
 
 
Proceedings of International Conference on Chinese   



 
 

 

 

Proceeding Book of 
The International Conference on Chinese Indonesian 

Cultural Heritage 
 

 

Rejuvenating Chinese Indonesian 
Cultural Heritage 

 
 

Petra Christian University, Surabaya, 12 June 2021 
 

 

 

 
 
 
 
 
 
 
Publisher: 
Institute for Research and Community Service 
Petra Christian University 
Jl. Siwalankerto 121 – 131, Surabaya 60236 
Indonesia 
http://lppm.petra.ac.id 
ISBN 978-602-5446-85-6  



 
 

International Conference on Chinese-Indonesian Cultural Heritage 
Petra Christian University, Surabaya 12 June 2021 

 

Rejuvenating Chinese Indonesian 
Cultural Heritage 

 

Organizing Committee： 

Head of Committee : Elisa Christiana, B.A., M.A., M.Pd 
Secretary   : Olivia, S.E., M.A. 
Treasurer   : Budi Kurniawan, S.Kom, B.A., M.Hum 
Event Division  : Steffi Thanissa Halim, S.S., B.A., M.TCSOL 
Technical Division  : Alpin Gadman Markali, S.S., M.A. 
Advisor   : Prof. Esther Kuntjara 
      Prof. Lilianny S. Arifin 
      Dr. Julia Eka Rini, M.Pd 
 

Reviewers: 

Dr. Rita Padawangi – Singapore University of Social Sciences 
Dr. Hoon Chang-Yau – Universiti Brunei Darussalam 
Su-Mei Lo – National Taiwan University 
Prof. Esther Harijanti Kuntjara, M.A., Ph.D. – Petra Christian University 
Setefanus Suprajitno, M.A., Ph.D. – Petra Christian University 
Ir. Handinoto, M.T. – Petra Christian University 
Dr. Ir. Joyce Marcella Laurens, M.Arch. – Petra Christian University 
Prof. Ir. Lilianny Sigit Arifin, M.Sc., Ph.D. – Petra Christian University 
Timoticin Kwanda, B.Sc., M.R.P., Ph.D. – Petra Christian University 
Dr. Lim Poh Im – Universiti Tunku Abdul Rahman 
 
 

 

 

 



 
 

International Conference on Chinese-Indonesian Cultural Heritage 
Petra Christian University, Surabaya 12 June 2021 

 

Rejuvenating Chinese Indonesian 
Cultural Heritage 

 

Editor: 

Olivia, S.E., M.A. 
 

Design: 

Budi Kurniawan, S.Kom, B.A., M.Hum. 
 

Setting / Layout: 

Olivia, S.E., M.A. 
 

Publisher: 

Institute for Research and Community Service 
Petra Christian University 
 
Editorial Staff: 

Jl. Siwalankerto 121 – 131, Surabaya 60236 
Indonesia 
http://lppm.petra.ac.id 
 

 

All rights reserved. No part of this publication may be reproduced, stored in a 
retrieval system, or transmitted, in any form or by any means, without the prior 
permission of the author. 
© Center for Chinese Indonesian Studies, 2021 



i 
 

PREFACE 
 

Praise be to the Lord, that the International Conference on Chinese Indonesian 
Cultural Heritage could finally be held in June 12th, 2021. We are very grateful for all 
the support you have given for this event. It made this conference very meaningful 
and valuable. 

Due to the pandemic, we had to change the onsite Workshop to online Conference. 
Although it is not a perfect choice, but at least we have made our voice for Chinese 
Indonesian Cultural Heritage be heard through this conference. 

The main theme of the Conference is "Rejuvenating Chinese Indonesian Cultural 
Heritage". In today's modern world, we believe it is getting more necessary to keep 
these cultural heritages recalled and preserved for the next generations. The Chinese 
have taken root in Indonesia for many generations. They have left their footprints in 
Indonesia. These cultural heritages are the traces left by our ancestors. It records 
many unforgettable stories. These include the feelings and memories brought to us by 
our cultural heritage. History is to be remembered, not only for us now, but also for 
the next generations. It is through our cultural heritage, the young generations can 
realize and understand their roots and history, which have formed our present life. 

From the six keynote speakers coming from five different countries to the group 
discussion in the afternoon, I believe that each one of us has gained a lot of new 
knowledge and opened our horizon. Through the short conference, we may have 
learned that the cultures left by the Chinese Indonesians have now become part of 
Indonesian multi-cultures, which have contributed to the beauty of this country. 

Distinguished guests and scholars, thank you for sharing your interesting papers and 
presentations with us. I hope that today’s Conference will become a new milestone, 
which can stimulate all of us to study Chinese Indonesian cultures more 
enthusiastically.  

Through this opportunity, I would like to thank the committee as well as all other 
parties who have worked hard and helped, to make this event run well. May God bless 
you. 

Last but not least, I wish you good health, happiness, and all the best for you.  

Thank you. 

Surabaya, July 30, 2021 

 

 

Elisa Christiana, B.A., M.A., M.Pd. 
Head of Committee IC-CICH 2021  
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A Cinematic Portrayal of Wei (2018): Chineseness in between 
Two Worlds  
Christina   

Faculty of Letters, Magister Sastra Petra Christian University, Jalan Siwalankerto 121-131 
Surabaya, 60236, Indonesia  

 

Abstract. The portrayal of Chinese Indonesian characters in the national cinema reflects 
the long history of their arrival and the long-standing feud with the Pribumi which 
ultimately leads to their ambivalent identity. Since the days of New Order regime, 
Chinese Indonesians were set aside only as supporting characters, depicted in such a way 
by anti-Chinese authorities to intensify the dichotomy between Pribumi and Chinese as 
liyan. In this sense, anti-Chinese regime exercised the control over the kind of image these 
Chinese characters were conditioned to portray. Films today have become a new means 
of politicizing the interests of certain ethnic group, which somehow put Chinese 
Indonesians in the most vulnerable position. The conflicts highlighted in Wei (2018) 
criticizes the position of Chinese filmmaker for being pigeonholed on the ground of their 
ethnicity as portrayed in most commercial films which puts Chinese more as a 
marginalized group. Independent film such as this one; therefore, helps the young Chinese 
filmmakers to reconnect with their Chinese heritage as they began to pick up bits of their 
Chineseness which were previously subdued or simply misconstrued due to the inherited 
ideals of the New Order regime. This paper aims to explore the contemporary portrayal 
of Chinese Indonesians in Indonesian Independent films, Wei (2018) by Samuel Rustandi. 
By approaching the issue more closely through the lens of hybridity and Foucauldian 
power relation in media studies, the writer comes to learn that Chinese Indonesian Indie 
films bring forth the most honest representation of the Chinese Indonesians’ identities 
compared to that of the more commercial movies and that Indie films such as Wei (2018) 
has been instrumental in the recuperation of Chinese elements in cinematic works 
especially to the younger generation of Chinese Indonesians filmmakers whose sense of 
Chineseness have been somewhat repressed due to the New Order policy. 

 

Keywords: Chinese Indonesians, Indie films, hybridity, liyan, Foucauldian power relation, 
recuperation  

 

1.Introduction  

Chinese Indonesians have been, from time to time, the subjects of debates over their ambiguous 
identities, whereby in one sense they have been perpetually labeled as the newcomer, foreigners, and 
“other” by the non-Chinese (indigenous), while at the same time, they have somewhat become a product 
of hybridity; a new generation of Chinese born from a long process of assimilation and intermarriage 
with the locals. Nevertheless, they know, all too well that they are forever seen as “non-pribumi” (non-
indigenous) although they have been living in Indonesia for centuries. This was exacerbated during the 
New Order regime in the 1960’s, in which case they went through the rough times of being subjected as 
scapegoats and victims of suppression for their strong allegiance with their motherland (Hoon, 2017, p. 
4). Their existence was therefore marked by the New order politicians as the Chinese problem or 
“Masalah Cina”.  Not only that they were stripped of their political right, but they were also altogether 
deprived of their expression of Chineseness almost in all public domains namely Chinese schools, medias, 
names and most importantly their cultural practice as it was considered as a threat to the nation (p. 7). 

 The Chinese Indonesian suffered from the peak of anti-Chinese movement in 1998 resulting in the 
innumerable death of Chinese Indonesians and the invisible trauma the survivors have since carried into 
their lives for many years even after the fall of the New Order regime. The event of May riot serves as 
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the onset of the never-ending allegation, suspects and discrimination towards Chinese Indonesians all 
through these contemporary days as the majority of them would never be able to rid themselves of the 
past trauma. The event happened only to widen the gap separating the Chinese and pribumi, in which 
case the Chinese would always grow the fear that they would never fully become a part of Indonesian 
nation  (Kristiono, 2018, p. 35; Setijadi, 2017, p. 11).   

After decades of being put under the scrutiny of suppression, the Chinese Indonesians saw a revival 
of the previously denied Chineseness, leading to the reinstatement of their Chinese Indonesian cultural 
heritage and identity in the religion, education, language politics and media. The latter opens a floodgate 
of opportunities for the Chinese Indonesians to partake in the national cinema and media industry. The 
media and films in this context are used as the means to remedy the misled concepts of Chineseness 
circulating among the non-Chinese and also help the Chinese Indonesians negotiate with the ambiguities 
in their Chinese identities (Setijadi, 2013, p. 66). These Chinese Indonesian film makers were not the 
first ones to bring up the issues of Chinese Indonesians’ lives and culture into Indonesian cinema, such 
films have been produced and made by the non-Chinese filmmakers in a much more elaborate and hugely 
financed filming process. Chinese Indonesians film makers, on the other hand, have decided to break 
away from the mainstream film-making procedure which relies on huge budgets and national celebrities 
to the more independent form of film making. The different portrayals of Chineseness by both parties is 
what drives me to investigate more closely in this paper; whether Chinese Indonesian “indie” films bring 
forth the most honest representation of the Chinese Indonesians’ identities compared to that of the more 
commercial movies and how “indie” movies have been instrumental in the recuperation of Chinese 
éléments in cinematic works especially to the younger generation of Chinese Indonesian filmmakers 
whose sense of Chineseness have been somewhat repressed due to the New Order policy. In answering 
the two research questions, I would like to approach the issues using the concept of hybridity and 
Foucauldian power relation in media studies in order to gain better understanding on the level of 
Chineseness the indie film makers have shown in the internationally acclaimed Indie film on Chinese 
Indonesians identities and cultures namely Wei (2018). 

2 Chinese Indonesians in National Cinema Post-Reformasi 

Chinese Indonesians have never been widely exposed in the face of Indonesian cinema since the end 
of the new order in 1998. Many of the national filmmakers focused only on projecting Chinese 
Indonesians as the victims of May Riot 1998 which in returns, amplifying trauma and hatred they grew 
towards the inlanders. The life of Chinese Indonesians, all in all, have been superficially framed in medias 
and films as those groups of people, trapped within their traumatic experience of May riot and that their 
lives will remain unchanged for many years to come. The identities of Chinese Indonesians, therefore, 
are notoriously depicted in the media as being too exclusive, economic animals opportunist, disloyal, 
unpatriotic, and most of all “perpetual foreigners. Such portrayals have been so deeply ingrained in the 
minds of both the inlanders and Chinese Indonesians as the only acceptable identities the non-Chinese 
consume from the media. These multiple stereotypes of Chinese Indonesians can be traced from the 
obliteration of Chineseness during the New Order regime (1966-1998) whereby Chinese Indonesians 
were stripped off their sense of Chineseness following the 1967 Presidential instruction no. 14 in which 
all aspects of Chineseness namely Chinese religion, cultural practice and language respectively were 
banned from public (Setijadi, 2016, p. 6). This was followed by the policy of assimilation forcing Chinese 
Indonesians to discard their Chinese names and replaced it with a more Indonesian-sounding ones, 
convert to Islam by means of intermarriage with the indigenous (Hakim, 2020, p. 142).  under the pretext 
of addressing the Chinese problem (Masalah Cina). Under Soeharto’s regime, Masalah Cina was used 
as a strategic means to marginalize Chinese Indonesians. The Chinese becomes the subject of othering 
due to the differences in their cultural and religious practices, as well as their dominance on the national 
economy, and their allegiance to Communism in their homeland (Allen, 2004, p. 383). However, much 
to their dismay, this assimilation program failed to dissolve the Chinese Indonesians as part of Indonesian 
society, they have somewhat turned them into a political outcast who would always face discrimination 
(Heriyanto, 2008, p. 74). As a result of this, many of them, especially the younger generation have begun 
to partly lose their connection to their Chinese ancestry as they have lost the ability to speak and write in 
Chinese (Setijadi, 2015, p. 141). The New Order regime also employed yet another power agent in their 
attempt to maintain the dichotomy (binary) of the inlanders and the Chinese which consequently gave 
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birth to the discourse of Chinese as “Other” (Thaniago, 2017, p. 14). For the next decades, Chinese 
Indonesians have been closely associated with such binary which then led to misled stereotypes and 
prejudices on Chinese Indonesians where in one sense, they will never fully be accepted as “Indonesian” 
regardless the long history of their existence in Indonesia where it serves as their only home (Hakim, 
2020, p. 144). However, the New Order regime also concealed their involvement in the national 
revolution and independence from any narrative and historical books (p. 152).  

Media in this sense was used to immortalize the negative portrayals of Chinese Indonesians as well 
as to project their sense of “otherness”. The same is true for films which were primarily harnessed by the 
New Order regime as a means of control and manipulation to promote his government (Setijadi, 2013, 
pp. 68-69). Because of this, the Chinese were as though banished completely from their involvement in 
the national cinema. Not until after the reformasi that Chinese began to make their reappearance in the 
film making industry following the revival of Chinese culture by President Abdurrahman Wahid in 1998 
which has liberated all Chinese Indonesians to publicly demonstrate their cultural heritage.  

A similar Chinese fever also struck the film making industry with the film makers highlighting the 
lives of Chinese Indonesians as the central theme as the also began to approach the issue of Chinese 
Indonesians identities. Post reformation opens up more ways for the national cinema to revisit the 
previously taboo topics regarding the existence of Chinese in Indonesia (Setijadi, 2013, p. 65). Chinese 
Indonesians especially made the best use of films as a medium to voice out the concerns over their 
ambiguous identities and vulnerability as a minor ethnic group in among the non-Chinese. However, I 
would argue that film, as is the case with other medium, is a visual stage of power struggle between the 
indigenous film makers who are still trapped within the past ideology of Chinese as “other” and also the 
Chinese Indonesian film makers who have been attempting to remedy the misled perception of their 
Chinese identities. The fall of Suharto’s new regime may have brought with it, “the wind of change” 
which promises freedom for Chinese Indonesians to celebrate their Chineseness, however, I also notice 
that they are still being put under a new form of suppression; their movements in this industry are 
constantly “monitored” and “normalized” to certain extend that they cannot authentically express their 
“presence” in national cinema, so they are forced to seek for a new arena of film making whereby their 
works are eventually free of any interference from the pribumi film makers. Chinese Indonesian film 
makers, therefore, shift away from making commercial movies to independent films, all centralizing the 
issue of Chineseness post-reformation and the invisible wound they have been carrying even since. 
Unlike the majority of films produced and screened in national cinemas, Independent or rather shortened 
to “indie” is a short film produced in simple filming equipment and procedures. Oftentimes, the film 
makers are not professionally trained in film making techniques, and that the whole filmmaking process 
which includes distribution and marketing is done without the funding of major film studio (Rokhani, 
2017, p. 57). Indie films serve as the mediums for Chinese Indonesian filmmakers to gratify their needs 
of Chinese expression where the depiction of Chinese Indonesians in national films is no longer 
considered as a mere sidekick and “supporting characters”.  The influence of Chinese portrayals during 
the New Order regime is still prominently felt even until now, and they are evident in the way the 
indigenous film makers cinematically depict their Chinese attributes in commercial films, whereby most 
Chinese characters are superficially framed, as Chinese character with their distinct accent of Indonesia 
(pelo) as either a stingy merchant or corrupt businessmen whose “Chinese manner” is often ridiculed and 
corrected by the non-Chinese characters (Setijadi, 2013, p. 68). These safe and predictable stereotypes 
signify that Chinese Indonesians’ presence is deeply overshadowed by the interests of the indigenous 
filmmakers and the state. Two years after the demise of New Order regime, there was a growing number 
of Chinese themed-Independent films, namely Babi Buta Yang Ingin Terbang (The Blind Pig Who Wants 
to Fly) (2008), cin(T)a, CINtA (2009), Letter of Unprotected Memories (2008), Trip to the wound (2007), 
and the likes, in which case the Chinese Indonesian film makers decided to slowly detach themselves 
from the typical ethno-nationalist cinematic representation (p. 67).  

Through this cinematic medium, Chinese Indonesian filmmakers aim to challenge the dominant 
stereotypes on Chinese ethnic which have long been steered over and misconstrued by the indigenous in 
their attempt to reorient the cinematic portrayal of Chinese Indonesians not only as marginalized ethnic 
group, but also as those whose existence are linked prominently to contemporary issues as they begin to 
bring up the less explored bits of their Chinese heritage from their own spectacles as a perakanized 
Chinese into silver screen. The current popularity of Chinese Indonesian indie films has paved the way 
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for these peranakanized filmmakers to reflect on their own experiences of complex issues that are 
frequently neglected in the discourse of Chinese in national cinema such as ambiguity, the sense of 
national belonging, and the “invisible wound” of May riot which I intend to investigate further from Wei 
(2018), an independent film by Samuel Rustandi.   

3 Tradition over Religion  

The issue of assimilation in the history of Chinese Indonesia is not a novelty in Indonesian cinema, 
since it was brought up even during the presidency of Suharto in films like Mei Lan, Aku Cinta Padamu 
(1978) and Putri Giok (1980) on the pretext of forbidden love between the Chinese and pribumi. However, 
since it was produced and released under the censorship of New Order regime, the narrative of both films 
was somewhat “pre-orchestrated” to represent the interest of the ruling regime, in which case the Chinese 
were still perpetually regarded as “outsider” (Thaniago, 2017, p. 14). A similar theme is also reinforced 
into the more contemporary depiction of pribumi and Chinese romance in Wei, an indie directed and 
produced in 2016 by a young Chinese Indonesian director, Samuel Rustandi.  

Wei revisits the conflict of past trauma from May riot as well as the estranged relationship of a 
Chinese totok father (staring Hengky Soelaiman) with his mualaf daughter. Unlike two of its predecessors, 
the strength of this indie film lies in the way Samuel Rustandi puts aside the Chinese-pribumi romance 
and instead brings forth the less explored chunks of Chinese tradition like Confucian filial piety and 
Chinese religious rites (which were somehow previously absent or rather “silenced”). Mei, the daughter 
goes through an internal struggle over her now ambiguous identity as both part of the pribumi (upon her 
marriage) and Chinese, therefore, she has no choice but to let go of her filial responsibility as the only 
daughter in her family to carry on her family’s name and also her father’s Bak Ku Teh stall. One big 
question the filmmakers aim to address is whether Mei’s conversion deprives her of her sense of 
Chineseness and how she reconciles with her Chineseness which also serves as film’s major conflict 
(FFTV Channel IKJ, 2020, 6:30). In one sense, Mei’s intends to demonstrate her filialness to her father 
by rekindling their relationship, her new identity as a mualaf, however stands in her way, on the other.  

This brings upon the concept of hybridity as theorized by Homi Bhabha in 1994. Bhabha suggested 
that in hybridity, the old identity will not vanish although individuals have been strongly exposed to the 
new cultural identity (Rutherford, 1990, p. 211). Hybridization oftentimes leads to the formation of 
diaspora identity which continues to move and change because individuals’ attachment to the new place 
(route) is far more dominant than that of the origin place (root). In this process, individuals will a cultural 
exchange from the interactions between several different cultures which then produces a new culture (p. 
211). Therefore, the notion of hybridity has been instrumental in explaining the problems of ambiguous 
identity, especially that of Chinese Indonesians. Similar to the fluid nature of identity, hybridity, is thus 
continuous and often dubbed as a process of cultural translation and negotiation that is always perpetually 
in motion. This results in what Bhabha termed as “the ambiguity of identity” which situates the 
individuals in the middle or “in between” or Third-space which brings forth a specific character of each 
culture, while at the same time also negates the characters of both as they stand in between two cultures 
(p. 212). Third space ;therefore, is a means of describing a productive, not the reflective space which 
brings forward new possibilities. It blurs the limitations of existing boundaries and challenges the 
established categorisations of culture and identity. Bhabha postulated that third space is an ambivalent 
site whereby cultural meaning and identity have no primordial unity or fixity (ibid.).  

The identities of Chinese Indonesian are established through a long diasporic process where they are 
continually mixing and mixed, crossing, trans versing so that in the end, “the Chinese Indonesians are 
not either/or, but both”  (Hoon, 2006, p.159; Koning, 2007, p. 135). In the Indonesian context, for 
instance, it could challenge the rigid binary between “Chinese” and “non-Chinese”, “pribumi” and “non-
pribumi”. Additionally, it is in the state of “in between-ness” that individuals later carry the burden and 
meaning of culture (Bhabha, 1994, p. 58). Therefore, the shaping of individuals’ cultural identity is a 
process that will continue to form in one’s shared culture (p.58). Unique to the case of Chinese 
Indonesians, who are practically already a product of hybridity, still demonstrate resistance to hybridity. 
This phenomenon was previously identified by Salmon (1996) in the mid nineteenth century with the 
resistance of Islamization by some peranakan Chinese. Conversion to Islam is, therefore, regarded as a 
threat to existence of their Chinese identities. Recinization was reinforced on the peranakan women in 
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order to separate them from the Javanese pribumi and for the men to control the assimilation process. 
Therefore, Hybridity is viewed as a transgressive idea which never specifically pin individuals with such 
hybridized identities into any boxes. Hybridity allows these individuals to transgress the boundaries of 
one singular ethnic group. They can be both Chinese and Indonesians, for instance, or more.  

To Wei (the father), Mei is now “other” (liyan), as is his position to Mei’s mualaf family. Growing 
up in a Confucian-totok family, Mei still feels indebted to perform her filialness in a different manner 
apart from marrying a fellow Chinese. The cold treatment and alienation she receives from her father 
make her feel she is completely stripped off her Chinese identity the moment she decides to step out of 
her father’s house into her pribumi husband’s. Wei’s bitterness towards the non-Chinese is generated 
through May riot during which time his wife was murdered and that he has to run the Bak kut Teh stall 
by himself. In his old age, Wei plans to close down the business now that his daughter is also married to 
a pribumi. Upon hearing Wei’s retirement, Mei always comes to visit her father, bringing his favorite 
Opor Ayam. However, Wei’s heart hardens every time she offers him the “peace” gesture. Through this 
film, Rustandi implies a message that the concept of Chineseness is something biological in the blood 
rather than socially construct. On the one hand, being a Chinese Indonesia is vulnerable, being Chinese 
muslim, on the other, would result in a double hardship and minority since one must face the risk of 
rejection from both his fellow Chinese and non-Chinese (Zuhri & Wahyudi, 2020, pp. 103-104). Mei’s 
sending her “opor” represents her attempt to maintain her cultural identity as a Chinese without having 
to deny her faith which is also a symbol of her ambiguous identity that Rustandi projected throughout 
the film. The nature of identity relies on the exclusive boundary of “us” and “them”. In contrast, hybridity 
defies such boundary (Hoon, 2017, p.12). Therefore, it is somehow fair to identify Wei’s concern with 
his daughter conversion, because he simply does not wish Mei to lose her identity as Chinese.  

The absence of romance brings out a more realistic approach to the issues that most Chinese 
Indonesians are facing, regarding their ambivalent identities. Rustandi also made use of all the necessary 
mise en scene like the Bak Ku Teh stall, the Chinese praying altar which accurately capture the typical 
daily life of a Chinese totok and peranakan in Tangerang. The use of slow camera movements and the 
lack of dialogue help communicate the characters’ deepest, untold feelings such as Wei’s regretting her 
daughter’s marriage to a pribumi and Mei’s determination to still perform her Chinese filialness to her 
father. Samuel Rustandi once remarked in an interview with FFTV IKJ that people may be disappointed 
to find no drama in this film because the goal is to mirror a reality, not the exaggerated version of reality 
as shown in most commercial films (FFTV IKJ Channel, 2020). Rustandi attempted to use “Opor 
Ayam/Lontong Cap Go Meh” as a symbol of hybridity bridging two different ethnic identities, the 
Chinese and Indonesian. Mei’s assimilation into the culture of her pribumi husband’s family would mean 
she could no longer help her father run the family business. Opor ayam, a rather simple home-cooked 
dish has become a reminder of her Chinese nature. Although Opor is more closely associated with 
Indonesian cuisine, it is also found in the Chinese households especially during Chinese traditional 
celebration like Lontong Cap Go Meh (Kurniawan, 2016). The long history of Chinese arrival in 
Indonesia has resulted in assimilation of their cuisine as well. Since the Chinese could not find anything 
similar to the original recipe of yuan hiao or tang yuan (a dish served on the eve of Cap Go Meh), they 
began to incorporate Indonesian dishes which share similarities the Chinese represent in the original dish. 
Lontong (Indonesian rice cake), for instance substitutes the Chinese rice balls (yuen xiao), while Opor 
yellow broth symbolizes wealth and prosperity. Along with the spread of Islam in Java by Cheng Ho, 
Lontong Cap Go Meh have since become a product of cultural hybridity, that is distinct only to those 
living in the coast of Java island (Putra, 2014, pp. 34-36). In the case of Wei, Mei seizes the moment of 
Cap Go Meh to take her last chance of meeting and reconciling with her father before he leaves 
Tangerang and shuts down the family business for good. Wei is reminded of his wife’s Opor that she 
gave out to her neighbors during Cap Go Meh; therefore, he decides to eat his daughter’s Lontong Cap 
Go Meh and returns the favor by sending another bowl of Opor Ayam he cooks for Mei during Eid 
Mubarak.  

Rustandi manages to beautifully capture the moment of reconciliation in this film by highlighting a 
simple, yet significant comfort food such as Lontong Cap Go Meh and Opor Ayam as a tool of tolerance 
and multiculturalism. Lontong Cap Go Meh stands in between the Chinese peranakan and pribumi 
cultural heritage, as does Mei and Wei. Ultimately, Mei has come to resolve her ambiguous identity as a 
Chinese muslim through a hybrid food, that is neither authentically Chinese or Indonesian, whereby she 
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still performs her filial duty as a Chinese daughter without having to deny her faith. It is through the lens 
of indie film that Chinese Indonesian filmmakers are finally able to reflect the neglected portrayal of 
Chineseness, including their ambiguious identity. Rustandi once remarked in his interview, “Masyarakat 
senang kalo liat Cina macam di film Ngenest, Ku Kejar Cinta Mu Sampai Ke Negeri Cina, Cek Toko 
Sebelah. Itu bukan Chinese, itu Chinese yang dibuat-buat supaya filmnya laris (FFTV Channel IKJ, 
2020). What he aims to sell in this indie film is a reality as opposed to a drama performance. Within such 
reality, Chinese Indonesian muslims have gone through the hardships of negotiating with their faith and 
Chinese ethnicity. The Qur’an still encourages all convert Muslim to foster good relationship with their 
non-Muslim family. Islam, apparently, shares the same view of filialness as that of Confucianism, that 
they are expected to treat their parents with utmost respect. One reason primary reason for the rejection 
of Chinese convert is due to their narrow view on the exclusiveness/ racial superiority of the Chinese 
compared to other ethnic and also the racial hierarchy positioning Chinese above the pribumi that is 
distributed in inter-ethnic daily discourse (Hoon & Kuntjara, 2020,p.11). In regards to religious aspect, 
the Chinese totok have held misconception of Islam in which Chinese Muslim culture can never reconcile 
the incompatibility between Chineseness and Islam.  

Another challenge resulted from her conversion is the reluctance of embracing Chinese ancestral 
customs and traditions which is quite inevitable for the Chinese converts since the traditions have been 
so deeply ingrained in their mind. However, it is worth noticing that Muslim Chinese are still allowed to 
resume their ethnic culture and traditions like Chinese New Year, Dragon and Lion dance, even the Ching 
Ming festival as an attempt to show the non-Muslim Chinese that Islam is a religion of tolerance and that 
it does not discriminate anyone (Awang &Khambali, 2014, pp. 122-123). This flexible gesture does not 
suggest the Chinese Muslim’s unbreakable attachment to the previous religion, rather it fosters all the 
Chinese Muslims to still demonstrate their filialness and respect towards their family as yet another 
evidence that Islam is a religion that promotes the importance of kinship (p.123). Religion and tradition 
are often the most dramatized issue of ethnicities brought upon national cinema, however, only when the 
dramatic elements are put in the background that the viewers will come to learn about the significance 
of Chinese Indonesian’s position as a product hybridity and how the exchange of the local and Chinese 
culture still allow the Chinese to retain their sense of Chineseness, instead of strengthening the long-
standing feud and suspects between Pribumi and Chinese.   

4 Chinese Indonesians Entering Indie Films: New Order Ends, “New Order” 
begins 

The concept of Chineseness has long embellished the face of national cinema. Although it was 
initially meant to promote people’s sense of multiculturalism, it did nothing but to preserve the various 
misconceptions of Chineseness and their position as perpetual foreigners that the government of New 
Order regime distributed in the past. Chinesness is thus seen more as a showbiz material as opposed to 
a serious discourse. History has recorded that the Chinese descendants held a significant role in national 
cinematography in Suharto era whereby they owned the majority of theaters and production house, and 
strong affiliations to film distribution/import companies, yet as a member of ethnic group, they are 
stripped off their right to be heard and that their presence on national screens was deliberately subdued. 
The New Order government had extracted these Chinese’s financial means and business skills; however, 
the existence of Chinese remains very subtle (Sen, 2006, p. 14). Their movements in this filming industry 
were somewhat slowed down or restricted by the ruling regime. Therefore, any movies produced at that 
time, like Putri Giok, a classic of 1980’s romance highlighting the policy of assimilation set President 
Suharto, still reflected the interest of the New Order authorities. In other word, viewers were fed off with 
the enduring image of Chinese as “foreigner”, “other”, and that they could never become naturally 
accepted as part of Indonesian nation. All in all, the Chinese were often subjected as being “Masalah 
Cina” (Chinese problem) and the only way to address this problem is through the absorption of their 
culture into Indonesian which is still continually resonated in commercial films these days.  

Fast forwarding to the modern era, even after the revivals of Chinese cultural practice post-
reformation, and the Chinese began to be featured more prominently in national cinema, filming industry 
is still employed by the government as a new arena of power struggle to steer over people’s perception 
of the Chinese Indonesian which situates them in the most undermining, vulnerable position. Drawing 
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the concept of power by Foucault, the key to taking control of public perceptions in this contemporary 
time is media. According to Foucault, identities lie between the texts and audiences. The further we let 
ourselves consume any influences embedded within a specific text, the more we become like the text 
(we are what we consume) (Wood, 2010, p.265). In other word, the way we situate ourselves to the text 
we consume signifies how far we have been consumed by the media. Film is no longer considered as 
medium for entertainment; rather it functions more as a medium where identities are also constructed, 
portrayed, monitored, and later consumed. The outcome is not only felt by the non-Chinese who 
consume the “pre-conditioned image of the Chinese” by the government, but the same concept has begun 
to be subtly interpellated into the minds of the Chinese, that in the end, they also come to learn they are 
forever labeled as “liyan”. In more recent films like Ngenest, Kukejar Cintamu Sampai ke Negeri Cina, 
and Cek Toko Sebelah, it is evident that Chinese Indonesians are still gradually “monitored” by the 
government. No matter how prominent the Chinese are featured in those films, their portrayals are 
somewhat still very safe and superficial, focusing only on the concerns over the surface problems like 
stereotypes on their physical look, the everlasting image of Chinese as economic and political animals 
disguised in “Baba” character and unrequited love due to their differences in their faith. I would argue 
from this contemporary phenomenon that commercial films do not practically mirror the reality the 
Chinese Indonesians are facing as it represents only the kind of reality the power agents in this case the 
government and also Pribumi filmmakers wish the viewers to consume. Although the New Order regime 
ended in 1998, a “new order” has begun for Chinese by means of politicizing the portrayal of Chinese 
in national cinema.  

This has led Chinese Indonesian filmmakers to break away the conventions of film making by 
presenting their Chinese identities and concerns through the lens of independent films. Unlike 
commercial films, indie/experimental films are not subjected to censorship and their production is profit 
oriented. They are criticized for being too radical and idealist compared to the mainstream way of 
filmmaking. Technically, they are poorer in regards of the filmmaking techniques and cinematography, 
however, all these works so powerfully in uplifting the filmmaker’s status to “auteur” level (Setijadi, 
2013 p.71). Additionally, indie films mostly generate their funding from international sponsorship and 
are produced specifically for submission to international film festivals (p. 71). Chinese Indonesian 
filmmakers, therefore, seize the moment of bringing up the issue of Chinese Indonesian identities into 
global attention. The strategy provides an exit way for Chinese Indonesian filmmakers to gradually rid 
themselves of the normalizing power exercised by the government. Therefore, the theme of Chineseness 
has thus undergone a shift from the image of primordial Chinese alienating themselves from public to 
Chinese accepting the ambiguity as the nature of their Chineseness as portrayed in Wei (2016).  

Indie films have paved the way for Chinese Indonesian filmmakers to reveal the more complex issues 
like people’s experience in negotiating inter-ethic and inter-religious relationship in regard to their 
Chineseness, purely through their own diasporic experience growing up as Chinese Indonesian and 
targeted to their fellow Chinese Indonesian to show that their existence is similar to Chinese diasporas 
across the globe. Without the interference of the anti-Chinese power agents, Chinese filmmakers have 
also managed to recondition the set stigmas/stereotypes of their Chineseness. At the same time, it has 
served as a communicative space for these young Chinese Indonesian filmmakers to reconnect with their 
Chinese root that was previously misconstrued due to their exposure to the exaggerated image of 
Chineseness in commercial films. Lastly, the renewed cinematic insights on Chinese Indonesian in indie 
films help Chinese Indonesian filmmakers and audience to be more aware about what it means to be 
Chinese Indonesians in this contemporary days and age. Many other Chinese Indonesian filmmakers 
have also recuperated the presence of Chinese Indonesians in national cinemas. Renowned film auteur 
such as Nia Dinata, for instance, highlighted Chinese customs and cultural practices (ancestor worship 
and guan xi) in her 2002’s Cau Bau Kan. Another ateur employing the same means, Edwin, encapsulated 
the notion of displacement, hybridity, and marginalization through his 2008’s work “The Blind Pig Who 
Wants to Fly” (Babi Buta yang Ingin Terbang) (Teo, 2018, pp. 209-210).  

 For Rustandi as featured in his work, Wei, Chineseness is linked to religious identity and family 
obedience (filial piety). Through indie films, Rustandi attempted to recuperate issues of estrangement 
and anxieties experienced by Chinese Indonesians, which are instances of issues not so widely spoken 
or simply go unnoticed in the commercial films. Indie film, in this sense, has managed to “purify” and 
re-capture the reality- the identity of Chinese Indonesians- through the mirror of fellow Chinese 
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Indonesians (insiders) from the interference and pre-conditioned content of the outsiders’ view. The new 
cinematic means has paved the way for many more Chinese Indonesian filmmakers alike to re-express 
and recuperate other “unexplored” issues regarding their experience growing up as Chinese Indonesians 
into silver screen, giving them a greater sense of acceptance and pride of their Chinese root, their 
ambivalent identity, and their in-betweenness as Chinese Indonesian through their cinematic works. Indie 
films bring a much richer-honest representations of Chinese Indonesians as a discourse which bring them 
to a greater understanding and a sense of ethnic belonging in regard to their ambivalent Chinese identity 
in contemporary Indonesia.  

