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REPORT FROM THE ICCIS 2016 COMMITTEE CHAIR

After the 1st Imtemational Conference on Chinese Indonesian
Studies (ICCIS) in Semarang in 2013, during the 2nd ICCIS in
Bandung in 20135, five universities (Maranatha Christian University,
Bandung: Petra Christian University, Surabaya, Soepijapranata
Catholic University, Semarang; Tarumanagara University, Jakarta;
and Xiamen University, Xiamen, China) reconciled and
concurred to organize the 3rd ICCIS in Jakarta with Tarumanagura
University, Jakarta, Indonesia, as the host, The conference is also
supported ahd joined by University of Indonesia (Jakaria) and
Rikkyo University {Tokye, Japan).

The ICCIS® target andiences and participants are various groups of academics, professionals and
praciitioners, government officials, and individuals in the soclety. In this 3rd ICCIS, the speakers,
presenters, and participants are from China, Germany, Japan, Malaysia, Netherlands, UUSA, and
Indenesia. In this conference, there will be 45 preseniations, 20 in English, 8 in Chinese, and 17 in
Bahasa Indonesia. All abstracts have been reviewed and accepied by the scientific commitize.

The accomplishment of the conference as well &5 this Book of Program end Abstract is the result of
efforts by many people. On behalf of the ICCIS committee, | would like to thank all collaborators,
speakers, presemters, participants, scientific committee, organizing commitiee, supporters and
sponsors, for their ongoing support and participation. Finally, we hope that this conference can
facilitate the exchange of knowledge, research, and network on the topic of Chinese Indonesian
studies.

The ICCIS 2016 Committee Chair

Jap Tji Beng, Ph.D.

ICCIS 2016 i Inkarta, Indonesiz




THE OPENING SPEECH FROM THE RECTOR OF
TARUMANAGARA UNIVERSITY

Distinguished Guests, Ladies and Gentlemen,

I am delighied o have the oppomunity @ write a briel opening
speech on this [Intemnational Conference on Chinese Indonesian
studies where the contrbutions of Chinese Indonesian to Glohal
Communities in the Past, Present, and Future will be addressed.
And I believe these issues are paramount important nod only for the
mnity but also for building the spirit of the future generation to face
globalization.

First of &ll, T would like to welcome all contribuwtors who come
fromn different parts of Indonesia and other countries. | hope you
have a good stay in Jakaria.

My special thanks go to Ibu Shinta Muriyah Wahid for her support and presence to declare the official
opening of this conference. [ would like to welcome the conference keyvnote speakers, Prof. Willern
van der Molen from Metherlands, Prof. Bhi Xueqin from Xiamen and Prof. Dali Santon Naga from
Tarumanagara University. And also thanks to the speakers and moderator of the talkshow, Bapak Tan
Joe Hok, dr. Liz A. Dharmawan, Bapak Trwan Hidayvat, Ibu Anne Avantie, and Tboe Susan Bachtiar,

The relationship between China and Indonesia had been started over thousand years and many aspects
may be explored and dizcussed from this topic. We can start from culture, knowledge, tradition,
religions and many ethers, Henee, this conference becomes interesting for all of us,

The progressive development in technology particularly in the 21st century has changed the lifestyle
of human beings incloded in research and education. All information in many aspects of research
in¢luded the history can be obtained as far as a fingertip. However, at the same time our achievement,
the success, and the failure also can be accessed hy other people from difforent parts of the world.
Thizs makes the compelition among the nations is prohibitively high. In this respect, we have o
optimize our capacities and to build synergy among groups, nations, so that the sustainability of the
world can be maintained.

The question is: How to build synergy among academics, practitioners and government, In the attempt
to find the answer, many papers are presented here from the various contributors, And today we are
proud fo present the collaboration of Universily of Indonesia, Maranatha Christian Universily, Petra
Christian  University, Rikkyo University, Soegijapranata Catholic University, Tarumanagara
University, and Xismen University.

We can learn and have a good time in this conference because a group of people are behind it
Therefore, | would like fo express my greaf thanks fo the feam who have worked tirelessly (o
materialize this conference. And also thanks to the sponsors who have contributed in this special
evenl

I0CI5 2016 4 Jakarta, Indonesia




Finally, we all meet in mmmmdmgeﬂwlmhdgemiﬂuinm—maﬁm in many
aspects of the culture. T hope in this conference the participants not only can share but also can learn
from each other. Have a good time,

Frof. Ir. Roesdiman Scegiarso, M.Sc., Ph.D.

Rector of Tarumanagara University

10015 2016 | Jakarta, Indonesia




KEYNOTE SPEAKERS

Prof. Willem van der Molen
KITLVRoyal Metherlands Institute of Southeast Asian and Carnbean Studies,
Leiden, the Netherlands

Prof. Shi Xuegin
Research School for Southeast Asian Studies, Xiamen University, China

Prof. Dali Santun Naga
Tarumanagara University, Jakarta, Indonesia

TALKSHOW SPEAKERS

Tan Joe Hok
The Indonesian Badminton Maestro

dr. Lie A, Dharmawan, Ph.DD., Sp.B, S5p.BTKV
The Founder of “Rumah Sakit Apung™ doctorSHARE

Irwan Hidayat
CEO PT. Sido Muncul

Anne Avantie

Inspiring Wormen Entreprencur

ICCIS 2016 Fj Jakanz, Indonesia




EXECUTIVE COMMITTEE

Parron : Rector of Tarumanagarn University
Chair :  Jap Tji Beng, Ph.ID.
Co-Chair i Do Kend
Sri Triatrd, PhD.
Viny Christanti Mawardi
Sofia Prima Dewi
[ir. Miharni Tjokrosspuiro !
Mei Ie
Herlina Budiono
Paula Tjatoerwidva Angranna
loyee A, Turangan
Lydiawsati Soelaiman
Meiske Yunithree Suparman
Event and Logstic Coordinator v 1L e Shirdy Gumawan
Vers Wheni 8 Soemarwi
Widva RBiznawat
Drr. Fransisca I. R, Dewi
Metke Kumimaati
Design Coordinator 1. Mekar Sar Sutedja

2. Rio Sanjaya
Exhibition Coordinator s Anmy Valenting
Publication & Documentation Coordinator 1. Agus Budi Dharmawan
2, Yugih Setyanto
3. AR Johnsen
4, Agustinus Yulianto

Treasurer

ol o

Sponzotship Coardinator

o b

e [

PUBLICATION
All accepted full papers that register for the conference will be published in the refereed conference

proceedings with ISEN Mo, 978-97%-9234-57=5 and  will be publizhed electromcally via conference
wehaite

ICCIS 2016 8 Takarta, Indonesia




SCIENTIFIC COMMITTEE

Prof. Dali Santun Naga Tarumanagara University, Jakarta, Indonesia

Tap Tji Beng, Ph.Dd Tarumanagara University, Jakars, [ndonesia

Dr. Sugin Kustedja Maranatha Christian University, Bandung, Indonesia

Dr. Thung Ju Lan, M Sc. Indonesia Institute of Science, Indonesia

Monika Lohanda, Ph.D. Researcher, Indonesia

Prof. Esther Harjanti Kuntjara Petra Christian University, Surabaya, Indonesia

Setefanus Suprajimo, PhD Petra Christian University, Surabaya, Indonesia

Prof. Benjamin Seenarko Ressearcher, Indonesia

Dr. ¥eo Kang Shua Singapore University of Technology and Design, Singapore
FIELD OF STUDY

Topics include to the following field of stody:
1, Philosophy
2. Language and Culture
3. Art and Deezign
4. Architesture
3. Medicine
iz, Popular believes, religion
7. Economics
8. Technology
2. Laws
10. Peychology
11. Sociology and Anthropology
12, Agncultare
13, Industry
14, Education
Any other topics related to Chinese Indonesian Studics will be censidered

ICCIS 2016 1 Jakana, Indonesia




CONFERENCE PROGRAM

Conference Schedule
Day 1 (March 16™, 2016)
OF.00 - 0900 Registration and Marning Coffes
Chpening
0900 - 09,15 »  National Anthem: Tndonesia Rmva
»  Traditional Dance
05.15 - (K20 Report from Orvganizing Committee Chair
(09,20 - 09.30 Speech from The Culture Counselor of the Chinese Embassy
09.30 - 0940 Speech from Sector of Tarumanagara University
09.30 - 1000 Cpening Speech: Thu Shinta Nurivah
Plenary Session I:
Falkzhow "Contrihution of Chinese Indonesian fo Global
Commuritics in the Pasi, Prevent and Funoe™
Speakers.
10000 - 12,00 b T T Bk
2 dr. Lie A. Dhaymawas, Ph.D. Sp B, Sp. BTKV
Fo Tewan Hidava
4, drne Avanlie
Modevator: Susan Bachiiar
[.2.00 - 1500 Lurich
Plenary Session IT:
Keynote Speakers:
13,00 - 15.00 1. Prof, Willem van der Molen
2. Prof. Shi Xuegin
3. Prof Dali Sanfin Naga
15.00- 15,15 Intermezzo
15.15- 16,13 The Drama af China Benreng
16.15 - 16.30 Coffee Break
16.30 - [8.00 Parallel Session |
18.00 - 18.30 Evening Break
18.300 - 20.30 Gala Dinner and Culture Show
ICCIS 2016 11 Jakarta, Indomesia




Day 2 (March 17", 2016)

0800 - 08.30 Registration and Marning Coffee
08.30- 11,00 Parallel Sezsion [T
11,00 - 11.30 Clasing & Best Paper Announcement
11.30 - 13.00 Lunch
13.00 - 18.00 s b
HAenteng Herttage: Chinese Indonesian Heritage Museum

ICCTS 2006 12, Jakama, Indonesia




PARALLEL SESSION SCHEDULE

Room : Auditorinm Room (Third Floar)
Language  : Indonesia
Date : March 16™, 2016
Time ¢ 16,30 - 18.00
Time Aunthors Tithe Institution
1630 - 1645 | « Froowati CHINESE LIFE PADANG Padang Staie
COMMENITY DYNAMICS TN University, Padang,
MINANGEABATE Indonesia
1645 1700 | = Sugiri HIERARCHICAL POSITIONING WITH | Maranatha Christian
Knstedja FIN-YANG MICRO-COSMOS MODELING| University. Bandung,
[ CHIWNESE TRADNTIONAL TEMPFLES Indomssia
{CASE STUDY: XIE TIAN
GOMGI R ITTEMILE [N BANDATNG,
MDOMESIA)
17001715 | » Hendn SPICES LINE: ACTIVITIES AND « Balai  Pelestarsan
(Fumawan CONTRIBUTION OF CHINESE- Wilai Budayn
= Pamlina E. H INDONESIAN FOR NATURAL Manado, Manado,
Nugrahini RESOURCES COMMODITIES Indonesia
DISTRIBUTION AT NUSA UTARATO | S;J;; ” *ﬂﬂlﬁ
PHILIPPINES FROM 346 T 2000 Fopnt
PLLS = 1730 Lods Denissa STREET CARNAVALS OPEN VISUAL | » Maranarha  Christian
Yasraf  Amir | COMMUDICATION SPACE BETWEEN University, Handung,
Piliang CHINESE INDONESIAN CULTURE donesia
- ﬂ_{mm_ WHICH ARE DIALOGUE WITH LOCAL | ?ﬂn;l“r:li.: Institute of
ifaalicul TR echanDiogy,
o Muning Yanti Tk E Bandung, Indonesia
Diasnpitiand
Adisasmito
17301743 [ » Sandy STATUS #2 AN ART PIECE THAT Maranatha Chrislian
Rismantojo REPRESENTS THE CULTURAL University, Bandung,
ASSIMILATION BETWEEN CHINESE Indoresia
AND INDONESTA
(17451800 | = Christine TIONGHOA STUDENTS'S Marzanatha Christian
Claudin INTERPRETATIONS OF THE CROSS- University, Bandung,
Lukman CULTURAL HYBRIDITY THAT SEEN Indanesia
IN VISUAL STYLE OF "CHINESE
ZODIAC" GRAPHIC DESIGN WORES
*The lizt of Authors related to the Abatract Title can be found in
AUTHOR INDEX on the last page
ICCES 2016 13 JTakarte, Indonesia




