
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Many studies, both itheinternational world and in Indonesia, have tried
to analyse or examinéhe attitude toAhmadiyya fromthe perspectives of
sociology, history, comparative religiotnuman rights, social and economy,
discrimination against minorities, laws and constitution, and freedom of religion.
However, the literaturesuggests thastudieson the Ahmadiyya issueusing a
CDA perspective especially the use of discourse strategies, seewryonic
Thus, there is a shortcoming Ahmadiyya literature particularly concerning
how particular discourse presentations and their strategies contribute to the
recentsituationthat is negatively &tcting theAhmadiyya groups in Indonesia
and whether they have been discriminaigghinst or not The following
subsections (2.4.1 and 2% discusghe previous studies of Ahmadiyya around

the worldandin Indonesia.

2.4.1. Studies orthe Ahmadiyya in the International World

In the Muslim world, repudiation ofthe existence and beliefof
Ahmadiyya has long persedd In Pakistan, particularly in 197#he Ahmadiyya
sectwas politically excluded frorthe Muslim communiy in the countrythrough
statelegislation (Saeed2007,2010). By using lstorical analysis, Saeed (2007,
2010) argues thatlthoughthe Ahmadiyya followersclaim to be aminority sect
of Islam, the legislation passed in 1974 rendered them ablosiim minorities.
Other legislation issued in 1984 (Adslamic Activities of the Qadiani Group,
Lahore Group, anAhmadis[Prohibition and Punishment] Ordinanaepde the
Ahmadiyya communitythe target of harassme(®aeed, 2010)This exclusion
was reinforced by a sharp distinction between Ahmadiyyathednajority of
Muslims in Pakistan concerning the last prapie Islam. The majority of
PakistaniMuslims believe that Muhammad wé#se last prophet sent by God,
therebyhe holds the seal of prophethood.

A A rdeaior belief, which is contrary to this seal of prophethioeldef
was considered as blasphemb(Saeed 2007, p. 135)The Jemaat Ahmadiyya
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(Qadiani Ahmadiyya)maintains thebelief that the founder of this sect, Mirza
Ghulam Ahmad, is a divine prophet of Islam and he should be the last prophet,
not Muhammad. On thether handthe Pakistani Muslims considé&hulam
Ahmadto be apostate and his followers should be excluded ftbelMuslim
communitybecause they are ndrelievers ancire committinga heresy (Saeed,
2007).

Similar research findirgyegarding discrimination againte Ahmadiyya
in Pakistanare also revealed by Jam{R002). Using comparative analysis to
compare the marginalisation of Ahmadiyya in Pakistantaa® a h & han, he
argues that such marginalisation against Ahmadiyya adherents is reinforced by
variables,such asthe increase of political influence of fundamentalist ulama
(Islamic clerics)the associatiorof clericswith statesupport and the creation of
Opuristd |Islamic state i dedncladgsgene]l Jami | ,

of thelegal, political, and sociaights of these two minoritgroups.

Thefundamental issue triggering the discrimination or marginalisation of
Ahmadiyya in Pakistan islso the debate about the seal of prophethood. Jamil
(2002) finds that therecognition of Ghulam Ahmad as a prophet after
Muhammad has raised a controversy ambegmajority of Muslims in Pakistan
If Saeed(2007)focuses on the relationship between thel@sion of Ahmadiyya
wi t h t he formati on of Paki (8002 study Mus | i m
concentrate on the increasing role of cleries the political arena and the

creation ofa purist Islamic state ideology.

The Islamic clerics in Pakistan haagprominent role in excludinghe
Ahmadiyya communities fronthe Pakistani Muslimcommunity According to
Jamil (2002), the significant role can be seen, at least, in two soagbolitical
events:the clericsmanagd to orchestrate anf\hmadiyya riots m various parts
of the countryandthey politically influencel the governmentand encouraged it
to issuea blasphemy law, whictwas then used to persecutee Ahmadiyya

community.

48



A study thatundertooka more deta@ld description about the life and
work of the founder of Ahmadiyya, Mirza Ghulam Ahmad, and the roléhef
Ahmadiyya movement ithe nineteenth and early twentieth centugscarried
out by Lavan(1970)In hi s doct or aHe AtmhdeygaiMeversentt i t | e d
Its nature and Its Role ithe Nineteenthandcar |l 'y Twenti et h Centu
Lavan examinedoriginal source materials written blye Ahmadiyya itself (both
in Urdu and English), neAhmadiyya source primarily in English, archives of
the government of India, and native newspaper reports. By asifgstorical
analysis of comparative religion, Y@ s t hesi s (aViewdthe pr ovi de
general condition of India, especially Gurdaspur and Qadian where the founder
of Ahmadiyya grew up. This analysis reveals social, political, and religious
backgroundshatprovidet he context and source of Ghul
His research also provides rich information about the specific histbry
Muslims, Hindus, Sikhs, Christian missionaries, and the British Government in

India.

Lavan (1970) argues that Ahmaxhdhis Ahmadiyya movement pursued

a religious renewal for a new Islamic century, including renewal of the concepts
of prophethood anjihad (holy war).With regard to the formeGhulam Ahmad

is considered to béhe successor of Muhamma®ertaining to he latter jihad

with war is not an obligation in Islam. His idganspiration, and religious
understanding have been the central issues in establishenghmadiyya
movement and these bea@e the religious beliefs for his followers. Hsglf
acknowledgemestas the promised meshiaMahdi, and being a prophet &

been the main issuestimeAhmadiyya movement.

Another study ofAhmadiyya that employedomparativeanalysis of
religions was carried out by Jonegl986. In this study, Jones compardue
development othe Mormornrs in Christianity and Ahmadiyyani Islam, as both
are denominations or seatsthin their respective religias The Mormors and
Ahmadiyya are both excluded from theirainstream religionin his point of
view, these tw groups have some similaritiescharismatic leadergjectionof
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ther beliefs among theespectivemajority groups and persecution against their
followers. Another similarity igthey can survive and transform to be modern

social and religious identitiegJones, 1986, p. 40).

In his study, Jones(1986) clearly and chronologically explains
Ahmadi yya, par t i c u ltcabe thg mesdiak, Méhdi,uanddtleer 6 s ¢ |
prophet, andhe split of tle community of believersnto two rival factions.
Ghulam Ahmad claimed and acknowledged himself as the promisssiah on
the ground thatit was assignetb him by God through divine revelations, and
in his view, it is justified by the holyQu r OHermreinforced this claim by
spreading his belief that Prophet Isa had diHus claim aimed athallenging
manyortho d o x Mu s | i mRrapheblsailliretufn totE&rta and savas
peopl e. I n Ahhemahdionss eblefl iiesf ,t hie r epr esent at
the concept of world end with the returho t he pr omi sed Messi ah
(Jones, 1986, p. 43l is claimed by orthodox Muslims that God will appoint a
reformer or restorerMahdi or Mujaddid) of Islam at the beginning of every
century after the death of Muhammahd Ahmad claimed himself to be the

appointed reformer of thieurteencentury.

The Ahmadiyya sect isplit into twogroupsa nd J o n eaggdmerit 1 9 8 6 )
with regard to this split is similar to what hlasen argued in many other studies.
The Qadiani Ahmadiyya acknowledges Ghulam Ahmad as a prophet, while the
LahoreAhmadiyyaacceps Ghulam Almad only asa mujaddid(reformer), not a
prophet. Besides the claim of propethood, repudiation to pray with and keehind
nonAhmadi Muslim Imam seems to be the prominent controversy between
Ahmadiyya andhe mainstreanMuslims. Politically,the supportfor this group
from the British Government is another dominant factor thas resulted in

conflict with the mainstrearMuslim communities.

As well asbeing positioned as minorities in the®spectivereligions,
Ahmadiyya and the Mormonare parallel intheir support forthe empire or

ruling governmentAhmadiyya supported the British ruler and the Morsion
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backed the United States Government. Another similarity is their effort
spread their version ahetruth of their religion taall parts of the wdd through

florganised missionary efforg(dones, 1986, p. 47).

From asociological point of view, Anwaf1982) examinedhe place of
Ahmadiyya in Islam and among the major religions in the world. Such analysis
was used to investigate the social characteristics of the Ahmadiyya movement,
which then, according to Anwar, played important social, cultural, raligious
roles in Ishmic cultures both in India anground the world. In his analysis,
Anwar (1982) offers a new insight regardinthe Ahmadiyya movement by
arguing that this movement hdsad animportant role in shaping Islamic
development in the wtit especiallyat the end of nineteentbenturyandin the
early twentieth centuryit is differentfrom other works that concentrate on the
contradiction between Ahmadiyya Islamic belief ahe majority of Muslims
(mostly Sunn); An war 6 s wo r knewpideathat reveals thea positive
contribution ofthe Ahmadiyya to IslamWhat hasheen acknowledged as a new
interpretation of Islamthat is,the prophethood of its founder and biaim to be
the messiah, has been instrumental in changing the beha¥ithe majorityof
Muslims (Anwa r 1982) . Anwar (tHe@&eplanca dithen ar g u e
followers of Ahmadiyya on Ghulam Ahmad as the Messiah and a prophet has
distinguished them from other established branches of Islam susbnasand
Shiad (p. 73).

Balzani (2010) also provides an interesting analysis of Ahmadiyya, which
hasprobably nevebeenhighlighted by other researcheby using historical and
anthropological examinations. He investigates the matter of dreams revealed by
the Ahmadiyya fainder, MirzaGhulam Ahmad, which then becaroee of the
sources of Ah mad 0ss The dream$ bemsy impontadt inb el i e f
establishing Ahmadiyya charismatic foundations of organisational structure and
personalbelief, which guide the Ahmadiyya folle@wsto maintain their belief.

According to Balzan{ 2 01 0, tpe fourd®r ®f)Ahmadiyya admits that he
received divineredeat i on f r om Go dhefe dreamsverdtherd r e a ms 0 .
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used as the source of Ahmadiyya teachings, chronologically listed andledmp

in his book calledTazkirah (Tadhkirah). These dreams seem to be the
justification of Ahmadods psustpdsdeingood an.
Mahdi and the promised messiah (Balzani, 2010).

Bal z 42010)stady providesrelatively new informationabout one
side of Gh uliteampartichlanand Ahmadiyyain general. Besides
providing information about the Ahmadiyya founder, the study also exilain
this religious group casurviveand what salient factsinfluence itscontinuing
survival and development. In his fimths, Balzani(2010) states his belig¢hat
Ahmadds dthe@aommentafacter that establisbthe loyalty of his
followers, particularly for providing continued guidance for his followers

workingindividually and socially

Further in a social andeconomic perspective studfaifullah (2008)
investigatedthe social and economic les played by thédhmadiyya followers
who migratedto Flanders, Belgiumin 1982 fromcountrieslike Pakistan and
BangladeshHe found severaleasondor their migrationto Flanders. The first
reason related to human right problems thweye experiencingn their origiral
countries of Pakistan, Bangladesh, Saudi Arabia, and Indonesia. In these
countries,the Ahmadiyya followers were treated unequally and their religious
rights werenot equally protected. For example, in Pakistan, theg excluded
from the Muslim communit. The second reasowas the poor economic
condition in their origial countries, where they became unemployatd were
given fewer chances toe involved in the job market. Thidack of opportunities
was also related to negative treatmeeted outo them as minority groupand
followers ofwh at wa s hecetical sedtedr.e dAn6ot her maj or f a
fiFlanders seesto be the best place they could live as this city prajikdem, as
immigrants,freedomof expression, equal oppartity in educaion, and facilities
f or h(8a#ullah, @08, pp. 442).
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Saifullah (2008) concludethat the Ahmadiyya community in Flanders
has madepositive contributios to social and economic situatioirs this city.
This contribution cannot be garated from the policiesf their leader (théourth
Caliph as the successor thie promised messiah), which must be Iempented
by the Ahmadiyya followers. These policies are about respediicgl laws,
loyalty to the state and governmesacialresposibility, and treating their negv

generations better and properly.

From the above review of studies, it is clear that none have examined the
Ahmadiyya using a CDA perspective or approach. The next section will review

studies on the Ahmadiyya in Indonesia.

2.4.2. Studies orthe Ahmadiyya in Indonesia

In Indonesia,studies on Ahmadiyya have been conducted by several
scholars and organisations (especially NGOs). Most of them have concentrated
on analysing the Ahmadiyya issue from the perspectives aéstadlishment of
human rights, democracy, laws and constitution, the contribution of Ahmadiyya
to the development of religious discourse, the analysis of majority versus
minority framing, and the analysis of minoritisation of Ahmadiyya. The Setara
Institute (the SI, a nonrgovernmental organisation), for example, has
concentrated ondiscriminatory practicesagainst religious minority groups,
especially the Ahmadiyya. In its annual reports from 2007 to 2012, the SlI
reported that discrimination against religiss minority groups, especially
Ahmadiyya, has occurred frequently. In 2007, for example, there were 21 violent
attacks experienced by Ahmadiyya followers, and, in 2008, the violent attacks
increased sharply to 238 attacks. This organisation did monitamirsgveral

provinces.

Another study was conducted Byeedmarand Tilurzi (2012).In their

study abouthe development of democracy and the protection of minority rights
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in Indonesia,they argue thaiminority communities (e.g. Ahmadiyya) have
suffered violence and discrimination from majority communities and sometimes
from the police or military.According to Freedman and Tiburzi (2012), the
Indonesian Government does not provide full protection for the minority and, the
state apparatus is also involved in worsening the probl€his reduced
protection has resulted the Ahmadiyya followers being the victis of several

violent attacks.

From the perspective of human rights, the Ahmadiyya issue was analysed
by Muktiono (2012) He argues that discrimination againgligious minority
groupsin Indonesia is a paradpRecausehe government has actesgriously to
put universal human rights into national law, but there are still many
inconsistencies in establishing freedom of religion. This paradox still continues
due to the absence or lack of any government effort to solvdisheminatory
problerns. The inconsistency can be seen from the weak law enforceapplitd
to punishing the actors or groups creating the violence and discriminatiamst

the Ahmadiyya

Khanif (2009) analysed the Ahmadiyya issue from the perspective of the
implementation ofthe 1945 ConstitutianAccording tohim, this constitution
comprehensivelyguarantees religious freedom puait the same timet only
protects the interest of official religionsuch as Islam, Christianity, and
Buddhism He argues that despite this constitutimeingthe highest legal canopy
in the Indonesian legal system, das ot provide specific provision faninority
rights. Therefore, there is no strongection for the minority anthe absence
of this provision remains O0a | oophol ed t

other groupshathave a particular interest discriminatingagainst the minority.

Another prominent researcher wh® concernedwith the Ahmadiyya
issue in Indonesia is Ahmad Najib Burhani. Burh&013) investigatedhe
response oAhmadiyya to Christian missionary activitiashich he considers it

to be a positiveontribution of Ahmadiyya to Indonesian Islam. Burhé013)
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highlights that the contribution of Ghulam Ahmad andAfisnadiyya to Islamic
literatureis t h e A h madagicaly gxplamnaion abouthé contradiction of
Chr i st icoaenbéefyod the death of Jesus. Such an explanation is
highlighted by Burhani (2013) order to show the superiority of Islam atod
revealthe fallacy of this Christiafaith.

Much of Ahmadiyya literature on Christianity hagluenced and been
used by Indoesia Muslims, such as those in Muhammadiyhk,Indonesian
Council for Islamic PropagatiorDeéwan Dakwah Islamiyah IndoneAdDIl),
the Foundation of the Propagation of Islaiiagasan Penyiaran IslaMAPI),
andtheIslamic Union Persatuan IslamiPersis) when they are engaged with the
issue of ChristianityBurhani, 2013)

In his work,Burhani (2013)glso presets the distinction between the JAI
and the GAIl (Burhani, 2013). He argues that Al prefers to focus on
intellectual movements by spreading interpretation on Islam, especially i
challenging Christianity. TheJAl, meanwhile, concentrates on recruiting
members, building branches in Indonesia, and on establisiniogganisational
chain.

Burhani (2013) claims that there was no Indonesianratere that had
critically addressed the issue of Christianity in Indonesia before the arritrad of
Ahmadiyya aroundhe 1920s. During the latcolonial period of Dutcithe GAI
had sei ousl vy addr e s stemklating hAdmadiygas hoeks dmy
Christianity to the Dutch language while the JAI published similaooks in
| ndonesi an(Buahand 200Bap. B4§).0

The translatiorandpublication of literature on Christianitpyadethe JAI
and the GAlprominent examples fohow Islamic organisations iindonesia
shouldperceive and treat the Christianissionaries. The apologetic and polemic
writing styles of Ahmadiyya books when dealing with these missionaries
inspired the writing style of similar books published by Muhammadiyah. Burhani

(2013) furtherargues that another Islamic organisation, the Foundation of the
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Propagation of Islam, also published a number of books dealing with Christianity
issues foll owi ng tha was guitd diifardo thatt o Ahmadijiya

b o o Kps1@7). By providing tese facts, it can be said that Ahmadiyyade a
distinct contribution to Indonesian Islam, especially in dealing with Christianity

issues.

Abel (2013) provides an important analysisf the persecution and
discrimination against Ahmadiyya. He argues thhe pesecution and
discrimination can o t be separated fromfrathmg | ndone
of categories of majoritiesndminorities in Indonesian society. This framing led
to the violent attacks against Ahmadiyya. Framing is a social event condhycted
individuals or institutions in order to locate, perceive, and narrdders This
frami ng igive meanend to lif® andi all its action relation to its
envi r o(bek BOLI p. 7). The framing theory on the Ahmadiyya issue
determines therelationship between government, mainstream religion, and

religious minority groups.

Abel (2013) argues that in two legal proclamations (Joint Ministerial
Decree and Law PNPS 1965) and ifh @ked k | n,theAhmadiyyésect
is framed or positionedegatively as blasphemers and deviant skstwell as
this negative imageAhmadiyya is also narrated through victimisation strategy as
religious minority which i religious right is restricteqAbel, 2013). This
negativisation is reinforced by establisg bodies or institutions that are
authorised to oversee t he isghatbyidsengs bel i e
the laws,Aigovernment establishes boundary (boundary framing) and draws a
strict line betweerthe Ahmadiyya ad majority Muslims in Inda e s (213 p.
14). Thus, the process of framirtbat is,positioning Ahmadiyya aa defaming
and heretical sect in governmentds polic

physical attaclon Ahmadiyya followers (Abel, 2013).

A

Similar to Ab e |l 6 s astiti (A1), invektigatechow this sect is
mi noritised gmesertad Ascaant@mgomst midoritathraugh the
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constructions of majority discourses. Nagi®14)argues that the minoritisation
of Ahmadiyyais not based on a theological difference, but it is rather a discourse

construction that intentionally categorises Ahmadiyya @asnority.

The construction of majority discourse, which minoritises Ahmadiyya, is
constituted through the attachmentselveal versions of Islam téhe Indonesian
social and political landscape by Islamist radical groups, Islamic institutizas,
state authority, anthe media.lslamist radical groupsuch adslamic defender
front (FPI), Hizbut Tahrir (HT), andhe Islamic people forum (FUI) consider
Ahmadiyyato be adeviation of Islam and labelits followers as deviants,
infidels, apostates, and néelievers(Nastiti, 2014) This negative image is
delivered through religious preaching and speech, public cangiaigocid and

mass media, demonstratgeind protes and violent attacks.

Nastiti (2014)argues that the authorities seem to be inconsistent. Initially,
the Ahmadiyyasectwas legally recognised and allowed to carry out its religious
activities. However, some of the state institutions, suchthasindonesian
Council of Clerics (MUI) have issued policies, decrees, or statements that
discredit the sect the MUI has issued tworeligious decrees thatlassify
Ahmadiyya as a community outside Islam. The issuin@ gbint ministerial

decree also reveals this inconsistency.

From this review, it is apparent that previous studies on the Ahmadiyya
iIssue in Indonesia did not use C@Amprehensively, especially in identifying
discourse topics and strategies, to see how the Ahmadiyya is discursively
presented in the governmentdés | egal proc

argues against negative discourses.

2.5 Conclusion

The gudy of critical discourse analysis one of the many social studies

that try to investigate social problemsch apower abuse, social inequalignd
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discrimination. Such a study derives from the integration of two discgpline
namely linguistis and ®cial studies. The critical characteristic of this analysis
originatesfrom the critical approach in social studies. From the linguistic point
of view, it is assumed thahe social issue can be analysed using discourse
because the social issue is a terraf interaction that uses language through
speaking and writing in various modes of communication s genres
(Fairclough, 19922003).

Discourse strategies used in investigating discourse presestation
certain individuals or social groups belong discriminatory and resistance
discourse strategies. The focus of these two strategiem isnvestigating
discursive presentation or depiction of individuals or social groups in texts, either
in positive or negate lights.Many studies have been previously carried out to
investigate the negative discourse presentatgasnst several minority groups
in various social contextalong withtheir linguistic strategied.ikewise, there
are also some studi¢isat haveconcetrated on how the marginalisedinority
groups resist or argue against the offensive discourses. However, sinilges
that have triedo examine the discrimination and resistance discourse strategies
of religiously based minority groups, particulathe Ahmadiyya in Indonesia,

seem undeveloped.

The Ahmadiyya sect ia current issue iseveralparts of the world, not
only in Indonesia. The most controversial point that is used and justified by
othess to underminethis sectis the debate around the sealppbphethood in
Islam. Ahmadiyya, especiallihe Qadiani Ahmadiyya hold the belief that its
founder is a divine prophet and beoa the successor of Muhammahlso,
Ghulam Ahmadclaimed himself to be the Imam Mahdi and the promised
messiah. In contrast, &hic communities believe that Ghulam Ahmad and his

followers have defamed Islam and conducted blasphemous activities.

In academic circles, both in Indonesia and around the world, many

studies have concentrated on Ahmadiyiawever, none of them have wi¢o
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analyse the issue using CDAn order to enrich and provide better
understanding of Ahmadiyya, particularly in Indonesia, there should be a study
that highlights this issueomprehensivelyrom a CDA point of view. This study
needs to be an investiion of howthe Ahmadiyya groups arpresented in texts,
either ina positive or negativelight, and how they defend themselves or argue

against negative presentations that may have undermined them.
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CHAPTER THREE

ISLAM -INDONESIAN STATE RELATIONSHIP AND THE REPULSION
AGAINST AHMADIYYA WITHIN  INDONESIAN HISTORY

3.1. Introduction

This chapter explores two importassuesthe history ofthe relationship
betweenslam andthe state and repudiation against Ahmadiyyalndonesia. In
regard to the formethe discourse of Ahmadiyya cannot be separated from the
history of Islam and the statehood relationship, so this chagtandes an
explanation about the developmentsibmc discoursean every era or regime. It
is ne@ssary to highlight theslationshipbetweenislam and the state, especially
the attempty the mainstream Muslims to make lodesiaan Islamic state by
implementingthe sharia (Islamic laws), in order tanderstandhe relationship

between the Islamidiscourse and the issue of the Ahmadiyya sect.

The demand for aindonesian Islamic state arkde implementation of
Islamic laws hasappened in every eraincethe time of independence in 1945
to thepresen Thishistorical review of Islam and the staidationship is divided
into four parts (i) the seeding othe spirit of nationalism athe time ofthe
independencsstruggle (from 1900s to 1945), (ii) fromndependence to the
downfall ofthe6 Ol d Or d e n9%6) (iiil thed Ioehdrto Regime dhe
0New Or de 1988), @rd 9 the rafoomation era (1998 to the present).

The issue of repudiation of the Ahmadiyya sect needs to be highlighted in
orderto understandhe development ofhe Ahmadiyya issue in Indonesia and
how the state and maineam Muslims deal witht. This second part of the
chapter providesa descriptionthat compares the rejectioof Ahmadiyya before
and after the reformation era. Ahmadiyya and its two factions have long existed
in Indonesia Hetory: the JAI since 1925 andha GAIl since 1928 In the
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reformation era, discrimination against Ahmadiyya Bagificantly increased
and involves significantly higher levels of persecution than that in preei@ss
It is important to gather information on hotlue Indonesian societylslamic

organisationsand thegovernmenhaveaddressdthe issuet different times

3.2. Islam in Indonesia

Islam for Indonesian peoplbas been an inseparable aspedheir daily
life in both the traditional and contemporasgnse Before independence, when
the archipelago was still namétisantara Islamwasan inclusive religiorthat
providedthe people with moral valudbat influencedhe social, political, and
cultural aspects of their live#t this time, Muslims began to auimber those
belonging tathe longestablished religions/beliefs, such as Hinduism, Buddhism,
and Animism. According to Ricklef®@008), this spread of Islam Musantarais
one of the most significant processes in Indonesian history. It is not surprising
that Islam, Islant groups, or the greater Muslim communities have been

involved in shaping the establishment of Indonesia and its people.

The first evidence of the existence of an Islamic kingdom in Indonesian
territory becameknown after thefinding of thegravestone ofultan Sulaiman
bin Abdullah bin alBasir, who ded in 1211. Itwas found in the graveyard of
Lamreh in thenorthern part othe Sumatera Island. A similar explanation is also
provided by Salim and Azra (2003)in their statement that the relationsh
between Islanand politicsétate has been experienceddaybeen an integral part

of, Indonesia since the Muslim era in the seventeenth century.

At presentIndonesia is a country where the majoritytioé people have
identified themselves as Muslims (Le2004).This can be seen ithe mixture
between Islane valuesand many local culturesnd the establishment of the

constitutionand its laws which arealso inseparable fronslamic values. In
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addition, political movements haedwaysbeenbasedalongreligiouslines with

the establishment of religidmased political parties.

In certain situations, however, Islam is sometimes usgdcertain
individuals or graps to legitimise their violent actggainst other$ a behavior
thatis popularly calledMembela Agama dan Tuhd&befending the Religion and
God). In this context, religion reveals its face as one projecting horror, tardor, a
athreatto everybody who has a different spiritual understanding from the holder
of the mainstream understanding. The horror and threat perpetrated by such
groups of people have clearly shown Isltombe a dhon-peacefud religion and
onethat isa foreful powerthat discriminate againstand violate the religious
minority groups, not only at the discourse level, but alsthatpractical level,

such as witlphysicalassaults

Throughout the history of Indonesia, especially in moderngifnem the
beginning ofthe twentieth century to the present, Indonesian politics has been
connected todebats, and evenconfrontation, over the establishment oén
Islamic state, the insertion o$haria laws irto the constitution, and the
penetrationof Islamic teahings into social life Rabasa(2003) states that the
relationship between Islam and the state has been an unresolved question in the
political developnent of most of the Muslim countries in Southeast Asia, and
especially in Indonesia. Ithe Indonesian context, the insertion of Islam as the
core philosophy of the state remaingulfilled up to the present.

3.2.1. The Spirit of Nationalism and Indepedence

In the beginning of modern Indonesia, especially in the first halhef
twentieth century, Isla and the Islamic movementdayed an important role in
seeding the spiriof independence. The movement of the Islamic natiosdbst
struggle for Indnesian independence starteldundred years ago, dating back to

the days othe five Muslim heroe$ Prince Diponegoro, Imam Bonjol, Sultan
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Babullahin Ternate, Teuku Cik Di Tiro in Aceh, and Sultan Hasanuddin in

Makassaii whotried to fight against thButch colonial power.

In that eraJslam had a clear role, a#slam was the focus of movemte
against Dut c h(Kimgsburg 2002ad. 10p Aather historicalfact
is about the connectioof Islam and the Indonesian state. Thias apparent
when Indonesia was occupied in 1942 by Japan in the early modern history of
Indonesia According toBoland(1982), Japan preferred and considered Iglam

bean effective way talisseminateheir ideas and ideals &l levelsof society.
Lee (2004, pp. 889) also preents a similar argument that:

it was different from the Dutch who marginalise Islam from political
matters, for the Japanese, they accommodated religion (e.g. Islam) and
recognised the importance of the religion in society although it was also
in the sense of the Japangsditical interest in that war.
The Japanese had seen the pdtei a | for mobilisation of I

war e(WVdtkootist 1698, p. 120).

At that time,Islam gained three befits from Japanese occupatidi):
the establishment ofhe Office of Religious Affairs,(ii) the formation of
Masyum{ (Majelis Syuro Muslimin IndonesiBhe Consultative Council of
IndonesianMuslims), and (iii) the establishment dfizbullah( Godés For ce o
the Party of Allah) (Boland, 1982 ee, 2004). Although it was one in its
pol i ti c aJapan had repregested itselfias the liberator of Islam, in order
to gain support from the society am ¢nforce antDutch propagaral dLee,
2004, p. 89).

The debate about the relationship between state and religion, especially in
Islam, also becamehe one ofthe three concerns athe Indonesian founding
f at hteerssucturdiof he st at e ( u nthetradatioghipdetwedne der al )

4 Masyumi washe biggest Indonesialésnic party ever. This party hadsignificant
role in Indonesia history and it was used agalitical instrument by the Islamic figures
to promote Islam in the political field around the 1940s
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state and wwietheér (ndooesidhso uda Wd b@ a Republic or
(Boland, 1982, p. 19). Especially in the relationship between state and religion,
the debate was concerned with the issue as to whether Indonesia should be an

Islamic sta¢ or a national unitary state separated from Islamic affairs.

Those who suppaet the separation of state amslam or rejected the
Islamic nature of thestate argued that the establishment of the newborn state
should be based on the awareness of the ideaitity of Indonesian society.
Indonesia is not similar to, aloes not havalifferent character fromother
existing Islamic statein the Middle Eastrom the perspective ofeographical
considerationgnd many other differences such as tribes, religions, customs, and
local beliefs Another argument proposed here was about the implementation of
sharia (Islamic laws) which may be understood differently and whetkisr
understandingc ou | d ful ftielrln atfitohneal i nd edayands o,
requi rameetscsonsi st ent A wBolard, 1883,¢.€20).n t houg!l

Another reason for the separation of state and religion was that by
establishing an Islamic state, Indonesia could face possible problems, f
example, in the disintegration and discrimination against minority (religious)
groups.The other eligious groups (e.g. Christiaandother religious minorities)
would not feel involved in the country (Bald, 1982), but would rather feel like
Aisecbads cc(Cribh&Braws,d 9 9 5, p . 3 8) the rom d , t her
Muslim community were threatenn g t o r epudi aReay 2006,e new n
p. 162).

The main question was actually about how the Islagtéte and the
implementation ofislamic lawscan be accommodating and proteetof the
various differences that haekisted from long before the estabhsént of the
modern Indonesian stategnd also to guarantee the freedom of religion.
According to Ramge (1995), the refusal of the secular nationalist leaders to
acceptislam as the basis d¢iie new Republic of Indonesia was because it could

be divisiveof Indonesian diversity.
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In contrast, the Islamic nationalists ardu¢hat the promotion of
Indoresia as an Islamic state hatistorical basis. Some Islamic figures, such as
Muhammad Natsir said thatthe Islamic movemenplayed aprominent role in
forcing political action aimedat independence and in furthering Indonesian
unity. A similar statement waslso given by Harun Nasutipmvho arguedthat
the rise and growth of Ind@sian nationalism was firsitroduced and promoted

by the Indonesian lamicmovement (Anshari, 1976

These twopositionsof the nationalistshouldnot be defined in a strict
sense, meaning that the Islamic nationalists had attempted to free Indonesia from
colonial power, but that they were interested in society being govermmed b
Islamic rdes in a comprehensive manner. Thisnist only defined asthe
relationship between human and God, but also between Isuarah other
humars, the environment, and animal The secular nationalists, meanwhile,
were not without religion They had their religiors, such as Islam and
Christianity, but they also promatea strict separation between state and

religion.

The root ofthe secular and Islamic nationalistan actually be traced
back to the peoplé smovement and the establishment of some mern
organisationsat the beginning ofthe twentieth century. According ténshari
(1976), the organisations, which existed as a m@acigainst colonialism and
aimedat a free Indonesia, can be divided into two large groups. These two
groups both prmoted themselves as nationalistshe secular nationalistand

the Islamic nationalist

The first group comprisethose that based their movement upon the

secular nationalist(Kebangsaanrepresented biartai Nasional Indonesi&NI

®> Muhammad Natsir is a statesman and Indonesian Islamic figuehad anmportant
role in Indonesian indepeadce, especially in seeding the spirit of nationalism,
democracy, and Islam in the newborn Indonesia. He was born on July 17, 1908 in
Alahan PanjangWest Sumatera. He was the first Indonesian Prime Minister in-1950
1951 and a figure who proposed the fotioraof the Indonesian Ministry of Religious
Affairs (see http://kemenag.go.id/file/dokumen/Natsir).
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(Indonesian Natiorist Party) on4 July 1927, Partai Indonesia(Partindo,
Indonesian Party) in April 1931Partai Indonesia Raya(Parindra, Great
Indonesian Party) 026 December 1935, and th8erakan Rakyat Indonesia
(Gerindo, t he 1 ndones24day 1Be @qe lAesbasi, Mo v e me
1976, p. 3).Meanwhile,Sarekat Islani as established ofh6 October19057
represented théslamic nationaliststhat basedtheir movement upon Islamic
ideology Another organisationwas Partai Islam Indonesiéll (Indonesian
Islamic Party), which was established in 1938e Sarekat Islamwas considered

to bethe first modern Indonesian political organisation that was based on the
principle of anticolonialism (i.e. The Indonesian Human Rights Campaign
1987).

An account of these twoationalistgroups or movements is alpoovided
by Assyaukanie, Hefner, and Azf2008). They emphasisstrongly that the two
movementswere both supportedoy Muslims. They arguethat, at the time of
independence in 1945, Muslims were generally divided into twapy that is,
those who wanted Islam to have a strong role in the state and government and

those who rejected it.

Several months before the proclamation of Indonesian Independence on
17 August 1945, the debate between the secular nationalists and Islamic
nationaliss about the ideology and the form of the state Wwasomingboth
sharp and difficult. This difficulty can bielentified inthe speech delivered by
Soekarnd on 10 July 1945, in front ofhe Investigating Committee for the
Preparation ofIndonesan Independence (BPUPKAdan Penyelidik Usaha
Persiapan Kemerdekaan Indonesiafter a serieof serious discussns (see

Anshari, 1976, p. 24 he key point of the speech was follows:

Allah the most high has blessed us. Actually, at first, thereewer
difficulties between sealled nationalist groupGolongan Nasionaland
so-called Islamic GroupGolongan Islannin seeking agreement between

® Soekarno was the first president of Indonesia from 1945 to 1966. He was named as the
creator ofPancasila which then became the ideology of the state.
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both of them, especially concerning thaestion of religion and state
(Anshari, 1976, p. 24).

Because of thed i f f i cul t vy, a proposalodst hat
agreement 6 was s uwhirkwas theh calleRibgam jakadap o s a |
(the Jakarta Chartér)stipulatedobligation for he adherents of Islam to praetis
Islamic laws. The charter needs to bghtighted here as a compromise between
the nationalig who prgected Indonesia as a néslamiclnitary stateand the
Islamic group who promoted the establishment of an Islamic stageissuing of
the charter reveals the existence of a continuousteéabate between the two
factions about the basis of the stat¢h@early times of modern Indonesia.

In afurther development, thedoptionof the Jakarta Charter fthe state
failed. The debatéhat led to this failure cergd upona questiorof how charter
was to be implemented in the country where the people are not only Muslims,
but also norMuslims. The charter would be implemented by Muslims, but not

by nonMuslims.

The heateddebate was theresolvedby the chartetbeing withdrawn.
Other symbts of Islam were ten deleted and changed (such as chantjiag
word Mugaddimato Pembukaarnin the introduction ofthe 1945 Constitution
and the wordbeing Allah exchangedor the wordTuhan. This final decision
also includedhe removal of the proposttat the president and vice president
should be Muslim. All Indonesian peopleregardless of faitthave the right to
become presidendr vice president. In the compromise, Indonesias to be
neitheran Islamic state with agid Islamic conception, noa secular state that

would consider Islam as a merely private nrattedonesian people, however,

" The Jakarta Charter was intended to stipulate in the paragraph concerning the principle
of G6Bel i ePancasila It @osidtd of seven words lindonesian language
sayingdengan kewajiban menjalankan syariat Islam bagi pempérkeluknya wi t h

the obligation for he adherents of Islam to praettbel s | ami ¢ | aws 6.
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fishould be religious and believe in Gaohdthen, religion should have a positive

contributiontotke nati on and charact &8). buil di ngo |

In order to unite the two different factions and their unfinished detbege,
Pancasilawas then proposed as the ideology of the state. Hamcasilawas
projected to be a compromise and to be a neutral ideology that accommodates the
ideas of both the Islanic and secular nationalistft is consideredo be the
ideology that can bridge the interesif Islamic andsecularnationalist groups.

This ideology can accommodate the princg@ad thoughd of the two opposing
factions.

This ideology wa continuouly promoted in thesubsequenphase of
Indonesian history, especially in the thsgcessive political eras. They are the
6 Ol d 0Q0r(kdama (1945 to 1966)under Soekarnothe 6 New Or der 6
(Orde Bary (1945 to 1998under Soeharto, and naive é R enfiatord  .eOnea
of the functions ofhe Pancasilain these threerasis tocounterthe ideology and

the demand for the establishmenbaofislamic state in Indonesia.

3.2.2. After Independence to the Downfall of h ©ld @rderd6 ( 1 949%66) t o

The demand to make Islam the ideology of the state or to make Indonesia
an |Islamic state continued during the 06C
presicent of Indonesia. Compared to the jpdependence era, the demand
becamemore progressive and radicdlhis can be seen asmerging fromthe
refusalto establish arislamic state. The Islamic movement at that timas
divided into two groupsone pushindor the integration of Islamiteachinginto
Indonesian society through the democratic way, and the other preferring a more

radical way, such afrough rebellion.

The Masyumi Party, whickvas actually establishetdy Muslim groups

after theJapanese occapon represented the former movement, while the latter
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groupwas interested in establishing the Indonesian Islamic Stkggafa Islam
Indonesiahenceforth: NII) through théarul Islam/Tentara Islam Indonesia
movement (DI/TII: the Territory of Islariidonesan Islamic Army)(see Boland
1982). This suggests thathe period after independensaw an attempt to
reinstatelslam as the basis of an Islamic state in the archipelago, althtowgls

to be more on eegional basis.

TheDarul Islamwas thelslamic movementhat use military power as a
tool to establish Islamic rules in the ngviborn Republicof Indonesiaand itwas
flone of the greatest worries for the government of the Republic of Indonesia,
particularly intheperiod afte 1 4Bw®l@nal,1982, p. 54). The Islamic revdly

DI/TIl was backed by guerilleexperienced fighters.

The rebelliousmovementconcentrated its forces ithree mainregions
the regionof West Java commanded by Kartosoewirtoe region ofSouth
Sulawesicommandedy Qahhar Muzakkar, anthe region ofAcehcommanded
by Muhammad Daud Be uCribbugkdBeolwn, {985). IAtathe d |,
beginning, theyactually foughtagainst the Dutchwho tried to regain camol in
Indonesiasoon after Indonesian independence was declared in, b&43ater
after the Dutch left Indonesihe movements demanded the implementation of
Islamic rules in those three regiorBecause the demand was rejectday

fought againsthe Indonesian central government.

With regard to this rebellious movement, @ano (the son of
Kartosuwiryo),in Mata Najwa TV Programstates that (Shihab, 2011)

DI/TIl adalah semacam organisasi penyangga untuk terbentuknya
Negara Islam Indonesia.Dia sering mengatakan bahwa seluruh
pergerakan Islam di Indonesia dalam bentuk apapun pada akhirnya akan
bermuara ke satu titik dan muara itu mesti Negara Islam Indonesia (NII).

DI/TII is actually a supporting organisation that attempts the
establishmenbf the Indonesian Islamic state (NIHe (Kartosuwiryo)
always states thatll Islamic movements in Indonesia in whatever their
formswill lead to one purpose and it ihe establishment of Indonesian
Islamic StateNII).
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In this TV program, Nugroho Deantd alsoargues that the momentum
to proclaim the Indonesian Islamic state by Kartosuwiryo was initiated by his
di sappoint ment of tthatevasigRes onvli7 Jahuary 1®48r e e me n -
by the Dutch and Indonesian governmefibe aim of the agreemenvas to
reduce the territory of Indonesia. Simliarthe movementto achieve an Islamic
statein South Sulawesi and Aceh, commanded by Qahhar Muzakkar and Daud
B e ur e regpectively, were due tthe disappointment with the republican

government.

Sydrey JoneSrevealedan interestingpoint in the TV program (Shihab,
2011). She said tham relation to the discourse of Islamic staBd/TIl has an
important role and positiom Indonesian history. The ideology that had been
aspired to before independendy the Islamic figures, including the three
commanders of thé®arul Islam is still maintained. It inspired the Islamic

radicalism movemendf the 1990s in Indonesia, suchlasa ma 6 ah (JI5 1 ami y ah

Anotherimportant symbol ofhe relationshippetweenslam and the state
wasthe creation of the Ministry of Religious Affairs in 194Bhe ministry is
given authority by the state to administer all religious issues in the country.
According to Lee (2004), the ministwyascreated to appease the Muslim groups
because of the failure to creaa Islamic state or, at least, tocorporatethe
Jakarta Chartento the constitution. The ministityas beemiven the authority to
arrangeor administerreligious matters in Indonesia a waythat recognisethe
five official religions. Although it serveall thesereligions, the orientation to
Islam is noticeableasthe logo of the ministrgontainsa depiction ofthe Koran
(AI-Qur 6an) (Fealy, 2003).

8 Nugroho Dewanto is a senior journalistkdran Tempo.
® Sydney Jones was the senior adviser of International Crisis Group (ICG) on the issue

of development of Indonesia, especially the issue of terrorism and Islamic radicalism.
Currently, she is the director dfelnstitute for Policy Analysis of Conflict (IPB).
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3.2.3. ThedNew Orderband De-politicisation of Islam (1966 t01998)

The political and idelogical contentions in the mitl960swith the rising
of communism which led to the downfall of Soekarnand his dGuided
Democrac@ was one grounded on the principles of nationalism, religiold a
communism Kasonalisme Agama danKomunis abbreviated as NASAKOM).
Because of his supporfor the development of communism, Soekarno
encounteredopposition fromboth the army and the Islamic groupshich

created a major political tension in tbeuntry

The ensionpeaked on 30 Septembeflttober 1965n the movement is
then widely known as the G/30FI (the coup movement o8B0 September
60initiateddé by the I ndonesian Communi st
military generalswere murderel and the Communist Party was accusdéd
stagingthe coup (Eklof, 199Kingsbury, 2002).

Some peoplelaimedlater thatthe history of this tragedy wamurred and
still thereremains a question abotlte real story,andwhether the actore/ere
from the CommunistPartyor other groups. After the fathf Soekarnoanarmy
general, Soehartdbecame president and establisibd Ne w Or @rder 6  (
Baru). In the aftermath of this tragedy in 1965 to 19Bidonesia faceds most

critical periodsince independee.

A significant fact regarding Islam in this era is thisagreement and
hatred towarccommunism and communist movementich wereconsidered
to be a deviatioffirom thepathof God. The communists or tindollowers were
deemedo benonbelievers ad werethought to ben conflict with the principles
of the Pancasila The Islamic figures and leaders, such as those Kahdlatul
Ulama and Muhammadiyahcalled for the extermination @ahe communists as
Religious Duty and Holy Waflbadah dan Jihall and recommendeit asthe
obligaory religious duty for Muslim¢Boland, 1982).
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The new ordewasa regime signified byithe promotion of the disurse
of economic developmenpidlitical economy and political stability, whiclhas
thenwidely known asRezim PembangunaRegime of Developmera)Cribb &
Brown, 1995, p. 115). @ boost developmenthé government produced some

policies to attract investmefrom bothinternational and domestic investors.

Soehartoalso invited the International Monetary FundMF) and the
World Bank ¢the previouspresident Soekarnphadbanned these two monetary
institutions) andimade an agreement of debt with tie(Kingsbury, 2002, p.
62). Eklof (1999) alsmotesthat the national development attempted by the new
order regme made a tremendous change in the social and economic spheres and

made progress in health, education, agriculture, and poverty eradication.

Soeharto attempted twncentratestrong power in his hande establish
zero political instability. With wide military support, he established his
dictatorship and tried teemoveall barriers and threats that potentially interfered
with his regime.The Pancasilaandthe understanding of it became the political
ideology of hisregime and he aimedo remove other ideologies that were
consideredcontradictory tohis interpretation. According to EKIqfL999), this
regime tried to combine authoritarian control and repressibich wasbacked
up by a degree of success in econontienefits to tk vast majority of

Indonesians.

Because of thepresenceof a strong dictatorshipin the pursuit of
economic developmentand political stability, all movements that we
considered tdbe inhibiting this progressvere to be eradicated and laled
negatively as t hep e mRedgHaibatoPembanfunanh e de v
All activism from any other sources would be banned, including the Islamic

movements.

In the new order, Soeharto banned the political movements that had
attempted toadopt Islam as the ideology of the statdde forced insitutions,

organisations, and social groups fioa ¢ cPanedsilaas theirsole ideology,
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whi ch was Asdsdunggal @dntasi@boleddeological foundation of
Pancasilgo (Ramage, 1995, p. 3).

Further,all interpretations of th®ancasilashould le associated with the
understanding athe Pancasilabased orthe officialinterpretation of the regime.
Soeharto reasoned th#te Pancasilais an integrated whole, where the first
principl e daepredertselifioniamd it S ont@énilated withthe other
four principles (Pranowal994).The Islamic movemerthat strugglel for Islam
and the implementation of Islamlaws did not have any place ilmdonesian
politics becausesuchmovements were accusedl beingthreas to the existence

of the Republic of Indonesia.

In the new orderthe movementof Muslims and their activism were
discredited Theirimagewas linked negatively to terrorisend theDI/TII, which
had beerpreviousy labeled as rebellious in Indonesian history. Some people
argue that such incidemigere the worlof the Intelligenceagencies, which were
aiming to discredit Islamic activism. One exampbited in the Indonesian
Human Rights Campaign (198%asthe caseof the Tanjung Priok Massacré
in 1984.

