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Abstract 

In 1998 Indonesia was on the verge of huge political changes. The economy was in 

crisis and President Suharto's thirty-two year New Order government was coming to an 

end. Violence, largely directed against the ethnic Chinese in a number of cities on the 

archipelago, accompanied the political and economic crises. The changes which 

unfolded led to peaceful elections in 1999, which were judged by international 

observers to be fair and democratic. These elections placed a new administration in 

power and with it the hopes of the people that reformasi (reform) would ensue. 

Immediately after Suharto stepped down things began to change for the ethnic Chinese 

who had never been fully accepted as Indonesian within Indonesian national discourses. 

Indeed the presence of ethnic Chinese in Indonesia was constructed as a problem; the 

"Chinese problem" (inasalah Cina). During the New Order, policy towards Chinese 

Indonesians was particularly harsh. They were not permitted to celebrate any aspect of 

their Chinese heritage and official policy dictated that they should assimilate into 

Indonesian society. This changed after 1998 and the debate about how Chinese 

Indonesians should behave, and how they should be treated, emerged once again. This 

thesis investigates a number of Chinese Indonesian organisations which were 

established or re-established after May 1998. I am particularly interested in how they 

are articulating both their Chinese and their Indonesian identities in this new climate. I 

argue that as a result of Indonesian national discourses which construct Chinese 

Indonesians as "outsiders", it may not be possible for the groups to achieve their joint 

aims of overcoming anti-Chinese stereotypes and having their Chinese heritage 

accepted within Indonesia. During the New Order years many ethnic Chinese were 

reluctant to declare themselves Chinese publicly, or speak about their experiences, 

which has led to a dearth of empirical material relating to how Chinese Indonesians 

themselves understand their identities. Therefore, this research is a particularly useful 

addition to the study of the ethnic Chinese in Indonesia. 
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Chapter 1 

Introduction and Methodology 

The Chinese in Indonesia 

According to the 2000 census, Indonesia, with 205.8 million people, has the fouth 

largest population in the world, after China, India and the United States of 

America (Suryadinata, Arifin and Ananta, 2003: 1). The same census places the 

number of ethnic Chinese in Indonesia at 3.087 million or 1.5 percent of the 

population. ' 

The census of 2000 was the first since 1930 to include a section on ethnic 

classification. Up to that year the numbers of ethnic Chinese were estimates from 

the 1930 data. The number of those who declared themselves to be Chinese in the 

2000 census was actually much lower than was generally thought among writers 

on the subject. In fact the numbers of ethnic Chinese were shown to be a lower 

percentage of the population than they had been in 1930.2 Up to 2000 estimates of 

the numbers of ethnic Chinese were between 2.5 and 5 percent of the population, 

which would have made them the fouth largest ethnic group in Indonesia, next to 

1 Suryadinata Arifin and Ananta have used data published by Indonesia's Central Board of 
Statistics (Badan Pusat Statistik). This data contains information about the 8 largest ethnic 
groups in each province. The ethnic Chinese come inside the top 8 in 11 provinces, covering 
68.45 percent of the total Indonesian population. However, there is no published data on the 
ethnic Chinese in 19 provinces and therefore the authors must estimate the numbers of ethnic 
Chinese in these 19 provinces (Suryadinata, Arifin and Ananta, 2003: 76). 

2 The number of Chinese in Indonesia according to the 1930 census was 2.92 million people 
or 2.03 percent of the population (Suryadinata, Arifin and Ananta, 2003: 79). The 2000 

census distinguishes between ethnic Chinese with Indonesian citizenship and those with 
foreign citizenship. In 1930 there were no "Indonesian citizens". Rather, the census included 
four categories; Native, Europeans, Chinese and Arab (Suryadinata, Arifin and Ananta. 2003: 
75). 
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the Javanese, Sundanese and Madurese (see Jacobsen, 2003: 16: Lee, 1999; 

Coppel, 1983; Pan 1998 and others). 

Suryadinata, Arifin and Ananta suggest a number of explanations for the drop in 

the percentage of the population since 1930 declaring themselves to be ethnic 

Chinese. Firstly, the incomplete data which the authors worked with is a factor 

(see note 1). Secondly, the authors suggest that since self-identification was used, 
if an ethnic Chinese person did not consider themselves to be Chinese, despite 

being considered so by other Indonesians, then the census would record that 

person as non-Chinese (Suryadinata et al, 2003: 74). Thirdly, the writers suggest 

that since the violence of 1998, which was largely targeted at ethnic Chinese, 

some people may have felt fearful about identifying themselves as Chinese 

(Suryadinata et al, 2003: 75). Fourthly, the authors point out that the fertility of 

the ethnic Chinese is relatively much lower than the rest of the population 

(Suryadinata et al, 2003: 79). Finally, they suggest that during periods of violence 

against them over the previous 70 years, large numbers of Chinese Indonesians 

may have left Indonesia. However, the authors believe that the numbers leaving 

Indonesia as a result of violence are not high. 

Most Chinese in Indonesia are citizens of that country. Suryadinata, Arifin and 

Ananta estimate the numbers of those who are not citizens at 93,717 or 0.05 

percent of the total population of Indonesia. They live mostly in West Java and 

Banten. The writers suggest that these may be poor ethnic Chinese who cannot 

afford to pay the cost of Indonesian citizenship, or people who simply do not care 

enough about issues of citizenship to change (Suryadinata et al, 2003: 76). 

Citizenship for ethnic Chinese people has proved a contentious issue in Indonesia, 

with the rules governing procedures changing at various political junctures. I will 

return to this topic in more detail in chapters four and five. 

Chinese people have been arriving on the archipelago of what is now the Republic 

of Indonesia since as early as the fifth century. The level of communication 

between China and Southeast Asia very much depended on the attitude of the 

Emperor who was in power at any particular time. For example, for much of the 

Ming dynasty (1368-1644) creating links with places outside China Evas not 

considered a priority, however, the Yongle Emperor (1403-1424) was more 
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enthusiastic, sending official missions to Southeast Asia and posting 

commissioners in various ports in the region to supervise mercantile 

manouverings. As well as officially sanctioned trading ventures south, Chinese 

also went as labourers to work in the tea plantations and tin mines of Indonesia 

and other parts of Southeast Asia. 

Those early Chinese migrants tended to be viewed as traitors and deserters by the 

authorities in China because in leaving home they "left their filial duties undone 

- their parents unattended, their forefathers' graves unswept, their ancestral 

sacrifices unoffered", and went in search of profits and trade (Zhuang, 1999: 98). 

Only those who had official duties away from home, those who were taken away 

to do forced labour, or those who left to study, were considered by the Chinese 

authorities to be legitimate; and it was understood, by the Chinese government 

and by their families, that they would all eventually return home if they could 

(Wang, 1998b: 16). In 1727, the Yongzheng Emperor decreed that "the majority of 

those who go overseas are undesirable elements. If they are allowed to go as they 

wish without any time limit, they will become more undesirable, and will 

encourage more people to follow suit" (Zhuang, 1999: 98). Although people 

continued to leave China for Southeast Asia, this attitude did not change until 

1893 when the Qing state lifted the ban on emigration (Duara, 1997: 43). 

In the late nineteenth century the introduction of steamships made it easier to 

bring wives and families to Southeast Asia and facilitated return travel to China. 

This permitted ethnic Chinese migrants to maintain a Chinese cultural identity 

which led to a distinction between these new migrants and earlier generations of 

migrants who tended to integrate into the local populations. In Indonesia the term 

peranakan is still used to refer to those of ethnic Chinese heritage, most of whom 

have tended to be of Hokkien origin, who have intermarried with the local 

population and who display Indonesian cultural influences (Pan, 1998: 157). Totok 

is the term used to describe newer immigrants who speak a Chinese language in 

the home and orient themselves more towards Chinese cultural expression. As 

well as Hokkien, Hakka are also numerous among the Totok (Pan, 1998: 157). 

Mely Tan has pointed out that the usefulness of a continued distinction between 

totok and peranakan in Indonesia is questionable, since 1966, when Chinese 
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language schools were closed. In 1967 the government also issued regulations 

prohibiting the use of Chinese characters and the outward expression of Chinese 

culture in public places (Tan, 1997: 42). All the people I interviewed for this 

research are peranakan who have lost the knowledge of which part of China their 

families left, except for one man, Nurdin Purnomo, who is a totok of Hakka 

origin. 

The stock market crash of 1932 had a detrimental effect on the economies of 

Southeast Asia and their need for immigrant labour began to wane. After 

Indonesian independence was declared in 1945 and after the communists won 

victory in China in 1949, emmigration from China had more-or-less dried up. This 

has created a difference between Chinese emmigration to Europe and America, 

which continues to this day, and emmigration to Southeast Asia. With no new 

waves of immigrants the Chinese in Southeast Asia have tended to integrate into 

their chosen societies. I will return to this theme in chapter three when I analyse 

the literature on "overseas Chinese". 