PARALLEL SESSION SCHEDULE

Room : First Conference Room (Sixth Floor)
Language  : Indonesia
Date : March 16™, 2016
Time : 16.30 - 18.00
Time Authors Tithe Tmsrimnion
1630 —16.45 Setefanus REFLECTIONS O THE ETHHO- Petra Chrigtian
Suprajitho RELIGIOUS IDENTITIES OF CHINESE University,
INDONESTAN MUSLIMS Surabaya, Indonesia
16.45=17.00 | » Pauw Budianio | A PRELIMINARY INVESTIGATION OF | Wuhan  University,
INDOMESLAN TEAMSLATIONS OF THE Wuhan, China
Ta&OD TE CHING TEXT FORE THE SAEE
OF CHINESE LANGITAGE AND
CULTURE EDUCATHON IN INDHONESTA
_Iiﬂ'l} —17.15 Mionica VISUAL HYERID STUDRIES OF Maranatha Chrstian
Hartanti PROMOTIONAL MEDIAS TN University, Bandung,
INTERNATIONAL FREARCHISE Indomesia
CULINARY
(17.15-17.30 | « Bambang REVOLT AGAINST TRADITIONAL Steiner Schoal,
Tighjadi CHINESE MARRIAGE CUSTOM- CASE | Pforzheim, Germany
OF TAM SIM TIONG'S FAMILY TN
BANDIING S CHINESE PERAMAK AN
SOCIETY DURING EARLY 20™
CENTURY
17.30- 1745 Joko "TAN TIWAN BIE'S MANSION M Brawiiava Universioy,
Trwinirio SURARAY A; A COLLABODEATION balang, Indonesia
Samfosn WORK OF A WELL-KNOWN
ARCHITECT, FAMOUS PATNTER. AN
PROMINENT COMTEACTOR”
17.45= 18,00 Sertwari EXISTENCE OF CHINESE S0OCTETY TO Mamnatha Christian
Ginting HATIONMAL LIFE [N [NDONESTA niversity, Bandung,
Indomnesia
*The list of Authors related to the Abstract Title can be found in
"AUTHOR INDEX on the last page
1CCIS 2016 14 Takasta, Indonesia
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PARALLEL SESSION SCHEDULE

Room : Second Conference Room (Seventh Floor)
Language  : English
Date : March 16™, 2016
Time : 16.30 - 18.00
Tims Authors Title Institwiion
16350~ 1645 | « Al Akbar WAL THE INDOMESIAN AMCESTOR Unreersity of
DRIGINATED FROM SOUTH CHIMNA? Indonesia, Indonesia
CRITICAL REVIEW USING EVIDENCE
OF PREHISTORIC ARCHAEOLOGY
16451700 | = Satoshi IMAGE OF INDONESIAN CHINESE Rikkyo University,
Masutani IMAGE IN THE WRITINGS OF OEY Tukyo, Japan
TONG PIMN AMD PREAMOEDY A AMANTA
TOER
17.00=17.05 [ & Elizabeth THE DEVELOPMENT OF INDOWESIAN | Maransths Chriaiog
Susanti (INDONESIAN AND CHINESE- University,
Ciunawan INDONESIAN) STUDENTS LEARNING |  Bandusg, Indonesia
INTEREST IN CHINA. STUDY CASE:
HIAMEN LINIVERSITY
FLIS=-17.3 | =« Ber Alia IHNTHONESIAN CHINESE WOMEM AS Maranatha Christian
Bahadug PART OF INDONESIAN BEAUTY Univessity,
(VIDEQ COMMERCIALS REATITY Bandung, Indonesia
FRODIICTS AS CASE STUEYY
I7.30- 1745 | « [ldaya Halim "TURNING A OMNCE DILAPIDATEDR CH.D Benteng  Heritaze
CHINESE HOUSE INTO AN AWARDS Museum, Tangerang,
WINMING MUSEUR™, HENTENG Banien, [ndonesiz
HERITAGE, THE FIRST CHINESE
INDONESIAN MUSEUM IV INDONESLA
I7AS- 1800 | » Roesdiman DIFFEREMT GENERATIONS OF Taremanagam
Soegiarso CHIMESE TNIMINESLAN Liniversity, Jakara,
* Keni Indonesia
# Shirly
CRunawan
= Herlina
Budicao
= Ygih
Setyanto
s Meiske
Yunithres
Suporman
*The list of Authors related to the Abstract Title can be found in
AUTHOR INDEX on the last page
ICCTS 2016 15 Jakarie, Indonesin




PARALLEL SESSION SCHEDULE

Room 1 Amditorivm Foom {Third Floor)
Language : English
Date : March 17, 2016
Time 530 - 11.00
Time Anthors Title Imstituiion
08.30—-DR45 Rike Theo WIIICH CHINA AND CHINESE? Lltreciy Liniversiny,
EESHAPFIMNG IDENTITY THEOUIGH Metherlands
STUDENT MOBILITY: A CASE
STUDY OF NDOMESIAME MOBILE
STUDENTS IM CHIMA
R 45 — 000 steve  Haryond pasILyY THE BOEN (50 FROM Indepemdent
gﬁj Tjeng A CASE 3 mhm, Rottendam,
0900 0515 Kankan Xie HARNESSING MATIONALISM: University of Califemia,
CHINESE EDUCATION IN THE LATE-|  Berkeley, UISA
COLONIAL THITCH EAST INDIES,
1901947
09,15 —00.30 Suzanne B. S0 CHIMESE LANGUAGE AS THIED # Far Esst Education
Afi Chen'| LANGUAGE -~ PAST, PRESENT AMD Language and Culturnd
Bromokusumo FUTURE — Cenlar
(o IR B k),
Barten, [ndonesia
® Acnoiasi Peranakan
Tionghoa  Indomesia
[ASPERTIMA),
Indonesia
[0 30— (e 45 Anton Sutandio | THE DISCOURSE OF CHINESE-NESS Maranatha  Christian
TH ALLAN LUNARDI'S EARMA University,  Bandung,
Indonesia
A5 — 10000 Aji “Chen'| INFLUENCE OF HOEEIEN AND Asnsiasi Peranakan
Biromkussimio WESTERN HOTATION IN UNIQUE Tionghoa Indonesia
MUMERICAL TIOMNGHOA [(ASPERTIMAY,
IHENESTA Indonesia
10— 10,15 Eumia Settawan | BREEAKING THE STEREOTYPER Tarumanagara
= Ml CHINESE THDOMESIAR IN University, Takara,
w Blaiske MOONESTA Incloniesia
Yanithree
Suparman -
ML 15— 1030 Livia HUAMG YURONG: THE ERA Plaranatha  Chrostian
Vasantadjaja BETWEEN OLD ORDER AMD NEW University, Bandung,
ORDER Indomesin
10,30 — 1045 Hiana Sahran| DESCRIPTION OF CHINESE- Tarumanagars
INDOWESIAN ADGLESCENT University, Jakarta,
WISDOM THROTHGH REFLECTION Inclonesa
1045 —11.00 Rehmah Hastuii | TARI TOPEMG BETAWI Tarumanagara
FERFOEMEER"5 HARDIMESS University, Jakarta,
SUSTAINMNG ACCULTURATEON Indanesa
BETAWI AMD CHINESE CULTURE
ICCIS 2016 16 Jukarta, Indonesia




PARALLEL SESSION SCHEDULE

Room : First Conference Room (Sixth Floor)
Language  : Chinese
Date : March 17", 2016
Time : D830 - 10.30
Thme Authors Title [stitution
0850 —0&.45 Mie Dening THE EVOLUTION OF CHTNESE Ximmen University,
EAMPONG IN BATAVIA DURING THE Xiamen, Fujian,
DUTCH COLONIAL PERIOD: &N THE China
BASIS OF KONG KEOAM (CHINESE
COUNCIL OF BATAVIA) ARCHIVES
0545 — 09,00 Joseph, Chan | THE ROLE OF INDONESIAN CHINESE | Hongkong  Society
Wing Wals ENTREPRENELR ASSOCIATION IN fior Indonesian
THE NATIONAL ECONOMIC Studies, Hong Kong
DEVELOPMENT OF INDONESLA
09.00— 0915 Shi Cangjin HE-SHI-ITU-XIAN RELIGION AND Jinan  University.
QIONGY AD RELIGION OF CHINESE IN | Guangzhoo, China
INDONESTA AND THEIR
TRANSNATHINAL NET
09.15-0930 | « Thock  Ker | COMMUNITY-BUN CHINESE = University of
Pong EIMICATION OF THE CHINESE Malaya, Kuala
Wang  Xiao | OVERSEAS IN THE ERA OF Lurnpur, Malmysia
s GLOBALIZATION AND RISE OF * Bouinty . Thuvanky,
CHINA: CASE STUDY FROM Seag Malaysin
INDCRESIA AND MALAYSIA
053 — DA Liao Xino fion | INDONESIAN CHINESE POLITICAL Jinan  University,
PARTICIPATION IN THE POST (Fuangzhow, China
SUHARTO ERA, TAKING GENERAIL
ELECTION AND LOCAL POLLS AS AN
EXAMPLE
09.45 — 10.00 Wang  Miao | LINGUISTIC VITALITY OF » Niamen University
Mei INDRONESLAN HOKEIEN: FODUS ON Sepang, Malmyia
Thock  Ker | MEDAN AND SURABAYA « University of
Fong Malaya, Kuale
Lurnpar, Malspsia
T — 10,15 In WEST KALIMANTAN FROVINCE'§ Tanjungpura
CONDITION OF CHINESE LANGUAGE | University,
{HAN Y1) LEARNING AND Pontianak, Indonesia
EDUCATION
1015 —10.30 kim Ewok [NDOWESIAN CHINESE [N THE Caritas  Instituie of
ETHNIC ECONOMY IN HONG KONG Higher  Education,
Hanghkoig
*The list of Authors relaied to the Abstract Title can be found in
AUTHOR INDEX on the last page
ICCIS 2016 17 Takarta, Tndonesia



PARALLEL SESSION SCHEDULE

Room : Second Conference Room (Seventh Floor)
Language  : Indonesia
Date : March 17", 2016
Time + 018,30 - 10.45
Time Anthors Title Tastitutbon
R M — [gA45 Meike “PREFARING TO DIE" (CASE STUDY Tamimanagars
Fourndamwiati IN; TIONGHOA'S PARENTS WITH University,  Jakarta,
CHRIETIAN CULTURE'S CHILDRENY | Indoncsia
845 - (00 Herlika THE PROFAMATION OF RELIGHOTIS Bunda Mufia
Fra_t'lsim VALLES OF CHIMESE CULTURAL Linaverzaty, Jakartz,
Wijaya HERITAGE IN LION DANCE Indonesia
FERFOEMAMNCE AT PASAR FAGI
ASEME A WEST JAKARTA
{PFHEMOMEMOLOGICAL STUTHY OF
DERRIDA IN COMMOTDIFICATION OF
THE BUSEING LIOM DAMNCE I
POSTMOTERKISM PFERSPECTIVE)
09.00-09.15 | = Hipolitus KUDUS AND [T5 SWEET SOYA Brawijaya  University,
Krnstoforus SAUCES STORIES IN MEDIATING Malong, Indonesia
Keownel MULTICUL TURALISM LEARNING
& FEfrized
M. Andhy
Murmaztsyah
Tammatul
Ehasamah
0915 - 0950 Rustono REEFLECTION OF IDENTITY: THE [reiversity af
Farady Marta DILEMMA OF CHINESE INDONESIAN | Indonesia, Indonesia
N THE NATIHONAL FILMS AS
IMPLICATION OF GOVERNMENT
PROPAGANDA IN NEW ORDER ERA
(ANALYSELS OF DHA BY WODAK ON
FILM ME] LAMN-1974 AN} PUTERT
Fi (] lElEI:I}
093 — (245 Ary Budiyanto SOTO KUDLS AND ITS CHINESE Brawijaya  University,
NEXUS Malang, Indonesia
0945 - 10.00 Drewi Hartari CHINESE BEEASTI ADAPTATION Drarrna Pisada
STRATEGY IN CENGBENG FESTIVAL | Tniversity, Iakarta,
[ndomesia
[0 = 140,15 Samsunuwiyati | ADOLESCENT RESILIENCE OF CINA Tarumanagars
ot BEWTERG COMMIITY University, Jakaria,
Fronsisca  Iriami| (IMDEGEMOUS PERSPECTIVE) Indonegia
E. Dew
HOCIS 2006 18 Jakaria, Indonesia




WI5-1030] » Flendra Lukite | COSMOLOGICAL POND AS A Forum For Protecting
SYMBOLIC ELEMENT FOR ANCIENT |  Ethnic Chinese
CHINESE VERNACULAR Building Heritags
ARCHITECTURE

Yayagan Eapiten
Souw  Beng  Kong,

Indenesia
1030 1045 | »  Agoes Dariyo ROLE OF EMOTIOMAL Tarumanzgara
MTELLIGENCE OM CHINESE Umiversity, Jakarias,
INTHINESLAN ADOLESCENCE LIFE Indonesia

SATISFACTION

*The list of Authors related to the Abstract Title can be found in
AUTHOR INDEX on the last page

ICCIS 2016 13 Inkarta, Indonesia




ICCIS 03052
PREPARING TO DIE {CASE STUDY IN : TIONGHOA,S PARENTS WITH CHRISTIAN
CULTURE'S CHILDREN)

Meike Kurniawat

Tarumanazars University, Jakarta, Indenesia
Corresponding author: kurniswati 2006 yahoo.co.d

Ancestor worship i an important part in China'’s religious practics, that closely related wath
child's fillinl concept. Dilema comes in Christian Tionghoz when i Christian’s dogma abou dead
concept, encestor worship is contradictory. This contradiction make several parents prohibits ther
children becoma Christian. They worries about who will take care of them when they died. But, not
all parents prohibits their children, now we can seen Tionghoa parents with Christian children.

