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Abstract 
 
The Onomi Rei Mai greeting, pronounced by Ondoafi customary elders in Sentani, Papua, 
embodies indigenous beliefs in communal harmony and divine representation. The 
philosophy parallels Christian Shalom theology and peace greetings in other Indonesian 
religions. Therefore, this qualitative study aimed to examine (1) whether Onomi Rei Mai 
fosters religious moderation, and (2) the relationship with Shalom theology in cultivating 
moderation. Data were collected through in-depth interviews with twelve key informants, 
including traditional elders, community leaders, religious figures, and then analyzed 
thematically. The results showed that Onomi Rei Mai and greetings across religious 
traditions share foundational implications for peacebuilding, social justice, and communal 
security. The synergy manifests in three dimensions, namely economic sufficiency through 
collective resource management, harmonious interreligious and interethnic relations, as 
well as security for all community members, including immigrant populations (Ramoyo). 
This convergence impacts local governance and community life, fostering brotherhood 
amid diversity and mutual prosperity. In conclusion, indigenous philosophical traditions, 
when integrated with theological peace concepts, offer valuable resources for religious 
moderation, a key Indonesian national priority. The Sentani case demonstrates that 
cultural wisdom and religious values can synergize to build inclusive, harmonious 
communities. 
 
Keywords: Indigenous philosophy; Onomi Rei Mai; Shalom; social justice; religious 
moderation; inclusive religion 
 
Introduction 
 
The Indonesian national motto, Bhinneka Tunggal Ika (Unity in Diversity), is inscribed on 
the national emblem, the Garuda Pancasila. This phrase was deliberately adopted by the 
nation founders in recognition that Indonesia is not a homogeneous but a plural state. The 
country is neither a purely traditional nor a religious state. Rather, it is a nation whose people 
embody profound differences, bound together within the framework of the Indonesian 
republic (Formichi, 2021). Akhmadi (2019) emphasized that multiculturalism occurs 
naturally where different communities are united and interact within the territory of the 
Indonesian state. Antara & Yogantari (2018) further explained that the gift of Indonesia 
diversity can inspire creative industry innovation. Other countries need to share the diversity 
and beauty of Indonesia. 
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Despite the obvious benefits, certain groups of people try to deny these differences. 
Communities that perceive themselves as the majority may place their beliefs above those 
of others, resulting in exclusive attitudes capable of disregarding Indonesia pluralistic reality 
(Akhmadi, 2019). These attitudes have contributed to several incidents of religious 
intolerance, such as the event in Cilegon in 2022. A similar event also occurred in 1994, 
when the Christian places of worship were prohibited from being built, attracting the 
attention of the Minister of Religion to reprimand the relevant officials (Wahyudin, 2022).  In 
March 2023, as reported by medcom.id, another rejection of church construction was 
reported in Malang, East Java, and FKUB Malang even argued that the prohibition occurred 
because the permit files were incomplete (Faruq, 2023). The tension is not limited to religion 
but also found across different areas within the nation. These conditions contrast with the 
vision of Indonesia founders, who regarded diversity as the foundation of national unity. 
Consequently, the government has made significant efforts to maintain the nation integrity 
through various means of moderation, such as religious moderation and relations. 
 
Religious moderation is a program launched by the Indonesian government in 2019. This 
plan is an effort by the government to restore strong ties to national unity, which has been 
strained due to the exclusive attitude of religious communities. Moderation comes from the 
word moderate, which means soft, normal, not extreme, or radical. The Islamic view of 
moderation expresses Islamic character by not being radical and reasonable in all matters, 
actions, words, and thoughts (Widodo and Karnawati, 2019). Moderate Islam also has views 
and attitudes that always try to take a middle position between opposing and excessive 
opinions. Therefore, Islam is not only a religion but a system of values that regulates all 
aspects of human life to achieve safety and happiness.  
 
In the Christian view, religious moderation is the actualization of love, which is the basis for 
relationships with fellow human beings. Matthew 7:12 reads, “Everything you want people 
to do to you, do the same to them.” Other verses, such as Romans 14:1-4, as well as the 
story of the Sermon on the Mount, underlie love for everyone, regardless of their differences. 
Christian teachings forbid followers from harming or doing inappropriate things to others. 
 
The teachings of every religion provide strong theological foundations for religious 
moderation by encouraging mutual acceptance, respect, and peaceful coexistence. 
However, the spiritual teachings passed down for generations cannot bring about 
moderation in a community. The realization of religious moderation also depends on 
complementary social and cultural values that enable communities of different faiths to live 
together peacefully while respecting one another beliefs. 
 