Further, the development of Islam should be considdéede an
individual or personaiattet ratherthasp ol i t i cal . The sl ogan O]
Yes, |l sl amic | deol ogy: Needdnan d394 pre popul &
441-478), indicatingthe domestication of Islam ithe privatearenaand it no
longer being involved in the political field. It can be said that the Islamic

movements had experienced failure in this period.

19 sShooting and firing by the army at the Muslim demonstratotisédockland district

of Jakarta. The demonstration was triggered by the refusal of Muslims in the Mosque

A s s a 6tafdlemhan army ordeto remove posters commenting on problems féyed

Musl ims from the mosqueds wall . The confront
entered the mosque without taking of their jdots.

73



3.2.4. The®Reformationd and the Revivalismoft he o6 Radi cal s o

Present)

The economic recession anuonetary crisis, issue of corruption,
authoritarianism, and the dictatorship ledthe downfall of Soeharto ankis
ANew Ordeb regime following a massive stud# demonstration together with
civil society protestsin 1998. That year, on May 21 Soehartopublicly
announced his resignation; this event markieel birth ofthe Era Reformasi

(Reformation Era).

Demands for democracy, liberalism, and the pursuifreédom in all
aspects of life have marked the reformatiomase Democracyprovides the
opportunity forindividuals or groups todisseminatetheir understanding and
ideology to influence the direction of the state into the future. There are at least
two main streams of ideological movemenhat signifiedthe development ahe
reformation erathose who encourage the ideas of democracy, liberalism, and
human rights, and those who enforce the idea of Islaméria with a rigid
implementation of Islamic rek The reformation er& also signified by thee-

emergenc®f some Islamic radical groups and movements.

Regarding the former, the encouragement of the ideas of democracy,
freedom, and human rights can be observed in the establishment -of non
governmenth organisations (NGOs) and the constitutional streaging of
freedom of religiordelief. The number of NGOs promoting theonceptsof
freedom, pluralism, and human rightereased significantly. Some of them are
Kontras (Komisi Nasional untuk Orang Hity dan Korban Tindak
Kekerasafirhe Commission for the Disappearances and Victim of Violence), the

Wahid Institute andhe Setara Institute.

In the lasteighteenyears since 1998, the constitutional guarantees that
address the freedom of religion and humaghts have beensignificantly
reinforced.Theycan be found in the second amendment of the 1945 Constitution

concerning the articles of religion, especially in articles 28E, 28I, andr2§J
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18 August 2000 These articles provide more protien of relgious freedom,
namelyguarantemg and proéctingthe fights of theadherers of religions the

minority groups to practestheir religion and belief

Likewise, the role of Islamic organisation leaders in the early period of
the reformation in 1998, suchas those from Nahdlatul Ulama and
Muhammadiyahcontributed significantly to the development of deracg and
the interreligious climate, as well &s the reduction of religiousased violence
(MagnisSuseno, 2013). Additionally, according to Barton (2010), the Islamic
leaders, Islamic communities, and the Islamic ideas contributed to the peaceful

transition fr omthe3efoematoometao 6 s r egi me t o

As well as the amendment of the constitution, the Indonesian
Governmentalso issued Law Number 3®99 concerning human rights. This
law also becamethe legal guarantee for the implentation of freedom of
religionbelief. In 2005, the government ratified the Inteior@al Covenant of
Civil and Political Right§ICPPR) into Law Number 12005, in which one of
the isses is the freedom of religidmélief.

The reformation era is 6éa political
greater role in public life. In the prewie eras, particularly under Soeharto, such
a role was suppressed (Butt, 2010; Hos2007). This attempt could be seen in
the effort Nftobar€hastet ot hBealak,ar 2004,
political parties, groups, and Islamic communities in the four instances of
amendment of the Indonesian Constitution from 1999 to 2002. Additionally, the
issuing of sharia T nuanced local regulations unveils thieliberate attempt
(Parsons Mietzners, 2009).

The idea to establish an Islansbaria was found in the constitutional

debate to amend the 1945 Constitution that was held Majelis
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Permusyawaratan Rakygt MP R/ Peopl ed s Conls Atlthaa t i ve A
time, there were at least three Islamic political factions: PBBPPR3, and the
Daulah UmmahFaction. The debate was about the insertion of the Jakarta

Charter into article 29, paragraph 1.

At the national level, the Islamic movements and groups failed to insert
the idea of Islamicsharia and the Jakarta Charter into the constitution.
Surprisingly the rejection was not only from the secular factions, but also from
the largest Islamic organisations in Indonesia, tliehdlatul Ulama and
Muhammadiyah(lchwan 2003). Representing these two Islamigamisations,
the former president Abdurrahman Wahid (NU), and the former head of MPR,
Dr Amin Rais Muhammadiya)) refused to amend the religious article in the

constitution.

With thefailure to insert the idea of Islamgharia at the national level,
the demand to implement the idéarned to the ragional levels. This effort
seemed successfulwhen looking at the issuing of som&erda Sharia’
(Peraturan Daerah Syaridhocal Regulation Sharig such as Perda
Opornographyd and 6t hée pQOoonhsithhistieidadi no nafl | Al
regulationis made possible becauséthe changen the constitutional system
from centralist to decentralist, in the form d@tonomi Daerah (Local
Autonomy). Such a decentisation is stipulated in Law Numb&6/1999 andin
Law Number 32/2004 (Alim 2010). In the news reported by Ayyuf@013),
therewereat least 15Perda Sharigprodiwced in tle period 1999 to 2009.

The idea underlying the promotion of Islani@ws at the time was the
problem of governmentlegitimacy. Some Islamic groups consider tlitte

11 Majelis Permuswaratan Rakyatefore the reformation era, was the highest body of

the state. In the reformatiomag however, its position is equal with other state bodies,

such as t he Peopl ebs Representative Counc
Constitutional Court. MPR has the authority to amend the 1945 Constitution.

12 PKB: Partai Bulan BintangThe Crescent &t Party).

13 PPP:Partai Persatuan Pembangunéfhe United Development Party).

4 perda Syariatis a local regulation issued by major, head of regent, or governor that

aims at implementing Islamic laves provincial and municipality levels.
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Indonesian government iflegitimate because secularisthat thegovernment
appliesis contradictory tothe understanding of IslaanFreedman& Tiburzi,
2012, p. 139). The secularism must be replaced asyystem decided by God as
documented i n t heeemphfed bythe®rophétaviuhananrad
through his Sunnah The emergence ofarious Islamic groupswith their
movements to promote the idea of Islad@ws wasprogressive. According to
Salimand Azra (2003), there are at least four featofgle eformation erdahat

signify the emergence of these groupkey are

(i) the establishment of numerous Islamic parties;

(i) the demand for the implementationlsfamic laws ategional level,
such as in Aceh and South Sulawesi;

(i) the emergence of Muslim groupsat are considered to be
hardlinersfadical groupssuch aghe Islamic Defender Front (FPI),
Laskar Jihad(Jihad Troops), and thlizbut Tahrir (The Party of
Liberation); and

(iv) the rising popularity ofhe Islamic magazingSabili, which promotes
the idea ofanlslamic state and the implementation of Islamic laws.

Withregardta he term 6éradicalismdé or o611 sl am

p. 105) defines two characteristics of groups that may be categorised as radical:

1. Such groups believihat Islam must be implemented in its full and

l i teral form as s e tSunoahtradiiombaseth e hol y
on the Prophet Muhammaddés exampl e),
usually give particular emphasi s t

dealing expkitly with social relations, devotions, and criminal
punishments and assert that these must be carried out to the letter;
and

2. Such groups are reactive, whether through language, idgas,
physical violence, to whasiseen as corrosively secularaterialist,
or deviationist forces. They tend to be hostile toward the status quo
and see the fundamental teachings of Islam as providing the basis for
rebuilding society and the state.
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The establishment of the hardliner groups can be interpreted as an
expression of the disappointment of Islamic communities with the Indonesian
political system. Most of the groups consider the Indonesian Government, in this
reformation regime, to be illegitimate, because the government does not
implement Islamic laws. InlEi r az6é6 words (2007, p . 2) ,

considered to be Aunjust and ignorant of

According to Fealy and Whit€008, the establishment of the hardliner
groupsprovides evidence for the view that Indonesian Islam is becoming more
conservative and radical, whids a trend that actually began in the 1990s
Similar to this argument, Elira200 7 , p . 1) al sirothempost nt out s
Soeharto era, one should nghore the increasing manifestation of religious
intolerance and extremisinthe louder voices of ha#ithe Muslims an radical
Il sl am f un dRadieah Islanl is consislevetd be the most vivid and

enduring imagef Indonesian Islam after the dowifaf Soeharto (Fealy2004).

According to Taylor(2011) in the preface to the English edition thie
book The Illusion of an Islamic Statéhe freedom that liberated Indonesia from
the dictatorship of Soeharto has allowed the blossoming of religious extremism.
The terms hardliner, extremist, radical, and fundamental are used
interchangeably as groups that, according to the former presitiémionesia,
Abdurrahman Wahid Gus Dur ] ( 2a0optla, hargh .and lvidlgnt A
demeanor and refusetoenpr omi se wi t h T astifiseam had hoe wp oi n't
tradition or command to create peace, but rather, merely commanded its

followers to employ compulsion and vaice.

Kraince (2009, p. 1)Jal so argues thatdésincendi9ni9og
to democracy habeen marked by the emergence of powerful Islamic groups
aiming to dominate the | egislative proce
private lives, and todii ni sh t he r i ¢gThdasepoveefful goupsor i ti e
play a significant role in issuing pcies addressing religious minority groups,

which basically represent the inteest their groups and, conversely, omit equal
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rights and protection for the minority. They somethines e 06 st rscleds f or ce 6

demonstratiog to impose their beliefs updhe minority.

The emergence of some Islamic grouimat are consideredo be
hardliners raises a new problethe violations and discriminatioagainst other
people or groups based on religious justification. In the fasting months
(Ramadhaj for example these groups frequently perpetrate violeagainst
other Muslims who do ndfast. They also close prostitution and smasiops
selling alcohol, and attack traders. This action is usually justified by the
implementation of th&®erda Sharia

Further, the phenomenon has negatively impacteal the religious
minority groups, which are considered to hold deviant teaching, especially
Ahmadiyya. Threatening and discriminatory practices against religious minority
groups have increased significantly (see, foaexp | e , I n AKomnas te
2011; Testrionp 2011 ; and i n, 2@1).nGrawing ag#éation,e t ur n s
especially against Ahmadiyya, has also been sharply increasing in this
reformation era, while previously the religious minorities had coexisted wjth an
other Islamic organisations in Indonesia (Nast014). Even thoughthe
previous eras had recorded amrber of rejections againgghmadiyya, the
reformation era has shown the worst discriminatory practices agaiassethi

defined Islamic sect.

3.3. Repudiation of Ahmadiyya in Indonesia

Historically, the discoursehat considers Ahmadiyyas a deviant or
heretical secbecame weltknown after NU and Muhammadiyah (the two major
Muslim socialorganisationsn Indonesidannounced their official stan@gainst
the sectreligious interpretationsy 1927 (Burhanj 2014b).Muhammadiyah, the
second biggest Islamicorganisation, had originally cooperated withthe

Ahmadiyya movement at around B2@hen the Ahmadiyya Lahore missionaries
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first arrived in Jogjakarta. For Muhammadiyah, Ahmadiyya was perceated
first to bean ideal partner in developing Islamic education and in supporting
Islamic efforts to resist Christian missionadeactivities (Crouch 2009).
However, by around 1927this partnership &ween Muhammadiyah and
Ahmadiyah broke down due wifferences relating to acknowledgingshulam

Ahmad as théoretold messiah and Imam Mahdi.

In the literaturethere is littleinformation abouthe repudiation of and
discrimination @gainst Ahmadiyya in Indonesia especially before the
reformation eraAfter independencéin 1945 until the downfall of Soeharto in
1998, theissueof Ahmadiyyawas not prominentAccording to Burhan{2013),
people at thattime considered the Ahmadiyya issws unimportant and
insignificant Federspiel(2001) also argues that Ahmadiyya followesere
relatively small in numbein this period, and they were also isolatetbughout

the era.

However, according to the Ministry of Religious Affairs, there are a
number of incidents of repudiation by Indonesian people against the sect as listed
in a book published by the ministr{Balitbang dan Diklat Kemenag RI, 2013
Such repudiadn has been occurringince 1930 in many placeis the form of
objections and destructiarf placesof worship However, in that book, there is

no detaiedexplanation 6how and why this repudiation waariied out.

The historical records of the repudiation against Ahmadiyya in many
parts of Indonesian territory are listed as follo&ast Sumatergl953),Medan
(1964), Cianjur (1968), Kuningan(1969), West Nusa Tenggard 976), Central
Kalimantan(1981), South Sulawes{1981), West Kalimantan, Surabaya, Bogor
(1981),Riau, Palembang, West Sumatera, Timonur (now Timor Leste), and
Jakarta (1990). Recently, similar incideritave also occured in West Nusa
Tenggara (2002), Parung and Bogor (20G6)d Kuningan, Majalengka, and
Sukabumi (2008). All these repudiations are only addressed to the JAI or Qadiani
Ahmadiyya that acknowledges the prophethood of Ghulam Ahmad (Balitbang
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dan Diklat Kemenag RI, 2013), which contradict one of the central tenets of

Islam, that is the Propthet Muhammad is the seal of prophethood.

It is undeniable that the problem of Ahmadiyya in Indonesia
cannot be separated from the role of the governmentstandic organisations,
either atthe national, regional, or local levelslistorically, this role can be seen
in various official decisions and religious decrabat were issuedy the

govenment and Islamic organisations.

As listed by Crouch (2009), thatwa addressing the Ahmadiyya issue
was started in 1928nd continuedirtil 2007 as shown in table below (for more
details about the list, see Crou&009).

Table 3.1: Fatwasaddressing Ahmadiyya in Indonesia

1929 Fatwaissued by Muhammadiyah stating that there is no
prophet after Muhammad and if someone has the opposi
claim, he or she ikafir (infidels)

1 June 1980 Fatwaof the MUI 5/1980 on Ahmadiyya Qadian
1994 Fatwaof the MUI of Riau 1994 on Ahmadiyya Qadian

1995 Fatwaof the Syuriah Pengurus Pusat Nahdlatul Ulama
(PPNU) 1995 on Ahmadiyy@adian

July 2005 Fatwaof the MUI of MUNAS VII/MUI/15/2005 on
AhmadiyyaQadian and Lahore

November 2007 Fatwaof the MUI on guidelines to determine whether a
teaching is deviant or not

This list reveals thathe Ahmadiyya issue has been tbencern of
Ulamas, the council of Islamic clerics, and Islamic organisations in s@giens
for a long time All the fatwasmentioned in the table above targeted the Qadiani

Ahmadiyya/the JAI (except thiatwaissued in July 2005)vhich acknowledges
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Ghulam Ahmad as a prophet. During this history, the Ahmadiyya Lahore had
never been a target @dtwa at leastuntil 2005 when the national Indonesian
Council of Clerics decided that the teaching of Lahore Ahmadiyya also deviates

from Islamc teachings

Table 3.2below revealsthe official decisions against Ahmadiyyaussl
by Indonesian government bodi¢ksat was startecon 8 March 1976and
continueduntil 1 September 2008 (for further details about the list, see Crouch
(2009)) The name of Ahmadiyya in the table below refers to the Ahmadiyya
Qadian (the JAI).

Table 3.2: Indonesia Governmentregulations addressingthe Ahmadiyya
issueat regional and local levels

8 March 1976 Decision of Bakorpakem and Attorney General of Suban
(West Java) No. Kep. 01/1.2 JPKI 312/PAKEM/3/1976 ot
the Prohibition against Spreading the Teaching of
Ahmadiyya Qadian in the Regency of Subang

21 March 1977  Decision of the Attorney General of Soi@hlawesi No.
2/K.1.1/3/1977 on Ahmadiyya

20 September  Letter of Director General of Bimas Islam, the Departmer
1984 Religion, banning Ahmadiyya

21 November Decision of Bakorpakem and Attorney General of Selong

1985 (East Lombok) No. 11/IPK.32.242-111.3/11/1985 on the
Prohibition against Spreading the Teaching of Ahmadiyy:
Qadian in the Regency of East Lombok

25 February 198t Decision of Bakorpakem and Attorney General of Sidenr
Rappang (South Sulawesi) No. 172/N.3.16.3/2/1986 on t
Prohibitionagainst Spreading the Teaching of Ahmadiyya
Qadian in the regency

1 April 1989 Decision of the Attorney General of Kerinci (Jambi) No.
01/J.5.1.2.3/Dks.4/4/1989 on Ahmadiyya

2001 Decision of the Regent of West Lombok No. 35/2001 on
Prohibition andBan on the Spread of the Teachings/Belie
of Ahmadiyya to the Community
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2002

2003

2004

January 2005

2007

9 June 2008

1 September
2008

The issue of Ahmadiyya, seen from the list above, has been a concern of

Declaration of théviayor of Mataram (Lombok) No.
008/283/X/Inkom/02 on the Prohibition on the Teachings
and Beliefs of Ahmadiyya

Decision of Regional Leadership ConsultatCouncil
(Musyawarah Pimpinan Daerah/Muspida), the Regional
Peopl ebs Representative C
Daerah/DPRD), the Majelis Ulama Indonesia and Islamic
Community Organisations in Kuningan (West Java) on
Ahmadiyya

Joint Decision bthe Regent, the Attorney General and the
Provincial Office of the Department of Religion, Kuningar
(West Java) No. 451/7/Kep.58n.Um/2004 on the

Prohibition of the Activities and Teachings of Ahmadiyya

Joint Decision of the Regent of Kungan (West Java) on
Ahmadiyya

Decision of the Regent of Tasikmalaya (West Java) No.
450/174/KBL/2007 on Ahmadiyya

Joint Decision/Decree of the Minister of Religious Affairs,
the Minister of Home Affairs anthe Attorney General 8 &
9/2008;a warning and order to the followers, members,
and/or the leaders of Ahmadiyya Qadiani (JAI) to the ger
public

Decision of the Governor of South Sumatera Province N¢
563/KPTS/BAN.KESBANGPOL & LINMAS/2008 banning
Ahmadiyya ad the activities of its followers, members, ar
leaders of Ahmadiyya Qadiani (JAI) in the Province of Sc
Sumatera

the Indonesian Governmerdt differentlevels, but mostly at provincial and

regercy levels. The governmeritas concetrated on prohibitingproselytising

and all Ahmadiyya activities in their areas. The official decisions were issued by

governors, regents or majors, ahe Regional Leadership Consultative Council

(Musyawarah Pimpinan Daerdfuspida) before and aftéhe reformation era.

What differentiate these two eras (before and after reformation) is the nuohber
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violent attacks against Ahmadiyya thia@ve increasd sharply in the current

reformation era.

In 2006, for example, the followers of Ahmadiyya in Matardnalonesia,
weresent bythe local government int@an evacuation centiater violent attacks
by militant groups pushed them away from their community. The local
government claimedhat they tookthis action asan attempt to prevent further
violence against the Ahmadiyya community (Reg@®14). Hundreds of
Ahmadiyya followershavelived in the camps in Mataram since 20886 they are
too scared toeturnto theirhomes (Colbran, 2010).

In 2008, attacks angersecutionsgainst Ahmadiyya followers escalated,
mainly due tathe issuing of the joint ministerial decree on 9 June Z62&ani,
2009).In this yearfi238 out of 367 violent attacksereaddressed to Ahmadiyya
followers in the forms of intolerance, repsson by the state, and criminal

actions carried out by some elementshefpublicd (Hasani, 2009, p. vi).

Hasani (2009) also argues th#te persecution against Ahmadiyya
followers was exacerbated by opinions and arguments delivered by political
elites and state officialat all levels. The form of persecution also varies:
prohibiting worship andaligious activities, prohibitiomn thebuilding of places
to worship compulsion tochange theirbelief, sealingof placesof worship
sealingpf Ahmadi yyaés boarding school, i SSui ng
policies, threat or violence, intimidation, and discrimination the worlplace
(Hasanj 2009).

In 2011, a violent attack was @rried outagainst Ahmadiyya irthe
Cikeusik District of Bantenpn thewestern end of Java. On 6 Februafythat
year, the violent attack ppetrated by a group of 3Q0 radical Muslims killed
threeAhmadiyya followersand severely injured five more (Miner, 2012). In
2012, Ahmadiyydollowersin Bandung, West Java, were attacked by members
of the FPI in AnNasir Mosque, where hundreds of Ahmadiyya followers

perform Idul Adha prayers and slaughteanimals duringthe Islamic dayof
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sacrifice.Members othe FPI raided the mosque on Thursday nightndged it,
and prohibited Ahmadiyya followers froelebating Idul Adha (Dipa, 2012).
Further, discriminatory practice in administrative services against Ahmadiyya
were found in Mataam, West Nusa Tenggara. The local officials ps@d to
give them citizen carddyut the religion column in the cardias to beempy.
With this card, Ahmadiyya followeraiould be treated like people who had no
religious preferences (Nugraha, 201¥ue to this treatment, Ahmadiyya

followers are not recognised as Muslims.

On 26 June 2014, the JAnosque Nur-Khilafat Mosque) in Ciamis,
West Java was sealed by t HSatpoRP#Ipmianc y 6 s
Polisi Pamong Prajato protect Ahmadiyya followersecause opressure from
certain groupsThe sealing was based on the joint ministerial decree and West
Java Gubernatorial Decree (Dip2014). The local officials argdethat the
sealing of the mosque wao maintain peaceful and conducive situations as well

as to provide protection forresigg s ( 6 I,2004).al asanb

3.4. Conclusion

This chapter has discussed two importaniess namely the development
of Islam in Indonesia and the repudiation of the Ahmadiyya sect. With regard to
the first point, an explanation about the relationship between Islam and the state
was explored. With regard to the Ahmadiyya sect, an explanatorthk
rejection of the Ahmadiyya teaching (i.e. the JAI) and its existence in the country
have also been provided. These explanations are necessary to provide an
historical background to Islam, and how Islamic communities disseminate the

repudiation of te Ahmadiyyasect.

The issue of Ahmadiyya cannot be separated from the development of
discourses on Islam. One of the concerns of the Indonesian Islamic communities

and organisations is to eradicate the religious understanding that is considered as
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hereti@al and deviates from the Islamic mainstream understanding. Although the
attempt to establish an Islamic state does not have a direct connection with the
repudiation and attack against Ahmadiyya, especially before the reformation era
in 1998, attemptsto mant ai n t he O6authenticityd of
individual Muslims and Islamic organisations have been apparent. The
connection between the relationship between Iskmd the state, and the
Ahmadiyya issue has become more obvious since the reformatibaciragin.
Consequently, part of Islamic movements shifted their focus to some regional
iIssues, including the eradication of Ahmadiyyslam is inseparable from the
history of Indonesia. The establishment of the country, which gained its
independence in 1945, cannot be separated from the role of Islam and Muslims.
Many Islamic figures played a prominent role in fighting against the coloniser
(i.e. the Dutch). Defendinthe country against the coloniser was attempted by,
for example, establishing Islamic organisations to disseminate the idea of
independence. After independence in 1945, the development of Islamic
discourse, especially in relation to the state, was appdtelitically, the attempt

to insert Islam as the ideology of the state to establish an Islamic state has been
encouraged in different eras. The demand to make Islam the state ideology, the
proposal to insert the Jakarta Charter into the first principkhePancasilato
implement Islamic laws for Muslims, and the guerilla movement in the 1950s
and 1960s by DI/TIl in Aceh, West Java, and South Sulawesi have been the
significant signs of the relationship

history.

The issue of Ahmadiyya has also been one of the main concerns of the
Islamic discourse. The teaching of Ahmadiyya has been considered to be
contradictory to the core teaching of Islam. Before and after the reformation era,
the teaching of Ahmadiyya, scially the Qadian, has been a concern to the
Islamic communities and the Indonesian Government. Many religious decrees
and government legal proclamations have been issued to address the sect (see the
Tables 3.1 and 3.2). Since 1927 (two years afteriteedrrival of Ahmadiyya
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Qadian), the Ahmadiyya sect has been a concern for Islamic organisations,
especially Muhammadiyah. The recognition of Ghulam Ahmad as a new prophet
after Prophet Muhammad has been the most sensitive issue, and this has been
consicered to be blasphemous action against Islam. The Islamic communities
(especially theUlemg consider this recognition as a danger because it can
destroy the true Islamic teaching. The Indonesian Government (either at local,
provincial, or national levels)meanwhile, regard the belief as the source of

social conflict.
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CHAPTER FOUR

RESEARCH METHODOLOGY

4.1. Introduction

This chapter describes the discursive nature of the study and explains the
research method and data coliestproceduresypes of dataanalytical tools or
discoursestrategiesused, and the rationalesed forselecting them. The study
uses critical discourse analysis (CDA) to investigate the Ahmadiyya problem in
Indonesia. Such analysis is basically multidisciplinaryd t adopts the principle
of eclecticisni® (KhosraviNk, 2010)in the datathe field of disciplinesand the
frameworks, as well ashe analytical tools. The purposef adoptng the
multidisciplinary or eclecticism principle is to see the dialogic relatigmshi
(dialogicality) betweenthe various analytical tools and discourse constructions
concerning discriminatory and resistance discourse stratebies use of the
analytical tools aims atnderstanding one of the social, political, and religious

problems inndonesiathat is,the Ahmadiyyassue

4.2. Research Method and Data Collection Procedures

The method used in this studg qualitative in nature. Wodak (2010)
argues that (critical) discourse analysis mainly uses qualitative metnutidata
may be collected frora variety ofsourcesThe qualitativemethodis a meango

comprehend human actions or experiences (DefazinLi ncol n, 6994), w

15 According toKhosraviNik(2010) ecl ecti ci sm in CD®&A is requi |
select releant analytical categories based on a number of factors in place such as the

nature of social problems and social groups under investigation, research questions,

theoretical baofrounds, the affordances of the communicative medium, genre specific

features of the data, sociadlitical features of the context, and logistic allowances of

the researcho (p. 56).
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emphasis is placed on processes and meaning r at her t han data n
(Rightler-McDaniels 2014, p. 70)The qualitative method in CDA, according to

Van Dijk (1987), is much more focused on investigating how certain issues are
presented by particular indduals or groupsfor example ethnic groups, rather

than how often the presentations are created.

Discourse data sourceteal with inteviews of all kinds, focus group
discussions, policy papers, media (visual, broadqasts, the internet, blogs,
and 6 Yowbre 6 ) , , andaninotes W\sodak, 2010) Similarly, Van Dijk
(2006)a | s o st theeassa widdnrange ofi public discourses that may be
used as research data, e.g. parliamentary debates, news, opinion articles,
textbooks, scientific articles, novels, TVeslws , adver ti si ifpg, and t
362).With regard tathe variability of thediscourse data, To{R014) argueshat
CDA studies may use the following datrossgenre corpus of emails, blog
posts, government comrtee and public hearing minutes, mainstream news

stories, alternative journalistic texfsgld notes, and interviewp. 784).

The dataused inthis resarch are divided into two typesvritten and
spoken forrs . I n CDA, writing i s sWFabjkas na f
1997b, p. 4) and, therefore, written docunsemats data, should be seen as a
product of social action that contributes to delingrsocial meaning in talks or
interactions. According to Fairclough (2003) and Wodak (2010), data of
discourse or discourse mode may vary and can be divided into spoken, written,
audiovisual, or the combination @l of these, whichs called multimodality. In
this study, discourse is seas textsthat are constructed through the use of
linguistic strategiegFairclough, 1992, 2003; Fairclougts citedin Pasha2011;
Faircloughas cited inn Blommaert 2005)

The dataused in thistudy include multiple public discoses fronmany
different dizourse genres. The use of a range of discourse genres makes it
possible to identify theliscursiveconstructions othe Ahmadiyya issuethat is,

those that ma have discriminated against odlefended the Ahmadiyya sect.
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Genreis afvay of actinppnd i nt er act i(fFagclodgh, 8093) p.st i cal |
66). The discursive constructioms this thesisareany language expressions that

depict Ahmadiyyanegatively or positivelyn varioustexts.

In this study, there is no single oregpfic genre used as the object of
investigation. All data irvarious genres that make possible tineaveling of the
Ahmadiyya issue dither negatively or positivelyindividually or personally)
have beenselected. The data were collected fromeéhrcatgories of text
producers: state official institutions, social interest groups, atite two
Ahmadyya groups. Interview data wereollected using senstructured

interviews.

4.2.1. The Collection of Written Texts

To collectthe written data, the researcher visitgaime institutions or
organisations belonging these three categories of text producers. Sintheoof
fieldwork were spent ircollecing the data. The researcher collectbé data
from the state official institions in the first two months (Jukugust 2013),
from the interest groups in the second two months (Septe@dieber 2013),
and from the two Ahmadiyya groups in the last two months (November
December 2013).

In the first two weeks of each time periode ttesearcher contacted these
groups and institutions, explainéalthem the research planning and detaits]
made appaitments for data collection anahterviews. At this time, the
participants received the Information Sheet for Participants (ISP) ande@b
Form (CF) bot h of which contained the resear
details. The participants were alsoformed that their involvement was to be
entirely voluntary and that they wefeee to withdraw from the project at any

stage. As well as collecting these datdrom the data bank of groups or

90



institutions withofficial permission from the authorities, otHends ofdata were

also downloadeftom their official websites.

4.2.1.1. Data fromthe State Official Institutions

In order to admister the Ahmadiyya issu#je Indonesian Government
issued joint ministerial decree Numb8f2008 anda joint circular®, while the
IndonesianNational Council of Clerics created two religious decretswag,
onein 1980and the other ir2005". The making of a policy and the text it
contains accordingto Yeatman(1990), is seen as an arena of struggle over
meaning. Policymaking can be seen as an attbpnpower holdes to formalise
one version bthought on the one handnd to suppress or emascultte other
versions on the other. Taylo(2007, p. 435) argues that the use of critical
analysis of discoursé s v a ltouravbal #e rélationship between certain

policy texts and theihistorical, social, dut ur al , and pol itical «cc

The CDA andysis of the policy texts, that ifow the Ahmadiyya groups
are presented, is expected to reveal what versiothaught unddres the
production of theseexts, what linguistic strategg they use, and what message
theyare going tadeliver. Further, it is also expected to provideswergo what
discoursegopics arepresented and how the discourses are constructed using

certaindiscourse strategies.

Other texts, such as books grefsonal argumentielivered in interviews

and taken from Indonesian television stations (e.g. TV One and SCTVqlgere

'8 This circular was also issued in 2008 to provide guidelines fa sffitialsin

provincial and regency levels on how to implement the joint ministerial decree

effectively.

" The firstfatwawas issued in 1980 in the national consensus Il of the council. The

fatwai s entitl ed 6Ahmadi yah Qefbistmlendaat The ment i c
Ahmadiyah Indonesiéhe JAI). The seconfatwawas issued in 2005 in national

Consensus VIl (No. 11/MUNAS VII/MUI/15/2005. THatwai s ent i t 1l ed o6 Al i r an
Ahmadi yahé (Ahmadiyya Sect ) . fatwg théhcoumagfh it ai m
addresses bothe JAI andthe GAL.
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analysed in order to enrich the findings. These additional data @alected

from interviews,gove n me nt of fici al T wkeddvariabdity , and
and rchness of the data are useful in providmgre reliable information and

findings on howthe Indonesian state official institutions present theueés of
Ahmadiyya in their texts.

4.2.1.2. Data fromthe Social Interest Groups

The issue of Ahmadiyya in Indonesia has also been reinforced by texts or
discourses created by a number of social interest gtbapsire concerned with
the Ahmadiyya issu€rlhe interest groups have created some discotivaebave
beenproduced indismurse genresuch as speeches, annual reports, articles,
policy papers, andelated booksThese texts could be categorised into those that
may have discriminated again&hmadiyya and those that hadefendedthe

sect

The Setara Institutetiie Sl) is an organisation that hagroducedsome
importantdocument®n the issugfor exampleannual reportd, that examinehe
implementation othe principle offreedom of religion and belief in Indonesia.
The Sl has produced these reports since 200@.annual reports antthe related
texts® that wereused aslata in this researalere published from 2007 to 2012.
During this period hostilities and violent attacks against Ahmadiyya were
relatively high. Additionally, two prominent social events surrougdire issue

also occurredat that timei the issuing ofthe Joint MinisterialDecree in 2008

18 Submissive to Mass Judgment: State Justification in Prosecuting Freedom of Religion

and Belief(Report 2007)Siding and Acting Intolerantly: Intolerance by Society and

Restriction by the State in Freadmf Religion/Belief in Indones{&eport 2008)State

should Take an ActiofReport 2009)Penial by the StatéReport 2010)Political

Discrimination by the SBY Regir(RReport 2011); anteadership without Initiative

(Report 2012).

9 Mengatur Kehidupameragama: Menjamin Kebebasa(?011);Dokumen

Kebijakan: Penghapusan Diskriminasi Agama/Keyaki(@011); andA Policy Paper:

Remedy for the Victimsd Right s(206%). Freedom of
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and theensuingsevere attackonAhmadiyyafollowersin Cikeusik, Banten, in

which threeof themwere killed and five others badly injured.

The annual reporterere selecteds discourse data in this stufiy two
reasons. Firsttheyused scientific research method to collect quantitative data
from a range ofprovinces and regencies in Indones@cerninga number of
human rightsviolations againsthe Ahmadiyya goups The annual reports also
contain opinions and arguments of thesearch teammembers of this
organisation irraisingthe issues of religus freedom and discriminati@gainst
religious minority groups. Secondly, the reports afsesent the underkyg
ideology ofthe Slthat has considerable conceior the issue of freedom of
religion. By recontextualising the research findings collected from some
provinces in Indonesia into arsureports, and then publishitigem in the form
of book,the Sltries to present thgo-called academic discourse, which can reach
a wider audienceMeanwhile, the personal opinions of the SI team members

were taken fromaudie i deo recordings and downl oaded

The Islamic Defender Frontije FPI) is asccial and religiougroup that
considers Ahmadiyy# be adeviantandheretical sect, and ndvelievers. The
FPI accusesAhmadiyya of being atroublemaker in Islam (e.g. ruffling
[mengacalacal the true Islamic teaching), both in Indonesiad elsewhere,
becausat acknowledges and propagai@sew prophet of Islam after Prophet
Muhammad. This acknowledgemermg sharply contradicry to the belief
entrenched in mainstreauslim in Indonesia andnternationally In many
social events, FPI members encouraggerticular movements taissolve

Ahmadiyya.

Some news and reports claimed thr@mbers othe FPI are reported to
have beeninvolved in some physical attacks agairtste sect (Dipa, 2012,
Mietzner, 2012) Discourse data produced by FPI, is mostly ceated byits
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current chairmanHabib Rizieq Shihaband the data are divided into tvtext

genres, namelgrticle$® and religious speechés

4.2.1.3. Data fromthe Two Ahmadiyya Groups

Thetwo Ahmadiyya groupsthe JAI and the GAlhave crated a number
of texts that are considered to be defending their belief and arguing against all
the discourses that may have undermined thenmth&CDA framework, such
texts are categorised as resistancsealirsesilbury, 200Q Wodak & Reisigl,
1999, 20Q, 2007, which may have employed some resistance discourse
strategiesThe discourses produced by the JAI and the GAI were collected from
various sources of text genre. For the purpose of this study, any data sources
produced by the JAI and the G#lat ae consdered to be discursively arguing
against discriminatory discourses &eminedusingthe discourse strategies

resistance.

The discourse data from the two Ahmadiyya groups are articles, books,
interview transcripts, magazines, and papers. The selection of these texts is based
on the belief that they present ideas, opinions, or arguments that may have
revealedresistance agaihsliscourses that may have undernditiiem. The texts
provide personal and institutional argumenthe GAI and the JAI have
produced a numbers of books, whican be downloadeffom their official

website. Book, articles, and papers selected as the ftatshis study provide

% Two articles regarding Anmadiyyaeentitled Ahmadiyah Menipu! Lima Perkara
Tolak AhmadiyalfAhmadiyya Deceives: Five cases to reject Ahmadiyya, 2012, pp.
155160) andBubarkan Ahmadiyah atau Revol{Bisbanding Ahmadiyya or
Revolution, 2012, pp. 21225). These two articlerepublished irmbookenitled
Wawasan Ket#ingsaan, Menuju NKRI Bersyariglihe National Awareness, towards the
Unitary State of Indonesia witBharig).

I The speeches are entitlé@sesatan Ahmadiygdithe Heresy of Ahntiyya]
(https://www.youtube.com/watch?v=pSQ04yvB9QMubakan Ahmadiyah

[Disbanding Ahmadiyya]tttps://www.youtube.com/watch?v=7Q8ulLc4Mnb&nd
Pejabat yang berani melarang Ahmadiy@ifficials Who areBrave to Prohibit
Ahmadiyya] pttps://www.youtube.com/watch?v=2WVVsgQOJ3JBhese speeches are
inaudicvi sual recording and were retrieved from
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information and arguments that try to provide publicly cledormation about

their belief and teaching.

The data from the GAI are mostly presented in arti¢lspeechéd, and
magazine interview scripfts The articles are writtehy the GAlfollowers and

are publishedon their official website, http://www.ahmadiyah.org The

researcher downloaded these articles from this website. fdrinted data,
meanwhile, werecollected from the GA |1 6 sce io fydgyakarta when the

researcher visited this office in 2013.

The data fromthe JAI are similar to what the GAI has produced.
Discourses fronthe JAI are created to argue agaitts discourses that mayhave
discredited them. They were found in boBksnterviews script®, articled’,

magazine¥, [speeches] anpaper presentatiofis

?2 The articles are as followBiapakah yang Disebut Musling®lulyono, n.d.),

Ahmadiyah dan perkembangan Gerakan Keislaman di Indo(éaizang R.l. Iskandar
n.d.),KebebasamBeragama dalam Konteks Bhineka Tunggal(lkanang R.I. Iskandar

n.d), andAhmadiyah di Mata Pancasil@asyarat Asgor Alin.d). All these articles

were retrieved fronmttp://www.ahmadiyah.org

23 (1) Gerakan Ahmadiyah Indonesia (GAI) dan Permasalahan Ahmadiyah di Indonesia.
This was presented in 6the ditheAhomagliyya and
problem in Indonesia, held in the Ministry of Religious Affairs on 22 M&@hl.(2)
Gerakan Amadiyah Indonesia dan tantangannydis speechwas presented in
Yogyakartaatthe gathering othe EuropenUnion (EU) Representatives of Indonesian
Interfaith Scholarship (11S) initiated by the Centre of Religious Harmony the Ministry of
Religious Affails Indonesia, Indonesian Embassy of Belgium, the Grand Duchy of
Luxembourg, andhe Europ@n Union,26 August 2013.

24 Interview data are transcribed from interviews with the members of GAI and
Magazine Interview with the Deputy of PB GAI, Muslich Zainal ldsientitledKami
Tak Berbeda dengan Muslim IgWe are not so different from Other Muslim&]dran
Tempo 11 August 2013).

%5 Books:Kami Orang Islamwritten and publishetly Pengurus Besar Jemaat
Ahamdiyahindonesia ir2007,andBukan Sekedar HitafAutih: Penjelasan atas
Keberatan dan Tuduhan yang sering Diajukan kepada Jemaat Ahmadiyah

%% Interview with onefollower of the JAI in Jakarta and two interview scripts collected
from media Zafrullah Ahmad Pontoh, JAI spokesmamterviewed by Zack Petsgn,
Jakarta Globe2010), andlurnalis Belanda Mampir Yogyakar{aterview conducted
by a Dutchjournalist to JAI Yogyakarta, 2013).
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The personal arguments of thal6 s f o wérealse foumnd in some
debates and talk shows Indonesian national televisioim theseTV programs
the JAI leaderssuch & Zafrullah Ahmad Ponto (the spokesman of this group)
were present to explathe Al 6 s bel i ef and teatéri ng. Th
MUI, the Ministry of Religious Affairs, and other Islamic organisations were
also present. These additional datéjch presentpersonal arguments, are also

included in this present studgnd theyare expected to enrich the findings.

4.2.2. Interviews

Semistructured interview were used in this stud{Barriball & While,
1994; Harrell& Bradley, 200), so the researcher ditbt have to follow the
interview guide strictly. Such intervieaconstitutedirected conversatian as
opposed to nodirected convesations, which enabled anuch more detailed
study of the propositional content and organisation of underlgimggni t i on o
(VanDijk, 1989¢ p. 119.

In theseinterviews, the researchesoughtto getadditionaldetails of each
participantos opinion, p e rom the issueo of ar gu.l
Ahmadiyya. The researcher provided a number of questions before carrying out
the interview sessionsverethe orde of questionsvaschanged and additional
guestionghat had not been anticipated in the beginning of the intervisw®

asked Audio-recording and notéaking were used to document the intengew

The following table shows the numbef partcipants beig interviewed

and the group/institutionfganisationbeing visited during fieldwork.The real

“"Article:Ahmadi yah: fAnda Sal ah AHhmadiyahtSisi Pak Ment e
Lain Fatwa MUI, Jemaat Ahmadiyah, Legalitas Jemaat Ahmadiyah Indomesia,

Sejarah Jemaat Ahmadiyah

%8 MagazineNur Islam(June, 2003) and Magazifarsus(April-May 2013).

29 paper presentatioMirza Ghulam Ahmad, Sekilas Riwayat Hidugitten bya

follower of JAI from Purwokerto, 2005)
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names of the participanthave been withheld for the sake adnfidentiality.
Additionally, members otfthe Indonesian Council of Clerics artthe Islamic
Defender Frontwere not interviewedbecause none ofhem wanted to be
interviewed Some of them argukthat the were not the right person to discuss
the Ahmadiyya issue.

Further, some other members were not in their offices at thatsthey
wereoutside Jaéirta, for example, in Banten and Bogdowever, their personal
statements can alsobefoumah t hei r of fi ci al website anc
name of the organisation from which the interview participants came from is

listed inTable 4.1as follows:

Table 4.1: The interview participants

No. Group/Institution/Organisation Number of participants
1. The Ministry of Religious Affairs [MoRA] 3
2. The Indonesian Council of Clerics [ICoC] -
3. The Setara Institute [SI] 1
4, The IslamicDefender Front [FPI] -
5. The Jemaat Ahmadiyah Indonesia [JAI] 1
6. The Gerakan Ahmadiyah Indonesia [GAI] 5

4.3. CDA Analytical Tool and DiscourseStrategies

Critical DiscourseAnalysis (CDA)studies examine the use of language
as a form of socigbractice (Jank, 1997)anguage and language analysis in such
studiesis seen asan inseparable part of social life. According to Fairclough
(2003), the analysis of texts (or analysis of language features used in texts)
would be significant in social scigfic terms if it connects with theugstions

about di sc oonrea wnderstanidiagtof the sqcial Bffects of discourse
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is possible without looking closely at whatfpap ns when peopl e talk
(p. 4). Such argument underlies the role afigi@age and language use in
investigating social problems, particularly those concerning power abuse,

discrimination, social inequality, social injustice, and discrimination.

This study examines the relationship between the nidsrel of analysis
(detaikd lingustic strategies) and the madevel of analysis (discourse topics).
The analytical tools are used to analyse the texidetatify discoursestrategies
used inthetexts and discourse topics or them&gliscourse topic is defined as
the semantic macraestructure or global meaning ofhe discourse, which
organises local meanings of discourse and defimeir overall coherencev/én
Dijk, 1987).

The analysis of Ahmadiyya discourses in this study is achieved by
identifying somediscoursestrategies that are mainly used in CDA studies. The
strategies are used ézamine three types of questiona mel v oO6what 6, &ého!
owhvhéquesti on of 6 whswhatis actually presendetlihthe anal y s
text. It means that the analysis intigates what discourses have been created.
The question of O0howd -cthebperatoralisdtignofanal ys e
such presemtionthrough linguistic pocesses or strategies (KhosraiN2010).
In other words, how thdiscoursestrategies aremployedby the text producers
to present their views, opinions, or arguments alleeiAhmadiyya issue. The
guestion of 6why&é cr i tfar heprdsemtionofthe st i gat e

discourses and the operationalisation of partiadikgoursestrategies.

In detail, the relationship betwedhe research questionthe analytical

tools, the process of analysis, ahdexpected answers are as follow

0] 0 Wh guegiiondocuson the discourseopics that are created by
the three groups of textrgducers (the state official institutions,
interest groups, andhe Ahmadiyya groups) in addressiran

Ahmadiyyaissueand what discourse strategegemployed;
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(i) 0 H o quéstionsare concernedbouthow the Ahmadiyya sect or

issue is portrayed or depidtesing some discourse strategiasd

(i) 6 Wh yqgaestions focus on the reasonsfor creating such
discourses. The reasoning hagselationship withthe ideology
adopted by the text producers, which kedabdem to interpret
social, political, and religious contexts of Ahmadiyya. The
ideology and interpretation then lead the text producers to produce

their texts/discourses.

The use of discriminatory and resistance discourse strategies reveals the
discourse topics management that each text producer deliberately creates.
According toVan Dijk (1991), control and management of discourses topics
could be the most important form of control and marpoah of an ideology.

The topics are constructed through the systematic use, selection, and presentation
of certain individuals or groups, either negatively or positively, in the texts. The
selection of particular topics is dialectically related thee ideology of text
producers (Khosraviik, 2010).

The discourse strategiegther relatingo strategies of discrimination and
resistancemployed in this study are collected from a number of previous CDA
studies. They have beeonsideredas suchn the studieswhere they have been
collected from. The brief description about the discourse strategies are presented
below to give clearer explanation on how the strategies are employed to identify

the discriminatory and resistance discourses.