The aimy of this study s to understand how Tionghon parentz with Chnstian children “preparing
to die”, This research is a qualitative research, interview 4 subject, purpozive sampling method to
choose subject.

Result show that 4 subject have a enough understanding about Christan’s dogma in dead
concept, that contradictory with their cultere. But, all subject allow their children to become Christian,
For them, religion is human right. They also have a preparation (0 dealing with that condition, They
do no worry gbout when they die and will become displaced. They have prepared it.

Keywords: Tionghoa Parents, Christian Children, “Preparation to Die™
1CCIS 03-053

REFLECTIONS ON THE ETHNO-RELIGIOUS IDENTITIES OF CHINESE INDONESIAN
MUSLIMS

> Setefanus Suprajiitno

Petra Chnstian University, Surgbaya, Indonesia
Corresponding author stephi@@petra.ac.id

Smdies on the ethnic Chinese in Indonesia wsually discuss this group of people from economic
or political perspectives. However, there are other aspects of this community that can be explored
firrther, In this paper, | enalyze the Chinese in Indonesia from the religious perspective, namely,
Islam. The snalysis is Based on a case study of the ethne refigious identity of Chinese [ndonesian
Muslims. The life-narmative of seven respandenis iz used as 2 lens through which ways of how the
ethno-religious identities of Chinese Indonesian Muslims are formulated and reasons of why being
Chinese and being Muslims are presented in ways as such are examined, [ propose that thiz group of
peaple could be categorized into three rypes, namely, the syncretistic, the non-negotisting, and the
negaliating.

Keywords: Chinese Muslim, Indonesia, Ethno-Relipous [dentities

OCIS 2016 47 Jakarta, Indonesiz
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Ethnic and Religious Identities of Chinese Indonesians who Are Muslims
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Studies on the ethnic Chinese in Indonesia usually discuss this group of people from economic or
political perspectives. However, there are other aspects of this community that can be explored further.
In this paper, I analyze the Chinese in Indonesia from the religious perspective, namely, Islam. The
analysis is based on a case study of the ethno religious identity of Chinese Indonesian Muslims. The
life-narrative of seven respondents is used as a lens through which ways of how the ethno-religious
identities of Chinese Indonesian Muslims are formulated and reasons of why being Chinese and being
Muslims are presented in ways as such are examined. I propose that this group of people could be
categorized into three types, namely, the syncretistic, the non-negotiating, and the negotiating.
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1. Introduction
1.1. Background of the Study

Studies on ethnic Chinese in Indonesia mostly focus on their dominant role in Indonesian
economy, or how far they as the nonpribumis are assimilated into the Indonesian (pribumis) society’.
There are not many studies which try to see this group of people from other perspectives; for example,
from religious perspective, such as Islam. Nevertheless, there are some researchers who have
conducted research on Chinese Indonesian Muslim, among others, The Siauw Giap (1993), Michael
Jacobson (2005), and Ubed A. Syarif (2005). However, compared to the studies on Chinese Muslims in
other countries, those focusing on Chinese Muslim in Indonesia are still left behind, especially in terms
of quantity. There are aspects of this community that can be explored further.

Discussions on the ethnic Chinese in Indonesia cannot be separated from the economic and
political situation in the country. In the economic domain, the Chinese is considered as the minority
group which dominates the Indonesian economy. But the fact is that the number of the Chinese
Indonesians who are rich is far less than the poor Chinese Indonesians, and even there are Chinese who
are poorer than the pribumis. The pribumis thought that the Chinese were rich because the later
exploited the former. This assumption leads to the racial discrimination that targets the Chinese, both
the rich and the poor.

The ethnic Chinese in Indonesia were not homogenous. This group of people was in fact very
diverse (Heidhues, 2004:60). This diversity is due to generation, class, background, and religion of the
members of the community. And among the ethnic Chinese in Indonesia, Chinese Muslims are
interesting to observe.

! Pribumi refers to the indigenous ethnic groups in Indonesia. Non pribumi refers to the non indigenous groups, especially the Chinese.
The use of those terms are not encouraged anymore. Here I am using those terms for practical reason only.
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The ethnic Chinese are already socially marginalized for their race and ethnicity in Indonesia,
which is culturally Javanese-Malay and Muslim. Yet, the Chinese Muslims in Indonesia are minority
within the minority. They face a second level of marginalization from within their own community for
their religious beliefs and practices.

Islam does not have great impact among ethnic Chinese in Indonesia, although they live in a
muslim-dominated country. The 2000 population census shows that out of a total population of roughly
215 million, 2,92 million, or about 1.45% are Indonesians of Chinese descent. In 1983, the total
Chinese muslim population was only about 0.5% at that time, which was itself around 2.4% of the total
population. There are no statistical data on Chinese Muslims in the 2000 population census, and there
was a decline in the number of Indonesians of Chinese descent in Indonesia after the turmoil in early
1998, which forced Soeharto to step down. So it is legitimate to assume that Chinese Muslims still
constitute a tiny minority among the ethnic Chinese in Indonesia, who either practice traditional
Chinese beliefs or adhere to one of the many Christian denominations. This in itself set them apart from
the general Indonesian population which was about 85% Muslims. Thus, caught between these two
groups, the Chinese Muslims were not fully integrated in either of them, as well as not fully like by any
of them. This is one reason why I am interested in conducting a study on Chinese Muslims in
Indonesia.

The Chinese who converted to Islam faced family opposition to varying degrees, ranging from
resentful tolerance to total rejection. The Chinese Muslim converts would be alienated from relatives,
and perhaps friends, and accused of “betraying” their race and ethnic because converting to Islam
meant becoming pribumis (Sutherland, 2003:6). Many families felt that conversion to Islam in the
family brought shame and disgrace to the family name. In a study conducted in East Java, 83% of
Chinese Muslims who participated in a survey on why they had become Muslims revealed that they
had been ostracized by their family members because they had converted to Islam (The, 1993:83).
Besides that, the pribumi Muslims were suspicious towards the Chinese who converted to Islam. The
former did not trust the later and accused the latter of taking advantage of their conversion to Islam.
Nevertheless, there were still Chinese who converted to Islam.

The conversion to Islam marginalized the Chinese Muslims in relation to the non—muslim
Chinese community, as the latter was quite suspicious and hostile towards the former, thus cutting off
social ties with them. This made the Chinese Muslims’ chineseness fade as they also wanted to hide
their Chinese identities and Chineseness. Nevertheless, Chinese Muslims still faced racial
discrimination due to their ethnicity, just like any other Chinese, as they still could not hide the Chinese
physical features. And despite the assimilatory initiatives from the government, the most assimilated
Chinese could not hide their Chinese identities as all Chinese had a special code in their ID that
indicated that they were of Chinese descent, and thus not true-blue Indonesians. This is another reason
why I am interested in investigating the identities of Chinese Muslims.

After the fall of Soeharto in 1998, there has been a new development in socio-political and
cultural life in Indonesia bringing winds of change. The Chinese get more freedom than before. And
the resistance that Chinese Muslims face nowadays is not so strong as it used to be. They are no longer
hesitant in declaring their Muslim identity. At the same time, due to greater public acceptance, as well
as the increased awareness towards Chinese culture, the Chinese Muslims no longer hide their Chinese
identity. They are asserting their right to practice the religion of their choice, as well as, to retain their
Chinese cultural heritage. Because of the reasons above, I am interested in conducting a research on the
ethno-religious identity of the Chinese Indonesians who are Muslims.

1.2. Research questions

The questions this study attempts to address are: (1) how the ethno-religious identities of
Chinese Indonesians who are Muslims are formulated in certain ways; and (2) why being Chinese and
being Muslims are presented in ways as such.
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1.3. Research Objectives

In this research I want to gauge the ideas of the Chineseness and identities of Indonesians who
identify themselves as Chinese and Muslims in the new socio-political climate in Indonesia and to
probe into their negotiation of their ethno-religious identities.

1.4. Methodology

In this research I use an ethnographic approach, and the method used is qualitative. Data are
collected through participant-observation and interviews.

I use participant-observation method to understand the social, cultural, and political contexts in
which my respondents are embedded. For this method, I will find occasions where I can participate in
my respondents’ activity during my field research.

The interviews are used to get more in-depth data. There are two types of interviews that [ am
going to use. One is focused, open-ended, semi-structured interviews guided by interviews schedule.
This type is for those who feel comfortable with the interview. And the second type, which is for those
who do not feel at ease with the interview, is a casual, interview-like, “everyday life” conversations.

In January — July 2006, I collected the data for my research in Surabaya. Since there is no
official record on Chinese Indonesians who are Muslims, one of the most viable ways to find the
respondents was through the network of the organizations of Chinese Indonesians, such as PITI, INTI
(Chinese Indonesian Association), and my own social network. Within these organizations, I found one
or two people who helped me introduce the respondents. I also contacted the respondents through the
referral from my own social network. In this case I use snowball sampled technique (Biernacki and
Waldorf, 1981).

At first I had difficulties in finding the respondents who were willing to participate in this
project. All possible respondents were reluctant to be interviewed and to make a commitment from this
project (I mentioned it upfront that there was a possibility I would meet them many times, and
participate in some of their activities) and mentioned the “sensitivity” of the project. To overcome the
reluctance, [ promised to call them in advance and of course not to press them to meet in case they
were busy and not ready for the interview or the visit, even if they were willing to participate in my
research. And in order to let them know that my project was not “sensitive,” as they thought, I told
them that in this research I was collecting the life stories of Chinese Indonesians who were Muslims. |
spread the questionnaires as well, and asked them to fill it out, and told them that the interview and
participation would be used for data verification. I also asked them to feel free to ask any questions
about me or my research project. And definitely I guaranteed them total anonymity. Data from the
questionnaires were for surfacing the profiles of the respondents only, when I chose the respondents for
the interview and participation-observation.

Among the many questionnaires I sent, only 67 were returned. From the 67, I chose 35 people
for the interview. In choosing the respondent, I tried to have a diverse group of people, taking into
consideration of their gender, education, family background, and economic status, although I did not
address the issues related to those points. In the end, only a handful number of people were willing to
participate in this project.

During the field research I spoke to 19 people. At first, only two people agreed to have their
stories recorded as the primary data. But after much talk and persuasion, six more people agreed to be
my primary respondents, while the rest agreed to be my secondary respondents. They cited time
constraint that made them unable to make full commitment.