The traditional philosophy of a region can also help realize religious moderation. For 
example, the Sentani people have Onomi Rei Mai as a special greeting that wishes for a 
peaceful and prosperous life together. Moreover, religious life should be inclusive and not 
exclusive, considering that one religion is the most correct and living in a community with 
other religions does not require the presence of other faiths. 
 
A previous study found that the Awa Itaba Lawai Assaoatta philosophy in the Wotu 
community in East Luwu, South Sulawesi Province has enabled communities from diverse 
ethnic and religious backgrounds to coexist harmoniously for generations. Similarly, 
Mustafa (2020) found that the Wotu community has always related and lived together with 
the surrounding community from various ethnic and religious backgrounds for many years. 
There is also the Huma Betang philosophy, which is held by the indigenous people of 
Central Kalimantan Province. Nurmala explains that the Huma Betang philosophy has the 
same meaning as the Indonesian state motto Bhinneka Tunggal Ika, characterized by 
significant diversity. However, the community must continue to have mutual respect to 
achieve a harmonious life (Dafit et al. 2021). In Tana Toraja, South Sulawesi Province also 



 
 

 

has the Raputallang philosophy which is preserved to become a shield in maintaining 
harmony and avoiding religious violence (Rerung, 2022). 
 
This study explores the Onomi Rei Mai philosophy of the Sentani people as one of the 
supporters of building religious moderation. Rei Mai is a greeting in the Sentani language, 
but it also contains deep philosophical values that govern the community. This word is used 
by the tribal community when holding deliberations, then, when there is an agreement, 
Ondoafi says Onomi, meaning “peace between you”. The community responds to the words 
Onomi from Ondoafi by saying Rei Mai, meaning “we live prosperously”. This phrase is 
firmly rooted in the meaning of the sentence “Na Reijha Maijha Ya Mo Khomayende, Onomi 
Fokha,” meaning “with the spirit of peace and prosperity, we live together forever” (Wally, 
2023). 
 
The Sentani tribe believes that Onomi comes from God, the Creator of heaven and earth. 
This authority is entrusted to Ondoafi, a representative, to promote the welfare of the entire 
community. Prosperity (Rei Mai) can only be achieved when the heart is open to accepting 
Onomi. Consequently, churches in the Sentani area make Onomi Rei Mai as the closing 
words to end the entire series of worship, commensurate with the word Shalom. The 
congregation response of Rei Mai also signifies a shared commitment to preserving peace 
and communal well-being. 
 
Shalom is always present in Christian worship, in meetings among believers, as well as in the 
form of opening greetings in formal and informal meetings. The meaning is profound in Christian 
teachings. This concept of Shalom can be found in the Word of God and Christian doctrine. The 
encounter of Onomi Rei Mai and the idea of Shalom in religious moderation strengthens the 
bonds of brotherly love, peace, and justice in spiritual life worldwide.  
 
These religious values are a bridge of tolerance that connects culture, religion, and religious 
tolerance. Based on the background, the formulated problem includes 1) how can the greeting 
of Onomi Rei Mai build religious moderation in Sentani? 2) How is the relationship between the 
greeting of Onomi Rei Mai and the theology of Shalom effective in building religious moderation? 
 
 
Study method  
 
This qualitative study was conducted using in-depth interviews with key informants (Creswell, 
2003; Helaluddin et al., 2023). The philosophy of Onomi Rei Mai was investigated through 
informants consisting of traditional elders, community leaders, and religious figures. The aim 
was to find religious and spiritual values in the philosophy of Onomi Rei Mai.  A total of twelve 
key informants were recruited using purposive sampling, supplemented by snowball sampling 
to identify individuals with deep knowledge of Sentani customs and interreligious relations. The 
sample size was not predetermined but was guided by the principle of data saturation, the point 
at which no new themes occurred from successive interviews (Guest et al., 2006; Patton, 2010).  
 
Ethical approval was obtained from the institutional research ethics committee of STAKPN 
Sentani before fieldwork (Approval No. B.1416/Stk.03/PP.009/10/2024). In addition, formal 
permission was requested from the Sentani Customary Council, in accordance with indigenous 
protocols for research engagement. Before each interview, informants received a 
plain‑language information sheet explaining the study purpose, procedures, potential risks, and 
their rights. Written informed consent was obtained, which included permission for audio 
recording, use of anonymized quotations in publications, as well as the right to withdraw at any 
time without consequence. To protect confidentiality, all names in transcripts and reports are 
pseudonyms, and any identifying details have been removed. 
 