4.3.1. Discrimnatory DiscourseStrategies

The selection of discriminatory discourse strategies is based upon the

assumption that the state official institutions and Islamic Defender Front may
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have created discriminatory discourses or negative presentations against
Ahmadyya in their textsfor example, by saying tha&hmadiyyais a heretical
sectthat it is disseminating deviant understandiagd its followers are non

believers

Discriminatory discourse strategies (Blackledge05 Flowerdewet al.,
2002; KhosraviNik 2009 Van Dijk, 1984 Wodak & Reisigl, 1999, 2001 are
employed to constitute negative presentations agaithsrs Such strategies
present the processes of negative discourse constructions agaitain
individuals orgroups Discriminatory discourse stratieg are effective strategies
for construding prejudices, stereotypg or negative presentatisrconcerning
particular social groups (Flowerdeet, al.,2002 VanDijk, 1989c, 1993c Some
analytical tools belonging to these strategies are powddiulconstrucing
negative portraits and afféeg the mind or cognion of other people (readers,
listeners, or audiencesjo that theyadopt thebeliefs similar to what the

producers have.

As was widely reviewed in Chapter 2 (Sectioh3), discriminatory
discourse strategies have beerdely used to present negative presentations
against some social groups, namely ethnic ggquacist discourse), immigrants,
refugees, asylum seekers, employeka minority ethnic or raceandadherents
of a particular religion The previous studies have revealed that prejgdice
stereotyps, and discrimination against others are careftibatedin discourses.

The linguistic strategies found in previous studies of discriminatory
discourse strategieaclude problematisation, blaming the victim, stereotyping,
criminalisation of others, metaphor, metonyms, prejudice strategylling b e
mechamsm, negative attribution, quotation or quoted speeble, selectionof
certain personal pronois) social distancing [othering], and devaluatioihe
strategies are centred upon the tHeel analytical frameworks, namely actor
description, social actia and argumentation (Khosravinik010). All those

strategies actualljrave asimilar purpose,as theyto discursivelydiscriminate
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against others in text3he strategies of discrimination as presented below are
taken from some previous studies camégg how minority groups are

discursively discriminated.

1. The Strategy ofProblematisation

The problematisation strategyegativelyconstructs théargetindividuals
or groups as the creators of probkenThe existenceof minority groups
disseminatinga belief that is different from the belief of the majority is
considered to ban obstacle tahe existence and interssif the majority. Such
minority groups may be described as criminal actfunsgexample,illegal drug
sellers, troublemads, and destroyepf economic and political stabilityln this
strategy, according tdan Dijk (1987), the minority groups are preseniedexts
as a threatand causingproblems that is,they may bediscursivelyassociated

with crimes, riots, or othesocialdisturbances.

2. Blaming the Victims (Scapegoating)

Blaming the victims issimilar to the strategy of problematisatias it
focuses ormsomeindividuals or minority groupshat are considered to be the
sourceof problens. As well asaccusingthem of beingthe troublemakers, the
individuals or groups are also victimiseWith certain social problesy the

individuals or groups who become the victiare blamedor their own actions.

According to Flowerdevet al.(2002), blaming the victim ia discourse strategy
that is usedio accuse certain individuals or groupt being the creators of
problems or wublemakers, and they are therefoietimised. Discriminatory
practices,such as physical attacks, tortu@nd hostilitiesdirected towardhe
victims are consideretb bet he consequence of t he

strategy, minorities, for example, are personally blamed ther structural
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inequalty in which they become victimgor example,they arediscriminated
against because it hheylackod n mott i(\dasBijk mminldbat e o
1989c, p. 131). This strategy is useful for majority groups justifytheir

discriminatory attitudetowards the minority groups (Flowerdewal.,2002).

3. Metaphor

Me t a p haofigurative language that is commoniged to build racist
di s c o(Musslfe @012, p. 301). According to Santa AQE99, p. 193),
metaphors areliscoursestrategies thafiallow speakers or wets to connect
narratives fronone semantic source domamt ot her semanti c targ
Similarly, Rasinger (2012) defines metaphor as a strategy in tbB#attributes
individuals or groups with characters from otleetities Metaphor can be seen
asa strategy used to presathers both positively and negativéaly embedding
them with certain characters of other entities. The use of metaphorical expression
in text can carryfnsocial, emotional, and aesthetic values that influence the

interpretation butterance (Musolff, 2012, p. 303).

The negative character embeddeaihers can be observed in the use of,
for example, derogatory, animal, and water metaphorical expressions. According
to Smith and Waugh (2008), derogatory metaphor is depictingrcerthviduals
and groups as chaotic, destructive, and being a potential threat. They may be
presented as illegal aliens who are dangerous, barbaric, threatening, and
predatory. In regard tthe water metaphor, Flowerdeet al. (2002) argue that
this sort of metaphor is carried out by attachimgertain individuals or groups

the charactemfk|l oxédwabkerooedg. anvd Obur den:q

4. Prejudice Strategy

The prejudice Strategy focuses tre negative personal characteristics of

individuals or groupssuch as beingioneducated and under developadar
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Dijk, 1989c). Previously, sucla strategyhas beenused to buildthe ethnic
prejudice of white dominant groups againsbups of black and otheroloured
communities. In this strategy, according Van Dijk (1989c, p. 117), such
prejudice is constructed througdinepresenting others as foreigneesnbedied

with some negative opinionso.

These negative characteristicare presenteddaturallyd and ae
considered to be inherent in the lives of the foreign®nstejudice strategy may
also be constructed by copying existing negative attitudes from other groups. The
prejudice strategy is mainly organised through the useatdégories such as

origin, apparanceand cultural characteristi¢¥’an Dijk, 1989c, p. 129).

5. Negative Attribution

Negative attribution is a strategy thdgliberately assign® individuals or social
groups certain negative characteristisgsch aspoor, dirty, unemplogble, and
uneducated (Flowerdeet al.,2002).In fact a negative attribution is similar to

the prejudice strateggs it focusen the presentation of negative evaluations
against others as something legitimate and justifiable. However, the prejudice
strategy ismore focused on the study of ethnic groups, while the negative
attribution is applied moréo various minority groupsuch asmmigrantsand
refugees. Both these strategies have the purpose of attaching negative

characteristics or attributions to others.

6. Labelling Mechanism

The labelling mechanism reinfces negative values bgollocating
certain word with other words that contain negative measingfy asollocating
the word Oi mmigrantdé with illegal,

dirty, ignorant, and ovestayer (Flowerdewet al, 2002, p. 332). This labelling is
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reinforced in texts when minorities are frequently embedded with variousword

containing negative meanings.

7. Quoted Utterances or Quotations

Quoted utterance is quoting omitting the voices of certain individuals
or groups in order to worsen the portrait of individuals or groups in texts
(Belmonteet al., 2010). This strategy is useftibr justifying or legitimising
certain negative presentat®im texts by quoting otheremative opinions or
arguments from different texts (Blackled@909.

The production of texts and messsgsuchtexts may deliver are
embedded by transforming other texts or element of texts from different genres.
Quoting the expertise findings from scholars (John&®1i1) or speeches from
popular politicalleaders in the current texts may be efficacimusonstructinga
certain | evel of 6trut ho. Quotations ar e
utterances, which may be used to support the ideology of text prodarers

exacerbate the portrait others

8. The Use of Personal Pronouns to Show Indirectness

Personal pronourare usedo show indirectnes3 ext producers prefeto
use O0sheod, O6heod, or 0t heyd raadther t han
individuals or groups being discriminated agdi (Graumann n.d.). This
mechanism may also ugeepronous6 we 6 and 6t heyd to show t
of -gbrionupd -garnadu pédo.utl n t his strateiggy, the t
out individuals or groups being discriminated against in the texts in order to

conceal their discriminatory attitudes.
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9. Normalisation of Prejudice as Common Knowledge

Normalisation of prejudice ascommonstrategyconsiderghe negative
characteristis of certain individuals or groups as something inherent, normal,
and true (Gotsbachner, 2001). In this strategy, the tivegaharacteristics of
minorities are presented as something natural. The normalisation can be seen in
the following examples: the minoritiesanifestnegative characteristics since
their birthh they migratedto our country and havsignificant impact onour
people; and the minorities caot changes theseharacteristicareingrained in

their nature

10. Social Demarcationor Distancing

Social demarcation is constructed through the establishmena of
demarcation line or comparison between good and thads, for instance,
Viennese people live in expensive, upperiddle classflat. Immigrants,
meanwhile, are jators that haveno money (Gotsbachner, 2001). Social
demarcation isa strategythat builds a differencein social status andocial
identity. The majoritytencs to present themselves as groupat identify with
better socialand economicstatus,believing that they are moreealthy (rich
versts poor), professional, diligenand educated. Meanud, the minorities are
presentedis groupof peoplewho cannot acceghis higher statusAlthough in
their daily lives the minorities may have such status and identitiesnaiaity

rhetoricallydeny themn their public discourse presentations

11 Devaluation or Exception ofthe Good Characteristics ofOthers

The refutation of good characteristics, status, and identities of minorities
in texts is called devaluation. Devaluatiomr exception ofthe good

characteristics of individuals or groyps the linguistic mechanism that denies

105



good characteristics of individuals or groups being discriminated against
(refutingthe positive value of otherghdc onsi deri ng oneds posit
his/her personatharacteristics)This can be seen ingh f o | | diligenceig : A

not personal characteristiof immigrans but rather itis an effect of social

pr e s §Gotsbachner2001 p. 736.

12. Disclaimers

Disclaimers are verbal densadf discrimination used to avo@negative
impressiorby listeners or readerdé&n Dijk, as citedn Flowerdewet al.,2002).
In this strategy, text producers present opinions or arguments in ornplersent
a positive portrayabf them not having racist or discriminatory opinions. They
may say that the issuing of certain policies, for example, reedaput to protect
minorities while, in fact, it does the opposite, at least by implicatioanother
social contexts, the majority groups may refute accusation from others that they
have o©mmitted discrimination against,or urequal treatment, of minoids.
Disclaimer may become an effective stratefgy counteractinga negative
assessmeriiy readers or audienced alleged discriminatory actionsonduded
by majority groups.

13. Extensivisation

Extensivisation is describing actions and situationseofain individuals
or groups in detail and aohd) as muchsubsidiary information as possible (the
subsidiary information may be positive or negative). This mechanism is mainly
conducted by identifying detailed natural qualities of individusish asge and
physical appearancExtensivisation may be us@udreinforcingboththe positive

image ofthe majoritiesandthe negative depiction aheminorities.
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4.3.2 Resistance Discourse Strategies

The selection of discourse strategies of resistancbaged upon an
assumpwn that theJAl andthe GAIl have produced resistance discourses in
order toargue against negative discourses directed toward. thiéwm Setara

Institute(the Sl)has also created some texts to defend Ahmadiyya.

The Ahmadiyya groupsnay have produced some texts to create the
resistancebut these texts are publicly limited. The texts are considered to
construct discursive resistance to counterbalance the offensive discourses that
may have undermined thenThe Sl has attempted to promotieeedom of
religion and belief in their texts. One of the concerns ofriligiousfreedomby
the Slis that Ahmadiyya has experienced unequal amgust treatment from

both state and nestate actors.

With regard toresistage discourse strategies, ak andReisigl (1999,
2001,2007) in their study of racism and discriminaticargue that social groups
that have been oppressed and exploited in disceuraee adopted the idea of
racism and turned to construct an alternative discostse) aspositive self
identity, to resist.

As was reviewed widely in Chapter Twahe discourse strategies of
resistance should deal with the attenigyt the majorities to undermine or
discriminate against minority groups kghallengng, resising, questioimg,
contesing, or argung against their dominant discourse. The resource of
linguistic properties or mechanisms for both discriminatory and resistance
discourse strategies are also providedCDA literature However, as can be
found in the literature, thapplication of thevariety of resistance discmse
propertieshas beerattemped lessin previous studieshan the discriminatory
discoursestrategies

Resistance here is seen as thesa@grtain individuals or groups struggle

over signs and meaning order to change the way peopiénk about the soal
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world (Eyerman& Jamism, 1991). The attempt to argagainstthe dominant
discourse is seen as a struggle created byldh@nated parties to defertdeir
ideas or beliefs and to challenge the existing dominant discourse. According to
Toft (2014, p. 787)iithe discursive constructions of resistance play in a field of
the provision of new interpretation and description ofipaldr issues and social
event s o. efstasce bhyrdesminated groupsan attempt to redefine the

established understanding or definition that may have undermined them.

Tilbury (2000) argues that there are a number of linguistic conventions
used to present resistanadetorical questionsusing credentials to prase
oneself as an expert speaker, speaking with a majority voice, naming tactics,
present i n s thenreasosables midde groupdoviding examples to
supp r t o n e 6 slaiming pevéonabamelr i ence t oewsThepport or
following is a description of someesistance discourse strategies and they are

collectedfrom some previous studies.

1. The Strategy of Naming Tactics

Naming tactics armmst rategy to Onamed soci al a
dominant groupghat hasnegatively impactedn the condition of minorities.
This strategy, according to Tilbury (2000), may force the hearers, readers, and
audience to view or evaluatbe action of majoritiesn a different way. The
naming of &écri minal 6 ,unwhmedactienxobmajorities, to pr
on certain social events mayluenceaudiences to assess the action as immoral
and illegal. The strategy may be used to reveal a deviant actitire ofllers,
majority groups, or power holder$Such naming tactics employed by the
minority can be identified in theonstruconof di scour slkeythef oOcr i n
indigenous people in New Zealand thatdisected againsthe government to
challenge the racism disurse(Tilbury, 2000). Actually, such a strategynay

also be used by the majorities to portray the criminal action of minorities to
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justify their actions against particular minority groupherefore, naming tactics

are relevant for both discriminatorycresistance discourse strategies.

2. The Strategy of Comparison

In the strategy of comparison, minorities discursively compare the actual
severe condition they experience with the better condition experienced by other
minorities (Tilbury, 2000). In this comparisate minority groups try to provide
arguments angieces of evidence associated with an unequal treatrbgrthe
majorities thathas led taheir miserablecondition. This strategy may be used to
challengethe policies or behaviowr of the power holderswho do not treat

minoritiesappropriatéy or justly.

By revealing the unfair situatiorthe minorities challengehe positive
image of the power holders (e.g. governmenfficials) that the have for
example for providingequal protection for everyone. Additionally, this strategy
implicitly challenges the power holders to change their policies or treatment in
order to provide better facilities, give thminorities wider access to public
resourcesindequal rights, antb providethemwith legal protection

3. The Strategy of Victimisation

In this resistance discourse strategyle minority groups being
discriminatedagainst present themselves as victims of oppressive situations
created by others (Jansen, 2000). They experience severe sgtiadibrestrict
them from having better life.In fact, the strategy of victimisation is also uged
discriminate against otherspwever,its usage has different goalks has been
explained in the previous section, victimisation used in discriminatory discourse
aims atblaming the victimsthat is,by implying thatviolent attacks addressed to

minorities are caused by their own actions (e.g. their bekefatesfrom the
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mainstream). In contrast, the use of the strategy in resistance discoursd¢hghow
severe conditiomthey experience in order &ttract sympathyrom the readers

or audiences.

4. The Strategies of Ironic Expressiorand Contradiction

Ironic expression and coatliction are figurative speeatmployed to
show the contradictory actions createdtbg majorities or power holders (De
Cock, 1998). In texts, minorities present contradictory arguments in order to
show inconsistenciedor examplegover nment s6 i nconsi stenc)
their policies.The contradiction can be identified in a statement, for example,
&he government hagprotected freedom of religiorbut there are still some
restrictions i n its amrpny eehsmminoriteed mag n 0 . I n
have constructed compliments or praiger themaj or i ti esd0 actions
but such complimest aim to deliver anopposite meaning. Irony and
contradiction shova contrastive meaning in order to reveal negative astdn

themajorities.

5. The Strategy of Avoidance

The strategy of avoidance isemployed by discriminated groups by
avoiding talkng about certain isges, especially those that may exacerbate their
severe condition\{(an Laer, 2010). The strateggay also be conducted lblye
minorities through avoiding talking about specific elements of their identity. In
other social contextdhe minorities avoidhaving direct discursive opposition
against thamajorities because it can intensify violent attaegainstthem. The
avoidance of direct opposition m&ncouragehe minorities to construct their

discursive opposition using more implicit or subtler arguments.
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6. The Strategy of Metaphor

When confronting negative presentations against themmority groups
may also use metaphorical express®iThis strategyis used for example, to
confront a discriminative metaphor (Toft, 2014). Metaphor can be used to
portraythe majority groups negativelyy attaching thenmegativecharacteristics
of other entitis. For example, the homeless activistay argue against the

domi nant gr ouadears me bfphg tomelessqpéopl®from their

tensby constructing the met anpyjemphasisef 6cl ea

cleanliness when theytatko ot her p e duldteeir positivedmadee r

and challengedomiant di scourse at the same ti

4.4, Conclusion

The research method adopted in this study is critical discourse analysis.
This study employs CDA aa qualitative investigationtechnique (Rightler
McDaniels 2014 Van Dijk, 1987; Wodak, 20)0focusing on the use of
linguistic mechanisms in order to investigate discriminatory and resistance
discourse practices on the issue of Ahmadiyya in Indonesia. This CDA
investigation examinemanykinds of dscourse data from different genres (Toft,
2014 Van Dijk, 2006 Wodak, 201D that makeit possible to identify the
discourse constructions of Ahmadiyya produced byedhcategories of text
producers: Indonesianstate official institutions social interestgroups, and
Ahmadiyya groups. fie ypes of data are spoken and writtemts (Fairclough,
2003; Wodak, 2010)hat have beewollected from fieldwork, interviews, and

online searchingf official websites of therespectivaext producers.

The study proviegts answer tdhree types of research questiomghat,
how, and why. The questi on otbthenatlreat 6
of the discourse constructions produced the three categories of groughke

constructions belongitherto discriminaton or resistance discourse practices.
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The question of Ohowé focuses on i dent |
mechanisms and their operationalisation in texts to construct discrimination and
resistance discour ses. F u rthte heasposoftheh e ques
text producers when constructing their discourses. This CDA qualitative method

builds a relationship between mielevel analysis of text and maclevel

analysis othe management of discourse topi¥&( Dijk, 1987).

The discoursestrategies discussed abgvalong with other possible
strategiesare used to analyse data in the following chapters (5, 6, and e The
strategiescould revealthe nature of theliscourse presentations the three social
categories of text producers (the stafficial institutions,the social interest
groups, and the Ahmadiyya groups) have constructed in their texts when dealing

with the Ahmadiyya issue.

In the next chaptethetexts that have been created by Indonesian state official
institutions when dealing with the issugfsAhmadiyyawill be examinedThe
examination is expected to reveal whether the Ahmadiyya groups have been

discursivelydiscriminatedagainstor not by thestateofficial institution
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CHAPTER FIVE

THE STATE OFFICIAL INSTITUTIONS AND THEIR DISCOURSES
ADDRESSING THE AHMADIYYA ISSUE

5.1. Introduction

This chapter examines discourse presentatiegarding theAhmadiyya
sect as created byndonesian state offial institutions to reveal how these
official institutions discursively present the sect in their tektsnvestigates
discourssfoundin texts created bghe Indonesian Government (under President
Yudoyonobs term) and t he, nanmely dhe dasnt an Cou
Ministerial Decree 2008, Religious Decrees 1980 and 2005, and in a number of
personal arguments. The personal arguments are those delivered by government
officials, mostly those who speak for the Ministry of Religious Affairs and the

Indonesian Council of Clerics.

The discourses presented by these official institutions are classified as
elite discourses, because they have more power and camirie issue of
Ahmadiy a . According to V eltes Dy definitioh, h&é& 3 b , p .
more power and control over and access to the means of public communication,
such as official propaganda, information campaigns, the mass media, advertising,
scholarly publications, textbook, and many other forms of public anchietg

influential dis® ur ses o .

This chapter alsgrovides explanation about tHedonesian laws and
constitutionin relation to the issues of religion freedom of religion, human
rights, and what may be seen as blasphemy. Some associated discourses
regarding the issue of Ahrdgrya are also highlightedpr example,religious

tolerance and harmony.
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This chapter exploreshese issueso provide a clear picture ofthe
Ahmadiyyasect as seen from the perspective of state institutiims chapter

addresses the following questions

1. What discourses have the Indonesian state official institutions created to
present Ahmadiyya in their texts?

2. What linguistic strategies have they employed?

3. How do the state official institutions present themselves and depict the
Ahmadiyya groups irtheir individual and more formal or institutional

discourses? Is it negatively or positively?

5.2. Government Policies on Religious Issues

The problem of religion in Indonesia cannot be separated from the
involvement of the authoritythat is, the government. Indonesian historical
developmentevealsthat the governments in different eiiathe Old Orden the
ANew Orde§ and theReformatio® i have issued various policies to control
certain religious matters in the country, including theiéssof blashemy and

religious defamation.

In these eras of governmesgme attempts to insert Islam as the official
national ideology have been made by particular Islamic groups or communities.
Those whohave attempéd this insertion argue that Indonesis the most
populous Muslim country in the world, so it is deemed reasonable to make Islam
the ideological basis. On the contrary, those who reject it would argue that
political Islam or Islamism might deny the existence of other-Istamic
religions andalso that of Indonesian diversitwith regard tothe debate about

Islam and the state in Indonesia, see Chapter 3).
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When vieved from the perspective of global discourse, there are at least
three typologie¥ of the relationship beteen the state and theligion, secular
states, theocratic states, and neither theocratic nor secular states, but religions
may become the source of moral values for the state (Mud20at, Pranowo
1994). However, the division may not be seen in a very strict sense. It is because

that division is still debatedmong religious experts around the world.

5.2.1. Freedom of Religion irthe Laws and Constitution

Freedom of religion has been the oldest and most controversial issue
within human rights in the world (Evan2010). In Indonesia, the issue can be
clearly found in some laws and in the constitution since this country declared its
indepenénce on 17 August 1945. On 18 August 194ne day after
proclaiming its independence, Indonesia adopted its first constita@died the
1945 Constitution. At that time, the constitution only consisted of 37 atticles
including the fundamental issue atligious freedom under the heading
6Rel i giono, ,artcle29rof the kangtitutiéfr ThiXdrticle was the
legal reference for all religious mattexsthat time

%0(i) There is a clear separation between the state and religion. There are no
constitutional, structural, or functional relationships between the state and religisn.

can be found in some countries suctJagied States, CanadBrance, England, or
Australia.(ii) There is a formal relationship between a state and a religion. This
relationship can be found in some theocratic states such as the Vatican, Iran, Pakistan,
and Saudi Arabia. The role of religiamvery important and one in which all

regulations, policies, and institutions shouldf@eused on one single religion. (ilthe
relationship between a state and a religion is inforim&lthe state is not based on one
single religion, but the values tfe various existing religions may be used to guide the
country. Indonesia iareal example of this third type.

Thepangr aphs of a the statelstall b2 Basegan belief ih@ne i
Al mi ghty Godo ( P aheatate gagrangs evgryone tha fleedorhat i
worship, each accordingtoi s/ her own r(Ratagraph2.n or bel i ef
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In 1965, the first Indossian President, Soekarno (19451866), issued
Presiential Decree Number 18652 concerning the prevention of religious
abuse and/or defamation. This decree was used to protect the country from the
issue of religious defamation. This law was passed by president Soekarno, urged
by the Minister of Religiou®ffairs (Saifuddin Zuhri), at a time of increasing
tension between the Indonesian Communist Party Pdrtai Komunis
IndonesidPKl) and the biggest Muslim organisatioNahdlatul Ulama
(Colbran, 2010).

The idea underlying thikw, that is,religiousdefamatiorwas then seen
as a threat to national security, to the goals of the 1945 revolution, and to
Indonesian national developmeiiihose who wereonsidered to have violated

the decree would be punished with a sentence of imprisonment.

Essentially, Residential Decree Number 1865 was used as a legal
recognition to prevent some groups of people from defaming one or more of the
six official religions. However, in its application, according to Saf#07), the
decreewasusually misunderstood, and so it wasmetimes used to provide the

state with the legal authority to discriminate against certain religious minorities.

The discrimination is made possible because the authbatytries to
implement the idea of religious defation is prone to use this idea to protect

dominant religionsat theexpense of minority religions or beliefs. The idea of

%2 The articles of the presidential decree are:
Every individual in public is prohibited from intentionally conveying, endorsing, or
attempting to gain palic support in the interpretation of a certain religion as
embraced by the people of Indonesia, or undertaking religious based activities that
resemble the religious activities of the religion in question, where such interpretation
and activities are inaViation of the basic teairty of the religion (Article 1).
Article 156 (a) of the Criminal Code which imposes a five year prison sentence for
whosoever in public intentionally should express their views or engage in actions that, in
principle, incite hoglities and may be considered as abuse or defamation of a religion
embraced in Indonesia.
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religious defamation is usually used to legitimise an authoritarian regime
(Lindholm, Durham, Lie, Ganea& Wetlesen, 2004).

At the beginning ofthe6 Ne w Or d e r 61998}, when(Sbéh&t6 t o
had taken over power from Soekarno, and he became tfiactde second
president in 196@2residential Decree Numberl965 was used to identify those
who did na embrace one of the six religions and were, therefore, accused of
being nonrbelievers and of having an affiliation with the Communist Party
(Colbran, 2010). In this context, the decree became one of the political
instrumentsusedto eradicate the existence and development of more followers

of the Communist Party.

In 1969, the status of thegsidential decree was upgradedaw, called
Law PNPS Number 1865. This law was officially included in LaMumber
5/1969 (Law PNPS Number 1965 juncto Law Number5/1969). During the
new order era, this law was used as a legal reference and alstiate other

lower laws to control the issu# blasphemy.

In the reformation era, the case of religion and religious policies in
Indonesia has beastomplex andchallenging. This observation is reflected in a
number of legal proclamations issued fron®990 the presenilhe issuing of
the proclamations waalso encouraged by the various religionatterstriggered
by multiissues such as human rights, the issuinghafialaws (Islamic laws) in
local contex$, called Perda Syariah and the energence of intolerant
religioushardliner groups wh@erpetrate violent actsgainst religious minday
groups In 1999, the Indonesian Government issued Law Number 39 concerning
human rights to provide constitutional guarantee of religious freedom, as

stipulatedin article 22 paragraphs 1 andof the law.

¥ fiEveryone has the right to have the freedom to choose his/her religion and to worship
according to the teachingsf t heir rel i gi on @adhedatbel i ef so (P
guarantees everyone the freedom to choose and practice their religion and to worship
accordingg o t heir r el(Pagagraph2)and bel i ef so
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This law enforcesréedom of religions and beliets one of the many
basic rights for everyone in Indonesia that should be guaranteed by the state. At
that time, the emergence of this law can be understoatie context of the
reformation era when democracy returned to Indonesia in 1998 after the fall of
the authoritarian regime of Soeharto and the demand for human rights protection

was very strong and forceful.

One year later, by 18 August 2QBe Indonsian Government enacted
the second amendment tfiee 194 Constitution to reinforceeligious freedom.
The amendment introduced several new articles, including article®, Z8F°,
and 28¥, which povide details on the guarant&y which the freedom of

religion and belief is integrated with other rights.

Religious freedom in Indonesia was exten

civil and political rights. The exteim of religious freedom led to the
ratification of the International Covenant on Ciaitd Political Rights (ICCPR)
issued by the United NationBérserikatan Bangs8angsg, into Law Number

122005, especially article £8 By this ratification, Indonesia is expected to

* RAll persons shall be free to adhere their respectligion and to worship according
to their religion to choose their education and learning, their work or occupation, their

citizenshi p, as wel |l as their place of resid

free to depa fromitandtoreturnto t 0 ( P a r Al garsang shallhdve thefright

to freedom of belief, and freedom of expressionimacr dance with their co
( Par agr a @lhpergops,shakh havk thé right to be free to orgamissemble, and

expr ess (Pamgrghi3)o ns o

3% AThe right to life, freedom from torture, freedom of thought and conscience, freedom

of religion, freedom from enslavement, recognition as a person before the law, and the

right not to be tried under a law with retrospective effect are all huiglts that cannot

bei mited under any ci r Evarypernsa shallhave the(riBhto agr ap h
be free from discriminative treatment based upon any grounds whatsoever and shall
have the right to protectionfromu c h di scri mi RatagreapThea)l mean d
protection, adarcement, enforcement, and fulfilment of human rights are the
responsibility of thestt e, especi al (Psragtaghd). gover nment 0O

% fiEveryone shall have the duty to respect the human rights of others within tHg orde
contextof livingina communi t vy, (Paragraphrl). and st at eo

" iEveryone shall have the right to freedom of thought, conscience, and religion. This
right shall include the freedom to have or to adopt a religion or belief of his choice, or
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fully implement the international standard on religious freedom asiddasuch

freedom as a part of international prolatyd tolerance

5.2.2. Restricted Freedom

Despite this new development in the level of recognition of freedom of
religion, there is restriction found in some other laws and paragraphs of the 1945
Constitution. Freedom of religion is not totally free as in Western sense. The
Indonesian Governmensually arguest is necessary that the restriction remain
in place because unrestricted freedom may pose social problems associated with
morality, public order and security, as well as violation against human rights.
The restriction can be found some ofthe following featuresarticle 28Jin the
1945 Constitutiott, Law Number12/2005 about the ratification of ICCPR
(article 18, par. 3§, Law Number39/1999 about human rights (articles 70 and
73)° and Law PNPSRenetapan Presidg¢MNumberl/1965

freedam, either individually or in community with others and in public or private, to

manifest his religion or belief in worship, obgea n c e , practice, and teac
( Par agr a Nbdondshall bessubpbct i coercion, which would impair his

freedom to haverto adoptadei gi on or b e (Paregfaph®Y hi s choicebod

% Article 28J (paragraph 2) Chapter XA, concerning human rights of 1945 Constitution
paragraph 2
In exercising his/her rights or freedoms, every person shall have the duty to accept
therestrictions established by law for the sole purposes for guaranteeing the
recognition and respect of the rights and freedoms of others and of satisfying just
demands based upon considerations of morality, religious values, security, and
public order in adlemocratic society

“Wreedom to manifest onebds religion or belie
as are prescribed by law and are necessary to protect public safety, order, health, or
morals or the fundamental rights and &8 d o ms o faragraphh3.r s o ( P

“0filn executing his rights and obligations, everyone shall observe the limitations set

forth in the provisions in this Act, in order to ensure that the rights and freedoms of

others are respected, and in the interests of justice, takingcocaara the moral,

security, and public orderconsidat i ons of a (Adicleo/@)raadiiThec s oci et )
rights and freedoms governed by the provisions set forth in this Act may be limited only
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Another form of restriction can also be found in the establishnuént
some official institutions thahave the task of controling religious matters in
Indonesiathe Ministry of Religious Affairs, the Indonesian Council of Clerics,
and Bakorpakem (Badan Koordinasi Pengawas Aliran Kepercayaan
MasyarakafThe Coordinating Body to Monitor the Development of Religious or

Belief Streams in Society).

The Ministry of Religious Affairs was established in 1946, one year after
the proclamation of Indonesian Indegence. Up to the present, the ministry has
been authorised to administer religious matters in Indonds$ia. Indonesian
Council of Clerics, which was established in 1975, &aauthority to interpret
religious teachings to provide direction on social elgjious issues by issuing a
religious decreefétwa) in line with Islamic teaching (e.gatwa relating to
religious sects) (Colbran, 2010).

With this authority, the council hake power to determine whether a
religious sect deviates or not. Othefficial religions also hee their religious
institutions: the Indonesian Conference for Bishoo(ferensi Wali Gereja
IndonesidkWI) for Catholicism, the Association of Indonesian Churches
(Persekutuan Gerej&ereja di  Indonesi®Gl) for Protestantism, the
Representatives of Indonesian BuddhistBer(vakilan Umat Budha di
IndonesidWalubi) for Buddhism, the Administrative Council of Hinduism
(Parisada Hindu Darma IndonesiRHDI) for Hinduism, and the High Council
of Confucianism Kajelis Tinggi Agama Konghucdi Indonesi@Matakin) for
Confucianism (Colbran, 2010).

Meanwhile, theBakorpakems given the authority to monitor the various

religious sects in Indonesia. This body is legally placed under the office of the

by and based on law, solely for the purposes of guaragtestognition and respect for
the basic rights and freedoms of another person, fulfilling moral requirements, or in the
public interesh (Article 73).
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Attorney General and its members come freaveral official institutions,
including the Ministry of Religious Affairs, the Ministry of Education, the
Ministry of Home Affairs, the police, andehiNational Intelligence Agency.

5.2.3.Legal ProclamationsAddressng the Ahmadiyya Issue

In order to rgulate the Ahmadiyya problem, the Indonesian Government,
as recommended by thgakorpakemissued a joint ministerial decree 2008
signed by three ministrieshe Ministry of Religious Affairs, the Ministry of
Home Affairs, and the Attorney General. The decree is popularly kno\BiKBs
3 Menterf. Up to the present, the decree remains a matter of controversy,
especially in the studies conducted $gveral civil society organisationthat
concern themselves with the issues of human rights and freedom of religion.
Some people say that the decree violates the basic rights of religious freedom as
stipulated in Indonesian laws and in the constitutiGolijran, 2010Kraince,
2009).

Another prominent policy regarding Ahmadiyya is tagwa (religious
decree) issued bthe MUI. The council issued &atwain 1980 and another in
20057, both of which prohibit the activities of thiAl (in both fatwasof 1980
and 2005) anof the GAI (in the fatwaof 2005) in all Indonesian territories. The
prohibition is based on the belief that the two Ahmadiyya groups have deviated
from the principle teachings of Islam by acknowledging a new prophet after

Prophet Muhammaadnd also declaring the arrival thfe promised Messiaéind

1 The joint ministerial decree is about the Admonition and Instruction to the Disciples,
Followers, andir the Adherents of the Indonesian Ahmadiyya Congregaliemdat
Ahmadiyah Indonesiabbreviated as JAI) as well as to the members of the public.

“21n these two decrees, MUI clearly stated that Qadiani Ahmadiyya has defamed the
Islamic principles of teding and, thus, they adamaalCommunities outside Islam. In
fatwa 2005,the MUI hasalsoincluded the Lahore Ahmadiyya, although the inclusion is
not described in detail.
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the awaited Imam Mahdin the personality of their figure, Mirza Ghulam
Ahmad.

I n t he go ew thadamte ardusd Alimadiyya (in this case, the
government only addresséise JA| not the @) is twofold. First, it is the
debate about religious freedom, a®tondlyit is about blasphemy and religious
defamationwhich are both considered to Hereats to religious harmonyhe
government 6s reasoning 1is titblreedolhmofdonesi a
religion; not only Islambut there aralsofive other religionghat havehe same
status, namely Protestantism, Catholicism, Hinduism, Buddhism, and
Confucianism. The government further argues that the followers of those six
religions areio be given equal freedom. In the Ministry of Religious Affairs, they
alsohavetheir official representation at the level of directorate general called the
Directorate General of Public Guidand@irfen Bimag, such adirjen Bimas
Islam (the Directoratézeneral of Islamic Community Affairs) for Muslims and
Dirjen Bimas Katolik(the Directorat General for Catholic Community Affairs)

for the Catholicism (Balitbang dan Diklat Kementerian Agama RI, 2013).

However, the problem faced by tl#Al followers is not that of the
religious freedom as given to the six recognised religions. The $efidie JAI
are considered to beligious defamation becauieey havedefamed Islam and
deviated from the core teaching of Islam, especially in their recognitibhroh
Ghulam Ahmad as a prophet after Prophet Muhammad. Because this deviation
might trigger a social conflict, the Indonesian Government argues that the best

way to regulate this problem is by issuing the joint decree.

Constitutionally, the joint decrees inot part of the hierarchy of the

Indonesian legadystem identified in Law Number 10/2004, articfé However,

43 In the paragraph 1 of the article, the hierarchy of the lastrigtured as followg1)

The 1945 Constitution of the Republic of Indonesia; (2) The Laws/Government
Regulations Substituting the Laws (PERPPU); (3) The relevant government regulations;
(4) The presidential decree/regulations; and (5) The local regudatio
(Gubernatorial/Major/District Head Decrees).
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in paragraph 4 of Law Number 10, it is stated that such legislation (e.g. laws or
decrees) may be fully recognised dedally enforceablé it is countenanced by
higher legislation. The joint decree is then recognised as an official regulation
because it is placed offidig under Law PNPS Number 11965 thats concerred

with the preventionof blasphemy and religious defamatfén

The joint deree consists of six items, divided into two broad parts. The
first part is the instruction to the followers, members, Hredadherents othe
JAI. If they consider themselvés beMuslims, they must stop disseminatiting
deviant thoughts, interpretatipand activities that contradict the true teachings
of Islam. The thoughts, interpretation, and linked activities are the dissemination
of understanding about the recognition of a new prophet and all his teachings
after Prophet Muhammad. The second pathe decree is the instruction for the
members of the public to keep and maintain religious harmony; this is to be
ensured by creating no further violent actions against the law of the disciples, the
followers, and theJAl members (Balitbang dan Diklat Kenterian Agama R,
2013).

The former Minister of Religious Affairs, Muhammad Maftuh Basyyni
statedin the socialisation of this joint decree in front of the national heads of
Islamic organisations on 9 July 20@®d in the meeting with some ambassadors
from the Europeatnion countries on 10 July 2008 thihe decree is not a form
of government intervention against the faith or the belief of the pEofilés,
howevert he government ds effort to maintain

society,which is beingdisturbed by the conflict and by the spread of deviant

* SeeBuku Sosialisasi Surat Keputusan Bersama Menteri Agama, Jaksa Agung, Dan
Menteri Dalam Negeri Republik Indonesihe book isedited by The Ministry of
Religious Affairs. Jakarta: Badan Litbang dan IBikKementerian Agama RI, 2013.

*> Muhammad Maftuh Basyumvasthe Minister of Religious Affairs itndonesia Unity
Cabinet | (2004 t@009). He was in charge when the SKB was issued in 2008.

6 SeeBuku Sosialisasi Surat Keputusan Bersama Menteri Agdaiesa Agung, Dan

Menteri Dalam Negeri Republik Indonesidited by The Ministry of Religious Affairs.
Jakarta: Badan Litbang dan Diklat Kementerian Agama RI, 2013.
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religious understanding. the JAIt fdllowers mi ni st e
and their teachings ao®nsidered to have deviated from the principles of Islamic
teaching. Hence, f rom twvh this probldno metsvo an Gov
aspectsthe JAI is the source of conflicting polarisation and social instability,
and, at the same time, it is the wnctof violence perpetrated by some members

of the public.

5.2.4.Joint Decree: Its History and Opposing Views

From the historical perspective, the issuing of the decree had a long
process before being released (Ruh&nabidin, 201). When incidents of
violence were increasing, the Ministry of Religious Affairs invited the national
organising board othe JAI to explain their understanding as to what was
triggeling the social conflicts.Prior to this meeting, the Ministry of Religious
Affairs with the Attorney General, the Ministry of Home Affairs, Police
Department, and some Islamic figures had hosted a series of dialogues with the
national board othe JAI from 7 September 2007 to 14 January 2008. In the

meeting, seven options were offered to the JAI as fallow

1. The Jemaat Ahmadiyah Indonesm dissolved by the Indonesian
Government;

2. The Jemaat Ahmadiyah Indonessadissolved by the courts and this
is carried out through a litigation process;

3. Ahmadiyya is categorised as a religion outside Islam;

4. Ahmadiyyais accepted and recognised by the Indonesian Islamic
mainstream as one of the sects in Islam;

5. The Indonesian Government makes a stern warning to the JAI to stop
all their missionary activities in all Indonesian territories;

6. There should be a meeting Wween the MUI,Jemaat Ahmadiyah

Indonesia Gerakan Ahmadiyah Indonesia other Islamic
organisations, anc government delegation in order to make an
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agreement about the solution that should be taken based on the
principle of 6étake and gived; and

7. Ahmadiyya will not be prohibited, as long as they stop all their
missionary activities in all the Indonesian territories.

From the seven options, th&Al naional board selected option 4,
fiAhmadiyya is accepted by the Indonesian Islamic mainstream, as one of the
denomi nati ons or. The tAlfadlawrs wantno bé redognisenl
the same way asther Islamic organisations, such Bahdlatul Ulamaand
Muhammadiyah In order to achieve this acceptance, the JAI followers were
requestedo explain their beéf system and give a list of actions that they would

have to carry out in the future

In order to explain their belief system, the JAI finally issued twelve
explanatory statements to assure the governmentrenghainstream Muslims
that their Islamic teachindoes not deviate from Islamic teaching (see Appendix
A for these explanatory statement§he contentof some ofthese statements are
the acknowledgement of Prophet Muhammad as the last praptietGhulam
Ahmadbeing recognisednly asa reformer, not a prophet. With agreement on
these twelve points, it is expected that the Indonesian people can accept the

existence ofemaat Ahmadiyah Indone&ia

In order to ensure the implementation of these twelve pothies,
Bakorpakemwas taskedvith conducing a monitoring. This coordinating body
worked for three months in some 55 locationshefJAI communities, and in 33
regencies and cities around Indonesia. Based on their investigation the&ing
threemonth periog it was concluded that the JAI had not completely carried out
all the twelve pointg¢Balitbang dan Diklat Kementerian Agama, RD13) The

JAI followers stil violated the following points:(i) the recognition of

" SeeBuku Sosialisasi Surat Keputusan Bersama Menteri Agama, Jaksa Agung, Dan
MenteriDalam Negeri Republik Indonesiedited by The Ministry of Religious Affairs.
Jakarta: Badan Litbang dan Diklat Kementerian Agama RI, 2013.
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Muhammad as the last prophéf) the postion of Mirza Gulam Ahmad asnly

a teacher and a reformdiii) the position of AlQu r 6 a Bunraim() the
position ofTadzkirahas the holy book of the JAdnd (vii) the ation of accusing

other non JAIMuslims as being nebelievers, because thdg not recognise the
prophethood of Mirza Ghulam Ahm#dThese violations were found geveral

areas in Indonesia, such as in Depok, South Jakarta, Kendari, Bandung,

Kuningan, Medan, Langkat, Yogyakarta, Banjarmasin, and in Tasikmalaya.

In response tohese breaches and to improve compliance to the joint
decree effectively, the government also issued a Joint CircBlanat{ Edaran
Bersamaabbreviatedas SEB) of the Secretary General of the Ministry of
Religious Affairs, the Deputy Attorney General fotdligence Affairs, and the
Director General for National Unity and Political Affairs of the Ministry of
Home Affairs on 6 August 2008. The joint circular is used as a guideline for the
effective implementation of the joint decratthe regional and citlevels. This
circular is addressed to all governors, the heads of provincial attorneys, the heads
of the provincial offices of the Ministry of Religious Affajrand to the heads of
regencieshayors all over Indonés

However, some organisationsspecidly those whoare concermred with
the issues of freedom of religion and human righish adHuman Right Watch,
Kontras the Setara Instute, and the Wahid Institutegctually oppose the
issuing of the joint decree. They stated that the decree is a fogavefnment
interventionin the belief of the people, or groups of people, and thaécan
violate human rights, especially the right to adhere to a religion or a personal
bdief (Human Rights Watch, 2012013; Setara Institute, 2009). Khalso
consideed thedecreeto be contradictory to the freedom of religidrediefs as

protectedby some laws anthe 1945 Constitution.

““See the O6Result of Monitoring ofBukbuhe | mpl em
Sosialisasi Surat Keputusan Bansa Menteri Agama, Jaksa Agung, Dan Menteri
Dalam Negeri Republik Indones(a013, p. 114).
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Those individuals who oppodéhe issuing of the joint decreegaied that
freedom of religiortdelief is the core content of the 1945 Constitution, article 29,
paragraphs 1 and 2, and of the second amendment of article 28E, paragraphs 1, 2,
and 3. The decree iglso contradictory to Law Number 3999 concerning
Human Rightsarticle 22, paragraph% and 2. Freedom of religion in these laws

is anon-derogative rightit is a right that cannot be cancelled or revoked.

Further, by looking at the Indonesian 1945 Constityticeasv Number
39/1999 and Law Number 22005, Indonesia is agally a country thiaprovides
equal opportunity foall Indonesian citizens to commit themselves tel&ion,
as well as to practisit. Every person, whatever his or her religion, should have
the same or equal assistance from the state without any discrimination and/or
threat against them. At the same time, those who try to derogate this right
personally or institutionally willbe deened to have violated the laws,and,

therefore should be punished.

However, the Indonesian Government has an opposite view. The
governmenthas explained that the issuing of the decree is not a form of
intervention, because the government does nee lihe authority to control
anonebs religious belief, as it is a per s
propagation of the belief can dger problems in the society, especially in
violating the general religious harmony, and sodmee a source of social
conflict, then the government has thathority to regulate the issue order to

maintain social ordét

The government argues thatig important to emphasighat freedom of
religion only applies to the six officialeligions,and Ahmadiyya is excluded,
therefore, thgroblem of Ahmadiyya does not belong to these groupings. Thus,

the Indonesian Government has decided that the issue of Ahmadiyya should be

4 This information was collected from the interview WitloRA 3 in 2013, a researcher
in the centre of Research and Development of Religious Life, the Ministry of Religious
Affairs and who was heavily involved in administerithg Ahmadiyya issue.
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dealt withusingthe regulations concerning blasphemy and religious defamation,

not only at the national level, buta at all lower leved of government.

