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Abstract
This study examines how three generation of the Chinese Indonesian women perceive and define their situation based on their gender and ethnicity. Generation shows the complexity of constructing their citizenship and identity as well as the limit of theories that have engaged with the concept of citizenship and identity. The process of exclusion and inclusion embodies in their histories that influence how they identify themselves as “Chinese” and/or “Indonesian” has mainly determined by the state and the social relations between and among Chinese themselves and other ethnicities. 
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Chapter 1
The Research Setting: Introducing the concern and the background

The problem of citizenship and identity of Chinese Indonesians in Indonesia is an old phenomenon since the Colonial period. The changing political regime creates various issues for the Chinese Indonesians’ position in Indonesia toward the nation-state, society and even among the Chinese Indonesians themselves. This paper examines Chinese Indonesian women’s citizenship and identity construction in relation to their gender and ethnic identities. Their identities are shaped among others by their citizenship status and this in turn, structures different dimensions of their social relations. These dimensions can be divided in two main categories: the first is a vertical dimension which involves the group, to which individuals are part of, in  relation to the state. The second is a horizontal dimension, which involves one (ethnic) group in relation to other ethnic groups, including Chinese ethnic groups. Diversity generates  political problems in the process of nation building and particularly “Chineseness” is by default seen to be problematic in the context of Indonesian nation-building. Those of Chinese origins are required to define clearly whether they are Indonesian or Chinese.
I will examine the problematics of Chinese Indonesian women as a means to understand the debates on citizenship and identity construction. The first chapter of this paper will explain the context of research, the research query, the motivation behind my research topic and the method of data collection and methodology used. The second chapter will review some theories of citizenship in order to provide analytical tools to better understand the Chinese Indonesian women’s status that defines their position legally and socially in Indonesia. The third chapter will examine the position of the Chinese as historical subjects by showing the different periods in history - from the Dutch East Indies Colonial to the post-Colonial period.  It will examine the social relations among the Chinese in creating their status and position in the Indonesian process of nation- formation, highlighting the diversity among the Chinese themselves, politically and culturally. Chapter four will analyse the concept of citizenship and identity through the narratives of the Chinese women on four themes: women within the family, their new sense of identity in relation to religion. Lastly, chapter five provides initial conclusions and some thoughts on the Chinese Indonesian women’s status. 

1.1
Introduction 

The curiosity underlying my choice of research topic comes from my own experiences as a Chinese woman. When I was a child, I could not understand why my mother could not explain clearly what the meaning of “Chineseness” was. I remember at that time, when I asked my mother what Chinese meant, she only said, “You are Indonesian and we are Indonesian,” but I was not satisfied with her explanation. I asked repeatedly and then my mother said, “You must not ask me again because if you ask it again the military would come to our home. You are scared, aren’t you?” Then in 1998, as my mother and I watched the news of the May riots
 on television, she said “see, however strongly you try to be Indonesian, one day people will always recognize you as a Chinese, although you are not really Chinese.” 
Although Chinese people have lived in the Indonesian archipelago for centuries, even before the great Kingdom of Sriwijaya in 6-12th century, the stories of ‘the Chinese people’, particularly those who lived in Java and several other islands in Nusantara focuses mainly on the Dutch Colonial period (Onghokham, 2008). Claudine Salmon points out that until nearly the end of the nineteenth century, it was only Chinese men who migrated to South-East Asia, and then later the women followed, including to the Dutch East Indies. Thus, before the end of the nineteenth century, Chinese men mainly took native women as their wives and at the same time, they seem to have been integrated into the local society. Later, those mixed blood families created hybrid cultures and used Low Malay language as their language at home (Salmon, 1976 in Bingling, 2007; Kwartanada, 2006).  Although the Chinese people had been integrated into the local society, their identity as Indonesians was still questioned because Dutch Colonial policy imposed a system of segregation, where administratively inhabitants were divided into ethnic groups. Anderson argues that through “the apartheid” of the Dutch Colonial policies the Chinese population was then seen as a “Chinese minority” (in Hoon, 2008, p.3). The Chinese, throughout Indonesian history, have been viewed as outsiders, as foreigners or aliens (‘Vreemde Oosterlingen’). 

In the context of the Indonesian nation building process, the Old Order government of Soekarno tried to include Chinese as part of the nation because of the awareness that Indonesia was based on multicultural identities. Through the ideology of Pancasila and the national motto Bhinneka Tunggal Ika (unity in diversity), he attempted to unite the different ethnic groups (Aguilar, 2001) Thus in this period, the Chinese were able to express their collective identities, culturally and politically. Conversely, in the New Order government, Soeharto imposed assimilation policies and at the same time brought in a stigmatization of Chinese identity by framing it as a “masalah cina” (the Chinese problem) and this ultimately classified them as a homogenous group (Mackie, 1976; Kwartanada, 2006; Onghokham, 2008). This stigmatization, as Hoon (2008) mentions, implied that their loyalty to the state was questionable. In the post Soeharto period, as many of his policies were dismantled and where decentralization meant that local identities were allowed to flourish,  came  a moment when the Chinese could express their ethnic identity more freely, although to some degree the trauma of anti-Chinese stories was still around.    

 However, in the history of the Chinese Indonesian community, from the Dutch East-Indies period to the Indonesia independence, this group has never been united. According to Leo Suryadinata (2001) culturally Chinese Indonesian can be divided into two groups, namely the Chinese peranakan and Chinese totok
. Politically, as Kahin points out the Chinese can be divided into four groups: (1) those who were pro-Dutch, (2) those who were pro-Indonesian nationhood, (3) those who were pro-China, (4) those who did not choose their position (Kahin, 1946). Among these groups, there were tensions regarding their political orientations and what should they do or should not do.                
1.2 A brief overview of Chinese Indonesian women 

Chinese Indonesian women have lived for years in Indonesia, although according to Mackie (1976) they started to migrate to Indonesia in the late 19th century. However, before the Chinese women migrated, many were born from mixed marriages between Chinese men and local women. The descendants of this group, called Chinese peranakan, lived in a hybrid culture, mixed between Chinese, Dutch and Malay, where  most of them used the local language or a mixture of Chinese dialect and Dutch language in everyday life (Suryadinata, 1997). Then, in the 20th century, many Chinese decendents were born from the Chinese couples that later became the group called totok who speak Chinese dialect and identify with Chinese culture. In general, within the Chinese family, Chinese women, both peranakan and totok, live within the structures of Confucian ideology
 in a patriarchal system that believes that women’s position should be under men’s control, while the men are seen as “gold” for the family.

Sociologically, Chinese Indonesian women’s position  are influenced by gender, culture, religion and ethnicity in everyday life. The formation of their identity is also influenced by those factors in the domestic and public spheres. Domestically, women have a critical role to protect and care for their families. Moreover, all policies toward Chinese people will influence the domestic arena, for instance how they manage their families. Therefore, their history has been situated between these two dimensions: first, the external processes where state, society and community shape their identity constructions, and in how others define them and how they perceive others. Second, the ‘internal processes’ whereby they construct their identities through an understanding of themselves. These contexts place them in an ambiguous situation where they actively negotiate with others.  Tan Chee Beng (2001) says, “Ethnic identities of Chinese in South East Asia have been shaped by their local experiences and processes of localization”. M. Li (2003), says, “Chinese Indonesians’ identities have been multiplied in accordance with their degrees of adaptation and acculturation to their local circumstances” (in Hoon, 2008, p. 28). 

1.3 Statement of the Research Problem 

The status of Chinese citizenship has been shaped throughout  history. As a minority group, their ethnic identity is more problematic than that of other Chinese who live in Southeast Asian countries. Wang Gungwu says that they are a “unique” group because they have a long history of violence and discrimination (Mackie, 1976).  The “masalah cina” (the Chinese problem) is a problem that casts them as “foreigners” or “other”. This stigmatization is not only an ethnic matter but is also gendered. The process of exclusion and inclusion is embodied in their histories. These experiences habituated their behaviour and life, which influence the construction of their identity and citizenship. Therefore, understanding their life-stories will contribute to concepts of citizenship.  Three generation of this study is a way to understand how the movement of views toward the Chinese women and how they see themselves and other ethnic.      

1.4 Research Objective and Research Questions 

Research objective

This study aims to contribute to the current debate on the concept of citizenship and identity through the inter-generational narratives of the Chinese Indonesian women on their gender and ethnic identity   
Main Question

How do Chinese Indonesian women of different generations perceive and define their situation based on gender and ethnicity? How do they respond to the processes of exclusion and inclusion at state and community-levels and how does this influence their own self-perceptions? 
Sub-Questions

· What factors contribute to the construction of citizenship and identity of the Chinese Indonesian women?
· What does generation mean to the construction of citizenship? 
1.5
Relevance and justification 

Many scholars have done studies on the Chinese Indonesians, such as Leo Suryadinata who did much research on politics, economics, culture and religion of the Chinese Indonesians and the problem they faced,  also about the leaders of the Chinese Indonesians during the Colonial period before Indonesia independence. Thung Tju Lan, Mely G. Tan, Charles Coppel and others have studied the Chinese Indonesians’ identity. Studies on Chinese Indonesia women are however limited. This study will attempt to fill the gaps of Chinese Indonesians studies especially on the inter-generational aspects of Chinese Indonesian women. When gender is embodied in history and the Chinese Indonesians situated in different regimes, it will affect generations differently and how they experience everyday life. Generations show how different times and places contribute to the notion of identity; each generation has their own meaning of their life although they come from the same ethnic group. Therefore, an generational study of Chinese women will contribute to the understanding of the complexity of the Chinese Indonesian woman’s identity. Understanding the Chinese Indonesian woman’s experiences in everyday life is necessary because as Joan Scott (1988) points out, understanding women’s narratives means recognizing women’s knowledge and the worlds that are situated in their everyday life.  Women’s history is integrated into political history, meaning private and public are interconnected, thus women’s experiences need to be investigated and analyzed to understand how these affect their gender and identity construction.  

1.6
Research Methods and Methodology 

Source of Data, Method and Limitation 

This research is based on primary data gained from oral history
 sources as my study is subjective. I also use secondary data such as literature, publications and photos of the informants and families. This method makes it possible to capture the people’s lives and how they constructed their worlds –beliefs, images, values, ideology- through their memories, that also show the relationship between subjectivity and structures. This method is used because it can reach marginalized voices and views “from below”. I know this method also has limits in terms of “objectivity” as many scholars have criticized from different points of view. The criticisms concern the power relation between researchers and researched where the agenda of researcher is involved in the process of research from drafting the questions to writing the result (Erel, 2009, Thomson, 2009) 

Besides, as an insider of this research, I am aware that my position to some degree will help me in building relationships and gaining data. Structurally I share some commonalities and familiarities as a Chinese Indonesian woman because policies have ruled us in the same ways. However the ways I/we respond and negotiate to structure not only depend on my ethnicity and gender but also time, age, and context. In these senses, I could be an outsider of the research. Dealing with these issues, I try to be honest about myself during the process of interviews. I told some of my biography that could assist commonality and familiarity with my informants, such as how I grew up as a Chinese woman, which clan I belong to, my education background and my locality.    

Telling one’s life story  is  not always easy, especialy if the story is  personal in character, i.e. about family, her/his self and  also when it is told to strangers. Although to some extent I am an insider, informants can not always tell  me their life-stories easily. Perhaps as an insider I create unease because we are the same yet different, and within one’s own ethnic group some admissions can  be shameful. 

Building relations and Interviewing 

In finding informants, I used the snowball technique that started from my contact person first. The technique helped me to find other informants quickly, however it is no guarantee of representativeness of informants (O'Leary, 2004), as the method is informants-driven and connected to their networks,  researcher bias and sympathies will also have an influence. I also made contact directly with some informants whom I had known previously and for these informants it seemed it was easier to tell their stories compared to those I had not met before. However, the degree of openness was different between generations, the second and the third generation was easier to get close to, perhaps because my age is closer to theirs. 

I began by introducing myself and explained the research aim, allowing the informants to ask questions.  Then I added that they have the option to answer my questions or not if they feel uncomfortable with them. I explained that their stories (the records) would be kept in a safe place and their identity would be not published. The traumatic memory is real, one of my informants told my contact person that she was afraid her story would be published in the media and she would get into trouble as a result. I found that informants who know me before more easily  opened up and shared their stories, also informants who are third-generation were more open compared to the first and second generations. 

I divided generations according to the period of time and political situation at the time of their birth to categorize them into similar social structures, namely (1) 1930-1950, (2) 1951-1980, (3)1981-2000. The historical background of this generation I explain more in chapter 3. Some of the first generation were born in Sampit and Samarinda but then they moved to Surabaya. The second and third generations grew up in Surabaya. 

