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Abstract 

 

Since 1996 Christian-Muslim relationships in Indonesia have been shakened and 
marked with tensions, conflicts and various incidents. Different forms of religious 
violations of one toward the other are so common that it has become an acceptable and 
tolerable state of affairs. Violence in the name of God – Jihad for Islam or martyrdom 
for Christianity occurred among the believers. The high levels of collective religious 
violence may endanger the democracy in Indonesia and in turn may rebuild a new kind 
of hybrid regime type. 

Nevertheless, there has also been progress in various to develop Christian-Muslim 
relationships. In Medan, for example, the local government, religious institutions and 
also individuals of both religions have initiated the encounter in cultural or adat events, 
which also involve other religious representatives. As a result, the city of Medan has 
never experienced religious conflict, although the possibilities for religious conflict still 
exist. 

The goal of this study is as follows: firstly, this study would like to describe the role of 
system of beliefs of both religions as the root of the Christian-Muslim relationships’ 
problem and the significant contribution of the cultural values of the Bataknese 
“Dalihan na Tolu” that live among the Bataknese people in Medan city to the study. 
Secondly, this study would like to demonstrate that the mutually interdependent factors 
of culture and religion can trigger violence and persecution in all its forms committed 
by Muslims toward the Christians and vice versa. Thirdly, this study will focus more on 
comparative perspectives of both Christianity and Islam. It will argue that verses occur 
in the scriptures of both Christianity and Islam which seem to support violence and 
confrontation. 
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I. Introduction 

In today’s modern era, inter-religious encounter is an imperative and urgent, 
especially to Indonesia. Incidents in the nuances of religious conflict that occurred in 
Indonesia in the last decade make us wonder: what has happened with the harmonious 
relationship between religions that had existed many decades ago? Was the religious 
harmony something imposed? Or, was the religious nuances conflict manipulated by the 
system or structure in the society? Whatever happens, however, inter religious 
encounter is required to answer the problems of religious conflict nuances.  

 Inter-religious encounter is needed to understand the differences and to agree 
with the differences which in turn will clarify the murky issues. The problems of 
communities will be more easily solved in the water that is clear rather than the muddy 
ones. Inter religious encounter is also to educate the public separating political 
importance of religion. The involvement of religion in politics that occurs all the time in 
Indonesia nowadays, of course, will hurt people and damage to the original teachings 
and missions of each religion. Thus, inter religious encounter is a door that will change 
the dangerous elements to become friendlier. This paper is part of my doctoral studies 
on the model of Christian-Muslim relationships in Medan. The example of Medan is 
important in understanding the strategies to ameliorate religious conflict. 
 

II. Need to Change the Views 

In his introduction to Jan Aritonang’s book on The History of Christian Muslim 
Encounters in Indonesia (2004), Azyumardi Azra names a new way of looking at the 
Christian Muslim encounters in today’s era namely ‘Social History’ as opposed to the 
old way ‘Political History’. Christian Muslim encounters in Indonesia had been a bad 
history, full of hatred, conflicts and fights although both religions teach its people to 
love one another and to promote peace. Those histories where political approached 
(Conventional History) was used to deal with enmities between the two religions is now 
changed as the society is more open and integrated. This new trend in the society creates 
awareness or history for peaceful co-existence among different religions which Azra 
called it as Social History. 

The history of Christian Muslim encounters, as mentioned previously, 
particularly in the last two decades has been a hard encouters. It was an encounter full 
of conflicts and even killing each other. The hardliners or the fundamentalists of both 
religions killed other people who opposed their religious values in the name of God. 
The tragedi of 9/11 in New York and Washington DC, Bali bombing in 2002, Conflicts 
in Poso (2004-2006) are the examples of those hard encounters. 

Nasr (2000) considers theological issues, freedom of worship, missionary 
activity and differing attitudes towards modernism as the triggered conflict of 
Christians-Muslims relations. What most important for both religion’s adherents, 
according to Nasr, is the understanding and the acceptance of “all the universal 
metaphysics and perennial wisdom in the light of which it is possible … to assert the 
universality of the Truth while accepting each revelation of the Truth as a unique 
revelation to be deeply respected as being the result of God’s Will and reflecting some 
aspects of His Wisdom”. In short, a good Christians-Muslims relation can be started by 
searching for more in common with each other than the differences. 
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It is not that simple searching for common ground between Catholics and 
Muslims particularly when the relation is “a dialogue des sourdes, a dialogue of the 
deaf, in which both parties speak, but neither hears the other” (Singer, 1987). Singer 
assumes many factors for the ‘deaf’ of the relations that can be categorized into two 
parts: “the vested interests of each religion and the doctrinal factors”.  