5 Conclusion  

The portrayal of Chinese Indonesian characters in the national cinema reflects the long history of 
their arrival, the long-standing feud with the Pribumi which ultimately leads to their ambivalent identity. 
Since the days of New Order regime, Chinese Indonesians were set aside only as supporting characters, 
depicted in such a way by anti-Chinese authorities to intensify the dichotomy between Pribumi and 
Chinese. In this sense, anti-Chinese regime exercised the control over the kind of image these Chinese 
characters were conditioned to portray. This has produced a somewhat narrow and safe stereotyping of 
Chinese Indonesian whereby their presence on national screen is signified only from their distinct 
Chinese look and dramatized Chinese characterization. The pribumi characters, on the other hand, were 
highly romanticized as being the hero in most films especially when they were paired with the Chinese 
characters, sending out the implying message that Chinese Indonesians, despite the past attempt of 
acculturation and assimilation into the local culture, would be forever regarded as “liyan” (perpetual 
foreigners). The image of their Chineseness in commercial film is deliberately set to be too commercial 
to preserve the past ideals of anti-Chinese regime during the New Order. The revival of Chinese culture 
(which was previously stripped off the face of media, organization and education and politics), I would 
argue, still does not liberate Chinese Indonesians from expressing their Chineseness in the media and 
films. Films today have become a new means of politicizing the interests of certain ethnic group, which 
somehow put Chinese Indonesians in the most vulnerable position. Because of this unchanged ideal, their 
expression of Chineseness remain subdued and at times, very underwhelming, that people do not see it 
as a serious discourse. Therefore, Chinese Indonesian filmmakers are slowly shying away from the 
standardized conventions of commercial films to independent (indie) films for the sake of gaining the 
flexibility to present Chineseness and the problems related to their ethnic identity as a larger-global 
discourse, free of any interference from the stereotypes distributed by anti-Chinese authorities.  

Wei (2016) by Samuel Rustandi is just one instance of a “real come back” for Chinese Indonesian 
filmmakers to bring up a more realistic and honest expression of their Chineseness. Wei presents the 
Chinese Indonesian characters and the problems related to their identities as Chinese Indonesians outside 
of the mainstream context as depicted in most commercial films. Wei captures the character’s concerns 
over her own Chinese identity upon her conversion to Islam, the religious tension between Chinese and 
non-Chinese as symbolically represented by Mei and Wei, and Mei’s acceptance of her hybrid identity 
as a Chindo muslim. Mei’s new identity as a Chinese muslim does not make her feel less Chinese. Her 
conversion to Islam has marked the stage of self-acceptance that she positively receives from herself and 
others. However, her conversion to Islam does not altogether deprive her of her cultural identity as a 
Chinese descend. It is through embracing Islam, as a religion of tolerance that she comes to a greater 
understanding of the different culture and people around her and that through the spectacle of Islam the 
filmmaker wishes to diminish the excessive display of Chinese exclusiveness that the Chinese have been 
developing towards their non-Chinese counterparts. In the end, embracing “Islam” does not make the 
Chinese feel more inward and lose their cultural traditions.  

The conflicts highlighted in this independent film criticizes the position of Chinese filmmaker for 
being pigeonholed on the ground of their ethnicity as portrayed in most commercial films which puts 
Chinese more as a marginalized group. Independent film such as this one, therefore, helps the young 
Chinese filmmakers to reconnect with their Chinese heritage as they began to pick up bits of their 
Chineseness which were previously subdued or simply misconstrued due to the inherited ideals of the 
New Order regime. Ultimately, the film brings forth a more universal theme such as love, faith, anxiety, 
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Chinese Indonesians’ cultural identities and all its complexities beyond the local domain as a discourse 
experienced by the world over.  
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Abstract. YouTube is one of the most-visited and popular online site to share videos 
especially for the younger generations. It also has a comment column to facilitate its users 
to give comment toward to video and the people who uploaded those videos. In this paper, 
I use 4 minutes 39 seconds YouTube Video entitled Tipikal Chinese Indonesia, produced 
and uploaded by Last Day Production to answer my assumption on the Chinese 
Indonesians position in the Indonesian society. This research examines the video to see 
the message intended by the producer about Chinese Indonesians and the selected 
relatable comments from its viewers applying the encoding-decoding concept by Stuart 
Hall (1973). The comments are then divided into three categories: positive, neutral, and 
negative toward the Chinese Indonesians. However, while reading and selecting the 
comments, it was hard to find purely negative comments because they were hardly found 
since most of them are mostly positive ones. This may be one of the proofs based on only 
one platform to see that the position of Chinese Indonesians as the minorities has 
improved in the past few years and most of the Indigenous have been more open-minded 
toward them. 

 

Keywords: YouTube, Encoding-Decoding, Chinese-Indonesian, Indigenous, Position 

 

Introduction  

In recent days, online activities play a significant role in society, especially social media. 
It has been increasingly growing massive and intensive. There are many purposes and motives 
for the society, especially the young generation, in accessing social media. It can affect how 
and what people think due to their roles as agents in the public process of constructing, 
contesting, or maintaining the civic discourse on social cohesion, integration, tolerance, and 
understanding (Fursich, 2018). The easy and limitless access of social media to share content 
and express opinions about a topic can be the reason why it has become the most used platform 
in this era. By using social media, users can meet with other users to help, receive help, question, 
answer questions, and receive help or answers from other users.  

The influential role of social media can also be seen through its function in identity 
construction. The online identities can be expressed in relation to the offline world, which 
means what is presented in social media reflects the real world. However, it may not be one 
hundred percent true as media can both inform and form perspectives related to other aspects 
such as the nature of a communicator, the content of information from the media itself, as well 
as responses from the community. Many social media platforms that have been popular in 
Indonesia. One of them is YouTube. 

As one of the most visited media, YouTube facilitates the audience to watch and upload 
any videos. YouTube allows anyone to consume their content. Besides, it allows the viewers to 
respond the video they watch by writing a direct comment on the space provided below the 
video. In this paper, I will focus on YouTube as the social media to analyze a video produced 
by Last Day Production (LDP) about Chinese Indonesian. Tipikal Chinese Indonesia video was 
uploaded on 20 February 2015 with 5,3 Million views and more than 7.000 comments. Last 
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Day Production (LDP) is described in an article in Jawa Pos (2017) as a YouTube channel with 
1,92 Million of subscribers (by April 2021), which often broadcasts videos of the reality of 
today’s youth. Thus interesting to see how Last Day Production portray Chinese Indonesians 
in media (YouTube video) since this channel focuses mostly on the reality.  

METHODOLOGY 

There are two main reasons why I decided to choose this particular video to be analyzed 
for this topic; First of all, almost all of the cast members are Chinese-Indonesians which I think 
will be more accurate as the data for this type of analysis. The other reason is, since YouTube 
is one of the biggest online platform nowadays, I assume that it may be the best place to see the 
position of Chinese Indonesians in the Indonesia society. Their position is analyzed through the 
collected data of the producer’s message in the video (as Chinese Indonesians) and the viewers’ 
reactions to the portrayal of Chinese Indonesia as shown in the video produced by LDP.  

In order to answer these questions, the analysis uses the Reception Theory. Reception 
is the audience’s activity to give meaning or interpretation toward something (it can be text, 
video, or audio). In this process, a producer will encode, and the consumer will decode a 
message that has been conveyed in a medium. The purpose of reception analysis is to find how 
people in the context of social and historical can understand all kinds of text media, is about 
interpretation, conformity, and allegiance towards they downing. 

I use qualitative research and analysis using reception methodology. The object of this 
research is taken from 4 minutes 39 seconds YouTube video entitled Tipikal Chinese Indonesia 
to see the message encoded by the producer about Chinese Indonesians. Due to the limited time 
and space, I choose eight related comments from the viewers as the authentic responses from 
its audiences to analyze the reaction or opinions from the viewers. One of the purposes is to see 
how they decode the message, in this case about Chinese Indonesians. I sorted the eight related 
comments from only the top ones, which means comments that have received the highest 
number of likes. Likes are representations of people who agree on that comments. The eight 
comments are then categorized into two positions: positive and negative. It is because I do not 
focus mainly on the video and how the viewers decode the video, but more on how their 
opinions toward Chinese Indonesians in general. Based on the video and comments, hopefully, 
I will be able to see the position of Chinese Indonesians nowadays. This is interesting for me 
to find out due to my assumption that actually the position of Chinese Indonesians as minorities 
has improved in the past few years, and most of the indigenous have been more open-minded 
toward them.  

DISCUSSION 

 The process of reception starts with the producer, LDP. They created a type of music 
video entitled Tipikal Chinese Indonesia. The music is a combination of Liu Xing Yu (F4), Tien 
Ming Mi (Teresa Teng), and Jue Bu Neng Shi Qu Ni (F4). Their experiences inspire the storyline 
as Chinese-Indonesians living in Indonesia, which they describe as the typical characteristics 
of Chinese Indonesians. The video also has a purpose to deliver a message to inform its viewers 
about Chinese-Indonesians, as they typed in their description box, Mau tau gimana sih tipikal-
tipikal orang CHINESE yang ada di INDONESIA? Yuk saksikan! Dibungkus dengan nyanyian 
musik yang SERU banget lagi! 

I compile the lyrics (messages) in the video in the video in the following table. I added the 
message column to explain my interpretation of the text or what Hall (1973) called the encoded 
message. 
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No Timestamp  Text Message 

1 00.21 – 
00.39 

Kita suka belanja di 
Glodok. Gak peduli 
kualitas, yang penting buy 
one get one. 

Glodok is a famous market in Jakarta 
alongside with Mangga Dua. It is known 
for selling things with affordable prices. 
Yang penting buy one get one shows the 
typical Chinese Indonesians who love to get 
best prices. 

2 00.40 – 
00.58 

Bukannya pelit, Cuma 
rajin menabung. 

Agar kita nggak minta-
minta. 

Anak cucu pun makmur 

Chinese Indonesians are well known as 
stingy. This line explains that they are not 
stingy but they save up to have prosperous 
future for them and their grandchildren. 

3 00.59 – 
01.14 

Sekolah tinggi-tinggi tapi 
ujung-ujungnya 

Disuruh jualan 

Mau asli atau mau yang 
KW semua tersedia 

This statement shows the typical Chinese 
Indonesians who always work in sales field 
since their ancestors decades ago. High 
education is not considered as important 
because in the end, their parents will tell 
them to either run their stores or start a 
business (as pedagang).  

4 01.15- 
01.42 

Oh baby baby My baby 
baby 

Kami tidak berbeda 

Walau putih dan pendek, 
kami tetap menarik 

Walaupun kami sipit kami 
punya hati untuk 
menyayangi 

Dan berhati nurani 

Kami juga manusia yang 
punya kasih 

Chorus. 

The chorus emphasizes that they (Chinese-
Indonesians) are just the same as others 
who have hearts to love, affection, and 
conscience, even though they appearances 
are different (described as walau putih and 
walaupun kami sipit).  

 

5 01.43 – 
02.32 

Tidak boleh lupa tradisi 
saat imlek 

Main sama-sama, gak 
perlu untung 

Yang penting 
kebersamaan 

Yang paling penting kita 
harus siap mencari 
angpao sana-sini 

Yang penting isinya 
banyak 

Imlek or Chinese New Year is a very 
important tradition for Chinese Indonesians 
to celebrate and gather with family. Going 
from house to house to get angpao (for 
those who have not married) is what they 
always waiting for. Also, the amount of 
money inside the angpao is the most 
important thing for them (Yang penting 
isinya banyak). 

 

6 02.33 – 
02.38 

Tidak boleh goyangkan 
kaki 

It is a belief that if you swing your legs, you 
will lose fortune. 
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7 02.39 – 
02.44 

Barang selalu diplastikin Chinese Indonesians like to keep everything 
tidy. 

8 02.45 – 
02.53 

Oh ya, kita juga hobi 
karaoke, hobi karaoke 

Dimanapun dan 
kapanpun. 

They also like to sing karaoke. 

Dimanapun dan kapanpun explains their 
big love for singing karaoke. 

9 02.54 – 
03.31 

Oh baby baby My baby 
baby 

Kami tidak berbeda 

Walau putih dan pendek, 
kami tetap menarik. 

Walaupun kami sipit, 
kami punya hati untuk 
menyayangi dan berhati 
nurani. 

Kami juga manusia yang 
punya hati 

Kami juga manusia yang 
punya kasih  

Chorus. 

The chorus keeps emphasizing that they 
(Chinese-Indonesians) are just the same as 
others who have hearts to love, affection, 
and conscience, even though they 
appearances are different (described as 
walau putih and walaupun kami sipit).  

 

10 03.32 – 
04.00 

Bagaimanapun kita harus 
saling menyayangi tanpa 
memandang ras dan 
agama karena kita adalah 
satu   

No matter what happens we (both Chinese 
Indonesians and locals) have to love each 
other without discriminate any races or 
religions. Because they are Indonesians. 

 

Starting from Tipikal Chinese Indonesia’s title, we can see with this video that the 
producer (LDP) wants to show some things that Chinese Indonesia do in common. However, 
the ten topics stated in the video do not only discuss about that, but they emphasize 
constructing a message that Chinese Indonesians may look different physically, but on the 
inside they are kind and have good intentions to others. I can say that they focus more on that 
particular message based on the lines in the chorus and closure. They repeat the chorus twice, 
emphasizing Kami tidak berbeda. Walau putih dan pendek, kami tetap menarik. Walaupun 
kami sipit, kami punya hati untuk menyayangi dan berhati nurani. Kami juga manusia yang 
punya hati. Kami juga manusia yang punya kasih. The video ends with the line 
Bagaimanapun kita harus saling menyayangi tanpa memandang ras dan agama karena kita 
adalah satu.  

By looking at the message stated in the chorus and closure, it is possible to assume that 
the main message of this video is not merely about the common things that Chinese Indonesians 
do, but more to showing their feeling as minorities living in Indonesia. It is in relation to the 
discrimination of Chinese Indonesians that has been going on all this time. Chinese Indonesians 
still face different treatments and discrimination and is still continually struggling to be fully 
accepted as Indonesians and not always seen as ‘The Other’.  
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Besides, these lines also intend to indirectly invite the viewers (which they already 
know that YouTube viewers come from different races and religions) to ‘accept’ them since 
they are not different. They are also Indonesians as mentioned … karena kita adalah satu. Kita 
refers to Chinese Indonesians and the Indigenous (locals); Satu refers to one nation, Indonesia. 
With their casts of mostly Chinese Indonesians, it is a suitable way to portray how Chinese 
Indonesians want to come in good terms with the indigenous through the video in a subtle way. 

Moving on to how the viewers see and argue regarding the existence of Chinese 
Indonesians through the comment section below the YouTube video. When I sorted and 
analyzed the comments, there were 7.274 comments. I choose eight related comments from the 
viewers to show the authentic responses from the audiences. One of the purposes is to see how 
they perceive Chinese Indonesians. The eight comments are then categorized into two, from 
Chinese Indonesians and non-Chinese Indonesians. Then they are divided based on its status 
toward Chinese Indonesians existence: positive and negative. The captures of the comments 
are placed in the last page since this paper is limited to a certain number of pages. The four 
chosen comments categorized as from Chinese Indonesians are shown in the following table. 

No YouTube 
Account 
Name 

Comments Status Decoded Message 

1 Salsa 
Billa 

Betul.. Kita mah 
khasnya putih tapi 
pendek hah ngakak. 
Aku Chinese Indonesia 
tapi muslim. Kita 
adalah satu. 

 

Positive Salsa informs that she is a Chinese 
Indonesia with fair skin (common 
skin tone of Chindos) but she is a 
muslim (not a common religion for 
Chindos). However, she does not 
take it as a problem because 
according to her, race and religion 
do not matter, as long as they are all 
Indonesians. 

2 Cassey 
Raffa 

Bagus banget lagu ini. 
Aku keturunan Chinese. 
Tapi aku cinta 
Indonesia. Kadag suka 
bingung banget sama 
orang yg suka beda 
bedain suku atau 
agama. Kita ini adalah 
NKRI! 

Positive Cassey is a Chinese Peranakan but 
she loves Indonesia. She often 
confused with other people who likes 
to judge others based on their races 
or religions. In a way she emphasizes 
that there is nothing wrong with 
Chinese Indonesians because they 
are not different. This makes her gets 
confused to see people with such 
perception. 

 

 

3 Kelvin 
Julian 

Makasih setelah nonton 
video ini jadi ga minder 
lagi karena di anggap 
berbeda. 

Negative 
to 
Positive 

Kelvin is a Chinese Indonesian who 
thanked LDP for this video because 
he gained his confidence to be 
different. It means he finally realized 
that being different (minority) is not 
a problem. 

4 Fannia 
Aulia 

Aku muslim, tp kakek 
aku keturunan tionghoa 
jadi kami masih 
keturunan Chinese. 

Positive As a Chinese Peranakan who is a 
Moslem and has squinted eyes, 
Fannia thinks that there is no 
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Wajah kami juga sipit2 
hehehe, tapi rukun2 aja 
kok. 

problem because she and her family 
gets along well.  

 The four responses taken from the Chinese Indonesians are all positives comments 
toward the existence of Chinese Indonesians in Indonesia. Yes one of them, Kelvin, saw himself 
as a minority which made him minder, but the he states that the video ensures him that it is 
okay to be different. As Fannia mentioned that she does not have any problem because she can 
get along with her family and Salsa who is a Moslem Chinese Indonesians considers all that 
matters is that they are one as Indonesians. Cassey adds with she being confused to see people 
who discriminate others based on races and religions because there is nothing wrong with 
having different ethnicities and religions. It can be concluded that the Chinese Indonesians 
themselves have realized that being different is fine and they belong to Indonesia not to other 
countries. This kind of perception shows that they have moved subtly to be more confident and 
open-minded to their existence as minorities. 

The next table shows the YouTube comments from the non-Chinese Indonesians as 
shown below. 

No YouTube 
Account 
Name 

Comments Status Decoded Message 

1 DAF Stop bilang “Cina”, 
you guys are 
Indonesian… We 
love youuu… 
sueerrr… kulo tiyang 
jawi.. Muslim tulen.. 
We are 
INDONESIAN… 
PEACE 

Positive DAF tells others to stop calling Chinese 
Indonesians “Cina”. As we know that 
“Cina” is a nick name to discriminate 
them. DAF as a pure Javanese and 
Moslem states that he/she loves 
Chinese Indonesians. Then added 
Peace which means there is no war 
between them. 

2 Bryan 
Kalit 

Gak perduli 
darimana asal usul 
nya yang terpenting 
kita bisa hidup 
berdampingan 
dengan rukun dan 
saling melengkapi 
Indonesia. Saya 
batak dan saya suka 
berkawan dengan 
Chinese karna 
mereka juga ramah 
kok. Jesus Christ 
bless us 

 

Positive Bryan presumes Chinese Indonesians 
as friendly and he likes to be friends 
with them. He states that the most 
important thing is they can get along 
and live side by side peacefully to 
complement Indonesia.  

3 Tempe 
Ultra 

Gue adalah salah 
satu orang Indonesia 
yang cukup rasis dan 
agak sebel kadang 
sama Chinese di 
Indonesia karena … 
nyebelin, tapi setelah 

Negative 
to 
Positive 

As an Indonesian, in the beginning 
Tempe did not like Chinese Indonesians 
because he/she had a narrow thoughts 
and judged Chinese Indonesians are 
annoying. However, his/her perspective 
then changed since watching LDP 
video, his/her mind then being opened. 
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gue liat2 video LDP 
dan terutama video 
ini gue merubah 
pikiran dan pendapat 
gue kalo gak 
semua … keturunan 
Chinese itu kaya yg 
gue pikirin… 
(continues in the 
appendix)  

 

Now, he/she sees Chinese Indonesians 
as the same God’s creation who has 
rights to be respected and not 
discriminated because every person is 
equal.   

4 Rulli … Gue selaku orang 
pribumi merasa 
bangga punya sodara 
1 negara dengan suku 
tionghoa. 

Positive Rulli sees Chinese Indonesians have a 
sense nationalism within them unlike 
what he sees in the three ethnic groups 
in Malaysia. Therefore, he feels proud 
to have Chinese Indonesians in his 
country. 

 

In relation to the four responses from the non-Chinese Indonesians, there are three 
positive comments and the other one is positive but come from negative perceptions toward 
Chinese Indonesians. DAF tells others to stop calling Chinese Indonesians “Cina” to stop the 
chain of discrimination towards them that has been going on all these years. He even states that 
he/she loves Chinese Indonesians even though he is a pure Javanese and Moslem. Bryan says 
that after being friends with them, he realized that they are actually friendly. Rulli adds that the 
locals should be proud of having them in Indonesia, because they have more sense of 
nationalisms than other ethnic groups in other countries. Tempe Ultra considers himself as 
someone who has narrow mindset, a racist and annoyed by the existence of Chinese Indonesians, 
but he then realized that Chinese Indonesians deserve to be respected just as equal as the non-
Chinese Indonesians because not all of them are as annoying as he thought. 

CONCLUSION 

 Lastly, to summarize this paper; the producer Last Day Production not only portrays 
Chinese Indonesians in Tipikal Chinese Indonesia video, but they also want to deliver a 
message stated in the chorus and closure which is to show their feeling as minorities living in 
Indonesia. The typical way of living as Chinese Indonesians act as additional information in 
the video such as like to shop with affordable prices, pedagang, angpao, et cetera. But, the 
main messages are put in the chorus and closure of the lyrics. Then, the position of Chinese 
Indonesians are analyzed from the viewers’ comments from both Chinese and non-Chinese 
Indonesians. To be honest, it was very hard to find purely negative comments from both sides 
in the 7.000 comments because the comments are mostly positive. It is the answer to my 
assumption that the position of Chinese Indonesians as minorities has improved in the past 
few years and most of the indigenous have been more open-minded toward them because it is 
indeed happening in Indonesia. I am not saying that it is happening in every part of Indonesia, 
but mostly in capital cities, based on the comments from the non-Chinese Indonesians who 
have broaden their perceptions toward the minorities. Overall, it is interesting to see that 
apparently, in this era, YouTube has a special role as an online media platform for its users to 
communicate and expresses their opinions. 
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Abstract. The racial issue nowadays leads into sentiment society between Javanese and 
Chinese (Totok or Peranakan Tionghoa) in Indonesia. This research aimed to track the 
cultural collaboration of both and reconstructing socio-environment interracial interaction 
during pre-Indonesia. This research will reveal the content, hybridity, function, and socio 
– environment harmony pre – Indonesia independence of Satya Radja I as macapat of 
roman Tionghoa published by Balai Pustaka in 1931. The roman book of Satya Radja I 
is written in Javanese and used Latin script with Van op Huijzen spelling. Therefore, this 
Satya Radja should be taken into account to be investigated in depth. This study utilized 
of literary criticism theory to seek the diction of Javanese – Chinese language and dialect 
in macapat. In addition, the library studies approach used to enrich the data and 
interpretation of socio-historical contexts of book publication process. Discussion of the 
Hindia-Belanda system regarding the publication of this macapat is necessary as socio-
history contexts of this research. 

The language used in this macapat is unique regarding the mixed dialect and language of 
Malay, Javanese, and Chinese. The author tried to write the macapat in a patent rules 
(pakem) like Javanese Macapat. This roman is an important classical story for Peranakan 
Tionghoa) to get close with their ancestor and racial bond from the mainland. The form 
of macapat is an expression of a new identity or assimilation of Peranakan Tionghoa who 
lived amid Javanese as indigeous people. Through this macapat, they could regenerate 
the classical roman of Tiongkok and be accepted amongst Javanese culture. Therefore, 
this macapat Tionghoa is a hybridity work and used for establishing a harmonious 
atmosphere of intercultural before Indonesia independence. 

Keywords: Macapat tionghoa, satya radja I, hybridity, balai pustaka 

 

1 Introduction 
It is complicated case to reveal how many waves migration happened of Chinese from mainland to 

overseas, include Southeast Asia region. Kuah-Pearce Khun Eng in his research said that the main factor 
of china migration and diaspora in nineteenth century was poverty faced in mainland. The migrants of 
china which forthcoming known as diaspora in the nineteenth century were men who had no skill and no 
good education background then searching for fortune overseas [10]. They come as a big ethnic together 
with their values of culture and tradition. They had strong tradition as their way of life that is implemented 
in their own community for the next generation. They had religion, art, literature, education, way of life 
concept, etc as independent social institution. They settled for their own community as ancestor values 
is the most important for them. This strong character of “visitor” seemed hard to get influenced or 
contacted with the local actors. On of Chinese independent social institutions establishment impacat was 
constructing identity as “Outsider” or “Other” and “inassimilable” of their existence amongst majority 
of indigenous population [8]. 

The Chinese merchants had frequently settled in Java for long periods until they married with 
indigenous women and emerged new generation of Chinese-java half-breed (Peranakan Tionghoa Jawa). 
As human being, interracial association happened and produced new culture like art and literature in 
hybrid form between Chinese and Javanese. The Javanese called the Chinese ethnic as comers by wong 
cino or tiang cinten. Later on, they promoted ‘Tionghoa’ term refering half-breed Chinese or Peranakan 
Chinese after establishing Chinese school during Hindia-Belanda era [4]. Chinese identity commonly 
devided into two big groups well known as ‘Totok’ and ‘Peranakan’. Totok is the new migrant who lives 
in long time for about one or two generation only. Peranakan referes Chinese resident that had been long 
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living in Indonesia for about two or more generations [12]. As they lived for more than two generations, 
some chinese men married to local women and their children would have been called as peranakan (half-
breed). 

The Chinese migrant from the southern part of china played the important role in bringing roman of 
Xue Rengui remotely known as a prominent character of fiction from Shanxi to Java and from the 19th 
to the 20th century. It proves that the cultural impact could be lasting by reproducing and reconstructing 
innate culture in new environments due to strong ethnic enculturation [8]. The traditionalist chinese from 
mainland could be the agent of promoting this roman. This culture penetration implies that Chinese 
migrant had strong etnicity in-group-feelings. Even though, Xue Rengui will be known as Sie Djin Koe 
Wi in Java or Malay. This story could be promoted in many media, such as hikayat, wayang potehi, 
wayang thithi, play, ketoprak, or tembang macapat with many adaptations between two cultures to serve 
non-chinese reader in suitable ways. 

Tembang is the most importance poetic forms in Java that never have been spoken unless been sung. 
There are three most important tembang those are tembang gedhe, tembang macapat, and tembang 
tengahan. Tembang macapat can most easily be read and be understood. Macapat that used as media of 
promoting legends, stories, and letters contend as old-fashioned critics[13]. Tembang macapat is known 
typically as modern javanese poetry even though Kawi (Old Javanese close to Sanskrit language) is 
dominantly used. This reflected on Satya Raja I macapat that Kawi and Sanskrit vocabulary are very 
dominan. In addition, macapat represented as written Javanese literature highly productive from fifteenth 
to nineteenth century that cover legends,  histories, religious, riddles, games, magic spells, and love songs 
[11]. It is what represented Satya Radja I as roman Tionghoa as object material of this research. 

The book of Satya Radja I is translation of Chinese roman classic. However, to determined the 
original text of Satya Radja series I until VI requires advanced and comprehensive research. Giving 
alternative answer, Satya Radja series I to VI that published by Balai Pustaka is text transliteration from 
Javanese manuscript. It could be estimated since Mastuti in her research listing Chinese-Javanese 
manuscript in Berlin. There, it could be seen the manuscript code and storage location [5]. The Satya 
Radja series I to VI are located in Berlin Library within the code as follows, No.1 Sik nJin Kwi Cing Se 
dugi ing kitha Sha Yang Sya (288, VII.1/Hs.Or.10545) – this is probably the babon or original manuscript 
of Satya Radja I texs, No.2 no title (288, VII.2/Hs.Or.10545), (No.3) Sik Jin Kwi, Cing Se, dugi ing kitha 
Ong Ong Kwan (288, VII.3/Hs.Or.10545), No.4 Sik nJin Kwi Cing Se dugi kitha Kim Gu Kwan (288, 
VII.4/Hs.Or.10545), (No.5) Sik nJin Kwi, Cing Se, pecahnya glar Cu Syan Thin (288, 
VII.5/Hs.Or.10545), (No.6) Pakem Lo Dong Cing Sha Pan (288, VII.6/Hs.Or.10545). Those are codes 
that probably the original manuscript of six series Satya Radja. Due to limited time, financial, and 
accomodation hopefully this research could be carried out in future for the comprehensive research and 
high accurate data. 

Satya Radja I as this object material is very unique since it was translated from Chinese (not 
mentioned the location and dialect) into Old Javanese then published by Balai Pustaka in 1931. As we 
know that Balai Pustaka was Dutch colonial book publisher and had strict rules to publish. In addition, 
Satya Radja I proved interracial relation in harmony by producing two or more culture (assimilation) as 
a new face of macapat. This is what Darmawan said about hybridity into assimilation that hybridity does 
not hold singularity of culture production [2]. Every culture had been gotten influenced each other. 
Hariyono also explain the inter-culture contact for emerging new culture known as assimilation. 
Assimilation by Hariyono is defined as a social process that comes up caused by (a) two or more different 
cultural background; (b) having long and intense interaction; (c) those different cultures background will 
adapt and adopt each other until forming new entity culture without eradicating the prominent and 
original part of each culture [12]. The unknown amount of migrations and the long time of chinese 
resident could produce new culture as their adaptation to deal with socio-environment.  

The enormous wave of Chinese migration impacted on strengthening Chinese inhabitant identity who 
did not know mandarin or the social institution system ethnically. To educate the inhabitant Chinese 
Malay/Javanese, translation works of Chinese history and romance literature were highly produced to 
strengthen Chinese identity. Thus, inhabitants Chinese or Peranakan emotionally had been bonded to get 
close with their ancestor from the mainland [4]. It proves that Chinese identity could not be separated 
from racial, tradition, and culture.  

To discuss this published book could not separated by colonialism era. Dutch made primary criterion 
for maintaining order of colony related to racial classification and segregation policy in the Dutch East 
Indies. The first class and lowest class was white Europeans and brown native, respectively – whereas in 
between was hard to classify such Eurasians, Arabs, and Chinese. Van Doorn through Maier research 
concludes that late-colonial Indonesia had emerged the collective identity due to self-aware population 
groups. Including, Chinese descent also were building and developing group identity while native group 
resonated nationalism as unity and new identity [7]. These historical contexts will lead the wide scope of 
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analysis to see literary work production related to colonial power and identity shapping process in Dutch 
colonial era. 

Historically, there are two domination waves of literary pre-Indonesia. The first wave domination 
was Javanese in fifth to the fifteenth century which was profoundly influenced by Hindu-Buddhist culture. 
The second wave domination was Malay region that later impact on Southeast Asia as lingua franca. 
Thereby, Javanese and Malay in Southeast Asian historically was impactfull in society [6]. This is related 
to Mastuti research about Javanese – Chinese manuscript that narrates Sie Djin Koe Wie only in Javanese 
and Malay. In this case, the translation of Sie Djien Koe Wie in Old Javanese in form of Macapat 
regarding this socially powerfull in Southeast Asian. The author contend that this book is transliteration 
(ind: penyuntingan) of Old Javanese manuscript that was written in Old Javanese script (ind: aksara kawi 
or jawa). Romanized of this manuscript was urgent since it had been published by Balai Pustaka that led 
modernisation towards language by using Latin script. As we know nowadays this latin script officially 
was set up and named by Van Op Huijzen spelling for the begining of Balai Pustaka production. Balai 
Pustaka as government book publisher hold big authorities of book publishing and distribution, indeed 
politically interset as prior. 

Throughout the period of their colonization of the Indies, the Dutch carefully studied the local law, 
art, music, ethnography, botany and so forth, in order to be able to insert themselves effectively into the 
existing power structure [6] 

To examine Satya Radja I, the research will use literary critism as basic analysis of this macapat. 
Literary critism is proper method to reveal the structure, content, function, and hibdirity from macapat. 
In addition, to support analysis of Dutch and Balai Pustaka role in late colonialism, it used library 
research studies. Collecting history and sociology book is the second source of this research. This 
research firstly started by translating the macapat from Old Javanese into Indonesian and English. This 
is because Kawi (Old Javanese) is not used for daily literacy and communication. This research hopefully 
could contribute for Chinese-Javanese manuscript, assimilation and acculturation studies, identity studies, 
and Chinese studies. Thus, researchers will find wide perspective of Chinese. 

 

2 Discussion 
2.1 Roman of Setya Radja I  

The story begins after Li Si Bin, the king of Tong Tya, defeating Ko Le. The battle was led by Djin 
Koe Wi. As a person who has contributed to the kingdom, he was given various privileges from the king. 
Li To Tjong was not happy to see his achivements. He has a grudge against Djin Koe Wi who had killed 
his wife. He and his concubine, planned to kill Djin Koe Wi. Assisted by Tyo Djin, they devised a plan 
to trap Djin Koe Wi. Tyo Djin sent a fake letter to Djin Koe Wi. The letter asked Djin Koe Wi to meet 
the king because he was sick. After receiving the letter, he rushed to meet the king, but he was intercepted 
by Li To Tjong. He was forced to attend Li To Tjong's banquet at his place. There, he was drunk so he 
could not get up. The next day, Li To Tjong met the king slandering Djin Koe Wi about treason against 
the king. The king immediately issued an order to behead Djin Koe Wi. With persuasion from Dyah Ko 
Kim, he postponed the execution time to a hundred days (30 days). 

Approaching the behead day, Oe Ti Kjong came to the king to ask for justice. However, he was 
unable to convince the king and asked him not to interfere. Unwillingly, he challenged the King. Then, 
he left in the venture. Finally, the king increased Djin Koe Wi's prison sentence by one year. Again, the 
execution was postponed when the Panembahan, Dji Bok Kong, arrived. He will not be executed for the 
next three years. The day of Djin Koe Wi's execution was approaching its limit. Once, King Li Si Bin 
received a letter from So Jang Sjah's country. Prince Sa Po Tong challenged him into a war. Dji Bok 
Kong advised the king to appoint Djin Koe Wi to lead the war. With the king's decree, Djin Koe Wi was 
free from prison. Then he trained the soldiers and devised a strategy. On the other hand, Dyah Ko Kim, 
assisted by Tjin Hwe Gjok, arrested Li To Tjong, his concubine, and Tyo Djin for punishment.  

Mastuti saw similarity character of warrior in Java and Chinese that a warrior (satria) is a person who 
constantly doing mediation (tapa), mastering martial art (olah kaprajuritan), and caring (welas asih) [4]. 
Those could be find in Sie Djin Koe Wi character who he prepared and led the war. On the other side, 
there are eight values of Pat Tik – confusiusm concept to educate and shape “Chinese identity”, those are 
Hao (Royal), Tee (Humble), Tiong (Heroic), Lee (moral), Gie (Justice), Lian (holly heart), Sien (trusted), 
and Thee (self-pride). It is obvious that the translator of Satya Radja series is traditionalist of 
confusianism believer. It could be shown by the story theme of ‘Warrior’ that internalized “Heroic/Satya” 
values in Satya Radja I macapat for the peranakan chinese / Totok chinese inhabitant [12]. By that chosen 
story, the internalization of Java-Chinese could be carried out. 
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As the first of six series Setya Radja, the narative focus on the preparation or prominent events of 
Djin Koe Wie before attacking Sa Po Tong. Regarding the relation of Djin Koe Wie character and plot 
that he had been prisoned over three years, it implied the similarity of hardest way of becoming sacred 
and superb in Javanese as well-known concept of meditation (java: tapa brata). Warrior character (java: 
watak kesatria) could be seen by how long and how far the rookie had. It implied different space but 
remained same concept of meditation that Djin Koe Wi over three years had been prisoned then he had 
powerfull abilities or uncommon warrior would have. In the other word, Djin Koe Wie is transformating 
himself from historical figure of warrior into supranatural abilities through the plot and character in story. 
The narratives of Sie Jin Kwie (written in Hokkien) are a manifestation of Xue Rengui that have been 
well-known to Sino-Indonesian and integrated culture in society [8]. The far story from China mainland 
could depart and spread through Indonesia. 