The interviews were done from 10 July to 22 August 2010 in Surabaya and Malang. Most were done in informants’ houses and only three interviews were done outside. This gave me a chance to observe their environment. The interviews lasted between 1.5 and 7 hours. Our commonalities and differences did not directly influence the facts discussed but they helped to break down boundaries of clan, ethnicity and gender to gain a common understanding of conversations and shared meanings, however age, generation and educational differences to some extent created hierarchical communication between researcher and researched. The interviews mostly used a mixed language of bahasa (Indonesian Language), local languages such as Banjar, Java and Surabayaan
 and a Chinese dialect depending on their clan, such as Hokkien, Khee, Kwantung, Fukien and Mandarin. The Chinese dialect was usually used by the first and second generations while the second and third generation mixed it with English language. I cannot understand all Chinese dialects however the informants sometime used them, thinking that I could understand because of my  “Chineseness”. Some themes and stories they assumed would be understood by a Chinese, as they said: “you know it” or “your mother/sister must know it, ask her”. 
The informants shared on various topics such as family, religion, sexuality, social and economic issues.  The stories sometimes shocked me and made it difficult to me to ask further questions, 
 particularly those that mirror myself and my family: it was not always easy hearing informants’ stories. Some informants tried to investigate me, asking about  smy feeling as a Chinese woman in Indonesia. Therefore, my interactions with informants caused me to directly reflect about “who am I” as a Chinese woman in Indonesia. 

1.7 Limitations of the Research

This study is limited to only few of life-stories of Chinese Indonesian women with different backgrounds of their life. I am aware that this study not to generalize of whole problems of Chinese women in Indonesia. The Chinese Indonesian women are very complex and various. The category totok and peranakan that I use here is only one thing that is assumed will influence the construction of their citizenship and identity. To understand Chinese women, I think their locality also important to be accounted because social and political system at local level also various in treating Chinese beside the number of population in each local areas is different where it also contribute to the dynamic of social relationship between Chinese themselves and other ethnic. To this research, I have focused only on their subjectivity to understand how they define and perceive themselves in relation to the construction of their citizenship and identity. Hence, the finding has only taken to understand the construction of citizenship and identity in the context of informants     

Finally, this research does not examine the impact of the struggling of their citizenship rights. Nevertheless, it looks how with the process of exclusion and inclusion they can survive through their agency and how it gives meaning to their ethnic and gender identity. 

Chapter 2
Citizenship and Identity: A theoretical framework of analysis 

This chapter will discuss the concepts that I use to analyze the Chinese Indonesian women’s identities from three generations. These concepts, and the debates regarding these concepts,  will help me examine the daily experiences of the 3 generations of women I studied.
2.1 Women’s experiences 
In understanding the context of the Chinese Indonesian women’s citizenship I will use a historical perspective to analyse the different experiences of citizenship and belonging that are experienced by three generations of the Chinese women. The three generations are situated in different political situations and times, that influence how they define themselves. The concepts of Citizenship and identity are used to understand the complexity of Chinese women’s life. 
The debate on the concepts of citizenship and nationality not only focuses on the notion of civic and political possibilities or legal concepts. In fact, it is more complex. In the context of Chinese Indonesians, misrecognition, marginalization and even violence are all part of their history through different regimes. This exclusion in their everyday life affects their sense of belonging, their identity and social relations to others. Assimilation, thought to be a way to integrate and adapt to a social and cultural framework, is a problem because the Chinese positions and status have been debated between ethnic groups –the Chinese and others, and among the Chinese themselves. This situation is different from Chinese in Thailand that have been assimilated to society and culture, as Skinner found (1963 in Kwok-bun, 2005, p. 19). The second-third generation descendants feel Thai in their identity. He also points out aspects that contributed to voluntary assimilation to Thai that differ from those in other South East Asian countries (). The Chinese position in the context of Indonesia, a post-Colonial state, is influenced by Colonial history that considered them a “minority”. Then came the concept of “dual nationality”, a legacy of continuing Colonial influence in the new state in which their loyalty to the state was questioned. Indonesia, a postColonial nation-state, build its country by the spirit of nationalism whereby adopting the national identity is the “terminal” of loyalty to the nation-state as Tk. Oommen calls it(2006, p.41).  As Anderson suggests, the hegemonic power of nationalism is unable allow for local “differences” and it formulates national society through specific sites and social relations (Caren Kaplan, 1999: p.7). The argument that Anderson posits views natiaonalism as a power that forces citizens to perform in “homogenous ways of being”; thus the Chinese must understand what they can and cannot do. To Chinese women, assimilation becomes a problem because the Chinese are not habituated to “feel” as part of the Indonesian society and being part of the Indonesian nation. They remember historical anti-Chinese sentiment, in particular at the times of regime change. For example, under Japanese colonisation many Chinese were killed, and in the revolution period the Chinese were labeled as “not pro nationalist”.  Many were killed and in 1965 when communism was  associated with Chinese and other marginalized groups.  The media was controlled , particuarly in Soeharto’s time.  Clearly not all generations experienced these events and the ways generations give  meaning to them with regard to their ethnic identity are different.  In this sense, the Chinese  position is vulnerable with regard to the state and society. Citizenship is not only about accessing their rights and doing their duties but it is also about emotional connections.  It is about subjectivity and memories. Hence, to understand the complexity of this citizenship regarding the Chinese women’s contexts, I will use Ruth Lister’s concept of citizenship. She argues citizenship is a contested and a contextual concept. The concept of citizenship identity means membership of a community; it is between individual and state, individual and community. Therefore, membership and identity is a form of social relationship that is fluid and negotiated. To understand this concept I will use the life-stories of three generations as the basis of my analysis, as well as secondary resources. 
In Lister’s study on the citizenship of migrants she responds to the notion of exclusion or inclusion by arguing that it is a way of practicing and conceptualizing citizenship where agency is needed in order to gain equality and full citizenship. She argues that the exclusion operates both legally and sociologically through a “formal and substantive pattern of citizenship where it also shows the degree of citizens, where they could be categorized as “non or partial” citizens” (Lister, 1997: p.43). Lister points out that in the context of immigrant women in Europe, exclusion is symbolized by the image of ‘Fortress western European”; in this sense, legal status is important to access political and civil rights.  This approach is useful in understanding how exclusion and inclusion operate in the context of Chinese Indonesian women. What are the boundaries of exclusion and inclusion to the matters of citizenship? Although I use Lister’s in this study, this concept contains the bias of the European context of liberal democracy and the welfare state, that right is the focus of agency. It means the subject-citizens consciously understand that agency is needed to obtain rights within a political state. 
 Ray Pahl (1990 in Lister, 1997,p.32 ) adds the notion of “active citizenship”, as local people working together  to improve their quality of live to create and enjoy prosperity, that is promoted in the British contex. This self-responsibility as Aihwa Ong notes  is an effect of development of the market and political liberalism whereas in the East and South Asian environment citizenship is related to social obligations to build the nation (2006, p. 502). Currently in Indonesia, political participation is promoted to build nation-state. Thus for Chinese women, inclusion in citizenship refers to political recognition of their subject-citizenship and gaining their history in the context of Indonesia. 
Aihwa Ong argues in the context of citizenship, “culture, (race, ethnicity and gender) is not an auotomatic or even the most important analytical domain. Rather, what matters is to identify various domains in which these preexisting racial, ethnic, gender and cultural forms are problematized and become absorbed and recast by social technologies of government that define the modern subject” (Ong, 2003, p. 6). Therefore, these social technologies produce policies that structure women’s citizenship status differently to men, for example, assimilation policy, codes, and specific access to states. The Chinese women experience exclusion  although the movement and degree of this exclusion follows the boundaries of class, age, generation, religion, ethnic and political change. The process of exclusion was strongly experienced during the Soeharto period particularly by the first-second generation of this study. The third-generation was politically structured when Soeharto’s power orientation was changing, communism was not a target and the religious movement was starting. Assimilation policies were strongly forced onto the Chinese that attempted to essentialise ethnicity by labeling the Chinese as “alien” and pribumi (indigenous or native) as “authentic”. This assimilation policy was a formal exclusion in that they were unable to enjoy their citizenship privileges because the technologies of government produced specific codes on their identity (Aguilar, 2001). Therefore, this exclusion as Room calls it is “a vocabulary of disadvantage” (in O'Brien & Penna, 2006) meaning it is relational process, dynamic and complex that is experienced in particular situations and also contextual on specific circumstances, place, and time. However, Kwok-Bun (2005) points out assimilation does not mean clear from any interest, it is a game between assimilator that confirms his cultural superiority and racial homogeneity, and the to-be assimilated who tries to obtain cultural acceptance and structural integration. This argument suggests the ethnic sentiments and the struggle of ethnicity can be solved by the feeling of emotional bonds of homogeneity. However, in the Chinese Indonesian context, this assumption did not work. Acceptance from dominant groups could not control ethnic sentiments where elites were using some Chinese’s economic position to maintain  power. This  encouraged even stronger anti-Chinese feeling. 

To Chinese Indonesian women, admission is also bounded by the exclusion of  SBKRI (Indonesian citizenship certificate), in which every Chinese Indonesian at seventeen years of age is required to have his/her own certificate of citizenship. The time taken to obtain the certificate is itself an issue. For example, because it takes a long time and is expensive, while in the process of gaining the citizenship certificate, if there is a child who becomes 17 years old she/he has to apply separately from the parent, meaning it takes longer and is even more expensive. Based on marriage Law No 1/1974 men are leaders of  families. This policy creates posibilities for women to be stateless and although they may hold Indonesian citizenship when they are married, their children take the father’s citizenship. The uncertain identity also can be seen through institutionalized, systematized dicriminatory practices against the Chinese Indonesians after the coup of Soeharto in 1965  (Aguilar, 2001). 

2.2 Identification and Self-Understanding 
National identity is term that is meant to unify the relationship of people to state. It also creates matters of “unrecognized Other” identities.  Identity itself as Brettell & Sargent notes it is a process of distinguishing oneself from others. Identity as self-understanding in relation to ethnicity is more discussed in anthropology, that is, how people categorize themselves and are categorized by others in specific groups of people based on ethnic (cultural) markers(2006; p. 3). As for Chinese women, their identity is a dialogic process between themselves and social relations and  Frederick Barth (1969 in  Sargent, 2006, p.3) adds to the concept that this ethnic identification is created, confirmed, denied and preserved where this process includes agency.  In this sense, identity is an active process. However, Rosaldo (1988 in Kwok-bun, p.15). argues ethnic identity in certain episodes can ‘thicken’ or become ‘frozen’ whereas traditions are not simply repeated but it is a process of  selectively reinvented identity  This is as criticism to Stuart Hall (1997) who notes that identity is always fragmented and continuously in process. It is created by history through change and transformation. Thus, for him identity as a product is problematic and incomplete. Identity also explains specific positions, differences, times, and places so it will be multiple. In this sense, the Chinese women’s identity can share their communalities in one time but not in another time; not only that, it also reflects the past such as the Colonial period, and stories that the Chinese women experienced. 

To go deeply into analysis I also use the concept of habitus and structures and agency. I have appiled these concepts to analyse the Chinese women’s citizenship and identity contruction with links to social structures (institutions, tradition, rituals) and capability and knowledge of agents. This approach can expolore how they arrange themselves as subjects with agency. What important forms of agency do they use to negotiate and evaluate the exclusion of their position within stuctures? Can this form be operated by them to fulfill their “formal” and “subtantive” citizenship rights? When they hold SBKRI how do they exercise their agency?

To examine these issues I will use Bourdieu’s concept of habitus in understanding the notion of agency. At an individual level habitus is “a mental stucture” that situates ways of being and interaction within the social field. It expresses how individuals become themselves. According to him, habitus is creative, inventive but it works within the structures. He emphasizes that “habitus is ‘made’ not simply inherited, habitus is history that is turned into nature; the past is in the present” (in McLeod, 2005 p. 14). In relation to gender conception, Mc. Nay  (2004) critics Bourdieu’s habitus by arguing  habitus is not a fixed way of being but a dynamic interaction between cultural and economic forces and identity formation and social structure.  Agency is capacity for action, an unstable and a generative structure, according to Bourdieu, (in McLeod, 2005). 
Three generations’ life-stories in this study reveal the structures creating different meanings to them.  Each generation has its own experiences and memories relating to gender habitus. To some extent I would agree with Mc.Nay especially for the second-third generation, tha religion and class affect gender habitus, but for the first generation habitus seems to be related to ideas regarding women’s   “nature”. In this study, regarding agency, the life-stories show it still working within structures. For example, the first-second generation live in the symbolic image of humble women.   As Ban Chao (in Meij, 2009; p.61),  a Confucian, noted, in the Lessons for women, these can be seen through Chinese traditions when they welcome their newborn daughters. By (1) putting their daughter under a bed as a symbol of women’s position under men, and being weak, (2) giving them a pot toy as symbolic of women’s job in the domestic arena, (3) praying to the ancestors’ souls and informing them of the birth of the daughter as a symbol of women’s duties in keeping tradition and taking care of the ancestral table cult.  