 
 

 

Ondoafi, as the Onomi Rei Mai mandate holder 
Among the Papua tribe, especially the indigenous people in Sentani, each village or region has 
a traditional leader called Ondoafi. One of the essential elements in the culture is the Ondoafi 
government system, whose history has been formed and existed since ancient times before 
formal leadership (Octavianus, 1985). The existence of Ondoafi is an indirect recognition of the 
leadership structure that exists in the indigenous community in Ondoafi land, not a position given 
by the government or church but rather a recognition of the leadership system for the Sentani 
community at the village and exceptional village levels (Bauw and Sugiono, 2009).  

 
Ondoafi existence is a blessing for the tribes because it significantly influences the continuity of 
community daily life practices. Beyond serving as a symbol of tribal identity and cultural 
continuity, the Ondoafi regulates customary practices, oversees territorial rights, and functions 
as both a traditional leader and spiritual guardian who transmits inherited cultural values across 
generations. Essentially, the leadership was mandated by Abhu Afaa (the person with the right 
to inaugurate) in the form of an oral constitution during the inauguration ceremony. 1) Miyeanele 
mengfafa, alonafafa wauwurae engiyobondhe means that Ondoafi must provide protection, look 
after, and protect widows in the family, orphaned children, and less fortunate families in the 
village. 2) Bhufakho Yaufhakho wauwurea Foijhe engiyobhonde means that every person or 
community under your leadership, regardless of whether rich or poor, orphaned or not, even 
small families, are obliged to participate in all circumstances, whether good or bad, and take 
part in all processions in the funeral home, when someone in the family dies, according to the 
rules and pay the head of the deceased (Sudayasa et al., 2021).  
 
A core component of religious moderation is the peaceful resolution of interfaith tensions. The 
Ondoafi functions as the traditional supreme mediator. When a conflict arises, whether 
interpersonal or between religious communities, the community does not immediately resort to 
formal state law but brings the matter to the Ondoafi. The leader resolves disputes not by 
criminalizing one party, but restoring the balance of the one soul, heart, brotherhood principle 
that underpins Onomi Rei Mai. This restorative justice approach directly manifests religious 
moderation by prioritizing harmony, mutual respect, and the sharing of a meal or greeting over 
division and litigation. The Ondoafi forum becomes a space where Christians, Muslims, and 
indigenous believers resolve issues as one clan, not separate religious factions. 
 
In this case, an Ondoafi is a protector of the community or clan within the leadership 
environment, without distinguishing between rich and poor, upper or lower class. The existence 
of an Ondoafi significantly influences the spiritual values held by the community. This position 
is also recognized as a representation of God for the people. Representation can be understood 
as the function of a representative. In Sentani culture, Ondoafi is viewed as a representative of 
God, who has good spiritual values and is worthy of being emulated by the community (Daime, 
2023). The individual is expected to have values of goodness, unity, communal living, mutual 
assistance, and protection, while determining the future direction of society (Tungkoya, 2023).  
Because of this respected status, community members generally believe that adherence to the 
Ondoafi guidance promotes harmony and prosperity, while disregarding customary authority 
may bring misfortune. In this responsibility, Ondoafi plays a significant role in maintaining the 
stability of all aspects of life in the society. 
 
The Values of Onomi Rei Mai Build Religious Moderation in Sentani 
Based on in-depth interviews with several Ondoafi and traditional elders, as well as observations 
of a traditional council meeting held in a Village, the Ondoafi serves as the supreme leader, 
overseeing several tribes/clans. When disputes over customary land rights or other social 
conflicts arise, the leader immediately convenes a Traditional Council meeting (Mulyadi et al., 
2019). In these meetings, the Ondoafi is assisted by tribal/clan leaders called Khoselo, Abhuafa, 
and Akhona, ensuring collegial decision-making based on the elders consensus (Mulyadi et al., 
2019). 



 
 

 

In current developments, Sentani is not only inhabited by native Papuan people but also 
individuals from various tribes, cultures, and religions in Indonesia, even foreign nationals. 
These newcomers exist as immigrants, and in Sentani language terms, are called Ramoyo.  
Despite being newcomers, these individuals are well-received by the indigenous community, 
coexist, and cooperate without making an issue of differences in culture, skin color, or religion. 
These daily practices reflect the term “everyday peace” built through the routines of ordinary 
citizens rather than by elite-driven projects (Mac Ginty, 2014). When Muslims worship on 
Fridays, the surrounding community maintains a quiet atmosphere. Conversely, when Christians 
worship on Sundays, non-Christian neighbours show respect by curtailing their own activities. 
From Allport (1970) perspective, this acceptance is made possible by positive intergroup 
contact, supported by customary authorities and shared goals. In Papua, Mansoben (1995) 
reported that these customary mechanisms are characteristic of a traditional political system 
open to newcomers and capable of managing diversity (Makatita et al., 2022). 
 