Although the ethnic Chinese in Indonesia have integrated into that society, this 

has not tended to lead to their becoming Muslim. According to Leo Suryadinata 

Chinese Indonesians tend to be Christians, Buddhists, Taoists and Confucianists. 

He also mentions the eclectic mixture of Confucianism, Buddhism and Taoism 

called Tridharma or Sann Kauw (the Three Religions). 3 Suryadinata, Arifin and 

Ananta do not provide the numbers of Chinese Muslims or Christians in their 

survey of the 2000 census. In 1997 Suryadinata asked Chinese Indonesian 

exponent of Islam, Junus Jahya, how many ethnic Chinese Muslims there were. 

Although there are no statistics Jahya suggested that between 0.5 and 1 percent of 

the ethnic Chinese population were Muslim. Based on the 2000 census that would 

3 The peranakan writer Kwee Tek Hoa (1886-1951) spread the idea of Sam Kauv. and 
established the organisation Sam Kauwti" Hwee (Three Religions Organisation) in 1934 stating 
that "[a]ctually, the beliefs of most Chinese are a mixture or conglomerate of these three 

religions" (Suryadinata, 1997: 149). There has been debate over the extent to which these 
religions can be united doctrinally, however, I found lingering evidence of "the Three 
Religions" in temples I visited in Jakarta where statues of Confucius sat alongside Buddha 

and other Taoist deities within the one temple. 
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put the number at between 14,924 and 29,847 Chinese 'Muslims.; The number of 
Buddhists was stated in the census as 1,694,682 or 0.84 percent of the total 

population, though not all of them can be presumed to be ethnic Chinese. Since 

1979 Confucianism has not been recognised as an official religion in Indonesia. 

The 1971 census indicated that there were 972,133 Confucians, making up 0.82 

percent of the total population, scattered all over the archipelago (Suryadinata, 

Arifin and Ananta, 2003: 130). There was no category for Confucianism in the 

2000 census. Although Abdurrahman Wahid recognised Confucianism as a valid 

religion after he came to power in 1999, those who consider themselves 

Confucian in 2000 had to tick the box marked "others" on the census 

(Suryadinata, Arifin and Ananta, 2003: 131). However, at 411,629, the number of 

"Others" in 2000 was less than half the number of Confucians in 1971. 

Indonesian National Identity and the "Chinese Problem" 

Although Chinese people have been arriving in, assimilating into and influencing 

Indonesia centuries before the Dutch colonials began arriving in the sixteenth 

century, however, from colonial times to present day Indonesian politics the ethnic 

Chinese have never been fully included in official discourses within the nation- 

state. They have been perceived as outsiders, and therefore, not genuinely 

Indonesian. This has tended to be portrayed as a problem: the "Chinese problem" 

(masalah Ci, ia). 

As the Dutch gained control of the archipelago, they began to differentiate 

between "foreign orientals" and "indigenous people". Different laws and dress 

codes were enforced for "foreign orientals" and their residential areas were 

separate from the rest of the population. Despite the distinctions enforced by the 

colonials, when Indonesia declared independence in 1945, suku Tionghoa 

(Chinese Indonesian ethnic group) was included by President Sukarno as one of 

the official ethnic groups of the new nation. While Sukarno was in power (1950- 

1965) the ethnic Chinese were permitted to organise themselves into cultural and 

political groups and were visible in many sectors within Indonesian society. 

'I have based this figure on the numbers of Chinese Indonesian citizens and have not 
included the numbers of ethnic Chinese with foreign citizenship. 



6 

However, a distinction continued to be made within Indonesian national 
discourses between the ethnic Chinese, non-pribumi (non-indigenous) who are 

perceived as originally arriving in Indonesia from outside the archipelago, and 

"indigenous", pribuini Indonesians, who are believed to be primordially 

Indonesian. 

During the thirty-two years of Suharto's New Order regime (1966-1998). anti- 

Chinese policies became more institutionalised than they had been during the 

Sukarno era. Suharto's policy towards the ethnic Chinese was one of assimilation. 

This was in reality a practice of discrimination since other ethnic groups, those 

which were considered to be indigenous, were celebrated as part of Indonesian 

national identity. It was not permitted to celebrate Chinese culture publicly, 

Chinese Indonesians were strongly encouraged to change their Chinese names to 

Indonesian-sounding ones and Chinese language materials and Chinese medicines 

were banned. Indeed, these language materials and medicines were included along 

with drugs, firearms and pornography as banned substances on the customs 

declaration form. 

Despite these assimilatory policies, however, Chinese identity was never quite 

eradicated. A code on the national identification cards allowed officials to know 

who was ethnic Chinese, even if they had changed their names. Chinese 

Indonesians had to apply for citizenship, even if they were born in the country to 

parents who were Indonesian citizens. ' A distinction was maintained between 

pribumi and non pribumi, which was evident in public discourse and official 

documentation throughout the New Order period. 

In 1998, after widespread violence directed largely at the ethnic Chinese, and with 

the demise of the Suharto regime, a period of reforinasi (reform) was instigated. 

Peaceful democratic elections were held in 1999 and a social space seemed to 

become available in which the ethnic Chinese could express their Chineseness 

5 When a Chinese Indonesian is born they are registered on their father's citzenship papers, 
and when they reach seventeen they have to apply to the government for their own 
citizenship papers. These papers are needed in order to receive a passport and other official 
documentation. 
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more openly. A number of the discriminatory laws were repealed and some 
Chinese Indonesians started to demand a political and cultural voice. 

Discourses surrounding Chineseness have manifested themselves in a series of 

stereotypes which Charles Coppel has drawn together. They are worth quoting in 

their entirety because they summarise succinctly the way the ethnic Chinese are 

still perceived by "indigenous" Indonesians. 

The Chinese are clannish, they keep aloof socially and prefer to live in 
separate areas. They cling persistently to the culture of their ancestral 
homeland. Their loyalty to Indonesia is dubious at best; at worst they 
are down right hostile to Indonesia. Chinese who apparently identify 
with Indonesia are not genuine; they are only pretending to do so for 
opportunistic reasons, rather than from a true sense of identification 
with the country and its people. This opportunism is characteristic of a 
people concerned with money, trade and business. They are not, like 
Indonesians, dedicated to ideals. Having been given a favoured 
position by the Dutch, the Chinese dominate the Indonesian economy, 
oppressing the Indonesian masses and preventing the rise of a national 
(i. e. indigenous) entrepreneurial class. Not content with their dominant 
position, they also engage in economic subversion, since they are 
expert in bribery and smuggling (Coppel, 1983: 5). 

Stereotypes are a common way in which people differentiate between ethnic 

groups in Indonesia. However, all the stereotypes of Chinese Indonesians seem to 

be negative, whereas for other ethnic groups the stereotypes are more positive. For 

example, the Bugis, according to Lee Khoon Choy, are known for "their fierce 

character and sense of honour" (Choy, 1999: 311). The Javanese are refined and 

self-controlled (Choy, 1999: 45) while the Sundanese, who also live on Java, are 

more easy-going and enlightened than their neighbours (Choy, 1999: 158). 

Framework of this Study 

This thesis will investigate how Chinese Indonesians are articulating their 

national and ethnic identities in the post-Suharto environment and how these 

expressions fit with the dominant societal discourses. In order to explore this 

question I will analyse a number of ethnic Chinese political, cultural and religious 

groups, which were established or re-established, after the fall of the authoritarian 

New Order regime, in May 1998. I chose to study these groups because they are 

the first in thirty-two years to be organised by Chinese Indonesians who openly 
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declare themselves to be ethnic Chinese and who are dealing with issues directly 

relating to Chinese Indonesians. Also, in the weeks and months after the fall of the 
New Order, the leaders of these groups took it upon themselves to act as 

mouthpieces for the Chinese in Indonesia. 

As well as being multi-ethnic and multi-religious, Indonesia is also a relatively 

new nation and has struggled to develop a sense of national identity to match the 
deeply-held regional ethnic identities. This thesis questions the sense in which the 

"imagined community" of the nation is an homogenous space, either culturally or 

ethnically. In particular I will explore how nationalism in Indonesia has coped 

with diversity and what changes, if any, have been made since 1998. This will 

provide an understanding about whether a genuine space has opened in a more 
democratic Indonesia for Chinese Indonesians to play a part. 