Forced identity –‘national identity’ is a tool of the assimilation policy. However, this policy was reacted to differently by Chinese Indonesians. Some really obeyed the policy and changed their identity directly ; others “just followed” the rule in order to survive. It is also known that some Chinese radically converted their religion to Islam to keep their property and for their physical security ; Islam being symbolic of pribumi- Indonesians  (Suryadinata, 1997). In contrast to the Chinese in The Philipines, as Caroline Hau argues, they could integrate their identity with the national narative through “naturalized allienness”, with corresponding exclusions and inclusions. Historically, exclusion and inclusion in the post-Colonial period created “economic injustice”.  Soeharto earmarked certain areas of the economy as places for the Chinese to earn their money.   This created the image that all Chinese are rich. Forced identity was a language that stigmatized the Chinese as “other”. So these structures put Chinese women in a vulnerable position. Bourdieu clearly argues how this could happen to citizens,  “the state is one of the most important agents of identification and categorization where it “situates subjectivity”; it is a practical sense of themselves and their social world – self-understanding of where they belong in one’s social location” (in Cooper, 2000, p.17).
Moreover, Giddens, through his concept of structure and agency argues that “space and time are basic conditions for social systems and social acts” (Falkheimer, 2007, p 288). Through this concept he also points out that agents operate within structural constraints; with “a reflection upon Marx’s observation that ‘Men make their own history, but they do not make it just as they please …’  (Baber, 1991, p 221). Time and space reflect on changing social structures that are transformed and replaced through time and space. In the context of the Chinese women the regimes and generations as structures changed and were replaced and these structures limited their choices. So, structures limit the ability of agents to reach their goals. As Cooper points out, identity is “a category of everyday social practice which is developed by different actors” (Cooper, 2000, p.10).
2.3 Concluding Remarks 
Therefore, the above concepts are my analytical tools to examine, reflect and deliberate on the construction of citizenship and identity of the Chinese Indonesian women construction. I will applied the Ruth Lister’s concept on citizenship and Bourdieu’s concept on habitus to understand how agency work and combine with Gidden’s on structure and agency in understanding the citizenship and identity contraction of  three generations of  Chinese women.  

Chapter 3

Historical Background of the Chinese Indonesians   

Chinese identities are a product of difference and exclusion that are embedded in history, which is a construction of policies. The power is imposed on them as a group of Chinese, although internally they differentiate themselves as different kinds of Chinese categories. In the moral collective memory of the nations of Indonesia it seems that Chinese Indonesians are absent as a category of orang Indonesia asli (native Indonesian).  The Colonial and post-Colonial period contributed to conceptualizing Chinese Indonesians through their citizenship laws and other development policies, which labeled Chinese descents as a group of “orang asing “ (aliens or foreigners) and putting them in a single category of “orang cina” (Chinese people).  The policies ignored their histories that have been integrated into society and shaping ambiguous identities for generations. It is argued that history and social change determined the power relation of ethnicity and gender that affect the Chinese Indonesian’s identity. 

This shows the social power relations that influence the construction of the Chinese Indonesian’s identities, particularly of women.  Chinese Indonesian women have to follow values and beliefs that traditionally started from Confucian practices within Chinese families, be they peranakan or totok.           
3.1 The Conception of the Chinese in the Indonesian Nation-State
TK Ommen (1997, p.2) argues that the notion of nation-state is a conflation that media and scholars have used. However, Connor  (1994 in Ommen, 1997, p.23) explains the conflation of state and nation because of the idea that the inhabitants of a state should be a single category and its category could be called nationals. Therefore, the state’s culture has to the one that people adopt or assimilate themselves. Thus, the “purity” or the “native-ness” of the state are issues that perhaps affect people’s lives. Chinese, in the context of Indonesia, are warga negara asing (WNA- alien citizens) who have actively to choose their citizenship in order to be of the nation of Indonesia (Tan, 1997)   
Since the Colonial period, in the Dutch Indies, Chinese have been a controversial subject regarding their citizenship status. Although they have lived in the Nusantara Archipelago for generations, they were treated as foreigners and the Dutch Colonial authorities segregated them from local people by centralizing them into Chinese settlements or Chinatowns called wijkenstelsel in order to control their activities. A passenstelsel (pass system) was required for Chinese to travel outside the zone.  Moreover, the Colonial government regarded them as Vreemde Oosterlingen (foreign oriental), that is, the second
 stratum among the three groups of inhabitants in the colony. Indeed, through The East Indian Government Act of 1854, Chinese’s status could be either: (1) they are similar to local people legally and administratively. (2) in a limited sense they were Dutch citizens where according to civil law they could claim to be Dutch Citizens. But based on citizenship law in 1892, Chinese were considered to be foreigners (Willmott, 2009). 
In the early ninth century, according to Donal (1961 in Willmott, 2009) the Manchu Government
 announced a law on citizenship for Chinese, based on principle jus sanguinis. Thus Chinese regardless of their birthplaces were Chinese citizens. The Dutch Colonials used the principle of jus soli, the principle later adopted by the new country, Indonesia.  Therefore the Chinese who were born in the Indies had dual citizenship. The local Chinese developed their solidarity as a group of peranakan or as part of the new Chinese immigrants that calls itself totok or singkeh
. The rise of the nationalist movement among the Indies Chinese affected their citizenship position.  Through negotiation between the Chinese government and the Dutch Indies, the Chinese government released its claim over the peranakan group as subjects of jurisdiction. However, during the Japanese occupation
 of the East Indies they set up a single Chinese association, Hua Chiao Tsung Hui, and prohibited Chinese activities and movements. The policy rejected the history that some Chinese had local roots, and did not distinguish between peranakan and totok. They homogenized the Indies Chinese as one ethnic group.
 Chinese at that time were also divided into different political views such as who were pro Dutch, pro nationalist-independence, pro Chinese and who those did not have any views. Even the pro Chinese also divided into pro Kuomintang (nationalist- Chiang Kai Shek) and Khuchantang (communist –Mao Zedong). 

 
According to Willmott (2009) the problem of Chinese national identity did not end with the new state, Indonesia, in 1945. The new government, Old Order, through the citizenship Act in 1946, declared that Chinese had to choose their citizenship by presenting a formal declaration rejecting Chinese citizenship at the local district court
 and  applying for Indonesia citizenship. In 1955, both governments had agreements on citizenship -dual Chinese Indonesian nationality- the Indonesian government agreements
 being stipulated in the Act no. 2/1958 and implemented through Government Regulation no. 20/1959. It decreed that within two years, from 1960 to 1962, the matter of Chinese citizenship between the Republic of Indonesia and People’s Republic of China would be settled. Therefore, Chinese Indonesians had to choose their citizenship. If a husband chose Indonesian citizenship this did not mean that the wife was Indonesian. The Act drew reactions from different Chinese groups in Indonesia. The two big Chinese organizations were BAPERKI and LPKB.  The first supported integrating their culture to Indonesia, but LPKB thought that Chinese should completely assimilate into Indonesian culture.  

Nevertheless, the Act no. 4/1969 cancelled the agreements on Chinese Indonesians citizenship, ensuring that Chinese Indonesians who were born after 1962 had Indonesian nationality. One article stipulates that Chinese Indonesians born after 1962 would become Indonesian Citizens as adults and did not need SBKRI (Indonesian citizenship certificate). However, in the Soeharto period, Chinese people had to show their SBKRI or their father’s SBKRI if they wanted to apply to schools, jobs, KTP, Passport, the permit letter to develop a new business and other documents. Poor Chinese generally did not register their daughters to get a SBKRI , thinking they would find husbands who are Chinese Indonesian men who hold Indonesian Citizenship - WNI (Warga Negara Indonesia – Indonesian citizens) meaning they have SBKRI.       
3.2 The Chinese Indonesian and the Nation of Indonesia
Historically the Dutch Colonials labeled them as “other”. Although Chinese, particularly Chinese peranakan have lived there for generations, they were WNI keturunan asing (Indonesian citizen of foreign descendant). The word asing, shows that Chinese Indonesian is not part of the nation.  In modern Indonesia, as a new state, ethnic Chinese will always be subject to a question of their loyalty to the state
. The nation of Indonesia is built by the imagination as a “historical being”, as Anderson (2006, p. 7) says

“Finally, it is imagined as a community, because, regardless of the actual inequality and exploitation that may prevail in each, the nation is always conceived as a deep, horizontal comradeship. Ultimately it is this fraternity that makes it possible, over the past two centuries for so many millions of people not so much to kill as willingly to die for such limited imaginings”

 
Chinese as “minority group/outsiders” will have difficulty integrating into the society, the nation of Indonesia. Yuval-Davis (1997) argues that the aim of nationalism and racism is naturalization. It shapes minorities as deviants that could be guided to “ethnic cleansing” and excludes them from power resources. 

The Chinese in the Colonial period actively debated the status of Chinese within the Netherlands-Indies. How should the Chinese react politically and socially to the Colonial government that related to the Chinese’s life and the pribumi’s life? The debates about Chinese matters are published in the media , mostly at that time in Java, including Surabaya. Therefore, at that time the Chinese political and cultural orientation can be easily recognized. In the Old Order  period, Chinese as groups were divided into different political views with regard to their citizenship – i.e.  the BAPERKI, the Chinese Muslim Community (PITI), and the LPKB (Lembaga Pembinaan Kesatuan Bangsa - that in the New Order changed its name to BAKOM-PKB
.) Thus, people who live in this period will have difference experiences compared to the Chinese who lived in a different period.  
Politically and historically, the Soeharto regime “Indonesianized”  the Chinese  in Indonesia by ruling a prohibition of Chinese ways of expression in  cultural and social life, and in politics. To pursue this project the government actively produced “foreignness” and situated them as a vulnerable race which means psychologically Chinese are constructed as ambiguous identities and a target of anti-Chinese actions such as the chaos in 1988 (Suryadinata, 1999; Hoon, 2008).  Under Soeharto, Chinese Indonesians held Indonesian citizenship and changed their Chinese name to an “Indonesian name” or even did not have a Chinese name; administratively their Kartu Tanda Penduduk (KTP or identity card) have a special code and their birth certificate is different from other races
. Aquilar Jr (2001) argues that the coding system as a tool was used by the bureaucracy, police and military to discriminate against and  manipulate them. The state created boundraries between pribumi (native people) and non-pribumi (as  Chinese are usually assumed to be) as a differentiating category, in the same way it also homogenized each category and refused to acknowledge diversity within the groups. Thus as Suryadinata (2003) says, the national identity of Indonesia is built through the notion of “pribuminisi”.  In this sense, the state can be described as:  
“a body of institutions which are centrally organized around the intention of control with a given apparatus of enforcement (juridical and repressive) at its command and basis … Different forms of state will involve different relationships between the control/coercion twin which is a residing characteristic of the state” (Anthias and Yuval-Davis, 1989:5 in Yuval-Davis, 1997) 

Here, ethnicity is a resource of the nation but a boundary as well. As Hoon (2008) noted, the stereotyping of Chinese Indonesians by pribumi and state aims to maintain the boundaries and put them in opposition to the nation. One of the myths of Chinese Indonesians is “once a Chinese, always a Chinese”. It is assumed that Chinese will never be Indonesians however strongly they try. So, “Chineseness”” is also constructed by society
.  Moreover the myth of “pendatang”  (new comer) and “penumpang” (passenger) is expressed publicly, such as on 12 October 2006, Jusuf Kalla the vice President of Indonesia, in a meeting with Chinese Indonesian Entrepreneurs stated that Chinese Entrepreneurs should not treat Indonesia as a “hotel” and run away when the country in crisis (Forum Budaya Tionghoa, 2006).. Although at that time the Indonesian government’s position was that Chinese are not treated as non-pribumi; this statement implies that Chinese are always “pendatang” 
3.3 The Chinese Family and Gender Identity 
Confucian patriarchy is a foundation of Chinese family daily life, although they may not hold Confucianism as their religion.  Chinese fathers have power over their wives and children; therefore women have to be loyal to and respect their husbands. “Hauw” (loyalty) is one of Confucius’ teachings ; children have to give their loyalty to parents and family ancestors. Chinese families believe that “uhauw” (being loyal) is part of  Chinese culture; the “uhauw” concept makes women obedient to the family order. Hu Shih (2001 in Meij, 2009, p. 58) points out that Confucius’ “rule by man not rule by law”
, can mean that whatever father, elder and brother says in terms of social relations may not be opposed. Traditionally women who are married have to move to the husband’s house but Mely G. Tan (1997) mentions that Chinese peranakan women adopt Javanese culture, for example Chinese peranakan from Sukabumi use the bilateral family as their family system, that means the daughters after marriage could live with their own parents with their husbands. 
During the Dutch Colonial period some Chinese women, expecially from the midle class, could attened school; most went to Chinese or Dutch schools.  Few Chinese Indonesian women participated in political activities even in the Soekarno period
 ; however post the Soeharto period many Chinese Indonesian women became dentists, lawyers, and a few NGO activists have emerged publicly (Tan, 1997).    