The trend of being “deaf” towards other religion is likely to occur as people of 
both religions lock themselves into absolute truths. Charles Kimbal (2002), in his book 
When Religion Becomes Evil, says that there is no such “perfect justice and total peace”. 
Hard encounters emerge as people of both religions claim the absolute truths belong to 
them only. Once they are emboldened themselves as God’s agents they are capable of 
doing violence and destruction in the name of religion. From this point of view, religion 
is a problem to society. So, the question is why religion is a problem? Would 
Indonesians have the same problem as Kimbal has mentioned? In what conditions that 
will happen? 
 

III. The Phenomenon of Hard Encounters in Indonesia 

The battle between Christians and Muslims in Indonesia began overtly two 
decades after the Independence proclamation in 1945. Santoso (1997) and Albertus 
Patty (2008) provide us with the number of mosques and churches destroyed, burned 
and closed. The combined number is shown in the table as follows: 

 
Table: The Number of Churches and Mosques Destroyed, Closed or 

Burned in Indonesia from 1945-1997 
 

Period Churches Mosques 

1945-1954 0 0 
1955-1964 2 0 
1965-1974 46 1 
1975-1984 89 6 
1985-1994 132 8 
1995-1998 89 40 
1998-2004 >1000 0 
2004-2008 >130 0 

 

The table shows us that eventually “the Clash Civilization” of Samuel 
Huntington’s is really happening in Indonesia where conflicts occur between groups of 
different civilizations, namely Islamic civilization and Christian civilization. Huntington 
says, “States define threats in terms of the intentions of other states, and those intentions 
and how they are perceived are powerfully shaped by cultural considerations”. Further 
he says, “Countries in both worlds increasingly see threats coming from societies which 
are culturally different”. In other words, he believes that the battle lines between 
civilizations are caused by the world system which develops along civilization fault 
lines. If that is the case, is the religious conflicts in Indonesia purely conflict between 
both religions? 
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Freek Colombijn and Thomas Linbald (2002) do not seem to agree with 
Huntington’s. He says that fundamentally Indonesia is a violent country. Very often 
Indonesians regardless of their religion are committed to violence. Their study shows 
that it could happen because “there may be a very stubborn of violence (or perhaps it is 
better to speak of cultures of violence)”. The question is if it is true that Indonesia’s 
culture is a culture of violence then who created such a culture? Where is the influence 
of religion in this matter? Does religion create violence in Indonesia? If so, why is that? 

Susanna Pearce (2005) studies the role of religion as the dominant aspect that 
causes conflicts. She says that “conflicts involving religion are significantly more 
intense than other types of conflicts, though the evidence is statistically much weaker 
than expected”. Further, she adds that “there are circumstances under which religion 
can, in fact, provoke rather than resolve conflict”. So, basically her studies found the 
dual nature of religion namely inciting and resolving conflict. Religion in fact does not 
always provide peace, it promotes violence as well. 

Interestingly, Pearce study tells us that based on Scott Appleby’s study the 
educational levels of the believers play the most important role in the determination to 
use religion to legitimize violence or peace. Believers without a strong religious 
education are the most vulnerable to the teachings of hardliners. In Appleby’s term, 
these believers are called the “folk religion”. They are not ‘well formed spiritually and 
informed theologically’. They might know everything in the Qur’an or in the Bible, but 
it does not always make them a spiritual believer. So, the next question is how do the 
people get well formed spiritually and informed theologically?  

Besides the educational levels, Pearce says that level of involvements and where 
one puts the urgency of their religion to the temporary world play a role to the level of 
militancy of each religion. Based on the study that has been done by Gary Marx, she 
says that “the greater the religious involvement, the lower the degree of militancy”. 
When one has greater degree of militancy and puts stress on the temporal life where the 
faithful are encouraged to do what they can for social change, then the identity as a 
religious hardliner fits this person. If stress, however, is put on the afterlife where 
adherents feel less of a need to try to change society then greater religious contribution 
affects positively the society. In other words, what creates one becomes a hardliner is if 
the level of religious involvement is lesser and at the same time put the literal 
interpretation of the Scripture on the temporal. 