Up to now both ethnic and national discourses have been incorporated into a sense 

of Indonesian-ness. The national identity tends to be a political identity, whereas 

ethnic identities provide a cultural heritage to be celebrated. This has caused 

problems for Chinese Indonesians who during the New Order at least, have not 
been permitted to express Chinese cultural practices. Within Indonesian national 

discourses the way to solve the "Chinese problem" has been discussed in terms of 

either assimilation (asimilasi) or integration (integrasi). During the New Order 

period the government policy was assimilation and no deviation from this was 

possible. In the post-1998 climate the debate has surfaced again. The groups 

discussed in this research began to insist that Chinese Indonesian culture should 

be celebrated as a genuinely Indonesian culture. This thesis will explore what this 

means for both Chinese and Indonesian identity in the post-Suharto period. 

The study of national identity in post-Suharto Indonesia, undertaken in this thesis, 

has wider implications than just an understanding of the position of Chinese 

Indonesians. After the fall of Suharto, national identity and national cohesion 

became pertinent issues not just for Chinese Indonesians, but also for groups who 

have been considered primordially part of Indonesia. Separatist violence broke out 
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in Aceh and in West Papua', and heavy-handed responses from the Indonesian 

government have not quelled the demands of these regions. Other violent attacks 
took place in Central Sulawesi, where Muslims and Christians clashed leaving 

542 people dead in 1998 (Cohen, 2003: 48). In Western Kalimantan the Christian 

Dayak ethnic group unleashed a "rampage of violence" against the Muslim 

Madurese who have been moving into the region in search of work since the 

1920s, fleeing the poverty of their native Madura (Young, 2001: 223). ' Tension 

had been rising in Kalimantan since 1997 with the worst outpouring of violence in 

2001 when 500 Madurese were killed (Elegant, 2001: 14-18). Questions were 

raised in the media, and in the outpouring of academic literature published after 

the 1998 riots, about whether post-Suharto Indonesia would manage to stay intact. 

This post-1998 rush to publish has dried up to a certain extent, or perhaps has 

been overtaken by events since then, such as, the War on Terror, and Muslim 

militancy in Southeast Asia. Therefore, although this study concentrates 

particularly on the position of the ethnic Chinese an understanding of some of the 

difficulties and challenges in maintaining national cohesion is also provided. 

It is important to point out at this stage that the ethnic Chinese have a unique 

position in Indonesia. The national discourses have never succeeded in 

accommodating the presence of this minority, in other words, the Chinese in 

Indonesia have a particular position as outsiders to the nationalist discourses 

which other ethnic groups, who are considered "indigenous"8 to Indonesia, do not 

suffer. Chinese Indonesians also differ from other ethnic groups because all 

indigenous groups are regionally based, whereas the ethnic Chinese are scattered 

6 West Papua was formerly called Irian Jaya. However, when Abdurrachman Wahid visited 
the province in January 2000 he announced that the province was to be renamed Papua. This 
is the name favoured by many people in the region as Irian Jaya had been the name favoured 
by supporters of integration into the Republic of Indonesia (Chauvel, 2001: 202). 

7 Young points out that although immigration of Madurese into Kalimantan began during the 
1920s, numbers remained relatively small. The flow of migrants accelerated in the 1980s 

which coincided with the intensification of large-scale logging and plantations where many 
of the migrants found work. One of the claims made against the Madurese by the Dayaks was 
that they logged forest considered sacred by the Dayaks (Elegant, 2001: 19). 

8I will question the use of the term "indigenous" to describe Indonesian ethnic groups in 

chapter three. Throughout the thesis the word should be read as if it is within quotation 
marks. 
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throughout the archipelago. The ethnic groups are primordiall\' attached to their 

regional homelands and the extent to which this differentiates the ethnic Chinese, 

and marks them as outsiders, is difficult to overemphasise. It is also important to 

state that I do not claim that the groups investigated here represent all Chinese 

Indonesian opinion on ethnic and national identity at this time. Chinese 

Indonesians are heterogenous in their social, cultural and Chinese sub-ethnic 
backgrounds. They are also diverse in their outlooks and in their beliefs about 
how to solve the "Chinese problem" in Indonesia. I chose to focus on these groups 
because they were vocal in the media after 1998 and because such groups are a 

new phenomenon in Indonesia. 

The thesis has been divided into three sections: literature review, historical 

framework and empirical research. The literature review has been divided into two 

chapters because in carrying out this research I found it necessary to cover various 

approaches from a number of different disciplines as it was difficult to locate an 

approach into which this topic neatly fits. 

Therefore, chapter two will review literature on nationalism. After providing an 

outline of the nationalism debate in the academic literature I will investigate the 

usefulness of the concepts of "civic" and "ethnic" nations for my study of 

Indonesia. Fred Halliday has appealed for research in this area which provides 

more interaction between the general theories and the development of discourses 

of national identity within individual nations (Halliday, 1997: 27). This suggestion 

has guided me in my analysis of this very large body of literature. 

Chapter three begins with an exploration of two fields of study, multiculturalism 

and diaspora, which question the homogenous nature of nations and voice some of 

the concerns of minority groups within the nation-state. The ethnic Chinese 

outside China tend to be considered part of a "Chinese diaspora" and I question 

the usefulness and appropriateness of this for the ethnic Chinese in Indonesia. 

Other questions raised in this chapter relate to what makes somebody Chinese and 

why people with no links to China and no Chinese language skills are still 

considered Chinese, either in Indonesia or elsewhere. 

This thesis investigates theory on nationalism in more detail than theory on ethnicity 

because my main interest is in understanding how the ethnic Chinese groups are 
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attempting to find a place for themselves within Indonesian national discourses. Their 

desire to be accepted as fully Indonesian is not easily manifested within the discourses 

of nationalism in Indonesia, and I am interested in exploring whether theory on 

nationalism helps in understanding the activities of the ethnic Chinese organisations. 
Also, this thesis is concerned with the ways the groups articulate their identities. 

Ultimately it is an "emic" rather than an "etic" study. ' In Indonesia ethnic identity 

tends to be understoond as a natural, primordial identity. Ariel Heryanto writes that 

among Indonesia's academic elite, "ethnicity" is "widely accepted (that is 

`constructed') as existentially `given' and conceptually unproblematic" (Heryanto, 

1998: 95). Another Indonesian academic, Professor Parsudi Suparlan, describes 

Indonesian ethnic groups (suku bangsa) as "special kinds of social groups which are 

ascriptive in the same way as one's age or sex" (Suparlan, 1999: 153). Since the group 

members do not question their ethnicity, I have spent less time in this thesis exploring 

theory on ethnicity. 

Chapters four and five provide a historical framework for the thesis. Chapter four 

discusses national and ethnic discourses from the colonial period up to the end of 

the New Order. Chapter five explores the background to the fall of the Suharto 

regime and the violence of 1998. I left Indonesia just as Abdurrachman Wahid was 

ousted from office, therefore, my analysis covers the tenure of B. J. Habibie, 

Suharto's successor up to the elections of 1999, and Wahid who was removed 

from power in July 2001. 

Chapters six, seven and eight provide an analysis of my empirical material. 

Chapter six introduces the eleven groups which are the basis of my research. In 

chapter seven I investigate the ways the groups are trying to overcome the anti- 

Chinese stereotypes and the paradoxes which emerge out of their activities and 

demands. Chapter eight discusses the ways the groups are articulating their 

Chinese and Indonesian identities and how their explanations correspond both 

with Indonesian national discourses and with the academic writing discussed in 

chapters two and three. 

9 "Emic" refers to "the native's point of view" and "etic" refers to the analyst's concepts and 
analyses (see, Eriksen. 1993: 11). 
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This empirical research is a particularly useful addition to the study of the ethnic 

Chinese in Indonesia. During the New Order years many ethnic Chinese were 

reluctant to declare themselves Chinese publicly, or speak about their experiences, 

which has led to a dearth of empirical material relating to how Chinese 

Indonesians themselves understand their identities. In relation to post-Suharto 

Indonesia more generally, much has been written about the economic and political 

changes which have been taking place, but issues relating to how individuals and 

groups have reacted to these immense changes have not been tackled to the same 

extent. 

Methodology 

I chose to carry out my empirical research in Jakarta because that is where the 

organisations and the people who established them are based. Having stayed for 

seven months during 2000 and 2001 I gathered three types of empirical data - 

interviews; manifestos and other documents published by the groups; and Chinese 

Indonesian media. 

Interviews 

The main aim of the interviews was to allow me to learn about the organisations 

set up by the ethnic Chinese after 1998, and also to facilitate an investigation of 

themes relating to how these people saw themselves within Indonesian national 

discourses. In order to do this I used a qualitative analytical method to carry out 

semi-structured interviews. In the book Theory and Methods in Political Science 

Fiona Devine argues that qualitative methods "are most appropriately employed 

where the aim of research is to explore people's subjective experiences and the 

meanings they attach to those experiences" (Devine: 1995: 138). In my research I 

am trying to understand how my interviewees and their organisations portray 

themselves and the meanings they give to the world in which they live, therefore, 

I found qualitative research methods to be most appropriate. 