In 1900, the Chinese Peranakan established Tiong Hoa Hwee Koan (THHK)
 in Jakarta with one of its missions to keep Chinese tradition and cultures alive by establishing Chinese schools. The word “tionghoa” was introduced by THHK in 1928 as a political decision.   Another institution with a similar mission was Khong Kauw Hwee (Confucius Religion Society), which was established in 1918 in Solo and is now known as MATAKIN (Majelis Tinggi Agama Khong Hucu Indonesia).  Its mission was to promote Confucian religion in the daily life of Chinese families. Liem Sing Meij’s research on “Chinese Women Professionals in the process of the changing identity” argues education and being a professional are ways for women to change their position within the family and society to construct a “new identity” that is against the construction of  Chinese as  ” other”. She explains that professional Chinese Indonesian women can create a new identity by adopting local cultures.  Here, the Chinese women not only accept the identity imposed on them, they also actively create their identity as a way to combat exclusion. 

Times and generations contribute differently to formatting the identity of Chinese women because the contexts of history change matters of economics, society, politics and location. Here, the identity of the Chinese women can be seen as a process , both collectively and individually.       

3.4 Three Generations of Chinese Indonesian Women

1930-1950: Colonial period-The first generation

Politically and socially they lived during the Colonial period from the Dutch East Indies and Japan up to the new post-Colonial Indonesian state. The Dutch colonial period was a period when the Chinese could openly express their culture and political orientation. The Nationalist movement started when the Chinese peranakan became aware of their citizenship and identity. Economically the policy created a privileged position for the Chinese who functioned as middlemen between natives and the Dutch  (Kwartanada, 2006), however this position also shaped a dichotomy between politics and economics.  Later this policy was used by Soeharto’s post-Colonial government  to position the Chinese in the economic area only. Although some had considerable economic power, politically they were weak. 

From the Dutch Colonial period  to the early post-Colonial period the Chinese community actively debated their identity and citizenship status. The groups openly debated through the media of Chinese or/and Melayu newspapers.  Not only Chinese people responded to the Chinese citizenship question but some pribumi leaders such as Dr. Soetomo, Amir Sjarifuddin, Dr. Tjipto and Sanusi Pane supported the idea  of Liem Koen Hian
 that the peranakan should identify themselves as Indonesier
 , however some other pribumi leaders started to question the loyalty of the Chinese to the new country. In the  Japanese Colonial  period many Chinese were killed and they were structured as one category of Chinese. It was a very difficult time for most people.   

Culturally, women at this time were strongly situated by Chinese tradition to fulfill the roles of China’s ancient tradition, to be obedient daughters and wives. Girls’ education was restricted and only few women had opportunities to study.  Those who did were mainly of peranakan descent that were oriented towards the Dutch East Indies; some even studied in Holland. Overall, few peranakan and totok went to school and fewer graduated, some because of unstable political situations and wars. Most were forced by their parents and match makers to marry at an early age.       

1951-1980: Old Order to New Order – The second generation

In this period Chinese citizenship status was seriously discussed between the Old Order government and the PRC. Politically Soekarno included all nations to build Indonesian  nationalism, however from the  New Order period the Chinese position was disadvantaged.

1965 was a significant time when the Chinese  were positioned as “communist” and forced identity was started. The New Order developed its power by prohibiting all left wing ideology or activities that had suspected relations to communism. Thus, the Chinese were forced to become apolitical persons and were constructed as morally not part of the nation, despite living in Indonesia. Military power was used to control Chinese activity and assimilation was forced. Within the family religion (Confucianism) started to become an important issue. When the Chinese schools were closed many of them continued their study in Catholic missionary schools and when they had to change their religion many Chinese became Catholic or Protestant. At that time, religions were extremely segregated and institutionalized as a matter of state policy. 


According to marital law, citizens who wanted to marry through the civil court must verify that they had undergone a religious marriage first, thus de facto religious leaders had a duty to register their married people. So religion was a requirement for marriage, and marriage was therefore mainly restricted to couples of the same religion.            

1981-today: New Order – Post Soeharto – the third generation  

At the end of Suharto's reign, in 1990 the diplomatic relationship between the PRC and Indonesia was rebuilt again after being frozen in 1967. The Chinese started to connect again to their families who in the Old Order period were separated because of the political situation. Nevertheless the restriction of Chinese cultural expression remained. Many Chinese became professionals and many women worked in the public sphere but hid their ethnic identity . The image of Chinese as middle class and rich was strengthened through the privilege enjoyed by some Chinese who built a coalition with the regime. 

Post Soeharto was when the Chinese got their freedom of expression with many of them loudly drawing attention to Chinese matters, and the citizenship law was then introduced to solve the issue of  Chinese statelessness. 

  3.5 Concluding Remarks
Historically and politically, the Indonesian state and the Chinese community itself construct Chineseness differently. History shows how state and society place Chinese women in the context of Indonesian nation, in a particular way and this influences the social relations of the Chinese with other ethnic groups and among themselves as a Chinese community. The period of Soeharto’s rule strongly forced Chinese into dichotomy of ethnic identity that creates ambiguity of their identity.  State policy strengthened the stigmatization of the   Chinese as the Other when they were associated with   as the  communist movement which was later banned. The  freedom of expression which emerged in the post Soeharto period provided new spaces for the younger generation to rethink their Chineseness in the context of the Indonesian nation and  each generation translates it in different ways.           .  
Chapter 4

Experiences and Memories of Three Generations of the Chinese Indonesians

This chapter will present various aspects of citizenship and identity, focusing on both how these are constructed and experienced by the Chinese Indonesian women themselves and how they are created by social structures. The analysis focuses on three themes: women within the family, women’s experiences, and their new sense of identity through religion.  The analysis focuses on subjectivity of daily experiences of Chinese Indonesian women based on limited number of life-stories from Chinese Indonesian women.  

This chapter will argue that not only political histories construct the Chinese womens’ identities but also sociological experiences affect their perception and psychologically those experiences are internalized consciously and unconsciously. Memory contributes to the formation of their identity and this identity influences how their citizenship status is determined vice versa, however, the memory is also selected in relation to their contexts and positions. 
4.1 Women within the Family 

Chinese women in a Chinese family are considered to belong to men. Their life belongs to their father but after marriage, they belong to their husbands. Women do not have power to decide how they want to live. Even if there is violence against women by the husbands, their parents cannot really help. Moreover, if they are Confucians, when they die  their ancestral cult tables (altars) are taken by the husband’s family.  However, the sad thing is, when a single woman dies, sometimes the parents do not   even erect an altar for her. For Chinese, marriage is a very important duty. Without marriage they are deemed to fail both as women and as children who are respectful and loyal –uhauw- to their parents. This status as a married woman is important and psychologically it seems they should ignore their individual desires although they regard this as unfair.  These situations are illustrated through the life-stories of Lie, born in 1933, and her daughter Fang, born in 1962. Despite their age gap more than 30 years, their experiences relating their marriage stories are similar, as the fathers in law were in both cases very powerful. For Lie, her relationship to her mother in law was difficult and  full of conflict. Her husband was valued as a loyal son to his parents who considered him uhauw . When Lie gave birth to her seventh daughter her mother in law asked her husband to give away her daughter to anybody who wanted her. She was really disappointed when her husband agreed with the idea. To protect her daughter she fought alone against her husband’s family. She gives as the reason: 

“why should I give my daughter if we can feed her? I fight with my husband and to support the idea he even said that the daughter was not his and it was as a result of my affair to other men. It was very hurt me. How can he say that while I am only working to feed my children? It was because her mom, I hate it”. (Lie, 6/8/10)
This occurred, she assumed, because her parents very poor. She thought if they were rich she would not be so  treated. However she also mentions that some of her friends who were rich also suffered violence from parents in law especially from mother in Law. These experiences apply to Ban’s life-stories too. She suffered violence from her mother in law as long as she lived with her  although she came from a rich family and her father sometimes helped her family economically. This continued for  around 20 years and because of it she always felt unhealthy and every week saw a doctor. Both of them thought it was because they were a totok family, and their parents in the context of marriage were “very totok”.  McNay’s criticism  (2004) to Bourdieu is that class also influences gender habitus, however in the cases of Lie and Bun, class did not always work in the same way.   Hall mentions that identity is fragmented in the context of the first generation and this is true here; their identity is fragmented but hierarchy also plays a part. This hierarchy is determined by the context and time, as Tk. Oomeen (2006) mentions, identity is not simply multiple but it also hierarchical.       
Although Lie’s experiences are miserable, she still taught her daughters that after they married they must obey their husband’s rules. Although this placed her in a very painful situation, as she says: 

“It is our custom, you have to be uhauw  and be a good woman. Women in family must understand their position; we do not have any rights. It is different from Java or Melay traditions, women are more be respected. I know it is even stupid but how do we change. We are Chinese. We must respect to our traditions” (Lie, 6/8/10)

Fang was also forced to give away her child to her brother in law who was childless. She tells that when she experienced the situation, as her mother, of giving away her child, she understood why her mother had very hurt feelings toward her father for such a long time.  For her, being a daughter in a Chinese family means  being ready to sacrifice her life but she also mention that today is not the time anymore for women to be violated. She said, “we are not totok anymore, why should we follow the rules of hauw and good women?”. She fought when the second time her husband did the same thing, asking her again to give “our”’ (her) child away even before she delivered a baby. She said, “I fight to my husband and my father in law, they do not know how  difficult it is for me, even when I am pregnant”.  Self-understanding is important in how they organize themselves and dealing with culture. While Lie must obey custom, and it seems this would fix her identity while her children, Fang differently identified herself. She used the knowledge of the Chinese social categoried  to interpret how her position should be in Chinese tradition and in the new context of Chinese. As she says, 

“Time is changing, I will not treat my daughter as my mom treated me. We are women, we have to be smart and not always depend on men because we never know what will happen to Chinese. Although my mom thought that we are totok but we are not anymore, I am peranakan already. We live here, don’t we? So it means totok does not belong to us anymore.  Being a totok just make women life very complicated and too many rules must be followed. Ah… it is very tiring to be a good women” (Fang, 12/8/10)    

 Being a “good woman” implies that she is ready to accept all actions toward her. This suggests ignoring their feelings and desires. Family has to be on the top of the list of women’s concerns, their behavior as women is determined by their concerns of family and ethnicity. In this sense, they are more vulnerable to violence both from their family and the husband’s family. With the lack of recognition of their citizenship status, and the state regulated society’s behavior, this legal citizenship leaves them unprotected as subject-citizens.  Besides, their access to government institutions is limited in many cases; class and the relationship between the elites and the richest of Chinese also determine this. Therefore, this exclusion as Room calls it is “a vocabulary of disadvantage” (in O'Brien & Penna, 2006) meaning it is relational process, dynamic and complex that is experienced in particular situations and is contextual in specific circumstances, places, and times.
Lie accepted the totok’s cultural belief whereas her daughter did not. This contradiction is clearer when “national identity” is forced on them through the assimilation of Soeharto policy. The second-generation seemed to adopt the “national culture” because we “must” and at the same time also “need” to protect ourselves and out of traditions.  I will elaborate on this in the religion part.   

Women “should be” sacrificed first in the family; this is the life-story of Nio, a first-generation. She was born into a peranakan family where Chinese dialect had never been used.  When she was 10 years old her parents were bankrupted because the PP 10/1959
 policy affected her family in which Chinese were prohibited to run their business in villages. They lived in a village in Blora. She was sent to her auntie’s house. It was her uncle’s decision from her mother’s side. She told her story by saying : “If I could be a man I would like to be one”. Since she was a child she had to help her mother working at home and on the farm. If her mother needed her help on a school day, she was prohibited from going to school whereas both of her brothers went freely. The situation became worse when she lived in her auntie’s house because she was treated like a maid. Then after 15 years she gave up and decided to marry a man she barely knew, a family of her neighbor, but her uncle did not agree with her decision because she was too young, 17 years. She just wanted to leave the house, as she said “I was very tired”. Then she left the house for her mother’s house in Blora where a week after the man followed her and within a month, they were married and back to Surabaya again to her husband’s house. However, her life did not change much. The Nio’s experiences reveal that gender identity is not always determined by social category of totok and peranakan but time and identification of belonging influence the ways of their life. It also distinguishes between what they should do and should not do as Chinese women either as peranakan or totok. 