Religion can also be misused for self interests. Charles Kimball in similar 
opinion with Appleby says that violence in the name of religion proves “that a religion 
has been corrupted”. In the same nuance, Huntington and Pipes pick up the voices of 
some Muslim leaders in the Western word who admitted that their religion has been 
hijacked by the hardliners for their political goals. According to them, this is why Islam 
is known as the religious of violence. The political interest of the hardliners is hidden 
when they do violence in the name of God. The popularity of the hardliner leaders 
among the people, according to Adam (2007), is not because they want the hardliners to 
create a new Islamic social order but because the grievances of the marginalized are 
growing. The hardliners misunderstand the support which is not for their political 
agenda but for the pain that people see. 

According to Kimball, as Pearce noted, there are 5 characteristics to identify a 
corrupted religion, “its claim to absolute truth, the blind obedience of its adherents, its 
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description of the perfect life or an ‘ideal’ time, its belief that the end justifies any 
means necessary, and by its call for a holy war to defend the faith”. He says if any of 
these characteristics exhibit themselves in a religion, the religion is corrupted and 
violence is an inevitable consequence unless something is done to revive the authentic 
religion. It means the uncorrupted faithful need to take a stand against the distortion of 
their faith. 

The other factor that will explain why religion brings conflict, Pearce says that 
its relationship with conflicts is described by “an ongoing debate about the primordial 
versus instrumental role of identities in initiating and perpetuating a conflict”. The 
primordial perspective argues that the identities are intrinsically in opposition to each 
other. The separatist movements of the GAM (Free Aceh Movement) and the OPM 
(Free Papua Organization) are the example of this perspective. While the instrumentalist 
perspective argues that the strategic elites use the ethnic and religious identities as a 
strategic tool to gain power. We know some parties in Indonesia based their ideology on 
particular religions. 

As Colombijn and Linbald disagree to that of Huntington’s as mentioned 
previously, we found both religious differences and the political hidden agenda are the 
two common grounds in doing violence in the name of religion. Adam et.al, in their 
study believe that religion is “the single most important dynamic of conflicts around the 
globe”. In the study about the Christian militias in Ambon, Eastern Indonesia, for 
example, they show the great impact of religious symbols Christianity on the Ambonese 
in fighting the Muslims. The use of the Holy Cross, the Virgin Mary statue, the pictures 
and statues of Jesus Christ, the (small) Bible, and the collective prayer sessions gave 
impact to overcome the hardliners’ initial fears, to engage more motivation to do 
violence, and to strengthen the internal cohesion among them.  

The same is true with the Islamic hardliners as the study’s result of 
Jurgensmeyer and McTernan who conclude that the current perception of the Islamic 
hardliners on the world system such as relativism and individualism have weakened 
their original divine call and threatened their personal, social and religious identity. This 
perception is understandable as Lovat (2006) describes the Muslims community as the 
truly “fulfillment of God’s ancient Promise to establish a model community in the midst 
of the nations”. Islam is a community where God’s deep desire is found and to teach 
“the rest of the world how to live well and under God”.  

Another example is when the hardliners use religion as part of their different 
religious campaigns to create global war on terror as a global conflict between Islam 
and the Western world. We can see this in terms of when the hardliners portray their 
struggle as Jihad against Kafir, and when some Western leaders explained the war 
against the axis of evil. The hardliners use religion to spark conflicts. Thus, this 
atmosphere takes us to the most difficult part to answer why the hardliners believe that 
they are doing the right thing: jihad towards the infidels or war against the axis of evil. 

 

IV. The Types of Islam 

Islam came to the Indonesian archipelagos when brought by Muslim merchants 
and traders. There is still controversy among scholars about who first brought Islam to 
Indonesia (Peacock, 1973). Marco Polo, according to Peacock, reports that a Muslim 
community had existed in northern Sumatra in 1292. Besides Peacock, some authors 
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point to the Muslim traders from Persia and Gujarat, and others offer evidences of Arab 
– either from Egypt, Hejaz or Hadramaut – influences on early Indonesian Muslims 
(Azra, 2004). But overall everyone agrees that Islam entered Indonesia peacefully 
without holy wars or rebellions. 

Muslim traders came to Indonesia for centuries, and some of them had settled 
there and even may have converted some Indonesians. Evidence of their presence can 
be found at the tombstones of Muslim scholars at Barus – North Sumatra, bearing the 
date 665-669 AD (Bakar, 1991). A Chinese document also reported the existence of 
Arab communities in Kalingga kingdom in Java in the 7th century.  