Wherever Chinese had settled they would have survived and spread harmony by adapting local and 
chinese values. This was what Confucius concept by Chinese believed. Confucianism is impactful 
throughout thousand years. This philosophy tradition emphasized on humanity, morality, and towards 
harmony living. This traditional Chinese philosophy consist of five main elements, such Jen (Kindness), 
Chun-Tzu (Etiquette), Li (Politeness), Te (Wise Government), and Wen (the art of living peace). Wen 
concept is the opposite of “war concept” and be always referring art such music, paint, poem, and 
collaboration work of culture and art. This art aimed for media education and diplomacy of the country 
overseas. Hariyono stressed that the highest Wen achivements were the glorious civilization, remarkable 
art, humanist thought, and great poem. This is possible why Satya Radja series was translated and 
published in Southeast Asian to promote Chinese worldview and achieving highest Wen concept as 
embodied in Chinese way of life [12]. 

 
2.2 Java and Chinese Culture Encounter in Macapat of Roman Tionghoa 

According to the text, Satya Radja series published from Balai Poestaka in 1931 were product of 
two or more culture. Macapat was restricted only played for certain social purpose. In the other side, this 
is preserving and transmitting oral literature like legends and histotical events. The type of macapat 
verses consists of eleven classification, such as Maskumambang, Pucung, Gambuh, Mijil, Durma, 
Megatruh, Pangkur, Asmarandana, Sinom, and Dandanggul [13]. 

Setya Radja is a romance that originated from China. The romance tells the story of the heroism of 
Djin Koe Wi under the rule of King Li Si Bin, the king of the land of Tong Tya. The story has been 
converted into various art forms due to its popularity. In the land of Java, this story underwent a change 
of form. The way chinese-Indonesian rewrite and rearticulate Xue Rengui could be associate with 
Chinese-Javanese who wrote translation of Chinese into Old Javanese that producing new script “aksara 
rekan”. The is no proper javanese letter (java: aksara jawa) to write the characters name from Chinese 
words. Therefore, adaptation of name had impacted on forming new letter that is aksara rekan. At the 
begining of Satya Radja I, it was written that this was translated story from China and had many 
adaptations as we can see the quotes below. 

Old Javanese Indonesian English 
Nenggih kang pinoerwèng kawi, 
nagari Tjina ing Tong Tya, 
praboe Li Si Bin sang radjèng; 
poenika kang rinoempaka, 
sarwi sinoengan tembang,  
asmarandana ingajoen, 
tjarita anoet ing Tjina. 

Yaitu yang mulai ditulis oleh pujangga, 
Negeri Cina di Tong Tya, 
Prabu Li Si Bin sang raja, 
Yaitu yang diceritakan melalui 
tembang, 
Serba melalui tembang, 
Asmaradana yang di depan, 
Cerita menurut di Cina. 

That is what the poet began to write, 
China in Tong Tya, 
Prabu Li Si Bin was the king, 
That is told through ‘tembang’, 
All through the ‘tembang’, 
Asmaradana as the begining, 
Story according to in Chinese. 

Jèn leres oetawi sisip, 
apa oeniné djèk Tjina, 
koela darmi noeroen baé; 
Jèn maido kang tjarita,  
djèk Tjina tingalana; 
sampoen noetoeh ingkang 
noeroen, 
poenika panoewoen koela. (page 3) 

Kalau benar atau salah, 
Apa penyebutanya di Cina, 
Saya hanya berkewajiban meniru saja, 
Kalau menyepelekan yang cerita, 
di Cina lihatlah, 
tentu  sudah dimarahi yang meniru, 
Yaitu rasa terima kasih saya (page 3) 

If true or false, 
What is the denominator in Chinese, 
I'm only obliged to copy it, 
If you underestimate the story, 
take a look in China, 
must have been scolded who copied, 
That was my gratitude (page 3) 

Regarding the quotes above, it implied that Chinese had powerful identity and worldview. 
People from mainland China bring these stories and other cultures to remind themselves of their true 
identities. In this case, Djin Koe Wi's romance was adapted to the traditional Javanese tradition of 
storytelling, namely using the macapat song. This is explicitly stated in the text at the beginning. 



22 
 

Old Javanese Indonesia English 
Poenika kang rinoempaka, 
Sarwi sinoengan tembang,  
Asmarandana ing ajoen (page 3) 

Yaitu yang diceritakan melalui tembang, 
Serba melalui tembang, 
Asmaradana yang di depan (page 3) 

That is told through ‘tembang’, 
All through the ‘tembang’, 
Asmaradana as the begining (page 3) 

Changing the form of Djin Koe Wi's play into a song is a form of acculturation. The macapat song 
is basically an old Javanese form of poetry. Macapat songs have a series of poetry patterns that must be 
followed. This pattern includes guru gatra, guru wilangan, and guru lagu [9]. Guru gatra regulates the 
number of arrays in each stanza. The guru wilangan regulates the number of syllables in each array. The 
guru lagu sets the vowel sound at the end of each array. 

The poetry pattern is different for each type of tembang. Saputra classifies macapat into three, 
namely sekar macapat asli, sekar tengahan, and sekar ageng [9]. The original macapat sekar consists of 
dandanggula, sinom, asmaranda, durma, pangkur, mijil, masumambang, and pucung. Sekar tengahan 
comes from kidung which includes, demung, wirangrong, balabak, gambuh, and megatruh. Sekar Ageng 
which is often used in conjunction with macapat, namely girisa. Setya Radja I consists of 14 pupuh. In 
it, consists of nine different types of tembang. Judging from the pattern of his poetry, Setya Radja I 
followed macapat standard (java: pakem). For example, the third pupuh used the song asmaradana. The 
poetry pattern of the song is 8i-8a-8e-8a-7a-8u-8a. It can be seen as follows. 

Old Javanese Indonesian English 
Poerwakinira tinulis, (8i) 
Kamis waoe dina nira, (8a) 
Paing ikoe pasarané, (8e) 
Februari woelanira,(8a) 
Woloe likur tanggalnja, (7a) 
moegi-moegi énggal rampoeng, (8u) 
nggèn koela njerat poenika. (8a) (page 3) 

Mulainya ditulis, 
Kamis wau harinya, 
Paing itu pasaranya, 
Februari bulannya, 
Duapuluh delapan tanggalnya, 
Semoga cepat selesai, 
dalam saya menulisnya. (hlm.3) 

At the start of writing, 
Thursday was the day, 
Paing was its pasaran, 
February was the month, 
The twenty-eight was the date, 
Hopefully it will finish quickly, 
when I wrote it. (page 3) 

The use of the rhyme pattern in each pupuh must be consistent from beginning to end. However, 
it is possible to do rhymes in different pupuh. The text of Setya Radja I did not find such variations. Each 
type of song that is repeated has the same rhyme. For example, the pangkur song is repeated three times, 
namely the third, ninth, and fourteenth pupuh. The three pupuh have the same pattern, namely 8a-11i-
8u-7a-12u-8a-8i. This can be seen in the following quote. 

Old Javanese Indonesia English 
Sik Djin Koe Wi tampi dawah, (8a) 
Toer sandika: ,,Ki doeta dika ḍingin, 
(11i) 
Koela noengkak sèba Praboe. (8u) 
Sinoewoen nanḍang gerah, (7a) 
Langkoeng gita lir sinamber gelap 
loepoet. (12u) 
Tyo Djin soeka sarwi modjar: (8a) 
,,Poma dènénggal noetoeti.” (8i) (page. 
22) 

Sik Djin Koe Wi menerima celaka, 
Lalu berkata: ,,Utusan berkata dahulu, 
Saya bersopan santun menghadap 
Prabu. 
Baginda menyandang sakit, 
Lebih tanggap seperti disambar petir 
yang meleset, 
Tyo Djin memberi tahu dan berkata: 
“jangan engkau segera menyusul.” 

Sik Djin Koe Wi received harm, 
Then said: ,, the Messenger said first, 
I was politely facing Prabu. 
Your Majesty was being sick, 
More shocking as if struck by a 
missed lightning, 
Tyo Djin told and said: 
,, don't you follow immediately. " 
 

Sareng wadja woes binoewang, (8a) 
sang Li To Tjong dahat dènira moering. 
(11i) 
Sagoeng poenggawa kinra woes: (8u) 
,,Betjik sira sedaja, (7a) 
Nora ana kang ngiloni awak ingsoen. 
(12u) 
Ingsoen pamané Naléndra, (8a) 
Sira paḍa njerékali.(8i) (page 79) 

Bersama dengan gigi yang dibuang, 
Sang Li To Tjong sangat kesal, 
Semua punggawa sudah datang, 
,,Bagus(kabar) kamu semua, 
Tidak ada yang mengikuti diriku, 
Saya adalah pamannya raja, 
Kamu semua menghalangi, 

Together with the discarded teeth, 
Sang Li To Tjong was very upset, 
All the courtiers have come, 
 ,,Good(news) you all, 
No one follows me, 
 I am the king's uncle, 
You all get in the way, 

Pradjoerit sandika méntar, (8a) 
nelasi Ni Tyo Wi nèng dalem nèki. (11i) 
Sang Praboe ngandika aroem: (8u) 
,,Kakang radja Ngalaga, (7a) 
Moeng sipaman wong toewa kakéhan 
oemoer,(12u) 
Sapoerane ndosa pedjah,(8a) 
Rèh anaké sidji poetri.(8i) (page 133) 

Prajurit bersembah dan pergi, 
Menghabisi Ni Tyo Wi di rumahnya. 
Sang Prabu berkata: 
,,Kakak raja ngalaga, 
Hanya si paman orang tua yang sangat 
berumur, 
Maafkanlah kematiannya, 
Sayangi satu anak putrinya.  
(page 133) 

Soldiers worship and leave, 
Killed Ni Tyo Wi in his house. 
The King said:  
,,brother of the king of ngalaga, 
Only the old uncle is very old, Forgive 
his death, 
Love one of his daughters. 
(page 133) 

A good use of the macapat song to retell the story of Djin Koe Wi is also seen in the last verse 
of the pupuh. Usually, the last line in the last stanza of the pupuh contains a word that indicates the type 
of tembang that will be used in the next pupuh. This is a symbol or in the Javanese language "Sasmita". 
For example, look at the last stanza quote for the third stanza. 
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Old Javanese Indonesian English 
Sanadyan dosa apedjah, 
pan negara ingkang ndoewèni adil. 
Dèn énggal penginen moepoeh, 
Jwa kongsi ngong bramatya.” 
Mantri djagal oemajoe sroeng oewoeh-
oewoeh: 
,,Héh kabèh paḍa menenga, 
Kentjana ngambang djro poeri.” (page 
30-31) 
 

Meskipun berbuat dosa akan mati, 
Sebab negara ini memiliki keadilan, 
Segera berkeinginan berperang, 
Jangan sampai aku bernafsu sekali.” 
Prajurit penjaga berlarian cepat dan 
memanggil-manggil: 
,,Hai, semuanya diamlah, 
ada emas mengambang dalam puri.” (page 30-
31) 

Even if you sin you will die, 
For this country has justice, 
 Immediately willing to fight, 
Don't let me be so lustful." 
The guard soldiers ran fast and 
called out: 
,,Hi everyone be quiet, 
there is gold floating in the castle.” 
(page 30-31) 

The phrase "kentjana ngambang" was found in the last line of the pupuh. Here, "Kencana" means 
gold and "ngambang" means float. Gold can also be expressed by the other word like "emas". On the 
other hand, "ngambang" is rooted from the word "kambang", the same root word as the word 
"kumambang". The use of "kentjanang ngambang" is a sign of the song in the end of each pupuh that 
will be used maskumambang for the next pupuh. This is proved with the fact that the maskumambang 
song is used in the fourth pupuh. The same can be seen in the last pupuh of the other pupuh also. 

The language usage of Chinese in Java naturally impact on a mixed colloquial Javanese-Malay 
language.  The Chinese in Java who had already learned Malay earlier developing Javanese-Malay mixed 
language [3]. Acculturation that occurs can also be seen from the choice of words used. The use of the 
tembang form results in the use of the Javanese language. However, the influence of other languages is 
still visible in Setya Radja I. The language in question is Malay. The most common particle found is –
nya. It is a pronoun which denotes a possession pronoun. In Javanese, it should be used the words –ne 
and –ipun. It’s used in Satya Radja I to serves to harmonize the guru lagu. 

Old Javanese Indonesian English 
Doemarodjog marang dalem-poeri, 
ngoewoeh-oewoeh salir kekasih-nja, 
Ni TyoWi oemarek agé,(page 18) 

Langsung menuju ke rumah puri, 
Menyebut-nyebut kekasih selir-nya, 
Ni Tyo Wi segera menghadap, (page 
18) 
 

Go straight to the castle house, 
Mentioning his concubine lover,  
Ni Tyo Wi immediately faces, (page 18) 

However, the usage is also widely used in the middle of an array. Thus, the reason for using the 
pronoun does not sound plausible. The use of the pronoun –ne, which comes from the Javanese language, 
is considered more appropriate. Using –nya or –ne and – ipun in the middle of the array also does not 
affect guru wilangan. 

The influence of the Malay language is also seen in the use of the word ‘love’. The word is translated 
in Javanese into ‘trisna’. ‘Love’ in KBBI can mean 'very happy; unfortunately right ', while ‘katrisna’ 
can be interpreted as 'mulu ngingati marang liyan'. The two words have roughly the same meaning. The 
use of the word trisna with this meaning can be seen from the following quote. 

Old Javanese Indonesian English 
Ngéman anak lir djoemeroet. 
Sawabé kantoen senoenggil, 
Tjin Han kang binekta barat, 
Itjal kantos mangkin niki. 
Iboené asring karoena, 
Moeng Tjin Bong dipoen-trisna-ni?”  
(page 49) 

Menyayangi anak seperti sebuah zamrud, 
Sebab tinggallah satu, 
Tjin Han yang terbawa angin besar, 
Hilang sampai sekarang ini, 
Ibunya sering menangis, 
Hanya Tjin Bong yang di-sayang?” 
(page 49) 

Loving a child like an emerald,  
Cause there's only one left, 
Tjin Han carried by the great wind, 
Lost until now, 
His mother often cries. 
Only Tjin Bong is dear?” 
(page 49) 

On the other hand, in Malay, ‘trisna’ can also be interpreted as 'troubled; worried', based on the 
classic variety of KBBI. This one meaning is far different from the previous meaning. However, 'troubled' 
here is still translated as ‘trisna’. The usage can be seen in the conversation between the empress and the 
king about her "wounded" grandson. 

Old Javanese Indonesian English 
… 
Mangka-mangka wajah Nata keneng 
brana. 

.... 
Apalagi cucu raja terluka. 

.... 
Moreover, the king's grandson was 
injured. 

Iboene kelangkoeng trisna, 
Sapa wonge trima singgih, 
(61) raré alit napa rosa, 
Wani mring nabok wong boeki. 
… (page. 60—61) 

Ibunya terlampau berduka, 
Siapapun orangnya menerimanya, 
Anak kecil apa kuat, 
Berani memukul orang yang tua, 
.... (page 60 – 61) 

His mother worried him too much, 
Whoever accepts it, 
What little child is strong, 
Dare to hit the old man, .... 
(pages 60 – 61) 

Setya Radja I is broadly in the form of a tembang, in which the language used is Javanese. As 
mentioned earlier, the text is also slightly influenced by the Malay language. Apart from these two 
languages, Chinese expressions can be found in the text. The phrase in question is 'tjoekimai' as a curse 
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expression have found. Apart from acculturation in terms of language, assimilation process with Islam 
can be found as well. To refer to ‘God’ or ‘Dewa’, Setya Radja I used the words 'Hyang, Batara, Agung, 
Arka, and Allah'. The use of 'Allah' which is identical to the expression of Muslims can be seen in the 
following quotes. 

Old Javanese Indonesian English 
Para poetra samja matoer: 
,,Wa pangéran kadoes poendi, 
Nggènipoen matoer Naléndra, 
Noeloengi loewar Djin Koe 
Wi?” 
Dyah Ko Kim njeboet: ,, Ja 
Allah, 
Ingsoen oetoesan  ndombani, 
(page. 43)… 

Para anak itu pun semuanya berkata: 
,,Wah, bagaimana pangeran, 
Caranya berbicara pada Raja, 
Untuk menolong keluarnya Djin Koe Wi?” 
Dyah Ko Kim menyebut ,, Ya Allah, 
Saya ini utusan untuk mengawasi, 
(page. 43) 
… 

The children all said: 
 ,,Wow, how prince, 
Could spoke to the King, 
To help get Djin Koe Wi out?”  
Dyah Ko Kim said,, O Allah,  
I am the messenger to watch over, 
 (page. 43) 
 … 

Babak-boenjak sarwi aboeh, 
Poetra kalih waspa midjil: 
,,Aḍoeh kakang kersa Allah, 
Padoeka soerèng pradjoerit. 
Djin Koe Wi sareng toemingal, 
Karoena asroe naoeri: (page. 
44) 

Babak-belur serta memar, 
Berlinanglah air mata kedua anak itu: 
,,Aduh kakak kehendak Allah, 
Anda (sang raja) perintahlah prajurit. 
Djin Koe Wi melihatnya, 
Menangis terisak sangat sedih, dan menjawab: 
(page 4) 

Battered and bruised, 
The two children burst into tears: ,,  
O brother it is Allah's will, 
You (the king) command the 
soldiers. 
Djin Koe Wi saw it, 
Crying sobbing very sadly, and 
replied: 
 (page 4) 

Besides that, in Setya Radja I also found the word 'naudzubillah'. The word / sentence is an 
Arabic expression which means "we are asking safety from Allah". In the text, the word is shortened to 
'doebilah' to suit the prevailing guru wilangan.  

Old Javanese Indonesian English 

,,Hèh doebilah, ana prekara 
kang letoeh. 
Praboe malik karsa, 
anggoegoe wong drengki djail, 
bandjoer soepé pradjoerité 
mbangkat karja. 
(page 75) 

,,heh naudzubillah, ada perkara yang kotor. 
Prabu membalikkan hati,, 
Percaya pada orang dengki dan nakal, 
Lalu lupa dengan prajuritnya yang berangkat 
bekerja, (page 75) 

,, heh naudzubillah, there is a dirty 
thing.  
The king turned his heart 
Believe in spiteful and mischievous 
people,  
Then forget the soldiers who go to 
work, (page 75) 

This Javanese and Chinese encounter through macapat (red. Javanese poetry) proved that two 
cultures combined and shaping new facets in literature as a part of the culture. The translated name from 
Chinese (mostly from Hokkien) created ‘aksara rekan’ as a new Javanese letter. The other Indonesian 
culture aspects also had been dominating the influence of poetry production. Back in the fifteenth century 
up to the early twentieth century of Indonesia, Malay had been impactful of many ethnics and society 
like producing literature by the immigrants. The Malay language partly used and those were reflected 
from this macapat by looking at more details. Malay, as well as Islamic dominant in culture aspects, also 
could be reflected in the phrases. From those many cultures encounter, it could be said that this macapat 
production is not singularity work. It had many facets of various cultures to form hybridity.  

2.3 The Role of Balai Pustaka Publisher 
Balai Pustaka was established in 1908 while at the same year the Governor-General of Dutch East 

Indies also build a Commissie voor de Volkslectuur  or known as Committee for Popular Literature (Ind. 
Komisi Bacaan Rakyat) to lead modernization in colonized country by producing modern book content. 
During pre-war period, the main function of Balai Poestaka was producing and distributing amongst 
Dutch East Indies people of traditional literary treasures [1]. Bureau van de Volkslectuur (eng.Bureau 
for Popular Reading) was renamed Balai Poestaka that was aimed for commercial target and politically 
the extension of colonial ideologically [7]. Literature in Dutch hand become colonial product to be 
consumed [6]. Besides commercialized and transmitting idelogy through book education system, Balai 
Pustaka as publisher had some rules to decide publishing the literary work or not. Balai Pustaka had 
contributed to the accessible book in large numbers of Indonesians for traditional literature. The publisher 
also contributed to Indonesia literary development and modernization [1]. Setya Radja series I-VI were 
considered a traditional literary work since it was written in Old Javanese manuscript. Therefore, the 
publisher contended that the series as a ‘traditional literary treasure’ had been taken an account to 
preserve, reproduce, and distribute. 
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Balai Pustaka’s standards for selecting texts to be translated and distributed were clearly stated: no 
overtly religious content, no political views contrary to the Government, nothing of low moral character 
[6]. 

Within all burgeons of Balai Pustaka development for Indonesian literature, it had also done a 
negative role by doing monopoly of book publication and production regarding the themes, author 
background, and language usage. It is very selective literary work publisher [1]. The literature must not 
contain nationalism discourse and use the Melayu standard. The Chinese-Malay or Chinese-Java had its 
own dialect and Balai Pustaka put them aside since it was considered as ‘Low Malay Language’ or 
‘Malay Layman User’. Those are consequence of acquiring Malay and interfered by Chinese as their first 
language. However, local language like Javanese could be allowed to be published. Setya Radja series I 
-VI could be published and printed since it had no nationalism discourse unless referring two majority 
ethnic identity – China and Java. The series was not used the Malay language, it was fully written in Old 
Javanese instead, however Balai Pustaka had its standardization of Malay usage. 

The events in 1906, 1914, and 1931 regarding narrative of literary life, the written texts by Indies 
inhabitants of Chinese descendent (red.Peranakan Tionghoa) played difficult role regarding of censorship 
and rejection of low quality their literary work as a whole [7]. This was expression of marginalized 
Chinese writing until Chinese Community set up their own newspaper and book publisher for fulfilling 
their own community need. This was because Chinese-Malay community could not use standard 
language from Balai Pustaka. It was impossible to published Setya Radja in Malay language since 
Chinese could not use maximum quality of Malay. The Chinese, mostly Hokkien speaker in Java and 
Malay, created or translated the stories into local language due to Java was the prominent avenue of any 
narrative’s transmission [8]. Therefore, Balai Pustaka selected Satya Radja series I-VI to be published 
since it was translated in Old Javanese rather than in Malay.  

Culture and tradition of Chinese people were much influenced by religious belief those are 
Buddhism, Taoism, and Confucianism. That tradition belief was strongly affecting Totok Chinese and 
Peranakan Chinese way of life. Taoism taught the unity of nature and human beings. Thus, Chinese 
migration into the wide world will not affect their life as long as they follow the local values and pace. 
By this, they will be not considered against the new environment but try to deal with it. On the other side, 
Confucianism tells a lot about ‘morality and living together in harmony’. There would had been no 
doctrine of confucianism and it contended as universal values for well being. Since no nationalisme or 
anti-Dutch Indies narration and beliefe tradition instead of religion, this was the other alternative of Satya 
Radja was published by Balai Pustaka. 

On an extreme level, Hariyono said that Confucianism embodied in the Chinese point of view by 
putting the outsider of Chinese ethnicity as an “uncivilized community”. This superiority point of view 
led the Chinese community – whether Peranakan or Totok, into ethnocentrism by underestimating the 
other ethnicity [12]. However, this etnocentrism will lead unstable and unbalanced social interaction 
amongst indigeouse people. Publishing Chinese legend within values was a prestige in front of other 
ethnic like native and Arab who has no chance to publish their literary work, arts, and culture. Therefore, 
Dutch also contributed Chinese to spread their values and views for indigiouse students to be literated 
during pre-indonesia periode.  

 
3 Conclusion 

Based on the discussion above, it could be concluded that the Chinese were strong ethnic within 
their descendent identity values and traditions. Wherever they are always automatically bringing 
together the social institution for developing and surviving their traditions. This strong ethnic identity 
raised the establishment of the Chinese community overseas. Their traditions which were very closed 
with Confucius values implied their way of life to set up harmony wherever they were. They built 
harmony by empowering the sensitivity of thought and feeling into art or literature, like tembang 
macapat - as glorious civilization from Wen concept in Confucianism. Satya Radja I is only part of the 
big story of Xue Rengui that originally in the Tiongkok mainland. Since it was for adaptation in Java, it 
was found many linguistics cases represent the hybridity of Malay, Java, and Chinese culture facets in 
the pre – Indonesia period. 

In addition, Satya Radja series I-VI were translated for entertaining the Totok Chinese from 
homesickness and educating Peranakan Chinese about the legend of mainland China for regenerating 
traditional values. As Balai Pustaka hold an important role in distributing the Satya Radja series I – VI, it 
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implied that the Dutch colonial had a political role by selecting certain literary work that could be only 
read by native people. However, Javanese, Malay, and Chinese culture encounter could deal with 
differences and accommodated each other reflected in literary work. This hybridity led to the harmony 
of society amid colonialism by introducing Chinese legend and Confucius values. This paper was 
considered as preliminary of Sie Djin Kwi or Xue Rengui studies amongst other media arts, like painting, 
art performance, comic, wayang, etc. The deep research in linguistics and philology of this manuscript 
is needed indeed.. 
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Abstract The ethnic Chinese have lived for centuries in Indonesia. Since then, they have 
already been involved in many fields. They also still have distinctive roles and positions 
in Indonesia contemporary society. Economics may have been the typical sphere for 
ethnic Chinese to continue to focus on. Besides, the ethnic Chinese also maintain, 
preserve and develop their literature in Chinese language in existence along this time. 
Chinese-Indonesian literature in Chinese language has begun in the early of twentieth 
century, been well-known in the period of 1945-1965, and had though times during the 
32 years of New Order era. In the Reformasi era, the ethnic Chinese writers resumed their 
literary activities. Most of their literary works in Chinese language have been published 
in either Chinese language newspapers or self-publication books. These literary works 
have been a space for ethnic Chinese to tell stories about their own lives, among them 
about the life of Chinese-Indonesian women. It is rarely to take notice of the living of 
ethnic Chinese women all these years. Therefore, this paper will discuss the portrayal of 
Chinese-Indonesian women in some literary works in Chinese language written by 
Chinese-Indonesian women. Mely G. Tan stated that, “the ethnic Chinese family and 
kinship system is grounded in the Confucian patriarchal family system.” Living in the 
certain family system, what the images of ethnic Chinese women have. Moreover, coping 
with certain traditional values, modernity and globalization, how women respond to those 
dynamic situations and require of balancing their domestic and private lives. As a 
qualitative research, by means of textual analysis method, this study will observe and 
provide a depiction of Chinese-Indonesian women. In short, this study will show that 
ethnic Chinese women have two or more roles in family, as well as, they truly have 
struggles with their domestic and private lives, and silence is one of many ways they 
choose to live with it. 

 

Keywords  Chinese-Indonesian women,  Chinese language, literary works, portrayal 

1. Introduction 

Post-Soeharto era has brought entire ethnic Chinese in Indonesia to a new different phase. 
Regaining freedom of cultural expressions is one of important elements for ethnic Chinese. One 
thing that not many people notice about is the comeback of Chinese language literature produced 
by Chinese-Indonesians. In the early of Reformasi era, the Chinese Indonesian literary community 
has tried to publish the translation works of Chinese-Indonesian literary works in Chinese languge 
into Indonesian language and vice versa, such as Jeanne L Yap’s Lelaki adalah Sebingkai Lukisan, 
Ming Fang’s Janji Berjumpa di Pegunungan, the bilingual poetry compilation Resonansi Indonesia, 
and also Wilson Tjandinegara’s Rumah Panggung di Kampung Halaman, his bilingual poetry 
collection. These translation works are a good introduction to Indonesia’s wide readers to 
acknowledge the existence of Chinese-Indonesia literary works in Chinese language.  

Chinese-Indonesian literature in Chinese language (印尼华文文学 Yinni Huawen Wenxue) 
had started at the early of twentieth century. In 1921, Hong Yuanyuan (洪渊源) had established the 
first Chinese language newspaper Xin Bao《新报》, in the same year another Chinese newspaper 
Tiansheng Ribao《天生日报》, in 1922 Nanyang Ribao《南洋日报》 the third Chinese 
newspaper in Medan had been issued. This three major newspapers had published many Chinese 
language literary works written by the overseas Chinese at that time. Then, Zheng Tufei’s 郑吐飞 
Yezi Ji《椰子集》 (1929) was known as the first short-stories anthology, illustrates the life and 
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struggles of Chinese people who migrated to Nanyang. It marked the starting point of Chinese-
Indonesian literature development. Along with the existence of Chinese language newspapers, later 
the development of Chinese schools, then the support of the Chinese communities and organizations, 
Chinese-Indonesian literature in Chinese language reached the flourish moments in 1946-1957. The 
Chinese-Indonesian writers wrote in various literary genres, such as novel, poetry, drama, prose, 
essay, also translation works. They had many literary spaces to publish their works, not only in the 
main Chinese language newspapers, but also in many Chinese literary magazines. The most famous 
writing competition at that time, like Jade Writing Competition (翡翠文艺奖金征文比赛) had 
encouraged many young writers to compete and nurture their writing skills and abilities. Therefore, 
there were many new young writers emerged and involved actively in literary communities. The 
representatives of Chinese-Indonesian writers were Huang Dongping 黄东平，Huang Yurong 黄

裕容，Yan Weizhen 严唯真, Yi Ru Xiang 意如香, Sha Li Hong 沙立洪, Gao Ying 高鹰, Yu Chun
雨村, Lin Wanli 林万里 and other writers. Their literary writings had some common themes about 
the life in overseas, the homeland, and social issues in Indonesia. The short period of golden time 
of Chinese-Indonesian literature had come to an end because of the implementation of restrictions 
to ethnic Chinese. 

Affecting by Presidential Instruction No 14/1967 about the prohibition of Chinese language 
and culture, the Chinese language literary works and writers severely decreased. During 32 years 
of New Order era, the writers and readers who enjoyed writing and reading Chinese literary works 
only could write and read them in Harian Indonesia, the only one Chinese language newspaper in 
Indonesia. It had some literary sections, such as Qingchun Yuandi《青春园地》, Xingqi Tian《星

期天》, Wenyi Yuandi《文艺园地》to publish Chinese language literary works. Moreover, in such 
difficult times, there was a phenomenon, called wenxue chubu 文学出埠, which means publishing 
literary works in foreign countries. Thus, there were some writers who published their works in 
nearby countries. The reason for some writers published their own writings abroad, such as in 
Singapore or Hongkong, was that to show the existence of Chinese-Indonesian literature. With the 
cultural restrictions that they experienced, publishing their literary works abroad was one of the 
efforts that they could do.  

In the end of New Order era, Chinese-Indonesian writers had a chance to establish Chinese 
language literature organization, called Perhimpuan Penulis Tionghoa Indonesia (印华作家协会

Yinhua Zuojia Xiehui) in 1998. This organization had brought back all ethnic Chinese writers from 
previous era to resume and rebuild what they had ever had before. Many senior writers had chances 
to publish their works again. Zhuang Zhongqing said that in the late of nineties, Chinese-Indonesian 
literature’s development had some characteristics, which are: first, many Chinese-Indonesian 
writers had already achieved certain accomplishments; second, there were the rising number of 
literary works, as well as, many good quality literary works in various genres, likes novel, poetry 
and prose; third, there was the rise of women’s writers and their own writings. [1] 

In this point, it is very engaging to know that the number of Chinese-Indonesian women 
writers has surpassed the male writers. There are more ethnic Chinese women involved in writing 
in Chinese language than before. According to Zhuang Zhongqing, the common things in Chinese-
Indonesian women’s literary writing are that ethnic Chinese women always write about their own 
daily life, express human life and society, and show the deep connections between love and life. 
They also have fine and exquisite styles as their writing techniques. [2] Some prominent women 
writers are Xiao Tong 晓彤, Yuanni 袁霓(Jeanne L Yap), Ming Fang 明芳, Xie Menghan 谢梦涵, 
Xiao Bai Ge 小白鸽, Bi Ling 碧玲, Bi Hu 冰湖, Yu Yan 雨雁, Xia Meng 夏梦、Zhu Ying 竹樱 
and others. These women writers had ever attended Chinese schools before 1966, were familiar 
with writing in Chinese and started writing since then. Their literary writings mostly are poetry, 
prose, mini-novels, and short stories. And their works had been published in Chinese language 
newspapers or in selected works compilations in Indonesia or abroad.  

As the reason of that, this paper will highlight and discuss several literary works from ethnic 
Chinese women writers. Indonesian readers might be very familiar with women writers, such as 
Marga T, Mira W, Clara Ng, Lan Fang, and their romance novels in Bahasa Indonesia. But Chinese-
Indonesian literary writings in Chinese language are unexplored in Indonesia. Hence, this paper 
will be a medium to introduce a small part of it. Besides, it is very interesting to see Chinese-
Indonesian women telling their stories in Chinese language.  
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Simone de Beauvoir in The Second Sex biologically defined “women” in the simplest way, 
“Woman? Very simple, say those who like simple answers: She is womb, an ovary, she is a female: 
this word is enough to define her.” [3] But since the feminists movements brought women to life-
changing experiences and improvements, there were more new perspectives or elements to define 
women. In these modern times, it is assumed that people have better knowledge of women, 
motherhood, women living in the city, and women pursuing certain careers. Furthermore, Mohanty 
explained that women living in the third world countries, they have more complex matters to face. 
It is realized that women are not homogenous, so that to study women’s issues, we have to consider 
things related to gender, ethnicity, religion, race, culture, society and history. [4] For Chinese-
Indonesian women, it has been difficult being ethnic Chinese in Indonesia, and it will be more 
difficult and though for them since they have to live in Confucian family and kinship system. [5] 
Even Jeanne L Yap, one of women writers, described that a woman is inexplicable, baffling and 
complex person. [6] Considering many roles ethnic Chinese women have, as a mother, a wife, a 
young woman, a daughter or a daughter-in-law in a family, they must have certain challenging 
stories to let readers know. Thus, this poses questions about the portrayal of ethnic Chinese women 
in real life, what thoughts they have as women, and what kind of life that they have been through. 
By involving textual analysis, this paper will have further study on Chinese-Indonesian women 
writings in Chinese language, as well as to have better understanding about Chinese-Indonesian 
women. 

2. Mother and Daughter 

Chinese-Indonesian women’s literary works has illustrated many mother and daughter’s stories. 
The relationship of mother and daughter always shows a very sweet special bonding between them. 
Their stories also reveal the images of women in a family, such as a full-loving mother, an obedient 
daughter, a self-sacrificing mother, a dedicated daughter and other positive figures of a mother or 
daughter.  

  Ming Fang 明芳 is a female senior Chinese-Indonesian writer. She writes poetry, prose and 
prose poem in Chinese language. Janji Berjumpa di Pegunungan is her only poetry compilation 
that has been translated into Bahasa Indonesia. Other her works have been published abroad and in 
Chinese language newspapers, such as in International Daily News (Guoji Ribao). Ming Fang’s 
daily life and personal experiences are the main writing inspirations. That is why her writings have 
emotional and intimate atmosphere, particularly when describing a mother-daughter relationship.  