Ramoyo, who lives among traditional village communities, also receives security protection and 
freedom from practising the religion and is bound by a culture of helping each other build places 
of worship. When there is a church being built, Muslim assists by providing labor or funds 
according to their sincerity. On the other hand, when a mosque is being built, the local 
community also offers help, especially with labor and maintaining security in the surrounding 
area (Kaway, 2023). 
 
When religious holidays are celebrated, Muslims often help in cooking and giving food to 
Christians who celebrate Christmas. On the other hand, during the Eid al-Fitr celebration, 
Christians give food to their brothers and sisters who celebrate. Visiting each other as an 
expression of friendship during religious holidays has long been a norm in Papua, especially 
among the Sentani. Therefore, the concept of religious moderation has been taught by 
ancestors for generations, along with traditional leadership, which was neatly organized before 
the teachings of Christianity were spread in Sentani and the advent of formal government in the 
form of Provinces, Districts, and Villages (Tungkoya, 2023).  
 
In terms of other religious communities, there are no prohibitions for people of other religions 
carrying out their worship rituals in Sentani. The community respects the worship of other 
religions. Onomi Rei Mai is used by anyone who is part of the community to build the spirit of 
living together in peace. The greeting Onomi, in the current development, is used by Ondoafi 
and officials when greeting their subordinates at meetings and religious leaders such as priests 
when greeting the congregation. Although the greeting was traditionally reserved for the Ondoafi 
as part of customary authority to invoke peace and prosperity, its contemporary use has 
expanded considerably. This broader use does not diminish its customary significance. Instead, 
extending the greeting to promote peace among all members of society is viewed as a positive 
development that strengthens communal harmony (Daime, 2023). Rei Mai also regulates 
welfare in three aspects of life, namely economic, social/kinship relations, and security  (Daime, 
2023). 
 
The Sentani people are simple, as explained by a traditional elder and Christian clergyman, 
Ruben Daime. The community members generally focus more on current problems or present 
difficulties. There is no need to think about complex problems in the future. Nature has provided 
all the community needs for food and drink, with only lazy people left to be hungry (Daime, 
2023). Wally (2023) explained that a married man food reserves were traditionally stored in the 
household of the married sister. A sister who marries in a traditional ceremony is also 
responsible for covering the costs of the event. This implies that when the man married, there 
was a flow of resources, or a source, originating outside the immediate family circle. 
 
The first aspect of life is economic well-being. The natural environment of Setani provides 
important resources that support the livelihood of the people. At the same time, immigrant 



 
 

 

communities are also free to trade businesses to earn a living. These individuals mainly control 
the markets by selling sea fish, clothes, and other grocery items. Although minor frictions often 
occur, traditional parties and the government always work together to resolve societal problems. 
 
The second aspect of life is social relations in society. The Almighty also entrusted the Ondoafi 
with the responsibility of maintaining a harmonious and mutually respectful social life. When 
society has a feud or conflict, it must be resolved immediately because it may endanger the 
stability of all aspects of life (Kaway, 2023). Social relations must always be good because, after 
all, humans are social creatures who cannot live without one another. This principle is also 
reflected in the openness of the Indigenous Sentani community toward newcomers. Anyone 
who comes with good intentions and is willing to contribute to communal life is welcomed to live 
and participate in community development. 
 
The third aspect of life is guaranteed communal security. The Ondoafi is responsible for 
safeguarding the security and well-being of the people within customary territory. This 
responsibility includes consistently educating the community to maintain collective security. The 
Sentani community actively strives to uphold Ondoafi vision of autonomy and prosperity in their 
daily lives. The people adhere well to the customs and culture of the region. In carrying out the 
community mandate, Ondoafi is directly responsible to God, and this position is well appreciated 
and respected. 
 