Ahmadiyya activities in the Indonesian territdsgcame more and more
restricted due to the issuing of some decreleg regional governments at
provincial and regency levels. Such decrees can be found in South Suamatera
East Java (provincial level) and at the regency level (e.g. Pandeglang in Banten
and Samarinda in East Kalimantan). In South Sumatera, the governor prohibited
all the JAI activites by issuing decree Number 563/KBAN, Kesbangpol dan
Linmas/2008 on &ebruary 2011. In East Java, a similar decreealssissued
through Number 188/94/KPTS/OP®11, on 28 February 2011. Those
regulations are associated wiRlerda Shariawhich arethe local regulationthat
enforcelslamic laws (Mudzakkir2011). All the decrees were issued to protect
their territory from any social conflicts, such as those oooy in Cikeusik in
2001,in thedistrict of Banten, which is well known abed Ci keusi k | nci de
(in this incident, three followers of the JAI were killed and five others were badly

injured).

A similar regulationi but not onehat dissolveshe JAIT is operdve in
West Jaa through decree Number 12/2611The governorarguedthat the
regulations just prohibit the spreadtbeJ A1 6 s t eaching and unde
not their existence. They may live in West Java territory but they may not ask or

persuade othigpeople to follow their teaching and understandings.

The regulation about the prohibition of the JAI was operative not only
afterthe6 Ci keusi k I ncident 6, but also | ong b
December, the Head dfuningan Regency had issued joint decrdeimber
451.7/KEP.58 Pem.Um/2004, KEF57/0.2.22/Dsp.5/12/2004,
Kd.10.8/6/ST.03/1471/2004, about the prohibition of all Ahmadiyya teachings in
the regency In 2007, the head of thBasikmalayaRegency also issued a joint

*% http://regional.kompas.com/read/2013/05/07/13543759/GubdaharAhmadiyah
HilangMasalakhPuntHilang
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decaee stating that the Ahmadiyya congregation is to be prohibited (Rosyidin
Mursyid, 2007).

5.3 Religious and Interreligious Harmonies

The issue of Ahmadiyya is also addressed using the discourses of
religious and intereligious harmony Kerukunan anta umat beragamp In
some texts produced byelMinistry of Religious Affairs, there is to be found a
set of descriptions or explanations regarding tiemony Basically, the
discourse is based on the historical, political, geographical, and contextual
conditions of Indonesia. It is well known that Indonesia is one of the most
diverse countries in the world from the viewpoint of tribes, islands, languages,
religions and beliefs, and cultures. This diversity, if it is not treated properly, will
be prone tsocial conflict

All the majorreligions of Islam, Catholicsm, Protestansm, Hindusm,
Buddhism and Confucianism, as well as hundred other beliefs @liran
kepercayaancan be found in this country, and they are not only concentrated in
one ora few locations, but found in almost all regions. Among these religions,
Islamis followed bythe large majority othe Indonegan population, at around
88.2% (in 2000) and at 87.20% (in 2005)n addition, the differences are not
only among the religionsrter-religion), but also in the different understanding
and interpretatioamong the followersvithin the same religion, or in thgo-

calledintra-religion.

Historically, the term religious harmony can be traced back to a statement
delivered by the faner Minister of Religious Affairs, K.H.M. Dachlafin his

*1 See the result of Population Survey Amongst CerBus/éy Penduduk Antar Sensus
SUPAS in Hasani, |., (Ed.)siding and acting intolerantly: Intolerance by society and
restriction by the state in freedom of religibalief in IndonesiaPublikasi Setara
Institute, Jakarta, January, 2009.
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opening speech dilusyawarah Antar Agam#éhe InterReligious Forum)in
1967. In the speech, religious harmomas consideredto be the basic

requirement or prerequisite for the establishment dbmesian political stability.

At that time,Dachlanwas aware that religious diversity could be a threat
to Indonesiarunity, especially in the development of Indonesia as a progressive
country. The interreligious harmony forunalso aimed at protectingpé country
from the possibility of social conflistcaused by the influence of a communist
i deol ogy and party. Since the speech, th
formal term in various texts issued by the ministry. & Biso been included as a
pr oj ect in the New Order Government 6s Fi
(Rencana Pembangunan Lima Tahun |, abbrevia®€PELITA [), called
O0Rel i gious Har mony (BreyékaRemhbinaam rleruktnanPr oj e c
Hidup Beragama

During Alamsjah RatuPrawiranega@® tenure asthe Minister of
Religious Affairs (1978 t01983, the term religious harmony was defined in
three domainscalledthe Trilogy of Harmony(Trilogi Harmoni). It consistsof
religious harmony(i) among the adherents of the samegieh, (ii) among the
adherents of different religions, and (iii) between the adherents of religions and

the government.

In the reformation era, President Susilo Bambang Yudoyono egleas
Presidential Decree Number2005 Perpres No. 7 tahun 20D5n orde to
increase the developmentrefigious harmony, both ithe domains of interand
intraar e | 1 g i o N&sRulamag0d 3. Indhe decree, this harmasyincluded
in the 2004 to2009 National Development Plan, andistone of the central
component®f the government policy to develop Indonesian religious lifes Thi

policy focuses on empowering the people, religious groups, and religious figures,

*2K.H. Muhammad Dachlan was the Minister of Religious Aff&ir§ o e h aQatinetd s
of Development | (1967 th971).

°3 Alamsjah Ratu Prawiraneganasthe Minister of Religious A#Ei rs i n Soehart od:
Cabinet of Development Il (1978 083).
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in order to provide a selhitiated solution to the problem of religious harmony

and to provide guidelines for maintainiig In intensifyingthe discourse of the

religious harmonythe government hadlso establishecaé Re |l i gi ous Har mo
F o r ukFo@m Kerukunan Umat beragankarum KUB in 285 citiesdistricts

in all provinces in Indonesia

The dissemination of thearmonydiscourse can be widely found in many
texts. One way to socialigé is by publishing books and journals that can be
accessed widely by the public, both at the national and international levels. The
journalHarmoni(Harmonyin English is the publicationritended to promote the
view of thelndonesian Governmeint regardto the issues of harmony. To enrich
the already effective publicaim of the journal, researcheasid scholars from

different academic backgroundeeinvited to contribute to this publigah.

Viewed froma legal perspective, the discourse of religious harmioasy
alwaysbeenused as a justificatiofor issuing a religious policy, especially if the
problem is one that tends to trigger a social conflict. Beside policies, the ministry
has also conducted various refan studiesand research projectas well as
dialogues, and published the outcomes. Some major issues apgealsnéd at
the level of the harmony discourse, such as problessociated with the
establishment oplaces ofworshp, mass organisations, and the treatment of

blasphemy or religious defamatioases

The problem faced by Ahmadiyya is one that is also placed under the
theme of religious harmony. The justification by the government for the JAI
issue is that the followsrof this religious sect have violated the religious
harmony (Balitbang dan Diklat Kementerian Agama RI, 20d3dzhar, 2011).

This is becausdhe sectpromotes a deviant understanding of Islarwhich
worries many mainstream Muslinasd, thereforeif becanes a source of social
conflict. In order to maintain harmony, the Indonesian Government, with its
political power, believethat it should control #areligiousmatter by issuing all

thenecessargecreesincludingthe joint ministerial decree.
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5.4. The MUI and Religious Decrees

As mentioned earliethe MUI has botha significant role to play oithe
Ahmadiyya issue anid a majorinfluence over the issue. In this respdicg MUI
released twofatwas (religious decrees)n 1980 and 2005, which clegrl
proscribe Ahmadiyydao be adeviant or heretical sect. In the 198Qwa the
MUI considered onlyhe JAIto be aheretical sectbut in the 2005Fatwa, the
council included both the JAI and the GAThe latterfatwa prohibits both the
Ahmadiyya groups from considering themselves to be part of Islam.

This fatwa has attracted supporters and opponents within Indonesian
society. The supportersstate that théatwa must be issued because Ahmadiyya
can destroy the faith othe majority of Muslims. Ahmadiyya sdeviant
interpretatios of Islamcanencourageother Muslims to deviate from the true
understanding of IslanOn the other handhose who opposeitl argue that the
fatwa violates freedom of religiobgliefs and of bak human rights. Théatwa
contradicts Indonesian laws aodnstitution (Wabhig 2006). Further, the actors
of the violent acts might use tlf@wato justify their hatred and physical attacks
against Ahmadiyya followers (Assyaukanie, 2088sen, 2005; Kraince, @09).

5.4.1. The MUI and the Debate surrounding its Establishment

The MUI was established on 26 July 19@6the national conference of
Indonesian Islamic Clericsni Jakart a. T h @mpleneentingcthel ai ms
Islamic teachings ilorder to participate in the creation of secured, peaceful, just,
and prosperous Indonesian society, both in the spiritual and physicabterms
(Saputra, Andriansyal& Prasetya, 2011p. 1). By establishing thisouncil, the
Indonesian society one which $ based orthe Pancasilai will be blessed by
Allah SWT (God). The implementation of the Islamic teachings is to be
conducted through the issuing faftwas to answer various issues faced thg

society,whether they becom@ivate or social issues (Saputgal.,2011).
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The issues can be cl##d into the following fields{i) the fields of faith
and religious streams(ii) the fields of society and culturdiii) the field of
religious activitiesand (iv) the field of foods, drugs, sciences, and telduies.
Either the Indonesian governments or the public, if they have a problem and need
an explanation based ahe Islamic perspective, may ask the council to issue a

fatwa, especially in terms dfalal andharam (Islamicallylawful and unlawful)

The establishment dhe MUI in 1975 could not be separated from the
history ofthed Ne w &@eguneled by Soeharto. In the first inauguration of
this council, on 27 July 1975, Soeharto engibed two important roles of the
council: they werd(i) to unite the Muslims in Indonesia, and (ii) to provide a
wide opportunity for Islamic clericso be involved in overcoming problems
faced by the state (Suaedyhasali& Rumadi, 2006).

The role to unite Indonesian Muslims can be understood since its
members are the appropriate representatives of varicamitslorganisations.
The councilis, therefore, considered to represatit Muslims in Indonesia
(Nasir, 2011). Further, the notion of this unification can also be understood as an
attempt to minimise the deep tensions between the two biggest Islamic
organisations in Indonesia at that tinmie the Nahdlatul Ulama and the

MuhammadiyalfAssyaukanie2009).

Regarding the second rokefatwaissued by the MUI is considered ke
one of theanswes to and directioa for Indonesian governments and the public
to overome social problems, especially problems that need religious reasoning
and consideration. The council can also participate actively in developing the
religious knowledge of Indonesian sociediynd it should work with other Islamic

organisations to participate ihe development dhe state.

However, many parties were suspicious of this council bedhessUI
had a depende relationship on the power of Soeharto at that time. This
suspicioncan be identified in the financial support received by the council from

the government. Suaedy al.(2006) argue thate MUI, as an institution, could
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be used by the regime to control the movementslafa (Muslim clerics)from

the top level to the lwest level ottheregion. In this context, the Islamic scholars

had been employed to | egi Thisoan beeseenhe gov.
from, for example, théatwaissued bythe MUI on 30 October 1983 about the

Program Keluarga BerencanéFamily Planmg Program). This program was

encouraged by the Soeharto regime in order to restrict the numberddoérchi

that one family may have.

The decision to issuefatwa, and which social problem relates to it, will
depend on the ideology and political intgref the members of the council.
According to Assyaukaine (2009ho providesthe example of the MI
membership structure in 2005 2910, the MUI of this period was driven by
ideological and palii c a | i nt er e snarsy.of its membessverdd e c au s e
politicians, activists, journalists, and thealeler s o f radi cal Il sl a
(Assyaukanie, 2009, p. 7).

In the context of Ahmadiyya in Indonesia, the issuingheffatwa about
the prohibition ofthe sectbecomes problematic. Some people argue that the
fatwac an j usti fy oinaetdally alpersbnalef privatevthingoeh
numbers of violent attackagainst Ahmadiyya followers in some regions of
Indonesia were also considered to have a close relationship with the issuing of
thefatwa(Assyaukanie, 200Hosen 2005).

Because this Council of Clerics is a qusisite body,and one that
comprises clerics from several Muslim organisations (Nastiti, 2014), the
religious decrees may hava greater impact on the Muslim community
(Platzdaschascited in Nastiti, 2014). The discourse construction of Ahmadiyya
in the religious decrees may be used by other Islamic groups (particularly the
hardliners) to justifytheir hatred and violent attacksgainst Ahmadiyya. The

religious decrees may be used to legitimate the actions of radical Islamic groups

134



and so lead to an intensification of attacks, hostilapd violence against
Ahmadiyya™”.

The issue of Ahmadiyya, as seearirthe view of the Indonesian Council
of Clerics, is investigated frorthe fatwasissued in1980 and 2005, and from
personal arguments as delivered by members of the co@spécially when
participating in some debate programs in Indonesian televisiaut athe
Ahmadiyya issue In thesetelevision programsit is stated that Ahmadiyya,
especiallythe JAI, hadeviated from the principle teaching of Islam. Therefore,
this sect should be bannednd it is not allowed tosurvive in Indonesian

territory.

5.4.2. The Fatwas of 1980and 2005

The fatwa of 1980° wasthe first decree issued kifie MUI regarding
Ahmadiyya. Thefatwawas released in 19&t a conference callgtie National
Consensus Jlheld 26 May to 1June 1980 in Jakarta. The Ahmadiyya gup
consideredn this fatwa are the JAl and the GAIl. Both of them are excluded

from Islam

In the bookthat compiledfatwa published in 2011the MUI also
attached thigatwawith the result of the National Working Meetingdpat kerja
Nasiona) that had reemmendedthat the Indonesian Government review the
legal status of the JAL. On June 13, 1953, the Ministry of Jushktentéri

** See Assyaukani€009; Colbran, 2010, p. 688rouch, 2009Hasani (Ed.)2007and
Wahid, 2011, p. 31.

*> The 1980fatwaconsists of two points: (i) Based on the data and evidence found in
the nine books about Ahmadigythe Indonesian Council of Clericstegmthat

Ahmadiyya is a groupbngregation outside Islam, deviant, and peecednd (ii)

Regarding the Ahmadiyya issue, the Indonesian Council of Clerics should consult with
the Indonesian Government.
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Kehakimai issued a decree sayitigat Indonesian Law Number JA/23/19563

wasa legal protection for Ahmadiyya to live in Indeie.

The recommendatiowas madebased orthree reasonsAhmadiyya can
lead to social upheaval because (i) its teaching deviates from thedaleng of
Islam, (ii) it can cause disunitgnd (iii) it would be dangeraufor state order
and securityFurther, the MUI also called for the Indonesian Government, at all
governance levels, to explain the deviation of Ahmadiyya to the public. Those
who follow Ahmadiyyawereadvised to return to the trieaching ofislam. All
Muslims were encouraged to ragstheir awareness and vigilance, and not to be

affected ly this deviated understanding.

In 2005,at National Consensus VIl in Jakartiée MUI reissued datwa
about the deviation of Ahmadiyya. TB®05fatwa (Number 1//MUI/15/2005)°
was a reassertion oestatement of th&980 fatwa Compared to the previous
one, the 200%atwais more comprehensive, as may be seen from its content and
description. Further, the Indonesian Ahmadiyya Movement (the GAIl) also
becomes the target of thigtwa In thefatwa compilation book, the description
concerning the reason and the background wieyMUI had reasserted the
deviation of Ahmadiyya was then provid¢8aputraet al., 2011). Furthethe
MUI also provides their perspective, the criteria, and some other supporting

arguments to back up the issuing of the decree.

The description about Ahmadiyya (thenovements, groups, literatyre
its founderand his teachings) as seen from the viewpointtfe h ol y Qur dan

Hadits is presentedhere The MUI also cites a number datwasissued inthe

*® The contets of the 2005 fatwa are: (i) Reasserting the fatwa 1980, which stated that

Ahmadiyya is outside Islam, deviateshdpervered and theMuslims who follow the
sectareapostaterfurtad; (i) The Musims who have followed the seate

recommended to return to the true |Islamic te
and AlHadits; and (iii) The government is obliged to ban or prohibit the seeds of

Ahmadi yyabés teaching and to freberpglacaeshei r or g
of worship.
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international Islamic world that were concernedh banning and prohibiting
Ahmadiyya. The2005fatwawas cmsidered to be corresponding(ip Pakistan
and | ndi a0 s eabng pith the Ahmadigya idsufi) the organisation of
Rabithah Alam IslamiyaWorld Muslim League)(iii) the Islamic Conference
Organisation Qrganisasi Konferensi Islal@Kl), and (iv) the views from
various Indonesian Islamicrganisations. A new sement to be highlighted
herein this secondatwa is thatthe MUI includes the GAI, which wasnot

includedpreviouslyin the2008fatwa

In an interview session conducted in Octol#913 in Yogyakarta,
Mulyono, the secretary athe GAl clarifies theassociatiorof his organisatiornn
the fatwa of 2005 by saying that the people might not distinguish these two
Ahmadiyya groups. The unclear information, as is highlighted infabea
makes their lives uneasyhe JAI andthe GAl, in fact, havea sharp distinction,
especially about the prophethood diueam Ahmad(Ahmadiyya founder). The
GAI clearly believethat Ahmad is just a reformer, not a prophet. The JAI
followers on theother handrely on a belief that Bulam Ahmad isheir new
prophet coming after Prophet Muhammad.

Regardingthis Ahmadiyya founderthe MUI argues that this man has
appointed himself as reformer (1882), thmam Mahdi(1889) the promised
messiah(1890),and a prophet (1901) (Sapuia al.,2011). At he beginning,
Ahmad claimed himselto be areformer of Islam. On March 4 1889, he
acknowledged himsetb bethe Al-Mahdi atM a 6 h(thedawaited Imam Mahdi).
Further, in 1890, he had argued that God has ambihim as Al-Masih al
Ma 6 w(thd promised nesiah). The last claimwhich has raised the heated
debate inthe Islamic world is thatin 1901 he claimed himselto be a new
prophet, and thdtehad been given divine revelation frddod (Allah). All these
MUI descriptions are based on the boalstten by Mirza Gulam Ahmad

Barahini AhmadiyahFath-i Islam, andMasih Hindustan Man
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5.5. Discourse Presentations of Ahmadiyya

In order to find out how Ahmadiyya is presented using varthssourse
strategies bythe state official institutions, this sectioanalysesa number of
written and spoken documents created by the Indonesian Governmeits and
Council of Clerics. As has been mentioned earlier, Law PNRS&,joint
ministerial decreethejoint circular, and twaeligious decreessued by the MUI
are prominent policy texthatare used to address the Ahmadiyya issue. Beside
the official laws or decrees, there are some other daltacted frombooks,

television programsand interviews.

5.5.1. Ahmadiyya as aTroublemaker

The most salient negative presentation against Ahmadiyya geaéon
of a discourse of troublemaking. In this presentation, the sect is considered to be
a threat and aource of conflict. This presentationaseatedthrough the use of
the discoursestrategy of problematisation. This strategy is commonly used to
presenithersas the source & problem, threat, or troublemaking. According to
Van Dijk (1987, p. 42Van Dijk in Flowerdewet al, 2002, p. 325)fthe strategy
of problematisation presents minority groups as6ét hr eat 06 and 6ca
problems; i.e.they may frequently be associated with crémeots, or other

di sturbanceso.

The presentation of religious minority groups as the source of problems
can be identified in Law PNPS Numberl®65. In this law, deviant sects are
presented as groups that manterfere with national security, national
development, and with the idealsajust and prosperous Indonesian society. In
the 6descriptiond s eandd),sbopurpses ofthenssuingaw (i n
of the laws are stipulatedi) ensuring thenational unity, (ii) pursuing nation
building, (iii) increasing national alertnegs/) encouraging religious harmony,

(v) guaranteeing religious practiceand (vi) preventing all actions that may
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deviate from true religious teachings. All deviant semts considered to be
obstaclego the pursuit of these ideal purpos€&kelaw problematises all deviant
beliefs as threats, sources aflangerous situation, and social disorder for the
Indonesian national unity and securifihe Ahmadiyyasectis includel in this

category.

Further, all deviant sects are presented negatively as the offender of
existing laws and posing as a threatnational unity and security. As it is
embodied in Law PNPS, the deviant understanding propagated by blasphemers
or religious defamers could wellbé cr eat i ng actions that m

Obreaking up Indonesian national uni tyao,
exi stence of recognised religionséd, and
statebo.

Similar discourse constetion is also found ithe MU | fatsvasof 1980
and 2005. In some parts of thwo fatwas, Ahmadiyya is consideretb be a
dangerand a source of threat as well as of social disorder. Some words
containng negative meaningn the fatwa of 1980are delibertely presented to
produce negative depictions tfe JAI. In thefatwa the JAI is considered to
cause Keresahan, karena isi ajarannya bertentangan dengan ajaran Islam
(unrest because its teaching isrteadictory to Islamic teachingRerpecahan,
terutama dalam hal ubudiyah [ibadali$plit, epecially in the case of prayers),
and Bahaya bagi ketertiban Negar@angerfor the order and security of the
state.

The Council of Clericgalls for all Muslims to separate themselves from
the JAI 6s deviant understanding. This ¢
statementsBagi mereka yang telah terlanjur mengikuti Jemaah Ahmadiyah
Qadian supaya segera kembali kepada ajaran Islam yang lfgrese who have
followed Qadiani Ahmadiyya are encouraged to return to the true Islamic
teaching andKepada seluruh umat Islam supaya mempertinggi kewaspadannya,

sehingga tidak akan terpengaruh dengan paham sesatalhiMuslims are
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advised to increastheir alertnessn order to avoid this deviant teach)n@he
fatwaof 1980).

Another use of a problematisation strategy can be found isethnce
that states the JAb bethe creator othe problemthat disturbshe peace and
order of society. JAfollowers are presented as criminal actors wprovoke

social conflict, destroyeligious harmony, anatho disturb the peace of society.

Pemerintah telah melakukan upaya persuasif melalui serangkaian
kegiatan dan dialog untuk menyelesaikan permasalahan Jemaat
Ahmadiyah Indonesia [JAI] agar tidak menimbulkan keresahan dalam
kehidupan beragama dan mengganggu ketentraman dan Kketertiban
kehidu@n bermasyarakat.

(Government hasarried out persuasive efforts by conductingeaes of

events anddialogues to overcome the problem d&maat Ahmadiyya
Indonesialthe JAI] so thatit no longer createproblems for religious life
and disturkthe peacend order of society).

(Joint Ministerial Decree 200®. 1

Accusation, for being the source of conflict anéddressingthe JAI
followersis also found in the book written by Mohammad Atho Mudzhar (the
Former Head of Research and Development, Education and Training, in the
Ministry of Religious Affairs) entitledislam in the Globalised World(2011).
Mudzhar occupiedis official position wien the Joint Ministerial Decree was
issued. In his book]Al followers are accused tieing the source of conflicting
polarisation in society. The negative presentation of Ahmadiyya in the book reads

as follows:

The Qadiani Ahmadiyya members were not podbd from believing in
anything or from observing their religious rituals, but they were warned to
refrain from preaching certain doctrines that had proved to cause
conflicting polarisation in aciety, which in turn disturbkaw and order.

(Mohammad Atho Muzhar, 2011, pp.-13)
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The discours@resentationsf threat and of troublemaking can be used to
arouse the feelinop society that the existence thiis sect{especially theJAl) and
its teaching may become a serious social problem. Awtditly, it reinforces that
the propagation of deviant understanding may destroadidah (the faith) and
other moral considerations (Ahe&l013). This destruction of religious belief may
have a serious consequence for Muslims, botthisyworld and inthe afterlife.
The discourse nature of the social problem may also construct ia feauiety ¢
the continuation of religioubased social conflict, which h&gquentlyoccurred
in Indonesian modern history, particularly afthe dowfall of Soeharto; for

instancethe conflicts in Ambon and Poso.

The negative presentation against Ahmadiyya is then reinforced by using
a discoursestrategy of blaming the victims. According tooflerdewet al.
(2002), blaming the victims (scapegoating) is the discourse stratsgyto
accuse certain individuals or groups of being the creators of problebesngy
troublemakersand so they are finally victimised. Such a strategy is commonly
used to legitimis@egative presentations or violent acgsiast particular groups.
This strategy can provide the attackers (groups or communities that create violent
attacks againsAhmadiyya) with a certain level of justification in initiating their

attacks.

Accusation ® the JAI followers beingtroublemakers and the souroé
social conflict seems to be underlying and justifyirdiscriminatory actions
against themThe new interpretation of Islam, the one that acknowledges a new
prophet after Prophet Muhammad, has spéridebate, espeélly among

Indonesian Muslims

Through the strategy of blaming the victim, the Jaéllowers are, thus,
negatively depicted as criminal actors because conflict and vialgatks
created by some members tife public toward them had prewausly been
triggered by the propagation of an essentially deviated understanding of Islam. In

this case, the JAlollowers are accuseof being thetroublemakers andat the
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same time, they are also victimiséthis scapegoating strategy candeen to be

operating in the following statement:

Bagi pemerintah, masalah Jemaat Ahmadiyah Indonesia mempunyai dua
sisi. Pertama, Ahmadiyah adalah penyebab terjadinya pertentangan
dalam masyarakat yang berakibat terganggunya keamanan dan
ketertiban masyarakat. Keduayarga JAI adalah korban tindakan
kekerasan sebagian masyarakat.

(For government, the issue &#maat Ahmadiyah Indonegigne JAI) has
two sidesFirst, it is the source of social conflict that causes a disruption
of public order and securitgecondthe followers of JAI are the victims

of violent actions perpetrated by some members of the public).

(Balitbang darDiklat Kemenag RI, 2013. 77)

The scapegoatingtrategyis commonly usedo justify discriminatory or violent

act against nriorities (Flowerdevet al.,2002).

5.5.2. Ahmadiyya asthe Blasphemer

Discourse presentation of blasphegrgates anothemegative image of
Ahmadiyya. Ahmadiyya is considered to have cargatinegative conducsuch
as those of @eretc, apostateand infidel. Thenegativeimageis constructed
through the use ofhe strategy of lexicalisation (lexical choice) by selecting
particular words and phrases containing negative meariihg words and
phrases anveevihamt sypg@&,ct 6 uffling the predipte e Il sl an
teaching of | sl ambd, 6apostat es o, Oheretdi
onderel i ever Fhisedn bd idehtiEedin thatwaof 1980 as follows:

Majelis Ulama Indonesia, Majelis Ulama Daerah Tingkat I, Majelis

Uama Daerah Tingkat I . para ul ama, |
menjelaskan kepada masyarakat tentang sesatnya Jemaat Ahmadiyah

Qadian yang berada di luar Islam.
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(The Indonesian Council of Clerics, those at the provincial leéhekity

level, the clerics, and the proselytisers [tag] all around Indonesia, are
encouraged to explain to the people about the heresy of Qadiani
Ahmadiyya andhatthis sect is outside Islam).

(Saputraget al.,2011, p. 4)

Ot her |l exemesd amb, 6ohtesiedé chl 6, Operve
are found in théatwa of 2005. These expressions are sequenced in the following
sentenceAliran Ahmadiyah adalah kelompok yang berada di luar Islam, sesat
dan menyesatkan, serta orang yang mengikutinya adadartad [keluar dari
Islam] (Ahmadiyya isa sect outside Islamis hereticaland perverted. People
who follow them are apostate).

A similar negative presentation can also be identified in personal
arguments delivered ban official staff memberof the Ministry of Religious
Affairs T Abdul Fatah &n expert staffmemberof the Minister of Religious
Affairs) T when attending a deb aitled Koptrowergir am i n
Nasib Ahmadiyalirart 1[the Contoversy of the Fate of Ahmadiyy&dDeanova,

2013a). The presentation is as follows:

Jika ada perbedaan, mar i kita saling
sudah mel aksanakan itué kita sudah ta
Kalau memang anda mempunyai perbedaan yang prinsip, silahkan bebas
melaksanakan keyalan anda, dijamin konstitusi, tapi jangan bilang

Islam, karena ini ada perbedaan yang prinsip dengan umat Islam.

If there is a difference, let us respect each othed, #he government has
carried this out (respecting the religious differences). We offer
Ahmadiyya, if you havelifference, please, you are free to carry out your
belief, it is guaranteed by the constitutidmut do not say Islam, because
there is a principle difference with Muslims.

His following statement reveabs similar negative preseni@an by using

the phrase 6religi:ous defamationé as foll
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Indikasi di dalam penodaan agama itu sekarang terjadi kontroversi
bahwa ada nabi setelah Muhammad SAWeé
masih merupakan kitab suci selain@lu r 6 a n .

(An indication of religpus defamation is the presence of a controversy of
the coming of a prophet of Islam after Muhammad (the Messenger of
Al I ah) é. Thadelrahis stit wseddhs a holy book other than
Al-Qur 6an) .

(Deanova, 2013a

Two sets ofstatemerd above have similar featwsgthat is,they create a
negative meaning in order to reveal the blasphemous actiaid &@llowers In

a textual analysis of meaniagaking, the negative sentences are called

6negationéd, wh i ¢ h e imaligit meanihgethat btasphemoug s u p p 0 s
actions have been performed before. The
sentence implicitly rather than explicittv@ n Di j k, 199 3do) . The
nots ay |ifdrsahat dAlfollowershave claimed themselvés be Muslims

before.The acknowledgement of a new prophet after Prophet Muhammad and a
holy Dbook other than the Qurbdan are str

religious defamation of Islam.

Amirsyah Tambunan the Deputy Secretargeneralof MUI T when
participating ina TV Onedebate also considered unequivocally thhe JAI had
actually violated_aw PNPS regardig the prevention of blasphemidntroversi
Nasib AhmadiyyaPart 2] (Deanova20130). Tambunanaccusedthe JAI of
having deviated from the core teaching of Islam, especially traeoncept of
the seal ofprophehoodof Islam. This strong accusation can beestesd in the
following argument

Jika masalah ini (adanya nabi setelah Nabi Muhammad SAW) dikaitkan
denganUndangUndang PNPS No. 1/1965 tentang
yaheée. l tu sebetul nya Jpokekajadranmgama i mp an g
(Islam).

(If this problem fhe coming of a new prophet afterophetMuhammad
peace be upon hinm$ associated with Law PNPS Numbéit 965 about
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bl as phemy éhasaeumlfy deviated from theoce teaching of
religion [Islam])

(Deanova, 2013b

As the deputy secretary dfie MUI, and in line withthe MU | @atsvas
about Ahmadiyya, Tambunan then contindesl argument in order to reinforce
the difference between the concept$ religious freedomand religious
defamation. Ahmadiyya (i.e¢he JAI) is presented as sectthat has destroyed
Islam. The following statement is his argument highligiptthe distirction as
follows: Ini kebebasan beragama, bukan kebebasan merusak adnsis a
freedom of religion, not a freedoto defame a religionDeanova, 2013b

A similar negative depiction is also presented by the chairmatieof
MUI, K.H. (Kyai Haji) Ma 6r uf a Metro m\V Talk $how program
6 Today 0 s, ebtitleal Debhag SKB6AhmadiyafiThe Debate w the Joint
Ministerial Decree on Ahmadiyydlvahya, 2013 Amin use&l a metaphorical
expression by selectigpme lexemess uc h as 0U0 maetenditiedh,gda an
phrase o6the right patho. tTohecrwesad eofa ared tal
6t he right pathoé deliberately delivers t
0t r av dhatlid, thegmoyement from one point or place @oothe, and
Ahmadiyya hd been consideretb betravelling to a wrong pathlhe statement

of Amin is as follows:

Kami tetap masih mengharapkan Ahmadiyah itu kembali ke jalan yang
benar. Karena itu SKB ini, saya kira, kita terima sebagai satu upaya
untuk mengebalikan mereka. Tetapi juga Majelis Ulama tetap
menginginkan, kalau mereka tidak kembali, kita tetap berusaha untuk
supaya dilarang dan dibubarkan.

(We [the MUI] still expect the Ahmadiyya followers to return to the right
path. Therefore, this SKB, | thinkve accept as an attemptkong them
back [to Islam] However,the MUI still expeds that if they do not return
[to Islam], wewill try to have the Ahmadiyyprohibited and dissolved).

(Yahya, 2013
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Such a metaphorical expression lioiply considers Ahmadiyya to have a
deviant understanding of Islam, and it, therefore, defames this religion.
Ahmadiyya isviewed ashaving travelled in a wrong way, and its followers
should return to Islam as based ondhiginal Islamic interpretatioifas stated in
t he Qaorthéparspgctiveadopted byhe MUI and of the Indonesian Islamic

mainstreamers.

5536 Ahmadi yya has been Repul sed Everywher

In the fatwa of 2005, the MUI presents the repulsion of Ahmadiyya in
Indonesia and in the intermational world using the discourse strategy of
guotation. This strategy is employed to reinforce or justify the rejectan
Ahmadiyyaby quoting the repulsion of the sect from other texts (created in the
past) to thefatwa of 2005. The selection of such a strategy has a goal of telling
the public that the prohibition of Ahmadiyya, as stipulatetatva 2005, is true

because this sect has been previously repulsed everywhere

According to Belmontet al.(2010),a quotation ora quoted utterance is
a discourse actiothat iscarried out by quoting or omitting particular voce
from certain individuals or groups. This strategy recontextualises some particular
discourses from different sources of text, and this opelgtesctendingand/or
suppressing gotential meaningn a particular textBlackledge 2006). It is
carried outy transforming discoursetexts, ideas, opiniongnd legal decisions
from previoussocial events antéxt genres into the current textsibg produced.
One of the salient features of this stra
tosupporta@di m, whi ch i s (Taha l201g d. 748)aut hori tyo

There are at least three purposes of the discourse traasimmnthrough
guotation.First, it aims to justify, legitimise, and legalise the belief or ideology
of the text producers, either as individuals or rhers of an institution. Second

the quotation attaedst he t ext being produdhatds, t 0 s 0 me
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0 r e p u d iAbmadiyyanis trod, because it has beeeviously statedby other
inst t ui ons or [@&s,the guotédeststéments, akgurdents, decisions,

and decrees may reach greater, new, and varied audiences.

The quotation of discourse of Ahmadiyya repaotsis identified under
t he s Rdidiousdeceee and the viewstbeIslamic worldd i matwadi e
2005 The strategy is created by quoting argumentsfatwehspreviouslyissued
by Islamic clerics in India and Pakistan and in other Muslim counsigsh as
Saudi Arabia, Malaysia, and Brunei Darussalddther similar decisionsre
quoted frominternational Islamic organisations such & Rabhitah Alam
Islamiyah(the World Muslim league) and the Islamic Conference Organisation

(Organisasi Konfereridslam/OKI).

Para ulama Pakistan dan India sepakat menghukumi kafir kepada Mirza
Gulam Ahmad serta dua kelompok pengikutnya tersebut sejak 70 tahun
yang lalu. Pelarangan Ahmadiyah juga dilakukan oleh berbagai
negara/pemerintahan Muslim seperti Malay®ainei, dan Arab Saudi.

(The Islamic clericsn Pakistan and India had agretdconsider Mirza
Ghulam Ahmad and his two groups of followers as-heleversfor
about 70 years. The prohibition of Ahmadiyya is ailssued in many
Muslim countriegjovernaces, such as those in Mg$za, Brunei, and
Saudi Arabia).

(Saputreet al., 2011, p. 111)

Other quotes say:

Para ulama dari berbagai negeri Islam yang terdiri dari 144 organisasi

l slam dan tergabung dal am oragmani sasi
keputusannya di Mekkah-Blukarramah pada tahun 1973 secara bulat

(1t jmadé) memfatwakan Ahmadiyah kel ompol

(The Islamic clerics from many Islamic countries consisting of 144

Islamic organisations, which are affiiated Rai t hah &6 Al am 1 sl a
[the World Muslim League]in their decision issued iMekkah al

Mukarramahin 1973 unanimously stat@hmadiyyato be a heretical sect

and not a part of Islam

(Saputreet al., 2011, p. 112)
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Kekufuran Ahmadiyah juga ditetapkan oleh Fatwa ulama negagara
organi sasi konferensi | sl arkigifa®KI ), vya
Islami OKI, in Jeddah, Arab saudi, pada tanggalZ2 Desember 1985.

(Theinfidelity of Ahmadiyyahas also been deteimed by the religious
decreeissual by Islamic clerics from countries affiliated the Islamic

Conference Organisationthat isint he r el i gi ous decree ¢
al-Figh allslami OKI in Jeddah, Saudirabia, on 2228 Desember
1985).

(Saputreet al, 2011, p. 112)

The same strategy is adopted by citistgatements and decisioabsome
Islamic figuresor organisations in Indonesia. Theatements and decisions
deliver the messagéo the audience or readettsat the majority of Muslims in
Indonesiaalso repudiate the bel@&nd exstence of AhmadiyyaThe following
statements recontextualise the formal decision of many Indonesian Islamic

organisaibns and the Indonesian clerics into thevaof 2005.

Berbagai ormas Islam di Indonesia, seperti NUyhdmmadiyah, dan
Persis (Persatuan Islam) telah memfatwakan hal yang sama mengenai
Aliran  Ahmadiyah. Muhammadiyah sejak tahun 1926 sudah
memfatwakan kesesatan dan kekufuran Ahmadiyah.

(Various Islamic organisations in Indonesia, suchNi$ (Nahdlatul
Ulama), Muhammadiyah and Persis [Islamic Unity], have issued the
same decision regarding Ahmadiyya. Muhammadiyah, since 1926, has
propagated the hesy and infidelity of Ahmadiyya).

(Saputreet al., 2011, p. 113)

Another quote says:

Pasca MUNAS MUI ke&/ll, dukungan terhadap fatwa MUI mengenai
aliran Ahmadiyah juga disampaikan oleh berbagai ormas Islam.
Dukungan atas fatwa ini juga disampaikan oleh Kyai pengasuh
pondok pesantren di Jawa, Madura, dan Sumatra.
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(After the National DeliberationVIl of the MUI, support for thefatwa
has been given by other Islamic organisafiorSimilar support is also
given by Islamic scholars from Islamic boarding schaol3ava, Madura,
and Sumatera).

(Saputreet al., 2011, p. 113)

By recontextualising some relmis decrees, statemendsid arguments,
both from national and international Islamic circles, the Indonesian Council of
Clerics tries to justify itgdecisionagainst Ahmadiyya and attach&sit some
levels of justifiable truth. It means that thHatwa is unanimously true and
undeniablepecause a similar decision has also been previously issued by many
Islamic organisations as well as countra@sund the worldSuch astrategy can
be seen as the reinforcemenntrepulsion against Ahmadiyybhecause it coreys
meaning thathe majority of Muslims, either in Indonesia or in international

Islamic circlesyejectit.

5.5.4. The Disrupter of ReligiousHarmony and Social Order

Besidesbeing presented negatively as titwublemakers andource of
conflict, Ahmadyya is also depicted as the destroyer of religious harnamaly
socal order.This negative presentatiosicreated usinghe discourse strategy of
disclaimer. Disclaimer is the verbal denial of discrimination. Accordingdn
Dijk (as cited inFlowerdewet al., 2002, a disclaimer (also popularly known as
denial) is an attempty text producers (writers or speakers)atmwid a negative
impressionwith their readers or audience regagltheir opinions parguments

on a particular issueA disclaimer may also be defined as the attelbyptext

>’ The Islamic organisations abewan Dakwah Islamiyah IndonegiaDIl), Badan
Kerjasama Pondok Pesantren Indone@&SPPI),Hizbut Tahrir IndonesigHT]I),
Syarikat Islam(Sl), Al-Irsyad allslamiyah lIkatan Cendekiawan Muslim dionesia
(ICMI), Yayasan Pendidikan IslaWPI) Al-Azhar,Front Pembela IslaniFPI),
Perjuangan Islam SolMajelis Mujahidin IndonesiaHidayatullah Al-lttihadiyah,
PERTI, FUUI, andAl-Washliyah
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producers tdipresent themselves in a positive light, while, at the same time, to
present others negativelyVan Dijk, 1997, p. 5) In this casethe government
presents itself positively whildepicting Ahmadiyya negatively

In the issuing othe joint decreeoncerning Ahmadiyya, the Indesian
Government argues thdt is an attempt to maintain religious harmony and
tolerance. Through this sategy, the Indonesian Government attempts to
constructa discourse of religious harmony and tolerance in order to deny all
opinions or arguments from others who consider the issuitfgealecree to be a

violation against freedom of religion.

SKB bukanlah intervensi negara terhadap keyakinan seseorang
melainkan upaya pemerintah sesuai kewenangan yang diatur oleh
undangundang dalam rangka menjaga dan memupuk ketentraman

beragama.

(The issuing of the joint ministerial decree in 2008 is not the

gove nment 6s intervention into the be
However, it is the governmentos eff

(Balitbang dan Diklat Kemenag R1013 p. 50

The governmentrgues that the decree is not an intenamtn ther
personal belief, but it isn attempt to establish religious harmony. Why? It is
because the propagation of Ahmadigysleviant interpretation of Islam has
disrupted Indonesian religious harmony. Religious harmony has been -a long
established jayon and projectisedby the Indonesian Governmesince 1967as
one of the ketrategies to safeguatlde Indonesian national developmetitis
also seen as an absolute prerequisite for the establishment of Indonesian wealth
or prosperity. For a discussion o religious and intereligious harmony, see

Section 5.3above.)

The disclaimer is also used to constractiscourse of society order and
security. Ahmadiyya and its new interpretation of Islam have threatened the

order and security othe Indonesian society. The joint decreas issued to
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maintain the security anthe order of society. It has been stated before that
Ahmadiyya (especially the JAI¥ considered to ba threatto national security
andto the order of society, and it may leesocial conflict. The disclaimer can
be identified in thestatement of the former Minister of Religious Affairs, Maftuh

Basyuni, as follows:

SKB itu adalah upaya pemerintah untuk memelihara keamanan dan
ketertiban masyarakat yang terganggu karena adapgatentangan
dalam masyarakat, yang terjadi akibat penyebaran paham keagamaan
yangmenyimpang.

(It [the issuing of the joint ministerial decree]tteg over nment 6 s ef f
to maintain the security and the ordetrtlod society, one that is disturbed
by the spread or propagationtbie deviant religious understanding

(Balitbang dan Diklat Kemenag R1013 p. v)

So, he issuing of thgoint decree is considered to be the right way to
establsh and maintaineligious harmonyas well as order and securitysociety
At the same time, it is used tenyany negative impressiowith people who
believe that the decrees have been used to interwvepersonal belief and

therefore discriminate against Ahmadiyya.

5.55. Sympatheic Discourse

The positive selpresentation ofthe government can be identified the
presendtion of sympathy forreligious minority groups (sympathetic discourse).
For example,n commenting omMAhmadiyya,MoRA 2 (interview, 2013) one of
the officials of the Ministry of Religious Affairstevealed his sympathipr the
Ahmadiyya groups He arguedthat the issuing of the joint decree aims at
protectingAhmadiyyafrom any violentattacksthat may be perpetrated by some
elements of the public. Thiargument is used to underlie the necessity of a joint

ministerial decree that may have a positive impaat the followers of
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Ahmadiyya that is, the decree can give them protection from violent attacks and

make their life more secure

With the decree,the Indonesian Government has carried out its
constitutional obligation to protecAhmadiyya The decree confirms the
consequence of punishment forembers of theublic who perform violent
attacts againstthis sect The meaning construed is that the joirdcie is
necessary, because it is the best way to probecAhmadiyya followergrom

physical attackef others.

Itu [SKB] adalah kesepakatan dimana saya termasuk yang menggagas.
Ahmadiyah sekarang itu tenang. Dulu sebelum SKB ini, Ahmadiyah itu
tidakbi sa ti dur, bai k Lahore maupun Qadi

(The joint ministerial decree ian agreement and | was the ombo
initiated the decree. Recently, Ahmadiyya carve li peacefully.
Previously, before the decree was issued, they [the followers of
Ahmadiyya] could not sleep well, eith@those of]the Lahore or the
Qadi ané)

(Interview, MoRA 2, 2013)

Another statement from MoRA 2 (interview, 2013) that reveals his
sympathy for Ahmadiyya is presented below. In the statement, he argues that
some members of the public had carried out negative attacks against Ahmadiyya
followers. The Ahmadiyya followers kia an equal right to carry out their belief,
similar to other Muslims, and they have to be recognised as part of Islam if they

have recitedwo shahadaexpressions

Ada juga kelompokelompok minoritas yang didzalimi seperti

Ahmadiyah. Coba dari dulu oranppAhmadiyah] shalat disitu, kenapa

masjidnya digembok. Itu kan hak azasinya orang untuk menyembah. Saya

sering ceramah dimanmana, menulis dimarma n a é . . kal au or :
sudah pakai syahadat, jangan dikofelo r e k | agi é Mereka jug

(There are also somminority religious groups that have been unequally

treated, such as Ahmadiyya. They have prayed in their mosque, why the
mosque isealedlt is their right to pray [in the mosque]. | always give
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sermons in many pl ac e shahaddaexdressiomse y
do not disturb themé. They are al

Another sympathetic statemenstalso stipulated in poirfour of the joint

decree. ltstatesthat the actors of violent actions agaidstmadiyya followers
will be sentenced to imprisonmenty Biighlighting this point, the government
tries to protect Ahmadiyya followers from any physical and-pbysical attacks

created bysomemembers ofhe pubic. The point is

Memberi peringatan dan memerintahkan kepada warga masyarakat
untuk menjaga danmemelihara kerukunan umat beragama serta
ketentraman dan ketertiban kehidupan bermasyarakat dengan tidak
melakukan perbuatan dan/atau tindakan melawan hukum terhadap
penganut, anggota dan/atau anggota pengurus Jemaat Ahmadiyah
Indonesia (JAI).

(To warn andnstruct the members dfie publicto keep and maintain the
religious harmony and the order of society by no longer creating any
activities and/or actions violating laws against the followers, disciples,
and/or the members dhe Indonesian Ahmadiyya Comggation [the
JAI]).