The reason why the rulers converted to Islam, according to Peacock, is for 
political and economical purposes. The Hindu kings wanted more Muslim traders came 
to their place and the easy way to attract them to come is by becoming an Islamic 
Sultan. They needed more supports and power from the Muslim traders to fight the 
Portuguese who were doing the unfriendly trade with them. The other theory for the 
conversion to Islam is because Islam was carried to them by the Sufi by whom Islam 
was spread vigorously after the fourteenth century.  In short, small Muslim communities 
had already formed at that time in the main parts of Java and Sumatra. The Hindu and 
Buddhist rulers of that area were tolerant to them and allowed them to preach Islam. 

In the modern era of Indonesia, Islam as part of the Universal Islam in the world 
has developed along with Islam of the other part of the world. An Indonesian Islamic 
scholar, Achmad Jainuri (2004), mentions about the role of tajdid (Islamic reformed 
movement) in creating types of Islam in the world. He says that tajdid movement has 
twofold missions: to reform Islam to its pristine times and to renew its social 
commitments by applying more Islamic teachings in everyday lives (mujaddidun). The 
tajdid has created among Muslims two big schools of thought of interpreting the Quran 
textually and contextually. So, according to Jainuri, as a result of the reformation there 
are four types of renewal movements in Islam: traditionalism, modernism, secularism, 
and fundamentalism. The knowledge of these types of Islam will prepare people who 
are not Muslims to expect the result of their mutual encounters.  

 

V. The Types of Christianity 

Although Christians from the West had come to the archipelagos since 1509 
(Aritonang and Steenbrink, 2008), Christianity was brought to Indonesia for the first 
time by Protestant missionaries in Minahasa – Sulawesi. They founded a Kweekschool 
(a school for teachers) and Hulpzendelingen (a school for the Bible teachers), and were 
funded by Nederlandse Zendelinggenootschap, a Protestant Mission organization in 
Rotterdam which was founded since 1787. In 1840 the mission went westward of 
Indonesia. They settled in North Sumatra, East and Central Java by focusing on health 
and education ministries. 

Similarly, Catholicism came to Indonesia in 16th century. The missionaries, led 
by a Jesuit priest - Francis Xavier, went to Maluku, Ambon, Ternate, Solor and Nusa 
Tenggara in 1546. After the Dutch took over almost all the Indonesian archipelagos, the 
mission was gradually handed over to the Dutch missionaries. The growth of 
Catholicism in Indonesia made the Pope raise the status from mission church to 
vicariate known as Apostolisch Vicariaan Van Batavia. Many Muslims were converted 
to Catholicism through their ministry in education, health and charity at the time. 
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The history of the coming of Christianity to Indonesia is much different from 
Islam in terms of the time of its presence and the people who brought the religion. By 
proceeding Islam, the presence of Christianity was seen as a threat to Muslims’ faith 
and they looked with suspicion on Christianity especially since it came to Indonesia 
with colonialism. Christianity means colonialism. The race between Islam and 
Christianity which had happened when the Portuguese and the Islamic community in the 
Middle East fought over the Malay-Indonesian archipelagos in the sixteenth century still 
continues. These are the reasons why in many regions in Indonesia, Muslims keep 
trying to block the spread of Christianity. For Muslims, blocking Christianity it means 
blocking colonialism. 

As Jainuri above suggests four types of Islam as a result of the reformation in 
Islam, in Christianity there are three different ways of Christians in holding the faith. 
According to Pramana, those perspectives are exclusive, inclusive and pluralistic 
(Wibawa et.al, 1998). The modern theologies of the Catholic Church, for example, are 
more open for dialogue with other religions than it has been before. The maturity or 
educational level of the people in holding their faith stipulates their openness for 
interfaith dialoguing. 

 

VI.  Knowledge and Attitude toward Each Other of Both Religions 

6.1.  Muslims Towards Christians 

Since the earliest confrontations between Christians and Muslims, 
misunderstanding, suspicion, and intolerance have characterized the relationship 
between them. Concerning an intellectual, dialogical relationship, Muslims have been 
quite polemic and apologetic. We can recognize this from Indonesian Islamic literature 
that discusses other religions (particularly Christianity), and from speeches delivered 
during Friday prayer meetings in many mosques. In this living dialogical-
confrontational relationship, there have been many incidents in which Muslim’s 
attitudes proved to be reactive, aggressive and destructive toward Christians. On the 
other hand, in the pre-dominant Christians area, i.e. in Kupang and Ambon, Christians 
have done the same thing destroying and burning mosques. However, these incidents 
are of more recent occurrence after Indonesia started experiencing economic, social and 
political crises in 1997. 