Ondoafi is required to be able to solve all problems that occur in the community. This 
responsibility requires impartiality, wisdom, and a commitment to collective interests. Problems 
that occur in the community must always be resolved through traditional council meetings. After 
finding a solution to the problem, the community gathers, and the problem is resolved according 
to the results of joint deliberation. Once a consensus has been reached, Ondoafi closes the 
session with the word Onomi, and the people whose problem has been resolved will answer 
with Rei Mai, which means “it is finished, we live in prosperity”. The expression is more than a 
customary formula or ceremonial utterance. For the Sentani people, it represents a collective 
affirmation and commitment to sustain the conditions necessary for communal well-being. 
 
The Theology of Shalom: the bible’s word for salvation, justice, and peace 
The Hebrew word shalom and the New Testament equivalent eirēnē carry a depth of meaning 
that resists reduction to a single term such as “Shalom”. In established biblical-theological 
scholarship, shalom is understood not as a static state of tranquillity but as a dynamic, 
comprehensive vision of right relationship, with God, fellow human beings, and created order.  
First, Shalom means a relationship between humans that can be seen physically. Second, it 
represents prosperity, as found in the stories of Joseph, King David, and Esther. Third, the 
concept is related to safety. The story is of Jacob being reconciled with Esau, who, in the past, 
hated Jacob (Cunningham, 2017; Milton, 2015; Yoder, 2017). The concept of Shalom is 
synonymous with Peace because Jesus said, "Blessed are the peacemakers, for they will be 
called the children of God" (Matthew 5:9). The word is also expressed with a profound meaning 
in the book of Psalms, where the psalmist shows that God is Shalom (Seif et al., 2017). 
Wulandari et al. (2023) stated that salvation by God redemption results in love and justice for 
humanity. In addition, Agustinus et al. (2023) asserted that the Dipopantunu Bai tradition in Tana 
Toraja also refers to the covenant of redemption (salvation) contained in the Gospel of Jesus 
Christ. 

The theology of Shalom, which concerns both physical and spiritual safety, reminds believers of 
Jesus' words. "When you enter someone's house, greet them. If they are worthy to receive it, 
your greeting goes down to them; if not, your greeting returns to you" (Matthew 10:12-13). 
According to the letter Ephesians 2:11-22, the true meaning of Eirene refers to the person of 
Jesus who reconciles humans with God as well as humans with each other (Ephesians 2:14). 
As stated by Wangyu & Panggarra (2010), Jesus broke down the walls of separation, namely 



 
 

 

the enmity caused by Torah law which prevents non-Jews from experiencing Eirene to obtain 
salvation similar to the Jews, creating new humans in themselves, reconciling humans with God. 
God gives peace to everyone, opens the way for believers to meet the Father, brings believers 
into the family, and builds them into a dwelling place for the Spirit (the temple of the Holy Spirit). 

Social justice is another aspect of Shalom theology. Jesus instructed believers to love the Lord  
God with all the heart. “And the second commandment, which is the same, is: Love your 
neighbour as yourself.” “On these two laws depend all the Torah and the books of the prophets” 
(Matthew 22:39-40). DeYoung & Gilbert (2011) explained that the poor in the Bible are pious 
people, whom their enemies oppress but still depend on Him to act on their behalf (Psalm 10; 
69; 72; 82). This does not mean that people with low incomes should be excluded in any 
economic sense. Some godly poor people are often those who are materially poor, but this 
means that the poor people whom God blesses are not lazy poor (Proverbs 6:6-11; 2 
Thessalonians 3:6-12) or who are not obedient (Proverbs 30:9), but a humble poor person who 
waits on the Lord (Matthew 5:3; 6:33). 

This robust theological understanding of shalom provides the critical framework for engaging 
analytically with the indigenous philosophy of Onomi Rei Mai. The greeting is not simply a 
cultural parallel to the biblical concept of peace, rather, it is a contextual, performative 
embodiment of shalom within the Sentani culture. The three dimensions of welfare embedded 
in Rei Mai, namely economic sufficiency, harmonious kinship, and guaranteed security (Daime, 
2023), correspond strikingly to the Old Testament vision of shalom as comprehensive well-being 
(Yoder, 2017). However, a critical theological analysis pushes the conversation deeper than 
mere correspondence. In the biblical framework, shalom is always a gift that originates from 
God’s own redemptive act and is mediated through the covenant community. When the Ondoafi 
utters Onomi and the community responds Onomi Rei Mai, the ritual does not merely describe 
a hoped-for peace, it illocutionarily constitutes a restored moral order. Drawing on performative 
ritual theory, Tambiah (1985), in dialogue with the theology of reconciliation, stated that this 
greeting is a sacramental act binding the participants, regardless of their religious affiliation, into 
a single social body. This is precisely what Ephesians 2 describes as the work of Christ, creating 
“one new humanity” out of formerly divided peoples. In the Sentani context, the Ondoafi 
becomes a mediator of shalom, wielding an indigenous authority that echoes, but does not 
replace, Christ peace-making. 