The policy of PP 10/1959 affected three other informants from first-generation and their stories are quite similar to Nio’s, they also agreed to  marry a person they barely knew or who was introduced to them. Marriage is in the parents’ hand, or of elders within the family. However all this marriage did not help them against violence and take them out of poverty. Relationships with parents in law were decisive. Those stories could refer to Bourdieu’s concept that agency works within the structures. Marriage was a way to obtain their freedom but the structures located them in similar situations but in different contexts.    

Those experiences were not experienced by the third-generation because the class positions of some informants are changing but for those in the same class the forms are similar but the issues altered, they still have limited choices. For example in the cases of Ika, Ika’s mother is married to Javanees man.  The marriage is unhappy, her husband is unable to feed the family. This problem emphases the stereotype of ethnic differences and raises questions to the assimilation policy. Nio, Ika’s grandmother, encouraged her to marry a Chinese man. Being third-generation they can ignore “the rules”. Nio understood that she was a peranakan descendant but she feel that society treated her as “always” Chinese, meaning as orang totok. She identifies herself as  Chinese –totok-. After our second meeting she told me the story of her daughter, Ika’s mother, who married a Javaness –pribumi- man. She was embarrassed to tell her daughter’s story as she explained later to me that it was shameful for her family because as Chinese they should not marry to other races. Later she explained that at first, she did not know her daughter married the man, it was without her approval.  Compare this to Luc, a second generation, pearanakan, who is also afraid that her daughter may marry a man from another race, she could negotiate the race issue as long as they are in the same class. However, she also  wonders if a man from another ethnic group from a similar class would want to marry a Chinese woman.  

4.2 Women’s experiences  

The Chinese, in the context of Indonesia, are marginalized citizens where the degree of inclusive citizenship is determined by the turnover of power within the state. The position of the Chinese as a special ethnic category embodies, since colonial times to the present, the constraints among Chinese themselves regarding their sense of belonging. The life-stories of the informants show different levels of belonging as what Yuval Davis mentions that a sense of belonging can be obtained through how they identify themselves and how others identify them  (Yuval-Davis, 2006, p.199). The differentiation of the Chinese women’s belonging is not a static position but it is changing through time, generation and the political situation of the Chinese. The narratives of three generations describe how this belonging works within the line of the boundaries of exclusion and inclusion from the state and the society; even between themselves and other ethnic groups. The movement of belonging is not only between generations but also within generation itself. They ways  these generations construct their subjectivity is not easy as putting them into category, it is psychological, cultural and social matters that create certain conflicts between generations in defining themselves, even within themselves. 

The assimilation that assumes as a process of acceptance by majority group as Kwok-bun (2005) mentions previously in chapter two, in the context of Ika, a third-generation woman of mix-married descendants, the notion of assimilation does not seem to work since it is a playing game between dominant and subordinate in order to gain acceptance, . As an “assimilation” product she feels ambiguity in her identity, between Javanese and Chinese. The dominant group, Javanese-pribumi- does not always accept her as part of the community because her appearance does not really look as Javanese but more as a mixed race. She says,
“It is confusing, if I am together with my pribumi friends they see me as Chinese, also it happens the same when I gather with my Chinese friends, they see my eyes as Javanese or pribumi. Both, sometimes do not really accept me, but I feel more comfortable with my pribumi friends because with them I feel more free and the Chinese friends usually play too many roles that I don’t like. They associate themselves most times  exclusively with Chinese groups only.  (Ika, 15/8/10)

The argument goes that assimilation can reduce ethnic sentiments and the feeling of emotional bonds of homogeneity can solve the struggle of ethnicity. However, in the Chinese Indonesian women’s context, this assumption did not work. Acceptance from the dominant group could not control ethnic sentiments where elites were using “some Chinese’s economic position” to maintain power. This “using some” even encourages stronger anti-Chinese feeling. Both the Chinese middle-high class and the dominants richly internalize the stigma of Chinese. Surprisingly, when I ask the third generation about Chineseness one stereotype they associate with is “rich”, especially middle class and they failed to realize that many Chinese are living in poverty. They thought if Chinese are poor, it is because they are lazy; Chinese should be rich. Ika, third-generation, a product of a mixed marriage is aware that the stigma is always around her, in fact, she is from a poor family, where their parents cannot always support her. As a mixed marriage descendant, socially and psychologically she feels uncomfortable because neither group really accepts her as a “nature”. In the context of Ika, hence, assimilation does not always work from ethnic sentiment. 

Forced identity is a matter for Chinese women who have multiple identities, agency is not a matter of political participation but more how they can survive culturally and socially in a situation when throughout  the history of the Chinese,  the political regimes do not guarantee their citizenship status. It shows that the status of the Chinese in the context of Indonesian nation seems to be an “unfinished business”.   Despite the fact that historically the peranakan have claimed that they have commonalities with other groups within the  Indonesian nation state, the new generation is still  struggling  for the recognition of their citizenship status and rights, as Mar (born 1988, third-generation) said “we are Indonesians who have the same rights as other ethnic groups but why should they differentiate me as Chinese?”.   
First-second generations exercise their agency within the family norms, with regard to marital custom. Marriage in the Chinese tradition seems the main dream of parents for their children especially their daughters where it can link to the image of women. Marriage is important to Chinese women because it fulfills their gender roles and helps their parents to accomplish their obligation by marrying their children off. The life-stories of being a “good woman” reflect on their agency and resistance. But this first-generation case shows that Lister’s concept of citizenship as agency cannot be ‘universal’ if examined in other contexts. Thus, the history of women is different, following time and space; however, it does not mean her concept could not be used to examine Chinese women. I think that for third-generation it may be useful in understanding the meaning of inclusive citizenship with regard to agency.  
Third- generations whose feelings and culture have assimilated to society are also starting to question their positions in the “Indonesia nation-state” and think that “business” or economy is not the only job areas for Chinese. However, for the middle class, such as Ve, Mar and Step, who are all active in campus activities, and used to working with pribumi, their perception is changing as a result of their activities which give them knowledge of ethnic identity and critical experiences about their position within the society, and a critique to their parents on Chineseness as well as on Indonesianness. Sometimes for them being Chinese and being Indonesia are similar. They feel the dichotomy identity will emerge when someone asks their ethnicity or when their parents constrain them to find Chinese men complete with a similar religion. For some families both criteria must be fulfilled but most second-generation informants say ethnicity could be negotiated but not religion. Surprisingly, from my observation peranakan descendants hope more that their children will marry to the same ethnic group rather than totok descendants  who taught that religion is more important. Interestingly, if Leo Suryadinata says peranakan are more bound to their locality, in this study, the life-stories of informants show that peranakan descendants are more bound to their ethnicity compare to totok descendants who are more open to their locality. Hence, these peranakan descendants try to reinvent their ethnic identity rather than totok. This is can be seen in sense of identity part, Ve’s case and I elaborate in the religion session in this chapter too.   

     Lack of recognition of Chinese historical roots in Indonesia, in particular in the Soeharto period, contributes to the Chinese citizenship status. This exclusion also creates a stateless status, in particular for Chinese women where Indonesian’s Marital Law No. 1 /1974 in which men are the leader of the family, who can give citizenship for their wives, determine their position. In this sense, the gender nature, the dichotomy of private and public, is problematic to women’s citizenship in terms of equality.  Hun’s life-stories, born in 1962, second-generation, show this issue.  Her mother is an Indonesian citizen but the father is not although he is peranakan, fourth generation. In the late 1950s her grandfather was afraid if they were Indonesian citizens his son may be drafted and sent to the war, this was a time of conflict between Indonesian and Malaysia and Soekarno drafted people to fight with Malaysia. Thus, her father’s status is “alien” citizen, and according to Marital Law, her status follows her father. Unfortunately, she also married a Chinese Indonesian man who is “alien” citizen and all their children are stateless. She struggled more than 17 years to obtain SBKRI – citizenship certificate- two years after she divorced from her husband. She needed to feed her children but with her “alien” citizen status, she could not get job. The ex-husband never supported her or the children and her family is poor. 

 She identifies herself as Indonesian and even feels comfortable having relationships with pribumi rather than Chinese.  She says 

“Being Chinese is difficult, although you do not feel as Chinese but people labeled you as richer, in fact, not all Chinese are rich and easy to obtain many documents in government institutions because they ask more money to provide your request. To gain my SBKRI mostly I fight with the officers because they take much time to work on my documents and ask about my “Chinese passport”. Of course I do not have because I am Indonesian, even I cannot speak any Chinese dialect and never been to China and do not know my Chinese ancestors. I said all that facts to the officers and why do they still thought that I am Chinese while in fact I am truly Indonesian. They are also asked me money, I had explained that I am not rich but they do not believe me” (Hun 19/8/10)     

Hun’s life-stories clearly define the citizenship status related to class, gender, identification and others’ identification. Legally, for Chinese who are from a high class, obtaining citizenship status is not a big problem but their position as Lister (2003) calls it is still that of  ‘partial membership” where they cannot voice  their citizenship rights which is theoretically embodied in their citizenship status. They cannot show their ethnic identity. Formally, it seems that for Chinese although they are Indonesian citizens or “alien” citizens, Chineseness is still considered as ‘foreign’. Thus, citizenship status for Chinese women (as SBKRI), still places their position as structurally subordinate to men; it also forces them to take a distance from their traditions. Furthermore, it also defines their position at the level of community and society. Ultimately their citizenship status does not bring the normal privileges of citizenship. In the Chinese women’s context, holding citizenship status does not mean an end to exclusion; they have roughly achieved rights equivalent to those of other “alien” citizens. They are suffering from state’s construct that forces them to live in between identities, Chinese and Indonesian.  The state forces this identity as a dichotomy while in fact culturally and socially both  elements are inherent  in their lives. When the state calls them “warga keturunan” (Chinese descents–aliens”) meaning they are treated as the first “immigrants”, it implies that they cannot change, as a saying goes “once born as Chinese, they will forever be Chinese”. This power is creating a set of stereotypes of the Chinese that they will never be assimilated and integrated to society. Thus, as in Hun’s case, obtaining citizenship status –full membership- in her “own home” is directly related to her agency, whereas for Gidden an actor is a well-informed agent whose acts depend on “practical consciousness” and “discursive consciousness”. (Baber, 1991) and he also said that this agency exists in the moments of social system as I mention in previous chapter. For Chinese women, the boundary between “alien” and “Indonesia” citizenship status determines their economic conditions and rights as mothers, because as “alien”, they legally cannot claim their own children, as Hun’s case. With SBKRI, it is easier for them access certain jobs and education, although taking education mostly in private schools, a citizenship certificate is still required.     

In everyday life, the Chinese women learn how to struggle for their lives and be responsible for their own citizenship. It means poor people (minority, often women) have to fend for themselves. The context of the Chinese in Indonesia, since the Old order regime and even worse under the New Order, is that although they are subject-citizens, they are treated as aliens, the regime calling them warga negara asing (alien citizen).  For example, in education  they have only limited accsess to public schools .  At first 10% of places were allocated to Chinese students in each public school but this proportion  decreased year by year even during the Soeharto regime (Tjhan, 2010) .  There are regulations that Chinese  can register only in certain subjects of study and for certain jobs.  In fact, through their agency the Chinese work in different sectors but in that case they must hide their ethnic identity. Another example, in the Soekarno period, in 1958, to cope with these problems BAPERKI  (Badan Permusjawaratan Kewarganegaraan Indonesia) built many schools in many areas of Indonesia to respond to a regulation that the Chinese Indonesian citizens were prohibited to study in Chinese schools in the name of state’s security because at that time gossip that Chinese are communist and will spread communism through Chinese descandants was a serious matter. Besides being responsible for their own citizenship, it was also as a way to contribute to the nation’s development as BAPERKI proclaims
 of its projects. I think it represents the Chinese loyality to the state when their loyalty was questioned. Historically, the different Chinese organizations competed between themselves to prove their “Indonesianess”. However, during Soeharto’s time all Chinese schools were prohibited to operate. This policy created illiterates as some people, especially for women, could only read characters. Bun’s life-stories illustrate how this pollicy affected her life. She did not register in any school after the Chinese ones closed, only her brother continued to study. Her family used to speak Chinese dialect.  They felt felt insecure with other races such as their maids or neighbours because if uncounsiously they used a Chinese custom they could be reported to the government as communists, as happened to her friend’s family, alhough the motive behind such reporting is various such as hurt feelings, racism, et cetera.     