In the first few interviews, I never went to the topic of my research directly. I had a small talk
with the respondents as an icebreaker. Once I felt that the ice has been sufficiently defrosted, I asked
them about their narratives about their life. I began with an adapted biographical interview beginning
with questions such as “Could you please tell me the story of your life?” It often happened that the
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respondents tried to find cues to start. I told them that they could start whenever they like and whatever
they wanted to say first. In so doing, I hoped that I did not try to influence the direction of the
interview. I also tried to be very careful throughout the interviews. When there were pauses, I did not
prompt or incite any artificial or premature responses from them. But when the pauses were too long, |
would get the interview going by either asking questions to clarify something that they brought up
earlier or by repeating the last phrase they said. I also give signals, verbally or otherwise, to them that I
was listening. Some respondents wondered about the method of the interview I employed. One made a
comment: “I know that research is academic, but I really don’t understand how my rant and rave could
help you. You know, I may talk something, and another person you are going to interview also talk
something that is different from my talk. That’s why I am thinking may be, well, other people and I talk
about widely different topics.”

I spent much of my time for the field research with my eight respondents. I interviewed them,
observed and participated in their activities. I attended their religious and participated in their social
functions where I could join, paid them social visit, and informal gathering. I sometimes also had lunch
and dinner with them. I kept the details of the interviews and observation. Participating in their
activities of simple spending some time together with them could help me verify the data I got from the
interview (Bogdan and Taylor, 1998). I also found occasion where I could participate in the activities
of other respondents, but my participation and interview were not so intense as those with the eight
people. At the end of the field work, I decided to use the narration of my six respondents and left the
other two. It is because in my opinion, the verification of the narratives I got from the two respondents
was not so convincing to make them the primary data.

1.5. Sources of Data

This research is based on primary and secondary data. Primary data are derived from
participant-observation and interviews with six people. They identify themselves as Chinese and
Muslims. The secondary data are from (1) the participation-observation and interviews with the rest of
the respondents both Chinese and non Chinese, Muslims and non Muslims; (2) discussions with a
number of people who have knowledge on the subject I am discussing here and with a broad network
of family and friends; (3) other publications and research findings on theories on culture, society,
ethnicity, and identity; Indonesian politics and society; overseas Chinese; and Chinese Indonesian
society.

1.6. Scope of the Study

The scope of the study is the negotiation of the ethno-religious identities of Chinese Indonesians
who are Muslim as well as how and why being Chinese and being Muslim are formulated and
presented as such. In this study I have to limit the areas for the field research so that it is manageable
and can be done in an in-depth way. The respondents for this study were from Surabaya. Surabaya is
chosen because of the high population of Chinese and Muslims (population census of 2000). Besides
that, the association of Chinese Muslims there is very active in propagating Islam, and conducting
religious and Chinese language and culture classes. Even it has its own Chinese architectural style
mosque. And another reason is that my familiarity with the location (I am from Surabaya) could help
me build good rapport with my possible respondents, which could help me in conducting the field
research.

2. Identity
The concept of identity is fundamental in the present-day sociology. A lot of scholars, among
others, Cerulo (1997), Frable (1997), Howard (2000), Jenkins (1996 and 1997), Sanders (2002),

2 Interview on 15 January 2006.
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Worchel (2000), focus their attention on the nature and formation of group identity, as well as the
construction of individual identities. Identity is generally defined as individual’s sense of self, group
affiliations, structural positions, and ascribed as well as achieved status. Identity, as Stuart Hall
theorizes, is “a form of representation which is able to constitute us a new kind of subjects, and then
thereby enable us to discover places from which to speak™ (1990:236-7). It is a kind of positioning, a
personal location and belonging, and is inevitably tied to the role of “Other” in distilling and delimiting
a sense of one’s own identity.

Identity gives individuals a sense of belonging and social existence. It can give people a sense
of security through a sense of belonging to a group of people who have something in common. As
Jeffrey Weeks writes, “identity is about belonging, about what you have in common with some people
and what differentiates you from others. At its most basic, it gives you a sense of personal location, the
stable core to your individuality” (1990:88). In other words, in the presence of other people’s different
identities, identity shows similarities and differences. Similarities tend to induce a sense of belonging,
or “belongingness” among its members of a group and differences engender “otherness.” Both
processes of belonging and othering are inseparable, interdependent and crucial in defining one’s
identity, as Stuart Hall writes that identity is “constructed through splitting. Splitting between that
which one is, and that which is the other” (1991:48). If there were no “them (other),” there would not
be “us (self).”

Identity changes over time. Earlier understandings mention that identity is fixed and immutable.
But nowadays it is considered as an evolving process. Hall writes that “identities are never completed,
never finished; that they are always as subjectivity itself is, in process” (1991: 47). That means identity
can shift over time, due to personal experiences and social changes.

In the process of identification the struggles for identities are centered on this threshold
“between interior and exterior, between self and other” (Weeks, 1990: 24). During this process, the
expression of identity is inside every self. When one can achieve “a personal integrity,” then one can
represent oneself and be recognized. Without the recognition from other, there will not be
“belongingness,” only “in-betweenness, belonging to neither in one place nor the other.” That is why in
his discussion on identity, Jonathan Rutherford introduce the word “home.” He writes that “home is the
place where we speak from.” (Rutherford, 1990:24-26). Home is where the expression of identity is.

There are several levels in the process of identification. Bradley suggested there levels, namely,
passive identity, active identity, and politicized identity (1996:25-6). Passive identity is defined as a
potential identity, a derivation of live-relationships, such as class, gender, ethnicity, in which the
individuals are engaged but not acted on. They are not particularly conscious of this passive identity.
Passive identity could turn into active identity, which occurs as an assertion or a defense against the
action of others or when the individuals are conscious of being defined in a negative way. When the
assertion, defense, and rejection become regular, and identity provides a more constant base for action
and when individuals constantly think of themselves in terms of identity, take political action and form
established collective organizations of either a defensive or affirmative nature, the active identity
become politicized identity.

In the process of identity construction, as some scholars write, ethnicity plays an important role.
Frable (1997) writes that ethnicity is one of the identity categories. Howard (2000) states that the bases
of identity are ethnicity, race, sexuality, gender, age, and (dis)ability. Appiah and Gates mention that
gender/sexuality, race/ethnicity, and class form the “holy trinity” in the discourse of identity (1995:1).

Another category that also attracts a lot of interest in identity formation is religion. Some
scholars, among others Haddad and Lummis (1987), Hammond (1988), Gibson (1988), Warner and
Wittner (1998), Ebaugh and Chafets (2000), and Min and Kim (2000), have investigated the role of
religion in maintaining one’s identity and solidarity. Nevertheless, they do not focus on religion an
sich. Instead, they examine the correlation between religion and ethnicity in constructing one’s identity,
how religion plays an important role in preserving cultural and ethnic tradition, especially among the
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immigrants. It gives support to first-generation immigrants in adjusting to the adopted homeland, and
provides a source of identity for their children. There is a connection between religious and ethnic
identities.

Although religion is often one of the important elements in maintaining and preserving ethnic
culture, it is difficult to determine the exact relation between the two. Williams questions whether
religious affiliation is essential to the ethnic community or whether religious orientation is ancillary to
ethnic identity (1988:12-3). People may differ in ways they focus on and integrate their religious and
ethnic identities. Some could emphasize their religious identities more then their ethnic foundation,
while others perhaps stress ethnic identities and religious institution is used in preserving their ethnic
boundaries. In this kind of situation, my research project investigates the identities of Chinese
Indonesians who are Muslims.

3. Being Chinese in present-day Indonesia

The ethnic Chinese in Indonesia have a long history. Their presence is strongly felt because of
their business activities. During the new order era, the economic sector was the sector that was open for
them. Most scholars write that the Chinese Indonesians play such an important role in the Indonesian
economy that they are often dubbed as “new emperors.” Nevertheless, they also admit that those
overseas Chinese achieve what they have now is due to their hard work. They came to Indonesia as
poor people, but after some time, they became successful businessmen, as a scholar formulated, “a
personal career from rags to riches” (Sukisman, 1975). But their success stories do not reflect the
reality, as not all overseas Chinese are “the new emperors,” and those stories only highlight the bright
side of the life of the successful overseas Chinese. Yet, the impact of the success stories is so great that
they become the target of the social jealousy. And this culminated in 1998, when a very big anti-
Chinese riot shocked the country and the world.

The year 1998 was a watershed in Indonesia’s history, which started a new chapter in its
political and social life, especially for the Chinese Indonesians. Since Soeharto’s downfall in that year,
Indonesia has been in transition, from an authoritarian system to a more democratic one. In this period,
drastic changes have taken place, among them, in the policies concerning the ethnic Chinese.

Formerly, during the “New Order” regime (1966-1998), the government adopted policies
discriminating against the Chinese. Discriminatory laws and regulations were issued to curtail the civil
and political rights of the Chinese. The government compartmentalized society and created a
distinction between pribumi and nonpribumi. It also created antagonism and conflict between pribumi
and nonpribumi.

The relation between these two groups was characterized by conflicts and tensions. Moreover at
that time, Soeharto issued the policy of “forced assimilation,” which asked the Chinese to
“indonesianize” themselves, changing their names into Indonesian-sounding names, prohibiting
Chinese traditions and religious practices. The government also implemented SARA (Indonesian
acronym for ethnic groups, religion, race, and inter-group) policy.

The SARA policy is used for classifying the society based on the four categories in order to
maintain national security and to prevent conflict. In that classification, the Chinese are considered as,
to quote Ariel Heryanto (1998), “the other,” and the pribumis are “the official self.” For the first twenty
years since the New Order was in power, the policy could be considered successful. But then, in the
last ten years the New Order policy became a boomerang. When the democracy and openness could
break the segregation, the victim was the Chinese (Massardi, 1998). They were considered too close to
power, rich, and the ones who enjoyed the economic pie. The irony is that SARA policy, which was
intended to address the racial problem and ethnic tension, triggered the problems and tensions, and
even created a state-sponsored racial discrimination.

Chinese culture was depicted as having destructive influences and as being inappropriate for
Indonesians. Thus, the study of Chinese language and culture was banned. It was against the law to

Suprajitno 6



import any Chinese printed materials. The customs declaration form issued by the Directorate General
of Customs and Excise listed “Chinese printing and Chinese medicines” as prohibited goods under the
same category as “narcotic, drugs, fire arms, weapons, ammunition, laser guns, explosives,
pornography, and cordless phones.” Until today, the form has not been revised.

The Chinese were not considered an ethnicity with the freedom to maintain their cultural
heritage. Chinese people were expected to blend themselves in the melting pot of Indonesian
nationality. They were not allowed to observe their holidays in public.

Worse, to retain Indonesian citizenship, Chinese descendants had to change their names into
Indonesian names, and they were given special coding in their identity cards (Keppres No.
127/U/Kep./12/1966). Oetomo (1987) notes that many Indonesians of Chinese descent used their
Indonesian names mostly in public or when filling out government-related forms, while they still used
Chinese names at home and among close relatives and friends. Indonesian names were also used to
save them from political discrimination in bureaucratic affairs. Unfortunately, many of them felt that
there was no advantage in changing their names because every time they dealt with bureaucracies, they
still had to include their Chinese names in parentheses after the Indonesian names. The government
even issued a decree (Presidium Kabinet RI No. SE-06/Prekab/6/1967) changing the terms “Tiongkok
(&) ” or “Tionghoa (F14£)” (meaning Chinese — in Minnan Hua dialect), which were widely used at
that time, to the derogatory term “Cina” [Chinese — following the English term, but pronounced with
Indonesian pronunciation]. As the decree was issued amidst ethnic violence in several towns, up to this
day many Chinese — especially those who witnessed the social unrest in the 1960s — are offended by the
term “Cina.” In such ways, the “New Order” marginalized the Chinese Indonesians.

Recent administrations have opened doors to the celebration of diverse ethnicity and cultures.
Chinese Indonesians who used to feel suppressed during the 32 years of Soeharto’s administration
suddenly found a channel to express themselves and take the opportunity to regain their sense of
ethnicity. Before, the Chinese were not considered an ethnicity with the freedom to maintain their
cultural heritage. Chinese people were expected to blend themselves in the melting pot of Indonesian
nationality. Even Chinese culture was depicted as having destructive influences and as being
inappropriate for Indonesians. Since then, Chinese cultural celebrations have got a new lease of life in
Indonesia. Because of the new social and political climate, the Chinese are no longer hesitant in
showing their Chinese identity, and the pribumis, who are mostly Muslim, show greater acceptance
towards the Chinese.