During interviews I asked questions in three categories - information about the 

organisations, thoughts on Indonesian and Chinese Indonesian identities, and 

future prospects for Chinese Indonesians. The interviews did not always follow 
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the same trajectory, with individuals expanding on issues which were important to 

them. However, broadly speaking all the interviews dealt with similar questions 

and the questions I used as a guide are provided in the appendix. 

Although this was quite a controversial subject, and I was informed by academics 
before I went to Indonesia that people may be unwilling to speak about these 

issues, I found the group members very willing to speak to me. In fact, they 

seemed to appreciate the opportunity to express themselves after being silent for 

so long. Also, since these people had established organisations in order to deal in 

an open manner with Chinese Indonesian issues, they were willing to speak out. I 

might have had a different experience if I had been trying to engage with non- 

members about these kinds of issues. 

Manifestos and Other Publications of the Organisations 

All the groups produced manifestos in order to explain the aims of the 

organisations. My second method of analysis was examining the language and 

symbols used in these manifestos. All the manifestos I studied have a similar 

content. They provide a mission statement of each of the organisations, aims and 

obligations, organisational structure and an explanation of the symbols used. 

The manifestos have been produced for members of the organisations who tend to 

be ethnic Chinese, however, all but one of the groups invite non-Chinese to join. 

Therefore, the manifestos have been written with both Chinese and non-Chinese 

readers in mind. 10 This material is important for my investigation of how the 

groups are articulating their ethnic and national identities because it provides an 

understanding of how the groups wish themselves to be understood by other 

Indonesians. 

Print Media 

The same is true for my third set of data, Chinese Indonesian media. I examined 

Chinese Indonesian published magazines spanning from November 2000 to the 

10 The one organisation which is only open to ethnic Chinese is Paguyuban Sosial Afai i 
Tionghoa Indonesia (PSMTI, The Indonesian Chinese Social Association). Close family 

members who are non-Chinese may also become members. 
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dismissal of Abdurrachman Wahid as President in July that year. The two principal 

magazines published by Chinese Indonesians post-Suharto are Mandarin Pos and 
Sinergi. Mandarin Pos is published in both Indonesian and Chinese. Sinergi is 

published in Indonesian. Both magazines are distributed throughout the 

archipelago. I also analysed articles published by group members in the national 

press between 1998 and 2001. 

Analysis of Data 

In order to analyse the data and determine how these groups are expressing their 

Chinese and their Indonesian identities I have used concepts relating to discourse 

analysis. Discourse analysis is appropriate to the analysis of the interviews, 

manifestos and media I have gathered because I argue that national and ethnic 

identities manifest themselves discursively. 

In an explanation of discourse based on the ideas of the theorists Laclau and 

Mouffe, David Howarth articulately explains: 

[F]or things and activities to be meaningful, they must be part of 
particular discourses... The social meaning of words, speeches, actions 
and institutions are all understood in relation to the overall context of 
which they form a part. Each meaning is understood in relation to the 
overall practice which is taking place, and each practice in relation to a 
particular discourse. Hence we are only able to understand, explain and 
evaluate a process if we can describe the practice, and the discourse 

within which it is occurring (Howarth, 1995: 119). 

Stuart Hall writes specifically about national identities writing that such identities 

are not things we are born with, rather they are "formed and transformed within 

and in relation to representation" (Hall, 1992: 292). Using the example of 

Englishness, Hall suggests that we come to know what it means to be English 

through the meanings produced within the nation. He considers national culture to 

be a "discourse" which produces meaning about the nation through stories, 

memories, and symbols associated with it (Hall, 1992: 292-293). Hall illustrates 

ways in which the discourses of the nation are represented - through the stories 

told in national histories, literature and the media. 

Discourse refers to "[t]he multiplicity of acts that are performed through 

language" (Chilton and Schäffner, 1997: 212). Margaret Wetherell and Jonathan 
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Potter view discourse as "meanings, conversations, narratives, explanations, 

accounts and anecdotes" (Wetherell and Potter, 1992: 2-3). Van Dijk states that 
discourse consists of three main aspects; "language use, " "communication of 
beliefs" (cognition) and "interaction in social situations" (van Dijk, 1997a: 2). All 

these analysts emphasise the interactional aspect of discourses, in other words, 

there is a dialectical relationship between discourses and practices of people in the 

society in which they are found. Teun van Dijk emphasises that both spoken and 

written texts are included in the concept of discourse. He points out that although 

talk is easily understood as a form of interaction, for example, everyday 

conversations or parliamentary debates, the written word is not so obviously 

interactive. Readers for example, seem to be more passive in their interaction than 

people sitting listening to a lecture who have the opportunity to question the 

speaker directly. However, van Dijk concedes that there are enough similarities 

between written and spoken texts to warrant inclusion of both in the notion of 

discourse (van Dijk, 1997a: 3). Norman Fairclough also emphasises the 

interactional nature of both written and spoken discourse. He states that 

"`discourse' is used... to refer to extended samples of either spoken or written 

language... this sense of `discourse' emphasizes interaction between speaker and 

addressee or between writer and reader, and therefore processes of producing and 

interpreting speech and writing, as well as the situational context of language use" 

(Fairclough, 1992: 3). 

The modern study of discourse developed in the 1960s in the humanities and 

social sciences (van Dijk, 1997a: 25). Robert de Beaugrande considers discourse 

analysis to be in part a reaction to the tendency in linguistics to disconnect the 

syntax of language from the social and cultural environment in which the 

language develops (Beaugrande, 1997: 39-40). Discourse analysts "emphatically 

define language as a system integrated with speakers 'knowledge of the world and 

society" (Beaugrande, 1997: 40 [italics in text]). 

Discourse analysts use the concept of "triangulation" to validate their work. This 

refers to "[the] endeavour to work interdisciplinarily, multimethodically and on 

the basis of a variety of different emirical data as well as background information" 

(Reisigl and Wodak, 2001: 35). This thesis uses a variety of empirical data as 
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outlined above. The historical background presented in chapters four and five is 

also important for my analysis of the national and ethnic discourses. Discourse is 

studied as a "constitutive part" of local and global contexts. Therefore, "context 

structures" are an important part of any discourse analysis. 'Margaret Wetherell 

and Jonathan Potter use the term "situated use" to explain the importance of the 

context of discourse. They state that "the sense of texts or talk is not seen as 
derived from their abstract meaning or organization but from their situated use" 
(Wetherell and Potter, 1992: 90). The historical background is also important for 

another reason. Norman Fairclough states that "meaning-making depends upon 

not only what is explicit in a text but also what is implicit - what is assumed" 
(Fairclough, 2003: 11). The analysis of my empirical data is in part based on 

making assumptions according to an understanding of national and ethnic 
discourses in Indonesia. 

I will argue that the ethnic Chinese groups investigated in this research are trying 

to find a place for themselves within Indonesian society. Although they seem to be 

falling into Chinese Indonesian stereotypes, by acting in an exclusive manner and 

harking back to the culture of their Chinese ancestors, within the discourses of 

Indonesian national identity, in which both national and an ethnic identities have a 

role, their activities make sense. 

I was drawn to research the ethnic Chinese in Indonesia after the violence which 

they suffered in 1998. I was motivated by a question which Ten Ang also 

highlights in a recent paper. She suggests that, "[o]ne of the most urgent 

predicaments of our time can be described in deceptively simple terms: how are 

we to live together in this new century [? ]" (Ang, 2003: 141). I could have 

explored this question in the place of my birth, Ireland, or any place on earth for 

that matter. However, Indonesia in 1999, after the first free elections in over thirty 

years, was a very exciting place for me to make a start. 
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Chapter 2 

Nations and Nationalism 

According to Bhikhu Parekh nationalism cannot help but offer "a homogenized, 

reified, and ideologically biased abridgement of a rich, complex, and fluid way of 
life" (Parekh, 1999b: 324). 1 will begin this chapter with an outline of the 

difficulties faced by the Indonesian leaders on winning independence and their 

attempts to inculcate a sense of Indonesian national identity in the population. 

Having set out the case in Indonesia I will then turn to the academic debate on 

nationalism and nations. I will begin with an outline of how the debate is 

structured followed by an explanation of some of the definitions of key terms. The 

main part of my discussion of nationalism will focus on the concepts of "civic" 

and "ethnic" nations and where Indonesia fits into this debate. This distinction is 

frequently made in the literature and raises questions about how different types of 

nations treat minorities. At the end of the chapter I will offer some conclusions 

explaining how this literature helps to understand nationalism in Indonesia. 