(Jointministerialdecree, p. 4)

Nazaruddin Umar presented another sympathetic discodose

Ahmadiyya when he served aBirjen Bimas Islam(Directorate General of
Islamic Social Guidance). When he was interviewed by SCH Ve revealedhis
sympathy by including Ahmadiyya as a part of Indonesian histsnynadiyah

itu kan juga adalatbagian dari genetika bangsa kita, mereka bukaangrlain
dari bangsa inilAhmadiyya isa part of the genetics of our country. They are not
foreigrers. In this statement, Ahmadiyya is to be seeraasnclusive part of

Indonesian historyand one that may have made a positive contribution to

58 TV program calledSigi 30 Menit The recording of the interview was downloaded
from 6YouTubebo.
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Indonesia. Further, the statement tries to relilhveedich ot omy of ou

0 t hother® to showthat he Ahmadiyyafollowers are part ofusy and that
t hey arahemiot the 6

5.5.6. Academic Discourse

In some textsit is found thatthe government tries to reveal the validity
of the deviation of AhmadiyyaThe decisionto issue decrees and personal
statementsaddressing Ahmadiyyaare not subjective wes or baseless
accusations, butave been objectively anddrally verified and validatedlhe
discourse strategy of lexicalisation isused by selecting some academic
prerequisites orwhat | call the Gacademic nuanceepressiondto disseminate

academic activities in the discursive categorisation of Ahmadigyamples of

S

expressions founcar e &6 bookod, 0di al depe d, adaeyist is

0l iterargpyfirelse@aarebéearcho, Ohi stori

6analysis or analysingbo, 0t he research

publ i cat iegpressibnsre Odiiemtely selectexhd stated in thiatwa
of 1980 to provide a ceain level of truth and proof of objectivity in the

consideration of the deviation of Ahmadiyya belief from Islam.

c al

Sesuai dengan data dan fakta yang diketemukan dalam sembilan buah

buku tentang Ahmadiyah, Majelis Ulama Indonesia memfatwakan bahwa

Ahmadiyah adalah jemaah di luar Islam, sesat dan menyesatkan

(Based on the data and facts found in nine books about Ahmadiyya, the

Indonesian Council of Clerics issues fatwa that Ahmadiyya is a
congregation outside Islam, deviant, gueaverting).

(Seputra et al., 2011, p. 40)

A similar academic discourdgs also found irthe fatwa of 2005 It reads

as follows
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Fatwa tentang atan Ahmadiyah diputuskan seaél terlebih dahulu
dilakukan studi yang mendalam atas ajai@aran Ahmadiyah dengan
menggunakan pendekatan historis dan studi kepustakaan, yaitu dengan
cara menelusuri sejarah Ahmadiyah, mengkaji kitébb dan tulisan
karya Mirza Ghulam Ahmad dan parakbh Ahmadiyah serta mengkaji
dua kelompok Ahmadiyah dari ajarannya masmgsing dengan
merujuk langsung berbagai literatur asli terbitan mereka. Selain itu,
tentu saja dilakukan pula kajian yang mendalam terhaday®@ Alr 6 a n
Hadi s, Il ] ma o, takepwuasdrkeputusamiaiwa ulaneardi
dunia Islam.

(The fatwa on Ahmadiyya is issued after there had previousten
conducted an nalepth study on Ahmadiyya teachings usamthistorical
approach and library research, i.e. by searching for Ahmadiyyahisto
analysing their books written by Mirza Ghulam Ahmad and other
Ahmadiyya figures, and investigating two Ahmadiyya groapsl their
teachings by directly referring to their original literature publications.
Additionally, in-depth analysis of AQu r 6Hadith, |1 j madwal
Ulama, andotherfatwasin thelslamic world has also been condugted

(Saputra et al., 2011pp101-102

Beside it being stipulated ithe two fatwas such academic discourse is
alsoidentified in personal arguments delivered by MUI officials at some public
events. Amirsyah Tambundrthe Deputy Secretary tfie MUl T argues that the
deviant belief of Ahmadiyya concerning two fundamental issuédam (i.e. the
prophethood ofGhulam Ahmad andadzkirahas a holy book of Ahmadiyya)
has been proven academicadlyd followproper academic prerequisites, such as
dialogue, verification, and field researd®eanova, 2013c This pesonal

argument reads as follows

Ada sebenarnya dua masalah pokok yaegkait soal Ahmadiyah.
Pertama, yang sangat fundamental itu adalah yang menyangkut soal
adanya nabi dan rasul setelah Muhammad SAW. Dan itu mereka (JAI)
akui. Dari berbagai dialog yang sudah kita lakukan, dan itu sudah dibuat
pernyataan secara tertuliglan itu sudah kita verifikasi, dan kita sudah
lakukan penelitian secara langsung di lapangan. Jadi ada dua hal dalam
konteks ini. Pertama adalah ada ambivalensi, menurut saya ada
ketidakjujuran dalam konteks ini. Oleh karena itu saya meminta kepada
JemaatAhmadiyah untuk jujurlah beragama. Kaeeitu saya meneliti di
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b a wa Wérus terang, penelitian yang saya lakukan itu valih saya
temukanfaktd a k't a é

(There are actually two main issues regarding Ahmadiyya. The first and

the most fundamental issue iset presence of a prophet after Prophet
Muhammad. And theyJ@AIl followers) have admitted itn number of
dialogues that we have conducted before, and has been admitted in
writing, we have verified itandwe have conducted field research. There

are two iswes in this context. The first is theétere is an ambivalence. In

my mind, there is dishonesty in this context. | request the followers of
JAItobehmest i n i mpl e hhavecarriedpoutresehrahgi o n é
the grass roat Frankly speaking, theesearch is vad and | have found

many flact sé

The presentation of academic activities surrountiegAhmadiyya issue,
both in written and in spoken texts, has both social and communicative functions.
First, it tells the public that the deviationf dhmadiyya and all the legal
proclamations concerning the sect are true. The decision has met the objective
requirements. Seconduch activities have the functiaf deliveiing a message
to the publicthat the policies are not merely based on personi@gment orthe
particular interest of certain individuals or groups, btg based on academic

verification.

5.5.7. Safeguard of Muslims and Islamic PurityDiscourses

The MUI issues datwain response to a question or questions raised
either the government or members of the community either being requested or
otherwise. In discourse presentation as the safeguatteuslim Community
(Ummab), the MUI presentsitself positively as the institutiotrying to provide
answers and sdiion for Muslimsby issuingfatwa In relationto the Ahmadiyya
issuethe MUI presents itself as the safeguard of the purity of Igtdaith when
this purity has been polluted by the propagatioa déviant belief. Thestrategy

of indirect quotation igound in the discourse creation by quotagequesby
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the public to reissue &atwa concerning Ahmadiyya. Quoting the needstlod
Muslims for the reaffirmation ofatwa about Ahmadiyya can also be seen as
magnifying the voices othe majority of Muslims in order to oppose the
Ahmadiyya sect. This is identified in tHatwa of 2005 at the consideration

section as follows:

Bahwa sebagian masyarakat meminta penegasan kembali fatwa MUI
tentang paham Ahmadiyah sehubungan dengan timbulnya berbagai
pendaat dan berbagai reaksi di kalangan masyarakat.

(That some elements of the publiequestthe reinstatement of the
religious decree about Ahmadiyya teaching dugaoous opinions and
disagreements in society).

(Saputra et al., 2011, p. P6

A similar quotationstrategyis also found in the section gustification
or descriptiodof thefatwa 2005.1t aims to provide justification of the issuing of
the fatwa that it is urgently required byndonesian MuslimsThe justification

reads as follows

Seluruh fatwa MUNAS VII MUI, termasuk fatwa tentang aliran
Ahmadiyah, dijaring dari pertanyaapertanyaan yang diajukan oleh
masyarakat dalam berbagai forum, seperti Rakorda, Rakernas, Musda,
dan berbagai surat sertamail yang diterima oleh MUI.

(All fatwasissuedat theMUI 6 s nati onal conference
fatwa on Ahmadiyya, are based on various questions address#te by

public in many forums,such asregional working meetings, national

working meetings, regional conferences, and varioudsnad emails

received by the MUI).

(Saputra et al., 2011, p. 101)

The MUI, once again, implicitly restates that the issuing of bdtitwas
is not only based otihe opinion ofthe MUI, or on the opinion ahe members of
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the council but that the issuing haalso beenbased on the opinion ohost
Indonesian Muslim communities. In this presentattbe,MUI tries to condict a
selt-defencestrategyby explaining thathe issuing othe fatwaof 2005 is based
on the request and demanfdtbe society and not merely initiated by the MUI
itself. For the MUI, it is urgent or necessary to issue tfawa in order to
perform its responsibility to answer or to gigeresponse to a serious social

problem faced by society.

Bahwa untuk memenuluntutan masyarakat dan menjaga kemurnian
akidah Islam, Majelis Ulama Indonesia memandang perlu menegaskan
kembali fatwa tentang aliran Ahmadiyah.

(In order to meet the demandstbé society and to maintain the purity of
Islamic teaching, the Indonesiaro@hcil of Clerics considershat it is
necessary to reissue the religious decree on Ahmadiyya).

(Fatwa2005,Consideration sectigrsaputra et al., 2011, p.)96

I n this statement, t hdeviapt unalgystagdang i on of
is consideredo be a destructive actiorand one that endangers the purity of
Islamic teaching.The MUI presert itself as the safeguard of Indonesian
Muslims and of Islamic purity, while th&Al and the GAlare to be depicted as

the destroyers of the purity of Islamic teaching.

5.5.8. Discourse of Restricted Freedom of Religion

Freedom of religion in Indonesia is not total, but such a freedom should
be restricted. As mentioned earlier (in Section 5.2.2.), an unrestricted freedom
may causeaocial problems associated with morality, public order and security, as
well as violation aginst human rightsin order to restrict freedomthe
Indonesian Government hssuedseveralaws to be used as legal proclamations
(1945 Constitutionarticle 28J [2] Law No. 39/1999articles 70 and 73; and
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Law No. 12/2005article 18 [3]) Indonesiaalso haghe PNPSLaw to protect the

country from any blasphemous actions. The issue of Ahmadiya, of course,
belongs to this restriction.n t he governmentods vVvi ew, t he
of the sect needs to be restricted because it can vithateelgious right of

mainstreanindonesian Muslims.

The discourse of restrictegligiousfreedom is clearly presented by
governments, both in policy texts and in more personal argun@nésof them

canbeeen in Tambunandéds statements as follo

Menyandut soal undangindang atau konstitusi kita pasal 28J dikatakan
bahwa kebebasan beragama itu dibatasi oleh undampng. Untuk
apa? Untuk menjamin ketertiban beragama, untuk menjamin dan
menghargai hak azasi orang lain dalam beragama.

(Regarding our lawsr constitutionin article 28J, it says that freedom of
religion is restricted by lawsNhat for? It is for guaranteeing order in
implementing religion Ketertiban beraganjaand in order to appreciate
the rights of other peopla implementing their relign).

(Deanova, 2013b

The restrictionto the freedom of religion, including the issuing tbie
joint ministerid decree,is seenby the governmenasan attempt to implement
the principles of religious freedom. In the Indonesiarv@r n ment 6s Vvi ew,
principles of freedom of religion should be implemented by restricting such
freedom, because without any restrictisach afreedom will violate the rights

of others.

The issuing othe joint ministerial decree is seen asattemptto protect
the rights ofthe mainstream Muslimthath ave been Ovi ol ated or
propagation othe deviantinterpretationof Islam by Ahmadiyya. In this case,
Ahmadiyya followers have conducted-called religious defamation in its way

of interpreting Islam, and their interpretation has deviated seriously from the
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principles of Islamic teaching. The decree is based on the prinoptetigious

freedom as follows

The issuing of the joint decree was lhsm the principles of religious
freedom as it was guaranteed by the 1945 Indonesian Constitution
especiallyin articles 29, 28E, and 28l. This joint decree was also pursuant
to the principles of religious freedom and its possible limitations as
stipulatel in Human Rights Law No. 39/1999.

(Mudzhar, 2011p.15)

Freedom of religion should be restrictiegllawsin order to guarantee the
religiousfreedom of others. lareatingtheir discourséo address th&hmadiyya
iIssue the government officials employ this concept to restant to control the
dissemination oAhmadiyya deviant understanding, which is considered to be

religious defamation.

5.6. Conclusion

In this chapter, texts produced by tbtate official institutions(legal
proclamations angbersonal argumentshat aredelivered in social events have
been analysed closely. The analysis is carried out in order to trace the depiction
of Ahmadiyyain these texts. This chapter has also presetitetaws and the
parts ofthe constitution associated with freedom of religicastriction of the
freedom and thelaws or policies addressirige Ahmadiyyaissue Additionally,
some important issues regarding religion in Indonesia, such as the debate around

religious harmonyarealso highlighted

In addressing the Ahmadiyya issue, the Indonesian Government issued a
joint decree in 2008. The issuing of the decree is based oBakerpakem
deciding that the sect had not implemented the twelve points. Some of these

points are that Ahmadiyya would not disseminate the prophethood of Ghulam
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Ahmad anymore and that ti@dzkirahis not a holy book that replaces the Al
Qur 6an. | n tedt B codsalerad ¢oebe thd sowgce of social conflict
because its teaching has deviated from the core teaching of Islam. Similarly, in
the two fatwas issued by the MUI in 1980 and 2005, it is stated that the
Ahmadiyya sect has conducted blasphemous actindsdefamed Islam. In the
fatwa of 2005, the JAI and the GAIl are considered to be-bwevers and
infidels.

Based on the analysis of these legal proclamations and personal
arguments, the Ahmadiyya sect has been depicted negatively, while the state

official institutions present themselves positively. The negative presentations are,

for example, Ahmadiyya as the O6troubl ema
of religious harmony a n d soci al order 0. Meanwhi | e
presentations are, for insta e , created I n O6sympat hetic
presentation of the MUI as the O0safeguar

negative others and positive sphesentations are created using several discourse
strategies, such as the strategies Oofp reonbalt i sati ond, 0 met
0l exicalisati ono,(scapdgdatnghi nd@d itshcd ahemet D ms a

strategy of o6quot.ationd or équoted speecl

The reasons for the creation of these discourses by the state institutions
areto prevent any actions dbfagpphemy and religious defamation ataedestablish
religious harmony that, in their view, have both been so far damaged by the
propagation othedeviant understanding of Islarnother reason fathe issuing
of the policies is als@n attempt to establislawsthat have been violated by
Ahmadiyya. Further, fatwas are considered to be an effast the MUI to
maintain the Islamic purity that has been seriously disturbed by the proselytising
of Ahmadiyya deviant teaching.

Theissue of Ahmadiyya haseen suported and argued against by social
interest groups who have considerable concerns for and against the Ahmadiyya.

The following chapter examines how two social interest groumsnelythe
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Islamic Defender Fron{the FPI) and the Setara Institute(the SI) present
Ahmadiyya in their written and spokéegxts.
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CHAPTER SIX

O0BANNI NG OR P ROHORGOCIALGNMTEREST GROUPS
DEPICT AHMADIYYA

6.1.Introduction

This chapter examinethe discourse presentations of Ahmadiyya as
created bytwo social interest groups, namelye Islamic Defender FronE(ont
Pembela Islamhencefortithe FPI) and theSetara Institutghenceforth the Sl).
dnterest groupdhere are defined as groups that have considerable conitbrn
the Ahmadiyya issueitherthey oppose or support the sethe FPI isa group
thatcampaigndor the banning and dissolution of Ahmadiyya in Indoneslze
Sl, meanwhile, is a social organisation that has serious coneégmthe issues
of human rights and freedom of religion mdbnesia. These two interest groups
are deliberatelyselected to revedhe perspective or opinion of social interest

groups either supporting or rejectingthen dealing with the Ahmadiyya issue.

The main purpose of this chapter is to present the resiltthe
investigation into the discourses produced and presented by the two interest
groups and the discourse strategies they emplbyaddresses the following
guestions:

1. What discourses have th®1and theSI constructed?

2. Whatdiscoursestrategies déheyemployin creatingtheir discourses?

3. Do their discourses discriminate against or defend Ahmadiyya?

6.2.The FPI and the Eradication of Immoral Actions

The Islamic Defender Front was estabéidhon 17 August 1998 in
Jakarta, about four months after the downfall of the second president of

Indonesia, Soeharto. The declarationtlué FP1 was attended by a number of
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Islamic clerics @lamg, preachers, Muslim activists, and hundreds of Islamic
boarding schoolstudents gantr) from the areasof Jakarta,Boga, Depok,

Tangerang, and Bekasi

According to Habib Rizieq Shiha2z012a) the chairman othe FPI, the
establishment of thEPI aimed at defendingslamic religious society. This goal
is achieved by implementing orproselytising the common Islamic slogan
o6commandi ng good deeadsaramda 6frawrf)bSochdii n gnuer\k
a slogan isinterpretedas aiming to eradicate all immoral actions, such as
pornography, alcoholic drink, brothelduring the Islamic fastigp month
(ramadhan, and blasphemous secfe.g. Ahmadiyya). It also encourages a
movement against liberalism and secularismhich are knowledge and
understandings that are consideredtliy FPI to be ontradictory to Islam. All
the issues are seen to batighetical to Islamic teachingso theyhave to be

banned.

The FPI adopted the slogan as thain goal ofits movementShihah
2008).In its discourse attack against Ahmadiyya, the adoption of the slogan is
used as central ideaAll attempts to urge the dissolution of this sect is seen as
the implementation of this sloganThe former president of Indonesia,
Abdurrahman Wahid (2011) argues that many Islamic groups employ this
slogan as a formula for legitimising their compulsion, violence, and attacks

against others

The FPI is popularly known as a group that has a strdasgire to
eradicateAhmadiyya.Some of itanembers are repoddo have been involved in
some violent acts against the followers of Ahmadiyyasaveral areas in
|l ndonesian territory (6l ndonesia: New mo
2012, 2013;Hasani & Naipospos, 2011a, p. 44;] n d o n e dinedslamidHa r d
group FPI1 &6, 2015) .

According to Shihab (2012b), there are at least five problematic issues

that distinguisnthe Ahmadiyya secfrom Islam:theo pr ophet hoodd of G
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Ahmad the holy book, Ahmadiyya athe agent of colonialism, thedality of
Ahmadiyya inindonesia, and thperformanceof this sectin the Islamic world.
The recognition of Ghulam Ahmad as a prophet of Islam byhiadiyya
followers has been the most controversial issue lthaencourage the FPI to

dissemimte the information regarding thersy of this sect.

Shihd (2012b, p . altfodgh theaAhmadigya followemst i
recogniseéProphet Muhammad as the prophet of Islam, they do not recdgnise
as the seal Sinfilalyp heamies thadhe Ahchadiyya followers
alsorecognse the holy Qurodéan as Talzkilalwesy book,
their holy book. Another point thamotivates thé=Plto demandhe dissolution
of Ahmadiyya isthe supportof this sectfor British Imperialism in India. Gulam
Ahmad (and his family) is psented as the accomplice/agent of colonialism
thatthat he had a close relationship with ahédbeena sewvant of the British
(Shihab,2012b).

According to Shihab (2012khese controversial issues, which have been
disseminated by Ahmadiyya, have deliberately destroyeddhectteaching of
Islam. Forthe FPI, the Ahmadiyya sect is then agorised as a deviant sect and
A hsalwayspduced many pr o b(Skhabs20X2g p. 2IMuThe i ms 0O
collocation oft h e  vAbmadiyyadwith the wordkafir (nonbelievers) has
been frequently created by Shihabemphasise the heresy of this sect. All
Shi hab Goss on Ahimadeya have underlineda n d t hdescotrses O s
either in written or spoken texts. Ahmadiyya and its followers are depicted

negatively inseveraldiscourse presentations.

The data from the FPI, such as speeches, articles, and books that are
analysedn this thesisare those published byabib Rizieq &ihah Shihabis the
founder of and has been the chairman of FPI since its establishment in 1998.
Hence, he has been the most prominent spokesand ideologist of the
organigtion. Thesedayh e has been called 6l mam Besal

the organisatiorBecause of his position as the top leader and ideologist, most of
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the texts published by FPI are delivered and written by him. Perhaps he has the
highest level of education compared dather ulamas or habaib in FPIl. He
completed his MA degree d&helnternational Islamic University Malaysia
majoring Sharah study, and earned his PhD from the University Sains Islam

Malaysia that also faeses on Shariah study.

In regardto the Ahmadiyya issue, Shihab is the most prominent person
who deals with it compared to other FiRjures In the texts Ahmadiyyais
considered to be a serious threat to the true Islamic teackwhgd) is a threat
that can also destroy thecorrectfaith of Indonesian Muslims. In the analysis
below, it is revealed thdhe FPI has presented Ahmadiyya negeltyvin several
discoursetopics, namelyAh madi yya as Ot he hijacker of
l sl amd, 0t he defamer of | sl am®d, ande a
Ahmadi yya O6as t he o Shhalrdepicts th@©OFpbsitively ot her

as a tolerant Islamic group.

6.2.1. Ahmadiyya, the Hijacker of Islam

The discour sé& o6 préséaniejhioegk the use ahe
discourse strategy of metaphdetaphorical expression is the rhetorical strategy
employed to attach certain characteristics of particetdities (source semantic
domain) to other entities (target semantic domain) (Santg 29809).In this
strategy,Shihab(2013b) in his speectompares Ahmadiyya with6 f al s e pol i c €
of ficerd and O6false electronic goodsd an
these two entitieto the figure & Gulam Ahmad Ahmadiyya, according to FPI,
has performedsocalled 6 copyr i ght infringement by

deliberately.

Ahmadiyya, according to Shihgl013b) has hijacked the true Islamic
teaching by claiming itselfo be apart of Islam,regardess of the fact thathis

group has been considered to be deviating far frontrtiegprinciples of Islamic
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teaching.As discussed earliethe heresy $ their recognition ofa prophet of
Islam after Prophet Muhammad, and the recognitiohaolzkirahas aholy book

of Ahmadiyya, replacing the o | y (QGhulainaAhmad, whas seen as the
new prophet of Islam by the Ahmadiyya followers, is strongly considbyed
mainstream Muslimas a false prophet who has carried out negative condficts

deception, piracyand manipulation.

Themet aphor offl sdé ambeioondim the two following
analogical statementgsresentedby Shikab (2013b). In the statement, the false
prophet is comparably depicted as a false policeman

Kalau ada warga sipil biasa yang amakai seragam polisi, dia pakai
atribut polisi, memakai pangkat polisi, padahal dia bukan Polisi,
ditangkap tidak? Jelas ditangkap, polisi palsu, polisi gadungan. Itu
di pidanaté.

(If there is a person who weais police uniformand uses police
attributes,while, in fact, he is not a policeman, will he be arrested? Of
course, he will. He is a false policeman. That is a&yim

The metaphor is then strongly reinforced by comparing the false prophet
with the copyright infringement @ particular brand of mduct(Shihab, 2013b):

Begitu juga kalau kita punya pabrik TV (televisi), barangnya bagus,

kualitas bagus and model bagus. Orang lain lalu produksi, kita ambil

merek Sony tanpa izin, persis seperti yang asli, kita jual ke pasar, Pabrik

Sony yang asli past t a h ukira nkehuntat tidak? Lapor polisi,

ditangkap tidak? Tentu saja ditangkap. Kenapa? Karena pemalsuan,
pembaj akan, pel anggar an hak cipta, p
palsu, gubernur palsu, itu urusan dunia Kalau nabi palsu, itu urusan
akheraté.

(Likewise, there isa television manufactureéhat has a good quality and

model. Someone elsdsoproduces televisions, but uses exactly the same

name and then seltthe product) to the market. Wen the originabwner

finds out, will they sue or not® they report it to the police, will the

police catch the actor of copyright infringement or not? Yes, definitely

Why? Because this is a forgery, piracgpyrightinfringement, fraud.

False policeofficer, fal se chi ef(al art dldga)ghesgover nor
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are worldy (secular)affairs. But, the false prophet is the affair tbt
afterlife).

Thetwo analogous statements above clearly show that Ghulam Ahmad is
metaphorically compared to a false police officer and someone who is guilty of a
copyright nfringement of a productThe metaphorefers to the Ahmadiyya
founder, and implieshat the two negative conducts carried out by Ahmadiyya
are violations against the law and they should be punished. It also implies that
the violation is more serbus than other (secular) distortions, because
falsification in religion hasegativeimpacts onboth the life of the Muslims in

thisworld and in the afterlife.

The comparison ahe danger between any false police officer, copyright
infringement, anch false ppphret can al so be frhetwicak i f i ed |
guestions presented belowhe use of th&e questionappears t@im at arousing
anangry feeling and encouraging the audience to sup®ergumentHe says:

Lalu bagaimana dengan nabi palsu yang urusannya jauh lebih berbahaya? Lalu
bagaimana kalau agama Islam digunakan untuk kepals@@h&n, what about

the issue of the false prophet, which is, in its matter, much more dangerous?
Then, whatboutif Islam is wed for falsificationp(Shihab, 2013b).

Additionall vy, t he of al se prophet o ar
consideredo be potentiabanges for both worldly life and life after death. He
s a ytkis iginot only a matter of the worldly life, but it also concetims
a f t e.rnlthisfstatémentthe linguistic strategy of the scare tactic is used to
arouse panicky emotions among Muslims The scare téaytic is
exaggerating the role ofapticular individuals or groups as sources of danger in
order to create threatandmi ¢ t o t he me mi{Rowesdewget t he ma
al.,, 2002, p. 328)I n Shi habodos (2013b) speech, t he
considered to be the ndirelievers who are ore dangerous than any other non
believers. He argues thami (Ahmadiyah) kafir jadjadian yang jauh lebih
berbahaya dari kafikafir asli (These (Ahmadiyya people) are deliberately made
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up infidels who are much more dangerous than true infidels). $ndibcourse,

the true norbelievers are the followers of other religions outside Islam.

The scare tactic of oOdangaeangerouiss an e X
consequence for Muslims if they do not seriously attempt to stop the propagation
of Ahmadiyya ad ban it,that is,it can destroy the true faith of Islam alecd
Muslims to hell ferakg in the afterlife. Like the hijacking of an airplane, it can

createa fataldanger andnayeven kill allpassengersn board.

Furthermore, Ahmadiyya followers are presented as people who take
Islam as their religiomnd then commitlegal actsof deception and piracy, and
t his presentation oti ndfsdraands dtitsec o0 hsg gac
followers have practesd some Islamic obligains, but they manipulate Islam by
recognisinga new prophet of Islam after Prophet Muhammad. Through such
manipulation, they do not hatleeright to use Islam as their religious label.

Jadi tidak sembarangan memakai label Islam, harus ada syarat
syaratnm é kal au sekarang Ahmadiyya, meng
nabi Mu h ammad, terus mau pakai | abel
Wal aupun syahadat kit a -Querroéeaknau | p akkaariiém
kita mereka pakai, walaupun rukun Islam dan rukun iman kita mereka
ambi | €. Tapi di sel ewengkan dengan car a
berhak untuk menyandang gel ar | sl amé
Islam. Bahkan tempat ibadah mereka haram kalau kita sebut sebagai

masjid. Masjid hanya nama untuk Islam.

(So,0one shouldhot carelessly use the label of Islam, there should be tight
requirements for thaté | f, currently,
is a new prophet after Prophet Muhammadd at the same time they
continue to the name 61 s Ewmbought hey ha
they use oushahadé t hey u®er aAikoughthey take our

pillars of Islam and pillars of faith, they misappropriate them in such a

wayé they theri ghot tavieol d &Evedicigr ee of
forbidden for us to caltheir place of worshipa mosqueMosque is the

name for Islam only).

(Shihab 2013Db)
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By disqualifying Ahmadiyya from Islam, the followers of the sect are
excluded from the true Muslim community with the use of the strategy of social
demarcation. They are not allowed to use Islam to identify thems&idzab
(2013b)presents other recog®d religions in his text, such as Christianity and
Hinduism, to justify the disqualification.He argues that other recognised
religions have had their own label, but Ahmadiyya does not have a label and
want to take over Islam as its lab&lhe social demrcation strategys used
deliberately to exclude Ahmadiyya socially and politically from the Indonesian

Muslim community.

MemangKatolik, Protestan, Budha, Hindu, dan Ahmadiyah semuanya
kafir. Kafir itu satu agama,uatnet ul é.
yang membedakan. Kristen, Budha, dan Hindu adalah kafir asli. Sudah

punya label. Tapi kalau Ahmadiyah adalah kafir fgallian. Dia

(Ahmadiyah) tidak punyalabel,an di a mau pakai | abel I

(Surely, Catholicism, Protestantism, Buddhism, Hinduisrand
Ahmadiyya are infidelsk@firs). Kafir is a religion. That istrue2 t hey
are all misguided. However, there is a differenitgtinguishing [them

f rom Ah ma@hrisgianity,] BRuddhism, and Hinduism are true
kafirs. They have their own labels. @e [Ahmadiyya people] are
deliberately made upmfidels, who aremuch more dangerous thédine
truei nf i del s é

(Shihab, 2013b)

The discourse of béds relearlyhdenjoastrated to o f I s
readersthe negative presentations against this sectmAdiyyafollowers have
been depictedis a group that hasaried out a number of negative acts, for
exampl e, Opiracyo, 0decepti ondecausei nsul t 6
theycallt hemsel ves Muslims. These negaebdve ac
Muslims, both in the world and ithe afterlife, because they can destroy the
Mu s | i msAbmafliga isptesented to be much more dangerfouduslims

than anyother existing religionssuch as Christianity and Hinduism
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6.22. Ahmadiyya, the Enemy of Islam

In presenting Ahmadiyya as the enemy of Islam, Sh{2&.3c) in his
speectBubarkan AhmadiyafDisbandAhmadiyya)), cr eat es a di scour ¢
He analogiseshe FP I 6 s at t e mp the dalbfor thedsseletionianda t e
banning as well as violent acts against Ahmadiyyaadght against the enemy
of Islam. This presentation mde interpreted byhe hearers/audiences as a call
for a holy war fhad). The use othes| ogan o6écommamsdndng good
forbidding e v i matliyyat delibeatelyn lWepicts Akimadiyya
negati vel yitthagefoelayto he @radicated in order to maintain the
purity of Islam.In this digourse construction, the Ahmadiyya followease
delegitimsed or dehumanised atigey are considerei be individuals with an
evil character. Violent acts agairtee Ahmadiyya followers ara divine calland

SO permissibléo combat the enemy of Islam.

In this speech, Shihab (2013c) calls lglamic groups and the Indonesian
Muslim community to fight aginst Ahmadiyya. There are a number of war
nuancedexpressions such asperjuangan (struggle against)membela Allah
(defend God)membela Nabfdefend the Prophet)evolusi(revolution), mati di
tangan Allah(die for God), andnenumpahkan darafto shed blood). These
expressions are found in the following sentenkés: tidak akan pernah mundur
dalam perjuangan untuk membubarkan Ahmadi{¢@ will never retreatrom
the fight to disband Ahmadiyyaita tidak akan pernah komprongembubaran
Ahmadiyya adalah harga mafWe will never compromise, the disbanding of
Ahmadiyya is set ira stong, andBubarkan Ahmadiyya atau RevolBisband

Ahmadiyya or revolution).

The fight against Ahmadiyya, fothe FPI, is consideredo bea way of
defendng Allah, the prophet, andMuslims It is not merelyoffensive against
Ahmadiyya, but it is a divine struggle jihad to defend Islam. Shiha{2013c)
alsoargues thathe disseminatiorof the call forthe disbanding of Ahmadiyya

and attacks against its followers are seen as a reaction of Muslims against
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individuals or groups that have sought to destroy Islékhmadiyya is
considered to be thgectthat has insulted God and the prophet,, dhdreforejt
could destroy the true faith tdlam.

The discourse of defending Islam againtst enemy is identified in
S hi h @@l8c}k rhetorical questions as follawsiap membela agama Allah?
Siap membela agama Nabi? Siap membela Islam? Siap mati untuk Allah dan
RasuiNya? Siap mati untuk Islan(Ready t o defend Al Il ahds r
defend the prophetodos rel i gdedforRllahRardady t o
his messeng@r Ready to die for Islam? Other rhetorical questions are
deliberately created tpersuadehe audiencdi.e. Indonesian Muslimsfo give
everything forthis struggle, even their live§iap menumpahkan darah? Siap
menyumbang nyawa? Siap mati di tangan AllgAfe you ready to shed your
blood? Ae you ready to donate your lives? Are yeady to didor God?.

The warnuanced words and phrases are deliberately selected to arouse the

feeling and attention of the hearrsdiencegi.e. Muslims) to fight againsthe

6evil o6 or enemy of l sl am, iscouesé y Ah ma
presentations associated with a divine call for Muslims to carry phad or

holy war. Jihad against Ahmadiya followers is not negotiable and ig an

obligation for all Muslims.

6.2.3. Ahmadiyya, the Defamenf Islam

Besides considering Ahmadiyya dhiits followerst o b ehijadkdré e
andd&he enemies of IslagnShihab and his FPI also considee followers of the
sect to behe defamers of Islam. Similar to the Indonesian Government and the
Indonesian Council of Clericghe FPI presumes that Ahmadiyya has defamed

Islam by propagating a deviant teaching.
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The Ahmadiyya followersare presented as individuals that have carried
out negative acts against Islam. Their new interpretation of Islam is considered to
be a form of actin that destroys the purity of Islam. The negativespntation
can be found i n Shi hegpeésonsMeliftakad agamas pe e c h
Islam (Insulting Islan), Karena Ahmadiyya telah menodai agama Islam
(Because Ahmadiyya has defamed Islakhmadiyy adalah penodaan agama
(Ahmadiyya is a religious defamatipnLegalisasi penodaan agama adalah
pelanggaran HAM [Hak Azasi Manusia]The legalisation of religious
defamation is a violation against human rightsAhmadiyya adalah
Opemer kosaandnlilslhm(Ahmadapyaj as a Oraped aga
Ahmadiyya adalah penodaan terhadap ajaran Is(&mmadiyya is blasphemous

teaching against Islam

The defamation actions ofAhmadiyya followers against Islam
automatically position them as a deviantuygandkafir (infidels). The selection
of the word/phrase® r agpredd 6vi ol ati on against human
themas criminal actors. Besides using the discourse strategy of lexicalisation to
portray criminal actions, the positioning of Ahmgyh followers asinfidels is
constructed through the usetbt collocation strategy. Collocation is defined as
the deliberate coccurrence of one word with other words, which are repeated

frequently in textsn order to emphasise the deviation of the Ahmadiyya sect

The collocation is found iman interview between Abdul Halim, a
journalist ofSuara IslamTabloid,andShihab. This interview is published in the
compilation of articles written by ShihgB012a)entitliedWawasan Kedéngsaan,
Menuju NKRI Bersyariahin this interview entitledBubarkan Ahmadiyya atau
Revolusi the word Ahmadiyya is frequently collocated with the wdsafir
(infidels). This collocation can be tmd in the statemewika hari ini, baru tiga
kafir Ahmadiyya yang dibunuh, mungkin besok atau lusa akia ribuan kafir
Ahmadiyya yang disembelih umat Isléfoday,there areonly threeinfidels of
Ahmadiyya killed[referring tocasualties in Cikeusik Incident in 2011], probably
tomorrow or he day after tomorrow, there would be thousandsnditiels of
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Ahmadiyya slaughtered by Musliméhihab, 2012&. 219) Another statement

is as follows

Ini kan ajaran yang berbahaya! Kalau ke depan kafir Ahmadiyah punya
kekuasaan dan kekuatan, niscaya mereka akan bantai umat Islam dan
umat beragama lain sesuai dengan amanat kitab sugmy220).

(This is a dangerous teaching! If thefidels of Ahmadiyya havean
authority and power in the futurdefinitely, they will massacre Muslims
and the followers of other religions basedtbe message in their holy
book).

(Shihab, 2012a, p. 220

Theuse of the word 0sl Amayyafelonersd cl ear
asanmadbecause the word O0sl aughterd is comr
animal is killed. Theyhave been invested with animal characteristics. The use of
theb6ani mal me t a p h999), @rthé d8raumanisatioA strategy (Bar
Tal, 1989) aims atlehumanisinghe Ahmadiyya and its followers as rhoman
entities. They are qualified as animasich asgoats or cattle Further, the
e X p r e sheyi wollnmas8acre Muslims and the followers of other religions
basedot he message | isascanedacticThib sirbtegys bsedadk 0
reveal the potential danger of Ahmadiyya. It is also deliberately presented to
disseminatdear among Muslims and the followers of other religions about this
danger. The word Ahmadiyya is also sequenced with therdsomurtad

(apostateshegundalgoons), angbenjahat(villains) (Shihab, 2012a)

6.24. Ahmadiyya, theAgent of Imperialism

Another negative discourse presentation against Ahmadiyya is created
using the strategy of negative attribution by narratirgjory about the founder
of this sect. According to Flowerdeet al. (2002), negative attribution is a

discourse strategy created by imposing negative charactermticsertain
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individuals or social gups. Ghulam Ahmad and his family are attributéth

the negative characteristicf 6t r ai t or beingtohl el ad ac c daempdl i c e 6
British imperialist who work for the political interest othe British in India.

Shihab (2012b) narrates a story alit the loyalty of the family of Ghulam

Ahmad, including his father, to the British Government in India.

Ghulam Ahmad and his family as Muslims, accordin@hihab (2012h)
were exploited or employed hine British in order toweakenopposition or
resisance of most Idian Muslims to British ruleOne of the ways tdo this wa
through disseminating a new conceptjibfd (holy war) Ghulam Ahmad and

his Ahmadiyya, at that timé&sanslatedihadto meamn ot mer el 'y 6éa war 0.

Mirza Ghulam Ahmad ini adalalantek Inggris. Jadi pemernitah Inggris

pada saat menjajah India, dia punya kesulitan besar menghadapi umat

Islam. Karena di India yang matimatian menghadapi penjajah itu umat

|l sl amé | alu Inggris mencari <cara untu
carilah orang Islam yang bisa dimanfaatkan. Itulah dia Mirzauam

Ahmad, seorang kurir pada pemerintah Inggris.

(Mirza Ghulam Ahmad isan agentof the British. When the British

invaded India, they had difficultgubjugatingMuslims. In India, those

who foughttodeatha gai nst t he | mperTheBlitshst wer e
tried to find away to divide or appease therhhey looked foiMuslims

who could be exploitedgndthat wasMirza Ghulam Ahmad, aourier of

the British Government).

(Shihal 2013h

It can be understood that those who work for the imperialist are
considered to be traiteor betrayes. This discourse presentation can direct the
mind ofthe publicto believethat violent acts against Ahmadiyya are parthef
struggle againghe agenbf theimperialist ancatraitor. The traitors of Islam are
dangerous because they caanipulate Islam in order to destryfrom within.
Additionally, the presence of Ahmadiyya in Indonesia can be regandeepart
of the strategy ofmperialism anda global conspiracy taveakenthe faith of

Islam.
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The imposition of this negative attributiae a strategy to contest or
oppose the claim of prophethood of the Ahmadiyya foundedoing sq Shihab
(2013b) comparesthe good characteristics of a prophébr example, being

A

O0honest 6 an dtheddgativeshafactdrisics of \a itraitdr agent of

imperialism such as6decei tful 6 and 6deceptived.

characters arsharply contradictoryin the public viewa prophet is a holfigure
who is never camminated withi or carries oui negativeactionsin his life,

such as cheating and lying.

According to Shihab (2013h) Ghulam Ahmad had some negative
characteristics. Therefore, he does not meetctiteria of being a prophet:
Ghulam Ahmad adalah pengkhianat. Ada nabi pengkhianat? Seatnidicak
ada yang pengkhianat é TiTdlaklkda aabiayang a b i
p e n du Ghutadm Ahmad is draitor. Can a traitor become a prophet? No

prophet is a traitor. No prophetascheater. No prophet is a ligr

The di scoAgensoethebmp ét heal i st d i s a del
to provide a negative story tfe history ofAhmadiyya.The negative storis to
inform peopleabout theheresyof the sectsinceits establishmentni the country
of its origin(i.e. India) In her discourséistoricalapproach, Wodaknd Reisigl
(2001) argue thah presenting certain individuals or social groupgateely, all
background information about them from different discourse sources might be
represented. The strategy allows certain discourses in the past to- be re

contextualised into the current text as it is being produced.

In this case,Shihab (2013b) diberately presentghe history of the
cooperation between Ahmadiyya founder and his family in India with British
Imperialism to tell theaudience of his speed¢hat Ahmadiyya is théraitor of
Islam. This presentation may also be interpreted @eiberde way to associate
Ahmadiyya with the foreign interest. The memberstted FPI have a strong
concern for repudiatg every international movemetttat carrieout liberalism,

secularism, Zionism, and Christianisation. They argue that all these tranahation
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movements come from foreign countries (maifiym the United States and
Europe) to Indonesia in order to destroy Islakfith this thought, Amadiyya is
considered to be jpart of these movements to demolish the faith of Muslims.

The opinions of Shihal§2013a)concerning liberalism can be widely
found in his book entitledHancurkan Liberalism Tegakkan Syariat Islam
[DemolishLiberalism,UpholdIslamic Sharig. In this book, liberalism is seen as
a significantenemy of Islam, thegentof foreign interests, and one made up of
fascists and racists. Liberalism is regarded as a daogee life and the faith of

Indonesian Muslims.

The notion of Ahmadiyya aaforeign ayentis also justified by narrating
a story about the presence Atimadiyya in Indonesiam the 1920swhen the
Dutch ruled the country.Hthab(2012b) arguethat the presence of Ahmadiyya
in the countrycannot be separated from the role of the Dutch GovernrBettt.
the British and the Dutch are consideréd be impeialists who emplogd

Ahmadiyya as theirgents

6.25. Ahmadiyya as 6the Otherso

Anot her negative presentation I s crea
di st anci nrpedstrasegyrusedeietig gxpressioto considetAhmadiyya
asa communityoutsidelslam. Deictic expression afeixis refers toindexical
expressions that are related to various situational features (CHag®4) or
Acondexdndant (VanDik,n@8an s 109)One of the expressions
is person deis, which uses personal pronousschas O6wed (us) and
(them) in order to build a dichotomy. One of the functions of this deictic
expression is to create a social demarcation by categorising others as inslividua
or groups that cannot be assimilated wit

t hat i's opposite or contradictory to 6o
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60t hey/thembéb is mainly presented negati v

depicted positiely.

The creation ofdichotomyusi ng the o6éotheringd stra
presening the drue faith of Island versus&he manipulated fornof Islami The
FPI (us) of Shihab has been presented as a group that maintains the true faith of
Islam. In contrat, the Ahmadiyya followers (them) are portrayed as those who

have manipulated Islamic teachings.

Examples of thiss ot h e r i n gad begléntifiadt ire tgeyfollowing
statements present ed Tempat Bddahhmarbkd barasmp e e ¢ h
kita sebut sebagai Masjilt is forbidden for us to call their place of worship
mosque) Mereka telah menodai aqgidah kii@hey have defamed our iffa),

Mereka sudah menghancurkan tatanan dan sistem yang ada dalam syariat Islam
(They hae destructed rules and systethat have been established in Islamic
Sharig, Maka dari itu, wajib bagi umat Islam untuk menolak mer@izerefore

it is an obligation forus [Muslimg to repulse thei and Mereka tidak berhak
menggunakan simbdslam (Theydo not haveheright to use Islamic symbols).
Another6 o t h esras fallgvé

Walaupun AIQ u rnéual kari m ki twalaupum rukuk Islanp a k ai é
dan r ukun i man Kk iTapadiselevengkaraderganicard €
sedemikian rupa, mereka tidakrbak untuk menyandang label Islam.

(Although they use our AQu r a Altough they take our pillar of
|l sl am and pitlheayr smiosfa pfpaiotprd at e t hem
they do not havéheright to use the label of Islam).

(Shihab, 2013b)

Thesepr esent ati ons agmo umbé cwarssug @ vdeuto
dichotomy where the members die 6 o-g t o u p 6 luded (ge. exctuding
Ahmadiyyafrom the Muslim community). The in and outgroup is popularly

Known as ii deol o(gan gk, 20@6p p.a3d78).sSIuthi @ n o
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construction is popularly used to create a social distadistaficing)between
individuals who belong toehe 6 ignr o u p the aorgd o upeémembers of
out-groups arghosecharacterisedavith negative attitudeand behaviours, while

t he membergs owfp 6t hme ed6itrhose who def end

6.26. A Tolerant Islamic Front

While presenting Ahmadiyya negatively, Shihaesents his actions and
the FPI positivelyby using the discourse strategy of disclaimers/denite
positive presentationims to disclaim or deny the negative image of the FPI as
the group that hagolated religious freedonHatred against Ahmadiyya and any
violent actions they have created are not seen as vidagainst the freedom of
religion. They claim that their actions against Ahmadiyya aim at maintaining and
establishing the freedom of liggon of Muslims, which has so fabeen
interrupted by Ahmadiyya. Similarlghihabalso delivers a message thiag FPI
recognises religious tolerance by not creating violent actions against other

official religions, such as Christianity and Hinduism.

In doing so, Shihab finds a clear distinction betwedthner official
religions i Christianity, Hinduism, and Buddhisnfoutside Islam)i and
Ahmadiyya. Although he categorisedl of them as nonbelievers(kafir), he
indicates thatthere is an issue distinighing the official religionsand
Ahmadiyya. Other official religions do not try to manipulate Islam, while
Ahmadiyya does. ScAhmadiyya does not mesh with religious tolerance, but
belongs to religious defamatiomhe FPI allows other religions too-exist with
Islam, which Shihabcalls tolerance, but not with Ahmadiyya. The poskpedf
presentation as a tolerant group can be identifietienfollowing statements of
Shihab (2013b):

Kristen punya label. Dia punya agama sendimgbn sendiri, kitabsuci
s e n d idia itiddk mengobckbok ajaran kita. Begitu juga dengan
Budha d a n Hi Biatkaré saja mereka menjadi agama. Selama
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mereka tidak mengganggu kita, kita juga tidak akan pernah mengganggu
mereka. Haram kalau kita mengganggu mereka.