After 1998, public tolerance towards Chinese and Chineseness has reappeared. Lion dance
(Chinese traditional dance) is currently a favorite icon in private as well as public gatherings. Even in
general election campaigns, some political parties used this kind of dance to attract people. Many radio
stations broadcast Chinese songs, while almost all television stations air Chinese films and serials
almost every night, which become so popular among the ethnic Chinese as well as the non Chinese.
And some Chinese film stars become the youth’s idols, replacing their western counterparts. The new
situation has also sparked the interest to learn Chinese. Currently there are countless Chinese language
programs across the country. And in some major cities in Indonesia, Chinese language newspapers are
published, although their readership is still limited, due to the restriction of Chinese language and
culture during the new Order era.

In September 1998, President BJ Habibie issued a presidential decree which prohibited the use
of the term pribumi and nonpribumi in all of the formulation of the governments’ policies. The decree
also instructed that the bureaucracy gives the service to the public without any racial and religious
discrimination. Even the president asked that all laws, rules, and regulations that might be
discriminative in nature were reviewed. And in 2000 President Abdurrahman Wahid issued a
presidential decree that abolished the presidential decree No. 14/1967 on the restriction of Chinese
customs, tradition, and religious practices. Since then on Chinese New Year could be celebrated
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publicly. And the succeeding president, Megawati, in 2003 decided that Chinese New year became a
public holiday.

The participation of the Chinese Indonesians in political and social life has also developed.
During the New Order, Chinese Indonesians were fearful of political associations. This was partly due
to the experience with Baperki (Badan Permusyawaratan Kewarganegaraan Indonesia — Consultative
Body on Indonesian Citizenship, a political movement of the 1950s and 1960s to integrate ethnic
Chinese into Indonesian society), which defended the interest of the Chinese Indonesians between 1955
— 1965 and was close to President Soekarno and left-wing and communist organizations, only to
become a target of attack when the political scene changed after 1965. And as for pressure groups, any
organizations dedicated to “Chinese” interests, or social organizations that seemed too ”Chinese,”
would have been forbidden. But after May 1998, many organizations and even political parties that
emphasize Chinese characteristics have sprung up.

All these changes also affect the interethnic relationship between the Chinese and the pribumis.
Many pribumis now show greater acceptance toward the Chinese. Encouraged by this positive attitude,
the Chinese Indonesians begins to struggle for their rights and equality. But over time, the non Chinese
think that this euphoria is “a bit too much” and some Chinese can detect this change, and warn
themselves to be careful. This situation leads them to confusion. They do welcome that change, which
enable them to celebrate their ethnicity. But they do not know how far they can go, or how much is too
much. There seems to be an invisible line surrounding them, and if they go beyond this line the anti-
Chinese feeling will be rekindled.

4. Chineseness and Islam in Indonesia

Historical records write that Chinese Muslims has been in the archipelago for centuries. It can
be traced back on the expedition of the famous Chinese admiral Zheng He, a Muslim Chinese from Hui
ethnic in China, in Southeast Asia in 15™ century. Contrary to popular belief, the initial entry to Islam
into Southeast Asia, and Indonesia in particular, was from South China (Lombard and Salmon 1993,
Stoler 2001). Even six of the nine saints who propagated Islam in Java were from Hui Chinese
(Muljana 2005). These show that Chineseness and Islam at that time was not something strange or
something new, it was a part of ancient history of either Indonesia, although the most of the Chinese
Muslims discussed were Hui Chinese, different from the majority of ethnic Chinese in present day
Indonesia, who are Han Chinese. But Indonesian context does not differentiate between Hui and Han.

In 1961, Persatuan Islam Tionghoa Indonesia (PITI), or Indonesian Association of Chinese
Muslims, was founded in Jakarta, and was initially linked to the Muhammadiyah organization. PITI
was set up to cater the proselytization of the Islamic faith in Chinese Indonesian society. Its members
saw it as one of uniting the nation because Islam did not differentiate between races and ethnicities.
They also wished to show that once Chinese Indonesian became Muslims, they were completely
accepted by other Indonesian Muslims. Although they were still small in number, there were more and
more Chinese who embraced to Islam.

Nowadays Chineseness and Islam are apparently separated and strange in social life. Being
Chinese and being Muslim are in the two opposite sides. A Chinese can’t be a Muslim, and a Muslim is
definitely Chinese, so is the perception of the society. Chinese and Islam are socially codified, and
some scholars believe that this social codification is due to government’s policy.

After the abortive communist coup in 1965. which the government and military believed that
China was behind that, the state imposed forced assimilation to the Chinese in Indonesia. They Chinese
were asked to “indonesianize” themselves, and one way of indonesianizing themselves was abandoning
the Chinese traditional religion and adopting one of the religions recognized by the state, Islam,
Christianity (both Protestant and Catholic), Hindu, and Buddhist. But adopting Islam was encouraged.

Most Chinese converted to Islam because they wanted to avoid social discrimination. They
wanted a sense of security. They also hoped that by this way, they could be totally assimilated to and
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accepted by Indonesian society, as the government adopted policies discriminating against the Chinese.
Discriminatory laws and regulations were issued to curtail the civil and political rights of the Chinese.
The government compartmentalized society and created a distinction between pribumi (the indigenous)
and nonpribumi (the non indigenous, which in Indonesian context should be read as “Chinese”). It also
created antagonism and conflict between pribumi and nonpribumi. A prominent Chinese Muslim said
“The Muslim community of Chinese descent, however, would ultimately become just a ‘Muslim
community,” and not a ‘separate Chinese community with a mosque.” Conversion to Islam has been
seen as a last and final act or finishing touch of assimilation (qtd. in The Siaw Giap (1988:336)).
However, in the process of becoming Muslim, the ethnic Chinese were cutting themselves off from
their family, society and culture. Gradually, they were more and more isolated from the non-Muslim
Chinese community. This process was reinforced by the policy of Soeharto’s New Order.

When he was in power, Soeharto issued the policy of “forced assimilation,” which asked the
Chinese to “indonesianize” themselves, prohibiting Chinese traditions and religious practices.
Conversion to Islam was a way for the ethnic Chinese to assimilate themselves into Indonesian society
(The, 1993:63-66). This was also supported by Junus Jahja, a prominent Chinese Muslims, who wrote

By embracing to Islam, young ethnic Chinese experienced that immediately they are fully
accepted as fellow-Muslims and compatriots by the people at large who are 90% Muslims. All
kinds of hostility and controversy as an inheritance of the past disappear. They are heartily
welcomed now and totally integrated within the community. So they have at last a permanent
“place in the sun.” This is exactly what ethnic Chinese are so looking and longing for (Leo,
1979:170).

And this conversion to Islam was seen by Soeharto’s New Order regime as a proof of the
success of its assimilation policy. And PITI was also asked to change its name. It had to drop the word
Tionghoa, which means Chinese. Thus, during the New Order, in 1971, it became Pembina Iman
Tauhid Islam (Cultivator of Spiritual Defenders of Islam, PITI). But after the fall of Soeharto, PITI
relaunched itself as Persatuan Islam Tionghoa Indonesia, Indonesian Association of Chinese Muslims,
once again. Thus, stressing the Chinese identity.

Because of the experience of forced assimilation, many Chinese shunned Islam, and the
families of the Chinese who converted to Islam showed rejection. They believed that when a Chinese
became a Muslim, he neglected his Chineseness and thus debasing himself. That is why for many
Chinese the assimilation by converting to Islam is considered as “lip hoan” (In Mandarin: ru fan — A\
7, literary: “becoming barbarian”). The assimilation by converting to Islam was not successful as the
pribumis were still suspicious and show the racial attitude towards the Chinese Muslims. They thought
that the Chinese used Islam for their own benefits and interest. Thus, the Chinese who were asked to be
assimilated into Indonesian society by embracing to the religion adhered by the majority and thus
cutting off their Chineseness, and yet they were not fully accepted as a “full member” of the Indonesian
society.

5. Ethno-Religious Identities of Chinese Indonesians who are Muslim

In this research I am focusing on how the Chinese Indonesians who embrace Islam construct
their ethno-religious identities. The way they construct their identities is pertinent to understanding the
reasons why they present their being Chinese and being Muslims in ways as such.

Through the way they reconstruct their ethno-religious identities, I divide my respondents into
three groups, namely, (1) the syncretic, (2) the non-negotiating, and (3) the negotiating. This division is
used in putting forward the special features of the respondents in this project. This research does not
conclude that there are three types of Chinese Indonesians who are Muslims. It could happen that there
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are other types of Chinese Indonesians who are Muslims in different times and different places.
Nevertheless, the division that I use here could give a clearer picture of this group of people, especially
in Surabaya. The division I make is based on how they act on their sense of belonging to ethnic
Chinese as well as to Muslim community.

5.1. The Syncretic

The syncretic type is exemplified by Anita and Hendra. Anita was born in a small city outside
Surabaya in 1956. Whereas, Hendra was born 72 years ago in Surabaya. Both of them identified
themselves as Chinese.

People in Indonesia are usually perceived as Chinese through their physical features that are
considered as Chinese physical features, such as fairer skin color and slanted eyes. But this perception
is often misleading as there are indigenous ethnic groups, hence non Chinese, who have the physical
features considered as Chinese physical features. Dayak and Minahasa ethnic groups, for example.
Many of them are considered as Chinese by others. There are also people of Chinese descent who have
dark skin color and their eyes are not slanted. They resemble pribumis. So by physical features only, it
is difficult to say whether somebody is Chinese or not. Of course there are people who can be identified
as Chinese easily because of their “strong” Chinese physical features. So, in this research I rely on
ethnic self-identification to determine whether my respondents are of Chinese descent or not.

In the course of the interviews, Anita and Hendra used the term Tionghoa (Mandarin: zhong
hua, #4£), which means Chinese, for addressing themselves. They often said “kita orang Tionghoa”
(we the Chinese). When asked why they considered themselves as Chinese, Anita answered:

Of course I am Chinese. Don’t ask me that question silly question [laughing]. My ethnic

background is Chinese. My father was originally from Hubei, China. Although my mother was

born here, her parents were from China. The daughter of Chinese is of course Chinese.’

Hendra added:

I know why you asked me that question [smiling]. I think nowadays it is difficult (in Indonesia)
to say whether someone is Chinese or not. But well, I am Chinese. And, hmm... I don’t think
there are people who are not Chinese considered themselves as Chinese. So I considered myself
as Chinese because I am Chinese.*

Hendra also mentioned that his parents came from Fujian Nan’an (#& 22 Fd %2).

Hendra and Anita viewed their ethnicity as an ascribed characteristics of their individual selves.
Nevertheless, in their childhood they did not pay attention to their Chinese ethnicity. Hendra admitted
that he rarely mingled with people other than his ethnic group, except his father’s workers, and all his
school mates were Chinese (He attended Chinese school until he finished his high school). But it did
not mean that his social circle was limited to the ethnic Chinese only. On the contrary, Anita mingled
quite often with the non Chinese. She did not live in the area where there were a lot of Chinese. Besides
that, she attended Chinese school until primary three. Then she moved to a Catholic school. Although
the majority of students in Catholic schools were usually of Chinese descent, there were a number of
the non Chinese students. Both Hendra and Anita did not think that they were different from the non
Chinese. They realized that they were Chinese and some of the people around them were not Chinese.
Nevertheless, the dichotomy between Chinese and non Chinese was not important as it did not bring
any difference. For Hendra and Anita, their Chineseness was an “ascribed status” (Adam and Marshall,
1996) that formed their “passive identity” (Bradley, 1996).

3 Interview on 10 February 2006
4 Interview on 20 January 2006
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When Soeharto was in power, his regime brought winds of change. It adopted the policy of
othering the Chinese. And this kind of situation Hendra, Anita, and most of my other respondents
started to think of their ethnicity seriously. At first, they thought that being Chinese did not make them
different from pribumis. Now suddenly they realized that they were Chinese and different from the
pribumis. Their sense of belonging to Indonesian community was put in doubt because of the othering
process they experienced. The new situation has changed the passive identity of the Chinese into active
identity, then to politicized identity. That is why when Hendra and Anita converted to Islam, they
retained their ethnic identity by practicing the cultural aspects of their ethnic.