 From an older woman’s point of view, Ming Fang’s prose,《母亲的天性》Muqin de Tianxing, 
conveyed her deep feelings towards her mother, her daughter and their relationship in a family. 
Firstly, she portrayed what a good mother is: 
 

        当时，我只是一片保护孩子的心理，因为孩子不习惯黑暗，又是吃奶的时
间了。我的转变，是从什么时候开始？是从孩子出生之后，还是更早以前当孩子

怀在肚子里时？我不知道。不过，我明白了，一个女人，有了孩子后，是会发挥

母性，从胆小转变成胆大的。保护孩子，是女人的天性。 
         …… 
        母亲，只是一个很平凡的唐山伯姆，在紧要关头，为了孩子、丈夫、会挺身
而出，去做她平日不曾做过事。 
       我相信，当母亲，是个上帝给女人的一种恩惠。每一个平凡的女人，即使没
有会机会去做社会上的杰出人物，却一定努力成为一个出色的、尽力保护孩子的

好母亲。 
——明芳《母亲的天性》 [7] 

 
 Ming Fang has firmly stated that protecting their children is mother’s nature or instinct. 

“When I have children and become a mother, naturally I will protect my children no matter what. 
What I am feeling now, reminds me to what my mother has experienced before. At that time, there 
was a war and chaos. Mother came from Mainland China, and she was only an ordinary young 
woman with children. But, in every critical moment when a family needed her, she would do 
everything for them.” [8] Ming Fang described the mother is a good mother, is a loving and caring 
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mother. Here, the character “I” has observed and learned from the mother’s way of living. The 
experience of motherhood has deeply connected them together. Being a good mother is being an 
attentive person who will sacrifice everything, a guardian of their children. This comes naturally as 
a mother. This is the perfect figure of good mother that Ming Fang positively illustrated in this 
writing.   

As a woman, who has roles as a mother and a daughter at the same time, Ming Fang also 
shows the deep understanding in both roles she has. She is a daughter who has been married, having 
her own family; so that it makes her have stronger emotional bonding with her mother. 《好母亲》

Hao Muqin  shows mother’s wisdom and patience,        

 

        母亲常说：“老天爷是最公平的。好心一定会有好报。”她要我们记住：
“家和万事兴。日子辛苦时，忍一忍，就会过去的。只有有熬过苦的人，才懂得

快乐” 。 

         …… 

         失意时常常记起母亲的教导：“家和万事兴”；日子辛苦时，想起“忍一
忍，就会过去的”；被误会时，想起“老天爷是最公平的”……我觉得很幸运，

有这么一位好母亲。 

——明芳《好母亲》[9] 

 

        Mother’s wisdom for their children is certainly very meaningful, and the daughter is eager to 
preserve and pass it down as a family legacy is very compelling. Mother’s wisdom above implies 
some Chinese traditional thoughts. It reveals the unity and harmony of family, and also one’s 
individual virtues. The concept of 仁 ren, stresses one’s self-cultivation and maintaining balanced 
relationship, and the concept of 忍 ren, one has endurance and patience in life. With 仁 ren, it will 
affect one’s relationship one another, and with 忍 ren, it will nurture one’s characteristics. Mother’s 
advice to the daughter seems to infer the women’s destiny in ethnic Chinese traditional family. In 
addition, she intends to emphasize that a harmonious family will bring success to everything; hard 
times will come and she has to endure it; she might be misunderstood, but she has to be patience, 
and finally everything will be fine. Mother’s wisdom shows up mother’s intelligence and her lives’ 
experiences. The daughter in her whole life saw her mother living with this value, and makes her 
willingly to imitate what her mother has done, willingly to follow her steps for being a virtuous 
mother.  

        The firm bonding between mother and daughter becomes more emotional and affectionate 
when they grow older. 《亲情》Qin Qing,《女儿出嫁那天》Nv’er Chu Jia Natian and《母女心》

Mu Nv Xin are Ming Fang’s  prose that reflect the moments of mother’s happiness and sadness to 
give in their daughters to marry to someone else:  

 

……许多年前的那一天，母亲就是这样把我交给一位出色的男子；而在女多年后，

我也将走母亲走过的路，把女儿交给她心目中的白马王子。就像把一件存了多年

的心爱的艺术品，交给一位很欣赏它的知音人代为保存一样，那种既高兴（高兴

有知音人）又无奈（无奈于女大不中留的心情），是难于用笔墨形容的。我相信，

母亲的心情一定是这样的。因为我体内流着她的血液，使我们母女间的性格有很

多相似之处。——明芳《母女心》[10] 

The mother tries hard to hide her emotions because of her daughter leaving her side; on the contrary, 
she realizes that marriage for her daughter is very important. It is a part of women’s life. “The 
destiny that society traditionally offers women is marriage.” [11] And for a young woman in 
Chinese family, married to a man is one of the purposes of living. Once again Ming Fang not only 
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just expressing mother’s feelings of being separated from the daughter, but also she reveals a circle 
of women’s life, the repetition of mother’s life will happen to the daughter. The mother’s wish that 
having daughters who imitates her life. 

        Ming Fang’s prose《哭母亲》Ku Muqin and《忌日那天》Jiri Na Tian, portray the obedient 
and devoted daughters, have implied the concept of 孝女 xiaonü, a filial daughter. The love of 
daughter to mother were reflected by actions. The daughter is more understand mother’s difficulties, 
learn to have more patience, at the same time she gives more respects and loves to her mother. 
Though the mother became older, as her daughter, have more desires to protect and still be 
concerned of her children. Mother becomes the precious person that belongs to their daughters.  

 

       遵照妈的意思，采用佛教仪式，做斋，火葬。四月十一日中午十二时，当我

离开 火葬场时，频频回首，我不放心把妈留在山上。下山时，几乎要从巴士车

夺门而出，再一次去看妈。 

       十二日，我们全家人（妈的七个子女），送妈去芝灵津，妈活着时，六七十

公斤，火化后，就变成一红一白的两包骨灰了。从万隆去芝灵津，费时三小时，

路上不能停留。两包骨灰用托盘放在膝盖上，完全没有重量的感觉。 

       最后一次送妈，最后一次拜妈的骨灰。坐船到了一个风平浪静、海水清澈的

地方，就把骨灰撒进海里，摆布包里是骨，红布包里是灰。骨沉进海底，灰就溶

在海水里，“尘归于尘，土归于土”。六十多年前，妈就在芝灵津这个码头上岸

的。现在，骨灰随着海水，漂回唐山去了。 

——《哭母亲》[12] 

 

         When the mother became seriously ill, dreaded by her disease, love and obligation as a 
daughter motivates her to do everything. She thinks that mother has sacrificed everything for her, 
and this time is her turn to do what a Chinese daughter must do. The best effort represented by 
taking her mother when she was hospitalized, preparing the best burial ceremony for her mother 
and in the memorial day every year, she will held a memorial ceremony with the best offerings to 
her mother. This is how a devoted daughter certainly expresses the 孝 xiao to her mother.  

        In short, Ming Fang’s prose expressed the ideal and perfect mother, the devoted and obedient 
daughter as the portrayal of Chinese-Indonesian women in a family. The relationship between the 
mother and the daughter is full of sentimental and warm-heartedness. Both of them show the truly 
affectionate towards each other. The mother proves herself to be a guardian of her children, to have 
wisdom in herself, to shower her children with so much loves and cares; the daughter proves herself 
to be full of understanding, to show her 孝 xiao as a reflection of her love and dedication to her 
mother. The mother becomes the perfect model for the daughter; the daughter becomes the imitator 
of the mother.   

 

3. A Perfect Daughter-in-law 

While Ming Fang gives us a very optimistic and ideal ethnic Chinese women’s life, either as wives, 
mothers or daughters, on the other hand, Yao Xiulan provides us the different portrayal of women’s 
life. Yao Xiulan (姚秀兰) is an ethnic Chinese women writer from Lampung. Her works, mostly 
prose, published in Chinese language newspaper. Her short story, entitled《贤妻》Xian Qi, 
portrays the life transformation of an ethnic Chinese woman. Since marriage becomes women’s 
destiny, the roles of ethnic Chinese women are not only as a wife, but also as a daughter-in-law in 
family. This is a story about my da biaojie, my eldest cousin: 
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    大表姐凭媒妁之言和家庭殷实的表姐夫结为连理，是表姐夫的母亲相中了长

相不漂亮、不多语，每天默默勤劳做家务的大表姐。表姐夫起初拒绝母亲中意的

女孩，但五十多年前还是旧传统家训，再加上母亲的劝说“娶妻娶贤妻”，结果缔

结良缘。虽没感情基础，生了二男一女。表姐深得家娘的疼爱。 
    大表姐每天过着平淡的生活，带孩子，煮菜，把家打理得井井有条一尘不染。

不串邻居，家中除了孩子的欢笑声，表姐是一位“哑妻”，表姐夫叫她“木头”，没
有名字更没有夫妻间的昵称。表姐和家公家娘小叔同住，是受旧式教育可怜的家

庭妇女，只懂付出，没有娱乐更谈不上享受。[13] 
  
Da biaojie’s marriage was arranged by a matchmaker and her mother-in-law. It was very 

common Chinese tradition that one’s marriage was decided by parents and matchmaker’s opinion.  
Da biaojie was a young woman, who might be not as beautiful as other girls, and she was a quiet 
person. This was the main reason why she had been chosen by her mother-in-law at that time. A 
woman like da biaojie, will be a good wife.  

Although this arranged marriage was with no loves between da biaojie and her husband, they 
successfully became a family with two boys and one girl. She raised her children, prepared meals 
for family and kept her house clean and tidy. Living together with an extended family was not easy 
and comfortable, Da biaojie was barely talking; she was called “yaqi 哑妻” a mute wife, her 
husband even called her as “mutou 木头” (wood). Da biaojie certainly dedicated herself as a good 
wife and good mother. Even when she found out her husband’s adulterous relationship, she only 
kept the truth to herself. She thought that was the best way rather than having more troubles in the 
future. 

Confucianism values have deeply rooted in this ethnic Chinese family. Yao Xiulan portrays 
da biaojie as a very typical traditional Chinese woman. Da biaojie has never had her own choices 
for her life. Similar to other ethnic Chinese women, marriage has been destined to daughters in 
family. Da biaojie is very passive, inferior and submitted to parents and husband. These traits made 
her the best choice of becoming one’s family daughter-in-law. Since the beginning of married life, 
she has never been herself again. She had no a private life anymore and she does not have rights to 
express herself. She belongs to her husband’s family.  

 
“The nei as gender sphere for women signifies the domestic realm wherein through 
occupying the role of daughter, wife and mother a woman becomes a socially 
recognizable “woman”, a properly gendered social subject. By contrast, the wai 
symbolizes the extended field beyond the centripetal domestic realm, or, if you will, the 
‘nonfamilial’ realm, wherein a man becomes gendered through occupying not only the 
familial roles of son, husband, and father, but also nonkinship roles in the web of extra 
familial relations, such as acquiring an official post.” [14]  

 
Da biaojie’s life is confined to household. She manages all things in nei sphere very well, while her 
husband manages wai sphere. Da biaojie becomes a good housewife and good mother. The most 
important thing is she has the xiao to the family by giving birth to children. This is a part of her 
obligation as a wife and daughter-in-law.  

In familial relationship, particularly related to husband-wife relationship, Da biaojie 
practically respected the concept of san cong si de, three obedience and four virtues. Wife should 
obey and be loyal to the husband. She is a yaqi, a mutou to her husband. It conveyed that she is 
quiet, passive person. She is not only an “ornament” in the house for her husband, a servant for 
whole family, but also she is a reproduction tool for her husband’s family by successfully having 
children. Their marriage was only for obligation, and the existence of love is not essential. Both of 
them have done what they are expected to do in Chinese family.  

Traditional culture and Confucianism has shaped these women thoughts and how they 
response to things around. And silent is the only way of her living. From the beginning, Da biaojie 
never showed disapproval neither in action nor in verbal way. She keeps do everything faithfully. 
In fact, she thinks that her decision to stay quiet about her husband’s affairs is totally understandable 
and acceptable. She shows herself as a woman with a highly moral, a full of responsibility 
housewife.  
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To sum up, Da biaojie is not simply portrayal of ethnic Chinese traditional woman, who 
educated with Chinese traditional values. All of her life reflects the san cong si de, Three Obedience 
and Four Virtues. She is the perfect and ideal type of xianqi liangmu, a good wife and good mother. 
A quiet woman like Da biaojie, might be do not feel that living under patriarchal system is an 
oppression, is merely a woman’s destiny and nature. She might be too long confined in this old 
system and living comfortably with it, so that she just makes herself submit to it, without any 
resistances. [15] This frame of mind makes Da biaojie the perfect wife and daughter-in-law.  
  

4. Loyal Housewives  

It is very fascinating that in Chinese language literary works, Chinese-Indonesian women write a 
lot of stories with the theme of marriage. But many of them show the unromantic side of marriage 
life. For Chinese women, marriage is a destiny that every woman has to experience in their life time. 
Moreover, women are required to be ideal housewives, and they will have ideal families as well. 
Having harmonious family is a goal of ethnic Chinese family. In addition, ethnic Chinese believes 
that a harmonious family will lead to the stability of family, which means that it will bring prosperity 
as well. That is to say, those women have responsibility to keep the family as one.   

Xiao Bai Ge（小白鸽）is one of Chinese-Indonesian female writers. Many of her prose and 
short stories has been published in Chinese language newspapers or selected literary writings 
anthology. One of her short story, Wuchi Li de Yi Qu《舞池里的一曲》, 
   

 “什么？我听了也发愣，妈妈还受得了？想到爸爸是这么无情义的人。妈妈伤

心欲绝，最后被逼离婚了。唉，做女人不容易，牺牲也太大了。我是女人，跟着

妈妈；弟弟跟爸爸。我也不要这样的爸爸。我真的无脸见人，我要陪着妈妈，我

要给妈妈幸福。想到此，我心里没有激动，但四周的灯光却如在水中荡漾。” 
——《舞池里的一曲》[16] 

It tells a story about the daughter who hates her father after knowing him having an affair. In her 
opinion, her mother is such a perfect woman. She is loyal to her husband and family; she obeys to 
her husband. She has sacrificed everything for the family. Moreover, she also works for extra 
income for the family. But still, her father’s decision to have a divorce with her mother is wrong, 
frustrating and unforgiving. Such a disappointment and heart-breaking experience make her stay 
with her mother, and keep distance and live apart from her father.  

From this, it shows two images of women. First, the mother represents the old-fashioned 
woman that portrays the loyal, obedient and perfect ethnic Chinese housewife. Her submission of 
her husband’s decision to divorce her is accepted silently. Second, the modern woman is represented 
by the daughter. The daughter can hardly accept the reality of her parents’ failure of marriage. Then, 
the daughter chooses to live together with her mother, is a form of women’s spontaneous solidarity 
with each other. [17] This is also the way of women confronting men.  

In Xiao Bai Ge’s women characters, it is a sure thing that the mother is the type of inferior 
traditional woman. In contrast, the daughter is more outspoken, more frank; she fills with anger, 
dissapointment and sarcasm, as an expression of unbearable emotions, and it is unusual reactions 
of a young woman like the daughter. Xiao Bai Ge were not telling one piece of women’s life 
experience, more on this, she found that women surely can survive and get her own independence 
in the end.    

          
        林家是一个幸福的家庭，经济条件好，孩子们可爱乖巧，太太温柔而漂亮，

身材和皮肤都保养得很好，看她的外表，人家以为不超过三十，然而我常听她说，

她已经四十了。她的朋友们赞她保养得法，她总是很快乐地回答，是因为丈夫疼

惜的原因。 
         她是标准妇女，不像现在流行的女强人。她把家照顾得很温馨，每天早上，

她起来弄早餐；中午，她把午餐给孩子们弄得很丰富；下午，只要先生不出国或

出埠，她一定在先生下班之前，梳洗停当，打扮的很漂漂亮亮迎接丈夫回家。 
        ……先生是一个顾家的好男人，我在林家四年，除非出国出埠，没看过他不

回家。下班了，他一定准时回家；有宴会，他一定带上太太；周末、星期天，他
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一定和家人在一起。我形容不出他的好，反正，他是女人心目中最标准的男人。

只是我家先生生意做得很大，市场要出埠出国，几个月内他一定会出国一两次，

一两个星期之中，总有一两天他要初步时差业务。 
——《一串项链》[18] 

 
Jeanne L Yap (袁霓 Yuanni), the chairperson of Perhimpuan Penulis Tionghoa Indonesia, 

has wrote many poetry, prose, and short-stories. In her 《一串项链》Yi Chuan Xianglian, she 
presented another ideal figure of housewife. Jeanne told the story from the housekeeper’s point of 
view. The housekeeper has worked in the Lin family for several years. Lin’s family life has the life 
that every family dreamt about. The head of Lin family, Mr. Lin, is the perfect husband, always 
does his job as a breadwinner, and provides his family. Mrs. Lin is the ideal type of housewife; she 
is not a woman who pursues certain career. She does her routines by herself, cooking three meals a 
day for her husband and children, take care of her beauty, always help her husband in everything 
he needs. She is a very happy wife. Until one day, the housekeeper finds out a necklace from laundry 
and tells the wife. The wife knows the truth about her husband’s affair with another woman and has 
a 14 year-old daughter. Since then, this family life is never the same again. The sadness and 
harshness are all over the wife. In the end of story, the wife told the housekeeper that it is better to 
not know the truth and let her have a happy life.  

Jeanne’s short story reveals several important points to look into. First, the housewife is the 
portrayal of the life of ethnic Chinese woman. Her live is confined to home, to do domestic lives. 
She has full responsibility for the children. It points out that she is a woman who keeps domestic 
harmony in family and also has a conjugal life. Second, she is not only an ordinary housewife, but 
also a woman who loves to dress up. Simone de Beauvoir stated that “dressing has a twofold 
significance: it is meant to show the woman’s social standing (her standard of living, her wealth, 
the social class she belongs to), but at the same time it concretizes feminine narcissism.[19] From 
the text above, it shows the woman’s social situation and lifestyle. The housewife belongs to an 
upper class society, she cares about her skincare and beauty, and she is also fashionable. Third, the 
nei-wai sphere from Confucianism concept is also highlighted here. It is very obvious, the wife 
always takes over nei realm, and the husband always controls the wai realm. Fourth, having a perfect 
family and becoming a loyal housewife still do not guarantee having a harmony family and marriage 
life. The husband commits to adultery makes her efforts no meanings. In a perplexed condition, she 
hopes that she had better not know the truth about her husband’s affair, and she still can enjoy her 
life. Unlike now, she has to suffer and to face the reality. It implied that women had better have 
deceitful life by having a choice to stay put under Confucianism thoughts and traditional values, so 
that she can still survive and has a good life. 

From Xiao Bai Ge’s 《舞池里的一曲》Wuchi Li de Yi Qu and Jeanne L Yap’s 《一串项链》

Yi Chuan Xianglian, it is concluded that the housewives life is confined to domestic life. These 
women have treasured female’s traditional virtues, which are obedience and loyalty. Living in 
traditional Chinese family, they realized that they live with one of sancong 三从, which is devoted 
to her husbands. Besides, women here show their xiao to family by bearing children. They do 
everything in their nei sphere responsibly. In the same time, all of men are committing adultery. 
They have disloyal dishonest husbands. The women hope having a good ideal marriage life, but in 
the end they have unhappy marriage life, and they have to face it alone in silences. Women’s 
submission and inferior to men lead them to the disappointed and devious life.  

5. Independent Women  

Since twentieth century, women have fought for women’s rights and emancipation. In modern 
Indonesia society, ethnic Chinese women also try to pursue of the equality of men and women. 
Women want to stand out from family system, culture and traditions that curbed them all this time. 
The prominent woman writer, Jeanne L Yap in her prose Nü Ren《女人》 describes that ethnic 
Chinese women in the present time has already changed. They are not like women in the past, who 
only weeping when they feel wronged. 
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“现在的女人，在也不像旧时的小媳妇了，受到委屈就多在厨房里哭泣，连哭都

不敢大声哭出来；要讨家用还要等待时机，看丈夫一脸阳光、心情开朗，才敢伸

出手去。现在，女人可以自己挣钱自己花，就算不是自己花，也可以帮忙分担家

用。…….所以，现在的女人，表面上看，在‘钱’与‘权’方面是与男人平等

分享的” ——《女人》[20] 

Many women nowadays have their own careers, such as a baker, a chef, a businesswoman, 
although they have to be housewives in the same time. It seems that women are satisfying having 
another working rather than just stay home. Jeanne provides different aspects from women’s life: 
women with certain education backgrounds, women with economic and social independence, and 
women with professional jobs. Women has expanded their leagues, besides nei spheres, now they 
can go to wai spheres like men do. Money and rights that women achieved, become one of the 
standards of women’s emancipation. Simone de Beauvoir explained that “when women is 
productive and active, she regains her transcendence; she affirms herself concretely as subject in 
her projects; she senses her responsibility relative to the goals she pursues and to the money and 
rights she appropriates” [21] Jeanne surely expressed how her female character feels confident and 
very proud of her achievements, they are no longer as objects in family, they are subjects now. 

In Nü Ren《女人》, Jeanne tried to expose the improvement of women’s life, especially as 
ethnic Chinese women. However, the Confucianism thoughts and patriarchal family system still 
fundamentally haunted them. “女人的地位可以说是提高了不少，却有两点总是看不破。一是

儿子关，二是美容关。尤其是儿子关，华族的女人更是看不开、想不透。” [22] First, 
having children, mainly having sons to carry on husband’s family name, still a part of ethnic 
Chinese women obligations and duties. Though, in this modern time, even there is an opinion that 
having boys or girls is fine, but as a matter of fact, in ethnic Chinese family, only boys will inherit 
the family name, not girls.  

说起“美容”, 那么大部分女人就都是化妆品的奴隶了，多贵的化妆品，都舍得

买来涂在脸上，也不管适用不适用。这一段时间，流行纹眉、纹眼线。我一个朋

友，看到别人纹了个弯弯的柳眉，妩媚又漂亮，所以静极思动，也跟着别人去纹

眉。没想到，合该她倒霉，纹出一对粗黑的、左右不对称的关公眉，想抹也抹不

掉，只好躲在房里哭了几天不敢见人。再美的女人，总有对自己身体不满意的时

候，所以在“女为悦己者容”方面，女人绝对地勇敢。她们会不顾身体所受的痛

楚，也要把脸剖开，放上一块塑胶，把鼻子垫高；把眼睛割开一条缝，让单眼皮

变成双眼皮；然后把胸部剖开，左右各放进硅胶，使之隆起，至于后遗症，可以

暂时不顾。——《女人》[23] 

Second, beauty is a necessary thing. Women have to pay attention and take care of her looks. 
Jeanne used 化妆品的奴隶 “the slave of cosmetics” related to the description of women’s efforts 
to beautify themselves. Furthermore, the purpose of their efforts is“女为悦己者容” (women try 
to look good for the one who loves them). Women put a lot of energy to dress up only for the men 
they love. Jeanne’s female character highlighted that being independent and modern women by 
putting efforts to present themselves well in fashion, all of these is a part of greater feminine 
servitude. People usually do not expected men to take care of clothes and other thing so much. “The 
woman, on the other hand, knows that when people look at her, they do not distinguish her from 
her appearance: she is judged, respected, or desired in relation to how she looks.” That is why 
women are very much concerned to make herself looks in fashion, it is highly important that her 
image is well presented to the public and when she feels good about herself, it will give her certain 
satisfaction. [24]  

In Nü Ren《女人》, Jeanne L Yap proved that the shift concept of women, the touch of 
education and the change of times has brought opportunities for women to grow more. In contrary, 
the obligation of women to produce offspring (here, having a son still a priority) still strongly exist 
and to have a good appearance, both are the dilemma of modern women in ethnic Chinese family. 
It certainly Jeanne tries to overthrow the concept of gender inequality, to affirm women’s success 
which comes uneasily. Women assumed that they have become liberated women, but in fact, 
besides money and their success, they still have to submit to as women in general and in traditional 
customs and thoughts. 
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 “女强人——她苦笑了一下，女强人又怎么样？别的女人在家享天伦，可以向

丈夫撒撒娇，发一发脾气，她呢，晚上九点还在办公室里拼命，别人提到她都要

竖起大拇指，可有人知道她的辛酸吗？” 
…… 
        她时常跟父亲说：“爸，真奇怪，为什么男人可以放同夫姐、同夫妹，如果

女人有老公，就不能放同妻弟或同妻兄？” 
       父亲就骂她：“胡说！男人与女人地位不同，怎可相题并论。” 
       她很不服气。女性的学识、工作能力与魄力与男性不相上下，什么叫地位不

同？她与父亲辩驳，父亲被她气得说：“我起错了你的名字，不应该叫你高凌男，

应该叫你高依依” ——《同妻弟》[25] 
 

In other short story, 《同妻弟》Tong Qi Di, is the example how Jeanne L Yap shows the 
fight of gender inequality and the clash between traditional and modern thoughts. Tong Qi Di‘s 
main character is Gao Lingnan (高凌男), a married woman who has professional career, rich, 
confident and beautiful.  

When she was looking at obituary of her father’s friend in newspaper, it was written that 
father’s friend have three wives. This makes her always wondering why men were allowed to have 
one legal wife, have mistresses, but women were not allowed to. Gao Lingnan and her father once 
argued about this, about gender inequalities. Gao Lingnan, as a young adult woman, has willingness 
to stand out like men strongly. Her father, as a representative of traditional man, still thinks that 
women cannot be equal to man in every aspect. Gao Lingnan, on the other hand, as a representative 
of modern women, believes that women are supposed to have jobs and to pursue careers. It is very 
normal. Nowadays women have more achievements; have higher and better education than before. 
It is hard for older male generation to accept this kind of concept. Father has influenced by 
Confucianism concept of the position between men and women. Men are superior and women are 
inferior. Women must show submission to the men without any questions. Father should have 
named her Gao Yiyi (高依依) from the beginning, not Gao Lingnan. 依 yi means “to comply to or 
to listen to somebody”.  This clearly stated that as a young women she should be obedient, listen to 
what men saying, and that is women supposed to be like that. It seems that Gao Lingnan as a 
woman’s name does not feel right, it gives more superiority for a woman. Yet Gao Lingnan proves 
herself can be equal to men by having the second husband.  

On the other hand, another women writer, Bing Hu 冰湖 from Borneo, she has different 
portrayal of women in real life. Bing Hu’s prose《劲风中之小草》Jingfeng Zhong zhi Xiao Cao 
is a story about one Chinese family. Father is very sick and not able to go to work. Mother should 
be the breadwinner for the family to survive. And a daughter, named Ye Xinxin, is an ordinary 
worker, who does not have any ambitions to pursue certain high positions in her career. She thinks 
that her being mediocre is enough. She only have to take care her sick father, to help out her mother 
sewing clothes, so they will have enough money to provide basic needs for this family.  

Furthermore, Bing Hu uses xiaocao to symbolize how weak yet strong women like Ye Xinxin 
and her mother to survive from difficulties. The title of short story, Grass in the Strong Wind, is 
surely a definite picture for these two women who strive for living. In this story, the aspect of 
economy becomes the key of Ye Xinxin family’s problem. If Jeanne L Yap presents a housewife 
who has gained her emancipation economically, and makes extra income for herself, on the other 
hand, Bing Hu’s housewife character, as a mother and a wife, she is confined to her household, and 
now replaced her husband as a breadwinner. She feels inferior. However, Ye Xinxin, a single young 
woman, she feels obliged to provide her family as a daughter. Ye Xinxin work hard every day. 
When there is a man who help this family or a man who can marry Ye Xinxin in order to help her 
out from financial difficulties, she feels grateful, but she undoubtedly refuses all those offers.  

 
       外面有好多的诱惑在引诱着她，好多的陷阱等着她自己跳进去： 
——A君说：“你跟了我，洋房、汽车，任你选，荣华富贵享不尽。” 
——B 君说：“你嫁给我，我把你奉为太上皇，要什么有什么，让你尽情地享

乐。” 
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——三姑六婆说：“叶妈妈呀，你们家可有福了，张家的大公子看上你的家的阿

欣啊！你可知道，那是多少名门淑女梦寐以求的……” 
        这一切的一切，她都置之一笑，不为所动。让他们去求吧，她自认没这份福

气，更感觉有点悲哀，难道人欲达到目的，就能出卖灵魂妈？ 
        她警惕自己，步步为营，意志坚定，生怕一不小心，跌进深渊而不自觉。并

且一有时间她就手握书本，把休息、玩乐的时间埋首于书里，不间断地学习知识，

充实自己，虽然书中没有黄金屋，但能够学到好多东西。[26] 
 
Ye Xinxin response and attitude towards it are interesting. “…for the ‘woman who is helped’, 

it is the man’s protection that seems inessential” [27] Ye Xinxin realized that receiving more helps 
from the man who even is not relatives and brings certain motives, it will be like imprison herself. 
She is very confident that she can manage herself and family well. She is an independent woman, 
who has different perspective with her old-fashioned mother. The ability to overcome difficulties 
will be the proof to her; she does not need to be inferior, to submit to any male domination, only 
because she is lack of financial. Ye Xinxin, likes xiaocao, is Bing Hu’s version of independent 
woman. 

In short, women in social life have two kinds of portrayal. First, women, like Gao Lingnan 
and Ye Xinxin in previous two short stories, has brought different perspectives of ethnic Chinese 
women. They have to be proud of themselves; they are able to improve their condition with their 
own hard work and get their independence economically and socially. Second, women, as 
housewives with professional occupations, they have achievements, have money and rights same 
as men, but they still cannot be fully independent or liberated, because they still have to carry out 
the duties.  

6. Conclusion 

Literature is a space for Chinese-Indonesian women writers to have chances to tell and express their 
own feeling that rarely people know about it. As senior Chinese-Indonesian female writers—Ming 
Fang, Bing Hu, Yao Xiulan, Yuanni (Jeanne L Yap), through their Chinese language prose and 
short-stories have uncovered the stories of ethnic Chinese women’s life.  

After the discussions in the previous parts, the portrayals of Chinese-Indonesian women in 
Chinese language literary works are: 
1. The female characters in their stories mostly have roles as young adult women, mothers, 

housewives, daughters or daughter-in-laws. They clearly have been strongly affected and 
influenced by traditional Chinese values, Confucianism thoughts and the patriarchal family 
system. 

2. The virtuous wife and good mother (贤妻良母 xianqi liangmu) is the absolute and ideal 
portrait of ethnic Chinese women. To be a good mother, women are required to be talented 
and organized in keeping their houses, to raise their children, and to maintain the unity and 
harmonious family. A good mother should have a natural instinct to protect their children, 
have patience and endurance to do all her duties, to take risks and consequences, to sacrifice 
everything, and to overcome all obstacles.   

3. As filial daughters, young women or daughters in ethnic Chinese family prove their xiao to 
the family. Such as the daughter in Ming Fang’s prose that shows her xiao by taking care her 
old mother and giving her a proper funeral ceremony, or like Ye Xinxin who works hard to 
help her family financial difficulties. 

4. Obedient and loyal housewives or daughter-in-laws. Ethnic Chinese housewives have 
influenced by the concept of san cong and the concept of nei-wai in Confucianism is clearly 
noticeable. The concept of san cong requires woman to obey, to show loyalty to a husband 
and family. The nei sphere becomes woman’s area to control. This is to say that woman’s life 
is confined to household. Woman’s inferiority, submission to the patriarchal system is strongly 
existed. 

5. Ethnic Chinese women are in the process of being independent and liberated women. Unlike 
traditional women, now they might have changed in certain aspects, such as having higher 
education level, having professional jobs and career, having a higher income. Women have 
gained their economically and socially independent and liberated from traditional values and 
norms. Women appear to be equal to men. However, when women return to family, they 
realized that they still cannot be escaped from wives’ duties and the patriarchal family system.  
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Abstract. The height of online journalism can be clearly seen from the great number of 
news portals that serve as a window to current events, informing and affecting the public 
at the same time. Everyone could be the subject in the articles, including the Chinese 
Indonesians. However, it is found that some news portals still put emphasis on their 
ethnicity, especially if their stories are related to crimes. Some articles frame Chinese-
Indonesian related news by adding specific words like Cina or Tionghoa, and some also 
added their Chinese names and background, whereas other people who committed similar 
crimes were not emphasized their ethnicity. This paper aims to explore the question of 
how the news portals frame Chinese Indonesian-related news, as well as investigate why 
they do so. This issue was then analyzed with Media Framing Analysis, which scrutinizes 
the news texts and investigates the possible influence of certain powers that affect how 
the news media frame their stories. The macro-level power greatly influenced how 
Chinese-Indonesians were framed in news reports; this included the extensive history of 
Chinese-Indonesian oppression and discrimination, the negative sentiment of the word 
Cina which also affects its replacement Tionghoa, as well as the culture of consensus-
building in journalism that has been nourished since the New Order era.  

Keywords: Chinese Indonesians, media framing analysis, news framing, online journalism 
 

1 Introduction 
One of the most constant things that circulates within a society is news media, as we can see from their 
consistency in delivering information about current events for the general public every single day. As the 
technology advances, news-reporting media also begins to shift from printed to the Internet. 
Consequently, to keep up with the ever-changing newsreaders’ interest and preference, a lot of print 
media have shifted to online journalism, although some still distribute both in print and online. As a 
bridge between the people and the current events, news media, as a part of mass media, plays a vital role 
in shaping and affecting the society’s worldview. McQuail (in Linström & Marais, 2012) listed the 
societal effects mass media possess, which are “attracting and directing public attention, persuading in 
matters of opinion and belief, influencing behavior, structuring definitions of reality, conferring status 
and legitimacy, and informing speedily and broadly.” Not everyone could be present in the midst of an 
incident; hence, the media plays a significant role in contributing to the knowledge of the public. 
Furthermore, the rapid spreading of news is mainly aided by social media, as they facilitate and ease 
access, as well as provide the opportunities for the people to further engage in the news process through 
commenting, sharing and posting (Holton et al., 2015). 

There is a well-known saying, which is “news is a window to the world”, and just like any other 
window, news reporting has a frame for the people to be able to see through it. It all comes down to the 
news media itself, how it frames the news before sending it out to the world, and this is an important 
process because through the frame, people learn about themselves and others, about their country, leaders, 
and cultures, about other countries and the world. The news intends to tell the people what they want to 
know, need to know and should know. Yousaf (2015) describes the media frame as “the words, images, 
and presentation style employed by news agencies to relay information about an event or an issue to the 
audience. In this sense, the news agencies need to decide which aspects of the information should be 
deemed relevant, salient, and appropriate to be delivered to the audience.” However, like any other 
frames, news frames could either be beneficial or problematic when there are certain agendas or 
ideologies included in the process of framing. 

In Indonesia, the height of online journalism can be clearly seen from the great number of news 
portals that serve as a window to current events, informing and affecting the public at the same time. 
Basically everything can be reported in the news website, such as politics, crime, sports, lifestyle, 
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education and recreation. With each news, there must be a subject who serves as a focus of the story 
aside from the topic; it could be an object, a place, or fellow people, and Chinese Indonesians are no 
exception as they are a part of Indonesian society who live and do their activities just like any other 
citizens. That being said, Chinese Indonesians are no more likely to be reported than anyone else. The 
problem, however, lies in the framing of the news about them. I have found that some news about Chinese 
Indonesians often include the fact that they are of Chinese descent and/or their Chinese names or alias in 
the title and/or the body of the news, as if being Chinese puts a certain weight into their stories. When a 
Chinese Indonesian commits a certain crime, information about their Chinese identity follows, and this 
also happens if a Chinese Indonesian becomes a victim of a certain crime. As a comparison, I have also 
found some news about other Indonesian citizens who are not Chinese Indonesian who have similar 
stories, but their ethnicity is not emphasized. This led me to think that it seems like being Chinese puts 
the Chinese Indonesians on the heavier side of the justice scale. Some news, though, do not include 
someone’s Chinese identity in the news title or body, but the fact that other sites still add this specific 
information raises questions whether it is necessary and if there is a certain ideology behind it. 