(Christianityhas a label. They have their own religion, their owoppet,

and their o wmheyhdo Inot intérferevkhéour Islamic

teaching. L k e wi s e, Hi ndui sm and @&thardhi s mé
own religion. As long as tlyedo notbotherus, we will neverbother

them. It isharam[unlawful/illegitimate] if wedisturbthem).

Actually, the statements above try to respond to opposing statements
from other parties, which considéhe FPI to be an intolerant groupThe
disseminationof the call to prohibitAhmadiyya by the FPI isconsideredby
some peopleto be a violation ofthe principle of freedom of religion. By
distinguishing Ahmadiyyafrom other religions, such as Christianity and
Hinduism, however,Shihab createa positive image othe FPI & tolerat by
explaining that this groupecognises other religions as long asytldo not
interfere withIslam. In contrast, Ahmadiyya and its followease accused of
havingruffled Islamic teachings and manipulated thdris meansAhmadiyya
has disseminatetieretic teachings of Islam that can destroy the true faith of

Islam.

Another similar statement explaining the tolerancethef FPI towards
ot her rel i gi on s(20l12b)arficke emittedAhmadiy&hMeripa,b 6 s
Lima Perkara Tolak AhmadiyafAhmadiyyaDeceives: FiveReasondo Reject
Ahmadiyya) He states that Indonesian Muslims recognise freedom of religion by
allowing the followers of other religions to practice their faith. However,
Muslims do not allow any actionthat defame Islam namely Ahmadiys
(Shihab, 201B). The tolerantattitude underlyingS h i h &idwé sbout the
difference between other religions and Ahmadiyyaexplained further in the

following statements

Dalam pandangan Islam, bahwa agama lain seperti Kristen, Budha, dan
Hindu, memiki agama dan konsep ajaran sendiri, sehingga mereka
mesti dihargai da d i h o inilah kebebasan beragama. Sedang
Ahmadiyah mengatasnamakan Islam tapi menyelewengkan ajaran Islam,
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sehingga mereka sudah menyerang, mengganggu, dan merusak Islam.
Itulah penodaan agama.

(In the view of Islam, other religions, such as Ciaisty, Buddhism, and
Hinduismhave their own religion and teaching consefo, they have to
beappreci at ed Thisisla freegl@mpoéreligicmGbrversely,
Ahmadiyya and itsdllowers consider themselves beMuslims, but they
have distorted Islamic teachmdso, they havattacked interferedwith,
anddamagedslam. That is a religious defamation).

(Shihab, 2012jp. 160)

This notion oftolerance towards others lbiie FPI is established by
allowing other religious followers such as Christians and Hindysactise their
faith and to coexist with Islam. The statemerit ot her religions s/
appreciated and ac aectoh exanelytohcanstituta the het or i
linguistic strategy of denial, disclaimer, or avoidance, whiejects the
accusatiorby some members of the pubtltat theFPI has an intolerant attitude
by campaigning negative discourses against Ahmadiygathe FPlhowever,
this negative attitude against Ahmadiyya is not a form of intolerance, but it is an

attempt to defend the true faith of Islam.

6.3.The Setara Institute: Institute for Democracy and Peace

The Setara Institut€the Sl)is a nongovernmentabrganisation(NGO)
that wasfounded on 14 October 2005. It focuses on disseminating and pursuing
equality for all people from differerdthnic, religious and sociabackgrounds
The name O6SETARAGO thendomekidn langsagetnanieans f r om
Oa@l 0. I ts founders e mp h as i pranotingh e rol e
democracy and peadsy havingthe sloganof 0 | itute tfor Democracy and

Peaced.
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The goals of this organisation 2te

1. promoting pluralism, humanitarianism, democracy, and humngitsy

2. studying and advocating pluralism, hum@entred public paty,
democracy and human rights

3. engaging in dialoguesoncerning conflict resolutigrand

4. undertaking public education activities.

In pursuit of its goa this organisation actively promotes religious
freedom and encourages the state to fulfil the o p tight$ of freedom of
religion in Indonesia continuously (Hasani, 2009). By having tampaign
according to Hasani (2009), the 8l against all formsf discrimination and
violent actsthat undermine human rights, whichn be observed, at least, from
its attemps to defend theexistence of religious minoritieand discriminated
groups,such asAhmadiyya.

This NGOwas founded by some prominent figsiveho are committed to
the issuesof democracy, pluralism, freedom, and human rights in Indonesia.
They are human righfctivists, politicians, lawyers, academicians, and religious
personalities. One of them is the former Indonesian president, Abdurrahman
Wahid. Since its establishment, itsunders have emphasised their condem
human rights protection, especially tissue of removing any discrimination

against religious freedom.

Two members as well as researcherghef SI (IL and AK)(personal
communication, September 25, 2013) explained that organisationhas a
number of concerns ithe pursuitof their vision for equality. The concerns can
be divided into three main pointéi) the issue of religious freedom and violation
of it, (ii) the issue of violatiorf other sorts of human right@nd (iii) the issue of

the development of Indonesian constitutional deracy.

59 This information ¢ a n be f ound i n S e twaw.satéra of fici
institute.org/en/profé.
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Monitoring the implementation of particular human rights policies,
criticising policies contradicting human rights, and conducting studies relating to
theissue of freedom and democraane themanifestation of the three concerns
stated above. Th8l hasalsobeen supporting victims of violatisror those who
are being discriminated against bgth the state and the nestate actors. This
advocacy is expected to increase the awareness of the victims, so that they can

struggle for their own rights a@nfreedom irthefuture.

In response tahe issue ofattacks againsteligious freedomthe Slhas
produced a number of written documents in various discourse genres, such as
books, reports, news, and policy papérse textsare deliberately published to
reveal their defence for the establishment of human rights and freedom of
religion. The Shas produced policy papers (ege medy f or the Vi cti
of Freedom of Religious/Belief Violation2013), books (e.g.Mengatur
Kehidupan beragama; MenjamitkKebebasaf [Regulating Religious Life;
Guaranteeing Freedonfi?by Hasani and Naiposp@2011a), ana policy paper
entitted Penghapusan  Diskriminasi ~ Agarmf@yakinan (Eliminating
Discrimination against Religion/Beligby Hasani (2011)

From 2007 to the psent, the Sl has alsdaunched annual reports
concerning freedom of religion/belief. These reports are based on monitoring the
extent of religious freedom iseveralareas/provincesf IndonesiaThese annual
reports are necessary to highlight and uséaslata of the study because they do
not only presenthe number of violations againsgligious minority groups,but
they also record the development of freedom of religion and blasphemy within

the years being reported.

6.3.1. Annual Reports (2007 t02012)

Each of the annual reports has a particular theme. The 2007 report,

entitled Submissive to Mass Judgment: State Justification in Prosecuting

183



Freedom of Religion and Beljafeported the condition and implementation of
freedom of religion in Indoesia (Hasai, 2007). In 2008 Siding and Acting
Intolerantly: Intolerance by Society and Restriction by the State in Freedom of
Religion/Belief in Indonesiavas published to inform the public about the
implementation of religioureedom in 2008 (Hasani, 2009his was followed

by other reports includingtate should Take Actioior report 2009 (Hasani,
2010), Denial by the Staten 2010 (Hasani & Naipospos, 2011bRolitical
Discrimination by the SBY Reginme 2011 (Hasani & Naipospos, 2012), and
Leadership withoumnitiative in 2012 (Naipospos, 2013).

The general purpose of these reports is to identify instances in which
freedom of religion is under threall of them showdiscriminatory practices
against minority groupsAs well asreporting the number of violemattacks
perpetrated against religious minority groups, the reports also provide
information about the actors who perfadthe acts and the various actions
performed by the state when dealing with discriminatory practices. The aims of

the annual reportzre:

0] documenting and publishing the facts of violations and the
breakthroughs/adhincements in  the guarantee of freedom of
religion/belief in Indonesia;

(i) encouraging the state to guarantee freedom of religion/belief in Indonesia,
including therevision of various legislatiorthat restricts such freedom
and help recover victimds rights;

(i)  providing a database on freedom of religion/belief; and
(iv)  strengthening civil society networks and expanding the space to

participate in promoting the freedom of retigibelef. (Hasani, 2010, p.
3)

The annual reporteeveal thatAhmadiyya followers have experienced a
number of violent attacksvery year since the first repoftable 6.1providesthe

evidencefor this.
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Table 6.1: The number of violenattacksagainst Ahmaigya in some provinces
in Indonesia, starting from 2007 to 2012 (as documentedhby

Setaa Institute)

No. Report Acts against | Acts against all | Monitored in
(Years) Ahmadiyya Groups
1. | Report (2007) 21 185 13 provinces
2. | Report (2008) 238 367 10 provinces
3. | Report (2009) 33 291 12 provinces
4. | Report (2010) 50 216 10 provinces
5. | Report (2011) 114 244 17 provinces
6. | Report (2012) 31 264 13 provinces
6.3.2.T h e \Adwsé an IndonesianConstitution and Laws
Fromthe S s point of view on the

I mpl emen

the state has an obligation to guarantee and protect aradimeringto a

religion/belief. The relationship between the state and religion is obviously stated

in the 1945 Constitution, articles  and 29. These two articles convincingly

provide aconstitutionalassurance for people to have a religion and to follow its

teaching. Further, it is the responsibiliof the state apparatus to avaaehd

preventany forms of discrimination and violeattacks perpetrateldy particular

persons, group®y institutions.

In the implementation and examination of human rigis,Slhas relied

uponthe Siracusa Principleshat divide these rights into two main parts, namely

derogableand non-derogablerights (Hasani, 2007). These principles belong to
the International Covenant of Civil and Political Rightise(ICCPR),and have
been ratified byndonesia in Law Number 12005.

The Syracusa Principleshave been agreedo by a group of 31

distinguished experts in international laws. In April and May 1984, the
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International Commission of Jurists, the International Association of Penal Law,
the American Association for the International Commission of Jurists, the Urban
Morgan Institute of Human Rights, artte International Institute of Higher
Studies in Criminal Science, met in Syracusa, Sicily (Italy), to talk about the
limitation and derogation provisions in the International Covenant on Civil and
Political Rights. The principles were then mandated gy Wmited Nations of
Economic and Social Council (United Nations Economic and Social Council
1984).

Any derogablerightsthat areconsideredo be a threato the interes of

the public can be delayed and postponed; for instance, in a war situation. On the
other handnonderogable rightscannot be delayedr reduced in angituation
andalsocannot be postponed or revoked by anyone. The rights belonging to the
nonderogableposition arg1) the ight to live (not to be killed)(2) the right to
selfintactness (not to be tortured, kidnappedtréatedand raped)(3) the right

to notbe held in slavery4) the right to freedom of religiqr(5) the right to be
recognised equally before the las) the rightto not be detained for hisgr
failure to fulfil a contractual obligationand (7) the right to not be criminalised

based oraretroactive law.

Fromthe perspective of laws, the right or freedom to adhere to a religion
belongs to thenonderogable rightgNaipospos, 2013)The Slargues that the
state and its apparatus may mestrict or violate the right of the Indonesian
people to have a religion/beliedyen thought is different from the mainstream.
Instead, the government shoutwt only provide protect to followers of a
religion, but alsopunish persons or groups who ttyp impose their beliebn
other people or a group of peoplend those who discriminate against the

followers of other beliefs.

Based on written documenis has produced and disseminated (e.g.
books, reports, and relert research findingsthe Slhasstressed its focus on

two main issues: (i) the debate abdbe Indonesian constitution and laws
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regarding freedm of religion (normative level),and (ii) the practice of
discrimination or violent acts against religious minority groups (practical level).
From the normativgerspectivethe Slargues that the constitutional guarantee of
religious freedomi as stated inthe 1945 Constitutioni does not have
operational regulation to implement the religious freedom guarantee (Hasani

Naipospos, 2011a).

A similar study that criticises the absence of the operational regulation of
religious freedom can also be foundHra s a ni  a n dresébech guldishegdo s 6
in July 2011 (Hasars& Naipospos, 2011b). They examihthe need for drafting
of a law guaranteeing frdem d religion. The Sl states that Law Number 1
PNPS/1965 still remains problemasieen from itgegulatory model of religious
freedom, law enforcement for the perpetrators of discrimination against religious
groups, and the safeguard of religious righits addition, another backgrouna
the dudies is the increasing numbef discriminatory acts against minority

groups, especially those agstidhmadiyya as revealeth theannual reports.

6.3.3. Discourse Presentations dhe Ahmadiyya Issue

The Sl,in advocating for minority group@ncluding Ahmadiyya) has
vehemently opposedhe | ndonesi an Government 6s i mp |l ¢
concerning freedom of religion. kriticises the inability of the Indonesian
Governmentto fully uphold freedbm of religionand proteciminority religious

groups from anyorms of violent attack

All discourses created bhe S| in both written and spoken texts, are
classified as defending religious minority groups. Resistance or defence is
defined as any action that argusgainst or challenges inequalities, oppressive,
hegemonicpor discriminatory structures, and the power relation (Tilp@§00;
Becket& Hoffman, 2005). In thelefending discourses, the JAI and the GAI are

considered to be religious groupisat should be constitutionally protecteohd
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defended The discriminationsor violent attacks against themre violation
against the establishment of freedom of religion amehdn rights. Most of the
discourse constructioreddresghe implementation of theonstitutionand laws

relating to freedom of religion and the state actions dealing with it.

From a number of written and spoken texts delivered and published by
the Slandits members, the failure of the state and its apparatus has been the
central topic. Dscrimination against Ahmadiyya that is beipgrpetratd by
some members of the publig also associated with this failure. The usehaf
t er m O-hebried gonaaalbte @minan setengah hatclarifies the situation
and it alsoreveals that the Indonesian Government is not serioabout

implementing religious freedom (Hasani, 2010, p. 2).

The failure is embodied into two actions, naméypmmissio® and
@omissiord (Hasani, 2010, p. 10Commissions defined as the active actions of
the state and its apparatus in establishing the limitatidifferentiation,
intervention, and even commissioiolent acts, which then restrict freedom of
religion. Omission meanwhilei s defi ned as all owing
violated, including the inability of the state to provide equal treatment and legal
protection for all citizensregardlessof their social background (e.g. religion)

from any violent actions against themcitizens.

According to Hasani (2010xommittedviolent acts by the state and its
apparatus, according tthe Slin its reports, are, for examplastating other
religions or beliefs as deviansupporting opression against religious sect,
prohibiting the pratice of religious activitiesbanning theestablishment of
places of worshipforcing people to convert their religiordestroying religious
facilities, anddetaining people that are accdsas hereticsFurther,omitted
violent acts are all actienby the state that omit violent acts created by some
members othe public (Hasani, 2010)The inability of government to establish
law fairly to punish those who have perpetrated violent attagjsnst others

alsorelatesto this issue.
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The discourseatpi ¢ of 0t heis ceettedttoe constiute | ur e 6
resistance discourses by discovering all possible failofeshe Indonesian
Government in protecting and guaranteaielgious freedomThere are at least
four subdiscourse topicfound in the texts yblished by the Sl that relate the
failure of the state, namely discourses
ouUnrestricted Freedomé6, o6l mpartialityod,
this interesting is thatn some of the discoursepresentatios found when
addressing discrimination against minority groups (including Ahmadiyya), the SI
does not derogate actors directly (individuals or institutions that may have
carried out discriminatory actipn Rather, the discoursesfocus more on

presenting onarratingthe actionsvents rather than the actors.

According to Fairclough (200%. 69, narrating events rather than actors
is usually imanifested in high levels of abstractioandthe discoursestrategy
frequently used in the narratives iBnominalsatioro (p. 12). One common
featureof t he nomi nal the aénis @hprocessesgdpeaplg yhoi s
initiate processes or acts upon other people or objects) are absentXtsrorte
they ar e n dRaircloughx2008,epl 18)s &he dluman agent is elided
and changed witthe nonrhuman agenfT hi s i s t he cthasis, of 6ag
the norhuman agent may be used deliberately to repateiman agent in

particular texts.

The use ofthe nominalisation strategy, which elides the human
agents/actors of discriminatory actions, correspotodseluctanceto perform
direct opposition. Instd of stating thathe Indonesian Government and other
parties (e.g. Indonesian Council of Clerics and Islamic Defender Front) have
created discriminatory actions against religious minority grotlyesSIprefers to

argue againgtegative or discriminatorgctionscreated by the government.

The discourse analyses below reveawhthe nominalisation strategy is
employedfrequently,along with dher discourse strategies suchGammet ap hor 6,

O6rceont ext ual éd s@n i oENd/taie mgEly. usedo present the
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actionsbehavious of the state official institutionsand all other parties that may

haveimplicitly undermined the Ahmadiyya groups.

6.3.3.1. Discourse of Implementation of Democracy

The failure of the Indonesian Governmeot implementfreecom of
religion can be interpreted as a failure to implement real democfaey.Sl
argues that the implementation of democracy in Indonesia, especially in the
reformation era, still focuses on procedural democracyondhe substantive.
Such a democracthat does not fully conceraboutguaranteeing freedom of
religion and establishing lawas triggered the escalation of religichessed
conflicts in IndonesiaProcedural democracy is definedths implementation of
democracythat still concentrates on aainistrative and institutional issues, such
as establishment of political parties/institutions and electtsimplementation
has not provided full protection of human rights (as one of the substances of

democracy) for all citizens, especially the righteligiousfreedom.

Ada beberapa pemicu tingginya ekskalasi konflik berbasis agama ini;
yang pertama adalah terkait praktek demokrasi yang masih menyentuh
wilayahwilayah demokrasi prosedural, belum masuk pada demokrasi
substansi al é.

(There are somessues that trigger theigh escalation of the religious
basedconflict; the first is it has to do with the practice of democracy,
which still focuses on procedural democracy, and noteyger into
substantive democracyé)

(Interview, Sl 1, 2013)

In this spoken textwhich wastaken and transcribed froan interview,
there are two separate social events, hapme t he o&éescaltbased on of
conflictdéd and oO0democracybo6. I n his textu

argues that, in particular e x t s, a speaker or writer m
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contextualiseone social event into another social evefrt the sentence above,
the religiousbased conflict is recontextualised into the social event of
democracy. The escaiam of social conflict which isone caused by religious
based conflict,is interpreted asa failure of the state to implementeal
democracy. The implementation of democracy has not proadgarantee for
all Indonesian citizens to havand practise tlrereligion/belief and to protect

them fromanyviolent acts

Further, in theextract abovgany reference tthe Indonesian Government
beingthe actorthat failedto implementdemocracy is totally omitted. There is no
definite description showing the ham agent who shoulole responsible for this
failure. In this nominalisationprocess, Fairclagh (2003, p. 139) argues that
fiagency is shiffedta b st r act pr o c Akheuglstheagedtis@at t i t 1 e s
explicitly stated, the readers might infer or pygsosein the meaning of the
sentencedhat there should be lluman agent who leadhe failure (Fairclough,
2003;VanDijk, 1993a).

With regard tothe matter of inference, readers may infer that the
agents/actors would be individuals or institutions who have offacithority and
who have been givethe responsibility for establishing democraicya country
When talking abouthe political system in a state, of course, government is the
state official authority responsible for the establishment of democracy (both
procedural and substantive). The expression may also infer or presuppose that

thelndonesian Government has failed tglement substantive democracy.

It has been popularly understood that democracy is an established system
of politics and economyand onethatis implemented by many developadd
developingcountries around the world. Democracy is ofieche many systems
of governancdased orthe concepts of freedom and human rights. The concept
of democracypresented by the Sl is one tHas been implemented many
democratic countriesind is one wherpublic affairs are separated fromaligious

affairs
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This clearseparation isn contrastto the implementation cd democracy
that provides authority tthe government to interfere in religious affairs and to
restrict religious freedom. The discourse may be phrased as followaniHas
Naipospos, 2011a, p.:8palam Negara demokratis yang menghargai hak azasi
sesungguhnya, pada dasarnya tidak diperlukan adanya regulasi yang mengatur
kehidupan keagamaafin a democratic country that recognises human rights,

basically, regulations or policies to administer religiousdife not required

Semantically, the linguistic expressionr e gul at i ng and pol i c
mat t above Gnay infer or peeippose the inference thdbbr example,
0l ndonesi-daemoscrat noendéd dhwentaownt ry still m
authoritarian regime (or, at least, semuthoritarian) by interfering in the
personal matter of religious beliefod, ar
policies in administering religion, does not recognise freedom of religion
completely as a part of human rights These inferences may
strategiedfor influencingor controling the minds of the readeras they may
create anegative image of the Indonesian Government and of the democracy it

implements.

6.3.3.2. Discourse of Unrestricted Freedom @teligion

Unrestricted freedom isn deliberate contrasto restricted freedom.
6Unrestrictedd means t hettoatrdliggon,fanddoe dom o f
practi® it, is totally free. The government argues that unrestricted freedom of
religion may volate human rights (Balitbang dan Diklat Kemenag RI, 2013;

Mudzhar, 2011). Therefore, the government should regulate this issue in order to
prevent social conflicts in the public arena. Onabieer handthe Sl argues that
Afree 1 s fr ee0l3)(Therstate may noemake adyllimitatidrat

can interfere with the right of certain individudts interpretand practisetheir

religion/belief.

192



Hasani (2010)rgues that the restriction may become probkrand
debatabldecausdt is a personahing. When restricted, the state tends to violate
basic human rights, especialthe right of individuals to havea religious
interpretationthat may be different from the mainstrearfurther, the 1945
Constitution(in article 28J) and some laws (Law Nbar 12/2005, article 18;
Law Number 39/1999articles 70 and 73and Law PNPS Numbel/1965
regulatingthe restrictionof freedom of religion mayrovide legitimacy to the
state or its apparatustot er vene i n Jhemrgumanecarsbe been i e f .
as follows(Hasani, 2010, p. 13)

The politics of restricting human rights adopted by the 1945 Constitution
of the Republic of Indonesia (Article 28 Paragraph 2) causes the
guaantee of freedom of religiopélief and the guarantee of other
ci t i z e tutsolal rightstio beignored and nibenforced seriously.

A similar strategy of nominalisation is alseenin the sentencebamve by
the foregrounding of the actioekent (i.e. the politics akstrictinghuman rights
asanonhuman agent) rather tharethuman agent who acts upon the restriction
(i.e. the Indonesian Government). The actor of the action the.Indonesian
Government) is elided, and the action of
sentence to show causal effect between theictstr of human rights and the
ignorance of freedom of religion implementation. The process of elisidheof
human agent is creatég presenting h e cthegaliesof réstricting human
ri ghtastheéagentdghever b O0causesd. meAnmgnakingr | mpor
process in the sentence is embodied in the formcafusal relationship. The use
ofthever b o6écausesd del i ver srestrittieghumanani ng t
rights) may have a political effect or consequence for particular minority groups
(e.g. Ahmadiyya). The discourse presentatiofHassam & Naipospos, 2011a, p.
8):

Kebebasan beragama atau berkeyakinan adalah prakondisi bagi
terwujudnya toleransi dan kerukunan beragama/berkeyakinan. Tidak
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mungkin  membangun kerukunan beragama tanpaelgeimya ada
jaminan kebebasan beragama/berkeyakinan bagi warga Negara.

(Freedom of religiorelief is the precondition for the establishment of
religious harmony and tolerance. It is impossible to establish religious
tolerance without guaranteeing freedomaligion/belief for citizens).

In this extract religious harmonyobleranceand freedom of religionare
discursively incorporatedReligious freedom is clearly considered to be the
prerequisite or the absolugeior condition for the establishment of harmony or
tolerance.It also tries to provide legitimacfor all the violent acts against
religious minority groups and religiotlsasedsocial conflictsby claiming they
are caused by the restrictioof religious freedom. Thevo r d 0i mpossi bl
emphasise strongly thagligious harmony and tolerance would exist if freedom
of rdigion is already present. These two concepteligious harmony and
religious freedomyo-exist to tell the audience that they should be implemented
simultaneously; the absence of one of them will negate the other.

6.3.3.3. Discourse of Impatrtiality

Another important discourse presentation producedthgy Sl is the
discourse of imartiality. Discrimination and violent acts against religious
minority groups are interpreted as the effect of partiality actowaeated bythe

Indonesian Government.

In constructing this discourséje Slclaims that the state has failéal
establishan impartial attitude toward its citizens when dealing with religious
iIssues.Such adiscoursepresentatiorrelies upon the caept of equality and
neutrality, whereall citizens have the right to beeeatedequally, regardless of
their religions and beliefsThe Sl presumes that discriminatory practices or
violent acts against Ahmadiyya are caused by the inabilithefovernment to

treat its citizens fairlypr impartialy.
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Apapun agamanya, apapun kepercayaan mereka, kita harus perlakukan
sama. Mereka adalah warga Negara Indonesia yang harus mendapatkan
kesempatan yang sama sebagai warga Negara dan mendapatkan
perlindungan konstitutional.

(Regardless of their [citizensgligion and beliefwe have to treathem
equally. They are Indonesian citizens who have to get the same
opportunityand constitutional protection).

(Interview, SI 1, 2013)

The discourse of impartiality is associated with tHiscourse of
citizensip. Who deserves$o be inthis category as citizen®very individual
needs to be recognised as a citizen, regardless of his or her religion/belief.
Although the minority groups have different religious interpretations to the
mainstream, theirights need to be recognised and protected. They should be

given the same opportunity to practise their belief as is given to the majority.

Further, it is commonly found th@n many discourse analysis studits
personal pronounsedwed a@aodsbdHi heyé aseciua
6ot heri ng6,anacnidn gbbs.o cH oaw e sedws pirortounginthes e o f t
extractaboverevealsa different directionin the extracgt o we 6 does not r
individuals ofthe 6 irgmr o u p 6 ; | i k eummi séet, h etyltbe dmpresn on ot
membersothe6 o-gt oup 6. Their referents are inde

The use othepr onoun O6wed i s used tos refer t
The pronoun in the sent enceould feferetd have
individuals, graips (e.g. social, religious), and institutions (e.g. state and non
state). The pronoun refers to those who shdaddesponsible for protecting
religious minority groups. In a particular social context, religious minority
groups are c¢ommomd yo ¢pednds SEldose(ahtb bedosg tad

0t h e mdiallpane polgically excluded.

However, thepr onoun o0t heyd 1in the sentence

ci t i iz @eliberately used to oppose tip@up exclusion. By associating and
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i ncl udi nith Indohesianycibizenw, it means that the religious minority

groups (t hanedual boeigl [@o3itiorta other Indonesian people. The

categories of 6wed and Ot heiggbto thesee mel t e

social categories hawve similar satus to other Indonesian citizersso 06 hi s 6

or

Oherd rights (e.g. political and religio

referring directly to particular individuals or institutior3l 1 tries to constitute
the meaning that all indiduals and prties in Indonesighat have considerable

concerns withthereligious minority issushould implement this impartiality.

The association of theonceps$ of citizenship with impartialitycan be
identifiedin the sentences beloW.emphasisethe need for recognising equality
for all citizens, regardless their social and religious backgrounds. Bonar Tigor
Naipospos, the Deputy Chairmantbé Setara Institut@rgues that{ontroversi
Nasib Ahmadiyalrart 3] (Deanova, n.d.)

Konstitusi kia menekankan bahwa hak setiap warga negara untuk
memilih, menganut, bahkan juga untuk merubah pilihan agamanya
masingmasing. Itu konstitusi kita. Yang kedua adalah Negara tidak
boleh menghakimi kepercayaan seseorang. Negara seharusnya bersikap
netral danfungsi Negara adalah menjamin agar setiap warga negaranya
bisa memenuhi bahkan menjalankan priasimsip dan ajaran
agamanya. Negara harus berfungsi sebagai penengah dan mencari solusi
bagaimana kemudian dari perbedaparbedaan itu bisa harmony.
Mengap® Karena perbedaan penafsiran teologis itu bukan domain
Negar ae

(Our constitution emphasises that every citizen hasright to choose,
adhere, and eveto change his or her religious belief. That is our
constitution.Secondthe state may not judge soon@ e 6 s bel i ef .
should be neutral and it is the duty of the state to guarantee its people to
be able to practesthe principles and teachingstoth e p eetigph.e 6 s
The state should be a mediator and look for the best solution to
administer thedifferences in order to create harmony. Why? Because
differences intheological interpretationare not the domain of the
stateé).

Other important arguments concerning this impartiality can be identified
in the followingstatemen{Hasani, 2007, p. 4)
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The stateshould performneutraly to any single sociabnd religious
group. Nevertheless, during 2007, the attitude of the stateetiaaleda
paradox; the state was not neutral and it justifies every prosecution
carried out by social groups agaimgher religious groups and beliefs,
which are considered to be deviant.

In this statement Hasani (2007)employs the linguistic strategy of
contrastingnamelyc ont rasting a paradoxi cal situat
as the 1 deal d an daicttiucan | yn ch apwreanti ngd as t
an ideal condition, the state shoydrformimpartialy by O bei ng neutr al
0 n giting privileget o any single soci al religious
actudly happening during 2007 revealsd#ferent direction. This contrasting
strategyrevealsthat the state is inconsistent when dealing with issue of

religious minority groups.

60The statebd as the subject of the ser
the noshuman agent/actdhatreplacs the human agent/actor. The mentioning
of 6the stated does nottthehwnanadentsthgpeci f i c
performthe partiality. The Sltends to generalise (the stateaigeneral subjet)
rather than particulariséclearly mentioning the actoor the institution, e.g.
president or particular ministry

Some people may interprdte statement to medhat the subject refers
to the Indonesian Government as the representation of the state, but in the
expression above, it is not directly statedeTuse ofthe generality ofthe non
human agent allows readerstbe audience to make their own interpretation and
conclusion to identify definite actomsho perpetratéhe discriminatory actions.
The elision ofthe human agent as a subject into the-homan agent (the state)

is also foundn the following sentencsgHasani, 2011, p. 22):

Oleh karena Negara tidak mendasarkan diri pada suatu agama resmi,
maka jelas bahwa Negara mesti secara tegas mempraktekkan suatu
pandangan atau prinsip keadilan yang berb i s pada si kap (o
treatment® atau perlakuan yang sama d
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warga dan semua umat beragama di bawah hukum dan konstitusi yang
berlaku.

(Due to the states notbased on one single official religion, it ikar that

the statemust practie firmly a view or principle of justicéhatis based

on equal treatment before the law to all citizens and all religious
adherents under the recognised laws and constitution).

A similar indefinite human agent of the discriminatory actiongls®
identified in the following sentence when talking about any intervention against

the issue of freedom of religion.

Negara tidak boleh mengintervensi atau melakukan pengaturan

pengaturan. Ketika mereka mengatakan sudah masuk pada forum
eksternum, maké&etika mereka masuk pada wilayah itu, maka mereka

sebetulnya telah membatasi forum internum.

(The state may not intervene or regulate (the freedom of religion). When
they say that they have enteredo the forum externumthey have
actually restricted gforum internun.

(Interview, Sl 1, 2013)

Intervention against religious minority graaus justified by or relies
upon the division betweeforum internumand forum externumThe former is
associated witla personal thinglike religion/belief, while the latter is associated
with a social thingthat is,religion may be part oh social issue when ttiggers
social conflict. Theforum externunprovides a conceptual frame to justify the

staté actions to intervenm religious isses.

Van Dijk (1993a, p. 109) argues aht disdburse may be seen as a
semantic iceberg, of which gn& few meanings are expressed (on the surfzce)
textand talkwher eas ot her so0 r e nkaowledge(storeddie r | yi ng.
ment al WichkoWedge.the readers or general audienegs able to
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infer the implicit meaning from the explicit meaning that has been actually

expressed.

Following the description adhe6 sur f aced yamdgodsmhderct ur e
s e nt ethecsete may not intervene ce gul ate the freedom o
(surface structurepresupposes that the intervention and regulat@y have
been performed befor@inderlying structure/implicit meaningn other words,
there haspreviously been a situation or action that becomes tloeias
background underlying th&entence. This is the casetbé underlying structure,
which maynot have been explicitly and precisely stated in the surface structure.

I n this spoken text, the-hwwmnajenbst at ed
that isdeemed to be the subject of the sentence. The refetertbe staten the
statement is the pronoun 0 tnhbe followifgt he st a-
sentence.T h e 0t heyo coul d me a npolicy Imakers,| i t vy ; f
politicians, and state officialsas well as official institutions administering

religious issues that make such divis{@orum internurmandexternuny.

In othertextst he st ateds behaviour that i s nc
Is alo connected to the issue of political identi#ccording to SI 1, the
transitionto democracy in the reformation era hestablishedgolitical identity.
He compares the condition of the establishment of this political identity in
Indonesia with the condliin that hadoreviouslyoccurred in some countries after
the 1945 cold war. One of the salient issues regarding this identity is the

constructon6 6 maj ori tyd versus Ominorityé as f

Politisi dan pengambil kebijakan mengikuti ritme mayoritas dargad
minoritas karena mereka itu telah mempraktekkan dan mengedepankan
politik identitas yang sama persis pasca perang dingin

(Politicians and policy makers follow the rhythm thie majority rather
than the minority because they have praetisand prioritisd political
identity, whichis exactly the samasthe situation after the cold war

(Interview, Sl 1, 2013)
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More specifically, the sentence abdwas providednformation about the
actors in the action oéstablishingpolitical identity; the are politicians and
policy makers. However, there is no definite description about who the
Opol i taregmGanwibbo t he ar@TDolwhat polittal pdrtes ssed
they affiliated® Sl 1 argues that politicians and policy makers have preferred to
support the majority rather than the minority. Such an argument is used to
reinforce the wrong attitudef government that carries opartial behaviourin

administering religious issues.

6.3.3.4. Weakness of Leadership

The establishment of strong goverent, especially in protecting freedom
of religion, is closely connected to the presence of a strong leader or president.
The general election in the Indonesian reformation era, in which all citizens can
participate in selecting their president, shorddilt in the selection o& strong
leader. However, whathe S| presentsegardingleadershipreveals a different
fact. Soesilo Bambang'udoyono and Jusuf Kalla were elected as Indonesian
president ad vice president in 2004, and Yudoyowas then elected again as
president five years later in 2009 (2069 2014) with Boediono as his vice
president. During his ten years of goveemh (2004 to 2014), the Ahmadiyya
sect wasa target of violent acts performed bgveralmembers otthe public.
Further, this government also fails to bring legal proceedings against the

perpetrators of the violence.

According to Colbran(2010), massive attaskaganst Ahmadiyya have
been occurring since 200&fter the issuing othe religious decree byhe MUI
that declaresAhmadiyya to be a deviant sect. In 2008, Ahmadiyya faced a
serious situation after the issuing of the joint ministeredrde. In 2011, three

Ahmadiyya followersn Cikeusik, Banten, were killed.
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In the 2007 report (Hasani, 200President Yudoyono is presented as a
weak president who did néitmly establishfreedom of religion during his time
of office. He is also considered to have supgwmnajoritiesfor severalpolitical
reasons (e.g. votes from mainstream Muslimstha election) and to have
allowed the minorities to be the victims of discrimination. Thscourse of
oOweak | eadershipbdb is created catienibpg t he ¢
derogating the intellectual traits of Yudoyonolt can be observed ithe
following sentences:

Yudoyonoodés | eadership, whi ch, in Octo
term, still shows an ambiguous attitude towards theagiee of freedom
of religonb el i ef . The ambiguity emerged as

personal political weakness, which has failed to utilise the opportunity
under his regime to take political actions that show serious and consistent
supportfor the constitutional guaranteéthe ci t i zends ri ght s.

(Hasani, 2007, p. 14)

In the linguistic expression above, the president is presented as a person
who failed to utilisehis political opportunitiesto solve a problem. He is
presented as a president who did sensibly usehis political opportunity to
establish his legal and political obligatitm guarante¢reedom of religionThe
inability is considered to be the effect of lisbiguous attitudeThe ambiguity
deliversa meaningthat Yudoyono was not assertivand did not have a firm

policy to protect religious minority groups

Another expressionthat revealsthe weakness of govermmt in
establishing rule of law is presented below. Althoitgtioes not diredy depict
the personality of President Yudoygrihe sentencerpvides a clear message
about the weakness of his leadership in protecting human rights (Hasani
Naipospos, 2011gp. 4546). The sentence is as followSecara formal kita
menganut prinsip Negara hukum, tetapi dalam prakteknya, Negara salalah
membiakan berlakunya hukum rimba; siapa kuat, dia mené@rgrmally, we
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adhereto the principle of rule of law (legal state), but in its practice, the state

seems to allow the establishment of lawlessness; who is strong, wins).

Besides presenting the weakne$she intellectual traits of Yudoyono
the Slraises thaliscoursdopic of lawlessnesddukum Rimbga Thetopic is used
to depict Indonesia as a country without law enforcement. Although Indonesia
has a set of laws araiconstitution regulating freedom of religion, there are still

many violations against them, especially when dealing with freedom of religion.

The topic of lawlessness or the weakness in law enforcement may be
associated with the weaknesgiud presidentm enforcing lawsHukum Rimbas
a metaphorical expressitimat refersta he o6 met aphor of jungl ed
reveal the lawless situation in Indonesia. It portraysnglesituation where th
king of the jungle (i.e. the liohger) has absoluteower to control other

powerless or less powerful animals.

In Hukum Rimba the strongest or the most powerful would be the
winner. The powerful individuals or groups have absolute authanity control
over the powerledgminority. The majority is presentt asa powerful group,
while the minority is depicted as powerless. Such a metaphorical expression
implies that the presidens not able to protecthe rights of the minorities. It is
clear that such a statementlicatesthe weakness dhe Indonesian Geernment

to provide protection to the minorities (i.e. religious minority groups).

6.4. Conclusion

This chapter has examined tegpt®ducedby the Islamic Defender Front
and the Setara Institute; both being social interest groups that have considerable
concern for the Ahmadiyya issue. It is found that the seoial organisations
take opposite positions when dealing withmadiyya The FPI has constructed

negative presentations against Ahmadigyal attempted the dissolution of the
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sect while the Slhasdiscursivelydefended thissect by criticising laws, the
constitution and political behaviours ofthe IndonesianGovernmentthat are

considered to be discreditidgimadiyya.

In its texts, the FPI has considered the Ahmadiyya sect (both the JAI and
the GA) to be the sect that destroys the true faith of Islam, and this destruction
may have a negative impact on Muslims. The recognition of Ghulam Ahmad as
an Islamic prophet after Muhammad has ruffled the core teaching of Islam. Due
to this interpretation, th s e c t I's considered to be, fc
|l sl amé and the O6actor of bl asphemyd. Wh i
the FPI depicts itself positively as a tolerant Islamic group. The violent attacks
and discrimination discourses against Adtiyya are not seen by the FPI as a

violation against freedom of religion, but as an action to defend Islam.

In contrast, the Sl has revealed its concern about the protection of
religious freedom and human rights. The issuing of some legal proclamagions b
the Indonesian Government, such as a joint ministerial decree, is considered to
be a violation against religious freedom and human rights. Discrimination against
Ahmadiyya, according to the SlI, reveals that the Indonesian Government has not
acted impartlly and has not implemented a real democracy. The physical and
discourse discrimination also reflects the weakness of government in establishing

religious freedom and human rights.

The next chapter examines discourse presentationand discourse
strategies as created bye JAlI andthe GAIL The discourse presentations are
classified as resistance discourses that have been creatatjue against

discourses that may hauadermined or discredited them.
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CHAPTER SEVEN

OWE ARE MUSLI MS6: THE ANALYSI S OF DI SCOLl
BY THE TWO AHMADIYYA GROUPS

7.1. Introduction

This chapter examines texts createdtbg two Ahmadiyya groups in
Indonesia,Jemaat Ahmadiyya Indonesighe JA) and Gerakan Ahmadiyya
Indonesia(the GA), to find out what discourses they have presentedtiaad
discoursestrategies they have used. Their discoursegmpected to defend them
or to argue against athe discourse presentations that may have undermined

them, either fromhe state officialinstitutions or fronthe social interest groups.

This chapter also provides information abthd Qadiani andhe Lahore
Ahmadiyya and their differences, both in the international Islamic world and in
Indonesia. As has been mentionedrlier in this thesis,the two Ahmadiyya
groups have some differences, especially when dealing with the concept of the
prophethood.

This chapter addresses tlolowing questions:

1. What discourses havée GAIl and the JAI created and what discourse
strategiedhawe they employed to argue against digcses that may have
discriminated againghem?

2. How do they discursively present or represent themselves in their texts
and depict others, particulartige institutions and organisations that may
have presented themgeively?

3. Why are the discursive presentations created?
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7.2. Ahmadiyya and its History

Ahmadiyyawas established in Indiaore than a hundred yeaago. Its
establishment in 1889 cannot be separated from the figure of Ginzdam
Ahmad. Ahmad was born in Qadiaim, the province of Punjab, Indjaon 18
February 1835, and he died in Lahorez28May 190 8. The word
name isdue to hisdescentfrom the Mughal Dynasty which was an Islamic
empire thatruled the Indian subontinent (India and Pakistanjrom 1526to
1857.

Ghulam Ahmad was known as an intelligent and diligent person. He
spent most of his life learning about Islam. He learned heQu r 6 a n
enthusiastically and some Persian books from a teacher named Fasl. Atena
had also read a number of important Arabic books from a teacher named Gul Ali
Syah.GhulamAhmad liked staying alone, reading many books about Islam, and
he rarely involved himself in daily social affairs (Ali, 2016yjom 1864to 1868
he was a civilsevant of the British Colonial Government in Sialkot, India
(Fathoni, 2002). For some time, his fathadasked him to administer their land,
but he did not like the job.

There wasa range of internal and external factdhat initiatedthe
establishrent of Ahmadiyya by Ahmad. The external factor whs British
imperialism, and the internal one was the deterioratiorthef conditions for
Muslims in India (Fathoni, 2002; Nadwi, 2005; Zulkarnain, 2005). The arrival of
the British in India in the eighteéh centuryi with their colonialist interesti

changed the political situation in India, especially when dealing with Islam.

The British colonial Governmemtttemptedo destroy thdslamic power
held by the Mughal Dynasty (Zulkarnain, 200Buring thisimperial period, the
condition of Muslims in Indiavas very poarlslam was considereth be an
obstacle to the development of British imperialism, because its people had a
spirit of jihad (holy war),and wishedo fight for Islam against nehelievers ad

against any other powetbat contradictedslamic understanding. Muslims did
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not want to ceoperate with the British, because the British were considerbd

non-believers.

Zulkarnain (2005) explains that the British Imperialism became more
antipathéic to Islam in India after the Mutiny Rebellion in 1857. The British
power maintained that Muslims had provoked this rebellion in ordettonthe
glory of the Mughal dynasty. The Islamic movement was consideécete a
dangerto the colonialist intersts and power in India. This situation had

worsened the condition of Muslims in the country.

From the internal aspect, Muslims at this period also experienced
deterioration from within. They had no real interest in the development of
science and knowleg. They had relied on their belief in mysticism and thus lost
the rationalismpresentin Islamic thought. They had also been separated into
many sects and groups. These Islamic sects were always involved in sonflict

which then brought Islam itself intoore sectarian conflist

According to Fathoni(2002), these internal and external factors
encourage@hulam Ahmad to establish Ahmadiyya. The Ahmadiyya sect can be
seen aghe reactiorto the movemenof Christian missionaries, brought lye
British, to recruitnew followers in India;this gave rise to the worsbnditiors
experienced by Muslims in India in the colonisation period. The Christian
missionaries were consider¢éo have launched the apostasy movement (Nadwi
2005).According to Fathoi (2002, p. 49)the motive behind thestablishment
of Ah ma d itoyagheeveuskamic raform by providing a new interpretation

of Islam in oder to find the best solution tbhe davnfall of the religioninh d i a o .

7.2.1.A Controversy around its Establishment

There are two main issues regardihg controversy of the establishmen

of Ahmadiyya. The first issue, asentioned earliewas that it aimedo defend
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Islam and Muslims from the British imperialist in India (sd#soJones, 1986).
Howeve, the opposite view has been arguétlthat time,GhulamAhmad and
his family were very ceperativewith the British colonises;, and heand his
family were ardent supporters of the British Governmenvdhal970). Laan
(1970) then explains that thisupport wa basicallyfireligiously motivated (p.
3). This ceoperationwas strongly opposed lifie majority of Muslims in India
(Fathoni, 2002).

Nadwi (2005) also argues that the British welcomed the coming of
Ahmadiyya as a newgect ormovement. He explained that, at that time, the
British were afraid of a revolutionary movemefite. jihad or holy war) being
created by MuslimsThe founders of this sect showed their loyalty to the British
imperialiss and they made this loyalty the basif their faith. Nadw{2005)then
explained that eve@hulamAhmad himselfaffirmed hisloyalty, and his father
was appointed by the British Government to be an officiathia province of

Durba, because of this loyal support.

Barahini Ahmadiyyathe first book written byGhulamAhmad,ficontains
compliments to the British government, and he overtly calls for the support of
the British government (Nadwi, 2005, pp. 386). Jones (1986, p. 46) also
indicates thafiAhmadiyya provided support for British [perial rule, not only in
India but also inothec ount ri es, e . fccordingto Aufkagri@im ni st a n ¢
(2005),GhulamAh madés family and the British Go\

friends and they had a strong relationship with each other.

In the 185 rebellion initiated by Muslims against the British
Government, Mirz&shulamMurthada (MirzaGhulamAh mado6s f at her ) r e
many people to be members tok British army forces under the leadership of
General Nicholson. Even Ghulam QadihrAad s  dotottieg, mlso joined the
army to support the colonisation by the British. Another prominent reason is that
this cooperation aimed at maintaining a leagtablished friendship between

Ahmadodés family and. the British Governmen:
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7.2.2.The Promised Messialand the Awaited Mahdi

The secondcontroversy is the acknowledgement of its founder as the
Messiah, Mahdiand the prophet of Islam after Muhammad. The Ahmadiyya
followers believe thaGhulamAhmad is the representation of tMessiahand
the Mahdi. The Messiah and Mahdare the symbols of the revivalism of Islam
andMuslims believe that thewill come at the end of the world to save human
beings. This revivalisnwill be started after Islam has experienced the worst
conditiors for centuries.The Ahmadiyw believe thathese two figures have
come to this world to bring Islamic glory back. The birthGifulamAhmad in
1835 signalled thie coming and, since then, the greater glory of Islamas

believed to have started.