The stigma as “communist” was strongly experienced by the first-second generation in the 1960s. Bun, first-generation, experienced it when the military inspected her house and  she made sure that family did not have any connection with communists by removing all Chinese symbols. Women in the house had to ensure that the house was already clean of all sign of Chineseness, for example even the Chinese character of happiness –xingfu- must be hidden. Bun and Lie saw their friends’ house where the military threw away their ancestral cult table/altar, whichs for Chinese it is very valuable and very important because the altar is a symbol of their respect for ancestors and a medium of communication between them and the ancestors. Those experiences remind them that the country –“their home”- “does not always accept” them as they are.  Therefore, I would argue that the construction of “other” in this context of the Chinese’s citizenship is ethnic (and gender based) as domains of analysis in how the constitution of political system is functioning to determine imaginary boundary of who are citizens that can enjoy civil right and political equality and who are not “realy citizen” citizenship that operates through social system.  Hence, women through their understanding of themselves (ethnic, class, religion, and clan) have a way to practice their agency in dealing with exclusion and inclusion of citizenship, as Yeatmen mentions “those who are exluded from without” and “those who are excluded from within” specific citizenship communities and nation-states (qoute in Lister, 1997; p. 36). The deegree of acceptance by dominants and themselves is influenced by structures at state and community levels, and the dialectic of past and present memories. 

For Chinese women, “keeping silent” on their issues is believed to be the right way to protect their family and to sustain their status in the family and community as “good women”. Thus, they have to solve their problems by themselves. First-second generations aware that the changing of regimes could influence their safety, anti-Chinese riots became their memories of citizenship and identity. First-second generations understand their limits. Thus, everyday life is negotiation with different the policies that determine their lives.

4.3 Sense of identity 

Ve, a 22 year-old, Indonesian-born, third-generation of Chinese (from her mother’s side), a student in a university in Surabaya, was involved in youth Buddhist activities because her mother wanted her to be active in religion activities. Her parents have different religions; her mother has converted to Buddhism for 17 years, while her father is Confucian and is active doing its rituals although in principle he cannot explain the meaning of his religion to his children. In the Post Soeharto period, her father forced her to study Chinese language because she is of Chinese descent so appropriately she knows Mandarin and in future married a Chinese Indonesian man. In fact, her parents cannot speak Chinese, and are descendants of mixed blood family. Ve feels Mandarin is not her language and it is unnecessary to lean it while she uses bahasa (Indonesian language) in day-to-day life. She experiences Javanese men more sensitive to women’s felling compared to Chinese men who are only busy with their business. The same can be said for third-generation; the consciousness of ethnic identity is slight.  Although she really want to marry to a Javaness man she understand that it is difficult and her parents very angry, she says “aku sayang mereka” (I love them), So she will follow what her parents want because it perhaps good for her  that not give emotional burden to them. It is as a result of being loyal and respect to family -“uhauw-  still influence this generation but they use the word “sayang” (love) not “berbakti” (uhauw –loyal). The knowledge of the Chinese traditions is extremely modest; they identified themselves as Indonesians rather than Chinese. This group day-to-day live with other different races and do different activities together at schools. This background functions to break the ethnic boundaries, creates sameness of feeling as “Indonesian”, and continuously regulates their way of being to ensure that they are connected and tied to each other (Martsin, 2010). The Sameness forces them to reflect that they are united, but it also creates difficulties to understand why their parents (second-generation) forced them to marry Chinese men who do not with their ideals of men. They know something about the history of exclusion of Chinese in Indonesia. When I asked about the Mei riot’98
 many of this group did not know, they thought it was only in Jakarta and Surabaya was peaceful. They remembered it as the time when they went back early from school and it closed for two days but they enjoyed their time and played at home. According to them, the Chinese hardly integrate themselves to society and have difficulties to adapt with pribumi because they have different orientations. While they explain their identity is different from their parents and grandparents, they used a word “kuno” (old-fashion) to distinguish “them” from ”us”. They explain, today is a period where Chinese should be open and integrate themselves to society because they are Indonesians. Today, the openness of the Chinese expression through new regime, for them is not such a big issue because they identify themselves as Christian/Catholic not Confucian.  It seems for them, Chinese traditions associate with Confucianism. 

However, the second generation does not feel particularly integrated or welcome in the country where they are citizens, memories of the past that they experienced shape their feelings about the present where they still find life difficult as Chinese and in particular as poor women. To some extent, locally, they feel acceptance from society but, when I asked how they feel as Indonesian, it is something that is difficult for them to describe because their life-stories reveal fluctuations. in their acceptance by the larger community. Alienation was experienced since they were children through humiliation as “cina” from friends, neighbors, and government officers. The feeling as others was constructed through different social fields such as homes, schools, work places, markets, streets, and government institutions. As women, some informants tell similar experiences about sexual harassment such as touching their breast or other body parts and calling them “meme cina” (Chinese girl ) on the streets. The actors are identified as pribumi.  Fang says, “it is because we are Chinese that those men (pribumi) will do it, and if it happens to their own women, everyone will hit at that man, but when it happen to Chinese women they only smile and let it happen”. Ethnicity and gender habitus situated them in a different way of being, –, the Suharto’s regime legitimates this identification through not only physical force but also symbolic ways via specific policies. For example, shaping segregation of jobs, schools, labeling the Chinese in a precise class, and administratively coding the identity card which is regulated formally and informally. Theses generations of women show how this ethnic identity and gender move in stable as well as unstable ways that interact with reaffirm and confirm continuously. For example, to protect her family, Luc, second-generation told that on certain occasions they ignored their ethnic identity and were afraid to be known as Chinese. When her physical appearance is confronted she acknowledged herself as Menadonese (from Sulawesi) or Dayaknese (from Kalimantan) which have similar appearance to Chinese. For the third-generation, Ve feels uncomfortable when people identify her as Chinese because she feels as Indonesian. She lives in a situation where her parents and her grandma treat her as Chinese.  

Expressive identity can been seen through the experiences at home where they could do their Chinese traditions in the past and personally feel a connection with their origin – their homeland. For the second generation, religion is a “frozen”episode , as by this they become assimilated into the “national identity”.  However this group also seems to have reinvented their ethnic identity more strongly than the first-generation of Chinese women, perhaps the exclusion due to their ethnic identity was more widerly experienced, while first-generation women had only limited access to study and jobs.  This ‘reinvented’ identity is strongly felt by the third-generation when their mother (second-generation) forces them to find Chinese men.  
The memories and experiences as a category of Chinese also were experienced by the first generation through the song
 “cina loleng”, which from the colonial to post colonial- Soeharto regime- was a “popular song”.  The reaction to this song is varieds; some of the first generation told their daughters to be calm and not against “the pribumi” who sang it by explaining, “we are different and they (pribumi) do not understand “us” and we have to remember that we are new comers in this land”. However, some other informants, first-second, feel that they are Indonesian. For them ethnicity only distinguishes some cultural differences but does not exclude them from the nation. Moreover, first-second generations live in a social structure where at that time the dichotomy between the Chinese themselves were very strong – category totok and peranakan –as one criterion to choose a husband. Then between totok also they must aware about their clan and which clan can fit with them so, distinction about “them” and “us” not only externally between Chinese and pribumi but also internally they created different categories of Chinese in order to  fulfill their gender roles. Lie (the first generation) says about her situation when she married: 

“I was married in 1952, when Soekarno era, Indonesia has it independent already. However, I had miserable here (in Sampit, her place before move to Surabaya), my husband and his family tortured me where every day I had to cook for all people and do other domestic things. It was ways of totok family treats their daughters in law. My husband did not care of me; he only listened to his mother. My mother said, it was my fate I could not leave it. My mother wanted me to accept him because he is totok and Hokcia (Chinese clan). My mother in law is my mother’s cousin. Actually it was period of Mao Zedong when people have their own dates but I got my husband through a matchmaker “(Lie 6/8/10)    

Fang, Lie’s daughter, said that, “totok families usually want to find totok partners for their children”. This was her experience. A matchmaker is common for totok family to find similar ethnic. So in Fang’s case, a matchmaker also introduced her to her husband as her parents’ wishes. In this sense, self-understanding of them as an awareness of being different from other Chinese group, and finding the same group to their daughters although it was miserable for Chinese women live in totok tradition. Lie continue to find totok men for her daughters. It seems as Bourdieu says, habitus is turn into nature (McLeod, 2005) where they just continue the structures automatically. Later Fang turned against this structure by saying “my children do not have to find totok or peranakan anymore, the important is they have to find persons who have similar religion to them, Catholic, even they are not Chinese persons”. 
4.4 Religion – a new identity 
In this study, according to my observation and listening to life-stories of the informants, , it seems that today religion or –religious identity-  in the context of the Chinese women is an important issue compared to the colonial and early postcolonial period. Since the colonial period the religious identities of Chinese Indies are diverse but Confucianism is dominant. The Chinese who hold Christianity/Catholicism as their religion at that time were identified as peranakan, although not all peranakan are Christian and even some totok are Christian. Islam is associated with pribumi , so Chinese who converted their religion to Islam were seen to change their ethnic identity to be pribumi.  The assimilation policy forced the Chinese, to convert their religion to the religion acknowledged by the state such as Christian, Catholic, Islam, Buddha, and Hindu. This religion is part of the “national identity” that every Indonesian has to hold one of the religions.  Indigenous religion was prohibited. 

In this study, the second generation is strongly situated by this policy. Some informants have chosen religion in school because religion was one of the mandatory subjects that all students must study. Far, second-generation, born in 1972, tells her experiences about religion and how did she converted: 

“At that time is a changing time, I was at 4th grade, we handed a form of religion that must be taken home for parents to fill in what religion have be converted. I show the form to my mother but she only said that up to me. Therefore, I select Catholic, my big brother selects Buddha, and my little brother selects Catholic. My mother does not care of religion. At that time, all students who hold Confucius must choose one. (Far 19/8/10)
In 1968, when all Chinese schools were closed, most of them moved to Christian/Catholic missionary schools but many of them, in particular women, stopped studying. While day-to-day, they were structured in aChristian environment and studied Christianity in schools, some voluntarily converted their religion from Confucianism to Christian/Catholic. However, for the first-generation the reasons they converted religion are influenced by their thinking pattern of Confucianism that believes anyone who died must be prayed to and respected by their descendants. When their children converted their religion, they follow the children’s religion. Lie says that as long as you are Chinese, whatever your religion you must not forget your tradition. 

".... So remember it is Chinese’s customs, we are Chinese. These customs could not be lost. Although, we became a Christian the tradition as Chinese should not be lost”. (Lie, 5/8/10)

Socially and economically, the “Chinese religion” as OngHokHam mentions is a burden for the family. Women have to take care of the altar and provide different stuff on the altar. Some converted for economic reasons as in Sun’s life-stories. She converted her religion to Christian three months after her husband died because she thought it was too expensive to provide for the altar. Thus, Christianity in this sense, gives her a way to solve her economic problems. Later she also is active in the church. The church support her with a monthly allowance – they call it rice money, to buy rice only-, if she is active in the church’s activities. Socially, it is also gives freedom to women from their gender roles because they do not have to follow ‘Chinese tradition’ by caring for the altar.   

Therefore, for first-second generations, this forced identity seems to meet with the women’s needs for the “new identity”. This “new identity” –modern religion- can be said to be their agency to structures that situate them in a patriarchal system. However, this new religion –Christian/Catholic- is also based on a patriarchal ideology where men are dominant. Fang, Bing, and Ching tell similar experiences about the difference between them. In Confucius belief, men can do anything to women and show no respect to women, while in Christianity people are taught to love each other, so for them with this love men can respect and put women in better position. Through religious identity, the Chinese who usually distinguish between themselves could be united as “Chinese and in the same time as Indonesian”, although this identity still puts them as a “minority” category when Islam is dominant. The Chinese/ethnic “minority“ is an unsafe category compared to religious “minority”  This “new minority” constructs their psychological condition to feel free to move as “Indonesian” and sometimes as Chinese Indonesian, with easier accesses to the public sphere.  Inclusive citizenship can be articulated too. Religious identity provides spaces for articulating their ethnic identity but the Chinese traditions were not often practiced again. 

If religion for the second-generation refers to agency, the third-generation refers to it as “given” –some cannot convert because their parents hold a religion and they officially have been baptized as a baby or child. To the second-generation, religion is a criterion for their children determining whom they can marry.   The second-generation propose similar religion rather than similar ethnicity because they thought religion guides them how to live as good people. Christian values –religion habitus- defines their new identity. This religion became stronger, not only because of forced identity but in 1990s, in Indonesia, the wave of religion movements also becomes stronger and religion became a category indication in order to segregate people. Therefore, besides religion as forced identity, the movement of religions also influences how the Chinese women feel “home” and “welcome” and as themselves, where Christianity gives them “space” to articulate their ethnic identity.      
4.5 Concluding Remarks 

The above analysis on the issues of subjectivity of the Chinese women daily life shows  that generation contributes to the conceptualization of citizenship and identity at both levels, of theory and practice. Each generation has its own issues related to their citizenship, for example, first-generation women focus more to  ethnic identity and traditions as Chinese women strongly influences in how they define and perceive themselves. Second-generation, through forced ‘national identity’, religion identity, as ways how they articulate their ethnic identity and national identity. Third- generation show how assimilation process work in their daily life though school activities. 