Hendra converted to Islam 10 years ago, in 1996. He was 62 years old at that time. Prior to his
conversion, he had thought about Islam, although he was an active member of Lao Mu Jiao ()
temple in Surabaya. He recalled:

At first I believed in Lao Mu Jiao. 1 can’t remember exactly when I started to embrace
it. It was long time ago, but definitely not since I was a kid. I was brought up in a family who is
not religious. Perhaps it was a few years after I got married.

My interest in Islam is a coincidence. At that time the situation was not favorable for the
Chinese. The pribumis had prejudice towards us. They had the impression that the Chinese are
bad. But you see, not all Chinese are bad. There are always rotten apples. I am sure it also
happens in other ethnic groups. There are Chinese who like doing the charity, helping poor
people.

My friends and I often do some charity, although we are not rich. We just share
something that we can share. At that time, I often organized my friends for giving donation, if
there were natural disaster, flood, etc. We usually pooled our resources together and send it via
a third party. We did not there to go to the affected area alone. We are Chinese, and those living
there were definitely not Chinese. Hmm, perhaps there also Chinese, but the number was very
small. But we felt that our donation was not delivered properly. We had no idea what to do.
Going there was out of the question. Since then, I was interested in Islam. I want to know their
religion.’

After quite some time, Hendra did the conversion. At first, he said that his wife and his family were
against it. But then, later on they accepted his decision. His wife still believes in Lao Mu Jiao, but his
children prefer Christianity. It is not a problem for him. He thinks that religion is a personal problem.
That’s why he does not try to convert his wife and children. He said, “All religions are good. So it
depends on the individual himself to choose the religion that fits him.”®

After the conversion, he got the impression that other Muslims’ opinion towards him had
changed. They considered him as their fellow. “I think I could have a better relationship with other
Muslims,” he said.”

Anita’s conversion is different. Originally Anita believed in Chinese traditional religion. Then
she embraced Christianity. After she got married, she became Muslim. She said:

My husband was a Muslim Javanese. But he was not fanatical. That’s why we could get
married, although my parents did not give their consent. He never asked me to be a Muslim. It
was my initiative that I wanted to be a Muslim. At first I started to learn about Islam. Although
I was a Christian at that time, I felt that I did not get the spiritual help when I need it from

3 Interview on 5 February 2006
¢ Interview on 20 January 2006
7 Interview on 5 February 2006
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Christianity. So after learning about Islam, I found that it was good, and fitted me. Then I
decided to be a Muslim. It was a few years after I got married.®

But in one interview Anita admitted that if her husband was not a Muslim, probably she would not
learn about Islam.

Anita’s marriage did not last long. Her husband had an extra marital affair with a woman, and
then later on, he married that woman illegally. Knowing that, Anita divorced her husband. After her
divorce, she lived alone with her son and daughter. She was still Muslim, and so were her Children.
The daughter converted to Christianity later, to follow her husband’s religion.

Not all in Anita’s and Hendra’s social circle knew that they were Muslim, although most knew
it, or perhaps their friends just did not care. Religion was not necessarily important in friendship. So
Anita and Hendra said. They felt that there was no need for them to proclaim that they were Muslims.
Anita continued:

Religion is a personal matter. It is our relationship with our God. So I don’t feel the need to
proclaim that I am a Muslims. I don’t get any benefit nor suffer from loss if the whole world
knows that I am a Muslim. But I think most my friends know that I am Muslim. And the
neighbors know it, too. I used to go to the mosque near by to pray during the fasting month.’

Hendra said:

I chose Islam to be my religion because I think the teaching of Islam fits me. But I have to
admit that being a Muslim could help my business, especially when I am dealing with the
government’s officials who are also Muslims. I am running a travel bureau. The fact that [ am a
Muslim helps me in dealing with the immigration officials, both at the airport, or in the
immigration office when I apply for a new passport or renew the old one on my customer’s
behalf. And I think all my Muslim friends know that I am also a Muslim, but I am not sure
whether my all my non Muslim friends know about this. Or, perhaps they just don’t care. But I
often go to mosque every Friday. So I guess they know that I am a Muslim.°

Hendra did mention that he got benefits from his being Muslim, especially when he deals with the
government’s officials. Even other Muslims treated him more favorably. He said, “This is the blessings
because of becoming a Muslim.”!!

Both Anita and Hendra admitted that there were Muslims who were suspicious towards them.
Both were considered as not sincere in their conversion. Many thought they took advantage of being
Muslim. Actually this was not new. A study conducted by The Siauw Giap in 1983 showed that the
Muslims thought that the Chinese converted to Islam because they wanted favorable treatment or
benefits

Anita’s and Hendra’s narratives showed that when converting to a new religion, that is, Islam,
they identified themselves with other Muslims. They tried to develop a sense of belonging to the
Muslim community. Hendra, for example, after the conversion, he dared to go to places he used to
avoid, such as places where there were no Chinese or where Muslims showed hostility to Chinese. He
believed that his Islamic identity would dilute that hostility. And in fact he admitted that his being a
Muslim helped him in his business as other Muslims considered him as their fellow brother. By

8 Interview on 10 February 2006
? Interview on 15 February 2006
19 Interview on 5 February 2006
! Interview on 18 February 2006
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converting to Islam, Anita also tried to identify herself with the community of her husband. They may
not be so reflective with their new religion. Nonetheless, they did the practices, to a certain degree, as
required by their new religion.

Although they were Muslim, Anita and Hendra still practiced Chinese traditions, such as
Chinese New Year and Qingming (i ). Hendra said:

Chinese New Year in China is called Chun jie (5 77), a Spring celebration. It is not a religious
holiday. That is why the Chinese from any religions celebrate it. Originally it comes from the
agrarian culture in China, where people celebrated the changing of the year and season.'?

Anita added:

Of course I celebrate it. It is very important in Chinese culture. When my Husband was still
with me, both of us went to my parents’ house to pay respect. Paying respect to our parents is
not against Islam."?

Both considered that celebrating Chinese New Year has nothing to do with religions, as it is a secular
celebration. Nevertheless, Hendra added

On the eve of the Chinese New Year, I usually pray by using joss stick to God of Sky and God
of Earth. It is a part of the tradition. So I think I have to do that. And in my opinion, praying for
good luck is not against the religion.'*

When confronted that it was againt Syariah (the Islamic Law), Hendra replied.

For those who are fanatical, it may be against Syariah. But I see it from the praying aspect. You
should realize that it is a part of the rituals. Many Javanese Muslims also do the same thing as I
do. On certain Thursday night, for example, many give offerings to the sprit. God knows what
spirit it is [laughingly]. Even many pray for luck in the tombs of the people who were
considered as holy. But they are accepted as normal, not against Syariah.'’

Anita said that she also did the same thing in her house, especially after her divorce. Before, she said
that she did not do that because her husband and she usually left early in the reunion dinner on the eve
of Chinese New Year, thus she rarely participated in praying to God of Sky and God of Earth, which is
done exactly at midnight.'¢

Both also practiced the qingming ritual. Qing Ming is the day (it falls on the third month of
Chinese lunar year, usuall early April) when people go to the tombs of the deceased members of the
family to pray. Hendra said. “Islam teaches us to respect our parents. Even after they pass away, we
should pray for them. So it is not against Islam to celebrate Qingming, where we pray for our
parents.”!” Anita added:

12 Interview on 7 April 2006
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I also go to my parents’ tombs during Qingming. I believe it is not against the Islamic law. You
may aware that before the fasting month of Ramadhan, many pribumi Muslims go to the tombs
of their family members to pray. So it is a part of the culture. Being a Muslim does not mean
that you have to leave your culture.'®

She also stresses that some Javanese Muslims that she knew also practice Javanese traditions that some
might considered as against Syariah. She gave an example of “nyadran” ritual (Nyadran comes from
Sanskrit words “Shraddha, a Hindu festival), where Javanese pray to their ancestor.'’

Anita still went to Chinese temples to ask for lucky charm. She hanged red and yellow package
blessed in the temple as the talisman. She often consulted a temple medium. And so did Hendra. Sine
his office faced a road junction, he put a mirror with the picture of an octagon, yinyang symbol, and
head of a tiger biting a knife to avoid bad luck. All these were very Chinese practices.

Both Anita and Hendra called themselves as Chinese and Muslim. Their chineseness was
reflected from their ethnicity as well as the practice of Chinese traditions and rituals, through which
they identified themselves as Chinese. Yet as Muslims, they also identified themselves as a member of
Muslim community. They adhered to Islam, and practiced most, if not all, its law. Nevertheless,
religion is one the aspects that defined who they were.

Anita and Hendra showed how they reconciled their Chinese and Muslim identities through
syncretism, the blending of Islam and Chinese traditional religions. Syncretism is not uncommon,
especially for Muslim in Java. Islam in Java is very syncretic. It is very much influenced by Javanese
Shivaites Hindu tradition. There are some elements from Hinduism in Islam in Java (Brakel 2004).
That is why Islam in Java is different from that in other parts of Indonesia, such as in Sumatra or
Kalimantan, which is culturally Malay, which is considered as “more Islamic” than that in Javanese
culture. Because of the Javanese Hindu influence, some scholars categorize Islam in Java as Javanese
Islam, or localized Islam, or cultural Islam. Hendra and Anita followed the step of Javanese Muslims in
the practice of their religion, they blended Islam and Chinese traditional beliefs.

5.2. The Non-negotiating

Erna and Hendi are the example of the non-negotiating group. Erna was born in 1958, in a small
city a few hundred kilometers southeast of Surabaya. Erna has been a Muslim since long time ago.
Whereas Hendi, who was born in Surabaya, converted to Islam a few years ago.

Erna’s physical features show that she is of Chinese descent. Her skin color is very fair
compared to other people, and her eyes are slanted. Everybody who sees her definitely would say that
she is Chinese. Erna shared her story about her childhood

I was born in a Chinese family in a small and sleepy town. My family run a grocery shop there.
Because of their poor educational background, my parents did not speak Mandarin, although
my father could speak one of Chinese dialect. But I don’t know what dialect it is. So at home
we speak Madurese, the language widely spoken in the city. Their Indonesian proficiency is not
good either.?’

Although they were Chinese, as far as Erna remembered, her parents never practice Chinese traditions.
She continued:

18 Interview on 20 March 2006
19 Interview on 20 March 2006
20 Interview on 10 February 2006
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At home my parents never practice any Chinese traditions and rituals. Chinese New Year passes
as a normal day, except that we get ang pao (£L.£3,in Mandarin: hong bao, a red packet
consisting money). So whenever I think about Chinese New Year, I am thinking about ang pao.
Nevertheless, they sometimes went to a Chinese temple to ask for good luck so that their
business was good. They also hanged red and yellow packets from the temple in their house in
order to bring prosperity luck.?!

So for Erna, her Chinese identity is just self-identification as Chinese, her family never rarely practiced
Chinese traditions and rituals.

Erna described her family as having indifferent attitude towards religion. Even they never paid
much attention to baishen (FEf#) and praying to the ancestors, except praying for good luck. There was
a family altar at home with the pictures Edna’s paternal grandparents. As far as Erna remembered, the
parents never prayed in front of the altar, although occasionally, they changed the offering, some fruit
and cakes, put there. But that was long time ago. Erna believed that they did not do it now, they did not
do that anymore even before they converted to Muslim.

The city where Erna’s parents lived was a small and sleepy town, a few hundred kilometers
southeast of Surabaya. The majority of the population was Madurese, who was known as conservative
Muslim. There were only a small number of the Chinese in that area. Most lived in the downtown area,
the “china town”, which consists of several streets dominated by shops owned by Chinese. Only a
handful lived outside this area. In Erna’s opinion, the people and the local government showed a certain
degree of hostile attitude towards the Chinese. Erna remembered a bylaw that restricted Chinese
funeral rites. When an ethnic Chinese died, the bereaved family was not allow to bury the deceased if
the family used Chinese style coffin. The family was asked to bury the deceased outside the area if they
insisted in using the Chinese style coffin. The rationale was that Chinese style coffin was usually very
big and it would use more space, which was very limited in the city.

Because of this situation, as well as their indifferent attitude towards religion and Chinese
traditions, they decided to convert to Islam. So Erna and her siblings, one sister and one brother were
brought up in a Muslim family. It happened when Erna was in the 4™ grade of elementary school. She
remembered this because she took Islam as the religion subject. She did not take that subject before.