GhulamAhmad attaches the charactefshe Messiah and the Mahdo
himself. He argues thaAllah (God) has pointed to himself as having these
characters through a number of divine revelations. Therefore, he feihthatd
a moral responsibility to fight for Islam against any powers thigiht seek to
destroy Islam (Fathoni, 2002, p. 53). He had to work out this holy effort by
providing a new interpretation of verses of the MQly r @ ander to overcome

social and religious problems faced by Muslims indvis lifetime.

This belief was clearly supported by the attitude, behaviour, and
psychological condition of the majority of Indian Muslims who had been trapped
in esotericism (Nadwi, 2005). The political situation and the deterioration of
Islam at the time oGhulamA h ma d 6 sd furthefeathishbalief. The situation
wasconsideredo besimilarto the situation of the end of the world as namate
some Islamic literatureA worse condition, where the Muslims have been
separated into many sects, experiencetrfatisn, and haveno power, had
brought them to hopelessness. When India became a British colony, the Muslims
were trapped in their traditional and fatalistic lifedatmey were also stuck in
religious fanaticism (Zulkarnajr2005). $ce that period, the province of iijab

has been a central focus of frustration for Muslims.
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These worse conditions were marked by much discouragement, a belief
in mysticism, and the decliref the prestige of Islamic clerigsall of which had
opened gath for the emergence of a new teaching brought by Matzalam
Ahmad (Nadwi, 2005)Because ofthese conditionsthey had hoped for the
coming of a promised saviouDéwa Penyelamat yang dijanjikpat the end of

nineteenth century, nametye Imam Mahdi

The most controversial issue is thecognitionof Ghulam Ahmad, by
some of Ahmadiyya followers, as the prophet of Islam after Muhammad. This is
in sharp contradb the Islamic belief held by the majority of Muslims around the
world. The Prophet Muhamiad is consideredo bethe seal of prophethood,;
there is nootherpr op h et after hi m. This OoOprophet
separation of its followers into two groups, the Qadiani and the Lahore
Ahmadiyya.

7.2.3.The Qadiani and the LahoreAhmadiyya

In the international world, Ahmayla is divided into two groupghey
are the Qadiani Ahmadiyya Ahmadiyah Qadianand the Lahore Ahmadiyya
(Ahmadiyah Lahore These Ahmadiyya groups have sharp distinctions regarding

their core understanding of Islaegpeally the concept of prophethood.

The name Qadiani is taken from 6Qadi
Accordingto Ali( 2010), the name Qadian was for me
6Qadzi 6, meani ng 6] utdegMughal DyWdsty named h e Ki ng
0 B a braledéindia, he rewarded Mirza Hadi Beig, Mireizhulam A h mad 6 s
ancestorwith fertile land and alsaappointechim asa Qadi. Qadi or Qadian was
then used to name the area. The area of Qadian is inseparable from the history of

GhulamAh madés famil y.
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Meanwhi l e, the name O0Lahore Ahmadiyya

Lahore (in preseniday Pakistan), a place where this movement was established
in 1914. The founder of this Ahmadiyya movement weitsvo prominent
followers of Mirza Ghulam Ahmad, Maulana Muhammad Ali and Khwaja
Kamaluddin. They broke away from the Qadiani Ahmadiyya becausé&erfeaht

understandings abotlie Ahmadiyya teaching.

When Ghulam Ahmad was still alive, there wamnly one Ahmadiyya,
and no Qadiani or Lahorsplit. It separatedvhen the second Caliph, Mirza
Basyiruddin Mahmud, led thisect Among the followers at thdime, there was
an irreconcilable viewhatled them to separate. It was an understanding about
the position of Ghulam Ahmad as a reformer or a prophet. The Qadiani
acknowledgd the prophethood of Ghulam Ahmad after the Prophgtammad,
whereas the Lahorelaimed thathis founder of Ahmadiyya is just r@former,

and that Muhammad tke seal of prophethood.

According to Faruqu{1983,p. v,199Q p. 1), there are at least two basic
distinctions between the Qadiani and the Lahore. They are listed as follows:

1. The founder of Ahmadiyya, Mirz&hulam Ahmad, was anujaddid
(reformer) as believed the Lahore, or a Prophet as believed by the
Qadiyyani; and

2. Forthe Lahore, those who do not believe in Mirghulam Ahmad
remain Muslims. Fothe Qadiani, such people are considetedbe
kafirs (nonbelievers).

These two distinctive principless the prophethood oGhulam Ahmadand the
labdling of otha Muslims who do not believe @snonbelieversi are claimed

to bethe reasons for establishing the Lahore movement.

With regard tothe differencen this basicunderstanding, Azi§1995 p.
1) also argues that there are at least four distinctions between tlaniQadl the

Lahore. The four distinctions are as follow
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1. The Qadiani belief that no person can be a Muslim without accepting
Hazrat Mirza Ghulam Ahmad as a prophet of Geéysus the
founder 6s own belief that -lmowar yone w
Islamic Kalima® is a Muslim

2.The Qadiani 6s practical treat ment o]
fellow-Muslims by refusing to say their funeral prayevsysusthe
Messiahdéds (Mirza Ghulam Ahmad) teach
other Muslims except hostilepponents

3. The Qadiani belief thaa prophet can come after the holy Prophet
Muhammad and that the Lahore regdbeg holy Propet Muhammad
as the last propheand

4. The Qadiani system of rule by an autocralibalifa (Caliphate)
possessing absolute powgersusthe system set up by the promised
Messiah of the supremacy of the collective decision ofAhgiman
(the Central Executive Body).

Besides the difference in understanding Islam, the establishmeriheof
Lahore Ahmadiyya was also considered to have a politicaive. According to
Fathoni (2002), Maulana Muhammad Ali established the Labaoyap because
he was disappointed at notihg selected as the second Ahmadiyya califsh
that time, Mirza Basyiruddi Mahmud, Ghulam Ahmad s first child,
appointedasthe second caliph. The first caliph was Hakim Nuruddin. However,
Fathoni then clarifiethe matter by statinthat the main reasdor the separation
was actually due téqidah the principle understaiing about the prophethood.

With regardto the prophethood of Ahmad, the Qadiani followers believe
that in this world, there are twkinds of prophes: those who bringsharia
(Islamic law and teaching) and those who do not. They base their belief upon the
concepts oKhaatamun Nabiyyirfthe last prophet) andaa nabi fegya baddi
no longer on a prophet who brings a new teaching).

60 Kalimaor Kalima shahadaAshHadu an la ilaha iltAllahu, wa askhadu anna

Muhammasear rasutullah is the expression that should be expresseafd®rson to be

acknowl edged as a Musl i m. This expression me
Allah, and | testify that Muhammad is theelssengerof | |.a h 6
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They interpret the two conceptskhatamun nabiyyirand laa nabiyya
b a & dy sayingthat a prophet who brings a new teaching wit come after
Muhammad, but that a prophet who does not bring a new teaching or who
cortinues the teaching of Muhammaaoutd possibly come. Ghulam Ahmad
belongs to this secorkind of prophethood. The Qadiafdllowers believe that
the coming of Ghulam Ahmad as a prophet is to continue the teachings that have

been previously brought and disseminated by Muhammad.

This understanding can be seen in an interpretation provided-bajAl
Nadzir Ahmad Mbsy in his lmk Al-Qaulus Sharih which was then approved
and published by the followersf Qadani Ahmadiyya in Indonesia This
understanding can also be confirmed in a statement delivered by Zulkifli Ahmad
Pontoh (ZAP), the Spokesmédnor the JAI (Petersen 2010). When he was
guest i onwhdtisahe diffetencé between the Qadiani Ahmadiyya and

mainstream Islammee i n I ndonesia?o, Pontoh argued

What differs between us and other Muslims is the interpretation of some
of the verses of theoly Qu r 6Sa m theQ u r ,6aa we understand it,
there is the possibility of the coming of a prophet after tilg prophet of
Islam (Muhammad) (Petersen, 2010).

Anothe distinction is that the Qadiani adopts the caliphddelgfah)
system. Its leader is callddhalifah (Caliph). The system refers to Islamic rule
thathas been implemented ever since the death of Prophet Muhammad by four
Islamic caliphs: Abu Bakar, UtsmaUmar, and Ali. The successors®@hulam
Ahmad also called themselves caliphs. The Qadiani has both an international

caliphate and a national leadership in many countries (where its national leader is

®1 Seethemonthly magazine published by the Qadiani Asdafis in Indonesia (JAI)
calledNurilslamYu hyi ddi i na wa, pp. 881l andi58,\editipraVvil, Juned a h
2003. The translator of this content is Madm
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called amir), including Indonesia. Its currenhternational leademHazrat Mirza
Masroor Ahmadlis the fifth calipf>

However, the Lahore Ahmadiyya does not adopt this caliphate system.
The Lahore followers establisd a Central Executive Body that they call
Anjuman This executive bodylso has an gyanisational structure. However,
there is no international connection that lintssfollowersorganisationally from
different countries. The Lahore Ahmadiyya does not concern itself with
organisational movemenbut is more of a cultural movement. The bah
followers emphasise their effort in a movement of thought, iardbes not
involve a politicallike movement that tries to establish Islamic rule or

government.

Besides these differences, the Qadiani #melLahore have a similar
understanding on samissues. They rely upon a belief that Mir&oulam
Ahmad is the promisedessiahas well as the awaitedahdi. A Lahore
Ahmadiyya prominent figure in Indonesia, Nanang RI Iskanaarpgniseghis
belief by saying thatGhulam Ahmad appointed himself asetMessiahand
Mahdi. GhulamAhmad believed that by representing these two figures, he had a
responsibility to reestablish the Islamic struggle to free human befngm the
evil influence of Satan (evil) (Iskandar 2005, 20099. Another Lahore
Ahmadiyya figure in Indonesia, Susmoyo Djoyosugito, states that he believes
that Ghulam Ahmad is amujaddid (reformer) for thenineteenth century, the
MessiahandMahdi (Djoyosugitq 1984).

Similar to the condition of Ahmadiyya ithe international world, the
Ahmadiyya community in Indonesia is also divided into tgwups. The

Qadiani establishedemaat Ahmadiyah Indones{the JAI), while the Lahore

%2 See http://wartmhmadiyah.org/muslirtelevisonahmadiyyamenyampaikaipesan
khususpada duniaarab.
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created Gerakan Ahmadiyya Indonesiéhe GAl). The following section
provides information about the history of these two Ahmadiyya groups in

Indonesia.

7.2.4.Jemaat Ahmadiyah Indonesia

Jemaat Ahmadiyah Indonedihe JAI) has officially existed in Indonesia
since the 1920s. The teaching and beliethefJAl was introducedo Indonesia
on 2 October 1925 by Rahmat Ali (a Qadiani follower) in Tapaktuan, Aceh
(Burhanij 2013). Rahmat Ali was an alumnus of the UniversityPanjab. He
was the first missionary of Qadiani Ahmadiyya who was sehtitdia Belanda
(nowadays Indonesia) and arriviet on the island oSumatera (in Tapaktuan).
He was invited by three students frdvinangkabau(South Sumatera) who had
studied inLahore, British India (Harsono, 2010). The students were Abubakar
Ayyub, Ahmad Nuruddin, and Zaini Dahlan.

Ali was sent directly to Sumatera Island to proselytise Qadiani
Ahmadiyyads belief and teaching, to recr
branctes in some parts dhe Indonesian territory. After arriving in Tapaktuan,
he then travelled to Padang. In 1926, the JAI was officially established as an
organisation in Padang. At that time, Sumatera was under the official
administration of Governor GerarAndries Cornelis Dirk de Graeff (1926 to
1931) (Harsono, 2010).

The recruitment of members of the JAI was successful when Ali moved
to Batavia (howadays Jakarta), the capital city lihdia Belanda in 1931.In
that year, the teaching of Qadiani Ahmagiyrapidly spreadin Jakarta and
Bogor. In these two citieghe JAI organisationwas also officially established.
From these two cities, the understanding of Qadiani Ahmadiyyagead to
many cities on Java Island, such as in Tangerang, Cianjur, SukaBandung,

Garut, Tasikmalaya, Ciamis, and Karawang.
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The JAI obtained its status adegal entity/corporationBadan Hukum
through thedecision letter of the Ministry ajustice Kementerian Kehakimgn
Number JA 5/23/13 on 13 March 1953. In anotlegyal proclamation the JAI
wasrecognisd asocidl organisation through a letter from the Directorate for
PoliticalRe |l at i ons, N u mb(€albrarr, 201@ p. 687). The €o0rt3 o
of central Jakarta, throthgts letter number 0628/KET®78, then einforced this
legal acknowledgement on 19 June 1978. According to Harsono (2010), under
the administration ofive Indonesian presidents, namebpekarno, Soeharto,
Habibie, AbdurrahmaWahid, and Megawati, there hasver been a prohibition
or restriction issuednationally againstiemaat Ahmadiyyaln 2000, President
Wahid welcomed the % caliph of Qadiani Ahmadiyya, Mirza Tahir Ahmad, to
Jakarta.

In regard to the belief about the prophethoodbtilamAhmad, the JAI
members have the same belief aotQadiani Ahmadiyya members around the
world. They also believe that the founder of Ahmadiyya is the proniessiah

as well as the Imamahdi. Suryawan (201) para. 1psays

Sedikit berbeda dengan kalangan NNahdlatul Ulama) warga JAI
percaya bahwa Nabi Isa AS sudah wafat dan tidak alaeng lagi ke
dunia ini, dan sosok Nabi Isa Al Masih yang diindikasikan
kedatangannya dalam kitdbtab dan Hadits, dipercaya telah datang
dalam sosok Mirza Ghulam Ahmad.

It is slightly different fromNU (Nahdlatul Ulamg, the JAI followers
believe that Prophet Isghe son of Maryamhad passed away and will
not come to this world anymore. Prophet Isa, whose coming is indicated
in Al-Qu r 6 a madithnhds been arriving in this world thrdughe
figure of Mirza Ghulam Ahmad.

Due to its belief, especially the prophethoodGfulamAhmad, the JAI
followers have been the target violence especiallyduring the Indonesian
reformation era (1998 to the present). During this era, thave bep at least
two legal proclamations issued by Indonesian state official institutions, the joint

ministerial decree and the religious decrette fatwas of 1980 and 2005).
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Violent acts have also beeinequent and there have been attacks dml
followers in severalplaces in IndonesiaOn 6 February 20113 violent atack
perpetrated by a group of5D0 radical Muslims killed thre@Al followers and
severely injured five more (Mietzner2012). This wasalso reported by

Indonesian ni@onal newspapear such akKompas{ 6 Komnas Temukano, 2

7.25. Gerakan Ahmadiyah Indonesia

The Indonesian Ahmadiyya Movement Gdrakan Ahmadiyah
Indonesidhe GAI) has been present in Indonesia since the movemel¢fera
independence (BurhgnR014). According to Burhani (208}, the GAIl has
contributed to the history of modern Indonesiathatvery least, this movement
became the 0saf egkeslanhp moeementtahdef some | a mi ¢ (
figures at that timesuch asRuslan Abdul Ghani, Cokroaminoto, Soekarno, and
Haji Agus SQlim. In addition, the GAI has also contributed to Islamic literature,
particularly in the literatureaddressing the issue of Christiamssionaries in
Indonesia (Burhani, 2013).

The GAI was established officially in Yogyakarta on 10 December 1928.
Thetemo o f f i c iisusddedausdtieristamic interpretation of tlahore
Ahmadiyya had actually been introduced to Java Island, especially in
Yogyakarta, in 1924 (Yasi& Yatimin, 1989). A decision to establish this
Ahmadiyya organisation aimed at pagating the thought or understanding of

the Lahore Ahmadiyya as a new Islamic movement.

Yogyakarta is known as the centre of Muhammadiyaich is one of
the largest Islamic organisations in Indonesia. Based on this geographical
location, there was alase relationship betweethe Lahore Ahmadiyya and
Muhammadiyahfrom 1924 to 1928. The founders of the GAI were former

members of Muhammadiyah.
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In 1924, several months after the death of Ahmad Dahlan (the founder of
Muhammadiyah), two Lahore Ahmadiyya diggs arrived in Yoggkarta:
Maulana Ahmad and Mirza Wali Ahmad Baig. They loaiginally planned to go
to China tospread Lahore Ahmadiyya thougtipwever, when they arrived in
Singapore, theyeceivedinformation that the spread of Christianibyn Java
Island had beenlargely sucessful. Therefore, they changed their plamd
decided not to go to China, but to Java. The central bafatlhammadiyah, at
t hat Wwelcomed thefi arrivai N Yogyakarta (Yasw®&husi ast. i
Yatimin, 1989, p. 31).

At the beginning, the relationship betwettre Lahore Ahmadiyya and
Muhammadiyah was very close. Maulana Ahmad and Mirza Wali Ahmad Baig
were free to introduce their understanding to Muhammadiyah followers. Some
Muhammadiyah members even learned new Islam&wvyifrom these two
figures. However, this situatiomresulted inthe emergence of dispute and hatred
against Baig and Maulana Ahmad. The dispute and hatred culminated in 1927
when Abdul Alim Assidiqi arrivedn Java Island and Yogyakarta from India to

propagateananttAhmadiyya movement.

After its establishment in 1928 1929the members ofhe GAlI moved
to severalparts of Java Islandncluding Purwokerto, Purbalingga, Malang,
Bandung, Sukabumi, and Madiuvhile working n their new professianin
those districts, they also disseminated their Islamic understanding and

established new GAI branches.

The GAI has been continually promoting the Islamic understanditiggof
Lahore Ahmadiyya in Indonesia. In the Indonesian context, this belieftis no
adopted bythe Islamic mainstream. The GAI relies for its belief on the Islamic
understanding brought by Mirzghulam Ahmad. This can be found in many
books written by some prominent figures tbie GAI, such as S. Ali Yasir,

Susmoyo Djoyosugito, Nanand Rkandar, and Mulyono.
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The GAIl and all Lahore Ahmadiyya followers around the world believe
that Ghulam Ahmad was an Islamic reformer ihe nineteenth centuryand
represents the figures of the promidddssiahas well as the awaiteMahdi
(Djoyosugitq 1984;Iskandar, 2005Mulyono, 2003; Yasiy 2012). They believe
that the coming ofGhulam Ahmad (the founder of Ahmadiyya) and his

Ahmadiyya movement wiltesult in he revivalof Islam.

Membershipof the GAl isvoluntary @rinsip sukarelg. In 1930, the GAI
were recognised as a corporatiorBadan Hukum/Rechtspersqorby the
Indonesian Government, Number IX (Extra Bijvoegsel Jav. Courant 22 April
1930 No. 32), and Wvas registered in the Ministry of Religious Affairs in 1963
Number 181. The first chairman othe GAl wasH. dr. Susmoyo Djoyosugito
(Yasir & Yatimin, 1989).As stated in its\nggaranDasar dan Anggaran Rumah
Tangg&®, this organisation is based on the principle Réncasila The
acceptance dPancasilaas the basic principle ofie GAl wasdecidedin 1947at

a congressMuktamaj) conducted in Purwokerto (AlR013).

The GAI also proposes a movement to develop Islam as a peaceful
religion throughjihad. For GAI membersjihad is not understoodo be aholy
war that usesveapons or swords to kill those who are considered to be the non
believers or the enemy of Isladihad should be implementeid peaceful ways,
or by the so-called jihad by the pen (e.gwriting and publishing books).
According to Yasii(1982,2006),jihad is not similar to war. On the contrary, it is
a serious attempt to struggle against lhstwa nafsy Satan getan/syaita)) and
all enenies who use violence to destroy the religious truth of Islamsome
extent,this concept is actuallgontraryto the understandings gfthad of some
Islamic groups that consider i be a holy war to maintain Islanby, for
example suicide bombing.

® Anggaran Dasar dan Anggaran Rumah Tangga constitutiorthatis based on
mutual agreement of the members of an organisation. This constitutiqgruisashed by
Pedoman Besar Gerakan Ahamdiyya Indonesia (PB GAI) in 1995.
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In the 1940s, the GAI established a school in Yogyakarta called
Perguruan Islam Republik Indonesithe Islamic School of the Republic of
Indonesia)abbreviated as PIRI. PIRI was established on 1 September 1947, and
it then became an independent educatiamdlation on 3 February 1959 (Ali
2013). This educational foundation is used as a medium to spread and maintain
the Islamic teaching ofthe GAI through educational efforts. llhough this
educational foundations no longer administeredy the GAI, as it beceme

independenin 1959, it has remained an integral parth@ GAl movement.

Nowadays, PIRI still survives and the schodllers classes from early
childhood to university level. Besides having been established in some places in
Yogyakarta, the foundatiomisohas some branches in Purwokerto and Sumatera
Island, for example,in Lampung and South Sumatera. All students, not only
from Yogyakarta,can beaccepted to study in this school. This educational
foundation has obviouslgesulted inthe GAl becomingan inclusive movement

and to be an integral part thfe Yogyakartacommunity

In an interview in Yogyakarta in 2013, Mulyoriothe secretary ofthe
GAI T said that another inclusive effort created by the GAbisvite preachers
from other Islamic organisations to give Friday sermons or other religious
speeches ithe GAIl 6 s mo s activity.is inpbriargt forlearring other
Islamic views from others. Further, GAI members are also invited by other
Islamic graips to givesermons and speechéhe GAI also invites religious
leaders from other religions and beliefs. This activity is carried out to share
religious thought and knowledgand to build a close relationship with people
from different religions and beliefdn the interview, Milyono (2013) states

convincingly that

We do not want to force other people to have a similar belief with us
because this belief should be baseccomprehension and volunteerism.
We never think and do not want to think to accuse other Muslims who
have different understanding of Islam as the-helevers. We develop
this belief based on understanding that Islam is a peaceful religion.
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Up to the presa, the GAI still exists in Indonesia and its head office is in
Yogyakarta. The precise number of its followers is not well recorded. Mulyono
(interview, 2013)argues liat the GAIl does not concern itself witacruiting
members, but focuses on dissemimgtor propagating its Islamic teaching as a

cultural movement

It has been widely discussed in the previous chapters that Ahmadiyya has
been the target of violent acts and has been presented negatively in texts
produced by the state official institutionsdathe Islamic Defender Front. The
following section will provide an analysis of how the two Ahmadiyya groups

resist or argue against discourses that have undermined them.

7.3.ResistanceDiscourses Presentedby and to Supportthe JAI

In the previous chapters (5 and 6), Ahmadiyya (especially the JAI) has
been depicted negatively. Some negative presentations have presentedabke sect
0t he troubl etmakleam@ndottthe edhef amer or act
creator of social cohfi ct 6, 60t he Rhinjdaodkere efheimyl armb,
Beside the negativeportrayas, a few positive depictions of the sect aiso
found in chapter 6on the discoursesreated by the Sivhen this organisation

defends the sect

In arguing against discourses that may have undermined or discredited
them, the JAI followers have created texts ithe form of books, articles
published in blog, online newspapers, and magazines. Their personal arguments
are also found in some TV inteevis and debate shows. The following section
providesan analysis of discourses that they hdeenpresented andiscourse
strategies theyhave employed to constitute thie resistance The discourses
clearly reveal the counter discourses against negatveagals created by the

government and the FPI.
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7.3.1 OWe are the Victimsob

According tothe JAI followers, the development of Indonesian religious
life has negatively impacted dheir condition. In their texts, they have presented
themselves as victims by usinige discoursestrategy of victimisation. In this
strategy, minority groups being discriminatadainst present themselves as
victims of oppressive situations, violent atta, andunfair treatment created by
majorities or power holders (Jansen, 2000). They dispict themselves as
Apower | ess 0, Vviitime of pttake s(&hosraviNikn 2009 fip. 484).
This strategy is used by minority groups to reveal the severditimon they
experience in order to attract sympathy or attention from others. Such a strategy
is employed bythe JAI to argie against all unfair treatmeand disadantages

that they have felt.

The JAI followers portray the situation of Indonesraligious life as an
unsafe situation. They argue that the government has exackfmtatuation by
taking actions,such aghe issuing othe joint ministerial decree. The issuing of
the jointdecree andhe religious decredsy the MUI have victimisedthe JAI
because they amgesented negatively in the decreElle negative presentations
are that thelAl is consideredo be adeviant sect, and one that is not allowed to

disseminate its Islamic interpretation to the public.

The discourse @r dsentvatcitanmsdf came ibre i
article written by Andreas Harsono (2016)arsono isone ofthe human right
activiss who is concerned abowsupport and defe® of Ahmadiyya. He
published an article in his blog entitldchmadiyah, Rechtstaat, dan Hak Azasi
Manusia (Ahmadiyya, Rechstaat, and Human Rights) (2010) to retal
powerless situation of th#Al followers in Lombok in 1999 ankow they had to
flee or evacuate themselves from the city to avoid violent acts penpgtrated
by some members of the publithey had to go to a refugee camp because their
houses and mosques were burnt out. One of them was killed, and another was

severely injured. In this presentation, Harsono (2010) depicts JAI followers as
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powerless,helpless, and without any protection from the government. This

situation worsened as it also occurred in several other places.

Pengusiran dan penganiayaan terhadap warga Ahmadiyah dimulai tahun
1999 dengan pembakaran masjid Ahmadiyah di Bayan, Kabupaten
Lombok Barat. Satu orang meninggal, satu luka parah dibacok. Pada
tahun 2001, penganiayaan terjadi di Pancor, daerah Lombok Timur.
Selama satu pekan, rumah demi rumaimatiyah diserang dan di bakar

€ Semua warga Ahmadiyah memilih meninggalkan Pancor. Mereka
ditampung mulamula di Transito sebuah bangunan pemerintah di

Mataram.

(Expulsion and persecution against Ahmadiyya followers were started in
1999 with the burning ahe Ahmadiyya Mosque in Bayain thedistrict

of West Lombok. One person died, aambther was severely injured. In
2001, the persecution also occurred in Pandorthe district of East
Lombok. Over oneweek, the houses of Ahmiggla followers were burnt

o u t AllgAI followershad to leave Pancor. They were accommodated
in Transito, a ggemment building in Mataram).

(Harsono, 2010, p. 1)

The strategy of victimisation is also reinforced by comparthg
religious situation in Indonesia, whetke JAI followers have experienced a
number ofviolent attackswith the scary situatiorocaurring in the Middle East.
Syamsir Ali, theJAI spokesperson, presented this congmrion the TV One
news program entitleBebat SKB Ahmadiyah Jubir HTI vs Jubir Ahmadf/ah
In the TV program, Ali was interviewesh the phonéy anews presenter ariee

was askedfor his response to the issuingtb&joint ministerial decree.

He said,Kami sangat sedih. Saat ini, Indonesia telah berubah menjadi
Timur Tengah kedua. Agama telah dipolitisasgama telah dibawa ke ranah

Negara (We [the JAI] are sad.At these moments, Indonesia has been

64 Thename of the TV program Kabar Petang The audievideo recording of th&V
programis entitledDebat SKB Ahmadiyah Jubir HTI vs Jubir Ahmadigald itwas
downloaded fromdYouTubed héps://www.youtube.com/watch?v=XHSo4u6ra\kio
2013.
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transformed into the second Middle East. Religion has been politicised, religion
has beerbrought into the state domair§yamsir Ali argues that actions carried
out by governmentsuch asissuing the decree, have exacéedathe severe
condition of Ahmadiyya andesulted inthembecomingvictims. Ali argues that

the issuing of the joint decree has brought ttheological or religious domain

into the political domain.

The comparative situation between Indonesia gr@Middle East can
alsobe seen aa strategy of scare tacticAs has been mentioned earliscare
tactics aimat portraying adlangerous situation to raigear and panicky emotien
in the readerghe public (Flowerdewet al., 2002). Indonesia, wherihe JAI
followers have become the victims of violent attacks depictedas havinga
similar dangerous situation to thdiddle East. The dangerous situation has
createda precarious situatiorand chaoticdisorder for Ahmadiyya As is
popularly knownthe Middle East is the centre of Islam, in which Islam has been
a daily part othepolitical arena in some countries. Religicbssed conflicts due
to the differences adachschool of thoughtNladzhab) (e.g.Sunni& Shig have
been colouring the war situation in the Middle East.

7.32 . OWe aresotfthel Dledmdrder

One of the JAfollowers M. A. Suryawan published a book in 200
respond to all the negative miminations directed towards the Qadiani
Ahmadiyyathe JAI. In the book, h@ortrays Ahmadiyya positivelysing the
strategy ofpositive attribution by stating that the establishmenthef Qadiani
Ahmadiyya aimedat defending Islam. The publication is used to counter all
negative images, especially theaige aboubeingthe destroyeror the enemyof

Islam.

Gerakan Jemaat Ahmadiyah dalam Islam dilahirkan berdasarkan
tuntunan llahi dengan tujuan untuk meremajakan moral Islam dar nilai
nilai spiritual. Pergerakan ini mendorong dialog antar agama dan
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senantiasa membela Islam serta berusaha untuk memperbaiki
kesalahpahaman mengenai Islam di dunia Barat.

(The movement ofemaatAhmadiyya in Islam is established bdsen
the guidance of God (Alldhahi), onewhich aims at restoring Islamic
morality and piritual values. This movement encourages religious
dialogues and defends Islam as well as attempts to rettidy
misunderstandingf Islam in the Western world).

(Suryawan, 2005, p. 2)

Jemaat Ahmadiyya is depicted the defendeof Islam andt has a goal
of restoringthe morality of Islam and its spiritual values. Furthére JAI
followers in their lives are given the responsibilityrettifying misconceptions
of Islam inthe Western world. They have attempted toed@rythingpossible to
maintain Islam, such as conducting religious dialogues. All of these tasks are

considered to be the way to defend Islam.

Personifying Jemaat Ahamdiyya figures positively as the defenders of

Islam also enforces the positive spiesentation by using theategy of positive
personification. In itsBuku Putih (White Book) entitledKami Orang Islam
(Pengurus Besar Jemaat Ahmadiyah Indonesia, 2007), the JAI personifies
Ghulam Ahmad as a holy figure who had attempted wholeheartedly to fend off
all negativeof against Islam from Christiamissionaries and from the Hindu sect

of Arya Samajn India. Ghulam Ahmad is portrayed as a figuteo devoted all

his life to defendng Islam by, for example,by writing and publishing articles

and books. Theseublicationswere expected to explain to others about the

honour of Prophet Muhammad and the superiority of Islam.

Pada masa itu, badai perlawanan terhadap Islam mergmuii
menerjang dari segala jurusan. Perlawanan yang paling sengit datang
dari golongan Kristen dn Sekte Hindu Arya Samaj yang memburuk
burukkan nama dan pribadi Nabi Muhammad SAW. Dengan rasa pedih,
Hadhrat Ahmad menangkis serangserangan itu dengan mengirimkan
artikel-artikel dalam suratsurat kabar.
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(At the time, resistance against Islam waggicantly increasing, hitting
from all directions. The fiercest resistance was coming from Christianity
and the Hinduism sect{Arya Samgj that depicts Prophet Muhammad
negatively. WithsadnessHadhrat Ahmad fended off all the offences by
sending arti@s to newspapers).

(Pengurus Besar Jemaat Ahmadiyah Indonesia, 2007, p. 23)

These statements have clearly depicted Ghulam Ahmad positively as the
defender of Islam. His portrayed as a person wbonducted alpossible efforts
to defendProphet Muhammad antslam from any negative offen@s may have
been created by others. The statements are deliberately selected to argue against
negative depictionsf Ghulam Ahmad as a person who defamed and destroyed

Islam.

The strategy of positive perdgfination is not onlyto depictthe founder
of Ahmadiyya positivelybut alsoto portray the JAI followers in Indonesia as
figures who have contributegbsitively to the independence of Indonesia. This
depiction is found irthe Darsusmagazine (2013)The magazine is printed and
published bythe JAI and it is only distributed tis followers not to the general
public. Two ofthe JAI followersi n Yogyakarta are presente
f 1 g h tthatriss figyres who havehad an important role in dissemating
information on the independence of Indonesia througire me d i a (AR.
AhmadsaridcSang Pr opagandani Raden Atn@dsaBidJo.andT hey w
Sayyid Shah Muhammad. Because of their contribution, the first president of

Indonesia, Soekarno, rewarded @dyShah with a house in Yogyakarta.

This discourse presentation has a clear meaamg),is intended to show
that Ahmadiyya is inseparable from the history of Indonesia and it has been the
integral part of Indonesian Independerigg presenting informadin on members
who had been involved in the independencestruggle Ahmadiyya is
automatically depicted as an inclusive part of Indon#s®ahas made a positive

contribution to Indonesian sovereignty.
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Another positive presentation of Jemaat Ahmadiyya laes defender of
Islam ispresented irthe Darsusmagazine entitleddhmadiyah Amerika Miliki
Banyak Ide Kreatif Kenalkan Islam dan Nabi SA\MmericanAhmadiyya has
many creative ideastoindtouce | sl am and Prophet Mu h a m
Amer i k a)oltis fzeBeht8d that Jemaat Ahmadiyya has conducted many
events in the United Statesto disseminate positive images of Prophet
Muhammad. One of the eventms a national campaign entitidtlhammad, the
Prophet of Peacewhich aimedto clear upthe negative image of Islanand
Prophet Muhammad in the U8 orderto introduce a peaceful Islam aftére
09/ 11 at ttheothestdroraativitiesa | |

Jemaat Ahmadiyah menjadi sagdatunya Jamaah Islam yang memiliki
banyak ide kreatif memperkenalkéslam sejati dan Nabi Muhammad
SAW di Amerika Serikat.

(Jemaat Ahmadiyya has been the only onthetslamic community that
has many creative ideas to introduce the true Islam and Prophet
Muhammad SAW in the United States).

(AAhmadi yaRO1HZmMEr i kao,

The discourse presentation as the defender of Islam has been deliberately
created to counteall negative imagethat saythat Ahmadiyya has destroyed and
defamed Islam. Such a presentation is not only created at the national level of
Indonesa, but also irthe international world. Thislso serves to tell the public

that Jemaat Ahmadiyya @&inclusive part of Islam.

7.33. 0 We a Agent of lonperialigmé

This discourse presentation is constructed to argue against negative
attributions that considerthe Jemaat Ahmadiyya and its founder as the
accomplice ofthe British imperialist in India and as supporter of Israel
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(Zionism). This negative presentatiocan be found in texts created by the FPI
[Chapter 6, section 6.2).

A response to counterh e negative attributions i
(2005) book Bukan Sekedar Hitam Putilunderthe subtitles Ahmadiyah dan
Kerajaan Inggris[Ahmadiyya andthe British Kingdom], andAhmadiyah dan
Negara Israel[Ahmadiyya and the State of Israel]. The counter discourse is
constituted through the ug# the linguistic strategy of quotation (Belmoné
al., 2010, Blackeldge, 2006, Johnson, 201t)is createdby incorporating or
quoting Ghul am Arhhmbaablh Suryawa@d0s) anguestthat
negative presentations against Ahmadiyya and its fouaglbeing aupporter of
the British and loyal to the governmentare both misinterpretation and

misconcetion.

In his view, the negative presentations are deliberately created and
misinterpreted by others to constitute negative portaditAhmadiyya namely
that the sectwas established by the British and that Ghulam Ahmad and his
family hada close relatnship with this government (Suryawan, 2005). Mirza
Ghulam Ahmad had thanked the British becaws®ler this government, the
conditiors in India weremuch better than before. this period, Muslims could
disseminate Islam freely and without any restritsidromthe British. Struggle
against this 6good g bearhodymarihad), butg¢ not ¢

is a criminal action.

Berbuat Jahat terhadap suatu pemerintah yang memberikan kebebasan
hidup dan keamanan penuh, dan kewajiban agama pun dépagikan
sepenuhnya adalah suatu tindakan kriminal bukan jihad

(Misbehaving towara government that gives us freedom of life and full
security, andvherereligious duties can also be conducted, isral of
criminal action not a holy wafjihad)]).

(Suryawan, 2005, p. 85)

227



Another similar statement of Ghulam Ahmad, as quoted by Suryawan
(2005, p. 86)is as follows Tuhan Maha Besar telah menempatkan saya dalam
ketentuan bahwa ketulusan dan berterima kasih harus ditampakkan kepada
suatupemerintahan yang baik seperti pemerintahan Ing@¥rise God Almighty
has placedn me the need that sincerity and gratitude should be revealed to a

good governmet like the British Government).

According to Ghulam Ahmadihad should not be addresséalthe core
of this British Government (Suryawan, 2005). Ghulam Ahmad and his
Ahmadiyya thankedhe British because the government brought India to a better
condition,whereMuslims in India live pacefully under this governmeietapa
keliru dan jahat jading kalau mempunyai gagasan jihad terhadap pemerintah
yang berberkah dan cinta damai ifflow wrong and evil it is if there is an idea
of creatingjihad against this blessg and peacving government) (Suryawan,
2005, p. 86).

Quotingthesestatements by Ahmad also used to argue against negative
presentatios that considerAhmadiyya to be a group that prohibitgihad.
Ahmadiyya is accused of being a supporter of the Briishwasmanipulatedo
weakenthe spirit ofjihad of Indian Muslms against the British (see Chapter 6,
section6.2.1.4).Jihad for Ahmadiyya is not merely translated @sholy war or
resistance against a particular governrgdnit it is a struggle to defend Islam by
usingthe pen. Such a conception is best translasthe writing of books orof
translating Al-Q u r 6 donothéar tanguages in order to disseminate Islamic

teaching to noiMuslim communities.

When arguing againghe accusatiort h a t 0 Ah maugporteyod | S
| srael 6, (20®4%) rhighlighta Ahmadiyy a 6 s refusathe t o
establishment of the state of Isra€he resistance discourseregnforced by re

contextualising or quoting a speech delivered by Zafrullah Ahmad Rhan

® zafrullah Ahmad Khan is follower of QadianAhmadiyya. He was the first Foreign
Minister of Pakistan. Hevasthe 17" president of UN General Assembly.

228

a

S uf



member of Qadiani Ahmadiyya from Pakistan, before theceubmittee ofthe

UN Geneal Assembly on 9 October 1943uryawan, 2005)it is statedthatthe
Qadiani Ahmadiyya especially Khan, had struggled for the independence of
Palestine by refusingo supportthe separation of the country by Israel

(Suryawan, 2005. 1Q1). The discourse presentation is as follows:

Muhammad Zafrullah Khan telah menghabiskan bagian terbesar dari
argumentasi pidatonya untuk menentang pemisahan Palestina. Selama
penyampaian pidatonya, wajah para wakil dunia Arab terlihat bersinar
ceria. Saat baakhirnya pidato, para Pangeran Arab menjabat tangannya
serta memberikan pujian atas pidato itu.

(Muhammad Zafrullah Khan has spent ttmain part of his speech to
refuseto supporthe separation of Palestine. During the speech, the faces
of the represeantives ofthe Arabic world looked happyAt the end of his
speech, the Arabic princes shdauk hand ananade compliments on the
speech).

Therefore, in defending Ahmadiyy& u r y a statentersts contaia
clear irdication that the Jemaat Ahmadiyyasupports the independence of
Palestine and rejects the establishment of Israel. The discourse presentation as
the supporter of Palestine was ¢eghto build the positive image thidie Jemaat

Ahmadiyya is not thagentof foreign interestémperialists.

7.34. Do not Take God 0 s Aut Cominttyer i ng t he Gove

Legitimacy

In its White Book Kami Orang Islamthe JAI arguesagainstthe MUI
and itsfatwa Inthe MU | €atsvas(1980 and 2005)%he JAI has been depicted
negatively asroublemakers and ¢éhactors of blasphen{gee Chapter 5, Sections
5.5.1 and 5.5.2)TheJ A1l 6 s teaching of | shava beenh as bee

deviatingfar from the core teaching of Islam.
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To argue against theseegative images, the JAl delegitimises the
authority or power given tthe MUI to determinea deviation of aeligious sect
using the strategy of power delegitimising. AccordingheJAlI, it is only God
(Allah) who has the power or authority to excludeivittbials or groups from
Islam or todetemine whether or not they are ndoelievers The JAI argues that
there should be no institution in shworld, including in Indonesithat can be

authorised to evalwssate any individual sdo |

Majelis Ulama Indonesia bukanlah suatu lembaga yang diberika
kekuasaan atau wewenang ol ehangl | ah Ta
atau suatu badan dari Islam

(The Indonesian Council of Clerics is not an institution that is given
authority or power byA|l | a h [Ga]ot@ exalude idividuals or
groups from Islam).

(Pengurus Besar Jemaat Ahmadiyah Indon&s§ia7, p. 12)

Anot her similar di scour se {H20@pent ati ¢
book Bukan Sekedar Hitam Putide argues thahe MUl has noauthority to
determine whether Ahmadiyya has deviated or aotyhetherits followers are
Muslims or nonMuslims. It asserts thathe decision to consider Ahmadiyya as
nonbelieversin fatwa 1980, which is based on nine books, is groundless. He
claims tha the MUI has never mentioned clearly what books theyrefierring

to.

Suryawan (2005%larifies thatthe JAI has requested explanation about
the booksmany times, buthe MUI has never been able fwrovide sufficient
information Perlu diklarifikasi disni bahwa fatwa itu tidak ada dasarnya sama
sekali, jauh dari kebenaran, dan tidak sesuai dengan ajaran I@tameeds to be
clarified here that théatwa is groundless, being far from the truth, and it is

cortradictory to Islamic teachingp. 107)
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Suryawan (2010a) also uses the linguistic strategy of power
delegitimsing in his article entittedAhmadiyah: Anda @lah Alamat, Pak
Ment er i IAthis aniclé, healso argues that in terms of labelling in
religion, neither the Indonesian Governmentor the MUl have the right to
determinewhether individuals or groups thatay or may not use Islamas a
label There should be no institution may prohibit Ahmadiyya from the use of
Islam as its labelSuryawan(2010a, para. 10argues that it is onhjllah (God)
who has the right to perforthis action.

Sebenarnya yang dipersoalkan oleh Menteri Agama, dan juga MUI,
adal ah nama dan | abel 6l slamé yang d
Islam adalah nama pemberian Allah SWT kepada Nabi Muhammad SAW

dan pengikutnya.

(Actually what the Ministry of ReligiousAffairs and the MUI are
concernedhboutaret he name and t he adreasekby of 061 s
the JAI. Islam is the name given by Allah SWT to Prophtthammad

SAW and his followers).

The JAI states thathe MUI only have the obligation to give suggestions
to government regarding religious affgieither when it is requested not. The
suggestions can be acceptellong aghey are not contradictory tBancasila
and to the Indonesian Constitution. Taking@ 6 s r i ght t o det er min
of someone, and whether /Blee belongs to Islam or not, is contradictory to
Pancasilaand the constitution. According tilve JAI, freedom of religion is
protected or guaranteed, and nobody can intexféte that freedom Accusing
the JAI to bea deviant sect is contradictory to thenciple of thefreedom of

religion and it is seen as a violation agathstlaws and constitutian

Fatwa Majelis Ulama Indonesia itu jelas bertentangan dengan Sila
Pertama yangmengemukakan bahwa seseorang atau badan yang
berpegang kepada kemahaesaan Tuhan terjamin hidugpnmd&legara
Republ ik | Fatsva nMiajslis allama Indonesia tentang
Ahmadiyya adalah suatu keputusan yang bertentangan dengan Pancasila
dan Undangundang Daar 1945.

231



(TheMU | fatsvasarecontradictory to the first principle (#fancasilg,

which states thathe individuals or groups that keep to the oneness of
God in their life are pr ot ect ed i mhe MU Id @dwa s i a é
addressing Ahndiyya is a decision thacontradictsthe Pancasilaand

the 1945 Constitution).

(Pengurus Besar Jemaat Ahmadiyah Indonesia, 2007, {d/R)12

Another similar argument that criticises thiJI is constructedisingthe
strategy of contrasting.he JAI has contrasted the purpose of the establishment
of the council (e.g. creatingjust and prosperous society) witthatthe council
has performedAccording to the JAIf h e MU I &as deviatédifronm both
Pancasilaand thel945 Constitution, espedily in regard to the guarantee of
freedom of religion. This contradiction makes the establishmerat jost and

prosperous Indonesian society impossible.

Bagaimana mungkin Majelis Ulama Indonesia dapat mewujudkan suatu
masyarakat yang aman, damai, adikknrdmakmur yang diridhai oleh
Allah SWT bilamana mereka secara terdagangan mengabaikan
Pancasila dan Undantyndang Dasar 1945.

(It is impossible forthe MUI to createa safe, peaceful, just, and
prosperous society that is blessed Allah SWT[God], if they ignore
Pancasilaand the 1945 Constitution).

(Pengurus Besar Jemaat Ahmadiyah Indones§ia7z, p. 13)

According tothe JAI, creating a just and prosperous society in Indonesia
is only made possible if religious tolerance and freedonrearegnisedand by
not taking Godos aut hor i-betligvers, Musldne brer mi n e
nonMuslims. One of the realisations of the tolerance is by acknowledtjiag

JAl as part of Islanand not issuingatwasthat consider the JAI as infidels
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7.3.5 Discourse of Public Deception

In some texts, JAfollowers argue that inparticular social events the
government has disseminated thecalled public deception Fembohongan
Publik). The JAluses the discoursestrategy of negative portraits of hehaving
in order to revealincorrect actions bythe government when presenting
Ahmadiyya in the public arend@heyargue againghe negative image addressed
to them concerning the acknowledgementTaflzkirahas their holy book to
replace Al\Qu r 6 a nresistdnbei dsscourse can be identified in the following
argument delivered by Zafrullah Ahmad PontotA (2 ) in a TV One o0d
program(Deanova, 2013b):

Tuduhan mengenai Tadzkirah sebagai kitab suci, itu sskali tuduhan

yang tidak berdasar. Dan itu adal ah
kitab suci Ahmadiyya itu adalah|-@uranul Karim. Tadzkirah itu

dikompilasi kirakira 27 tahun setelah pendiri Jemaat Ahmadiyah wafat.