There are several important reasons for such Muslim attitudes. The first is 
theological. This theological reason stems from Islamic traditional, fundamental 
teachings, particularly those derived from the Qur’an and Hadith. Christianity is 
mentioned in the Qur’an and Hadith both in the negative (for example: You will please 
neither the Christians nor the Jews unless you follow their faith. Say: ‘God’s guidance 
is the only guidance, Q2:120, and positive (for example: You will find that the most 
implacable of men in their enmity to the faithful are the Jews and the pagans, and that 
the nearest in affection to them are those who say: ‘We are Christians’, Q5:82) 
perspective. Nevertheless, the images highlighted by the Indonesian Muslims have so 
far been mostly the negative ones. They deem Christianity a misguided religion. This is 
primarily because of some Christian doctrines that are considered untrue and 
unacceptable, such as the doctrine of the Trinity (David Thomas, 2002).  

The view that Jesus was biologically God’s son, with Mary being his mother is 
also a dogmatic problem that occurs between Muslims and Christians based on the 
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Qur’an and Muhammad’s teaching. It seems impossible to solve the dogmatic problem 
unless Muslims are willing to apply a new approach toward interpreting the Qur’an and 
the Hadith. Based on such interpretation of the Qur’an and Muhammad’s teaching, 
Christians are then considered as the orang kafir (unbelievers) which in turn Muslims 
have to be cautious. This is why the Council of Indonesia Muslim Scholars or Majelis 
Ulama Indonesia (MUI) produced a formal statement in the early 1980s, prohibiting 
Muslims from attending Christian celebrations, particularly Christmas celebrations. 
Muslims are not only allowed to attend Christian celebrations but also to shake hands to 
congratulate Christians in celebrating Christmas and Easter which before 1980’s was 
very common in Indonesian social life. 

Secondly, there are reasons derived from social, political and historical points of 
view. When Christianity was brought to Indonesia in the early half of 17th century, Islam 
had already been the religion of most of the people in the archipelagos. In most places, 
Islam had become the religion of the kingdoms. There were several well-known Islamic 
kingdoms in the archipelagos during 14th to 17th centuries, for instance, the kingdoms of 
Malaka in Malay – Sumatra; Demak and Cirebon in West Java; Ternate and Tidore in 
South East Moluccas. Muslims regarded the arrival of Christianity in areas they 
considered Islamic domains of kingdoms as a threat. Deep resentment against the 
Crusades of earlier centuries and Christianity came to Indonesia along with Westerners 
and colonialism, Muslims felt themselves threatened by both socio-political and 
religious colonialism. 

Although missionaries during the era of colonialism did not get involved in 
political affairs, in fact the colonial authorities did not even allow missionaries to spread 
the Gospel within certain Muslim areas, such as Aceh, Eastern Java, Solo and others, 
Muslims still considered missionaries as part of pro-Western colonialism. This 
stereotype sees Christianity as the religion of the colonial powers and therefore Muslims 
have held an antipathy toward Christians. This feeling seems to have been very deeply 
rooted in Muslim hearts. It is clearly seen, for example, when the Christians houses of 
worships present in an area considered a Muslim area. Even up to the present time, in 
some places, it has often happened that when Christians managed to build their places 
of worships, the Muslims started arguing on its legality. Later on, even though it was 
found to be legal, the Muslims forced Christians to close it, and in some places the 
church buildings were destroyed or burned down. Another example, the call for Jihad 
against Christians has quite often been heard especially since the incidents in Kupang 
and Ambon. So, theological, historical, socio-political and economic reasons played a 
major role in shaping Muslim perceptions and attitudes toward Christians.  

 

6.2.  Christians Towards Muslims 

In contrast to Islam, in Christianity there is no biblical basis on which Christians 
can refer specifically to Islam. However, Christians typically apply their traditional 
theological perceptions towards people of other faith traditions namely extra ecclesiam 
nulla salus; salvation is only to be found in Jesus; there is no other name; no other way; 
Christianity is the best. This exclusive and superior theology of religions has been 
applied within the Christian community since the early coming of Christianity. The 
Western Christian missionaries considered Indonesian people, including the Muslims, 
as their field of missionary work, and thought they should civilize the native people by 
converting them to Christianity.  
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Based on such ideas, the attitude of the early missionaries and most Christians 
until now toward Islam and Muslims has also been negative, superior and aggressive. 
Christians, influenced by Western attitudes of superiority and by Christian 
triumphalism, have understood Islam and other beliefs as uncivilized religions. 
Therefore, Muslims and people of other religions should be civilized by converting 
them to Christianity. This perspective still exists in the minds of Christians today. This 
point of view and along with some Christian activities in spreading the Gospel has made 
Muslims feels disturbed, irritated and threatened. As a result, the Muslims become very 
reactive and offensive. Thus, we might say that the theology and attitude of most 
Christians have also played an important role in the ongoing religious tension or conflict 
in Indonesia. 
 