With this specific media framing issue in mind, and the fact that it still continues to the present day, 
I would like to explore the question of how the news portals frame Chinese Indonesian-related news, as 
well as investigate why they do so. Furthermore, I would analyze this issue using Media Framing 
Analysis cited from Linström & Marais (2012), as well as macro-level influence by Vliegenthart and 
Zoonen (2011). 

2 Theoretical Framework 
To analyze how news are reported to the public, one should look past the body of the text in order to 
acquire the ideologies and factors that shape the frame. Media Framing Analysis provides a framework 
to study how media represents a specific topic for the public, and it works by drawing attention to the 
issues at the expense of others, analyzing the many factors and actors that may exercise influence on this 
selection process, as well as looking into the potential impact that news framing may have on the 
audience’s perceptions and actions (What is Media Framing Analysis?, 2020). 

Stephen D. Reese (in Linström & Marais, 2012) defined frames as “organizing principles that are 
socially shared and persistent over time, that work symbolically to meaningfully structure the social 
world.” Frames are based on an abstract principle, revealed in symbolic forms of expression, and they 
are circulated around in order for them to become significant and communicable. Some frames are 
significant because of their durability over time, which means they can prevail over others. Frames create 
‘reality’, as they provide the common understandings our communities and the larger culture have. Qing 
(in Linström & Marais, 2012) described the framing process as 

“News is a representation of the world mediated via the journalist. Like every discourse, it 
constructively patterns that of which it speaks. Differences in expression carry ideological 
distinctions and thus differences in representation. The content of news stories therefore represents 
ideas, beliefs, values, theories, and ideology.” 
Frames manifest in the form of key words, key phrases and images that reinforce a particular 

representation of reality and a specific emotion towards it; and this is what has been digested by the 
public every day. For instance, the news about Instagram replacing the Activity tab, wherein users can 
see the likes, comments, replies, new followers, and other accounts’ updates, with Shopping tab sparked 
mixed reactions even though the news itself only raved about its usefulness and benefit, as well as how 
this is a really well-thought decision and update from Instagram (Carman, 2020; Hutchinson, 2020). 
Although there is not a definitive research regarding the users’ reactions yet, it can be directly observed 
from the top Google keyword searches, as it represents how often the users input those words. Among 
the topmost are key phrases such as: ‘how to remove shopping tab on Instagram’, ‘remove shop icon 
from Instagram’, ‘how to get the activity tab back on Instagram’, and ‘Instagram shop tab turn off.’ With 
this update, Instagram is showing their support towards their users’ business, in which a lot of them are 
small and home-based. On the other hand, this update only confirms Instagram’s further shift to forced 
capitalism towards its users rather than genuine social interactions, but it is observed that the latter is 
more preferred by the users. From this short example, we can see how news media frame Instagram’s 
new update as something beneficial, trendsetting, and well-thought, without including the unhappy and 
unsatisfied user responses. This proves that media framing does omit certain elements that could suggest 
different perspectives or trigger different sentiments from their intended reality. The selection of what to 
omit or what to include in media framing is influenced by different factors, namely the journalist’s 
personal belief, the media industry, the economic environment, the political conditions, and the broader 
ideological and cultural conditions in a certain society (What is Media Framing Analysis?, 2020). 
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To arrive at the point when a certain news is reported, it should go through several processes 
influenced by multiple factors. In order to explore the possible factors that contribute to the way frames 
are produced, more specifically Chinese Indonesian-related news frames, I would analyze them using 
macro-level influence as discussed by Vliegenthart and Zoonen (2011). A news report is not always 
influenced by the journalists themselves, as there is a macro-level power that influences the writer, the 
media system, and consequently the text. This power could be in the form of the connection between the 
political system and the media system. Therefore, Vliegenthart and Zoonen (2011) argue that the study 
of frames has to include the sociological approach to frames because the 

“Production and reception (of frames) are not only affected by individuals themselves, but also by 
social and cultural contexts, structural divisions and power constellations. ‘Frames’ are part of a 
collective struggle over meaning that takes place through a multiplicity of media and interpersonal 
communication; draws from a range of resources, among which are news media and personal 
experience, and works out differently for particular individuals, groups and institutions.” (p. 112) 

3 Discussion 

3.1 Framing the Chinese Indonesians 

To begin with, I would discuss the way some Indonesian news portals report the cases that involve 
Chinese-Indonesians. There are numerous related cases; one of them is how the news frame the 
achievements of some Chinese Indonesians within the national and/or international sphere. It is apparent 
that most of them seldom, or even do not, mention the fact that they are of Chinese descent or include 
their Chinese names. As one of the examples, it could be seen from the news reports of Kevin Sanjaya 
Sukamuljo and Marcus Fernaldi Gideon, the Chinese-Indonesian professional men’s doubles badminton 
players who currently ranked first in the men’s doubles according to Badminton World Federation (2021). 
When they won gold at the 2018 Asian Games, the Indonesian news sites celebrated, highlighting their 
outstanding achievement and how they made their country proud, yet there was no trace of the champions’ 
Chineseness mentioned within the texts (Sumirat, 2018; Yanuar, 2018; Yosia, 2018). 

On the other hand, that is not the case if the news is related to violation of the law. It could be seen 
that somehow, one or two characteristics of the subject’s Chineseness are almost always mentioned, 
emphasized even. One example that I would focus on is a story back in 2018 in which a video of a 16-
year-old boy went viral on social media because he threatened and insulted the Indonesian president, 
Joko Widodo, while carrying the president’s portrait. A lot of people were angered by the boy’s impolite 
words and actions towards a well-respected nation’s figure. As a result, the boy was apprehended and 
deemed a suspect who violated the law concerning Electronic Information and Transactions (UU ITE). 
However, since he was not of age yet in the eyes of the law, his case was processed according to the 
Juvenile Justice System (Sistem Peradilan Anak), meaning instead of being involved in an adult criminal 
justice process and then imprisoned, he was returned to his parents to get better guidance, and he should 
also commit to community service. After investigating, it was found that the boy made the video as a 
joke he had with his friends (Ningtyas, 2019; Umasugi, 2019).  

Now this could pass as just another case of teenage rebellion; however, it turns out that some news 
sources that I found include the fact that this boy is of Chinese-Indonesian descent, some in the title, 
some in the body of the text, some both. Some of them are titled as follows: “Pemuda Tionghoa yang 
Ancam Pancung Kepala Jokowi Ternyata Sengaja Ngetes Kemampuan Polisi” (The Chinese Youth Who 
Threatened to Behead Jokowi Apparently Tested the Capability of the Police on Purpose) (Permadi, 
2018); “Kata Siapa Pemuda Cina Kekar yang Ancam Pancung Jokowi Dibebaskan? Mulut Siapa?” 
(Who Said the Muscular Chinese Youth Who Threatened to Behead Jokowi was to be Released? Whose 
Mouth?) (Permadi, 2018). Furthermore, when the same boy was involved in another case about two years 
later (2020) in which there was a dispute between him and a housing complex’s security officers, some 
news portals still include the fact that he is Chinese Indonesian. In addition, when some news did not 
mention his ethnicity, there was a re-mention of his previous case wherein his ethnicity was emphasized. 
An example of the title of the latter case is “Remaja Tionghoa yang Dulu Menghina Jokowi Kembali 
Berulah” (The Chinese Youth Who Insulted Jokowi before Acted Up Again) (Redaksi, 2020).  

This issue could be compared to another news report of a similar case in which some teenagers 
threatened or insulted the president; one that also happened in the same year (Fauza, 2018; Wahyono, 
2018). Three suspects aged 20, 16 and 15 were apprehended by the police because their video where they 
insulted the president went viral on social media. Unlike the previous case, the news portals did not add 
the details of their ethnicity; they only specified the city and province where the suspects lived, which 
was Balunijuk, Merawang District, Bangka Regency, Bangka Belitung Islands. However, it was apparent 
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from their photos attached in the news portals that they were not of Chinese descent. The suspects were 
also not imprisoned; one of them was appointed as a witness and all were only obliged to periodically 
report to the police. Furthermore, there was no protest from the public regarding this decision, unlike the 
previously mentioned case which sparked disagreement because the Chinese-Indonesian boy was not 
imprisoned (Flo, 2018). One even went so far as to suggest that Chinese-Indonesian children who 
committed crimes were immune to the laws of this country due to their wealthy families, as oppose to 
the poor treatment the ‘indigenous’ received (Kompasiana.com, 2019). 

The cases discussed above show how news media differently frame Chinese Indonesians and non-
Chinese Indonesians. Even with similar types of cases, the former seems to weigh heavier than the latter, 
insinuating that they are to be punished more. Besides that, the former’s cases seem to be dragged and 
extended longer, and are also prone to be brought up again. I argue that this is affected by the fact that 
the suspects have different ethnicities, with Chinese Indonesians being at a disadvantage. With this in 
mind, I would discuss the factors that exert influence into this news framing. 

3.2 Looking Back on History 

One major factor that influences news framing is the historical context that affects basically a lot of 
things, namely the Indonesian political system and the subsequent social impact. This sits at the macro-
level power that influences the media system and media framing. Looking at the word choice some news 
portals use to describe and frame Chinese-Indonesian related cases, some, though not all, add words like 
“Tionghoa” or “Cina” close to the subject of the story to put emphasis on their Chinese identity, which, 
in my opinion, adds a disadvantageous weight. Cina is once considered a derogatory term for the Chinese 
Indonesians used as far back as the Dutch colonialism period. Initially, the locals did not use Cina 
negatively; however, as the divide-and-rule policy from the Dutch colonizers was getting more successful, 
the previously harmonious relationship between the Chinese and the locals turned extremely sour. The 
locals saw the Chinese as being monopolizing, controlling the economy, as well as being protected and 
favored more by the Dutch (because of the legal classification the Dutch implied, where Chinese were 
considered ‘foreign Orientals’ (Vreemde Oosterlingen), giving them a position below the Dutch and 
above the Inlanders or natives (Thung, 2012)). Consequently, the locals became hostile towards the 
Chinese, and Cina was pronounced with hatred (Lembong, 2011). From here it is understood that the 
resentment towards the ethnic Chinese in Indonesia dates back to and is strengthened in Dutch colonial 
era; and two of the many forms are the negative sentiment attached to the word Cina and the detestation 
from the locals. 

This sentiment was further strengthened in the socio-political unrest in 1965-1966 that culminated in 
the 30th September Movement (G30S) in which mass killings that targeted the Communist Party of 
Indonesia (PKI) party members were carried out. Not only the party members, associates and 
sympathizers, the Chinese Indonesian citizens, whom actually very few were members of the party, were 
also dragged into the anti-communist purge. One of the reasons was because the communist ideology 
was closely affiliated with the Soviet Union and, particularly, China, resulting in the association that all 
Chinese were communists, who if being kept alive would bring demise to the country, and subsequently 
should also be executed (Hoon, 2006, p. 98; Melvin, 2018). According to Tan (2008), this violence was 
likely more opportunistic rather than due to suspected ties to the Communist Party, providing proof that 
anti-Chinese sentiment still existed even after the Indonesian proclamation of independence, and it 
continues to exist years and years to come. 

In the New Order regime, the use of Cina was mandated by President Soeharto to label and separate 
the Chinese Indonesians from other ethnicities. A lot of new regulations were created, such as banning 
the Chinese writings, forbidding Chinese cultural expressions, dismissing Chinese organizations, closing 
Chinese schools and educational facilities, and changing their names into ‘Indonesian-sounding’ names, 
among others. These rules proved to be disadvantageous as the Chinese Indonesians were getting more 
and more discriminated against and their activities limited (Dieleman, 2011, p. 11). Furthermore, the 
official labeling of Cina also served as a reminder that the Chinese Indonesians were perpetual foreigners 
who did not belong in Indonesia, further setting the boundaries higher with the non-Chinese Indonesians 
(Hoon, 2006, p. 315). These events that unfolded in the New Order era contributed to the never-ending 
animosity towards the Chinese Indonesians, and added to the negativity associated with the term Cina. 

Arguably one of the worst anti-Chinese discriminatory acts was the May 1998 Riots that occurred 
throughout the country, especially in major cities like Jakarta, Medan and Solo, in which a lot of Chinese 
Indonesians were assaulted and killed, Chinese Indonesian women were violently raped, as well as their 
shops and properties were looted and burned. Other than that, the derogatory term Cina was increasingly 
used to show hatred and insult, spat out by the people. Accounts recorded that during the riots, 
provocateurs were screaming ethnic insults towards the Chinese Indonesians, such as “Cina babi” 
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(Chinese pigs) or “Ganyang Cina” (Slaughter the Chinese) (Jusuf & Simanjorang, 2005). This tragic 
event left a deep and lasting wound for the Chinese Indonesians. Looking at the long history of anti-
Chinese sentiment that goes as far back as the Dutch colonial era, it can be concluded that this sentiment 
has been internalized by both the Chinese Indonesians and other ethnicities, with the former knowing 
fully the terrible treatments their ancestors and possibly themselves receive, and the latter being aware 
of said treatments and history. 

After the fall of Soeharto and his authoritarian regime, the Chinese Indonesians began to see a better 
light, as their freedom was gradually returned to them. President Habibie lifted the ban on Chinese 
language teaching; President Wahid lifted the ban on Chinese characters and publications, and he also 
allowed cultural and religious practice; and President Megawati declared the Chinese New Year as a 
national holiday and allowed Chinese education to flourish. These were among some of the restorations 
and revival the Chinese Indonesians experienced in the Reformed era (Hoon, 2006, p. 120-121). 
Furthermore, in 2014, President Yudhoyono officially declared the revocation of the 1967 regulation 
concerning the use of the word Cina, and issued a presidential decree that the term Cina was to be 
replaced with Tionghoa or Tiongkok (Gatra, 2014). Keeping in mind the disadvantageous social impact 
the word has caused, a lot of people saw this decision as appropriate, considering how the use of Cina 
has violated the law concerning human rights as well as the Elimination of Racial and Ethnic 
Discrimination law. President Yudhoyono’s decision was also approved by the influential Chinese-
Indonesian politician Basuki Tjahaja Purnama, who is better known as Ahok (Keteng, 2014). The effort 
to officially change Cina into Tionghoa could be seen ever since the early 20th century (Hoon, 2006; 
Lembong, 2011), and it only came into fruition more than a hundred years later. 

3.3 Internalizing Sentiments 

In spite of all that, I argue that the negative sentiment towards Chinese Indonesians that has been 
internalized for centuries could not dissolve in the blink of an eye, even though the choice of word has 
shifted and the meaning behind it is reconstructed. It needed to be changed because it was problematic 
in the first place, and something that has been used for centuries cannot be forgotten easily, along with 
the sentiment and feelings that stick to it. This has been proven again and again with the continuous use 
of Cina for centuries. Furthermore, it is also used in news reports and mass media. As Vliegenthart and 
Zoonen (2011) stated, there is a macro-level power that influences how a certain news is framed, and in 
Indonesian context, this power is in the form of the extensive history of the treatments towards Chinese 
Indonesians that affects the political system, as seen from the divide-and-rule policy from the Dutch, the 
Guided Democracy after the independence, and the New Order era. This is further internalized by a lot 
of Indonesian individuals and the society in general, though we cannot conclude that every single 
Indonesian thinks so. However, this is not the case with news media, as we can see from how some of 
them frame the Chinese Indonesians because whether they realize it or not, the historical accounts of the 
country certainly influence its political system, which then affects how the media system constructs or 
frames its subject in news stories. 

More specifically, I would discuss how the Indonesian media system internalizes this macro-level 
influence to produce certain news frames. Siagian (2014) wrote that according to some scholars, the 
media system in Indonesia internalizes the works of hegemony that was nourished in the New Order era. 
This could also be seen from the argument by Pintak and Setiyono (2011) that “the Indonesian press 
works in a consensus-building perspective, …. The culture of consensus-building in Indonesia should be 
seen as the culture that was nourished by the authoritarian New Order regime for 32 years (1966-1998), 
and is therefore, still entrenched in society even now” (as cited in Siagian, 2014). Indonesia possesses a 
consensus-oriented culture, as seen from the Pancasila philosophy designed to unify its widely diverse 
society which includes the belief in one God, humanitarianism, the unity of Indonesia, democracy, and 
social justice. Although not perfectly, it tries its best to reach consensus in many aspects of the country. 
Besides that, the country sees the president as the ultimate parent-figure of the national family, and by 
keeping this in mind, the Indonesian Press Council issued the 1974 guidelines that said it was the 
responsibility of the press to “hold high the national consensus” and to work together with the community 
and the government in a matter that was “inspired by the family principle” (Romano, 2009).  

Under President Soeharto, the concept of press freedom was different from that of the West, where 
the latter emphasizes freedom from government control. In the New Order, press freedom was understood 
as freedom to assist the state in carrying out social and economic development programs (Steele, 2005, 
p. 94). This fact and the word ‘responsibility’ became the main control of the media by the state, as it 
meant protecting what the government ministers or officials think was best for the nation or their careers. 
In other words, whatever the state thought was best for the nation as a whole, the press was responsible 
to support and assist them. This was of course not fully supported by all journalists, as seen from the 
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rebellion some committed, which ended up in vain as the government was so powerful that censoring, 
intimidating and restricting the press was not difficult. However, if the government saw that oppressing 
and discriminating the Chinese Indonesians could contribute to the nation’s stability and growth, the 
press had no choice but to support it; some might even fully support it. I did not find any news report 
that explicitly discriminate the Chinese Indonesians back in the New Order, but what I want to emphasize 
here is the act of limiting the Chinese Indonesians by the government, as seen through the dismissal of 
Chinese-related media and Chinese language among others. It was then wrapped as a consensus in which 
the rest of the press was ‘responsible’ to support. Consequently, this ideology of ‘staying responsible’ 
for the government was nourished throughout the New Order era, and is undoubtedly entrenched to the 
present day (Pintak & Setiyono, 2011), as we can see from the media framing of Chinese Indonesia in 
some news portals.  

I realize that this discussion could not be used to generalize how the media works at that time and the 
present day, but I argue that this is the basis for the macro-level influence, wherein the political system, 
which is shaped by the historical journey across centuries, affects the media system in framing the 
Chinese-Indonesian news, especially if it is related to the crime committed by them. When a Chinese-
Indonesian is deemed a suspect of a crime, the label of Cina, or Tionghoa, and/or their other Chinese 
attributes are stuck close to them, as if insinuating that their deviance towards the norms is rooted from 
their similar-doing ancestors, and implying that it is not surprising that they do so even to this day. 
Furthermore, it indicates that punishing and condemning the Chinese Indonesians have also become the 
norm, as the history accounted that they were no stranger to that, ignoring the fact of whether the 
punishments and scapegoating were justifiable or not. The media takes a great part in preserving this 
frame because as Entman (2010, as cited in Siagian, 2014) said, “The media has the power to develop 
the bias of the news stories. Bias consists of constant slant that is where the ‘framing favors one side over 
the other in a current or potential dispute.’ Thus, if the slant was maintained in the news stories over a 
particular period of time, it may influence people to support the media’s intention.” 

4 Conclusion 
To conclude, the news media has taken a vital part in spreading news and knowledge about current issues 
to the society. Everyone could be the subject in the stories, including the Chinese Indonesians. However, 
it is found that some news portals still put emphasis on their ethnicity and its associated attributes, 
especially if their stories are related to crimes. They frame the Chinese-Indonesian related news by 
adding specific words like Cina or Tionghoa, some also added their Chinese names and/or background. 
According to the Media Framing Analysis, this news framing could be influenced by a lot of factors, 
namely macro-level power influence as discussed by Vliegenthart and Zoonen (2011). The long history 
of Chinese-Indonesian oppression and discrimination, the negative sentiment of the word Cina which 
also affects its replacement Tionghoa, the culture of consensus-building that has been nourished since 
the New Order era, become some of the macro-level powers that influence the media system in framing 
the Chinese Indonesians.  
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Abstract. There are many evidences of Klenteng in Indonesia adopting local personas into local 
deities. These phenomena are as old as Chinese Indonesian’s existence in Indonesia. This 
preliminary paper responded to sub themes Culture: Hybridity in Chinese Indonesian Tradition. It 
will describe the concept of local deities’ worship at China and their development at Southeast Asia 
in general, then their variety in Indonesia, especially around Jakarta and larger Jabodetabek area. 
This is a qualitative research using mainly observation and literature review that backing up all 
evidence to describe similarities and differences in development and concepts of local deities’ 
worship around Southeast Asia; especially between Indonesia and Malaysia – Singapore. Their 
similarities define the similar concepts and roots from China, while their differences came from 
different socio-political situations and society’s practical needs. The result can help Chinese 
Indonesian to define their unique culture inheritance in Indonesia and as part of their cultural identity. 

Keywords: Local god, Chinese religion, Transformation, Inclusive worship 

1 Introduction  

There are many evidences of Chinese temples in Indonesia adopting local personas into local deities. 
Mostly they were local legends heroes, or natural phenomena, and even sacred local sites or tombs. These 
phenomena are as old as Chinese Indonesian’s existence in Indonesia.  

This preliminary paper responded to sub themes Culture: Hybridity in Chinese Indonesian Tradition. 
It will begun with describing the concept of local deities’ worship at China and their development at 
Southeast Asia in general. Then it will discuss largely on their variety in Indonesia, especially around 
Jakarta and larger Jabodetabek area. The observation of Chinese temples in Jakarta focused on Claudine 
Salmon’s list [3] of temples until 1949, and in Jabodetabek (Jakarta, Bogor, Depok, Tangerang, Bekasi) 
area at large were loosely observed. 

This is a qualitative research using mainly observation and literature review that backing up all 
evidence to describe similarities and differences in development and concepts of local deities’ worship 
around Southeast Asia; especially between Indonesia and Malaysia – Singapore. Their similarities define 
the similar concepts and roots from China; while their differences came from different socio-political 
situations and society’s practical needs. The result can help Chinese Indonesian to define their unique 
culture inheritance in Indonesia and as part of their cultural identity. 

2 Local Deities Concept in China 

Chinese religious system based on mainly three teaching (jiao) of Taoism, Confucianism, and Buddhism; 
plus, ancient tradition and belief of Ancestor Worship. According to Tan in Chin [1], most of the time 
modern men cannot separate those teachings since in actual practice they worship and believe them all 
together; into one whole system. In Indonesia, Chinese Indonesian use the term Tridharma Religion, first 
used by Kwee Tek Hoay in 1934 [2]. The other name developed in Indonesia is Hua religion, a syncretic 
based religion in commoner level (diffused religion), though each jiao has their own institution. Hua 
religion is one aspect that made Chinese Indonesian used to different concepts, belief systems, and 
philosophies applied in daily basis. 

Furthermore, Chinese have capability to accept positive foreign concepts with limited investigation 
on their origins or original purposes [3]. Yang in Susilo affirm that the concept also applied in their origin 
place, in China. Deities from many beliefs are group together in Klenteng (Chinese temples – in local 
Bahasa Indonesia); worshipped together in one universal system, without any society difficulties and 
conflicts. 
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Yang in Susilo [3] acknowledge that beatification of some deities in China come from local stories 
and legends heroes – for various reasons, such as: politics, filial piety, moral order, etc. For example, 
Guangze Zunwang was very filial and virtuous, and after his unexpected demise, people around Nan’an 
County, Fujian, build Guoshan Miao to commemorate and deify him [4]. Since then, there were series 
of miracles happened on his name. He became deity that protect Minnan people of Fujian. From this 
example, deification of local heroes or legendary personas can prove ability of Chinese people to accept 
and add more gods to the system.  

3 Local Deities Application in Southeast Asia   

As Chinese spread mainly into Nanyang – Southeast Asia with many different reasons and in centuries 
span; they also brought along their culture and belief system. This paper generally focusses on the 
differences in major concept found in Malaysia and Singapore – the place that have physical and cultural 
proximity – and in Indonesia. Chinese spread in Thailand and Philippines, alongside with Vietnam, 
Cambodia and Myanmar went to different cultural bond that was not like Malay – Singapore – Indonesia.  

In Malaysia and Singapore case, the most famous local deity found in Klenteng is Datok Gong. 
Worship of Datok Gong originated from Datuk Keramat cult [1]. According to Chin [1] Chinese 
Malaysian worship Keramat as a part of commitment to make Malaysia their home. Chin believe that 
Chinese Malaysian made alteration and change in certain aspect of their traditional practices as part of 
adjusting to their new ‘home’. They believe that individual home altar of Earth God (Tudi Bogong) that 
mostly placed directly on the ground level were Datok Gong worship. Chin describe that Datok Gong’ 
statues were retained their local and Muslim identity. Instead, another local deity – Tua Pek Kong [5] 
were examined and concentrated into three forms: symbol of brotherhood, a Sino-Malay god, and 
Sinicized deity – portray in Chinese identity and clothes. This differences also seen in Jabodetabek local 
deities. The deities that were Chinese were seen in all aspects of Chinese identity, while the ones that 
local origins were seen in Indonesian identity (using batik, beskap, kebaya, Muslim clothes, etc.)  

Chin [1] description of the alteration from Tudi BoGong into Datok Gong indicates some pressure to 
adopt local deity as part of precaution – to enhance acceptance from Malay community. Chin believes 
that the alterations will suit Chinese needs and identity in Malaysia. This could make sense since 
Malaysia’s regulation govern the strict separation between four major ethnics (Malay, Chinese, Indians, 
Dayaks) in term of their rights and obligations. Sabri [6] stated that since Islam growth into national 
Malay identity, central element of national identity was replaced from religion into ethnicity. Chin 
supress the need of local force to safeguard Chinese’s wellbeing; worries and cures from dangers and 
illness coming from local deities.  

4 Local Deities Concept in Indonesia   

Indonesian familiar with the concept of pilgrimage (ziarah) since prehistoric era. In their animistic belief, 
they believe in patrimonial power of ancestors [7]. Since then, veneration of powers and ancestors 
became tradition that manifest in many forms and manners – syncretically existed in modern religions of 
Indonesia. This concept also familiar with Chinese, and this similarity invigorate the bond between 
Chinese and Indonesian culture. Custom of commemorate keramat and pilgrimage to sacred places and 
venerated sites paved the way into adopting local deities into Chinese temples in Indonesia.  

There are many local deities adopted by Chinese Indonesian all the time their existence in Indonesia. 
There is not yet proof which local deity was the earliest appeared in Klenteng or at individual house; but 
the most recent is the sinci of Gus Dur (Abdulrahman Wahid), placed at Perkumpulan Sosial Boen Hian 
Tong or Rasa Dharma, Gang Pinggir, Semarang. 

Worshipping deities are major thing in Hua religion. Their functions are to help changing negative into 
positive fate, protection and security, and guiding their helplessness against nature [3].  

As said earlier, Chinese Malaysian worshipped Datok Kong as part of adjusting to their new “home”. 
This characteristic was not the primary reason for Chinese Indonesian adopting local deities. Indonesian 
Chinese does not feel threatened by nature of Indonesia, they worship local deities mainly because their 
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adaptability into foreign concept and inclusivity of their belief system, and their ability to accept local 
heroes and legendary personas to their belief system.  

5 Local Deities Practice and Variety in Jakarta 

There are many local deities spread out around Jabodetabek. This paper will discuss about the ones in 
Jakarta, but also named several famous name around Bogor, Depok, Tangerang, and Bekasi.  

According to Claudine Salmon’s list of Chinese Temples in Jakarta, cited by Susilo [3], below in Table 
1 are list of local deities with their temples, followed by the same table aside from Claudine Salmon’s 
list and spread out to Jabodetabek area.  

 

Table 1. Local Chinese Deities – Salmon’s List in Jakarta 

No Temples Deity Name Chinese/Local 
Descent 

1 Vihara Bahtera Bakti Sam Poe Soei Soe Chinese 

2 Vihara Bahtera Bakti Tjoe Seng Chinese 

3 Vihara Khema Ong Liang Ong Chinese 

4 Vihara Dharma Bhakti Tek Hay Cin Jin / Kwee Lak Kwa Chinese 

5 Vihara Bahtera Bakti Ibu Sitiwati Local 

6 Vihara Padilapa Mbah Walisongo Local 

7 Vihara Bahtera Bakti 

Vihara Dharma Teja 

Vihara Khema 

 

Embah Said Areli Dato Kembang 

 

Local 

8 Vihara Bahtera Bakti 

Vihara Khema 

Ibu Eneng Local 

9 Vihara Dharma Jaya 

Vihara Tri Ratna 

Vihara Dharma Tedja 

 

Mbah Raden Suria Kencana Winata 

 

Local 

 

Tabel 2. Local Chinese Deities – Jabodetabek 

No. Temples Deity Name Chinese/Local 

Descent 

1 Vihara Dhanagun – Bogor Tan Tik Sioe Sian  Chinese  

2 Vihara Tanjung Kait Engkong Caimi Chinese 

3 Vihara Tanjung Kait Ema Dato Chinese 

4 Vihara Dhanagun – Bogor Mbah Bogor Local 

5 Fok Jiun Thay Bio Nyai Ayu Sugi Warong (Nyi Blorong) Local 
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6 Vihara Roxy Eyang Djugo /Kanjeng Kyai Jakariya II Local 

7 Sewan Tongyan Emak Ariwayat Local 

8 Cetiya Kalyana Mitta Kanjeng Senopati Local 

9 Cetiya Kalyana Mitta 

Sewan Tongyan 

Prabu Siliwangi Local 

10 ViharaTanjung Kait 

Sewan Tongyan 

Embah Rachman Local 

11 Sewan Tongyan Nyai Roro Kidul Local 

12 Sewan Tongyan Mbah Wali Songo Local 

 

From both table we could see, in very specific urban and suburban area of Jabodetabek - small portion 
of Indonesia – we could see at least 21 deities confirmed as local gods worshipped at Chinese Temples. 
Those 21 were spread into 2 categories – Chinese descent or Local (Indonesian aside Chinese) descent. 
Chinese Descent category has 7 entries, while Local Descent has 14 entries.  

There are several different backgrounds in Chinese Descent category. Sampoe Soei Soe and Tjoe 
Seng were personas that came from the history of Cheng He visited Indonesia, especially Banten and 
Jakarta area. Ong Liang Ong remain mystery – from interview it was said this god was not persona, 
instead was a strange kind of durian found at Pasar Pecah Kulit, where the Vihara Khema reside. Tek 
Hay Cin Jin were Protector of Kwee / Guo clan. Engkong Caimi and Ema Dato at Tanjung Kait only 
have their tombs as prove of their existence. Those 4 entities don’t have any solid prove of their existence 
as human being, instead living in oral recollections of people around. The only Chinese Indonesian 
worshipped as god and still has living solid proof of his existence was Tan Tik Sioe Sian. He was 
extraordinary person that lived in late 19th Century and has several photographs and inheritance objects 
spread until Singapore; all worshipped as proof of his life.  

Chinese descent category grouping local deities that Chinese personas that lived in Indonesia, and 
only worshipped in Indonesia. Many of them were great heroes or wise men, had superpower, and did 
impossible deeds; some while they were still alive, others after they deceased. They helped people with 
their daily problems and act as protectors. Only Ong Liang Ong was suspected not a person, but an 
extraordinary, strange durian.  

 

Fig. 1. Tan Tik Sioe Sian – Chinese Indonesian local deity 

(Courtesy of: Arif Muzayin Shofwan) 
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Local Descent category’s deities came from variety of legends and history that popular in Indonesia. 
Ibu Sitiwati was local wife of Sampo Soei Soe; Chinese worshipped her including her mother – Ibu 
Eneng, and her father – Embah Said Areli Dato Kembang. Mbah Walisongo were 9 entities merged into 
one title; they were Islamic leaders that spread the religion in Java – some said many of them were 
Chinese. Embah Raden Suria Kencana Winata and Prabu Siliwangi were said to be Sundanese King that 
govern Banten and Western Java areas. Another King came from Javanese Mataram history, Kanjeng 
Senopati. Eyang Djugo was Javanese soldier under Pangeran Diponegoro; his burial sites became sacred 
to Indonesian, and Chinese Indonesian follow suit to worship him. Emak Ariwayat and Mbah Rachman 
were worship at their burial site and nobody acknowledge what exactly their story – only vague rumours 
of their supernatural powers. Nyai Roro Kidul was Queen of South Indonesian Seas, according to its 
legend. Her extraordinary powers were worshipped in most southern coastal area of Java. Her story 
connected to many Javanese Kings. Nyi Blorong was the snake goddess that came solely from traditional 
legends similar to White Snake Legend in China.  

Local descent category’s deities were Indonesian – not from Chinese descent, that lived as legends 
in Indonesia, even before Chinese came to Indonesia. As far as Jakarta’s temples evidence, the worship 
begun from later part of 17th Century, while some name lived before that time. Again, some of them were 
historical entities, while others came from traditional legends and folklores. These deities were perceived 
as true Indonesian authorities that control Indonesian nature: lands, mountains, waters, seas, and even 
natural habitat (animals and crops). Dewi Sri as goddess of crops was worshipped in Surabaya’s Chinese 
temple. Nyi Blorong as goddess of snake was worshipped at Tangerang. Chinese Indonesian as settlers 
in Indonesia tried to respect these entities, seeking many kinds of permissions to do their business and 
sufficient life (peng an) in this beloved land. They took these entities as their adopted forefathers and 
ancestors, as they were taken care of on this land.  

 
Fig. 2. Altar of Nyi Blorong – Fok Jiun Thay Bio 

(courtesy of : google photo Suhenda Enda) 

 

Chin [1] said that the worship Datok Kong is similar to earth god Tu Di Gong; in fact, he enforced 
that Tu Di Gong was exchanged with Datok Kong. In Indonesia, most local entities were also 
representatives of nature powers: powers of sea, power of land, etc, but Chinese Indonesian never 
exchange the worship of Tu Di Gong with the local powers. All around Jakarta and Jabodetabek’s 
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temples have Tu Di Gong as one of most common god inside Chinese temples [3]. There are 23 temples 
have this Earth God and/or Goddess out of 29 temples observed. So, they are worship side to side.  

Katzenstein in Ginting [8] propose Sinicization as term to explain the process of ‘becoming’ more 
Chinese when worshipping local deities. The reason of Sinicization were to become more familiar, more 
idealize, and try to change non-Han culture into Han culture. In contrast. Goh [9] explained 
modernization of Chinese religion in two terms: transfiguration and hybridization. Transfiguration 
loosely means the changing form of practice without alteration of meanings, while hybridization means 
changing of meanings without changing its form of practice. The process of worship and altar of local 
deities in Jabodetabek area mostly arranged in form of local custom; some with kemenyan, halal offerings, 
with or without statue, photo or painting, and local accessories (range from whip, staff, keris, etc.). The 
only Chinese culture addition was the presence of hiolo for incense offering. This arrangement cannot 
be considered as Sinicization; it more closes to term of transfiguration. Although Goh’s definition 
concern about changing form of ritual, and here, author emphasize more on the acceptance of local way 
of worshipping and minimal transfiguration from Chinese side (using incense and hiolo) without altering 
the meaning and intention of worship. Graham [10] conclude that in some respects, Chinese in Singapore 
growing confidence by opt not to hybridize, transfigure, or Sinicize their religion’s practice in the face 
of other / local religions.  