Nation Building in Indonesia 

The Need to Manage Ethnic Diversity 

The multi-ethnic makeup of Indonesia has meant that the state has had to struggle 

to try to develop a common national culture which could compete for people's 

loyalty with the existing cultures of the various ethnic groups (suku bangsa) on 

the archipelago. The need to deal with the diversity has been part of Indonesian 

nationalist thinking since a Youth Oath (Sumpah Pemuda) was compiled at the 

Second Youth Congress of Indonesia in Jakarta in 1928. The pledge is still 

affirmed by people (including the Chinese Indonesian groups I interviewed) when 
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they wish to sum up the essence of Indonesian nationalism. According to Leo 

Suryadinata, the oath of 1928 is the "hallmark of Indonesian nationhood" 

(Suryadinata, 1992: 12). Sumpah Pemuda emphasises the desire to unify 

Indonesians into one culture. The pledge asserts that: 

We, the sons and daughters of Indonesia, recognize one motherland - 
Indonesia... one nation - the Indonesian nation [and] hold in high 
esteem a unifying language (bahasa persatoean) - the Indonesian 
language; after passing this resolution, the congress has recommended 
that those principles be used by all Indonesian nationalist associations 
and that unity be strengthened by paying attention to a unifying 
foundation: [common] desire, history, language, customary law [and] 

education (Suryadinata, 1998a: 59). 

When Sukarno became leader of an independent Indonesia in 1950, he insisted 

that the new nation should comprise all of the Dutch East Indies. The acquisition 

of Irian Jaya (West Papua) in 1962, which the Dutch had refused to concede, 

extended his rule over the entire territory (Steinberg, 1987: 424). Writers have 

reacted both positively and negatively to this. Hugh Seton-Watson suggests that 

this success could be "variously interpreted as a triumph for Indonesian unity or 

for Javanese imperialism" (Seton-Watson, 1977: 308). It may have seemed like 

Javanese imperialism at the time that Seton-Watson was writing, however, as 

Herry Priyono has pointed out, the nationalist movement in Indonesia was not an 

attempt to take over sultanates or kingdoms, nor was it an attempt by one ethnic 

group to subjugate another. Rather, it was a project to take over the running of the 

colonial state (negara kolonial) (Priyono, 1999: 191). 

Pancasila 

In an attempt to reconcile champions of both a secular and a non-secular state, 

Sukarno encouraged the leaders to accept the five principles of Pancasila as the 

"philosophical basis" of the new Indonesian nation; principles which he believed 

embraced elements which were common to all Indonesian ethnic groups 

(Suryadinata, 2000: 48). In a speech made on 1 June 1945 Sukarno introduced the 

concept of Pancasila (Ramage, 1995: 11). Michael Leifer has pointed out that the 

nationalist leaders of Indonesia were moved by a desire not to alienate any of the 

ethnic groups within the archipelago. Therefore, the necessity to deal with cultural 

and religious diversity was central to the concept of Pancasila (Leifer, 2000: 159). 
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The first principle of Pancasila is "belief in one supreme God" (ketuhanan Yang 

maha esa). This principle avoids the problem of deciding what should be the 

official religion in a multi-faith society by declaring that Indonesia is a religious 

state but not based on any particular faith (Ramage, 1995: 12). The second tenet is 

"humanity that is just and civilised" (kemanusiaan rang adil dan beradab) (Horn, 

2000). According to Joannes Riberu this principle obliges Indonesians to treat all 

other citizens with "mutual tolerance, respect and understanding" (Riberu, 1990: 

169). 

The third principle of Pancasila is "Indonesian union" (persatuan Indonesia) and 

it is this principle which is particularly pertinent to my investigation of ethnic 

Chinese identities in Indonesia. " According to George Kahin this principle can 

simply be termed "nationalism" (Kahin, 1952: 123). Mark Berger suggests that 

writers on post-independence Indonesia, including George Kahin, hoped, and even 

expected that "ethnic loyalties and so-called primordial sentiments would fade, 

and new loyalties to the modern nation of Indonesia would become the central 

aspect of every citizen's identity" (Berger, 1997: 323). Speeches from the early 

nationalist leaders suggest that they too hoped that a national Indonesian culture 

would replace the many regional ethnic group (suku bangsa) identities, which 

were acknowledged as being deeply felt by the population. For example, the 

Minister of Basic Education and Culture, Professor Prijono, stated in 1959 that: 

As long as our consciousness of suku is strong and constitutes a solid 
moral foundation, our national consciousness will remain relatively 
weak. Therefore, we must, if possible, abolish suku-consciousness and 
raise men's consciousness to the level of the nation... National 

consciousness must become stronger than consciousness of any other 
kind, stronger than consciousness of suku (Prijono, in Feith and 
Castles, 1970: 326-327). 

In the "Birth of Pancasila" speech, Sukarno was vague about this tenet. He 

declared that the Indonesian people were one, however, he is not specific about 

how this unity ought to be expressed. Sukarno stated that: 

[T]he Indonesian Nation is the totality of all the human beings who, 

according to geopolitics ordained by God Almighty, live throughout the 

" This was initially the first principle, but Muslim leaders in 1945 insisted that belief in God 

should be number one. 
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unity of the entire Indonesian archipelago from the northern tip of 
Sumatra to Irian... Because amongst these seventy million human 
beings le desir d 'etre ensemble already exists; there is already 
Charaktergemneinschaft. The Indonesian Nation, the Indonesian People, 
the people of Indonesia total seventy million persons, but seventy 
million who have already become one, one, once again one (Sukarno, 
1945: 42-43)! 12 

An interpretative difference has remained among writers on Indonesia which 

highlights that up to now there is still uncertainty about how to handle the ethnic 

and religious diversity. The writer Froly Horn asserts that union is reached by 

"celebrating all the differences in ethnicity, culture and belief' (Horn, 2000). 

However, Donald Weatherbee argues that this tenet requires the "submergence of 

regional and ethnic loyalties to an allegiance to the Indonesian state" (cited in 

Ramage, 1995: 13). 

The fourth principle of Pancasila is translated as "people's democracy guided by 

wisdom in the unanimity arising from consultation and consensus through 

representation" (kerakyatan yang dipbnpln oleh hikinah kebijaksanaan dalam 

permtrsvvai, waratan/perwakilan) (Ramage, 1995: 205 note 9). Froly Horn suggests 

that this simply means "democracy", but it was interpreted in numerous ways by 

both Sukarno and his successor, Suharto. According to Joannes Riberu this tenet 

refers to the traditional method of decision making which is "not conducted in a 

spirit of political adversity, but in a spirit of communal brotherhood, 

togetherness... and co-operation" (Riberu, 1990: 179). The final principle of 

Pancasila is "social justice" (keadilan sosial) (Ramage, 1995: 13). This refers to 

social and economic egalitarianism. 

The tenets of Pancasila remain the guiding principles of the Indonesian nation up 

to today. In chapter four I will explain in more detail how they were used during 

the Sukarno and Suharto administrations. It is sufficient to say for now that 

Pancasila was an attempt by leaders at the time of independence to forge a path 

12 "Le desir d 'etre ensemble" is taken from Ernest Renan's definition of a nation. In order be 

a nation the people must have the desire to be together. "Charaktergemeinschaft" is a quote 
from Otto Bauer who wrote in his 1907 book Nationalitätenfrage und die Sozialdemokratie 

[The Question of Nationalities and Social Democracy] that "Eine Notion ist eine aus 
Schicksalsgemeinschaft ent'achsene Charaktergemeinschaft" [A nation is a community of 

character which has grown out of a community of shared experience]. 
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for Indonesia which took account of the diversity while inculcating a sense of 

national identity in the population. 

The Ethnic Chinese at the Time of Independence 

Anthony Reid makes the interesting point that during the national struggles in 

Southeast Asia, Indian mythology, Buddhism, Islam, and Christian ideas were very 

influential in shaping national identities. Chinese influences, however, were 

generally not evident because "Chinese cultural icons were being assertively 

mobilised at this time in the service of the competing overseas Chinese identity" 

(Reid, 1997: 55). Another problem for the ethnic Chinese was that they were 

perceived as Dutch sympathisers who had profited under colonial rule. According 

to Michael Leifer, Indonesian nationalism "was defined with reference to external 

foes and their domestic sympathisers" (Leifer, 2000: 157). Therefore, 

"Chineseness became one of the most important `others' against which the new 

national identities defined themselves" (Reid, 1997: 55). Ariel Heryanto has also 

highlighted how the "othering" of the ethnic Chinese, has been central to the 

construction of an authentic, national, native, self in Indonesia (Heryanto, 1998: 

100). Following this line of argument it is clear that the concepts surrounding 

"Chineseness" in Indonesia are closely linked to how national ideologies were 

formulated. 