Dan itu adalah kutipan dari berbagai bukeliau. Jadi bukan kitab suci.

Cuma memang ada beberapa tokoh di masyarakat ini menuduhkan
seperti itu. Padahal itu tidak benar.

(Theaccusatiorthat Tadzkirahis the holy book of JAI is groundles&nd

it is a public deceptiah B e c #he Il book otheJAIiIsAI-Qu r 6 an .
Tadzkirah was compiled 27 years after the death of the founder of
Ahmadiyya. It contains manyitations taken from Isi books. Thus, it is

not a holy book. However, there are some figures in our society who have
accused Ahmadiyyaf dang sa And it is not true at §l

In order to counter the accusationpnBoh argues that the religious
interpretation that theAl holds and propagateis the one based oithe Al
Qur 6 an ( De alhootohgustified the JAilerpretation of Islamwhich
Is different from the interpretation of the mainstream, by proposing the matter of
a different interpretation in understandij-Q u r §@eanova, 2013b The

argumengoesas follows:

Kitab suci kami adalah AQu r 6Cleh karena itu, semua pemahaman
kami itu berdasar pada AQur 6 aneée. . apa yang kami
adalah apa yang kami pahami menurut@QuU r 6 an yang kami p ¢
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sebab ayah y at Al qur 6an i ni kan bisa dipah
pandang. Jadi perspektifu bisa berbeda. Perspektif inilah kemudian
yang disalahpahami.

(Our holy book is the AQu r &Taerefore,all our understandings of
religion are based othe A-Qu r 6 aMmnat we propagate is based on
what we understand abotihe AFQu r Olsecause the vees inthe
Qu r @amn be understood using vargviewpoints. So, perspectigan

be different. This perspectivéhe perspective dhe JAl on AlQu r disa n |
then one that is misunderstood).

Another statement thakinforces their claim that thegovernment has
committed apublic deception of government made by arguing againsthe
information about the withdrawal ofome followers from the JAIThese
followers who withdrawfrom the JAI are consideretb bethose who repent and
who then return tthe true Islamic teaching. Th@folb s counttesras ar gu me n
follows (Deanova, 2013b)

Disini saya klarifikasi, bahwa ada berita di koran dan di TV bahwa ada
ratusan orang Ahmadiyah yang keluar dari Jemaat Ahmadiyah itu
adalah pembohongan publik. Kamiidah teliti ke lapangan, itu tidak
benar.

(Here | clarifythe news ina newspaper and televisidiy saying thathe
statement that sayshere are a hundred Ahmadiyya followers
withdrawing fromthe JAIl is a public deeption. We have investigated it
andfound that it is not true).

The discourse of public deception is deliberately created to reveal the
incorrect actions of the government in the way they treat the Ahmadiyya. This
misbehaving has disseminated deception and is clearly portraying Ahmadiyya
negatively. This, according to Pontoh, may lead to the exacerbation of a negative

image of Ahmadiyya in the eye of the public.

Similar discourse presentations to argue against alleged discriminatory

discourses have also beenatesl by another Ahmadiyya gmp: the GAL In
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order to know how they defend themselves, the follovgagtionprovidesan

analysis othediscourses that have been createthieyGAL

7.4.Discourses Created by the GAI

GAIl members might alsthave been a target of attacks but no violent
attacks on them have been reportdthe three Ahmadiyya followers who were
killed in Cikeusikwere members of the JAI. The GAI in Yogyakarta \aasrget
in January 2012, but, based an investigationby the Ministry d Religious
Affairs, it was a false¢argef®. Likewise, the joint ministerial decree afig MUI
fatwa 1980 are addressed to the JAI, not the GAI. Howefatwa 2005 and
discourse presentations created thg FPI address both of the Ahmadiyya

groups.

Muslich Zainal Asikin in TempoMagazine (Wijaya, 2013)states that
fwe at the GAI have never been attacked.sTko who ar e attacked a
However, the word 6Ahmadiyyad in its nam
to GAI followers. Peoplewho do not hve sufficent information about
Ahmadiyyawill think that there is only one group of Ahmadiyya. Further, they
may not know thathe Ahmadiyya groupar e di fferent . The name
may place the followerswho areaffiliated with either theJAI or the GAl, as
nonbelieverswho have disseminated a deviant understanding and scathey

accused tdnave defamed Islam.

In the various discourse presentatidingthave been created by the GAl,
there is a deliberate attempt to distinguish themselves thedAl, especially in

the case of prophethood. The Gallowers strictly believeahat Ghulam Ahmad

% SeeKlipping Perkembangan Pengehentian Pengajian Tahunan GAI di Yogyakarta
andHasil Investigasi Tim Kementerian Agama di Yogyaké&th27 Januari 2012). The
investigation result is audigecorded by the Ministry of Higious Affairs. In the result,

it is emphasised that perpetrators of the action htileeunderstanding abotite joint
ministerial decree and are unabdedistinguishbetweerthe JAI and the GAI.
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is only a reformer of Islam, not a proph&hey onlybelieve that theoromised
Messiah and the awaited Mahdihave come through the figuref Ghulam
Ahmad. Ths makes their beligfifferent fromtheJ A1 6 s bel i ef .

Further, theybelieve thathere is nosharp distinctiorbetween them and
other Muslim mainstreamersyho believethat Prophet Muhammad is the last
prophet of Islam, exceppor their belief about theaming of theMessiahand the
Mahdi. For them, the two figures have arrived @&arth, while the Muslim
mainstrearars both in Indonesia anah the international world, believéhat

these two figures have ngétcome.

7 . 4 Wdare the GAI (Lahore), not the JAI (Qadiani) 6

One of the concerns of the GAI followers is thattemptto tell the
public that they are different from the JAI, although both of them use the name
60 Ah ma d GAl jokkowers try to clear up the public misunderstanding about
theusedbt he o6 Ahmadi yyad n &éhe@®AlibalsoAmadiyyai ni ng t
but it is different from the JAIL. In order to explain this difference, most
discourses are presented using the contraatigementative strategy. Mulyono
(the Secretary of the GAln his speecl{delivered in 26 August 2013, parg, 3

argues that

Kesalahpahaman terhadap GAI yang masih terdapat pada sebagian kecil
orang, pada umumnya bukan disebabkan karena paham keagamaan yang
dianut dan disebarluaskan oleh GAIl, melainkan karena |Albehadiyya

yang melekat pada organisasi ini.

(Misunderstanding abotiie GAI, which still exissin the mindg of a few
people, is not actually generated dyy religious understanding adopted
and disseminated bthe GAIl. However, it is caused by the label o
Ahmadiyya, whid is used by this organisation).
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In the discourse presentation above, Mulyono contthst&Al andthe
JAIl in the case of religious interpretation Isfam. He argues thdhe GAl 0 s
Islamic understanding has never been contradicted and it is generally acceptable
to the mainstream Muslims in Indonesia. What the mainstréanks to bea
deviation is the understanding of Islam disseminatedhyJAl. There is no

problem with thdslamic interpretation disseminated te GAI.

In order to highlight the contrast, the issue of social conflict regarding
Ahmadiyya is only related tthe JAl, notthe GAI. The JAI followers have been
the target of violent acts, while GAflollowers can live peacefully with other
Muslims This contrast is also found in
Berbagai peristiwa konflik yang menyangkut Ahmadiyah dimanapun di
Indonesia tidak ada sangkut pautnya dengan gerakan Ahmadiyah Indonesia
(Some conflicts fated tothe Ahmadiyya issue elsewhere in Indonesia do not

have any relation to tHedonesian Ahmadiyya Movement [the GAI]).

The contrast is also to be reinforced by stating tivege two Ahmadiyya
groupsdo not have angloserelationship at alleitherin terms of orgarsiation or
ideology This is identified in the following statement (Mulyono, 2018;ep 5:

Yang perlu diketahui juga bahwa keduanya tidak ada hubungan
organisatoris maupun ideologis yang tersebut terakhir ini terutama
dalam sejumlah gham maupun praktek keagamaan.

(It needs to be known here thatither the JAI nor the GAI have
organisational and ideological relationshipsspecially the latter in some
understadings and religious practices).

Another similar statement is alsound h  Mul yonods (2011a)

Gerakan Ahmadiyah Indonesia [GAI] dan Permasalahan Ahmadiyah di
Indonesia The statement below strongly highlights the point thaGAl strictly
rejects the prophethood claim of Ghulam Ahmad and, therefatisagrees with
the JAI.
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Dengan berpedoman pada Q.S. 33:40 dan sejumlah hadits Nabi saw,
yang menyatakan bahwa sesudah beliau saw, tidak ada Nabi lagi, maka
GAI menolak tegas terhadap klaim kenabian sesudah Nabi Muhammad.

(By referring t o t h eand s@me gf PrQuphet 6 a n [ 3
Mu h a mmidadithss which state that there is no longeprophet after

him, the GAI strongly rejecs all claims of the prophetod after Prophet

Muhammad).

(Mulyono, 2011a, para. 12)

In other presentationtie GAI also reinforces th contrast by refuting the
acknowledgement of Ghulam Ahmad as a prophbe GAI followers do not
adheret 0o Ahmadiyyads belief that acknowledg
They just acknowledg&hulam Ahmad as reformef Islam the Messiahand
the Mahdi. The contrastive presentation is created by delegitimising the

prophethood of Ghulam Ahad as follows:

Jika Ahmadiyah diidentikkan dengan pengakuan Hazrat Mirza Ghulam
Ahmad sebagai nabi dan sekaligus penerima wahyu kenabian, maka
secara faktual GAIl beradai luar itu.

(If Ahmadiyya is identified with the acknowledgement of Hazrat Mirza
Ghulam Ahmad as a prophet as well asrecipient of prophetic
revelation, factuallyhe GAl is outside of this understanding).

(Mulyono, 2011a, para. 5)

Further, inreinforcing this contraswhile strengthening positive self
presentation, Mulyonq2013) depicts the GAI positively as the Indonesian
Government 6s par t ntetheAhmadiyyacissue intndonesia.s ol ut i
This implicitly delivers a message thhe GAl has a good relationship withe
government.The Ahmadiyya group is part dhe solution, while the other
Ahmadiyya goup (i.e. the JAI) is part of theroblem. The JAlI has been

consideredo bea deviant sect and thetarget of the joint ministerialecree.
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Dalam hal ini, GAI telah berulang kali ikut dilibatkan oleh pihak
pemerintah dalam upaya mencari penyelesaian terbaik, berkenaan
dengan kasus Ahmadiyya.

(In the issugethe GAI has been involved frequently by the Indonesian
government in seekinghe best solution ptaining to the Ahmadiyya
issue).

(Mulyono, 2013 para. 4

The attempts of GAlollowersto distinguish themselves frothe JAI are
deliberate. The problem of Ahmadiyya in Indonesia, which has actuallydeen
result of theJ Al 6s under standi ng odhéda hegatieem, mor e
impact on the GAI. The GAI is different from the JAI, and the name

0Ahmadi yyad they use does not mean that

7.42. Discourse ofReligious Freedom

Some other texts created by GAlfollowers have o©ncentrated on
disseminatinghe idea offreedom of reljion. Nanang R.l. Iskandar (20]14ne
of the leading figures athe GAI, has explored this idea in his article entitled
Kebebasan beragama dalam Konteks Bhinelkag@al Ika(The Freedom of
Religion in theContext of Unity in Diversity)’. Basyarat Asgor Al(2012) one
of the GAI 6s | eading yout h, al so highli
Ahmadiyah di Mata PancasildAhmadiyya in the Eyes ofancasilg by
promoting pluralism and cultural differences.

The discourse presentation is created using the linguistic strategy of re
contextualisation. According to Fairclough (2003, p. B#g;contextualisations
a transformation of one text/discourse into anottet/discoursé. In some

statements belowthe discourse of freedom of religion is transformed into the

®" This article was delivered in a national gatheririgated by the national Comission
of Human Rights. This gathering was held in Bali or208September 2013.

239



discourse oPancasila of Indonesian laws anaof the constitution, anaf human

rights.

Ali (2012)argues that violent acts agaifdimadiyyahave vidated the
freedom of religion and, hence, these negative actions are contradictory to the
Pancasilaand also to the Indonesian laws ahd Constitution.Ali (2012, para.

13) arguedTerkait dengan kasus kekerasan terhadap Ahmadiyah, tentu saja hal
ini bertentangan dengan Pancasila dan Unddvigdang dasar 1948n relation

to the violent acts against Ahmadiyydhese, of courseare contradictory to
Pancasilaand the 1945 ConstitutionAli (2012) believes that violent agts
which are mainly based on religip are not in accordance with Indonesian
culture. Indonesia recognises all forms of diversaty well as freedom of

religion, andthey areprotected irPancasila(especially the first principle).

Another recontextualisation of freedom of religion is algtentified in
the discourse created by Iskand®0(4). In his article Kebebasan beragama
dalam Konteks Bhineka Tunggal Jkieedom of religion is reontextualised
within the discourse of human rights. In this strategy, religious freedom is
consideredo bea pivotal aspect in the implementation of human rights.eviol
acts against certain groupgbhat are based on religioare contrary to the
establishment of human rights in Indonesia. Such-@ongéextualisation is to be
found in his following statenrg: Kebebasan beragama adalah kebebasan hak
azasi manusia yang sangat penting untuk diimplementasikan dalam kehidupan
seharthari (The freedom of religion i& human rights freedom that is very

important b be implemented in daily life) (Iskandar, 20pédya. 1).

The phrasekehidupan sehatfhari (daily life) implies urgecy and it
delivers the sense aneaning that freedom of religion is an integral part of
human daily life. It is similar to othemrgent daily activities such asating,
praying, and stdying, and so freedom of religion is also an urgent thing to be
implemented daily in order to establialpeaceful religious life. The absence of

this freedomhas anegativeimpact onindonesian society.
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These discourse presentations are created to agmiaest all negative
presentations that try to discredit the establishment of the freedom of religion.
Although Ahmadiyya has a different interpretation on Islam, other parties should
appreciate it. Freedom of religion should be viewed as an irreducibieofpa
Indonesian culture anaf its daily life. Implementing this freedom of religion is
seen as an effort to establish human rights, and one that has been so far very

strongly encouragkby the Indonesian Government throlRgmcasila

7.4.3 O WdMuasil & ms O

It camot be denied that some negative presentations have tried to exclude
Ahmadiyya fromthe Muslim community. Ahmadiyya has been considexete
a sectoutside Islam. This exclusion had been created in Pakistan, wiesect
was excluded om the Muslim community in 1974 (amil, 2002 Saeed, 2007,
2010. In Indonesia, some parties have also urged Ahmadoli@vers not to
continue using Islam as their label and religion. Mmenadiyya followersare
urged to establish a new religi calledt he & Ahmadi yyafot rel i gi o

name themselves as Muslims

In order to argue against this exclusion fréine Muslim community,
Mulyono in his article Siapakah yang disebut Muslm(2011b) creates a
discourse to deler a message th&Al followers are Muslims.The strategy is
mainly used to include certain individuals as part of particular
groups/communities by presenting similarities between the individuals and the
members of the groupBy employing thediscoursestrategy of social inclusion,
he agues that religious practices carried out by Gdéllowers are similar to
thosethat Muslim majorities conduct such psaying, fasting, and doing hajj
(pilgrimage to Mecca).Bai k secar a aqgi dah maupun S
Ahmadiyya (Ahmadiyah Lahore) tidakeaagerbedaan sedikitpun dengan kaum
Muslimin pada umumny@oth seen fronagidah[the belieflandsharia[lslamic

laws], GAI followersare not differenfrom the majority of Muslims) (Mulyono,
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2011b, para. 11)This argument is used to emphasise that theme no
fundamen t a | di fferences bet we dstam arfdehat GAl 6 s
which the majorities have. GAbllowersalso believe in the five pillars of Islam

(Rukun Islamand in the six pillars of faittRukun Imah

The discoursestrategy of saal inclusion is also found in a statement
delivered by Muslich Zainal Asikin, the Deputy Chairman of the Indonesian
Ahmadiyya Movement (Wijay&2 0 1 3 ) . He WertlgpGA)sare hohsat i
di fferent f r o mMusgiinmh mainstreaers belieres tb&rophet
Muhammad is the last prophet, as the G#llowersdo. The statement underlies
the point thathe GAI belongs to Islam and they are different fréme JAI, who

believeGhulamAhmadto bethe last prophet Az i ki nés st at ement s

Islam, through h e hol vy Qur 6an, clearty and
Muhammad i s t hThe téachsds of pAhnwagyiyadbe GAl)
do not differ orare not contradictory tthe teachings of other Muslims

(Wijaya, 2013, p. 60)

The inclusion otthe GAIl as a part ofslam is also created by presemtin
the positive contributions of this Ahmadiyya grougspecially inthe case of
Islamic thought, the Indonesian Islamic movemearid modern Indonesian
history. The GAI is presented as an organisation in which its Islatimazghts
have fostered the spirit of Indonesian Independence against colonialism. In
Indonesian history, the independence of Indonesia could not be separated from
the global role of Muslims and Islamic movements. Islam has been a source of
the spirit to gan independence anithe GAI has played a significant role in it.
The discourse presentation can be identifiethewarticle written by Nanang R.I.
Iskandar (2009b, para. 2)entitted Ahmadiyah dan Perkembangan Gerakan
Keislaman di IndonesigAhmadiyya andthe Development of the Islamic

Movement in Indonesia] as follows
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Memang benar bahwa intelektual Islam yang memahami Ahmadiyah,
telah mendapatkan spirit I slam atau d
munkar yang sangat gigih dalam perjuangan untuk melawan
imperialisme Belanda, baik melalui politik, maupun melalui perjuangan

lain pada periode sebelum kemerdekaan Indonesia.

(It is true thatMuslim intellectuals, who understand Ahmadiyyiee[ the

GAl], have obtained the spirit of Islatn establishd ¢ o mmag godd n

deed and forbidding evdd as t heiight agdinstoDutch t o f
imperialism, either through politics or other forms of struggle prior to the
independence period of Indonesia).

In this case, the discourse presentation has tried to cotire&Al,
Islam, and nationalism. It deliverthe meaning that the Ahmadiyya group
belong to Islamandit also contribtes significantly to cultivatinghe sprit of
nationalism in Indonesighrough its Islamic teachings. Therefore, such a
presentation includethe GAIl as asectin Islam andt reveals that the GAl is an
inclusive part of Indonesia and its history as well. Because they belong to Islam,
GAl followers have attemped to implement the meaning of Islam itself, one

which derives from the worldalam(peace).

7.4.4 A Peaceful Movement

In some discourse presentations found in their texts,f@wers create
a positive image fothemselvesTheycreate a discourse of peace by underlying
their role as the creators of a peaceful liggng the discarse strategy of positive
attribution According to Van Dijk (2006), positive selpresentation is an
ideological squardhat is, it isa presentation created by text producers to present
self-positive imagesMulyono 013, para.ljlemploys thigliscourg strategyn
his article entitledGerakan Ahmadiyaldan tantangannyan order to present

GAlI followersas individuals wha@lwaysattemptto establish a peaceful life:
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Seluruh warga GAI selalu mengulang salah satu janji kepada dirinya
sendiri bahwa iatidak akan menyakiti sesama manusia, baik dengan
tangan, ucapan, maupun dengan caeaa lain.

(All GAI followersalwayskeepone of their promises that they will never
hurt their fellow human beings, either by using hands, uttering
statements, or by amyther ways).

The positive image of peacemakers is not only depicted as the promise of
GAI followersas individuals, but it has been institutionalised as the main goal of
the organisation as well. Still in the same article, Muly(2@il 3, para. 2argues
that peace is the main goal thie GAI, which is translated from the meaning of

Islam and its related Arabic words suchsalma

Tujuan utama GAIl adalah tegaknya kedaulatan Allah, agar umat
Indonesia mencapai keadaan jiwa (state of mind) atau kehidugam b
(inner life) yang disebut salam (damai).

(The main goal othe GAl is to establish the sovereignty Aflah (God),
so that Indonesian people can reach a state of mind and of inner life that
is calledsalam(peace).

Discourse of peace can also be identified in an article enBidkan
Ahmadiyah Indonesia dan Permasalahan Ahmadiyah di Indor{&idyono,
2011a) If, in the two dscourse presentations abo¥@Al followers focus on
their relation to other human beinghey will never hurt their fellow human
beings] and to GodA(lah) [the main goal ofthe GAIl is to establish the
sovereignty ofAllah], thefollowing discoursepresentatiorof peace is connected
to the concept of nationality. €hpresentatiorcan be seein the following

statement

Sebagaimana terlihat dalam tujuan GAI yang telah disebutkan di atas,
maka segala usaha yang dilakukan adalah berorientasi kepada ke
Indonesiaan, yakni untuk menciptakan kondisi Indonesia yang damai.
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(As can be identified in # goal ofthe GAIl stated above, therall
attemptsare oriented to the Indonesian staiigat isto create a @aceful
life in Indonesia).

(Mulyono, 2011a, para. 14)

The GAI is depicted as an Ahmadiyyaoup that is concerned with
establishing a peaceful life in Indonesia. This positive -gedfentation is
employed to corsuct a positive image of this grolgeing oriented to creatirg
positiveimagefor Indonesian developmeand, therefore, they will nevereate
problems such as social conflict or destroying the faith of Iskamther,the GAl
is an Indonesian Islamic organisation that has made a positive contributien to

Indonesian state.

7.5. Conclusion

This chapter has analysed texts createdheytwo Ahmadiyya groups,
namelythe JAI andthe GAI. As has been mentioned earlier, discourses created
by the twoAhmadiyya groups are expected to argue againsttiadl negative
discourse presentatiotisat may have undermined thefar instance, discoses
considering the sect to be a troublemaker and the actor of blasphémy
analysis hasevealedhatthe JAl and the GAhave createdesistancaliscourses

to defend themselves

The JAI followers have depicted themselves as the defenders of Islam
using thediscourse strategiesf positive attribution and positive personification
by presenting its founder,HBlam Ahmad, positivelyso that he can be seas a
person who devoted his life to defersthim.At the international levetheyhave
introduced Islam and the Prophet Muhammad to the Weptople (e.g. in the

US) as a peaceful religion. In the context of nationalism, the positive
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presentation is created by JAdllowers to show themnas being fighters for

Indonesian Independence.

The JAI alsoargues againsiny negative imagthat categorisetiem as
being the agentof an imperialist (the British in India). This presentatwas
created using the linguistic strategquotation. By quoting@ | am Ahmadd s
statementsthe JAI believesst hat Ah ma di of thheBdtsh ishasedonm r t
the kindness othe British Government, in that they provided proteatifor
Indian Muslims to practesislam. The government, according touam Ahmad,

broughtbetter conditios to India

In other discourseresentatios, the JAI creata the discourse of political
legitimacy andthe discourse of impartiality. By using the strategy of power
delegitimising, they defy the authority or power of legitimacy as gieethe
MUI to determine whether particular individuals and groagsnonrbelieversor
not. They argue that it is only God who hhe authority to perform this action.
The discourse of impartiality is created to present the Indonesian Goverasnent

the vidator of human rights.

Based on this finding, the JAI has also presentieel Indonesian
Government negatively. The government is accusdamebavingnegativey, for
example, througlpublic deception. Theiscoursestratey of negative portraits
of misbehavingf s empl oyed to present the Indone

actions.

Similar to the JAI, the GAI alsoonsiderghemselveso beMuslims.The
GAI followers argue that their teaching is similar tttat of the mainstream
Muslims. Their Islamic nderstanding is not contradictory to the belief of
Muslims, except in some minor casgsch aghe acknowledgement @&hulam

Ahmad aghe promisedessiahandthe awaitedMahd..

In order to includetself as the part of Indonesian histotlye GAI creates

a self-positive image. The GABrgues that its Islamic thought has played a
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significant role in fostering the spirit of Indonesian Independence against
colonialism. This discourse is created by using diseoursestrategy of social
inclusion. Another disourse presentation is to address the implementation of
freedom of religion in Indonesia. By using the strategy etaetextualisation,
freedom of religion is transformed intchuman rightsssueandalso an issue of
Indonesian lawand theconstitution. This is a deliberate effort to extend the
importance of such a freedom &eing part of human rights, lavand the

constitution.

Another salient feature ishat the GAI followers try to distinguish
themselves from the JAI by highlighting the concept ofppeihood.They
distinguish themselves from the JAI using the discourse strategy of contrastive
argumentationlt is because the problem of Ahmadiyya, where most of its
concern is addressed to the JaAdlithashas
impacted on the GAI very negatively. This discourse presentation is cteated
using the strategy of victimisatiomvhere theGAI followers areshown to be

victims of the O6Ahmadiyya phobi ad.

This chapter reveals that minority groups, in somd tgenres, try to
defend themselves by creating positive -pedfsentations. The presentations are
used to argue against negative discourses that discredit them and to provide
balancing opinions. The defence is also created by presenting majorities
negatiely. Negative presentations against the Ahmadiyya sect, for the JAI and

the GAI, are seen as wrong actions.

The nextchapter will preserthe general discussion and conclusion of the

present study.
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CHAPTER EIGHT

GENERAL DISCUSSION AND CONCLUSION

8.1. Introduction

This chapter providethe general discussion aritie conclusion of the
present studylt presents briefly the research problem, research questads,
summary of thefindings which are presented in Chapters5, 6, and 7. This is
followed by a discussion and analysis of the findings, conclusions, an evaluation

(limitations) of the study, and recommendations for further research.

8.2.CDA and the Issue of Ahmadiyya in Indonesia

The problem underlying this study is the absence of Crifligatourse
Analysis (CDA) in examining the Ahmadiyya issue, that is, the analysis of how
the Indonesian Ahmadiyya Congregation (the JAI) and the Indonesian
Ahmadiyya Movement (the GAI) are discursively presented in t@is.written
and spoken texts anabs were those that were created by the state official
institutions (the Indonesian Government in the reformation era, especially under
Soesil o Bambang Yudoyonods ter m, and
interest groups (the FPI and the SI), and ttvo Ahmadiyya groups. Texts

created by the JAI and the GAI were analysed in order to know how they defend

themselves or argue against negative discourses that may have undermined them.

It is necessary to undertake the CDA study because the absencéof CD
investigation on the Ahmadiyya issue in previous studies leaves the unanswered
guestionof how the sect is projected in texts. There is a lack of information on
how the official institution, in this case, the Indonesian state, deals with the issue,

and low the Ahmadiyya groups defend themselves. This study provides

248

t

he



information and understanding about the perspective and opinion of those who

have concerns about the Ahmadiyya issue.

Another reason is that it is assumed that negative discourse presentations
against a particular sect (in this case, the Ahmadiyya) may create a negative
image of the sect in the minds of the public, and it may have a significant
negativeimpact uponthe Ahmadiyya. Such an assumption can be identified in
Van Di | k 28096 staiemdrd, aaying thegxts or discourspresentations

have cognitive and social functions

Texts or discourse presentati®man have social effegtsvith the first
effect beingon the mind of readergFairclough, 2003)andthe very prominent
effect of discourses is in the misaf people when reading the texigah Dijk,
19899. Texts provide information and this may be a new insight for their
readersBy readingand interpretindgexts, people learn new thingsat canshape
their mind and it may tren influence their attitudes and behaviours, either

positively or negatively.

Negative discourse constructions of the Ahmadiyya may influence and
exacerbate the negative i mage of Ahmadi
influence people to hate and everrgegrate violent attacks against the sect.

Further, some individuals or groups may also use negdise@urses, especially
discourses produced and disseminated by state officials/institutiolegjitimise

their violent attacks against the Ahmadiyya dolers

In order to address this research problem, this study is guided by a central
guestion and several subsidiary questions. The central questiamatsis the
nature of the two groups of conflicting discourses created by state official
institutions, social interest groups, and the two Ahmadiyya groups when

addressing the Ahmadiyya issue? How and why were they produced?
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8.3. Negative Discourse Presentations

In CDA, particular minority groups adiscursivelydiscriminatedagainst
when they are presented or portrayed negatively in tbytghe majority
(Fairclough & Wodak, 1997Van Dijk, 1993, 1998, 2002Nodak & Reisigl,
1999, 2001, 2007). The negative presentations are cotestriby creating

several discourse topicsing certai discoursestrategies.

Based on the analysis, the state official institutions and the FPI have
presented Ahmadiyya negatively by creating several discourse topics using a
range of discourse strategies. The Ahmadiyya groups, especially the JAI, are
presentd negatively as, for instance, the troublemaker, the enemy of Islam, the
actor of blasphemy, and the agent of imperialiSimese negative presentations
are created by employing the discourse strategies fof instance,
problematisation, social distanciothering, metaphor, and scare tacti.the
discourse strategies adopted and used by the producers of the texts aim at
portraying the Ahmadiyya sect negativeljhese negative presentations were
identified in, for example, joint ministerial decree issued in 2008 that was signed
by the Ministry of Religious Affairs, the Ministry of Internal Affairs, and the
Attorney General, in religious decrees created by the MUB80 and 2005, and
in articles published and speeches delivered by the chairman of the FPI, Habib
Rizieq Shihab.

The negative discourse presentations created by the government were
based on the dissemination of a deviant teaching of the JAI, espatially
recognition of Ghulam Ahmad as a new prophet of Islam after Prophet
Muhammad. This recognition was considered to be the source of public debate
and social conflict in several places in Indonesian territory. This recognition
triggered the fury of sommembers of the public and it was considered to be a
blasphemy.

The government conducted a series of dialogues from 2007 to 2008 and

invited the national board of the JAI to explain its belief. Following these
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dialogues, the JAIl explained its Islamic uratanding, and twelve points (see
Appendix A) were stipulated that must be implemented by all JAI followers.
However, based on monitoring Bakorpakem(the official body that is given
authority to monitor the development of religious sects), it was fohatithe

JAI followers did not implement these points completely. Based on this

monitoring, theBakorpakenmrecommended that the government issues a joint

decree in order to stop the disseminati ol

Legally and constitutionally, the issuing of the joint decree is based on
the law of blasphemy (law PNPS number 1/1965) and the restriction of religious
freedom as regulated iarticle 28Jin the 1945 Constitution Law Number
12/2005 about the ratificatioof ICCPR (article 18, par. 3and Law Number
39/1999 about human rights (articles 70 and 73)

The negative discourse presentations against Ahmadiyya by the MUI
were based on the consideration that the Ahmadiyya groups, either the JAI or the
GAIl, have caoducted a religious defamation of Islam. The recognition of
Ghulam Ahmad as a reformer of Islamessiah, Mahd{by both the JAI and the
GAl), and a prophet (the JAI only) has ruffled the true faith of Muslims. The
Ahmadi yyabés teaching may destroy the
the MUI hold a belief that there is no prophet after Muhammad and hesesdhe
of prophethood. Those who disobey this belief should be categorised -as non
believers, infidels, and perverted.

Similarly, negative presentations of Ahmadiyya by the FPI were based on
the belief that the sect & serious threat to the true Islaméacthingsand itcan
destroy thecorrectfaith of Indonesian Muslimslhe FPI is also concerned about
the recognition of Ghulam Ahmad as a prophet of Islam. This recognition is
contradictory to the belief of Muslims. The dissemination of negative dis®urse
of Ahmadiyya are seen by the FPI as an attempt to defend Islam and Muslims

from the deviant teaching disseminated by the Ahmadiyya sect.
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The findings of this researchaveprovided additional information about
the situation of Ahmadiyya both in Indonesiad globally. The sect has been the
target of violent attack (Saeed, 2007, 2010) and has leseluded and
marginalised from the Muslim communitin which their legal, political, and
social rights are denied (Jamil, 2002; Muktiono, 2012). Another p®itte sect
has suffered violence and discrimination from majority communities and
sometimes from the police or military (Abel, 2013; Freedman and Tiburzi,
2012). This research provides evidence that the Ahmadiyya sect in Indonesia
also experiences discrimation from discourse perspective, namely negative
presentations in text. The Negative presentations could have been produced by
particular groups or official institutions against the Ahmadiyya sect in other

countries and this may exacerbate the diffisiiliationof the secglobally.

8.4. Resistance Discoursefefensive and Offensive

In defending themselves or arguing against all the negative discourse
presentations, the JAI and the GAI have created resistance discdurseAl
createéissoobhese of victimsodé, Othe defende]
of i mperiali smb, Opublic deceptiond, an
| e gi t iSmmdadyy the GAI creates the discourse of Islam that they are
Mus !l i ms, di scodmreedomd,0raehdgitdhies di scour
movement 0. A number of strategi es, such
attribution, power delegitimising, and contrastasgumentative strategy, are
selectedo deny all the negative presentations addressedem and to tell the
public that they belong to Islam Although they have some different
interpretations of Islam, the two Ahmadiyya groups state that they want to be
recognised as Muslims and be given the same opportunity to implement their
Islamic bdiefs. The resistance discourses are used to counter the negative

discourses that consider them to be-Mumslims and nosbelievers.
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The resistance discourses can be divided into two, namely the defensive
and the offensive. The former is seen asattempt by the two Ahmadiyya
groups to create a positive spliesentation in order to counter all the negative
presentations addressed to them. The offensive resistance discourses, meanwhile,
wer e created by criticising havidues, Musl i n
decisions, or actions, and, to some extent, portray the majority negatively. These
offensive discourses, especially in Indonesia, are made possible by the return of
democracy to the country in the reformation era that began in 1998, which allows
everyone the freedom to express his or her opinions.

The defensive discourses are, for example, the discourses of victims (the
JAl), defenders of Islam or Muslims (both the JAI and the GAI), and the
peaceful movement (the GAI). The discourse strategy sitipe personification,
victimisation, positive attribution, quotation, poweelegitimising contrasting,

and recontextualisation, were used to create the resistance discourses.

The discourse of Ot he defender of | s
creded by the JAI followers to argue against negative discourses that consider
them to be the destroyers of Islam or blasphemers. Defending Islam is realised
by conducting events to restodslamic morality and spiritual values; for
example, by encouragimrgligious dialoguesandrectifying misunderstandingf
Islam in the Western world. The Ahmadiyya founder, Mirza Ghulam Ahmad, is
also positively personified as a figure who hamhducted &lpossible efforts to
defendProphet Muhammad and Islam from any nagaoffences as may have

been created by others

The GAI followers have also created similar defensive discourses. They
have disseminated positive satiage by stating that they are Muslims and their
Islamic teachings are not so different from the mgjaf Muslims in Indonesia.
Their teachings are not contradictory to the teachings of other Muslims.
Although there are some minor differences between the GAI and the majority

Muslims, such as that the GAI followers believe tN&ssiahand Mahdi had
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cometo this world through the figure of Ghulam Ahmad while the majority
Muslims believe that they have not yet come, this should not be a reason to
exclude them from the Muslim community. Another reason used to justify the
GAI being part of Islam is by prestamg the GAI as a peaceful movement or an
organisation that promotes peace as the implementation of one of the meanings

contained in the word 61 sl amb.

With regard to the offensive discourses, it was found that only the JAI
creates negative portraits of thi@te official institutions, and there is no negative
depiction created by the GAIl. The reason could be that the GAI has never been
the target of violent attacks. Al t hough
name and this results in them being targefs 6 Ahmadi yya phobi ad,
can live peacefully with the majority Muslims and other people. Another factor
could be that the GAI is not the target of the joint decree and religious decree
1980. The GAIl was only the target of religious decree 2®0Bvever, they
argue that the decree of 2005 does not actually problematise them, because it is a
restatement of the previous decree that was issued in B80mefindings the
GAI followers present themselves and the Indonesian Government positarely a
mutual partnes that work together to findhe bestsolution for the Ahmadiyya
problem. This presentation aims to create a positive imagéneha@Al is apart

of the solution, not a problem

The offensive strategy foctiongdthe n t he
discourse of public deception. The Indonesian Government is presented
negatively as the actor of public deception that disseminates information about
the secession of some JAI followers from their membership. According to the
JAI, this informdion is not true. Another offensive discourse is also apparent in
the accusation that the government undertakes negative action, such as issuing a
joint decree, which is considered to be contradictory toRaecasilaand the
1945 Constitution. The issuingf the joint decree is contradictory to the
implementations of religious tolerance instantiated inRhacasila and of the
freedom of religion stipulated in tH©45 Constitutiorand several laws. The JAI
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argues that the decree has also brought religitmthe political domain, which

has made the Indonesian political situation similar to the political situation in the

Mi ddl e East. The JAI is also offensive
authority or legitimacy in determining the deviation or devitgaching of a

particular religious sect and considering others to behatievers. They argue

that only God Allah) has the authority to perform these actions.

In conclusion, both the dominant and the Ahmadiyya groups have been
involved in a serious dcourse conflict. Each side is entrenched in their
respective positions, and adopted strategies to maintain their positions, defend
themselves, and at times, attack each other. However, this is not healthy for a
peaceful ceexistence and living peacefullpecause it (the discourse conflict)
could lead to further physical attacks as happened in the past. It would be
beneficial for both sides and for the nation as a whole, that both sides reflect on
and reconsider their positions and search for a commamdrd his study could

contribute as a source for the reflection and consideration.

8.5. Theoretical Significance

The investigation of discrimination and resistance discourse strategies to
address the Ahmadiyya issue contributes theoretically to the stu@DA.
Further, the use of CDA also contributes significantly to the understanding of the
Ahmadiyya issuelt expands the application of the discriminatory and resistance
discourse strategiem religious minority group, especially the Ahmadiyya issue
that receives little attention in the previous studi@sother point is the present
study could be the first that identifies discriminatory and resistance discourses in
one single studyEspecially for the Ahmadiyya sect, some previous studies have
applied CDA to investigate religious minority issues, but not the issue of
Ahmadiyya in Indonesian contexh CDA, this issue is relatively new compared
to the issue of immigrants, refugees, and ethnic groups. As has been widely

elaborated in the literature review, such discourse study has mainly focused on
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racial, political, and economigased reasons, whichadh significant negative
impacts onmmigrants(Belmonte, et al., 2010; Cheng, 2013; Flowerdew, et al.,
2002; Ndlovu, 2008; Rasinger, 2012¢fugees (KhosraviNik, 2009), asylum
seekers(Goodman, n.d.)ethnic groups(Blackledge, 2006; Cui, 2010and
Muslims (lzadi & Biria, 2007; Tahir, 2013).

This study revealdhat various discourse strategiethat were usedn
previous studies eithén discriminatingagainstor defendingminority groupsare
alsoapparentn this studyt revealsthatvarious discoursetrategiesan beused
in various socialcontexts and issuesSome strategies, such as metaphor,
scapegoating, problematisation, victimisation, disclaimers, othering, and scare
tactics are used by the state official institutions, socitdrest groups, and the
two Ahmadiyya groups to create positive selhd negative otherdiscourse
presentations. These findings correspon:
sqguar ebo, n a mehdynegptivesothépresentatieng. [Text producers

tend to create a positive sé@tiage and portray others negatively.

Another theoretical contribution of the study is that it sheds new light on
Van Dijkoés ideological square. Van Dijk
elites present themselves pgo®ly and portray others (minorities) negatively.
This current study reveals that not only the elites create positivarsade, but
also the minorities (in this case, the Ahmadiyya followeveen creating their
resistance discourseBhe Ahmadiyya grops (both the JAI and the GAI) present
themselves positively and, at the same time, create negative imatpezlifes

(@asf ound in the JAI &6s discourses).

Previous CDA studies have concluded that only those who have more
power and control over others ate a positive image of themselves and a
negative depiction of others. The finding provides evidence that it is not only the
powerful parties or power holders who use this strategy, but also the powerless
or the discriminated groups. Their use has a diffepurpose, however, as the

powerful groups use it to gain and maintain their power or control over others,
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while the powerless/minorities employ it to defend themselves or to maintain
their existence. The positive sglfesentation by the minorities isedas a way

to be accepted bthe mainstream or majoritpr to consider themselves to be an
inclusive part of the majorityThe inclusion is deliberately created to eliminate a
social distancing (hand outgrouping) between the two Ahmadiyya groups (as

minorities) and the Muslim mainstreamers.

8.6.Practical Significance

Practically, the study contributes to addnegshe debate or controversy
in Indonesian society pertaining to alleged discrimination against Ahmadigya.
has been mentioned in thatroduction and literature review chapters,
Ahmadiyya (especially the JAI) has been the target of violent acts by some
members of the public, especially in the Indonesian reformation era. The
religious sect has also been the target of policies like thedecree. The decree
was framed by the state official institutions that mostly consider Ahmadiyya to
be a deviant sect and a source of social conflict. The issuing of these policies has
aroused a debate the Indonesian society as to whether or not Atnemadiyya

sect has been discriminated against.

The JAI and the GAI and some social organisations (etlhe Setara
Institutdthe S) have made a claim thabe Indonesian Governmenthe
Indonesian Council of Cleriocghe MUI), and particular Islamic groups (etbe
Islamic Defender Front dhe FPI) havecreateddiscriminatory practices against
the sectThe discrimination is created by issuing poligash agoint ministerial
decree and religious decredat{a) that probématise Ahmadiyyas a deviant

sect

TheSetaralinstiut e, f or e x a mp linelgnesianrCpunals t hat
of Clerics is one of the state institutions that legitimisetolerant and

discriminative acts against particularl reé gi ou s mi n(Maipaspoy, gr o u p ¢
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2013, p. 10). SimilarlyHuman RigrdWat c h (201 2, p . 335) st at

Indonesian government failed to overturn several decrees that discriminate
betweenrei gi ons and f Anstheesimilar argurndntes revealed o .
by the JAI, whic h s ay s fatwa sdued bythb l@donesian Council of
Clerics concerning Ahmadiyya is a decisioontradictoryto the Pancasilaand

t he 1945 {RengsrusiBesartJemaat Ahmadiyatioimesia, 2007, pp.
12-13).

However, in respondintp the claim,the Indonesian Government afitd
Council of Clerics reject these clainfccording to themthe issuing of the legal
proclamationsand any attempts created to additbesAhmadiyya issues are not
aimed at discriminatinggainstthe sectTheyaim at finding the best solian to
overcome social conflicts,sparked by the dissemination d deviart
interpretation of Islam. These effodse also considered to be the waydefend

Islam from any blasphemous actions created by the Ahmadiyya groups.

The former Minister of Religious Affairdl. Maftuh Basyuni, argues that
fi € the joint ministerial decree is not an intervention tbe Indonesian
Governmentn the belief ofthe community but it is the governmeateffort to
maintain social order and seityrthat hare been disrupted by the dissemination
ofdevi ant rel i gi @aithang dan Riklap Kemdni@rian Agania
RI, 2013, p. v). The deviant interpretation has given rise to contradiction and
social conflict. Simlarly, the MUI also clarifis  t h afatwa is tarh edfort to
respondto the demand from society and to maintain the purity of Islamic faith,
whichhave been def amédputiayAndAamsyae®dRrasetya, o
2011, p. 96).

This study reveals that the Ahmadiyya sect has been discursively
discriminated against in some texts. The identification of the discourse topics and
strategies reveals that the sect has been presented negatively. Some studies have
convincingly shown thathe Ahmadiyya sect has been physically discriminated

against. The Ahmadiyya followers have suffered from this discrimination
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(Freedman & Tiburzi, 2012), their rights have been violated (Muktiono, 2012),
and it is contradictory to religious freedom as stipedi in the 1945 Constitution
(Khanif, 2009).

The findings of this current study contribute not onlydudressmg the
debate or controversy in Indonesian socatput the Ahmadiyya issue, baiso
by providing a new perspective or understandingthahcanl p | ndonesi ads
makers, journalists, media owners, civlrganisations,religious majority
organisations, and religious minority groufzs addresshe Ahmadiyya issue
more effectively and humanel$uch a discourse study can also be beneficial for
other researchers to assist in developing their analysis, especially in identifying
discourse topics and strategies when investigating the issue of religious minority

groups in other countries.

The problem of Ahmadiyya will still be a big challenge or an unfinished
work for Indonesian Government and those who have concerns on the
Ahmadiyya issue to find the best solution to administer religious issues,
especially the issue of religious minorityogps. It is also a challenge for the
implementation of the fredoom of religion and human rights in current and future
life for Indonesia. Theproblem should be solved together by theonesian
government and Indonesian people to create the peacefullldes all citizes

can live peacefuly.

8.7.Limitation sand Suggestions for Further Research

Onelimitation of the current study is that it did not provaleompaative
investigation thaexamines discourse presentations of other religious minorities
in Indonesia.This current study only investigated the Ahmadiyya sect. Such a
comparison would beimportant for reveaing whether such negative
presentations against Ahmadiyya are atsbefound in the presentations against

other similaminority groupssuch as th&hia
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Another limitation of the study ighatit did not collect responses from the
readers of the analysed textexts produced by the state official institutions,
social interes groups, and the Ahmadiyya groupss it is assumedthat
presentations of certain individuals or social groups in particular texts may affect
the mind of the readers, and it may then control their actions when dealing with
the individuals or groupsonarned In the current studyhe focus wasnore on
how Ahmadiyya groups are portrayedpuablic texts @ndwhether the portraits

belong to discriminatorgr resistance discourses).

The interpretation and reaction of the actual readers may be a potential
topic for furtherrelatedstudies namely how the texts may maintain or change
the readersd bel i ef.Fuathednvestigdatianeeedsiiorba di yy a
carried outin order to attest this assumption about how the negative
presentations against Ahmadiyya may influence (1) the mind and action of the
public when dealing with the Ahmadiyya issue, (2) how the presentations may
exacerbate the plight of Ahmadiyya followers, and (3)ethler or not the

negative presentations affect the religious life of Indonesian people.
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