Theological engagement also uncovers a critical edge. The biblical vision of shalom is inherently 
associated with social justice. DeYoung and Gilbert (2011) stated that the “poor” whom God 
blesses are not the lazy but the humble who depend on the Lord. Brueggemann (2001) extended 
the discussion, insisting that shalom is impossible where structural inequality and exploitation 
persist. Applied analytically to Onomi Rei Mai, this demands that the greeting be examined for 
its concrete outcomes rather than symbolic beauty. Does the culture of mutual assistance, such 
as the communal building of mosques and churches (Kaway, 2023), genuinely dismantle the 
"walls" between Ramoyo and native Sentani, or does it sometimes conceal economic 
dependency? The theology of shalom provides the criteria to test the authenticity of the peace 
proclaimed. It affirms that when a Muslim neighbour reduces activity on Sunday out of respect, 
or when a Christian shares food at Idul Fitri, these are genuine manifestations of everyday peace 
(Mac Ginty, 2014) consistent with the peace-making vocation of God. However, it also 
prophetically calls the community to ensure that the threefold welfare of Rei Mai reaches the 
most vulnerable, including laborers and new migrants. This is important to prevent the greeting 
from becoming a form of cultural rhetoric disconnected from the justice that shalom demands 
(Wright, 2004). 
 
The indigenous philosophy of Onomi Rei Mai enriches the theological understanding of shalom. 
Western theology has often conceptualized Shalom in abstract, spiritualized terms. The Sentani 
practice incarnates it in a tangible, localized form, demonstrating that reconciliation must be 



 
 

 

woven into the fabric of everyday greetings, land tenure, and kinship economies. The Ondoafi 
role as the supreme custodian of this peace illustrates how divine Shalom can be mediated 
through creational and cultural authority structures, a reminder that the "new humanity" in Christ 
does not erase ethnicity but redeems its forms of governance. Therefore, rather than merely 
presenting parallel concepts, this analysis shows that shalom theology and Onomi Rei Mai 
philosophy are in a dialogical relationship. Shalom theology provides a prophetic and 
Christological framework for evaluating the depth of the peace being built, while Onomi Rei Mai 
offers a lived, contextual grammar that makes the biblical vision of shalom credible and 
observable in a Papuan landscape still marked by the challenges of diversity. 
 
Onomi Rei Mai greetings and the theology of Shalom to build religious moderation 
 
Onomi Rei Mai is a traditional greeting that conveys a blessing of peace. It is not merely 
an ordinary expression but a cultural symbol that carries significant meaning in the lives 
of the Sentani people. Meanwhile, the Shalom concept emphasizes peace, social 
justice, and safety. Both have the same impact of cultivating peace, which is the key to 
religious moderation. The objective of religious moderation is to create inclusive 
religious dialogue. An inclusive religion emphasizes peace, social justice, and tolerance 
among communities. Karman (2019) explained that inclusive Abrahamic conversations 
foster peace, mutual respect, and more meaningful dialogue among religions.  
 
Religious life is based on shared interests through tolerance. The recognition of one 
God within the framework of a pluralistic nation-state reflects Indonesia’s commitment 
to embracing diversity and difference. In this context, Onomi Rei Mai and the concept 
of Shalom, in various aspects of religious life, embody religious moderation. Culture 
and religion are interconnected, particularly through the values of Pancasila and 
Bhinneka Tunggal Ika as the foundations of national identity, the 1945 Constitution, 
and the collective commitment of Indonesian society. Sanderan et al. (2022) explained 
that the embryonic meaning of peace in the Toraja mind is highly effective when it is 
renewed (value) and reconstructed (form) within the theology of Shalom.  
 
Although the parallels between Onomi Rei Mai and the biblical Shalom are evident, the 
more critical question concerns the reasons behind this convergence. A careful analysis 
suggests that the observed similarities cannot be attributed to a single origin . Rather, 
they arise from the interplay of three distinguishable dynamics. These include shared 
universal ethical values, cultural adaptation, and a limited but significant theological 
merging. 
 