VII. Christian-Muslim Encounters: What should be done? 

The preliminary understanding of Christian-Muslim encounters above has 
shaped my study which would like to draw attention to the role of system of beliefs of 
both religions as the root of the Christian-Muslim relationships’ problem and the 
significant contribution of the cultural values of the Bataknese “Dalihan na Tolu” that 
live among the people in Medan city. It is necessary here to find what in the system of 
beliefs of both religions and how they make Christian-Muslim relations in Indonesia so 
violent and cruel in the last decade. The study would like to demonstrate that mutually 
interdependent factors of culture and religion can trigger violence and persecution in all 
its forms committed by Muslims toward the Christians and vice versa, and would also 
examine the friendship perspectives and feelings that are within Muslims and Christian 
toward each other. 

This study is important and unique in five ways. Firstly, it will contribute to the 
literature on the socio-psychological role of religion and culture stemming from the 
classic studies by Emile Durkheim (1947) and Robertson Smith (1894). Secondly, it 
will contribute to the understanding of interfaith engagement studies by exploring 
individual experiences, witness and reflection. Many of the previous studies were 
centered on the collective or institutional level of interfaith engagement. This study will 
address a gap in the literature by examining personal and family experiences and 
opinions about interfaith relationships.  

Thirdly, it will contribute an understanding of positive Christian-Muslim 
encounters by documenting the experience in Medan. The literature suggests that the 
predominance of third generation migrants, higher education and experiences of 
diversity and ethnic activities (adat) which build familial networking (Sudjangi, 1998) 
help the Bataknese of both religions live side by side peacefully in Medan. Fourthly, it 
will contribute to the study of social capital through examining the role of Dalihan Na 
Tolu. (Simanjuntak, 2006; Harahap, 1960; Siregar, 1978; Panggabean, 2007). Dalihan 
Na Tolu is a body of cultural practice which puts aside religious differences among the 
people. It becomes an unwritten law for the people to preserve harmony. It makes the 
people live in harmony which can be reached by increasing social capital. Finally, it will 
contribute to the understanding of pluralistic societies by exploring sources of 
integrative or cohesive power. It would bring a useful understanding to the relationship 
between religion and ethnic culture as a mean for social change. 
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Despite the violence, there has also been progress in various ways for instance 
occasions for dialogue and co-operation involving Muslims and Christians to develop 
more positive relationships (Faruk and Laksono, 1999). In Medan, for example, the 
local government, religious institutions and also individuals of both religions have 
initiated the encounter in cultural or adat events, which also involve other religious 
representatives.  

This study chooses Medan because Medan is the city of minorities. People who 
live in Medan are Bataknese and Melayunese people, Chinese, Javanese, Acehnese and 
Indian. Some of the Bataknese people are Christians and some are Muslims. As a result 
of involving culture in aspects of inter-religious encounters, the city of Medan has never 
experienced religious conflict, although the possibilities for religious conflict still exist. 
So, my basic questions for this study would be: How can recent Christian-Muslim 
relations in Indonesia best be understood? Do religions or cultures play the predominant 
role? What do people understand the scriptures of both religions to teach about 
violence? What words do they use to propagate violence? In what situation are the 
people allowed to do violence? What are the Muslim understandings of and attitudes 
toward Christianity and Christians in Medan? What are the Christian perceptions of and 
attitudes toward Islam and Muslims in Medan? What is needed to create and improve 
their relationships?” Does the “Dalihan Na Tolu” help the married Bataknese of both 
religions in Medan solving religious conflicts between them? Why? 

This study at the end will be able to describe the contribution of systems of 
beliefs of both religions to the problems in Christian-Muslim relationships’ and to 
describe and explore the significant contribution of the cultural values of the Bataknese 
“Dalihan na Tolu” among the people in Medan city to the unusually peaceful 
relationships there (Brahmana, 2003). This study is also to explore how mutually 
interdependent factors of culture and religion (Geertz, 1957) can trigger inter-communal 
violence and persecution in all its forms and also to examine the more positive feelings 
of friendship and respect that Muslims and Christian can have toward each other in 
particular social circumstances, such as Medan. 
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