The form of altar arrangement in local deities’ altar were similar with local shrine of pesugihan 
(Indonesian Keramat sites), which also visited by Indonesian people. Meanwhile, the process of worship 
for local deities in Chinese Temples were vary between ‘very Chinese’ and ‘local form’. Sometimes 
Chinese would follow special instructions of ‘local form’ ritual from the caretaker of this altar (kuncen) 
in form of Arabic or Javanese recitation prayer, using kemenyan, and offering cigarettes, cigars, sweet 
coffee, and flowers. Whether local form or Chinese form of ritual, level of meaning when worshipping 
local and Chinese deities were the same. This was a proven inclusivity of Chinese religion in Indonesia.  

6 Conclusion 

The characteristics of local deities’ worship in Indonesia, especially in Jabodetabek area, were begun 
from its familiarity of practicing various belief system in one place, side by side, on daily basis. Based 
on this, Chinese have capability to accept positive foreign concept into their belief system; including 
custom of commemorate keramat and pilgrimage to sacred places and venerated sites. It was similar to 
their concept of ancestor worship. This inclusivity made Chinese religion always dynamic in its concepts, 
ritual practices, and using transfiguration concept to practicing local way of worshipping (and sometimes 
mixed with other religion’s invocation) without altering the meaning and intention of worship.  

The last characteristic of local deities’ worship in Indonesia pushed by the modernization of faith 
recently in this Post-Modern era. There was an urge to ‘purify’ many major religions around the world; 
in Indonesia, reform movement of Islam (as major religion in Indonesia) made many sacred and 
venerated sites left behind and despised as false teaching. Mandal [11] states that in Malaysia and 
Indonesia this movement already begun and threatening the existence of keramat. Chinese community 
were one group that still retain the ritual and adopted them in their Chinese temples, safe from objections 
and keeping cultural diversity alive.   
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Abstract. The tradition of marriage is one of the traditions of the Chinese which has 
been preserved to this day. Marriage does not only occur between the same ethnic groups. 
Acculturation between ethnic groups, religions, and developments in technology and 
information has slowly led to changes in the determination of engagement and wedding 
days, wedding dowry, and wedding processions. This research was conducted using 
documentation, interview, and questionnaire techniques to determine how the Chinese 
wedding tradition is commonly practiced by the Chinese community today, as well as 
how the older generation views the changes that have occurred. The results showed that 
Chinese wedding procession and dowry are simpler than before. And the older generation 
could accept the changes as long as the identity of Chinese marriage could be preserved. 
The effort to recognize and understand own culture is one of the efforts to maintain the 
identity of an ethnic group, which also adds to the nation's cultural treasures. 

 
Keywords: Chinese Wedding, culture, tradition. 

 

1. Introduction 
There is an inscription on the surface of a “gong” in Mazu temple located on the Slope of Elephant Trunk 
hill in Pemangkat, Sambas, dated Kangxi Year of 26 or 1686 AD. There is also a plague in the temple 
which was written at Kangxi Year of 25 or 1686 AD. These cultural relics show that Chinese people had 
been already lived in Pemangkat, West Kalimantan Barat for about 329 years. The temple also proved 
that the population of Chinese at that moment had reached a certain number, so they needed to build a 
temple. As the gold mining activities increased, a large number of Teochew dan Mei Xian Hakka people 
traveled across the sea and arrived at Pontianak, West Kalimantan. They came from Chaozhou, Jieyang, 
Chaoyang, Mei Xian, Jiexi, Fujian, and others Guangdong's area. 1  

West Kalimantan province is one of the most concentrated areas of Chinese. Based on Tribun 
Pontianak's report: 18.81% of Pontianak city population is Chinese. 2 Most of the Chinese still practiced 
their ancestral traditions that have been passed down from generation to generation, including wedding 
traditions. Indonesian Marriage Law No.1 of 1974 defines a marriage that is declared legal if it is carried 
out following the laws of each religion and belief, to form a happy family or household, based on 
Almighty God.3  Custom, religion, and tradition reflect origins and the existence of a process of cultural 
adaptation and acculturation between ancestral cultures. However, the earlier research showed the fact 
that the Chinese people of Semarang who practice the Chinese wedding tradition tend to ignore the 
registration of their marriages at the relevant official institution. 4 

 
2. Research Methodology 
The research was conducted using 3 methods: documentation, questionnaire, and interview techniques. 
The data and information gained were described using the qualitative descriptive method. The 
documentation technique was used to gain data from four marriage videos of the 3rd generation of Chinese 
to describe wedding dowry and wedding processions. Videos observed including the video from FS 
(Teochew) and IC (Teochew) held in 2007, RH (Teochew) and PA (Teochew) held in 2019, AS 
(Teochew) and HH (Hakka) held in 2020, AN (Hakka) and NK (Teochew) held in 2020.  

The interview is divided into an interview to bride and groom from the videos obtained an interview 
to the Chinese elder generation, to gain more information that is not visible in the videos and the 
information about the differences between today and the past wedding procession, to describe the 
changes and how elders think about. Respondents for the second interview consist of four elder Chinese 
women LJ, LLJ, WWY, and XHF, aged 55-70 years old. They were born and lived at Pontianak, three 
of them are Chinese teachers.  

The questionnaire on google form was shared to the respondents using WhatsApp to 30 young 
couples who married between 2000 to 2020 with a total response rate of 96%. The researcher intended 
to obtain information on how they determined the date and time of engagement/marriage, kinds of 
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Wedding Dowry, and the special traditions they were practiced or not practiced in the wedding 
procession.  
 
3. Findings and Discussion  

There are 57 ethnic groups in China, of which the Han are the ethnic groups with the largest 
population. The researcher will use the terms Chinese to refer to the respondent who was born and lived 
in Indonesia but has Chinese blood. Chinese in Pontianak can be further grouped into Teochew, Hakka, 
Kanton, and Hainan5. Marriage in Chinese society occurs between the same or between ethnicities. 
Sometimes it occurs because of the similarity of religion or the willingness of a person to adhere to the 
religion of the other person. 

The researcher will provide an explanation for this study based on three main aspects: the wedding 
procession, the differences between present-day marriages and pre-2000 marriages, as well as the views 
of the older generation on changes. 
3.1. Wedding processions and dowry 
3.1.1. Determination of the date of engagement and marriage 
After the bride’s family received the proposal from the groom’s family, then the family will be soon 
determined the proper date and time of engagement and marriage. Chinese people believe that 
engagement and marriage are good things to happen in their family, therefore should be held on a good 
day and a good time so that their marriage will lasting and get blessings.  

There are 3 ways used to determine the date and time of engagement and marriage: 
a. Determining a good day using Tong Shu. 

Tong Shu is the term commonly used in society for 黄历	(Huánglì). People in ancient times made 
Tong Shu by observing the impact caused by the movement of celestial bodies and stars on human 
life, which was recorded on the calendar as a basis for recording good and bad things that could 
happen in a day. These records then became a reference in choosing a good day and avoiding a bad 
day in carrying out an activity.6 

Choosing a good day using Tong Shu is done by someone who has the ability to, by matching 
the date and time of birth of the future bride and groom. Some of the groom's family will pick a good 
day with a specific time, and some others just determine the good day without a specific time.  

b. Determining a good day using Tong Shu with customization. 
The wedding day is the most important day for Chinese, as implied in several proverbs for women, 

namely 女长当嫁(nǚ zhǎng dāng jià), 女大难留(nǚ dà nàn liú), 女大须家 (nǚ dà xū jiā), which 
means adult women must get married immediately. There is also the proverb 成家立业 (chéngjiā lìyè) 
for men, which means a man who has a family and has a career is an independent and successful man. 
Therefore, the marriage must be carried out on a good day and time.  

In Chinese culture, the position of the family is very important and meaningful. The family is the 
foundation of life, a place of refuge, rest, and support for one's emotions. 7 To let all family and 
relatives be able to attend the engagement and wedding procession, the bride and groom tend to 
choose a good day that coincides with a weekend or holiday. The engagement day is predominantly 
determined by the bride's family and the wedding day is more predominantly determined by the 
groom's family. Nowadays, young couples love to choose the date that looks special like valentine's 
day, the date consists of lucky numbers like eight and nine, and the date with the repeated number 
just like February 22nd, etc. 

c. Choosing a comfortable day  
The small number of Chinese will determine the date and time of engagement and marriage 

without using Tong Shu. People who use this method commonly have a strong religious background, 
in which religion says all days are good so that whenever the engagement or marriage is held it is not 
a problem. 

3.1.2. Wedding dowry 
Wedding dowry or called “Ke Ceng” in Teochew or “Ka Cong” in Hakka were prepared by the bride 
and arranged in the room on the day of the engagement. Wedding dowry commonly consists of a pair of 
kerosene lamps, a pair of goose feather fans, two basins and towels, a potty, an umbrella, a pair of thermos 
bottle, two pairs of shoes/sandals for the bride and groom, cosmetics, a pair of shuangxi kong (kong 
glasses), a tea tray, bedsheet, and bed cover, a mirror, two pots of a decorative flower, one bunch of 
banana or grapes, sweets and any other preferred daily needs. Dowry also be equipped with various 
electronic equipment, for example, a television, washing machine, etc depends on what are the couple 
need. Dowry is predominantly decorated in red or pink and is stuck with the letter 囍 (shuāngxǐ). This 
letter is formed from two letters 喜(xǐ) mean double happiness which implies that marriage is a joyful 
thing to happen for both bride and groom together with their big family. 
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Kerosene lamps mean "lighting for the new family”. Kerosene lamps and a mirror are used to ward 
off evil spirits. While, bananas or grapes are a symbol for having many descendants, therefore the 
bananas and grapes used should be the bushy ones. Basins and towels are used to prepare washing water 
for fathers-in-law and mothers-in-law on the first day after entering the groom's house. Goose feather 
fans can be used at the moment of marriage in the hot weather. The umbrella is used by the bride while 
walking into the groom's house, and other items are necessities and can be used when giving birth to 
children or staying at the husband's house. 

Nowadays, dowry prepared by the bride had been simplified. For instance, marriage in 2019-2020: 
RH and PA prepared sweets, towels, cosmetics, watches, mugs, kerosene lamps, mirror, bags, and shoes; 
AS and HH prepared kerosene lamps, mirror, watches, make-up, bags, shoes, shuangxi kong, tea set, 
sewing kits, bedsheet, and bed cover. AN and NK prepared sweets, lamps, mirrors, tea sets, towels, 
bedsheets and bed cover, cosmetics, bags, and shoes. 

 

Picture 1 kinds of dowry prepared: shuangxi kong, mirror, lamps, and sweets 
 
3.1. 3. Wedding procession 
Based on the analysis of three wedding videos used as the object of this study, it is known that the 
wedding processions that are commonly practiced at present (2019-2020) are : 

a. Sign of Marriage at the bride’s and groom’s house 
Red cloth and the words “麒麟到此” (qílín dào cǐ) hung on the front of the bridal door and A 

red cloth and the word “凤凰于归” (fènghuáng yú guī) hung at the bride's house on the engagement 
day in front of the bride and groom's house, which functions as a repellent for bad luck. This cloth 
and writing will be hung until the third day after the wedding. 

b. Procession at the bride's house 
(1) Picking up the bride  

Before the groom arrived, the procession was held at the bride's house are Tangyuan dining 
and wedding veil covering. The Tangyuan dining procession was done by the bride and her 
siblings and cousins. This event ended with the giving of angpao (red pocket) by the bride to 
her siblings. After that, the bride's parents covered the bride’s bridal veil, then the bride has to 
stay and wait in the room until the groom arrived at the good time chosen. The timing is based 
on the good day and time according to the Tong Shu calculation. Before entering the house of 
the bride, the groom exchanged the oil (usually in the form of hair oil) which is handed over by 
the youngest brother of the groom with red packets. Today, hair oil has been replaced with baby 
oil. Afterward, the groom could meet the bride who was escorted out of the room by her parents. 

(2) Worship and respect ceremony 
Worship and respect ceremony in the Chinese wedding procession consists of worship to 

heaven and earth, between bride and groom, either to parents or senior families. Worship for 
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the earth and sky was done by bowing their bodies facing the sky in front of the door of the 
house. Later, they entered the house and carry out a procession of paying respects to each other 
between the groom and the bride by bowing towards each other three times. After that, the 
groom handed over the flower to the bride and opened the bridal veil, then gave a kiss on the 
bride's forehead. The third one is respecting parents and older relatives in a tea ceremony. 

(3) The tea ceremony 
Tea ceremony or knowns as Kang Teh in Teochew or also called Tea Pai. The word Kang 

Teh comes from the Teochew language, which translates to "Kang" which means serving, and 
"Teh" which means tea. So, the tea ceremony is a procession of serving tea to ancestors, parents, 
and senior relatives as a form of respect for them. The tea served must be sure to have a sweet 
taste, because sweetness symbolizes a good life.  

In Teochew culture before the tea ceremony procession started, the father-in-law would 
pin gold lizard jewelry to the groom's suit. "house lizard" in Teochew language is called "Ci 
Leng", "Leng" here is homophonic with an adjective "leng" which means "intelligent". The 
provision of lizard accessories means the hope that the son-in-law is smart so that the new family 
will live prosperously in the future.  

The tea ceremony was carried out in order of respect to the ancestors whose presence was 
marked with red paper, then followed by parents, and relatives starting from father’s relatives 
to mother's relatives, from the oldest to the youngest one. The bride and groom could serve the 
tea in a kneeling or standing position. Parents and relatives who had drunk tea will congratulate 
the couple by giving jewelry or red packets. Younger siblings and cousins who had attended the 
tea ceremony on the contrary had to serve tea to the bride and groom and then would receive 
angpao in return. The ceremony ended with the procession of filling the groom’s pockets with 
red packets received. After the angpao was put in, the groom was asked to pat the pockets, while 
the relatives present had to shout asking if the pockets were filled and the groom had to answer 
“wu” in Teochew or means “yes, there is” to each question. 

(4) Tangyuan dining procession 
The second tangyuan dining procession was attended by the bride and groom along with 

bridesmaids. Tangyuan here is made from glutinous rice flour and boiled eggs. It shapes round, 
which means togetherness and perfection. Eating Tangyuan symbolizes the hope that the 
couples will have happy and harmonious marriages. Before the groom leaves from the house of 
the bride, he will give red packets to children who are present in the procession. 

b.  Procession at the groom's house 

(1) Wearing coats and lightning ceremony 
There were two processions carried out at the groom's house before picking up the bride: 

parents put on the groom's coat and gloves and turned on a pair of kerosene lamps in the bridal 
chamber. It is believed that the kerosene lamp must be turned on for 3 consecutive days. If 
needed to fill the oil, then it should be done without turning off the lamp. If one or both lights 
out accidentally, it is not necessary to turn on the lights again. 

(2) Entering the house 
The bride and groom entered the house through the front door. They should nod their 

heads 3 times towards the door as a form of respect to the elders in the family and then entering 
the house by stepping across the threshold. Their feet must not hit it, because it was believed as 
a sign of bad luck. 

(3) Tea ceremony 
The tea ceremony at the groom's house is the same as the ceremony at the bride's house. 

The only difference was in who was holding the tray and who was serving. At the groom’s 
house, the groom would hold the tray, while the bride would serve the tea to parents and elders. 
When serving tea to the parents of the groom, the bride must change the way to call parents, 
from A Cek in Teochew (means uncle) and A Ie in Teochew (means auntie) to daddy and 
mommy. The groom was asked to do the same thing in the tea ceremony at the bride's place. 

(4) Opening the suitcase 
The bride brings her clothes and personal belongings in a suitcase sealed with red paper 

with the date and time of the wedding written on it. The personal assets that were carried can be 
in the form of cash and jewelry. The groom's relatives would gather in the bridal chamber and 
testify the opening of the suitcase. It is believed that the large amount of property that is carried 
will determine the position of the bride in the future. 

(5) Wedding blessing 
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Most of the Chinese who live in Pontianak has a religion and belief. In marriage, the bride 
and groom will receive a marriage blessing or carry out a wedding procession at a place of 
worship, namely a church or a monastery. The procession was attended by family and close 
friends. The place and time of the marriage blessing procession were also stated in the wedding 
invitation. 

(6) Wedding Banquet 
The wedding banquet was divided into two sessions, namely a family banquet or Ciak Tok 

in Teochew and a wedding party. Family banquet/Ciak Tok was held with limited invitations 
consisting of close relatives, senior relatives, and closest friends. The menus served in this 
procession have been packaged and counted per table. Ciak Tok was usually held in the 
afternoon, while the wedding party was held in a buffet by inviting family, relatives, co-workers, 
and friends of the bride and groom and their parents. Even at a big party, the bride and groom's 
relatives can invite their relatives and friends either. The number of invitations distributed was 
adjusted to the budget and the scope of the friendship or business of the bride and groom and 
their parents. 

3.3. Chinese wedding procession held in 2002-2019 
Respondents who filled out a questionnaire distributed by researchers via google form 
https://forms.gle/37SK7KqPkjBMrxNw9 totaled 29 respondents, consisting of 82.1% women and 17.9% 
men with the ethnic background: 57.1% Teochew, 35.7 % Hakka, and 7.2% a mixture of Teochew and 
Hakka. Respondent spouses have ethnicity: the same ethnicity 82.1% and other ethnic groups (Chinese) 
17.9%. These couples got married in 2002, 2009, 2010, 2011, 2012, 2013, 2014, 2015, 2016, 2017, 2018, 
and 2019, with the highest number in 2014 for 4 couples.  

Based on the results of the questionnaire data collection, the following information are known: 
(1) Selection of the engagement day 

67.9% of respondents matched the date and time of birth or using Tong Shu or asked ones who 
can read Tong Shu, 21.4% of respondents chose the time according to Tong Shu and then adjust the 
day to day off and 10.7% chose weekends or day off. 

(2) Selection of the wedding day 
71.4% of respondents matched the date and time of birth or used Tong Shu, 21.4% of respondents 

chose times according to Tong Shu and then adjusted it to the day off and 7.1% picked day off for 
marriage. 

(3) Dowry 
57.1% of respondents prepared dowry completely based on the custom and 42.9% prepared 

dowry according to their needs. 
(4) Use of Matchmaker or Bue Nang in Teochew 

82.1% of respondents used matchmakers to prepare and direct the wedding procession, 14.3% 
did not use matchmakers but asked families who knew the customs well, and 3.6% used event 
organizers. 

(5) Tradition held  
10 respondents did not carry out several traditions in the wedding procession, including the use 

of bananas as a symbol of abundant descent, replaced with grapes, ducks and meat were replaced with 
canned food,  eliminated the use of the traditional basket to put dowry, skipped to prepare and deliver 
facial washing water to mother-in-law and fathers-in-law on the day first after the wedding, skipped 
delivering invitations from house to house but replaced by electronic/online media, omit the pingitan 
tradition (did not allow to go out and meet the groom) before the wedding day, omit the procession 
of returning to bride’s parents home on the third day. 

6 respondents considered that several special traditions were carried out in the wedding 
procession, including man min in Teochew or in the wiki How it is called threading. it was done by 
pulling out the fine hairs on the bride's face using threads at least 3 days before the wedding day. 
After this procession the bride may not be going out or seeing the groom, the Hakka carried out the 
tradition of pinching rice together with siblings, unmarried brothers did ribbon-cutting procession 
before the bride and groom entered the bridal chamber, and performed ancestral prayers the day 
before the wedding. 

3.4. The difference in the wedding procession 
Based on comparisons made to the wedding procession held in 2007 with three wedding procession held 
in 2019 and 2020, several differences were found as follows : 
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(1) Two of the bride and groom did not leave the house, they used the hotel as their bridal chamber. The 
bride and groom stayed in different rooms in the same hotel. The groom picked up the bride in 
another room and performed the procession as is appropriate in the house of the bride and groom. 
Previously, this kind of pick-up was chosen if the bride and groom did not come from or lived in the 
same city. 

(2) Red is a color that signifies happiness, joy, and good luck. It is not known since when the Chinese 
bride and groom in Pontianak wore white wedding dresses, as in western culture. Since childhood, 
researchers (1980s) have seen bridal couples wearing white wedding dresses and coats. 

(3) Type of dowry prepared are not as complete and complicated as it used to be. Dowry prepared in 
nowadays wedding were the things that according to custom can not be replaced, such as the 
mirrors, lamps, and sweets, but kerosene lamps have been replaced with battery lamps. Some others 
thing that has been replaced such as goose feather fans replaced by an electric fan, shuangxi kong 
replaced by the mug. Because of the simplicity of life nowadays and a change in the way of thinking, 
many others are not used anymore such as shuangxi potty, basin, face towel, scissors, and thread. 
The dowry now is placed in beautiful glass boxes.  

(4) Commonly, the bride and groom served tea for parents and relatives in a tea ceremony in a standing 
position. 

(5) The procession of opening the suitcase just ceremonial because people no longer judges the bride 
based on her social status. 

(6) The wedding procession is not only held customarily but is also held religiously according to religion 
and belief. Wedding processions are usually held after the traditional wedding procession at the 
groom's house or according to the schedule of the church or monastery. This marriage will then be 
legally validated by registering the marriage in the local civil registry. 

(7) After the wedding procession the bride and groom not only had to change the call parents but also 
must change the way to call the spouse's siblings, where this call is the same as the call used by the 
child of the bride and groom later. For example, the bride calls the brother of the groom using Tua 
Pek in Teochew, and this call will also be used by the child of the bride and groom in the future. 
Currently, these appellations can be ignored and are no longer considered impolite. So the bride and 
groom can address the couple's brothers and sisters by the appellation before marriage. 

(8) Some things were replaced with more useful stuff such as the hair oil carried by the groom when 
entering the bride’s house had been replaced by baby oil.  

(9) There is the acculturation of culture. For example, at Teochew and Hakka's wedding, the father of 
the bride (Teochew) gave the "golden lizard" to his Hakka son-in-law. 

(10) The tea ceremony can be also taking place at the restaurant, therefore relatives no need to follow the 
wedding procession since morning. Relatives that live further than the bride's or groom's house do 
not need to bother going to the location. 

3.5. The older generation's view of today’s wedding  
The researcher conducted interviews via WhatsApp with 4 Chinese women who can speak Mandarin, 
There are two questions asked to the respondents, namely is there a difference between the Chinese 
wedding procession 20 years ago and the present? and what do they think about the changes? 

The interview showed the following results: 
1. LJ stated that the wedding procession in his family was very simple. The engagement was carried 

out one week before the wedding, the dowry would be prepared according to the needs, they did not 
use a matchmaker, and still looked for a good day using the Chinese calendar. The wedding 
procession started from picking up the bride, held the tea ceremony at the bride and groom's place, 
and held the wedding procession at the place of worship. 

2.   WWY stated that the wedding procession today is simpler than 20 years ago. In the past, weddings 
were not always done on weekends, parties were held separately: the bride held an engagement party 
by inviting her relatives, and the groom would invite his relatives on the wedding day. 

3.  LLJ stated that the wedding procession had not changed much. The differences between the past and 
present wedding processions are the interval between engagement and marriage was quite long, so 
that sometimes the engagement did not continue until the level of marriage, dowry prepared and 
equality of social status was very concerned, there was a tradition called 贞节 (Zhēnjié)， which 
meant a woman could only marry once in her life. And the last one is the party is held separately, 
the bride had an engagement party at her house at the engagement and the groom had a wedding 
party at her house at the wedding. 
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4.   XHF stated that it is not much difference between the past and today's wedding procession. Nowadays, 
couples prefer to get married at a hotel to make everything simpler. 

5.  LJ and LJJ said that the wedding procession now better since it is considered simpler. According to 
respondents, the meaning of a marriage is love and commitment to live together and fulfill each 
other, so the complicated procession, requires a lot of money and a big party are not the most 
important thing. WWY thinks, on the other hand, it is also necessary to maintain and preserve the 
existing traditions so that the children and grandchildren of Chinese descent can preserve the 
traditions of their ancestors. 
 

4. Conclusion 
Marriage in Chinese does not only symbolize the unity of a man and woman to become a family, but also 
the union of two families into a big family. Marriage is a major event that is attended by all relatives. 
Therefore "good day" is chosen and determined, wishing that the marriage processes will run smoothly 
and the marriage will bring blessings to the family.  Wedding dowry is decorated with red, hanging red 
cloth at the front of the door, and giving red packets, because red symbolizes happiness, luck, and 
blessings.  

The wedding procession at this time is much simpler than the wedding procession 20 years ago 
because there are inter-tribal marriages, the influence of foreign cultures, technological advances, and 
improvement of life quality. However, some traditions have been preserved to this day: marriage is held 
through the process of application, engagement, and marriage, and a tea ceremony is still carried out as 
a form of respect and gratitude to ancestors, parents, and relatives. 

The tradition of marriage is passed down from generation to generation orally. Usually, the family 
of the bride and groom will invite a matchmaker. The matchmaker function here is not to match couples, 
but to guide the preparation and running of the wedding procession.  

The differences of Chinese weddings in the past and now can be described as follows:  
a.  Not all families used matchmakers to arrange the engagement and wedding. They asked close 

relatives who are married. Therefore, there is a possibility of bias. 
b.  Some of the dowries that the bride usually prepares at engagement are no longer needed, because 

these items have been replaced with items that are more practical or are usually already in the house, 
for example, the red potty is no longer prepared because the room is equipped with toilets, basins 
and towels is no longer needed because the tradition of getting washing water for mother-in-law and 
father-in-law is no longer practiced, etc. Four items that are still retained and considered mandatory 
in the wedding procession are mirrors, lamps, sweets, and bananas/grapes because they symbolize 
luck, happiness, and many descendants. 

c.  The bride prepares a suitcase filled with clothes and jewelry only as a symbol and no longer 
determines the position of the bride in front of mother-in-law and fathers-in-law and relatives. 

d.  The wedding pick-up procession and tea ceremony can be carried out at hotels because it is 
considered more practical and saves time. The restaurant where the wedding is held sometimes 
provides a room for the bridal. 

e.  Engagement is attended only by close relatives and close friends. The party is held together by 
inviting relatives, and friends of the groom and bride. 

f.  The wedding has similar events with other kinds of weddings, namely eating a buffet, toast, cutting 
wedding cakes, receiving congratulations from guests, and throwing flowers. 

g.  Not all bridals held “returning home” to the bride’s home on the third day after the wedding. At 
present, the transportation is very adequate, so that at any time they can return to their parent's house, 
especially for couples who live in the same city with their parents. 

h.  The wedding procession blessing procession is held in places of worship. In here, they will put a 
wedding ring on his partner's finger. 
 
The marriage procession that is carried out now can be accepted by the older generation. A simpler 

wedding procession does not diminish the meaning and excitement of the wedding. The older generation 
can accept changes that occur due to technological advances, the changing of times, foreign cultural 
influences, and religious influences. The younger generation is no longer 100% believing in taboos and 
is more logical in thinking and acting so that something that does not have a strong logical basis is no 
longer fully implemented. After all, the wedding procession is part of the culture of an ethnic group. 
Therefore, things that are not contrary to norms, values, and religion should be preserved as a form of 
national cultural treasures. 
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Abstract. In the development of the Chinese community in West Kalimantan, several 
Chinese language schools were established to provide education for Chinese children. 
However, during the New Order era, most Chinese schools were forced to close down 
following the assimilation policy, while few others became ‘nationalized’, including the 
God’s Providence School (pseudonym). In post-New Order where freedom of Chinese 
cultural expression was restored, the school conducted a Chinese New Year celebration 
at school as a form of Chinese cultural expression and education of Chinese culture. 
However, there was a shift of focus in the aim of the Chinese New Year celebration. From 
the observation and document review carried out, it was revealed that over the years, 
essentialist Chinese cultural expressions gradually diminished, while elements from other 
culture such as Indonesian, Western, and Korean started to surface in the celebration. This 
shift was mainly caused by the increasing exposure to other cultures that came along with 
the promotion of multiculturalism. With the changes in the cultural elements of the event, 
the Chinese New Year celebration in God’s Providence School became more oriented to 
act as a means of multicultural education, encouraging multiculturality, togetherness and 
unity to form the understanding and acceptance of cultural diversity and hybridity to the 
students of the school. 

 

Keywords. Chinese New Year, essentialism, multiculturalism, multicultural education. 

 

1 Introduction 
The first Chinese communities in West Kalimantan were formed when a huge wave of Chinese came to 
the area in 1745 from the southern shores of China, primarily to work in gold mines, trade, and form 
alliances. With their first arrival in Monterado, the Chinese formed a community of gold miners. By the 
late 18th century, the community was divided into two large groups of alliances, namely the Heshun 
Zongting based at Monterado and the Lanfang Kongsi based at Mandor [1]. Meanwhile, in Siantan, 
Northern Pontianak, a Teochew partnership called Tszu Sjin was established, and in 1772, a man named 
Lo Fong from Canton brought several men with him and arrived in Siantan [2]. These were the origins 
of the four large Chinese groups in West Kalimantan, i.e. Hokkien, Teochew, Hakka (Khek), and 
Cantonese. As of today, members of these four groups still constitute the Chinese community in West 
Kalimantan.  

In the development of the Chinese community in West Kalimantan, there were records of Chinese 
education for the children in the community. For instance, four schools in Monterado and three schools 
in Mandor were recorded in 1838, using local languages such as Hakka and Teochew as the language of 
instruction [3]. The number of Chinese schools gradually increased, and as of the early 20th century, 
there were several elementary schools run by West Kalimantan Chinese as the Chinese community grew 
larger. These schools would later be encouraged to provide Mandarin lessons, particularly in the rise of 
Chinese nationalism in 1949. 

However, the rise of Chinese nationalism spirit was followed by the integration of communism into 
education in several schools, particularly those who are pro-People’s Republic of China, and the students 
must adhere to the communism-based school guidelines [1][4]. Amidst the presence of such schools, 
there were private schools established by Chinese Christian or Catholic missionaries that took a non-
communist approach in educating Chinese children, including the Joyful Heart School (pseudonym) 
established in 1948. The Joyful Heart School remained a non-communist Chinese school until the New 
Order era. 
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As the Indonesian government imposed the assimilationist policy, Chinese schools were also forced 
to close down, and Chinese language education was banned. Joyful Heart School, previously focusing 
on teaching Mandarin language, then opted to convert to the so-called ‘national schools’, using the 
Indonesian language as a medium of instruction and including Indonesian language lessons in their 
curriculum [4]. It also changed its name into Christian Private School (pseudonym), with an orientation 
of forming ‘a wholly Indonesian character’ with the national ideology, Pancasila, as the fundamental 
ideology. In addition, the school hired non-Chinese teachers and admitted non-Chinese students to 
encourage diversity within the school environment. Christian Private School did not attempt to show its 
Chinese roots nor display any elements of the Chinese language or culture until post-New Order. 

After the government allowed the expression of Chinese culture in the society, Christian Private 
School, now named God’s Providence School (pseudonym), slowly started to reveal its Chinese origins 
while remaining as a national private school. One of its attempt to do that is by conducting Chinese New 
Year celebration at school. With a strong Chinese cultural background and affinity, along with having 
ethnic Chinese students as the majority, the Chinese New Year celebration at God’s Providence School 
became a medium of expression of Chinese ethnic identity for the students of the school. However, there 
are also non-Chinese students enrolling in God’s Providence School. They are obligated to participate in 
the Chinese New Year celebration at school, as the celebration itself is classified as a compulsory activity. 

Chinese New Year is frequently perceived as an exclusive celebration only celebrated by ethnic 
Chinese and is considered restricted to expressing Chinese culture. However, that is not the case in God’s 
Providence School. This paper aims to reveal that the Chinese New Year celebration at school can 
become a medium of multicultural education by forming the understanding and acceptance of cultural 
diversity in students. 

 

2 Theoretical Framework 
Two main theories were used as the theoretical framework, namely multiculturalism in education and 

habitus. These theories would be utilised as the basis in explaining how the Chinese New Year 
celebration in God’s Providence School functioned as one of the concrete implementations of 
multicultural education and shaped a multicultural-oriented habit on the students. 

2.1 Multiculturalism in education 

Multiculturalism can be defined in several ways. Sunarto [5] defined it as the implementation of 
multiculturality as an ideology in people’s minds. Meanwhile, Sapendi [6] cited Bloom in his definition 
of multiculturalism, defining it as “the understanding, appreciation, and assessment of a person’s culture.” 
In terms of its assessment, it tried to see how the tangible culture could express the values of the members 
of other culture.  

Sukamto et al cited Parekh [7] in interpreting multiculturalism as the manners of responding to 
different cultures. There are five manners, namely isolationist, accommodative, autonomist, 
critical/interactive, and cosmopolitan. Isolationist multiculturalism limits the interaction of different 
cultural groups, and groups only interact when necessary. In accommodative multiculturalism, a culture 
remains dominant, but the provisions of needs for the minority groups are also considered. The 
isolationist and accommodative multiculturalism were still oriented to the dominance of a particular 
cultural group in the society. However, from autonomist multiculturalism onwards, the cultural groups 
(particularly minor ones) started to aim for the highlight of their existence in the society. In autonomist 
multiculturalism, the cultural groups seek equality while still maintaining their cultural autonomy. In 
critical/interactive multiculturalism, the minority communities started to challenge the dominant group 
and demanded a collective culture that reflects the distinct perspective of each group. Finally, in 
cosmopolitan multiculturalism, individuals are not committed to specific cultures, but rather freely 
engage in cultural experiments. 

In the educational context, Sunarto [5] stated that multiculturalism could be implemented practically 
through multicultural education, namely a set of concepts or practices manifesting in the form of school 
regulations, curriculum design, or teaching method. The means of multicultural education in particular 
need to integrate the spirit of appreciation towards cultural diversity and promoting social justice and 
equality. Further, Budianta [8] suggested that multicultural education should go beyond mere 
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appreciation of cultural differences. It should be carried out with emphasis on the introduction of cultural 
hybridity to the students and the development of understanding cultural diversity. 

The implementation of multicultural education could manifest in several ways, one of them was 
through the admittance of students and recruitment of teaching staffs from diverse cultural backgrounds 
to expose the students immediately to multiculturality. Aside from that, the school could carry out 
activities aiming to provide the students with an understanding of the self and others from various cultural 
perspectives and the knowledge of other ethnicities and culture. It should also provide an understanding 
of how cultural diversity can influence people’s actions, behaviors, and thoughts, resulting in different 
manifestations of customs or ways of living [9-11]. With the dynamic shifts in culture, to implement 
these values in multicultural education, the teaching process cannot be done strictly through formal 
curriculum or in-class lessons. It also requires an informal curriculum through activities conducted 
outside the class to let the students gain first-hand experience on multiculturality. Students should be 
taught how to interact with other cultures and the people in them, which would bring them into an 
understanding of culture, accept it, and cope with the diversity [10].  

2.2 Habitus 

Habitus is a ‘system of durable, transposable dispositions, structured structures predisposed to function 
as structuring structures’ [12]. It is associated with continuity and variability, where a perception, 
conception, or action that could last for a long time, or could continue to exist and prevail in different 
places. It is also a form of action or thought that is integrated from the external to the internal self. 