First, some of the convergence possibly stems from shared, pre-existing ethical 
intuitions that are not unique to either the Abrahamic or the Sentani world. The three 
constitutive dimensions of Rei Mai, namely economic welfare, social harmony, and 
physical security, represent a broad human consensus on what constitutes a flourishing 
community. Cross-cultural ethicists have observed that most traditional societies prize 
hospitality, reciprocity, and the resolution of enmity as foundational to communal 
survival (MacIntyre, 2007). In this context, the Sentani greeting and the Old Testament 
vision of shalom tap into a common moral grammar about the good life. Therefore, the 
similarity is partly phenomenological. Both traditions articulate a holistic ideal of human 
well-being that independently values peace, justice, and safety.  
 
Second, the uncritical claim that the greeting and the theology are parallel risks ignoring 
the historical process of cultural adaptation. Christianity was introduced to Sentani long 
after the indigenous philosophy of Onomi Rei Mai was institutionalized under the 
Ondoafi. As the local population embraced the gospel, the biblical concept of shalom 
did not replace the existing greeting, instead, the greeting was re-signified in light of 



 
 

 

the new faith. The use of Onomi Rei Mai by pastors from the pulpit and its free 
interpretation through the lens of Christ peace-making (Daime, 2023) indicates that the 
indigenous form has absorbed Christian content. This is a classic case of acculturation, 
in which a pre-existing cultural symbol is not discarded but reinvested with deeper 
theological meaning. The greeting becomes the local idiom through which the biblical 
shalom is articulated, creating a functional equivalence without requiring the two 
systems to be genetically identical. The similarity observed today, then, is not purely 
coincidental but the product of mutual accommodation, in which the church validated 
the greeting as a legitimate expression of peace and the adat community allowed it to 
carry the weight of biblical salvation history.  
 
Third, it is necessary to examine whether this prolonged interaction has resulted in 
theological integration or syncretism. In Sentani, there is evidence of a careful, perhaps 
deliberate, integration rather than a loss of distinctiveness. Compared to radical 
syncretism that fuses deities or dilutes doctrinal claims, the phenomenon is best 
described as a complementary integration. The Ondoafi does not claim to be the source 
of the peace, rather, the greeting is understood to mediate the Creator blessing. When 
informants connect Onomi Rei Mai with Jesus as the ultimate peace (Ephesians 2:14), 
they are not merging the Ondoafi authority with Christ mediatorship. The greeting is 
perceived as a shadow of the true shalom that Christ establishes. This reflects a 
contextual theology in which the indigenous philosophy is treated as a praeparatio 
evangelica, a preparation for the gospel, and is now fulfilled in the New Testament 
vision of reconciliation. Consequently, the theological merging is asymmetrical  where 
the meaning of shalom governs the ultimate interpretation, while the greeting retains 
its cultural form and social function. The similarities are reinforced by a theological 
identification of the greeting peace with God. However, this identification is intentionally 
maintained within the framework of Christian orthodoxy.  
 
Implications of the greeting Onomi Rei Mai and the concept of shalom for religious 
harmony 
 
The philosophical and theological analysis of Onomi Rei Mai and Shalom carries practical 
implications for realizing religious harmony, particularly within the Indonesian context of 
Pancasila and state-endorsed religious moderation. Rather than introducing disconnected 
themes, this section demonstrates how the results, including the performative power of the 
greeting, the Ondoafi mediating role, and the three-dimensional welfare of Rei Mai, can inform 
educational practice, interfaith leadership, and the cultivation of inclusive social capital. 
 

The convergence between Onomi Rei Mai and shalom reinforces the ideals of Pancasila and 
Bhinneka Tunggal Ika. Pramesti (2022) stated that religious moderation is consistent with the 
nation hope for unity in diversity. This study extends the discourse by showing that in Sentani, 
unity is not manufactured through abstract state ideology alone but is ritually performed 
whenever greetings are exchanged across religious boundaries. Therefore, citizenship and 
Pancasila education can be enriched by incorporating local peace-making traditions. Rahmelia 
and Apandie (2020) asserted that tolerance must be fostered through a comprehensive 
awareness of diversity. The Sentani case provides concrete pedagogical material, a lived 
example of how an indigenous greeting promotes multicultural and tolerance education, 
equipping students to perceive diversity as a gift rather than a threat. 
 