Although as outlined above, the nationalist leaders were conscious of the 

difficulties posed by ethnic and regional diversity for national unity, the ethnic 

Chinese were hardly mentioned in speeches and manifestos relating to these 

issues. Instead, those speeches deal with "indigenous" diversity (Feith and 

Castles, 1970: 340). Herbert Feith and Lance Castles point out that at the time of 

independence there was a sharp distinction in Indonesian political thinking 

between diversity within the bangsa Indonesia (Indonesian people or nation) on 

the one hand, and the relationship between the bangsa Indonesia and "minorities 

of foreign descent" (orang orang bangsa lain) on the other. The ethnic Chinese 

were considered a separate bangsa, bangsa Tionghoa (Chinese Indonesian people 

or nation). Charles Coppel has mentioned that few political parties in the pre-war 

period even accepted ethnic Chinese as full members (Coppel, 1983: 2-3). This is 
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despite the fact that as early as 1930 almost 66 percent of the ethnic Chinese in 

Indonesia were born there. Indeed, at this time more than 43 percent were already 
third-generation inhabitants. By the late 1950s about 80 percent of Chinese 

Indonesians were born in Indonesia (Coppel, 1983: 1). 

In relation to citizenship, the 1945 constitution provided that "citizens shall be 

native Indonesians (orang-orang bangsa Indonesia asli) and other races (orang- 

orang bangsa lain) who are confirmed as citizens by law" (Coppel, 1983: 3). 

Charles Coppel argues that the word asli not only meant "indigenous, native, 

original", but also "genuine, authentic". He suggests that "the wording and the 

substance of the constitution and the citizenship law therefore gave colour to the 

view that the real Indonesians were indigenous and the members of other groups 

who obtained Indonesian citizenship did so by favour of the Indonesian nation" 
(Coppel, 1983: 3). Coppel also suggests that the term "Indonesian citizen" (WNI, 

Warga Negara Indonesia) had "artificial, legalistic" connotations from the 

beginning. It is used as an abbreviation of WNI keturunan asing (Indonesian 

citizen of foreign descent) and does not tend to be used to describe an 

"indigenous" Indonesian (Coppel, 1983: 3). 

The early nationalist leaders also established a national motto: Bhinneka Tunggal 

Ika. This phrase is commonly translated as "unity in diversity", however, Thung 

Julan prefers to translate it as "plurality but unity" because rather than placing the 

emphasis on the unity, emphasis is placed on the long-established roots which the 

different ethnic groups have within Indonesia. According to Thung, since the 

ethnic Chinese have their historical roots outside Indonesia (they came from 

China some time in the past) they are not viewed as part of the Indonesian 

plurality (Thung, 1998: 13 note 5). Filomeno Aguilar also suggests that the 

perception that the ethnic Chinese originally came from outside the archipelago, 

makes them "the internal Other of the `true' Indonesian" (Aguilar, 2001: 505). 

The ideology which continues to keep the ethnic Chinese outsiders in Indonesia is 

that of nationalism. The distinction which had been used during the colonial 

period, between "indigenous" and "non-indigenous" groups, was maintained in 

Indonesian national discourses. Therefore, the ethnic Chinese remained in a 

precarious position after independence: they lived in Indonesia, were educated in 
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national schools and spoke the national language, but to some extent they 

remained outside the discourses of Indonesian-ness. Having outlined the 
difficulties facing Indonesia after independence and the position of the ethnic 
Chinese, I will turn now to an investigation of the academic literature on nations 

and nationalism in order to explore how relevant it is to a study of the ethnic 
Chinese in Indonesia. According to Peter Alter, "`nationalism'... is one of the most 

ambiguous concepts in the present-day vocabulary of political and analytical 

thought... It can be associated with forces striving for political, social, economic 

and cultural emancipation, as well as with those whose goal is oppression" (Alter, 

1989: 4-5). This is indeed a very complex literature with little agreement among 

authors about the definitions of key terms. However, since I argue that the 

Chinese Indonesian groups are trying to find a place for themselves within 

Indonesian national discourses, it is where my investigation begins. 

Nations and Nationalism in Academic Literature 

The academic scholarship on nationalism has tended to take the form of "grand 

theories" with each scholar exploring the general concepts and presenting their 

own particular explanation of the origins and development of the nation. Despite 

the many differences between the individual "grand theories", they tend to be 

grouped together based around where and when scholars believe nations to have 

emerged. Those who espouse "modernism" argue that nations are modern 

constructs. Primordialists believe nations are natural entities, and ethno- 

symbolists argue that ancient symbols and identities are important for nationalism 

to develop. 13 

13 This general categorisation is not without criticism. Umut Özkirimli uses these divisions in 
his book Theories of Nationalism: A Critical Introduction, but then suggests that a 
distinction between `constructivists' and `essentialists' is more satisfactory (Özkirimli 2000: 
215). He contends that there is little in common among modernists other than that they 
consider nations to be recent developments. He criticises the ethno-symbolists for not taking 
into consideration the many differences between those they place in the modernist camp 
(Özkirimli, 2000: 214). David Brown (2000) divides the literature into those who view 
nations as primordialist, situationalist, and constructivist (Brown 2000: 5). Anthony Smith 
(1998) distinguishes between perennialists and primordialists. The perennialists do not view 
nations as natural, rather they are an ancient social and political order (Smith, 1998: 159). 
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Modernism 

The most common approach among recent scholars of nationalism is that nations 

are modern constructs, developing out of modern societal conditions such as 

capitalism, industrialism, urbanisation and secularism, which began to develop in 

the eighteenth century. Two of the most influential theorists who take a modernist 

approach are Ernest Gellner and Benedict Anderson. They base their 

understandings of nationalism around social and cultural changes which have 

occurred with the arrival of modern society. Ernest Gellner focuses on the 

development of industrialism and the emergence of exo-socialisation in nineteenth 

century Europe. He argues that there is a necessity within an industrial society 

(which was not the case in a pre-industrial society) for a link between the state 

and culture. This "is what nationalism is about, and why we live in an age of 

nationalism" (Gellner, 1983: 38). Culture, in a modern society, does not divide 

different groups, as was the case in the agrarian society, it brings people together. 

"Culture is now the shared medium in which all people breathe and speak and 

produce; so it must be the same culture" (Gellner, 1983: 37-38). 

Gellner rejects criticism of nationalism as such arguing that it is not nationalism 

which imposes homogeneity. Industrial society demands homogeneity and 

nationalism provides the means to bring this about (Gellner, 1983: 46). Gellner 

goes on to assert that as well as sharing the same culture, people must also 

recognise each other as belonging to the same nation. In other words, particular 

attributes (such as the same language, or, territory) which distinguish one group of 

people from another, do not create nations; what is needed is the recognition that 

people feel they belong to the same group, and benefit from rights and accept 

duties as a result (Gellner, 1983: 7). In this regard the problem which Indonesia 

has faced is that nationalism seems to demand a homogenous culture, whereas, the 

multiethnic, multireligious population there has made this task very difficult. 

There are added difficulties for the ethnic Chinese because historically there has 

been a feeling among non-Chinese Indonesians that they do not really belong to 

the nation. Of particular importance to my study of the ethnic Chinese in 

Indonesia is Gellner's theory of "entropy-resistant classifications". Most 
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differences between people are of little importance in a modern industrial society', 
he argues. There may be many different types of people, from different social, 

religious and ethnic groups, dispersed throughout society. In entropy-resistant 

cases, however, people with a particular characteristic will become concentrated 
in one part of a society (Gellner, 1983: 64-65). Gellner asserts that entropy'- 

resistant characteristics are a very serious problem for an industrial society. In an 

agrarian society, where there was a clear distinction between those who had power 

and those who had none, entropy-resistant characteristics were the norm. By 

contrast, modern society is much more fluid and ideally there is less distance 

between each social group (Gellner, 1983: 65-67). Gellner states that "in this kind 

of situation grave sociological obstacles, not easily removable by mere goodwill 

and legislation or by political irredentism and activism, block the way to... 

cultural homogeneity" (Gellner, 1983: 69). Chinese Indonesians, it could be 

argued, have entropy-resistant characteristics. Some differ physically from other 

Indonesians and most Chinese have different religious practices to the 

"indigenous" population. " Chinese Indonesians have also tended to be associated 

with a particular section of society - the economic sector. The Dutch colonialists 

tended to use the ethnic Chinese as trade allies and the "indigenous" people were 

given jobs in the bureaucracy. During the New Order they were kept out of most 

sectors except for the business sector. This makes it very difficult for the ethnic 

Chinese to assimilate fully into Indonesian society and also to be accepted by non- 

Chinese Indonesians. " 

Benedict Anderson, as a scholar of Southeast Asia, was aware of the particular 

difficulties facing Indonesia when he wrote his book Imagined Communities 

(1991, revised edition). Unlike Gellner, who bases his theory around 

industrialisation, Anderson links the rise of nationalism to the emerging system of 

capitalism, particularly "print-capitalism". 16 Anderson argues that the novel and 

14 Most Indonesians are Muslim whereas the ethnic Chinese tend to be either Christian, 
Buddhist or Confucian. 
15 I will explore the position of ethnic Chinese in Indonesian society more fully in chapters 
four and five. 