In the social context, Zafi defined habitus as a behaviour adhering to one’s self in the form of a 
capacity and tendency to feel or think in a specific, determined way which led the person into carrying 
out particular actions [13]. He elaborated the definition from Bourdieu’s notion of habitus, in which 
habitus was structured through a long process of internalization and acculturation, and could change 
under unexpected situations or over a long time. It is created and reproduced unconsciously, hence it 
becomes a process of acculturation to form one’s behavior and attitude based on the knowledge 
internalized into one’s self. 

 

3 Methods 
In this study, I utilised a descriptive qualitative approach to this study. Data collection was done through 
participative observations and document reviews conducted on God’s Providence School’s Chinese New 
Year celebration within the span of 2013-2020. The data collected included details on the elements of 
the Chinese New Year celebration, which mainly covered the dress code and the agendas in the event. 
These data were then analysed with the theoretical framework of multiculturalism and habitus, in which 
I would elaborate on how the elements in the school’s Chinese New Year celebration reflected 
multiculturality and how multiculturalism itself was instilled into the students through the celebration. 

 

4 Findings & Discussion 
The findings and discussion would be divided into two parts. The first part would discuss the findings 
regarding the Chinese New Year celebration in God’s Providence School. The second part would 
elaborate on the shift in multiculturalism orientation in the celebration of Chinese New Year at God’s 
Providence School. 

4.1 Chinese New Year Celebration in God’s Providence School 

“God’s Providence School” is a formal education institution in West Kalimantan. Established in 1948, 
the school initially started as a Chinese language school. At present, the school has a total of twelve units 
providing education from kindergarten to high school level, with teachers, staff, and students coming 
from different cultural backgrounds, though there are more ethnic Chinese population in the school. 
There are two units each for kindergarten, primary school, junior high school, and vocational high school, 
one senior high school unit, and three specialized units (primary-junior high-senior high school) 
providing bilingual (Indonesian-English) education. The units adhere to the national curriculum, while 
the curriculum of the bilingual units integrated a British curriculum. With the increasing demand for 
Chinese language proficiency for the students’ future academic and business prospects, Mandarin classes 
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are made compulsory for all units from the 1st grade of primary school up to the 3rd grade of high school. 
Students spend approximately two hours per week in class to study Mandarin, focusing on building their 
vocabulary, language comprehension, and pronunciation skill through reading, writing, listening, and 
speaking activities.  

To supplement the students’ knowledge of the Mandarin language and Chinese culture, the school 
celebrated Chinese New Year. It was a compulsory event held by the school annually, typically before 
the Chinese New Year holiday started based on the school’s academic calendar. The event itself lasted 
for one day, starting from the hour when school usually starts (approximately 7-8 a.m.) until 10 a.m. or 
later depending on the unit conducting the celebration and the number of activities held for the 
celebration. For instance, primary school units may end the event at 11 a.m., but high school units may 
end the event later than 1.30 p.m. Every student was obliged to go to school and participate in the 
activities of the celebration from start to end, with attendance taken before the opening and after the 
closing of the event. Every student had to stay in school during the destined period even though there 
were no formal classes conducted, with teachers supervising throughout the event. There were penalties 
given if the students were found outside of the school premises or absent during the attendance-taking 
time, usually deducting points for particular class or behavior points. This was meant to instill discipline 
and responsibility in the students. Students were expected to participate actively in the events through 
competitions, and those who were not delegated to join the competitions were encouraged to support 
their competing friends. 

There were several activities done in “God’s Providence School’s” Chinese New Year event. Usually, 
a week prior, students created Chinese paper cutting art or lanterns out of red envelopes during Chinese 
language class to decorate the school premises in preparation for the event. On the event day itself, 
activities might vary from year to year and slightly differ from unit to unit; however, primarily available 
ones included cherry blossom tree decorating contest, Chinese New Year-themed classroom interior 
decorating contest, fashion show contest, potluck, and Gege Meimei competition for senior high school 
students. There was also a variety of stage performances featuring Chinese songs, Chinese traditional 
dance, wushu, Chinese traditional musical instruments, and Chinese-themed dramas. The school was 
decorated with cherry blossom tree replicas and lanterns made from red pockets during the celebration, 
and there was a custom of wearing red-coloured clothes as the dress code for the celebration. Students 
could also wear traditional Chinese clothes (cheongsam for girls and Tang suit/Mandarin-collared shirt 
for boys) if they have one. 

The activities during the celebration were heavily infused with components of Chinese culture. Since 
all of the students, regardless of their ethnic background, are required to participate in the Chinese New 
Year celebration, non-Chinese students also gained exposure to the Chinese language and culture. The 
Chinese New Year celebration in God’s Providence School was intended to remind the students of 
Chinese ethnicity of their language and culture, and at the same time, introduce Chinese language and 
culture to those who were not of Chinese ethnicity.  

4.2 From Essentially Chinese to Increasingly Multicultural 
It was inevitable that several elements in the celebration itself were still essentialist in nature. Cherry 

blossom decorations and red lanterns prevailed as the must-have items to pop up the ‘nuance’ of Chinese 
New Year and symbolized the coming of spring and hope for happiness respectively. Throughout the 
celebration, Chinese New Year and Chinese pop songs were looped multiple times, and the 
demonstration of Chinese stage performances became a routine as the forms of Chinese cultural 
expression. The cheongsam and Tang suit were introduced as the signature Chinese clothes worn during 
Chinese New Year, and the red color for the dress code was also presented as a symbol of fortune, 
happiness, and wealth. Another example, students would bring food identically served during Chinese 
New Year for the potluck (such as kue lapis or tangerines), and sometimes a teacher or student would 
explain the meaning behind the food served. There were essentialist elements found in the Gege Meimei 
competition as well, in which the participants delegated were ethnic Chinese students who were capable 
of speaking Mandarin, similar to its real-life counterpart of Koko Cici competition in Jakarta where 
participants were ethnic Chinese Indonesians who were fluent in Chinese or Mandarin. 

These essentialist elements were strictly present every year during the celebration. With continuous 
exposure, students eventually gained the knowledge that the tangible elements – the red color, the 
traditional clothes, food, etc – were the ‘authentic’ manifestations of Chinese culture. The students 
thought of the essential elements as the norm and would eventually associate the tangible elements with 
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the specific meanings they learnt throughout the years when identifying Chinese culture outside the 
school. In this case, the Chinese New Year celebration seemed more oriented to accommodative 
multiculturalism, in which the event acted as an educational activity that catered more to the dominant 
culture, namely the Chinese culture. Students from other cultural groups were considered by involving 
them actively in the celebration, and there were fewer opportunities for other cultures to be expressed 
throughout the celebration. 

However, in recent years, essentialist elements and their significance started to diminish as elements 
from other culture started to surface more frequently throughout the celebration. For instance, the red 
color previously introduced as a symbol of luck simply became the ‘uniform color of the day’, while 
traditional Chinese clothes were perceived merely as another option of good-looking outfit the students 
can wear for the occasion. Another example was in the potluck event, where the variety of food brought 
by the students for the potluck increased. The food served were no longer restricted to the classic kue 
lapis or tangerines. There were Western-style cakes, brownies, and even local delicacy such as kerupuk 
ikan (local snack made from processed fish) or stik balado (local snack made from corn seasoned with 
chili powder). The students could bring anything they would like to share regardless of the food’s affinity 
to typical Chinese New Year dishes, and they would chat with each other in the potluck while enjoying 
the food. The explanation of the meaning behind Chinese New Year food diminished, while the spirit of 
sharing and togetherness gradually became the emphasis of the potluck. The potluck turned into an event 
in which everyone could gather, communicate with each other, and enjoy the feast together regardless of 
their cultural background. 

The Gege Meimei competition also became less uptight. The students acting as the Gege Meimei 
representatives from the class were not appointed strictly based on their ethnicity or Chinese language 
fluency. Rather, they participated based on their willingness to volunteer, or the class mutually agreed to 
appoint them by taking into account their talent, intelligence, and even personality compatibility. 
Moreover, wearing traditional Chinese clothes were not compulsory and other clothing styles were 
incorporated in the choice of outfits they could pick. The bilingual high school unit’s Gege Meimei 
Competition in 2016, for instance, included a pair of students wearing European retro-style clothes, and 
in 2020, there was a pair wearing casual dress and blouse-and-jeans. The focus of the competition itself 
also shifted. Previously, it had focused mainly on testing the students’ Chinese language proficiency by 
answering questions in Q&A session, and the competition tended to be more serious with almost no 
games. However, it was deemed too uptight and did not attract much attention and involvement from the 
audience. Since then, the test on Chinese language skill only served as a supplementary question and no 
longer become the primary focus. There were more games than the Q&A session; hence, the aim of the 
competition was more to entertain the audience. Moreover, throughout the competition, usually only 
Chinese New Year or Chinese pop songs were played in the background. As years went by, Western or 
Korean pop songs were added to the music playlist. These changes allowed the students to be more 
interested in engaging in the competition. Instead of promoting or introducing Chinese culture through 
the competition, the competition became a site where all the students could be brought together to enjoy 
the event. 

Lastly, in the stage show where various forms of Chinese art were displayed, the students who 
participated in demonstrating those arts were not only from the Chinese ethnicity. Students who had the 
talent in singing Chinese songs, performing traditional Chinese dances, traditional musical instruments, 
and wushu were free to do so regardless of their ethnic background. Ethnic Chinese were no longer the 
only ones who could perform Chinese arts. It emphasised how Chinese culture was now open for 
everyone to learn and practice. In addition to Chinese traditional art performances, the show also featured 
Western songs, dances combining traditional Chinese dance and modern dance, K-pop dance, and a play 
that combined Indonesian and Chinese elements. The school included this show in the Chinese New Year 
celebration as an opportunity for the students to develop their talents and build their confidence in 
demonstrating their talents to the public. At the same, it also allowed the diversity of students’ talents 
and background to be unified in harmony in this celebration. 

From the increasingly multicultural Chinese New Year celebration, there was a slow shift of 
orientation from accommodative multiculturalism to cosmopolitan multiculturalism. In the Chinese New 
Year celebration, the events were no longer committed strictly to Chinese culture. Students were engaged 
with various other cultures, and they even combined elements from other cultures (such as Western or 
Korean culture) into the celebration. The school supported this multiculturality, utilizing the celebration 
as a medium to teach the students how to enjoy and celebrate cultural diversity and hybridity. Specifically, 
by allowing multiculturality within the celebration, the school formed the students’ perception of Chinese 
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New Year as a celebration where different cultures could combine and be celebrated by everyone 
regardless of the different backgrounds, as well as an opportunity to enact togetherness, unity, and 
sharing. 

The shift of multicultural orientation could also be explained from another perspective. Since God’s 
Providence School had a background as a Chinese school established by the Chinese in the past, the 
stakeholders of the school who came from strong ethnic Chinese background might still feel nostalgic 
about their Chinese affinity of the past. Because the New Order policy that once restricted their freedom 
of Chinese expression was no more, they saw an opportunity to relive tradition and memories when their 
connections to ‘homeland China’ were still very powerful. Hence, it was manifested into the Chinese 
New Year celebration at school, with the hopes to enrich the students with experience and knowledge of 
Chinese culture (hence the accommodative multiculturalism approach in the celebration). In this case, 
the Chinese New Year celebration at God’s Providence School became a sort of ethnic symbol – a 
“medium” in which Chinese ethnic culture could be more explicitly shown as an attempt to express their 
ethnic identity and a sort of connection to ‘homeland China’. 

However, this ‘homeland connection’ might grow more and more irrelevant to the younger 
generations because of what Gans [14] described as “the lack of experiential knowledge and ties to the 
‘homeland’ of their ancestors”. This could especially be true in the case of the Chinese children born 
long after the New Order era. Students no longer shared the same strong ‘homeland’ sentiment with the 
older generations, especially in the era where multiculturalism was more strongly encouraged and 
students received more foreign culture exposure due to globalization. Chinese New Year celebration at 
school was perceived as an opportunity for character building, specifically togetherness and 
understanding of cultural diversity and hybridity, as a form of multicultural education outside formal 
classes. It no longer put the promotion of Chinese elements as the primary focus, hence the more 
cosmopolitan multiculturalism approach that surfaced in recent celebrations. 

 

5 Conclusion 

The Chinese New Year celebration in God’s Providence School was initially meant to promote the 
essential elements of Chinese culture to the ethnic Chinese students while allowing non-ethnic Chinese 
students to gain knowledge of the Chinese culture. However, in recent years, due to the increase of 
exposure to other culture and the encouragement of celebrating diversity, the Chinese New Year 
celebration in the school became increasingly multicultural, or even hybrid. The celebration’s orientation 
then turned its focus to becoming the means of multicultural education, introducing a variety of cultures 
to the students and encouraging interactions of different cultures, along with allowing the students to 
develop an understanding of cultural diversity and hybridity and accept the two as the ‘norms’ in daily 
life. 

This paper has only discussed the case of the Chinese New Year celebration at one school in West 
Kalimantan. Further studies may compare Chinese New Year celebrations at different schools and the 
difference in how the Chinese New Year celebration was valued. Moreover, the data in this study were 
mostly based on past observation notes and available documentations. Future discussion may require 
further data gathering using interviews with the teachers and the students of the school to retrieve more 
elaborate findings. 
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Abstract. The most significant penetration of Chinese culture in Indonesian society can 
be seen through the Chinese Indonesian cuisines and foodways. Since food is embedded 
with past memories, it has been used as a vehicle to maintain a sense of ethnic continuity 
and to express a group’s identity. This study explores how Chinese Indonesians expressed 
their identities through their foodways, especially related to Chinese festival foods in two 
different cities: Pematangsiantar and Surabaya. In both cities, bakcang and ronde (yi) 
have undergone localization to cater to local taste, however, they are seen to be more 
acculturated in Surabaya since they have been included in the daily foodways, also 
prepared and enjoyed by the non-Chinese. In Siantar, these foods are occasionally 
prepared and limited for festivals and ancestral prayers, in which their preparation is taken 
seriously as it displays symbolic meanings of the family lineage. It also represents a strong 
primordial identity and exclusivity of the Chinese Indonesians in Siantar. Meanwhile, 
Chinese Indonesians in Surabaya experience identity negotiation, in a way that they 
attempt to show their primordial identities through the incorporation of pork in their 
bakcang and its consumption during Dragon Boat festival despite the strong influence of 
the local culture, as well as to display their acculturated identities which are signified 
through the inclusion of hybrid cuisines such as ronde and lontong Cap Go Meh into their 
daily foodways. These differences of foodways in both cities are shaped by historical 
trajectories related to the settlement of Chinese in Indonesia and the assimilation policy 
during the New Order. Religious belief is a strong socio-cultural factor that may also 
contribute to the differences in the foodways of Chinese Indonesians.  

 

Keywords: Cultural identity, foodways, hybrid cuisine, peranakan 

1 Introduction 

Chinese have brought their culture and tradition to Indonesia through their migration since 2000 BC. 
According to Wiratri (2017), Chinese migrated to Indonesia in several waves, however, their connection 
with Indonesia, particularly in business, has been developed as early as in the 13th century. Most of the 
first wave migrants were male who got married to local women, lived in the big cities close to the coastal 
areas in eastern Java, West Kalimantan and West Sumatra, thus created Chinese diaspora in Indonesia 
and assimilated to local customs (Suryadinata, 2004 as cited in Wiratri, 2017). Nonetheless, the new 
waves of Chinese migrants in Indonesia were slightly different than the first one. Instead of coming alone 
as traders, the new migrants came with their family. Most of them still maintained their kinship with 
those in Mainland China and preserved their culture and tradition, but they chose to have Indonesian 
citizenships. At first, it was thought to lead to the existence of two groups of ethnic Chinese in Indonesia: 
Peranakan and Totok (United States Bureau of Citizenship and Immigration Services Indonesia, 1999). 
The peranakan refers to Chinese second generation who was born in Indonesia, the result of interracial 
marriage between the Chinese and the locals, whereas the totok refers to those from new waves who were 
born in China, or in Indonesia, but with full-blooded Chinese parents. However, according to Suryadinata 
(1997) as cited in Kuntjara (2007), the validity of the distinction of totok and peranakan nowadays is 
questionable, provided that those who were born in Indonesia in the 60s and have full-blooded Chinese 
parents have also assimilated to the local cultures, as the consequence of the assimilation policy. 
Therefore, culturally and traditionally, the terms totok and peranakan are not relevant anymore.  

Chinese Indonesians comprise two to three percent of the total population in Indonesia as they are 
also spread widely in all regions (Wiratri, 2017). The most significant thing that the Chinese migrants 
brought to Indonesia was their food culture through the introduction of ingredients such as noodles, 
soybean, beansprout, tofu and so forth, and also the stir fry cooking method that influenced Indonesian 
dishes (Tan, 2002). It cannot be denied that food plays a crucial role in the way people think of themselves 
and others. Quoted from Tan et al. (2015, p. 411), “Food becomes a symbol of cultural identity in a way 
that communal consumption of food among individual members of a social group leads to food becoming 
a metaphor of their social group and often, the people as a whole.” Food, as powerful as it can be, conveys 
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solidarity through sharing and participation in meals and also separation since it marks ethnicity, social 
class and so on. When the Chinese migrants came to Indonesia, food became a vehicle to maintain their 
sense of ethnic continuity as food experiences give collective memories of the past, and  “tasting 
memories” establishes cultural connection (Kong & Sinha, 2016). They tried to preserve their traditional 
recipes on food and thus, the acculturation between Chinese and Indonesian food could not be avoided 
(Lertchavalitsakul, 2015 as cited in Wiratri, 2017). Moreover, as an evident of the acculturation of 
Chinese food in Indonesia, there are many Chinese loanwords related to cuisines and cooking utensils 
which have become familiar and used in everyday life (Marahimin, 2013). 

Acculturation and creativity gave birth to Chinese Peranakan cuisines, which are usually the 
combination of both Chinese and local spices and flavors; also sometimes a combination of western 
techniques and touch which was brought by the Dutch colonials (Kuake & Kuake, 2017). Chinese 
Indonesians innovate the cuisines that can also cater to local taste, such as Galantin, Bistik, Siomay, 
Bakcang, Lumpia, Ronde, also Lontong Cap Go Meh which is a common dish served during the festive 
Cap Go Meh or the fifteenth day of Chinese New Year. Peranakan cuisines have espoused several 
elements of local culture, yet the representation remains Chinese until now (Kuake & Kuake, 2017). As 
an expression of their strong sense of pride and respect for traditions, some Peranakan cuisines are made 
to function as offerings to the Gods and ancestors and celebration of marriages and festivals, although 
these practices may vary across regions. 

The culture of Chinese Indonesian cuisines, which is highly influenced by historical and socio-
cultural factors, is worth exploring deeper. This paper aims to compare and analyze the Chinese 
Indonesian foodways in Indonesia, especially in two different cities that are inhabited by numbers of 
Chinese Indonesians: Pematangsiantar and Surabaya. Foodways are customs and traditions relating to 
food and its preparation: what food people eat and what they do not, as well as why they eat such food. 
Since foodways convey meaning in the way that they express a group’s identity, with group affiliation 
often based on ethnicity, religion & social class (Atkins & Bowler, 2001 as cited in Han et al. 2019), I 
would like to explore how the differences in the foodways shape the identities of the people in those two 
local contexts. Additionally, this paper will also discuss the factors that contribute to the differences in 
their foodways.  

The reason why I chose this topic is because studying food and food culture have always been my 
passion. Food is the topic that easily crosses borders, geographically and culturally. It has been a global 
subject that people love to talk about regardless of their age, gender and socio-economic status. It 
represents a broad part of human existence. Nonetheless, in this paper, I will limit my research to only 
several kinds of Chinese festival foods such as bakcang, ronde (tang yuan/yi) and lontong Cap Go Meh, 
mainly because these foods have significant symbolic meanings within Chinese Indonesians society. 
Apart from that, Pematangsiantar (Siantar) and Surabaya were selected for this study, because both cities 
have a significant population of Chinese Indonesians. I myself have experienced living in both cities. 
Siantar is an independent small city located in North Sumatra, whereas Surabaya is a metropolitan, the 
capital of East Java. Both of them are known for their Chinese Indonesian delicacies. So far, there is no 
study that focuses on the Chinese Indonesian foodways in these two cities yet. The closest one to my 
research was the study by Mercia et al. (2012) that discusses the Chinese festival foods in Jakarta. 
Nonetheless, it only encompasses the influence of Indonesian culture to the food and the factors that 
cause the acculturation. It does not cover the scope of identity. That was why I have the urge to explore 
it deeper, by examining how foodways shape identities.  

To support this study, I gathered some data by interviewing S, a female Chinese Indonesian in her 
late twenties who has been working in the culinary industry for years and experiencing living in both 
cities. The data will be used to compare the foodways in Siantar and Surabaya. My analysis will be 
supported by Tan et al. (2015) who showed how foodways play an important role in identity construction. 
The study mentioned that the construction of identity can be complex as it involves identity negotiation: 
a transactional interaction process whereby individuals in an intercultural situation attempt to assert, 
define, modify and challenge their own identity, thus providing the interpersonal cohesion within the 
group. 

2 Results and Discussion 

2.1 Chinese Cuisines in Pematangsiantar and Surabaya 

Quoted from Tian (2001, p. 124), “In the Chinese culture, the whole process of preparing food from raw 
ingredients to morsels ready for the mouth involves a complexity of interrelated variables that is highly 
distinctive. It is suggested that the most important aspect of the Chinese food culture is the importance 
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of food itself.” Adopting the culture, most Chinese Indonesians constantly try to embrace and preserve 
their unique culture and pass it down to the next generation, especially when it comes to the foods that 
are prepared and served occasionally for Chinese festivals because those foods usually contain symbolic 
meanings.  

Bakcang, the Chinese traditional food that is made of glutinous rice stuffed with various fillings and 
wrapped in bamboo leaves, is usually prepared by steaming, and it is consumed during the Dragon Boat 
Festival (Peh Cun). It comes in different shapes: usually in cones with four corners. Although overall, 
the making process of bakcang in Siantar and Surabaya is pretty much the same as that in China, the 
fillings of bakcang have been acculturated to local taste (Mercia et al., 2012). For example, in Siantar, 
because most people have spicy-savory taste buds, they tend to add salted egg and cabe rawit1 to the 
original recipe of bakcang, whereas in Surabaya, adding those ingredients is not commonly done2. The 
taste of bakcang in Surabaya is sweeter than that in Siantar, as most people add sweet sauce in it. Besides, 
another evidence that bakcang has been localized is people replacing the usage of pork (like in its original 
recipe) with chicken or beef, so that those who cannot eat pork or do not like pork can also enjoy bakcang, 
although it is more common to witness it in Surabaya, than in Siantar. Apart from that, the tradition of 
eating bakcang is to commemorate the death of Qu Yuan, the famous poet who was known for his 
patriotism. It is celebrated annually on the fifth day of the fifth month of the Chinese lunar calendar. 
According to Informant S, in Siantar, bakcang is prepared and served exclusively for that particular 
festival as a part of the offering. It is hardly available on a daily basis. Nonetheless, in Surabaya, bakcang 
has become a common daily snack that can be purchased in the local market, and it is even sold by the 
non-Chinese food vendors. Lee (2017) claimed that the diversity of food cultures is an outcome of a 
process called modernization, which causes food cultures to improvise in relation to shifting tastes and 
markets. It is obvious that Bakcang in Pematangsiantar and Surabaya have been exposed to 
modernization and innovation as they are remade to cater to local tastes and to reach bigger markets.  

Similar to bakcang, ronde has also been localized. According to Bromokusumo (2013) as cited in 
Sunarto et al. (2018), Ronde takes its name from Dutch ‘rond’ which means round. Originally in China, 
ronde is called as tang yuan. It involves two ways of preparing: it can be cooked in a sweet soup or 
savory broth. Tang yuan is made of glutinous rice flour, sometimes brightly colored (white, pink, green 
or yellow), filled with red bean, peanuts or black sesame and served with the soup/broth in a bowl (Mercia 
et al., 2012). Often, mildly alcoholic rice wine called jiu niang is served together with it. Tang yuan is a 
symbolic food with a philosophical meaning of gluing family and kinship relationships. It is usually 
prepared and consumed on Winter Solstice Festival, the last day of the entire series of days according to 
Chinese lunar calendar, which is December 22 on the international calendar (Sunarto et al., 2018). In 
Siantar, it is called as yi (which is a Hokkian word for ‘round’), instead of tang yuan or ronde, in which 
it has no filling and is cooked only in sweet soup with additional pandan leaves. Making yi together 
within the family is considered as a family ritual that enforces togetherness and family harmony. Most 
families prepare their own yi and serve it as ancestral prayer food during the festival, and it is not available 
on a daily basis. In contrast to that, only a few people still celebrate the Winter Solstice Festival in 
Surabaya. In fact, people in Surabaya do not have to wait until December to eat ronde. It has become so 
popular in the Javanese community that it can be found in every corner of Surabaya, served by the street 
hawkers (who are mostly non-Chinese), especially at night. It has been acculturated to Javanese taste. It 
is dipped in the sweet warm soup made of Javanese brown sugar and ginger3. Certainly, it does not 
contain any alcohol so that it can be enjoyed by people from various religious backgrounds. Interestingly, 
nowadays, this dessert has also evolved and modernized, in which some people sell ronde with chocolate 
or cookies and cream fillings.  

The consumption of bakcang and ronde by Chinese Indonesians in Siantar and Surabaya proves the 
significance of food as a marker of ethnic identity. Although these cuisines have undergone localization 
and re-authentication, the sense of collective memory of shared history and heritage is fostered through 
eating these foods. As  D’Sylva & Beagan (2011) argued, food facilitates the construction of categories 
of belonging and non-belonging. This argument is also supported by Marahimin (2013) who stated that 
preparing and consuming Chinese cuisines tell stories behind the food and indirectly reinforces their 
identities as Chinese Indonesians.  

Nonetheless, the data above suggested that there is a contrasting difference in the consumption 
practices: In Siantar, both cuisines are categorized as ‘occasionally prepared food’ only for specific 
festivals and ancestral prayers, however, in Surabaya, they are included in the daily foodways as snacks. 
To begin with, ancestor worship is a common traditional and religious practice amongst the Chinese 

 
1 Small cayenne pepper 
2,4 Personal correspondence with Informant S on 10 December 2020 
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Indonesians in Siantar. The offering of ancestral prayer foods is an essential part of this practice (Tan et 
al., 2015). Looking back at the core values underpinning Chinese ancestor worship, offering of foods to 
ancestors is indeed an act of filial piety, according to the value upheld by Confucian ethical code. 
Preparing bakcang and yi in Siantar is always taken seriously by the Chinese Indonesians as it displays 
a strong Chinese food identity or symbolic meanings that sustain the family lineage. The careful 
preparation and the camaraderie during the process promote a closer family relationship, thus results in 
a good opportunity of identity construction (Tan et al., 2015). Apart from that, those in Siantar perceive 
themselves as proud Chinese Indonesians who still hold on to Chinese core values, thus it reinforces their 
sense of belonging. This argument is supported by Wu & Sidney (2002, p. 123) who claimed that “food 
is used as a cultural referent and proves the existence of a community.” Hence, through this practice, it 
can be observed that Chinese Indonesians in Siantar express a strong primordial identity. Additionally, 
because those foods are only available during certain periods and not consumed by non-Chinese, it leads 
to a sense of exclusivity as it creates an ethnic boundary. 

On the other hand, the festival foods in Surabaya display stronger elements of localization and 
hybridization compared to the ones in Siantar. Another obvious evidence is the acceptance of lontong 
Cap Go Meh in Surabaya as a valuable festival dish and also daily dish, but it has no significance and 
cannot be found anywhere in Siantar. Lontong Cap Go Meh is believed as a symbol of fortune, 
togetherness and longevity as its texture is dense and chewy (Kurniawan, 2016). This cuisine is a 
beautiful blend of two dominant cultures: Chinese and Javanese which does not exist in China and other 
places outside Java island. It is served in a yellow soup to symbolize prosperity. It adopts Javanese opor 
as its main ingredients and format, in which it is also served with shredded chicken and sambal goreng. 
An interesting finding by Saraswati et al. (2012) suggested that the tradition of eating lontong during 
Chinese New Year, resembles Javanese’s tradition of eating ketupat during Hari Raya Idul Fitri. This 
indicates that Chinese Indonesians in Surabaya are more likely to have been more assimilated to the local 
culture than those in Siantar.  

Quoted from Lee (2017, p. 139), “Food cultures are not just readymade symbols of traditional 
communities but also arenas where new identities and meanings of community are forged and expressed.” 
Observing from its foodways, the process of identity construction of Chinese Indonesians in Surabaya is 
more complex than that in Siantar, because it involves identity negotiation. 

“Identity can be defined as the result of a negotiation process involving culture/context, 
individualized self-conception and interaction/communication. People negotiate their identities 
in order to establish them in ways that will increase the probability of coherence.” (Frenk, 2011, 
p. 39) 

Therefore, it can be said that identity reorganization or transformation is necessary under certain 
circumstances, in order to accommodate new social realities. The foodways of Chinese Indonesians in 
Surabaya show that they negotiate multiple ways of cultural identification.  

According to informant S, the tradition of eating bakcang on Dragon Boat Festival is still common 
in Surabaya. Many enjoy pork in their bakcang more than other types of meat. The traditional practice 
of eating bakcang and the inclusion of pork signify their primordial identity as Chinese in amidst the 
strong element of localization. Meanwhile, the consumption of ronde and lontong Cap Go Meh is the 
result of the negotiation, which leads to the construction of strong acculturated identities of Chinese 
Indonesians in Surabaya. Therefore, it can be argued that Chinese Indonesians foodways in Surabaya 
signify not only cultural continuity, but also cultural hybridity. In addition, by making these foods halal 
and widely available to other layers of society (non-Chinese) will help remove the impression of 
exclusivity towards Chinese Indonesians (Marahimin, 2013). In that sense, Chinese Indonesians 
foodways in Siantar and Surabaya reflect slightly different group identities, in which the contributing 
factors will be discussed in the next section. 

2.2 Influential historical and socio-cultural elements 

Quoted from Ishak et al. (2013, p. 439), “Some major ethnic foods in multiracial countries are believed 
to be adjusted and adapted by each ethnic group through the foodways which involved preparation and 
consumption.” The sharing of foodways creates a bonding mechanism between family and community, 
thus constructs collective identity. In Siantar and Surabaya, acculturation attributes are believed to 
influence the preparation and consumption of several Chinese festival foods such as bakcang, ronde and 
lontong Cap Go Meh. Acculturation refers to the process of practices of learning a new culture, acquiring 
the capability to function within the main culture while preserving the original culture (Newman & Sahak, 
2012 as cited in Ishak et al., 2013). Chinese Indonesians foodways in Surabaya seem to be more 
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acculturated than those in Siantar, resulting in the construction of slightly different collective identities 
of the Chinese Indonesians in these two cities.  

There could be two major elements that contribute to it: Historical and socio-cultural factors. The 
first historical factor is related to the early migration of the Chinese to Indonesia. There was an evidence 
of the first Chinese permanent settlements documented in Gresik and Surabaya from the thirteenth 
century onward (Hendy, 2016). They were coming from Southeast China, mostly Guangdong, Guang Xi, 
Fujian and Jiang Xi, and they then intermarried with the natives. Their offspring were gradually being 
localized and the localization of identities occurred. Not only that they were suffering from becoming 
passive, assimilated objects caused by the feeling of being ‘nowhere at home’, they also consciously or 
unconsciously developed marginal profiles (Minghuan, 2003 in Hendy, 2015). That is how the cultural 
assimilation to Indonesian culture, particularly in terms of food was also inevitable.  

As it was mentioned in the background of the study, the second of the migration was different from 
the earliest. The numbers of Chinese immigrants increased sharply, as they immigrated with their 
families (Wiratri, 2017). The Chinese immigrants spread around Indonesia, for example, in North 
Sumatra (Medan), ethnic Chinese were brought into the community as large groups (Hendy, 2016). The 
intermarriage hardly occurred as they regarded the locals as lower in social status. They also still maintain 
their original culture, including their foods and foodways. Lertchavalitsakul (2015) in Witratri (2017, p. 
209) argued that “food can become a battlefield in which power relationship is differentiated through 
taste, exercising a role in this multi-cultural and diverse ethnic society.” Chinese Indonesians in both 
cities, experience battle when they tried to preserve their traditional recipes on food. Because the Chinese 
arrived first in Java, and they were involved in cross-cultural marriages with the locals, they tended to 
adapt to the local customs more than Chinese custom. Besides, Dow (2011) found that the degree of 
acculturation is highly related to the period of time spent, which means that those who have stayed in the 
extended period of time in a certain place with different culture were found to be more acculturated. The 
Chinese settled in East Java as early as the thirteenth century. This fact may contribute to the slight 
differences in the Chinese Indonesian foodways in Siantar and Surabaya, in which those in Surabaya are 
more acculturated than those in Siantar.  

Another historical factor is rather political, as it is relevant to the assimilation policy back in the New 
Order that went on for more than thirty years. Under President Soeharto’s regime, all Chinese cultural 
activities in Indonesia were prohibited, including the practice of food preparation and consumption for 
Chinese festivals. This factor becomes the major contribution of the acculturated foodways which is 
directly related to the preparation and consumption of festival foods and ancestral prayer foods in 
Indonesia. However, Wijaya et al. (2019) stated that there were not as many eyes watching over Medan 
and the cities surrounding Medan (included Siantar) during the New Order, as compared to other central 
cities, such as Jakarta, Bandung or Surabaya, where many Chinese cultural practices failed to remain. 
The evidence is the usage of Hokkien language which survived the assimilation policy. Informant S also 
claimed that although the celebration of Chinese festivals was not allowed publicly, family rituals such 
as the ancestor worship on certain festivals could still be performed in the households. This actually 
explains why Bakcang and Yi remain as special foods whereas generally in Surabaya, the cultural and 
ancestral meanings of these foods decrease to be just common foods consumed daily. In an assimilated 
acculturation, individuals show a greater concern for integrating into the host culture than maintaining 
their home culture (Dow, 2011); The evidence is the existence of new hybrid food, which is lontong Cap 
Go Meh. Therefore, it describes how Chinese Indonesians foodways in Surabaya are more localized and 
why Chinese Indonesians in Siantar express stronger primordial Chinese identities through their 
foodways.  

Last but not least, a socio-cultural factor such religious belief may also play a role. Considering how 
bakcang and yi (ronde) are specially prepared for festival celebrations and ancestral worship in Siantar, 
it suggests that Chinese Indonesians there still regard them as a crucial aspect of filial piety. Although 
Chinese Indonesians in Siantar, especially the older generations, still practice the ancestor worship 
because it is considered as an ancient trait of the Chinese, regardless of their religions, many often relate 
it to Buddhism and Confucianism. It is understandable why Chinese Indonesians, especially the younger 
ones, who have different religions such as Catholic, Christian and Muslim, have abandoned this practice. 
For instance, a study by Bae & Van Der Merwe (2008) argued that ancestor worship is not compatible 
with Christian faith which opposed the premise that the souls of the dead may return to the living and 
that the living beings are able to communicate with the dead. However, since most of Chinese 
Indonesians in North Sumatra (including Siantar) are Buddhists (Garnesia, 2018), the tradition of 
ancestral food offering still continues even until nowadays. On the other hand, in Surabaya, many 
Chinese Indonesians converted to other religions, especially during the New Order. Most of them have 
also left their ancestor worships behind. Overall, it can be said that these differences in the religions of 
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Chinese Indonesians in these two cities also have affected their foodways as well as the identities that 
are signified through the foodways. 