The observation that the Onomi Rei Mai greeting generates practical solidarity with Muslims 
helping to build churches, and Christians sharing food at Idul Fitri, provides a clear perspective 
for interpreting and applying Storm (2015) reports on religion and volunteerism. Storm 
distinguishes between bridging and bonding social networks, stating that worship attendance 
tends to influence community involvement through bonding (in-group) ties, while personal prayer 



 
 

 

can mediate bridging (cross-group) networks. The Onomi Rei Mai ritual operates at bridging and 
bonding social networks. Within the Adat community, it bonds members across clans under the 
Ondoafi authority. However, because the greeting has extended to Ramoyo and is used in 
interfaith contexts, it also functions as a bridging mechanism that builds trust and reciprocity 
across religious lines, motivating volunteerism (Kaway, 2023). This analytical connection shows 
that the volunteerism discussed is not an unrelated aside but a direct outcome of the inclusive 
social capital generated by the greeting. 
 
The Islamic greeting Assalamu'alaikum warahmatullahi wabarakatuh offers a parallel theological 
resource. Sukaca (2021) explained that this greeting is a prayer for safety, mercy, and blessings, 
a performative utterance reported to shape a believer mindset toward divine peace. In 
comparison, Onomi Rei Mai and biblical shalom share this performative character. The analysis 
of illocutionary and perlocutionary acts (Tambiah, 1985) demonstrated that the Sentani greeting 
does not merely convey information but also creates the reality of peace and a binding moral 
obligation. Recognizing this shared performativity across Islamic, Christian, and indigenous 
traditions opens a pathway for interfaith dialogue that is not based on doctrinal compromise but 
on a common anthropological capacity for words to construct harmony. Therefore, the Islamic 
greeting is a comparative validation of the mechanism already identified in the Sentani case. 
 
The Ondoafi central role in moderating conflict and speaking peace directly illustrates inclusive 
leadership identified by Bhatta (2017) as essential for social harmony. Bhatta virtues of equality, 
respect, compassion, humility, and forgiveness are embodied in the Ondoafi conduct during 
traditional council meetings and extension of the Onomi blessing to all, irrespective of religion. 
The previous statement that the Ondoafi does not restrict the greeting but permits its use by 
pastors and officials for the sake of peace demonstrates the very inclusivity prescribed by 
Bhatta. This connection shows that the theoretical discussion of inclusive leadership is a direct 
application of traditional authority empirical portrait. 
 
The “shalom theology" described a “right relationship” with the Jewish people and “wholeness” 
in terms of the church self-understanding. This study proposes three fundamental axioms. 
Shalom theology, namely (1) conceptualizes Jews and Christians as covenant partners, (2) 
respects and takes into account Jewish self-understanding, (3) focuses on future ultimate 
fulfilment. Developing a Catholic-Jewish relationship can become a reciprocal association in 
which both communities can study and learn from each other covenantal ways of walking with 
God (Cunningham, 2017, 2015). 
 
The culture of greeting Onomi Rei Mai and the theology of Shalom need to be implemented in 
families, churches, schools, and communities. Jackson & Everington (2017) showed that 
inclusive religious education, taught by teachers who believe their religion is inclusive amid 
cultural diversity and religious differences, can lead to impartial decisions expressing truth, 
peace, and justice. Daheri (2022) asserted that moderate and inclusive behaviour should be a 
direction for Islamic religious education in Madrasas, ensuring students are ready and play a 
positive role as global citizens. 
 
Conclusion 
 
In conclusion, every culture in Indonesia has a traditional philosophy of greetings. The Onomi 
Rei Mai greeting by conventional leaders is appreciated and implemented as part of social life 
in Sentani, Papua. The theology of Shalom, as well as other cultural and religious encounters, 
shares similarities that promote religious moderation. Differences and diversity become a means 
to create peace and social justice, as well as physical and spiritual salvation. The similarity 
between Onomi Rei Mai and the theology of Shalom is not the result of a single factor. It arises 
partly from a universal ethical substratum, the adaptive capacity of local culture to absorb 



 
 

 

Christian meanings, and a conscious, theologically disciplined integration that allows the 
greeting to serve as a local sacrament of the peace. 
 
To address the limitations, several lines of inquiry are recommended. First, a comparative 
theological study engaging Muslim scholars and indigenous spiritual practitioners alongside 
Christian theologians would produce a more pluralistic account of shalom/peace concepts and 
could uncover points of convergence and tension across religious epistemologies. Second, to 
test the durability of the greeting role in religious moderation, longitudinal studies could track 
how the practice evolves under increasing urbanization, digital communication, and migration 
flows into the Sentani region. Third, quantitative or mixed-methods approaches could measure 
the association between adherence to Onomi Rei Mai values and indicators of interreligious 
tolerance, providing empirical evidence that complements qualitative depth. These studies 
would enrich the scholarly conversation on indigenous peace-making resources and their 
capacity to foster enduring religious moderation in plural societies. 
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