16 Anderson links the importance of both printing and capitalism to the development of 
nationalism by citing China, where printing appeared possibly 500 years prior to its 
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the newspaper, which originated in eighteenth century Europe, "provided the 
technical means of `re-presenting' the kind of imagined community that is the 

nation" (Anderson, 1991: 25). In relation to the newspaper Anderson states that 
"[t]his ceremony is performed in silent privacy yet each communicant is aware 
that the ceremony is being replicated simultaneously by others of whose existence 
he is confident" (Anderson, 1991: 33-36). 

Language as a nationalising force is central to Anderson's thesis. He cites extracts 
from books written by Jose Rizal in the Philippines and Marco Kartodikromo in 

Indonesia. Anderson also highlights the importance of writing in the vernacular. 
He argues that "from the start the nation was conceived in language, not in blood, 

and that one could be `invited into' the imagined community" (Anderson, 1991: 

145). Language is certainly a unifying tool in Indonesian nationalism. The actual 
language, according to Anderson, was not important. He suggests that if Holland 

had arrived in the nineteenth century rather than in the seventeenth, the national 
language of Indonesia could have been Dutch. He states that "[n]othing suggests 

that Ghanaian nationalism is any less real than Indonesian simply because its 

national language is English rather than Ashanti" (Anderson, 1991: 132-134). " 

Language was not the only nationalising tool, according to Anderson. In 

attempting to explain why Indonesia survived as an entity into the twentieth 

century, whereas the Spanish colonies of Central and South America did not, 

Anderson explains that in the Dutch East Indies, Batavia (Jakarta) remained the 

administrative, educational and political apex. When people from all over the 

archipelago went to Batavia they knew they were at the centre of colonial 

activities (Anderson, 1991: 132). In contrast, in South America, there were 

separate economic and administrative zones. So, for example, "creole Mexican" 

appearance in Europe. He states that it did not have such a revolutionary impact because of 
the absence of capitalism (Anderson, 1991: 44, note 21). 

17 As mentioned above, the desire to have a common Indonesian language went back to the 
Youth Oath of 1928. According to George Kahin, the Dutch felt that their prestige and 
Indonesians' feelings of inferiority could best be maintained by refusing to allow them to 
speak Dutch (Kahin, 1952: 39). Therefore, the language which became the national language 

was Bahasa Indonesia (Indonesian Language) which developed out of Pasar. 1felayu (Bazaar 
Malay). This language was originally a means for the Chinese and non-Chinese to understand 
each other when carrying out business and trade (Grief. 1988: 3). 
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or "creole Chilean" administrators only served in the territories of colonial 
Mexico, or colonial Chile (Anderson, 1991: 56-58). With the arrival of print- 

capitalism these administrative zones began to be imagined as nations (Anderson, 

1991: 61). 

Other adherents of the modernist approach explain the development of 

nationalism in terms of political changes which began to occur in the eighteenth 

and nineteenth centuries. Max Weber's definition of a nation as "a community of 

sentiment which would adequately manifest itself in a state of its owvn" has 

influenced scholars, such as Anthony Giddens and John Breuilly to emphasise the 

political rather than the cultural aspect of nations (Smith, 1998: 14). Giddens 

describes nationalism as "the affiliation of individuals to a set of symbols and 
beliefs emphasising communality among the members of a political order 
(Giddens, 1985: 116). Breuilly argues that "the departure point for an 

understanding of nationalism should be a political one" (Breuilly, 1985: 75). He 

states that to concentrate a study of nationalism on culture, identity, class or 

modernisation is to overlook the point that nationalism is primarily about politics 

and politics is about power (Breuilly, 1993: 1). 

Primordialism 

The approach which modernists have primarily battled against is that of 

primordialism. Adherents of this approach argue that nations are natural entities 

which stretch back into time immemorial. Few scholars promulgate this view, 

rather this tends to be the approach taken by those in the midst of a nationalist 

struggle. " For example, in Indonesia during the war of independence, the future 

President, Sukarno, spoke of the naturalness of the nation of Indonesia. In his 

speech announcing "The Birth of Pancasila" Sukarno criticised the writers Ernest 

' Some scholars who do take a primordialist stance are Pierre van den Berghe. 
Primordialism has also been associated with Clifford Geertz and Edward Shils. For example, 
Paul Brass has stated that Geertz accepted that ethnic groups in a society are "givens", 
"relatively fixed at birth... [and] rooted in the non-rational foundations of the human 

personality" (Brass, 1991: 267). Anthony Smith also misrepresents Geertz stating that 
"underlying cultural realities" of race, religion and custom kept ethnicity prevalent (Smith. 
1998: 151). Actually Geertz was interested in the "attribution" of significance to these 
allegedly primordial traits (Ozkirimli, 2000: 72-73). 
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Renan and Otto Bauer because in their understanding of nations they looked to the 
feelings of the people in a community, but did not emphasise the territory 
inhabited by the people. Sukarno stated that, "God Almighty made the map of the 

world, created the map of the world. If we look at [it], we can point to where the 
`unities' are. Even a child if he looks at a map of the world, can point out that the 
Indonesian archipelago forms one unity" (Sukarno, 1945: 41). 

Sukarno used to speak "with complete sincerity of the 350 years of colonialism 

that his `Indonesia' had endured" (Anderson, 1991: 11-12). He cited the two 
kingdoms of Sriwijaya and Majapahit as forerunners to the modern Indonesian 

nation. At the national monument (monumen nasional), which was built by 

Sukarno in the centre of Jakarta, and where the official story of the development 

of the Indonesian nation is displayed in glass cases, the struggle for independence 

is said to stem from the Pledge of Palapa in 1331. In that year, Gajah Mada, the 

vice-regent of the Majapahit kingdom pledged that he would not eat the fruit 

palapa until the archipelago of Indonesia (nusantara) was united. 

Ethnosymbolism 

The final category of theorists are the ethnosymbolists who position themselves 

some way between modernists and primordialists. They do not argue that nations 

are natural, nor do they assert that they are wholly modern constructs since in 

their view nations emerge out of communities which possess a pre-modern ethnic 

core. The main proponents of this approach are John Armstrong, John Hutchinson, 

and Anthony Smith. Armstrong was the first of the three to cast some doubt on the 

modernist arguments in his book Nations Before Nationalism (1982). This book 

investigated pre-modern Islamic and Christian ethnic identity formation. Anthony 

Smith argues that "attempts to explain how and why nations emerged must start 

from the ethnic ties and identities that have commonly formed their cultural basis" 

(Smith, 1991: 52). He argues that there are some examples of nations which do 

not have a deep ethnic heritage to draw on, but this is rare, usually there are 

"some dim memories and elements of culture and alleged ancestry, which it is 

hoped to revive". He goes on to state that the lack of such ethnic sentiments "is 

likely to constitute a serious impediment to `nation-building"' (Smith, 1986: 17). 
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Modernist critics of ethnosymbolism argue that it misunderstands the concept of 
"the nation". For example, Symmons-Symonolewicz propounds that the nation is 

not simply a large ethnic group, rather, an ethnic group undergoes many changes 

and absorbs many elements of other cultures and societies, before becoming a 

nation (cited in Özkirimli, 2000: 183-184). Another criticism is that 

ethnosymbolists misunderstand the differences between modern nations and 

earlier ethnic communities. John Breuilly has stated that to say these ethnic 

sentiments are the basis of modern nationalism, rather than "historical 

achievements to which nationalists choose" is misleading (Breuilly, 1993: 405- 

406). 

Definitions of Key Terms 

The different forms which nationalism has taken in the world has meant that no 

agreement has been reached in the academic literature about definitions of the key 

terms. Umut Ozkirimli argues that confusion is caused by disagreement over the 

extent to which religious, class, and ethnic identities contribute to the 

construction of a national identity. This causes some scholars to emphasise 

"objective" criteria such as religion and language, while others argue that 

"subjective" criteria, such as "self-awareness" and "solidarity", are more 

significant. This leads to disagreement between those who see the nation as "self- 

defined" and those who argue that it is "other-defined". Most scholars combine 

objective and subjective criteria (Özkirimli, 2000: 58). 

The confusion over definitions permits the meaning of nation to range from an 

ethnic group that does not constitute a state, to a state that contains more than one 

ethnic group" (Townsend, 1996: 6). This confusion leads some scholars to present 

their definitions as temporary. In Nations and Nationalism (1983) Ernest Gellner 

outlines "two very makeshift, temporary definitions of the idea of the nation" 

(Gellner, 1983: 7). 19 Two people are from the same nation, according to Gellner, if 

they "share the same culture, where culture... means a system of ideas and signs 

and associations and ways of behaving and communicating" (Gellner, 1983: 7). 