In Indonesia, all level of education, from the primary till the tertiary level, religion was one of
the compulsory subjects. Students took the religion subject according to their belief. But not all public
schools had teachers teaching religion subjects except Islam. Findings teacher who taught Christianity
and Catholicism is not so difficult, sometimes schools which did not have teachers teaching those two
religion subjects sent their students to schools which have the resources. But it is not the case with
Hinduism and Buddhism. Hindu and Buddhist students usually did not take the religion subject, and
were given the passing grade for the subject in their report card (usually the grade was “six”). Erna
said:

It was a surprise for my school mate, both Muslim and Chinese. My Muslims friends often
asked why my family became Muslim, and accused us of currying favor with other Muslims for
benefits, and my Chinese friends said that I became “hoana” (#1¥, from Minan Hua dialect
which means “barbarian,” “fanzi in Mandarin).??

But Erna observed that nothing had changed in the family after the conversion. Things ran as usual, no
changes in family diet. They did not observe halal requirement strictly. So Erna considered her family
as non-practicing muslim.

2! Interview on 22 February 2006
22 Interview on 10 February 2006
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Erna’s religious life changed when she went to university. She moved to a bigger city near by,
to continue her study in a public university there. She majored in English. Because of her friends and
social circle, she was involved in the “Islamic Students Association.” She continued her story:

I lived together with some friends. We rented a house together. My relationship with them was
close. Knowing that I am a Muslim, but I did not know much about it. They asked to join a
Muslim groups in our university to learn more about Islam. So I think it was not a bad idea.
There I joined that group. Later on, I also join “Islamic Students Association,” a nation-wide
organization.?

She learned more about Islam, and the more she knew about Islam, the more determined she was in
embracing, and tried to follow Syariah. She said, “By learning more about Islam, I know my religion
better, and this leads me to a better understanding on Islam, so that I can explain to others.”
Nevertheless, she did not wear the headscarf. She explained:

Wearing headscarf does not make us more Islamic. Quran mentions that we have to wear

modestly and decently. Wearing headscarf is a cultural thing, not a religious one. Embracing

Islam does not mean that we have to adopt Arab culture. Besides that, I think wearing headscarf

is not suitable with our tropical climate, especially here in Surabaya, where the temperature is

very high and humid?*

Finishing her tertiary education, Erna moved to Surabaya in 1983 to work, and still lived there
now. She married a Javanese Muslim. But her husband is nominal Muslim, who does not care about
Syariah. Her husband was a social drinker, and does follow Islamic dietary rules strictly.

Hendy’s conversion trajectory is different. He was born in 1960 in Surabaya. He came from a
Totok family. His parents both speak Mandarin and Cantonese fluently. They attended Chinese
secondary school. His father continued his study in Nanyang University in Singapore, a Chinese
university. But her mother did not go to university, after finishing her high school. Hendy can speak
Mandarin quite well, although not so good as his two older sisters (He is the youngest in the family).
His two older sisters went to Taiwan to study there. But he went to an Australian university. Finishing
his bachelor’s degree in engineering, he went back to Indonesia to work in his parents’ factory. About
his conversion, he said:

I converted to Islam in 2000. But actually my interest in Islam started a few years before. You
know, Indonesia faced financial crisis in1997, and then political turmoil one year later. In 1997,
the company that my parents entrusted me was in financial difficulties, and not to mention the
social unrest at that time. The workers in my company staged a protest. Everything was chaotic.
Until you experience by yourself, you will not know how big the burden is. Even there was time
when I turned to drugs. But luckily, when I told a friend of mine, who is also Chinese, about my
problems, he suggested me to come to a function held in his house. It was actually a Koran
study. So definitely Islamic in nature, but the sermon was not so fundamentalist like this person
[He mentioned the name of an Islamic preacher]. It sounded academic, yet could be accepted by
common people. The one who gave a sermon really had a charisma. I was fascinated. So my
friend introduced me to him and we talked and talked. Then I told him about my problem. Of
course by talking to him, my problem would not disappear and the solution was there on the

23 Interview on 10 February 2006
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table. But by talking to him, at least I could let out my hostility. So since then on, I often talked
to him whenever I had a problem and needed a pair of ears.?

The person that Hendy talked about was an Ustad (literary: teacher), an Islamic preacher. When Hendy
about his problems and burdens to this Ustad, this Ustad did not preach and ask him to convert to
Islam. “He did not mention any words about proselytization, and he also did not say something bad
about other religions” Hendy added.?® Because of this sympathetic attitude, Hendy wanted to know
more about Islam.

At first, he did not have the intention to embrace Islam. But the more he knew it, the more he
was interested. Then after two years, he became a Muslim. And as other Muslims did, he prayed five
times a day, tried to fast during the fasting month, and did what Islam required the Muslim to do. By
doing so, Hendy constructed his Muslim identity.

Hendy felt that he was lucky because he did not live together with his parents. And until now,
the parents did not know that he is a Muslim. He said

I am fortunate, I think. I don’t live with my parents. So my parents do not know my conversion.

My father is not religious. But when he is in a good mood, or when he has a problem he goes to

the temple. My mother regularly visits the temple. But they never talk about religion to us. I

think they give their children freedom in choosing the religion the children want to choose.

None of my sisters go to the temple. They are Christian now. But well, I don’t think they accept

the religion of my choice. They have a negative opinion about Muslim. You know, Islam is

always associated with backwardness, with violence. Perhaps the Muslims they know are our

factory workers and our domestic helpers, whom they call fangui and fanpo [ %, and 7%

Mandarin words which literally mean “barbarian devil” and “barbarian women”’] and

bureaucrats who are money gobblers.?’

Hendy’s parents’ opinion and also the opinion of many Chinese show that they do not trust the
pribumis. Both the Chinese and the pribumis have prejudice towards each other (Suprajitno, 2005). In
their opinion, the pribumis were superficial and insincere, they act nice to the Chinese if they want
something from the later. The pribumis are also considered as boot-licker. They are avaricious for
position and power. They are also clever in taking advantage of other people for their own benefit. The
pribumis are considered as money gobblers. That’s why the Chinese should not be too close to them.

There are Chinese who believe that pribumis are hypocrite. They look so religious and pious,
but their religious and pious appearance is just a cover for their greed and corrupted act. In this case,
they said that the Chinese, though may be much less religious and pious than pribumi, are than better
pribumi. The Chinese adopted the humanistic values and practiced them in their live. This also affects
their opinion towards Islam, the religion the most pribumis embrace.

The pribumis, Muslim and non Muslim, also have the prejudice towards the Chinese. They
think that the Chinese are insincere and deceitful. It is difficult to trust the Chinese. They always have
hidden agenda. They act nicely if they need favor. The Chinese are also considered as economic
animals, who “colonize” the pribumis economically and did not have social concern. The Chinese are
rich because they know how to make use of corrupted pribumi officials. Bribery and corruption are
always associated with the Chinese.

The pribumi Muslims think that the Chinese are bad because the later do not conform to the
first’s religious value. Some said that the Chinese liked eating pork, the thing that their religion
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considered as forbidden. And Chinese are infidel. Because of this kind of environment, they disliked
the Chinese, and considered that all Chinese are bad.

Because of the prejudice they had towards Muslims, and hence affected their opinion about
Islam, Hendy did not tell his parents about his conversion. He said

I have not told my parents about my conversion. I don’t have any plan to tell them, at least now.
Although they are open-minded, as in the case of my sisters’ conversion to Christianity, I think
they cannot accept that I am a Muslim.?®

So at least, at this point of his life, Hendy did not tell his parents about his new religion.
Although Hendy embraces Islam, a religion associates with non Chinese, without any hesitation
he still identified himself as Chinese. He said

The fact that [ am a Muslim has nothing to do with being Chinese. No matter how, I am still
Chinese. I know that Islam is always associated with non Chinese. But you see, Islam is a
religion, and Chinese is a race. You cannot compare and contrast them. They are two different
matters. [ understand why people still draw a line between Chinese and Islam, but it is wrong.
Although I am a Muslim, I still practice Chinese traditions. I celebrated Chinese New Year, |
also join my parents to go to the tombs of my grandparents on Qingming day. But of course, I
don’t do things that are forbidden in Islam, such as ancestors worship or praying to Chinese
gods in the temple.?

Through his participation in the celebration of Chinese traditions, Hendy maintain his Chinese identity.
Hendy reflected what Adam and Marshall (1996) write, rites and rituals cause individuals to reflect on
their behavior and identity. He explain further

If I am asked who I am, definitely I say that I am Chinese. There is Chinese blood in me. And I
cannot change it. Like a saying, once Chinese always Chinese. But my religion is Islam. And
Islam does not change my ethnic. Religion cannot change somebody’s ethnic, people can
change their religion. I am “orang Tionghoa Muslim” (Muslim Chinese).*

For Hendy, his ethnic comes first. That is why he stressed that he was Chinese. And Islam was his
attribute.

His attitude was different from Erna. Erna said that she was Chinese because her parents were
Chinese, her ancestors were also Chinese. She knew nothing about Chinese tradition and culture. She
expressed no interest when asked whether she would like to know more about Chinese tradition and
culture, although she said that it was fun to see the festivity of the celebration of Chinese New Year, to
see Chinese dragon and lion dance. She said, “I prefer to be called as a Muslim. My religion is Islam,
so of course I am a Muslim. And coincidentally, ethnically I am Chinese. So if I describe myself, I am
Chinese Muslim” From her statement, it can be inferred that she considered herself a Muslim, and
Chinese is just the attribute. This can also be seen from the term “As a Muslim, I....,” she frequently
used for referring to herself during the interviews.

Although Hendy and Erna view their ethno religious identity differently, they have something
in common. They are not very concerned with the label “Muslim,” in the sense that they would
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probably not public pronounce themselves as Muslim. They chose not to negotiate their Muslim
identity at least for the time being.

Hendy, for example, does not tell his parents about his new religion. Another example of
Hendy’s non-negotiating strategy was that he pretends to be a vegetarian when he was having meals
with his parents and relatives. Thus he was able to avoid the double bind situation of having non halal
food offered for him where if he consumes it, he would be threatening his Muslim identity. And if he
refuses it, he would face confrontation with his parents.

Erna, who works as an insurance agent, also took the same attitude. She said that religion is
very personal. “I don’t need to go around to tell anybody that I am Muslim. It is between me and
God.”®! In her work, she often gets along with many Chinese, many of whom are not Muslim. Since
her friends never ask about her religion, there is no need for her to talk about her religion. Her non-
negotiating attitude could also be seen when she was asked what would happened if she was asked to
eat non-halal food.

Once my friends, who don’t know that I am a Muslim asked me to accompany them to have
meals in a congee eating house, which was famous for its pork porridge. I told them that I don’t
like pork, instead of telling them that I am Muslim.>?

Not all Erna’s friends, especially those from Chinese background know that Erna is a Muslim. Her
reason of not telling them that she is a Muslim is:

Well, simply I don’t want to go for a lengthy explanation of my Muslim background. You see, I
look very Chinese. And most of them, both Chinese and Non-Chinese may be very curious why
I become a Muslim. Chinese Muslims are still considered as strange.>*

Nevertheless, she said would admit that she was a Muslim if she was asked her religion. Not telling
others directly that she believes in Islam is just a matter of convenience, a way of not letting others to
challenge her Muslim identity.

I classify Chinese Indonesians Muslims who adopt this kind of attitude into the non-negotiating
group. And within this group, I divide them into two, namely, the Muslim Chinese, who emphasize
more on their Chinese identity, and Chinese Muslim, who believes that their Muslimness precedes their
chineseness.

Hendy’s and Anita’s non-negotiating attitude may stem from the stigmatization they
experienced. From the Chinese point of view, they might be considered as “betraying” their ethnicity
and becoming unchinese. From the Muslim point of view, they might be accused of being insincere and
deceitful, and taking advantage of being Muslim. This results in their attempt to “conceal” their
Muslim identity, that is, through their non-negotiating stance.