Theoretical frameworks that have been used are not linier that can explain all generation in the same ways because the context, time, geopolitical influence how each generation identify themselves in the context of Indonesia where in their memories in particular to second-third generation the changing regimes contributes to their position politically and socially. 

Chapter 5

Conclusion: Different Meaning of Three Generation 

This conclusion starts from the questions that I posed in chapter 1 and link with theories and the finding as well as my reflection on the methodology that I have chosen. In general, how do  three generations of women perceive and define their situation based on gender and ethnicity in response to the process exclusion and inclusion? How does this influence their own self-perception in creating their citizenship and identity? What are factors that contribute to the construction of citizenship and identity? What generation means in the construction of citizenship and identity.  

When I started my research I realized that generation is an important factor in understanding citizenship and identity construction of Chinese women in the context of Indonesia. Generation as I found not only helps to show the complexity of constructing their citizenship and identity but also critically shows that conceptual approaches do not always satisfy me in understanding their situations. This study is showing that theories on citizenship and identities cannot be generalized to examine different generations; the contexts, geopolitics and time are factors that need to be considered. The problems of each generation is  different one to another although structurally they have similar situations. Each generation has its own imagination of being “Indonesian” and/or being “Chinese” because the structures that situate them emphasize generation differently and self-identification and  identification by others are also affected by this. Social and political systems that embody in their life-stories are experienced differently from one to other generation even within the same generation because social category of their ethnic identity and gender are different. For example, first and second generations of women who experienced violence and discrimination against Chinese in the name of “nation-state” forced them to be aware of their ethnic identity and the change of regimes. Besides, their gender identity also situated them to understand their position within the family and the state. These experiences  forced  them to move away from their world –Chineseness-  that seems they lost their “individual identity” in the situations when Chinese categories as “other” and the target of sentiment anti-Chinese. Here, women also must aware with their position as caring and protecting to their family. On one hand, they have been lived in the tradition that they were taught to maintain the continuity of Chinese traditions as their world. On the other hand, they virtually must leave from their daily life as Chinese community, and move to the big community, Indonesian nation. Thus, the feeling and experiences as local move to “national” level forced them to ignored their Chineseness by putting safety of their family on the top of their list. 
Second-generation gives meaning differently to the “national-identity” that forced to them. For them, The requirement to be “Indonesian” were valued as a way to moved out from the burden of traditions as Chinese women, though convert their religion –new identity- the religion identity as a way how they reinvented their Chineseness in relation to the state but silently they forced their children to be Chinese as their imagination of Chinese. However, if Chinese in first-generation more fragmented in diverse categories according to peranakan – totok, clan, locality and political orientation, in second-generation this new identity – religion identity seems united them as “Chinese” even “Chinese Indonesian”. As I mention in chapter 4, this religion as spaces for dialogue to identify themselves in the context of present. 

Different from second-generation that translates religion as choice and freedom, third-generation women looks at it as a given that cannot change, in the same way that first-generation women believe that ethnicity is fixed. The feeling that they have been assimilated to the nation is stronger among third generation women compare to the second-generation where it also raises conflicts between them in terms of ethnic identity. Although second-generation women think religious identity means freedom from Chineseness, I think it is only at the level of “Chinese tradition” that is equated with Confucianism, that they feel free from. Therefore, memories as Chinese unconsciously bind them strongly because the experience of being forced to ignore their own Chineseness was an emotional and memorable one which places them in a dilemmatic situation regarding their ethnic identity, i.e.  between feeling Indonesian and Chinese at the same time. Silently to protect their ethnic identity – their Chineseness- second-generation women try to reinvent their Chineseness according to their own version by forcing their daughters (children) to marry with Chinese men whichever their clan-While, for third-generation it is not important anymore, for them being Indonesian means open to every possibilities to find men from different ethnic groups as their spouse. However, if they follow the parents’ wishes it is because they love them which it equivalent to uhauw. Thus, in some degree, unconsciously the third-generation women are still influenced by Confucianism , i.e. of being loyal to the family.    
Therefore, three generation points out different ways of being although in some degree they are situated in similar situations, as I mention in previous chapter, they react differently because individually their backgrounds are different and the opportunities to work and meet with people from other ethnic and class backgrounds are also different. Therefore to answer to the process of exclusion and inclusion, and citizenship in the Chinese Indonesian women’s context is not only about how they participate in  politics as women but also the recognition of their ethnic differences as relevant and integral to the constitution of the nation. Thus, citizenship in the Chinese women’s context can be said is not only a relation to the state but it is also the relation between Chinese groups themselves and with other ethnic groups. It is not only as Lister (1997) points-out, a re-articulation of the public-private spheres which is challenging to understand processes of women’s exclusion at the level of theory and practice but it also how to understand their multiple identities within the nation-state, which is equally important.  

Therefore, as I mentioned in the previous chapter this study shows that gender and ethnic identity  are important dimenstions to understand Chinese women’s citizenship and identity in relation to the process of exclusion and inclusion. Thus as Mandakini Pant (2006) states, citizenship is a dynamic and fragmented experience and  a process of self-fulfillment and self-making in different social locations and times. 
However, this study cannot make a generalization of all Chinese women in Indonesia with regard to their citizenship and identity construction because the diversity of Chinese Indonesian where local geopolitics contribute to the self-perception of women and how they define themselves in response to the processes of exclusion and inclusion. More research still needs to be done on the role of locality and religion in examining Chinese Indonesian women’s citizenship and identity. 
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Appendices
Appendix 1
Reflection 

A mirror to myself: Self-reflectivity in the oral history process 

This reflection starts from the methodology this research and my own position as a Chinese-Indonesian woman. The interaction with the informants helped me to understand the history that was hidden from my generation. Listening their life-stories, there are no clear boundaries of women’s multiply identities because on the mix and interact with time and space that are experienced in everyday life. It can continuously move and change but certain experiences caused them to “thicken” or be “frozen”. This research provides me an opportunity to meet myself as a Chinese-Indonesian woman who has commonalities and differences with the informants. These life-stories not only reflect “our” history as a minority and women but also stories of power.

 I was born in the period when Suharto came to power, when he was victorious and strong. It was also the time when gradually Chinese-Indonesians started to get away from their cultural roots.  For example, Leo Suryadinata said, “I can be categorized as a Chinese peranakan
  however, since I was a child my parents always told me that I am “orang totok” (totok people). Every day I have always to remember that I am a Hokcia, who are kind and civilized, therefore with those positions, later I have to choose a husband who is a totok and even better if he is a Hokcia too. Of course, he should not be a Khe or even not a Chinese Pontianak
. Although later on, some of my sisters were married to those people. In fact, they are happy with their marital life. The good is there are no complaints with their wedding. In my mind then I say, “aha, my family has changed”            

Every day voices about the Chinese ring like bells to my mind where ever I am; from home, school, church, state, street, and even in a place for relaxing and chatting about issues, from the light to the super serious topics. Since I was a child until adulthood, almost everywhere, people insulted me by calling me “cina”. Later, in college in Surabaya, unconsciously, the term “cina” become a subject of my joke with friends.  Ethnicity becomes a joke among us without any aim to hurt each other. Cina, kalau memang cina, terus mau diapain? (Chinese, if it is, so what?), In Indonesia, being “orang cina”
 and being “orang Indonesia”, I  have to show not only to families but also to the state, thus, to Indonesian state; the nationalist spirit importantly has to be proven by following the complicated rules that situate Chinese-Indonesians. The rules contribute to the suffering of Chinese-Indonesians, the women in particular. This research shows me that the state policies have different impacts depending on gender and class. 

Then, the matter of religion.  In the past, generally, Chinese families cared little about religious matters. Before the 1980s usually in a Chinese family, they held different religions and there was no conflict between children and parents or relatives. Among those who acknowledge Confucianism, many not practice its rituals, but they are enthusiastic to celebrate imlek (Chinese New Year). Although in Soeharto’s period it was done secretly in some places because it was prohibited. Surprisingly, today religion becomes more important and more powerful. It even becomes one criterion to choose a spouse. 

This research allowed me to travel and find the pieces of “myself” through the narratives of informants.  Many of the stories made me shocked, sad, and angry because I never assumed that these exclusive policies would remove the Chinese-Indonesians from their “local roots-Indonesia”, affecting the informants’ lives negatively and perhaps other Chinese women whose voices are not heard. For example, the issue of the “purity of the Chinese”, for me, is a result of “successful” assimilation policies. These policies have situated them in “the imagined Chinese as one community” although in reality, they are not a homogeneous community where silently they are creating categories among themselves.

When I listen to the narratives, my mind moved back and forth as I also recalled my memories – relating my own experiences that have been kept for long. Experiences of being a Chinese-Indonesian woman, and at the same time being “orang Sampit” (my local-Indonesia) create a complicated and dynamic identity. Then a question appears in my mind “which kind of Chinese am I?” as if I follow the categories of Chinese through their narratives. Maybe unconsciously, the desire to listen the informants’ stories  is an attempt to find pieces of hidden history of Chinese-Indonesians that I had never heard at schools and read from Indonesian history books, which tend to stereotype Chinese as communist, rich, stingy, unsociable, and never thinking of the society. The structures –vertical and horizontal- located them on the edge of an ambiguous identity. Unfortunately, they are assumed to have “one image, cina”    

The stories of the past (collective and individual) of these women show how diverse the Chinese-Indonesians are, particularly the women. Through the informants as well, we could see the concept of identity and citizenship as constructed by different external actors at the level of macro, meso and micro
 and by her/his self because space and time are different from one generation to another. Moreover, the implication of  identity construction is different from one person to another even within one family. When I interviewed informants, I created a map in my mind of my relatives and tried to categorize them and myself: our identity, who and what are the Chinese? The narratives make me understand why the Chinese-Indonesians, always contradict  each other and create conflict.

While telling their stories, the informants use mixed languages that indicate multiple identities and this shows an image of their hybrid culture strongly as well. It is also a question for some informants because their generation could no longer “really” be “orang Cina”. Then, do they force their generations to keep the imagined “Chinese purity”? Suddenly, I remember my story when I was in junior high school. At that time, the day of the Scout, the vice of parliament of my district, a Javanese man, an army, visited my school to celebrate the day. When I sang “Indonesia Raya” (The national anthem) with a strong Sampit dialect, he punished me and said loudly that I sang like “orang cina”. I was the only Chinese in the choir of the school. Although, my colleagues also sang the same way as me. I cried and was angry, afraid to fight back and instead just hung my head like a person who did wrongly in front of an authority. 

Listening to women’s stories also reminded me about Chinese men. The rigid construction of gender in a different time, I think, would affect differently the memories of men and women - on how to be “orang tionghoa” and “orang Indonesia” or “orang Sampit”. Is memory of the private sphere remembered as powerfully as by these informants – the Chinese Indonesian women? Is the story of men from the public sphere only? How do they locate gender in their memory? 

Being an insider in this research process meant I must be prepared for memories of the past and the inner conflict that could happen both in the process of collecting data and at the time of writing it. It made me also aware about the challenging dichotomy of insider/outsider, self/other through my own response.  Nevertheless, time has its own form and wisdom and time always moves as we make long journeys to find out who are we from the complexities of this dynamic world. 

Appendix 2 

 List of Informants

	No 
	The first generation 
	The second generation 
	The third generation
	Time of interview 

	
	Colonial – early post colonial period 

(1) Dutch that treats ethnicity into stratified hierarchy and putting Chinese on the second level of the rank then the impact is creating Chinese as “minority group”.  

(2) Dual identity of Chinese , as Chinese East Indies and Chinese citizens

(3) Japan treats Chinese as “one ethnic” categories that refuses Chinese history in the country. 

(3) Revolution period is the starting of anti Chinese action  


	Post colonial: Old Order (Soekarno) - New Order (Soeharto) period 

(1) Old Order government (Soekarno)  : gives freedom for Chinese to express their culture and politic

(2) Dual identity 

Treats Chinese as part of The Nations of Indonesia  

(3) Naturalization    

(2)New Order government : a. Assimilation policy was imposed to Chinese where they have to change ethnic identity to be Indonesian.

b. Stigmatized Chinese as communist  and so on. 
	Post colonial: Last New Order  - Post Soeharto period

(1) Last time of  New Order government (2)Reformation era : from Habibie to Susilo Bambang Yudhoyono gives freedom  for Chinese to express their culture and politics   
	

	1
	Lie 

Was born in 1934 in Martapura, Kalimantan 

She has 7 daughter out of 12 children 

She is Hokcia descent 
	Fang

Was born in 1962

In Sampit, Kalimantan 

She is the second daughter of Lie. 