19 Again this shows the difficulty people have in defining these terms conclusively. Emphasis 
added. 
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Nationalism for Gellner "is a theory of political legitimacy which requires that 

ethnic boundaries should not cut across political ones" (Gellner, 1983: 1). 20 

Like Gellner, Benedict Anderson also presents his definition with qualifications. 
He offers a "workable" definition of a nation as "an imagined community - and 
imagined as both limited and sovereign" (Anderson, 1991: 6, emphasis added). It 

is "imagined" because even members of the smallest nation will never know most 

of their fellow members. The nation is "limited" because even the largest nation is 

not coterminous with all the world's people, and it is a sovereign community 
because, Anderson suggests, the concept emerged during the Enlightenment, when 
the hierarchical dynastic realm was being overturned and an idea of "horizontal 

comradeship" emerged (Anderson, 1991: 6-7). Anthony Smith also offers a 
"working definition" of the nation: "the `nation' is a named population, occupying 

an historic territory, with shared myths and memories, a mass, public culture, a 

single economy and common legal rights and duties for its members" (Smith, 

1999: 30-31). 

The disagreement over terminology partly results from each scholar presenting 

their own "grand theory" of nationalism. John Breuilly criticises this method 

stating that the sheer number of different nations makes it very difficult to 

develop general principles about nationalism which everybody will agree on 

(Breuilly, 1985: 65). He attempts to deepen our understanding of the key concepts 

by assembling a typology of nationalism, instead of yet another general theory. 

Only after exploring different types of nationalism, he argues, can one attempt to 

outline general similarities between them (Breuilly, 1993: 2). What is needed, he 

suggests, is a "fruitful combination of historical analysis and theory" (Breuilly, 

1985: 66). This attempt by Breuilly, to look historically at the development of 

nations in particular places and at particular times, is admirable; anything less 

than this detailed study could be considered speculative. However, he admits that 

20 Benedict Anderson provides an example which questions whether this manifests in reality. 
Some of the people on the eastern side of Sumatra are not only very close physically to the 
population of the Straits of Malacca, they are also ethnically related, have a common 
language and religion. However, they are both members of different nations - the east 
Sumatrans are Indonesians whereas the Malays of Malacca are Malaysian (Anderson, 1991: 
120-121). 
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as a result of this "no one person can understand in detail more than a tiny 
fraction of so vast a subject" (Breuilly, 1993 ix), and so he must define his terms 

very narrowly. Nationalism for Breuilly is a strictly "political movement seeking 

or exercising state power and justifying such action with nationalist arguments" 
(Breui l ly, 1993: 2). 21 

Like Breuilly, Umut Özkirimli suggests that we need to move away from the 

ambitious "grand theories" which profess to explain all nationalisms, to "partial 

theories" which concentrate on particular aspects of nationalisms (Özkirimli, 

2000: 227). Özkirimli overcomes Breuilly's problem of defining nationalism very 

narrowly, by suggesting that "what unites diverse forms of nationalism is the 

`discourse of nationalism"' ((5zkirimli, 2000: 229). This "discourse of 

nationalism" must be reproduced in everyday life in order to be effective 
((5zkirimli, 2000: 230-231). The discourse has three main characteristics: it 

demands that the interests of the nation override all other interests; it regards the 

nation as the only source of legitimacy, and it operates through "binary divisions" 

- between "us" and "them", "friends" and "foes", and so on (Özkirimli, 2000: 

230). By considering nationalism to be a discourse Özkirimli formulates an 

"umbrella definition" of nationalism as "a particular way of constructing the 

social reality we experience" (Özkirimli, 2000: 229). 22 

Anthony Smith criticises the trend away from grand theories arguing that, when 

nationalism and national identity have become so central to politics in the world 

today "all the partial `little narratives' will have to lean on, and tacitly take their 

meaning from one or other version of the existing grand narratives" (Smith, 1998: 

219). However, the ideas of Smith and those arguing against "grand theories", are 

not as divergent as they seem to think. Özkirimli encourages close investigation of 

21 Unlike other theorists such as Alfred Cobban and Gerard Chaliand, Breuilly denys that the 
American Revolution was a national movement (Chaliand, 1989: 1-2) because the leaders 

made "little reference to a distinct cultural identity to justify their claims" (Breuilly, 1993: 
5). 

22 Fred Halliday also calls for a move away from "grand theories". He argues that the debate 

on nationalism "has in some ways reached an impasse: an array of general theories is offset 
against a mass of individual accounts with relatively little interaction between the two" 
(Halliday, 1997: 26). Halliday suggests that "what is needed now is a moratorium on general 
theories, of which we have plenty, and indeed a questioning... of whether a general theory is 

either desirable or necessary" (Halliday, 1997: 27). 
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the general theories in order to formulate "partial theories", which will shed li, 
-, 
ht 

on a particular aspect of the phenomena, for example, the participation of various 

groups in nationalist projects (Özkirimli, 2000: 233). Fred Halliday has also 

acknowledged that there needs to be more interaction between the general theories 

and the writing about individual nations. He has called for "comparative, 

individual, histories that are both written in the light of these general theories and 

that, critically, test them against the historical record" (Halliday, 1997: 27). As I 

mentioned in the introduction, in this thesis I am guided by Halliday's suggestion. 

I am looking at the general theories in order to assess their usefulness in 

explaining Indonesian nationalism and the place which the Chinese Indonesian 

groups see themselves as having within the national discourses. 

Civic and Ethnic Nations 

Origins of the Distinction Between Civic and Ethnic Nations 

The nationalism literature which I found most useful was that on "civic" and 

"ethnic" nations. This distinction runs through the academic literature and is 

useful for my research because these kinds of nations are said to treat ethnic 

minorities in different ways. Daniel Chirot and Anthony Reid argue that some 

nations, such as Germany and Russia, are based on blood and kinship. Other 

nations, such as the United States and France, are based on more civic ideas 

which, theoretically at least, allow people from outside to become part of the 

nation (Chirot, 1997: 17-18). In order to investigate whether different kinds of 

nations treat ethnic difference within the nation-state more sympathetically, I will 

now turn to an investigation of this literature. 

Leah Greenfeld acknowledges a confusion engendered by "civic" and "ethnic" 

concepts of the nation: 

The term `nation' applied to both conceals important differences... the 
two concepts under one name reflect two radically different forms of 
the phenomenon (which means both two radically different forms of 
national identity and consciousness, and two radically different types 
of national collectivities - nations) (Greenfeld, 1992: 8-9). 

According to David Brown, civic nationalism is a "shared commitment to. and 

pride in, the public institutions of state and civil society, which connect the people 
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to the territory that they occupy" (Brown, 2000: 34). The civic understanding of 
the nation stems from the French Revolution of 1789, which was heavily 

influenced by the political thinking of Jean Jacques Rousseau (1712-78) 

(Schwarzmantel, 1991: 25). Rousseau argued that people did not unite to form a 

nation simply because they resembled each other, rather, there had to be benefits 

for people to come together. Rousseau maintained that the people should be 

educated to love the nation, and that sovereignty should rest with the citizens of 
the nation (Özkirimli, 2000: 20-21). He argued that nationalism was a necessary 

accompaniment to sovereignty and modern democracy (Diamond & Plattner, 

1994: xii). For Rousseau the concept "nation" expressed "the idea of a shared, 

common, equal citizenship, the unity of the people" (Özkirimli, 2000: 21). 

Another French scholar, Ernest Renan (1823-1892), (who was cited by Sukarno 

above) also argued that ethnic ties were not necessary to form a nation. He 

published a very influential pamphlet Qu 'est-ce qtr 'une Nation" (What is a 

Nation? ) in 1882 in which he argued that, "to have common glories in the past and 

to have a common will in the present; to have performed great deeds together, to 

wish to perform still more - these are the essential conditions for being a people" 

(Renan, 1990: 19). He suggests that a common race, language, material interest, 

religion, geography and military necessities are not adequate for the creation of a 

nation. Rather, the nation is "a daily plebiscite" in which there is "the clearly 

expressed desire to continue a common life" (Renan, 1990: 19). 

Another contribution to the debate on nationalism came from the German 

Romantics, who were reacting to the invasion of the German principalities by 

Napoleon's army in 1806. They rejected the Enlightenment belief that the law and 

equal citizenship were what kept a nation together, and promulgated the notion 

that it was the common ethnic characteristics of the people which created a nation 

(Ignatieff, 1994: 4). Both German Romantic thinkers, Johann Gottlieb Fichte 

(1762-1814) and Johann Gottfried Herder (1744-1803) viewed the nation as "an 

organic cultural unit... a historic entity whose cultural features developed over a 

long period of time [which] determine[s] individuals and make[s] them what they 

are" (Schwarzmantel, 1991: 33). In his Addresses to the German Nation (1907), 

Fichte promulgated what Anthony Smith calls ethnocentric nationalism: "For an 