5.3. The Negotiating
The negotiating group is those who actively negotiate their ethno-religious identity, their
Chinese as well as Muslim identities. My respondents who are exemplified this group is Danny and
Hartono. Both were born in Surabaya. Danny was born in 1950, while Hartono was born in 1961.
Danny’s parents were locally born Chinese. He did not know which generation he was in
Indonesia. They believe in Sam Kauw Hui (in Mandarin: = #{ £%), a mix of Buddhism, Confucianism,
and Daoism. He did not remember when he was interested in Islam. It was because Sam Kauw Hui

3! Interview on 10 February 2006
32 Interview on 5 May 2006
33 Interview on 5 May 2006
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cannot fulfill his spiritual need, he said. And he found that Islamic teaching could help him find the
goal of his life. Through a friend of his, he started to learn about Islam, and in 1998, he became a
Muslim. At first his wife (who believe in Sam Kauw Hui) and childrens (two sons and one daughter
who are Chrisitians) showed their objection, but he said that now they could accept his conversion to
Islam, although they still hold their respective religions. His parents passed away before he converted
to Islam. He said,

At first, my family could not accept my conversion, especially my children. But I told them that
religion is a personal problem. That is what I think. And because of that, I give my children
freedom to choose any religions they like. Finally, my wife could accept it, while my children
still show a kind of disapproval. Perhaps because they are Christians.>*

Danny stressed that probably because his Children were Christian, they showed stronger rejection
towards his conversion.

During the early years of his conversion, PITI did not have its own mosque, so he went to any
mosques he liked. At first, non Chinese Muslims saw him with a strange look in their face. But they
showed their respect when they knew that he could perform the shalat (Islamic prayer) well, and did all
the ritual correctly. He felt that being a Muslim could help him build a good rapport with the pribumis.
He said:

Embracing Islam is a good way for us, the Chinese, to have a good relationship with the non
Chinese. My employees now look at me with a more favorable view. Even when I deal with the
bureaucracy, I can sense their more favorable attitude to me. So it also greases the wheel of my
business. This is the blessings from Allah.*

He also cited an example of “the blessings from Allah.” Once he got a traffic accident. The car he
drove hit a motorcycle driver. The mob was about to hit and punch him, and perhaps to lynch him, it
did not happened when they knew he was a Muslim.

Hartono was from fotok family.>® His parents were locally born Chinese, but his grandparents
were from China. He has relatives in China, and brothers and sisters in Taiwan. He explained his
family background:

Although my parents were locally born Chinese, they practiced Chinese tradition and rituals

faithfully. They often went to the temple to pray, especially to ask for blessings and luck. They

sent their Children to Chinese schools. They hope that education in Chinese school could
inculcate Chinese values to their children.?’

Because of his education (he was able to complete Chinese high school), he was well-versed in Chinese
tradition and culture.

34 Interview on 16 March 2006

35 Interview on 10 January 2006

36 Although subject to criticism, the Chinese in Indonesia could be categorized into two groups. One is called fotok Chinese (in Mandarin:
xin ke hua ren - H & % \), referring to the Chinese who are still culturally Chinese in the sense that they maintain their Chinese heritage
including the language. They were born in China and their descendants many of whom were born in Indonesia before World War II are
likely to stay fotok culturally since they went to Chinese schools. Those who were born after the 1960s have adopted a hybrid culture of
the ancestors’ land, the local Javanese, and the West. Most of the totoks observe traditional Chinese religious holidays and practices. The
other is called peranakan (in Mandarin: tu sheng hua ren — = ZE48 \), referring to the Chinese who were locally born. The peranakan
Chinese speak Indonesian or one of the local dialects, and those how have Dutch education speak Dutch. The majority has lost command
of the Chinese language. Some learned Chinese in the Chinese medium schools--before the Soeharto administration closed all Chinese
schools in 1966—but Chinese was never their first language.

37 Interview on 12 April 2006
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Like Danny, he could not remember exactly when he developed his interest in Islam. He said
that his interest in Islam had nothing to do with the spiritual void in his life. AS far as he could
remember, he started being interested in Islam because of his business associates, who later became his
friends. In his business, he often dealt with the pribumi Muslims. He became Muslim in mid 1990s.

As it has been the case with other Chinese Indonesians who converted to Islam, at first his
family voiced their disapproval. But later on, they could accept his decision. His wife became a Muslim
a few years ago, but his two Children still believed in Christianity. Describing his family, Hartono said:

At first I was the only one in the family who was a Muslim. But years later, my wife followed
my step to be a Muslim. My children were still Christians. I wish they could be like those
young people [he pointed to a photograph hanging on the wall, which showed some young
Chinese Indonesian Muslims and him]. But it is up to them. They are free to choose any
religions they like. As a father, all I can do is just praying.3®

But it seems that Hartono’s wish does not come true, at least now, or in the near future. His oldest son
prayed and hoped that God would enlighten him so that he understood that Jesus was the only way to
salvation.>
Like other respondents, Danny and Hartono tried to learn more about Islam in the early years of
their conversion. As time went by, they began to develop a more concrete, cognitive conception of their
religious identities (Johnstone 2001). They viewed religion as an identity that they constructed.
Another factor that contributed to and resulted from the increase religiosity and religious
identification is friends and social circle who were also Muslims. Danny and Hartono said that their
fellow Muslim friends played a role in constructing, reinforcing and reaffirming their religious identity.
They said that they learnt more about Islam together with their Chinese friends who were also Muslims
since they were going through the same process of religious exploration. And that helped them in the
construction of their religious identity. That is why they became PITI members. They felt that PITI was
important in helping and reaching out Chinese Muslims. It could offer an organizational and social
setting in which the Chinese could collectively examine specific aspects of Islam and the meaning of
being Chinese and Muslim, as Ammerman (2003) writes that religious organizations could provide a
safe environment for discussing and practicing beliefs and ultimately constructing religious identities.
Danny said,
As we know, many Chinese do not feel at ease with the Javanese and other indigenous ethnic
groups here. So it is difficult for them if they want to know more about Islam but there are no
classes that cater for them. That’s why PITI establish the Islam classes, especially for the
Chinese. Since the teacher is Chinese, and so are the participants, I think those who want to
learn more about Islam will feel more comfortable.*’

Hartono added:

People here still have a wrong idea. If you are Chinese, you cannot be a Muslim. There are
Muslims in China. Many people, especially in Indonesia are not aware about this fact. Islam is
an international religion. That is why PITI was established. Its main objective is introducing
Islam to the Chinese in Indonesia.*!

38 Interview on 13 February 2006
39 Interview on 20 April 2006

40 Interview on 30 March 2006

4! Interview on 12 April 2006
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By participating in PITI, known as the organization of the Chinese who embrace Islam, both Danny
and Hartono, negotiated their identities as Chinese as well as Muslim. They wanted to show that Islam
and Chinese are two different things, Islam is a religion, and Chinese is an ethnic group.

Their opinion that many Indonesians still have a wrong idea about Islam and Chinese is true.
One Chinese said, “Once you become a Muslim, you are not longer a Chinese. Why would a person
still want to be a Chinese when he becomes a Muslim?”*? The underlying assumption here appears to
be that s “Chinese” is diametrically opposed to a Muslim. And being Muslim dilutes one’s Chinese
identity. And a Javanese also wonder, “How come a Chinese believes in Islam?”* This thought also
reflects his idea that Chinese and Islam cannot be “together.” They believed that this kind of perception
should be rectified.

Danny and Hartono constructed their Chinese and Muslim identities. But they have differences
in the priority. Danny believed that although he was a Muslim, he was still a true blue Chinese. He
said:

Some Chinese believe that when a Chinese converts to Islam, he will lose his chineseness.
Some pribumis, especially Madurese think that A Chinese cannot be a Muslim, and even if he
becomes a Muslim, he is not Chinese anymore. That’s not true. I am a Muslim, but I am still
Chinese.**

Danny said that he was a true blue Chinese, and as a Chinese he still practices the Chinese traditions
and rituals. But unlike Anita, he is selective in this matter. He is practicing Chinese rituals that are not
against his religion. He is like Hendy. He said, “I am still celebrating Chinese New Year and
Qingming. I still pay respect to my parents, but of course I do not do things that are not in line with
Islam, such as, praying to the ancestors, using joss stick.”*

One interesting thing about Danny was that in order to show his Chinese Identity, he wore a
Chinese Hui white hat, when he went to the mosque for prayer. He did not wear the Malay-Indonesian
black hat (songkok) and sarung (a large sheet of fabric wrapped around the waist and worn as a skirt
for men in Indonesia when they are going to the mosque for prayer). By so doing, he wanted to show
that being a Muslim was not equal to being a Javanese or Malay, or any other ethnic group in
Indonesia.

Hartono agreed with Danny. He said he also still practiced some of the Chinese rituals that were
not against Islam. But as a Muslim, he believed that the Muslim part should be given weighage more
than the Chinese part. While Danny preferred to call himself as Muslim Chinese, Hartono liked to be
called Chinese Muslim. He said:

As a Muslim, I believe I should identify myself first as a member of Muslim community. We
live in Indonesia, and the majority of the people here are Muslim. It is better to identify
ourselves with them. I am aware that I am of Chinese origin. But, ethnicity often creates a
problem, especially for the Chinese, who are considered as a foreign ethnic group here.
Identifying ourselves with fellow Muslims could help build a sense of belonging to one
community.*6

42 Interview on 12 March 2006
43 Interview on 16 January 2006
4 Interview on 30 March 2006
4 Interview on 30 March 2006
46 Interview on 12 April 2006
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In Hartono’s opinion, constructing Muslim identity was more important than constructing Chinese
Identity. Chinese identity is there already, within him. Everybody could see that, but that was not the
case with his Muslim identity. Therefore, he prioritized the Muslim identity.

6. Conclusion

The findings of this research support previous studies on the heterogeneity of the Chinese
Indonesians. The heterogeneous nature of this group of people is formed by, among others, different
family background and experiences in their lives. Differences in viewing religion and ethnicity also
contribute to the diversity of the Chinese in Indonesia. These differences influence the way they
construct and reconstruct their identities.

The conceptualization of identity is always circumscribed with the overlapping and protean
norms around them, that are influenced by the interaction between the Self and the Other. The
enunciation of the Chinese Indonesian identity by external parties is always stereotypical. They are
regarded as “exclusive,” economically, politically, socially, and culturally. Economically speaking,
they dominate too much. Politically speaking, they do not want to be involved in anything but
economy. Socially speaking, they withdraw from the general community and create their own
fortresses. Culturally speaking, their middle kingdom mentality makes them think that Chinese culture
is the most civilized culture in the world. This stereotyping leads to the alienation of the Chinese from
the society where they live. And this alienation is also reinforced by the policy of the New Order
regime.

When the New Order regime was in power, it issued a policy of forced assimilation. All
Chinese were asked to “indonesianize” themselves, to leave Chinese traditional religion, and to adopt
one religion that the state recognized. And Islam, the religion of the majority of the population was
promoted. This resulted in the Chinese’ wrong perception towards Islam, and the people’s wrong
perception towards the Chinese who embraced Islam. Because of this situation, many Chinese who
embraced Islam were hesitant in showing their Chinese identity. But after the fall of Soeharto, there
was a new development in social and political life. Indonesian community show greater acceptance
towards the Chinese.

This study highlights the process of the construction and negotiation of the ethno-religious
identities of Chinese Indonesians who are Muslims. Based on the interview with the respondents, this
study proposes three categories of Chinese Indonesians who are Muslims, namely, the syncretic, the
non-negotiating, and the negotiating. The syncretic practices Islam and Chinese traditions and rituals.
The non-negotiating and the negotiating practice Islam and are selective in choosing the Chinese
traditions and rituals that they also adopt. The difference between them is that the non-negotiating is
not assertive in proclaiming their religious identities and thus avoid the challenge on the construction of
their identity. Whereas, the negotiating asserts their ethno-religious identities. Furhter, the last two
groups can be categorized further into the Chinese Muslim division, which stresses on the religious
identity, and the Muslim Chinese division, which prioritizes their ethnic identity.

The study contains several limitations, one of which it observes the Chinese in Surabaya, which
is culturally Eastern Javanese (Dominant Javanese culture mixed with the culture of other ethnic groups
in Java). It does not address the factors of gender, education, as well as economy.

Based on the findings as well as limitations of this study, There several recommendations for
further research. First, it would be interesting to investigate the negotiation of the Chinese Muslims or
Muslim Chinese who live in the area where the dominant culture is Javanese, such those living in Jogja
or Solo, or in the area where Islam is considered “pure,” and not syncretic, such as in Sumatra, where
Malay culture is dominant. Another idea for further research would be taking age, gender, education,
and economy factor into consideration in conducting the research.
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