She has 2 sons and 1 daughter
	Ver

Was born in 1989

In Surabaya

She is a student in college –economics as her major.

Since primary school she was Catholic because of the parent Baptist her

  
	7/7-17/8

	2
	Nio 

Was born in 1948 in Blora. She is who sent by the uncle to other auntie home to ‘safe’ family because of the policy - PP 10/59

Married because cannot stand from the suffering in the auntie house. She is Confucius 

She is Fukien who married with Kwantung –peranakan 


	Bing 

Was born in 1970 in Surabaya. She is working in Pharmacy  industry . she  separated from her husband  because got physical violence. She is Christian  
	Ika
Was born in 1992

In Blora. She was a student in catholic high school in Surabaya. Her parents are mixed married between Sundaness and ‘chinese’. The mother is Christian and the father is Islam and she is Catholic 

 
	12/8-21/8

	3
	Phien

Was born in 1936 

in Surabaya. She have dutch education when she was in primary school . in 2002 she converted her religion to Buddha but their children are Christian   

she is Kwantung –peranakan who married to hokkien-peranakan 


	Lan

Was born in 1962

In Surabaya 

She is Christian. She is housewife. Her husband is Confucius and all the husband family very dominate
	Step 

Was born in 1987

In Surabaya

She is looking for a new job after graduate from psychology faculty in Surabaya.

She was Christian

  
	14/7-19/8

	4
	Gwat 

Was born in 1934 in Gresik and moved to Malang while the Japanese occupation. She is catholic because of their children study in catholic school and she closed to catholic nuns who were her neighborhood. She was active in church activities.  She stopped her education while Japanese occupation 

She is peranakan

      
	Luc

Was born in 1955

 in Malang.  She is working as an insurance agent in Malang. 

She is catholic  
	Mar

Was born in 1987

In Malang

She is working in consultant office 

Psychology is her major when she was collage.

She was Catholic since she was a baby. 

 Since child she was study in catholic school in middle to upper class


	17/7 -19/8

	5
	Tjien 

Was born in China in 1932. She came to Indonesia, in Krian in 1956 four years after she got married with the husband who lived for a long time in Indonesia. 

Through match married they met in China and four month after married the Husband went back to Indonesia.

She has never naturalized her citizenship as husband order. 

 She is Buddha and devoting  to Kwan Im 

She is hokkien 


	Bie

Was born in 1963

In Krian. She is a business woman who active in temple. She converted her religion to Buddha. Her husband still Confucius where both of them are active in their religion activity. Her second daughter follows her father’s religion but the first and the third follow her. 
	Ve

She was born in 1988 in Surabaya

She is student in psychology faculty 

Buddha is her religion as her mother  
	10/7 – 16/8

	6
	Yin 

Was born in 1944

In Surabaya. She is the first out of 11 children. She is Confucius 

She is Kwantung 
	Ching 

Was born in 1970

In Surabaya. she is working with her mother establish catering services. She is the only child who help her mother. She is Christian 

She is Kwantung 


	
	14/8-21/8

	7
	Hin

Was born in 1940

In Madura. Her father has “nyai” before married to her mother who come from China. The “nyai” had not a child and she closed to nyai even her mother. Nyai still live with her family although her mother there. She moved when she was old. 

She is Kwantung 


	Hun

Was born in 1948 

In Surabaya. she was divorce and has experiences as stateless for a long time until in 1999. She has two son that the first was married with Arabic descent woman  and converted the religion to Islam  
	
	31/7 – 21/8

	8
	Ban 

Was born in 1925

In Surabaya. she was study in China when she was 12 year old and four years later she returned to Indonesia because it was the first world war, and china has war as well. After back to Indonesia she stopped her education. She agree married to her husband because wanted to run from the step mother. 

She is hokkien 


	
	
	19/7-21/7

	9
	Sun 

 was born in 1930 

in Surabaya. in 1959 her family moved to China because of PP 10/59. Only she and her little sister stayed in Indonesia because they had married. The rest of her family moved and lived in China until today. She converted her religion into Christian 3 months after her husband died. Poverty pushed her to convert her religion.   

She is Fukien 

 
	
	
	12/8-17/8

	10
	
	Far 

She was born in 1972

In Surabaya. she was a psychologist and a business woman who  has several franchises of kindergarten schools. 

She is catholic and her parents are Confucius 

She is hokkien     
	
	19/8

	11
	Wat

She was Born in 1948

In Samarinda-Kalimantan. She move to Surabaya in 1967 follows her family. She is Christian – Pentecostal

  
	
	
	27/7





Citizenship and Identity Construction


 Among Three Generations of Chinese Women 


In Indonesia








� The May riots happened in 1998 when Soeharto fell.  At that time many Chinese women were raped and 1,198 people died according to the National Commission of Human Rights on June, 2, 1998. The riots happened in Jakarta, Surabaya but there is no data on how many Chinese people died. Much Chinese property was the target of pillage and some was burned by mobs. To this day no government has advocated these cases and even the evidence that was collected by TGPF has disappeared.        


� Suryadinata (2001). Peranakan Chinese refers to mixed blood Chinese who were born in the Dutch East Indies or local-born, with Malay as their first language, and , in general, more culturally assimilated. Totok Chinese refers to the pure blood, who migrated to the colony and whose first language is a Chinese dialect or who formally received Chinese-language education. Thus, Chinese who were born before Soeharto came to power could be assumed to be totok, despite being born in Indonesia. As part of the process of “Indonesianization” they had to hold Surat Bukti Kewarganegaraan Republik Indonesia (SBKRI) (Letter of Proof of the Indonesian Republic Citizenship) as the Indonesian citizenship document is known (Kwartanada, 2006). This was the case even for Chinese who had lived in Indonesia for more than five generations and did not practice Chinese culture (Harsono & Triharyanto, 2008).


� See Mely G. Tan, 1997 on The Ethnic Chinese in Indonesia : Issues of Identity


� Oral history, as Tamara Giles-Vernick (2006) says, can provide insights into the past and helps to show in specific, rich and deep ways how people understand themselves and how this changes in relation to the historical process surrounding them


�  The Chinese in Surabaya use a special dialect that is a mixture of Javanese and Chinese influences; peranakan. It is a product of their hybrid culture; however not all peranakan in Surabaya use the language.  For example they call a big sister “cikde”, “Cik” from “Tacik” (big sister in Chinese) Or “Cicik” (Sister in Chinese) and “De” from “Gede” (big in Java) so “Cikde” means big sister.


� The method of collection, listening to life stories,  creates space for informants to recount all dimensions of their life history. The stories usually are told over several sessions, giving informants times to reflect and recollect their memories. The stories also emotionally affected the interviewee (me)  (Hugo Slim and Paul Thompson, 2006) 


� In 1845 the Dutch government imposed a system of segregation, where administratively the population was divided into three categories:  (1) the Europeans, (2) the Chinese, Arabian, Indians who were called “Foreign Oriental”, and (3) Natives who also were divided by ethnicity such as Balinese, Ambonese, Javanese, and Malay.


� See Donald E. Willmott, 2009


� See Onghokham, 1989, Chinese Capitalism in Dutch Java 


� In the Japanese period, between 1942 and 1945, many Chinese activists who were assumed to be in the nationalist movement and anti-Japanese, and were arrested and even killed. All Chinese organizations were closed down and the Japanese Colonial government used a single Chinese organization to control them, unified the community into one group as “Chinese”, and separated them from the natives as The Dutch East Indies Did previously.


� The citizenship Act of 1946  embodied a passive system that Chinese who were born in Indonesia and lived there continuously for five years were automatically Indonesian citizens, except those who chose Chinese citizenship by formally rejecting Indonesian citizenship (Willmott, 2009). Therefore the policy forced Indonesian Chinese to have a SBKRI as a proof their citizenship. According to Wahyu Effendy SBKRI itself is contrary to the Law and also an irrational policy (YPHI, 2010) that discriminated against ethnic Chinese and excluded them from the Indonesia’s history.       


� Ibid 


� See the debate between Kwee Hing Tjiat and some “pribumi” such as Sanoesi Pane, Dr. Soetomo, Mr. Singgih, and Dr. Satiman in the news papers in 1934 as Mata Hari (Semarang), Oetoesan Indonesia (Yogyakarta), Soeara Oemoem (Surabaja), Bahagia (Semarang) and Pemandangan (Jakarta). The debate was about the peranakan status in the East Indies where Kwee proposed peranakan had to assimilate to the Indonesian community and society.  Loyalty and consistency were questioned by pribumi and even by some Chinese themselves. Liem Koen Hian in 1925 in Soeara Poeblik (news paper) points out that the Chinese peranakan is a child of the soil (Indonesia) and could not think of Indonesia as an alien land. However, he did agree with the concept of assimilation : Chinese had to be part of Indonesia’s nation (Suryadinata, 2010 p. 29-35)      


� Baperki was a mass Chinese organization founded in 1954 that supported Chinese integration though, in which Chinese should be accepted as one of the suku bangsa (races) similar to other ethnic groups in Indonesia. The Chinese with their culture, values and religions naturally integrated into Indonesia nation-state. Junus Jahya, a Chinese Muslim, views that Chinese have to assimilate to the nation by conversion to Islam, which was thought too drastic for some  Chinese. The other is the LPKB, supported by the Indonesian military, that advocated assimilation as a way for the Chinese to become Indonesian. This organization changed its name to BAKOM-PKB in the Soeharto period in 1968.


� The head officer of  Pendaftaran Penduduk dan Catatan Sipil Kota Semarang, Moch Tatang Setiawan says that discriminative treatment is happening today , as can be seen clearly in the birth certificate, which easily  distinguishes Chinese from non Chinese ((YPHI), 2010) Chinese’s KTP starts with code 01   


� Misdeeds by Chinese Indonesians are presented by the media as by Chinese; reports on praiseworthy deeds do not mention the Chinese angle. Many Chinese Indonesians hide their Chinese identity to safeguard their business careers.  


� In China it is also known as the quan xi- custom of social relation in doing business- the four main rules are (1) relationship between parents and children (Ch’eng/affection); (2) Relationship between government and people (I/righteousness); (3) relationship between husbands and wives (pieh/distinction); (4) relationship among biological siblings   


� Of prominent Indonesian Chinese, only 22 are female ; mostly in sport and the arts (Tan, 1997)    


�The establishing of THHK also has critics from the Chinese peranakan themselves who thought it only followed Chinese custom and values, whereas Chinese Peranakan are not the same as Chinese from the mainland. Not all Chinese sent their children to THHK schools. See Kwee Hing Tjiat (Suryadinata, 2010)  


� See Liem Koen Hian: Peranakan yang mencari identitas in Suryadinata, 2010; Liem argued that “Peranakan tidak bisa terus menganggap Indonesia sebagai negeri asing, negeri tumpangan. Mereka punya kedudukan, kepentingan dan … tambah lama akan semakin keras menyurung mereka pada pengakuan, bahwa mereka sebenarnya sudah jadi satu bagian yang lengket sama negeri ini dan anak negerinya” Liem was a journalist who previously supported Chinese natiolalism but later he changed his political view and supported the Indonesian nationalist movement  for Indonesian indepence. At that time he was in Surabaya as Chief Editor of Sin Tit Po, one of the Chinese peranakan’s media and then he built Partai Tionghoa Indonesia (PTI- Chinese Indonesian Party) which was considered to be the embryo of the idea of assimilation. Later in the post-Colonial time BAPERKI adoapted this idea.    





� Peraturan Pemerintah (Government policy) No. 10/1959 is a policy design by Military institution that banned the Chinese to run their business except in city. While at that time many Chinese live in village and also it was “in the name” of national security, to protect pribumi’s economic position.   


� See in Siaw Giok Tjan (Kewarganegaraan and Baperki, 2010)


� The Mei riot in 1998 is the time when Soeharto fell  also it is known as racial riot where many Chinese women were raped. At the time of Mei riots most of the third generations were around 10-13 years old


� “Cina Loleng” is a “song” that was sung by pribumi children and adults as humiliation to distinguish other groups . The song is : cina longleng, makan babi, kalau mati matanya kebenceleng. This song mostly understood by Chinese in different regions.    





�  See Suryadinata, 2001


� Pontianak is a city in West Kalimantan where the majority of population is Chinese. The stereotype there of the Chinese is that they are poor, bad guys and a man has many wives.  


� Tionghoa is a term that some Chinese Indonesians use in preference to “cina” because Cina is the term used in the Soeharto period  to insult Chinese people and to create the superiority of pribumi. See ((YPHI), 2010)   


� See Oommen, 2006
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