3 Conclusion 
In conclusion, the most successful penetration of Chinese culture to Indonesian society is indeed through 
its cuisines and foodways. It cannot be denied that food has become a system of communication and an 
expression of a group’s identity. After observing the Chinese Indonesians foodways, especially related 
to Chinese festival foods, it can be concluded that they suggest two contrasting group identities. Although 
in both cities, bakcang and ronde (yi) have undergone localization to cater to local taste, they are seen to 
be more acculturated in Surabaya than in Siantar. Bakcang and yi are occasionally prepared food for 
festivals and ancestral prayers in Siantar, whereas in Surabaya they have been included in the Chinese 
Indonesians daily foodways. Apart from that, in Surabaya, bakcang and ronde manage to cross the ethnic 
boundary, as they are enjoyed by the non-Chinese and being sold by many non-Chinese food vendors 
and hawkers. It actually suggests that for Chinese Indonesians in Siantar, preparing and consuming these 
foods express a strong primordial Chinese identity and exclusivity. On the other hand, Chinese 
Indonesians in Surabaya experience a more complex identity construction, involving identity negotiation. 
By preparing and consuming bakcang on certain days, especially by including pork into it, Chinese 
Indonesian in Surabaya attempt to show their primordial identities amidst the strong influence of 
localization. Negotiation occurs when they include the hybrid cuisines such as ronde and lontong Cap 
Go Meh into their foodways, which signifies their acculturated identities. These differences are 
influenced by historical and socio-cultural factors. Firstly, the early migration of the Chinese to East Java 
and their intermarriage to the locals that makes them adopt local customs, whereas in North Sumatera, 
the Chinese came in large groups and hardly involved in cross-cultural marriage. Secondly, the strict 
assimilation policy in Surabaya during the New Order caused Chinese Indonesians there to be more 
acculturated, compared to the ones in Siantar. Lastly, different religious beliefs may impact Chinese 
Indonesian foodways and the identities they construct through the foodways. Nevertheless, after all, even 
a bowl of Chinese Indonesian cuisine can speak loudly about one’s identity. It is absolutely a beautiful 
blend, a bowl of cultural indulgence. 
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Abstract. This paper discusses the online discussion about Chinese Indonesians during the 
Covid 19 pandemic throughout 2020 to early 2021. On the one hand, the pandemic situation 
limited mobility and physical communication, but on the other hand, it encourages online 
discussion about Chinese Indonesians. What did they discuss, and what is the reflection on 
this phenomenon? This paper focuses on two discussions on the internet about Chinese 
Indonesians, namely "Nggosipin Tionghoa Yuk!" and "#CasCIscuS #diRumahAja bersama 
CCIS." Although the two activities are organized by two different institutions (community and 
NGOs, and universities), they have similarities in the topics discussed. The two webinars 
discussed topics that focused on Chinese Indonesia's historical, cultural, and identity issues. 
The discussion about Chinese Indonesians from the two activities reflects several points. 
First, the domination of history and culture, on the one hand, shows the limited knowledge of 
Chinese Indonesian in society; on the other hand, it reflects curiosity about Chinese 
Indonesian history and culture. Second, it also shows an attempt to re-exploring  Chinese 
Indonesian history and culture that is lost or not widely known by the public, including the 
Chinese Indonesian community itself. Third, the discussion revives memories or nostalgia for 
the older generation and new knowledge for the younger generation of the Chinese 
Indonesian community. Fourth, this discussion became a public space for Chinese 
Indonesian and non-Chinese Indonesians to bridge communication and understanding 
between the two groups. This discussion is critical in spreading knowledge about Chinese 
Indonesians to the community and inter-ethnic relations. However, these discussions were 
dominated by discussions about the past rather than the future. 

Keywords: Tionghoa, online, history, culture, identity 

 

1. Introduction 
The Covid-19 pandemic has brought many changes in the patterns of human relations. Social restrictions 
have caused some activities involving large numbers of people to go from offline to online. The world is 
entering a new chapter where Covid-19 has made humans connected to massive virtual world activities 
and in a sudden time. Seminars and discussions that are usually conducted onsite have turned online. On 
the one hand, there is an awkwardness and stuttering over this change, which brings discomfort. On the 
other hand, the change to online seminars and discussions simplifies procedures, expands coverage, and 
simplifies previously limited activities in distance and time. 

Discussions about Chinese Indonesians were also affected by the Covid-19 pandemic. Before 
the pandemic hit Indonesia, many discussions about Chinese Indonesians were held offline either through 
limited discussions, seminars, or international conferences. Pandemics that have caused restrictions on 
human contact, including restrictions on mobility between countries, have made these activities difficult 
to carry out. Several international seminars and conferences were canceled or postponed until it was safe 
to hold offline activities. Even so, some groups and organizations have chosen other alternatives, namely 
through online discussions and seminars. The Center for Chinese Indonesian Studies (CCIS), Petra 
Christian University in Surabaya, several Chinese Indonesian studies researchers, and the non-
governmental organization Roemah Bhinneka Surabaya held online discussions about Chinese Indonesia. 
These two discussions started in August and September 2020 and have been running until now. They 
present discussions about Chinese Indonesia, including history, culture, daily life, or critical Indonesian 
events in which the Chinese involved. 

The online discussions conducted by CCIS, several Chinese Indonesian study researchers and 
Roemah Bhinneka have some similarities and differences. The similarities between the two discuss the 
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topic of Chinese Indonesian, and both of them give the name of the discussion uniquely, namely by using 
colloquial language rather than standard Indonesian. Instead of using the name of a seminar or conference, 
CCIS uses the hashtag #CasCIscuS #diRumahAja with CCIS, while a group of Chinese Indonesian study 
activists led by historian Didi Kwartanada and lecturer of CRCS of Gadjah Mada University, Evi Sutrisno, 
named their discussion with Nggosipin Tionghoa Yuk! Alternatively, it is abbreviated as Nggotio. The 
words #CasCIscuS and Nggotio have almost the same meaning. #CasCisCus is usually used to show 
someone's ability in language or, in other words, to demonstrate the ability to communicate. #CasCIscuS 
refers to a communication in the discussion and represents the CCIS abbreviation in the capitalization of 
these letters. Meanwhile, Nggosipin also has the meaning of chatting casually, which comes from gossip, 
but positively. Another similarity between these two online discussions is that CCIS and Roemah 
Bhinneka, which hosted this event, are based in Surabaya, East Java. 

 However, the two discussions have some differences. First, the discussion in #CasCIscuS is 
dominated by topics about the daily life of Chinese Indonesians, while Nggosipin Tionghoa is dominated 
by discussions about the history of Chinese Indonesian life. Second, the speakers at #CasCIscuS were 
dominated by academics, so that the campus academic nuance was felt in this activity. Meanwhile, the 
speakers in Nggosipin Tionghoa come from a wide range of professions from academics, cultural 
observers, historians, writers, activists, teachers, and the general public. Third, the #CasCIscuS activity 
is organized by a single institution, CCIS Petra Christian University Surabaya, while Nggosipin 
Tionghoa Yuk! involves collaboration between several social organizations such as Roemah Bhinneka, 
East Java Anti-Discrimination Islamic Network, Jakarta College of Theological Philosophy, Satya 
Wacana Christian University, Gusdurian, Gema Indonesia, Center for Development and Culture, Ciputra 
of University Surabaya. However, this opinion is based on observations on the title from August 2020 to 
April 2021. Therefore, there is a possibility of changing topics, speakers, and the two discussions' 
organization for future discussions. 

#CasCIscuS and Nggosipin Tionghoa represent a phenomenon that is more than just online 
discussions about Chinese. The two activities represent at least three things. First, the topics of the two 
discussions represent knowledge about Chinese Indonesians from both Chinese Indonesians and non-
Chinese Indonesians. Second, the speakers and participants from Chinese Indonesians and non-Chinese 
Indonesians showed these two discussions as a space for inter-ethnic communication. Third, the two 
discussions show the enthusiasm and desire to explore knowledge about Chinese Indonesians that may 
not be widely known by the Indonesian people, including the Chinese Indonesians themselves. In other 
words, the two discussions reflect activities to commemorate and explore knowledge about Chinese 
Indonesian as a space for inter-ethnic communication and the affirmation of Chinese Indonesian identity 
as part of the Indonesian nation. 

This article attempts to describe the reflection of online discussions about Chinese Indonesia in 
#CasCIscuS and Nggosipin Tionghoa. The author's search for the discussion topic and the speaker and 
the course of the two online discussions is described in three parts. First, the discussion begins with a 
description of the discussion activities and a search of the two online discussions. The second part 
discusses the reflection on the two activities, and the third part is the conclusion. 

2. Discussing Chinese Indonesian Online 
Online discussion is not only an activity to discuss common problems; furthermore, online discussion 
can form a sense of togetherness and even a shared identity. Although online discussion forums are 
attended by participants who have various backgrounds, the editor or discussion manager can play a role 
in maintaining the homogeneity and polarization of the group within certain boundaries. [1] In other 
words, there was an opportunity to construct homogeneity and create echo chambers among participants. 
Furthermore, the internet can facilitate the formation of online commonality based on feeling 
togetherness online.[2] This feeling of togetherness can form an online community and create joint 
activities if needed. This section discusses topic descriptions and speakers in online discussions about 
Chinese Indonesians. In the past, online discussion forums emerged in mailing lists, such as Tionghoa-
net, to express the Chinese Indonesian identity and bridge communication between Chinese and non-
Chinese.[3] Meanwhile, along with developments in technology and information, this online discussion 
forum is not limited to a mailing list but to live discussion activities where speakers and participants can 
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communicate directly. This study focuses on two online discussions about Chinese Indonesians that 
emerged during the pandemic, namely #CasCIscuS and Nggosipin Tionghoa. As explained in the 
introductory section, Nggotio and #CasCIscuS have been held since August and September 2020. 
Therefore, these discussions have reached almost 40 for Nggotio and almost 20 for #CasCIscuS. 

2.1 The Nggotio (Nggosipin Tionghoa Yuk!): Remembering and Tracing 

The online discussion Nggotio was initiated by historian Didi Kwartanada and Gadjah Mada University 
academic Evi Sutrisno and was organized by the NGO Roemah Bhinneka Surabaya and supported by 
several NGOs and universities. Nggotio is held every Monday night Indonesian time and starts on August 
3, 2020, by taking discussion about Malay-Chinese Language. Since now, Nggotio has presented various 
kinds of discussions delivered by speakers from various backgrounds. Until the beginning of May 2021, 
Nggotio has reached the 38th series or has been running for almost ten months. The author tries to classify 
Nggotio's topics into several historical, cultural, political, and social groups. 

The topic of history dominates the discussion in Nggotio. The domination of this historical topic 
is indirectly dominated by speakers and moderators who are offers. This historical topic relates to other 
topics, so it is not appropriate to say that what is meant by history is history as a whole, but rather a 
historical approach. In other words, the topic of history here relates to speakers who have historical 
backgrounds. Some of the topics on history include discussions on the Sin-Po Newspaper, Chinese in the 
Indonesian independence movement, Chinese during the Japanese occupation of Indonesia, Chinese 
Indonesian in the 1950s, Javanese-Chinese relations in the past, Chinese in the Youth Pledge, experiences 
of Chinese academics. , the role of Chinese Indonesian women, and Chinese and Theosophy in Indonesia. 
Some of Nggotio's discussion topics that fall into the historical approach category can be seen in Table 
1 below: 

Table 1. Topics on History in The Nggotio 

No Date Topic Speaker(s) 
1 August 10, 2020 

(2nd series) 
Koran Sin Po: Disayang lalu 
Ditendang? (The Sin Po: 
Loved then Kicked? 

Ravando Lie (Doctoral student, the 
University of Melbourne) and Yunantyo 
Adi S (Presidium Gusdurian Central 
Jawa) 

2 August 17, 2020 
(3rd series) 

Liem Koen Hian: Bapak 
Bangsa yang Ditolak (Liem 
Koen Hian: The Rejected 
Father of the Nation) 

Didi Kwartanada (historian) and R.N. 
Bayu Aji (Historian lecturer, State 
University of Surabaya) 

3 August 24, 2020 
(4th series) 

Membincang Nasib 
Tionghoa di BPUPKI 
(Discussing the fate of 
Chinese in BPUPKI) 

Elizabeth Chandra (researcher of Malay-
Chinese literature) and Aan Ansori 
(JIAD) 

4 September 7, 
2020 (6th series) 

Matahari terbit: Pelindung 
atau Penindas Tionghoa? 
(Matahari Terbit: Chinese 
Protector or Opressor?) 

Didi Kwartanada (historian) and Tsuda 
Koji (professor of Anthropology, Tokyo 
University) 

5 September 14, 
2020 (7th series) 

Negara Republik menjamin 
Golongan Tionghoa? (Does 
Republic guarantee Chinese 
community?) 

Ravando Lie (doctoral student, the 
University of Melbourne) and FX. 
Harsono (artists, Prince Claus Laureate) 

6 September 21, 
2020 (8th series) 

Bertahan ditengah Gejolak 
(Survive in the midst of 
Turmoil)  

Yerry Wirawan (lecturer in history, 
Sanata Dharma University) and Siauw 
Tiong Djin (Indonesian politics 
observer) 

7 October 12, 2020 
(11th series) 

Romantika Jawa-Tionghoa, 
bisa kok! Belajar dari 
Surakata dan Yogyakarta 
(Romantism of Javanese-
Chinese: Learning from 
Surakarta and Yogyakarta) 

Peter Carey (fellow emeritus Oxford, 
Adjunct Professor, Universitas 
Indonesia) and Daradjati Gondodiprodjo 
(author of Geger Pacinan) 
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8 October 21, 2020 
(12th series) 

Sumpah Pemuda, Tionghoa 
ikut? (Did Chinese involve 
in Youth Pledge?)  

Truman Simanjuntak (Archeologist, 
Center for Prehistory and Austronesian 
Studies) and Udaya Halim (founder of 
Benteng Heritage) 

9 November 9, 
2020 
(15th series) 

Belajar dari Pionir Dua Era 
(Learning from the Two 
Era's Pioneer) 

Leo Suryadinata (visiting senior fellow, 
ISEAS-Yusof Ishak Institute) and Asvi 
Warman Adam (historian and scholars 
at Indonesian Science Institute) 

10 December 7, 2020 
(19th series) 

Perempuan Tionghoa dalam 
Sastra dan Diaspora 
(Chinese Indonesians 
Women in Literature and 
Diaspora) 

Naning Pranoto (novelist and literacy 
activist) and Widya Fitrianingsih 
(lecturer at Department of History, 
Universitas GadjahMada and doctoral 
student at Vrije Universiteit 
Amsterdam) 

11 December 14, 
2020 (20th series) 

Perempuan Tionghoa 
Pejuang Kemanusiaan: Dulu 
dan Kini (Chinese Women 
Humanitarian 
Activist/fighter: past and 
present) 

Bobby Pathyradja (author of the 
biography of Ny. Lie Thuan Thoen—the 
founder of Ati Soetji), Stella Satyadi 
(granddaughter of Ny. Lie Thuan 
Thoen), and Paulina Boedianto 
(architect, slump restoration specialist) 

12 April 5, 2021 
(34th series) 

Keliling Indonesia Yuk! 
Tionghoa di Sumatera Utara 
(Lets go around Indonesia! 
Chinese Indonesian in North 
Sumatera) 

Dirk Adshe Buiskool (researcher of 
Chinese Medan history) and Sio Hong 
Wai (author of the "Kronika Tionghoa 
di Tapanuli" –The Chronicle of Chinese 
in Tapanuli), and Heriyanto Yang 
(lawyer) 

13 April 19, 2021 
(36th series) 

Keliling Indonesia Yuk! 
Tionghoa di Makassar (Lets 
go around Indonesia: 
Chinese in Makassar) 

Yery Wirawan (lecturer at Department 
of History, University of Sanata 
Dharma), Arwan Tjahjadi (founder of 
Makassar Peranakan Chinese 
brotherhood), and Farida Angliadai 
(Ang Ban Tjiong poetry reader) 

  

 Apart from history, Nggotio also discussed several topics related to literature and culture, 
including the beliefs of the Chinese Indonesian people. Some of these topics are related to Chinese 
literary works, especially Malay-Chinese literature, silat stories, music, culinary, Chinese religion, and 
several arts such as Batik and wayang. These topics can be seen in Table 2 below: 

Table 2. Topics on Culture including Literature, Arts and Religion in The Nggotio 

No Date Topic Speaker(s) 
1 August 3, 2020 

(1st series) 
Kepo’in Bahasa Melayu 
Tionghoa yuk! (Let us know 
Malay-Chinese language) 

Tom Hoogerworst (KITLV Leiden) and 
Sutrisno Murtiyoso (researcher on the 
martial story of Malay-Chinese 
language) 

2 October 26, 2020 
(13th series) 

“Mbiyen Jothakan Saiki 
Wawuhan” Menggalang 
Upaya Perdamaian (Used to 
be hostile, now become 
pecase: rallying peace 
efforts) 

Tedi Kholiludin (Chairman of ELSA 
foundation, lecturer at University of 
Wahid Hasyim) and Surya Samudera 
(priest at GKI Taman Majapahit 
Semarang)  

3 December 21, 
2020 (21st series) 

Menyingkap Isi Dapur 
Peranakan Tionghoa 
(Uncovering the Chinese 
Indonesian Peranakan’s 
Kichen) 

Fadly Rahman (lecturer at Department 
of history, University of Padjadjaran) 
and Ari Budhy (lecturer on 
Anthropology, University f Brawijaya) 

4 February 1, 2021 
(25th series) 

Tionghoa Muslim: Dulu dan 
Kini (Chinese Indonesian 
Muslims: Past and Present) 

Rezza Malulana (Al-Jamiah Research 
Center, UIN Sunan Kalijaga) and Hew 
Wai Weng (Institute of Malaysian and 
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Internasional Studies, Universiti 
Kebangsaan Malaysia) 

5 February 8, 2021 
(26th series 

Ragam Agama Tionghoa di 
Indonesia: Konghuchu, 
Buddha, Tridharma 
(Chinese Indonesians' 
religions: Confucianism, 
Buddhism, and Tridharma) 

Evi Sutrisno( Center for Religious and 
Cross-cultural Studies, Universitas 
Gadjah Mada) and Yulianti (Center for 
Religious and Cross-cultural Studies, 
Universitas Gadjah Mada) 

6 February 15, 2021 
(27th series) 

Tionghoa Pran Soeh dan 
Teosofi di Indonesia 
(Chinese Indonesian's Pran 
Soeh and the Theosophy in 
Indonesia) 

SD Darmono (businessperson) and 
Iskandar Nugraha (historian, University 
of New South Wales) 

7 February 22, 2021 
(28th series) 

Tionghoa Katolik dan 
Kristen dewasa ini (Current 
Chinese Christian and 
Chatolic) 

Yumi Kitamura (Kyoto University 
Library) and Hoon Chang Yau 
(Universiti of Brunei Darussalam) 

8 March 1, 2021 
(29th series) 

Batik: Warisan Budaya 
Peranakan (Batik: The 
Peranakan’s heritage) 

Yohanes Somawiharja (president of 
University of Ciputra Surabaya) and 
Widianti Widjadja (3rd generation of 
Oey Soe Tjoen) 

9 March 8, 2021 
(30th series) 

Jejak Kungsu di Indonesia 
(The trace of  Kungfu in 
Indonesia) 

Alek Cheung (author, researcher, and 
practitioner of Traditional Chinese 
Martial Arts), Charly Huang (author, 
researcher, and practitioner of 
Traditional Chinese Martial Arts), and 
Erwin Tan (author, researcher, and 
practitioner of Traditional Chinese 
Martial Arts)  

10 March 15, 2021 
(31st series) 

Kho Ping Hoo dalam dunia 
cerita silat (Kho Ping Hoo in 
the world of martial arts 
stories) 

Leo Suryadinata (visiting senior fellow, 
ISEAS-Yusof Ishak Institute), Tina 
Asmaraman (3rd daughter of Kho Ping 
Hoo), and Seno Gumira Ajidarma 
(novelist, journalist, and the author of 
Nagabumi) 

11 March 22, 2021 
(32nd series) 

Membaur lewat Wayang 
Potehi (Mingling through 
Potehi Puppet) 

Ardian Purwoseputro (author and 
research of Potehi Puppet) and Toni 
Harsono (Fu He An Potehi Puppet 
Group) 

12 March 29, 2021 
(33rd series) 

Bicara Sastra Melayu 
Tionghoa (Talking about 
Malay-Chinese literature) 

Dwi Susanto (author and lecturer at 
University of Sebelas Maret) and Danny 
Tjia (founder and owner of Imanuel 
Homeschooling Surabaya) 

 

 Nggotio also discussed topics related to Chinese Indonesian social and political life. This 
discussion about the social life is related to Chinese occupations in addition to trading and the life of the 
Chinese community in several cities or regions in Indonesia. Apart from that, Nggotio also discussed the 
political life of Chinese Indonesians, including their activism. Topics on the social and political life of 
Chinese Indonesians can be seen in Table 3 below: 

Table 3. Topics on Social and Political life of Chinese Indonesian in The Nggotio 

No Date Topic Speaker(s) 
1 August 31, 2020 

(5th series) 
Integrasi Wajar, apaan itu? 
Tanya Siauw Giok Tjan Yuk! 
(Fair integration, what is it? 
Lets ask Siauw Giok Tjan!) 

Siauw Tiong Djin (the author of “Siauw 
Giok Tjan dalam Pembangunan Nasion 
Indonesia”-Siauw Giok Tjhan in 
Indonesian nation building) and 
Christianto Wibisono (author of 
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“Kencan Dinasti Menteng”- Menteng 
Dynasty Dating) 

2 September 28, 
2020 (9th series) 

Darah dan Air Mata Mei 98 
"Cukup Sudah!" (Blood and 
Tears of May 98 "It is 
Enough!") 

Ita F. Nadia (Co-founder of Women 
Commission and Leader of The 
Volunteer Team for Violence against 
Women), Andi Yentriyani (Chairman of 
Women Commission 2020-2024), and 
Rani Pramesti (Creator Chinese 
Whispers feat Cindy, Ilustrator Chinese 
Whispers) 

3 October 5, 2020 
(10th series) 

Tionghoa Milenial, apa saja 
sih? (Chinese Indonesian 
millenials, what are they?) 

Margareta Astaman (author and CEO 
JavaFresh) and Sylvie Tanaga (author 
and literacy activist) 

4 November 9, 
2020 (15th series) 

Gak Cuman Dagang Lho! 
Tionghoa di Bidang Hukum 
dan Ilmu Sosial (They are 
not only trader! Chinese 
Indonesian in the law and 
social sciences) 

Yu Un Oppusunggu (lecturer of faculty 
of law, Universitas Indonesia) and 
Thung Ju Lan (senior researcher, 
Indonesian Science Institute) 

5 November 16, 
2020 (16th series) 

Gak Cuman Dagang Lho! 
Alunan Musik Klasik, Pop 
dan Jazz (They are not only 
trader! The Classical, Pop 
and Jazz music) 

Addi MS (musician) and Alfred Ticoalu 
(author and researcher on Jazz history) 

6 November 23, 
2020 (17th series) 

Gak Cuman Dagang Lho! 
Arsitek dan Arsitekture 
Tionghoa (They are not only 
trader! Architecture and 
Chinese Indonesian 
Architecture) 

Sutrisno Murtiyoso (The Head of 
Indonesian Architecture History 
Institute) and Widya Wijayanti (Urban 
Designer Architect and Heritage expert) 

7 November 30, 
2020 (18th series) 

Gak Cuman Dagang Lho! 
Tionghoa dalam Dunia 
Olahraga (They are not only 
trader! Chinese Indonesian 
in Sports) 

Tan Joe Hok (Thomas Cup and All 
England champion) and R.N. Bayu Aji 
(author of the “Mewarisi Sepak Bola, 
Budaya dan Kebangsaan Indonesia”- 
Inheriting Football and Indonesian 
culture and nationality. 

8 January 11, 2021 
(22nd series) 

Menjadi Tionghoa di Masa 
Orde Baru (Becaming 
Chinese Indonesian in New 
Order period) 

Harry Tjan Silalahi (co-founder of 
Centre Strategic of Internasional 
Studies/ CSIS-Jakarta) and Melani 
Budianta (lecturer, Universitas 
Indonesia) 

9 January 18, 2021 
(23rd series) 

Menganalisis survei relasi 
Tionghoa-non Tionghoa 
(Analysis on the Survei of 
Chinese Indonesian-non 
Chinese Indonesian 
relations) 

Charlotte Setijadi (assistant professor, 
Singapore Management University) and 
Aan Anshori (JIAD, lecturer at 
University of Ciputra Surabaya)  

10 January 25, 2021 
(24th series) 

Menjadi Tionghoa di Masa 
Reformasi (Becoming 
Chinese Indonesian during 
Reform period) 

Johanes Herlijanto (lecturer, Pelita 
Harapan University) and Herlijanto 
Susilo (diversity activist, founder of 
Roemah Bhinneka Surabaya) 

11 April 12, 2021 
(35th series) 

Keliling Indonesia yuk! Ring 
of Fire Adventure (let us go 
around Indonesia! Ring of 
Fire Adventure) 

Youk Tanzil (founder of the "Ring of 
Fire Adventure) 

12 April 26, 2021 
(37th series) 

Keliling Indonesia Yuk! 
Tionghoa di Sulawesi Utara 
(Lets go around Indonesia: 
Chinese in North Sulawesi) 

Hendri Gunawan (researcher of BNPB 
North Sulawesi), denny Wulaan (Head 
master of Tri Dharma High School in 
Manado), and Jeanne Manalip (senior 
resident of Gorontalo) 
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13 May 3, 2021 
(38th series) 

Gerakan Burung Tionghoa 
(Chinese labor movement) 

Erwiza Erman (researcher, Indonesian 
Science Institute), Jafar Suryomenggolo 
(CASE Paris) and Handoko Wibowo 
(Omah Tani activist of Batang) 

 

2.2 #CasCIsCuS #diRumahAja: Family and Daily life 

#CasCIscuS has been organized by the Center for Chinese Indonesian Studies, Petra Christian University, 
since August 2020. Initially, discussions were held every Saturday night Indonesian time, but since 
December 2020, discussions have been held every two weeks on the same day. Slightly different from 
Nggotio, the speakers in #CasCIscus were dominated by academicians, with the moderator being 
lecturers from Petra Christian University. Some of the discussion topics were the results of research by 
lecturers from both Petra Christian University and other universities, so that the discussions that took 
place were sometimes like academic discussions. Some of the #CasCIscuS topics are also more specific 
to the culture of the Chinese community in East Java or Surabaya. Furthermore, the topics discussed in 
#CasCIscuS are almost the same as the topics discussed in Nggotio. Even so, the discussion of socio-
culture in #CasCIscuS dominates more than history and politics. 

#CasCIscuS discusses several studies on the socio-culture of Chinese Indonesians, both in 
general and more specifically on the Chinese Indonesian community in Surabaya. These topics relate to 
Chinese people's daily lives, cultural expressions, places of worship and religion, architecture, and 
culinary delights. Some of the topics about socio-culture in #CasCIscuS can be seen in Table 4 below: 

 

Table 4. Topics on Social and Culture in the #CasCIscuS 

No Date Topic Speaker(s) 
1 August 8, 2020 

(1st series) 
Stereotip Orang Tionghoa 
Pasca Reformasi (Stereotype 
of Chinese Indonesian in the 
Post-Reform) 

Esther Kuntjara (English Department, 
Petra Christian University) 

2 August 15, 2020 
(2nd series) 

Bahasa Keluarga Orang 
Tionghoa dalam Konteks 
Sekolah Tiga Bahasa di 
Surabaya (The Language of 
Chinese family in the three 
language school in Surabaya) 

Budi Kurniawan (Chinese Department, 
Petra Christian University) 

3 September 5, 
2020 (5th series) 

Identitas Tionghoa dalam 
Dunia Perbukuan di 
Indonesia pasca reformasi 
(Chinese Indonesian Identity 
in the publised books in the 
post-reform) 

Tonny Dian Effendi (Internasional 
Relations Department, University of 
Muhammadiyah Malang) 

4 September 12, 
2020 (6th series) 

Mendadak Tionghoa Waktu 
menikah (Suddenly become 
Chinese when married) 

Jenny Mochtar (English Department, 
Petra Christian University) 

5 September 26, 
2020 (8th series) 

Kelenteng dalam Masyarakat 
Tionghoa Bekasi (Chinese 
temple for the Chinese 
Indonesian in Bekasi) 

C. Dewi Hartati (Chinese and China's 
Culture Department, Darma Persada 
University) 

6 October 3, 2020 
(9th series) 

Menggaungkan 
Multikulturalisme di 
Kalangan Mahasiswa 
Tionghoa (Echoing 
multiculturalism in Chinese 
Indonesian student 
community) 

Sally Asaria (Petra Christian 
University) 
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7 November 7, 
2020 (13th series) 

Ekspresi Budaya Nyonya 
pada Batik Khas Jawa Timur 
(The Nyonya culture 
expression in the East Jawa 
Batik) 

Lintu Tulisyantoro (Interior Design 
Department, Petra Christian University) 

8 November 14, 
2020 (14th series) 

Muslim Tionghoa: Saudara 
Baru atau Saudara Lama 
(Chinese Muslims: Old or 
New brother?) 

Choirul Mahfud (Developmental 
Studies Department, Sepuluh Nopember 
Institute of Technology) 

9 November 21, 
2020 (15th series) 

Nilai Tidak kasat Mata pada 
motif Batik Lasem: Studi 
Kasus 21 motif bersertifikat 
HKI (Intangible values on 
Batik Lasem's motives: A 
case study in 21 Intelectual 
Property Right's certified 
motives. 

Christien Claudia Lukman (Visual 
Communication Design Department, 
Petra Christian University) 

10 November 28, 
2020 (16th series) 

Ada apa dengan Kwee Pang? 
(What’s up with Kwee 
Pang?) 

Udaya Halim (founder of Benteng 
Herutage Museum) 

11 December 5, 
2020 (17th series) 

Cerita Silat Tionghoa 
Sebagai Media Akulturasi 
(Chinese Martial Arts stories 
as Aculturation media) 

Alex Cheung (author and researcher of 
martial arts stories) 

12 February 6, 2021 
(20th series) 

Makna Bangunan Rumah 
Sembahyang The Goan Tjing 
bagi generasi penerus Mayor 
The (The meaning of The 
Goan Tjing’s House of 
Ash/Prayer for the next 
generation of Mayor The) 

Christine Wonoseputro (Architecture 
Department, Petra Christian University) 

13 February 20, 
2021 (21st series) 

Pentingnya Cross-Culture 
Communication Untuk 
menjembatani 
miscommunication Antara 
investor China dan karyawan 
di Indonesia (The importance 
of cross-cultural 
communication to bridge 
miscommunication between 
China's investor and 
Indonesian employees 

Yi Ying (Chinese Department, BINUS 
University) 

14 March 6, 2021 
(22nd series) 

Jejak Tionghoa di Pulau 
Bangka (The trace of Chinese 
in Bangka Island) 

Suwito Wu (Initiator of heritage of 
Chinese Bangka’s community) 

15 March 20, 2021 
(23rd series) 

Semangkuk Soto dan Food 
Studies (A bowl of Soto and 
Food Studies) 

Ary Budiyanto (Anthropology 
Department, Brawijaya University) 

16 April 10, 2021 
(24th series) 

Hubungan antar Etnis 
(interethnic relations) 

A Dahana (Sinolog, Universitas 
Indonesia) 

17 April 24, 2021 
(25th series) 

Perlukah anak-anak 
Tionghoa belajar Bahasa 
Mandarin? (Should Chinese 
Indonesian children learn 
Mandarin?) 

Anita Lie (Widya Mandala Catholic 
University) 

18 May 8, 2021 
(26th series) 

Menata Interior Gaya 
Tionghoa (Arranging 
Chinese style interior) 

Diana Thamrin (Interior Design 
Department, Petra Christian University) 
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 Unlike Nggotio, historical topics or approaches did not dominate the #CasCIscuS discussion. 
Some topics related to history include comparisons of Chinese society in Java and Malaysia before the 
Japanese colonialism, Chin records on Nusantara and topics on migration. Meanwhile, the topic of 
politics was also discussed in #CasCIscuS. Several topics related to politics include political debates in 
Chinese Indonesian society, the current political situation, state policies towards Chinese and Chinese 
politics in Indonesia. Details on the topics of historical and political discussion can be seen in the 
following Tables 5 and 6: 

Table 5. Topics on history in the #CasCIscuS 

No Date Topic Speaker(s) 
1 August 22, 2020 

(3rd series) 
Mambandingkan National 
Salvation Movement di Jawa 
dan Malaysia sebelum 
tentara Jepang menduduki 
Asia Tenggara (Comparing 
National Salvation 
Movement in Jawa and 
Malaysia before Japan 
colonialisation) 

Xie Kankan (Peking University) 

2 October 10, 2020 
(10th series) 

Betulkah Tiongkok mencatat 
tentang Nusantara? (Is it true 
that China recorded about 
Nusantara?) 

Nurnu W. Wuryandari (Chinese 
Department, Universitas Indonesia) 

3 October 17, 2020 
(11th series) 

Mengundang stereotipe 
Ekslusivisme “Tionghoa 
Medan” dalam Kacamata 
Kajian Sejarah Migrasi 
Orang Tionghoa di Medan 
dan Deli (Inviting the 
perspective of “Chinese 
Medan” exclusivism from the 
migration studies of Chinese 
in Medan and Deli) 

Devin Sukardi (postgraduate student, 
Center for Asian and African Studies, 
Kyoto University) 

4 October 24, 2020 
(12th series) 

Wacana Tionghoa Modern 
dalam Majalah Peranakan 
Tionghoa di Jawa (Modern 
Chinese discourse in the 
Peranakan magazine in Jawa) 

Susy Ong (Global and Strategic Studies 
School, Universitas Indonesia) 

 

Table 6. Topics on politics in the #CasCIscuS 

No Date Topic Speaker(s) 
1 August 29, 2020 

(4th series) 
Dari Chinesness ke post-
Chineseness: perdebatan 
Antara kelompok pro-
integrasi dan pro-asimilasi 
(From Chineseness to the 
post-Chineseness: debates 
between pro-integration and 
pro-assimilation) 

Harryanto Artodiguno (Internasional 
Relations Department, President 
University) 

2 September 19, 
2020 (7th series) 

Tionghoa dan Politik 
Indonesia Pasca Pilgub 
Jakarta: Sebuah Kajian 
Awal (Chinese Indonesian 
and Indonesian Politics in 
the Post Jakarta’s Governor 
election: a preliminary 
research) 

Johanes Herlijanto (Comunication 
Deparment, Pelita Harapan University) 
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3 December 12, 
2020 (18th series) 

Cerita Dua Orang Politikus 
Tionghoa Indonesia: Siling 
Kaca Politik Orang 
Tionghoa Indonesia (The 
two story of Chinese 
Indonesian politician: The 
Silling glass of Chinese 
Indonesian politics) 

Chong Wu Ling (Southeast Asian 
Studies Department, Universiti Malaya) 

4 January 16, 2021 
(19th series) 

Gus Dur dan Tionghoa: 
Kebijakan untuk 
Kemanusiaan (Gus Dur and 
Chinese Indonesian: Policy 
for Humanity) 

Munawir Azis (researcher, secretary of 
Internasional Branch of Nahdlatul 
Ulama in the United Kingdom) 

 

3. Discussing Chinese Indonesian online: remembering, tracing, and 
reflection 
Discussions about Chinese in the online discussion Nggotio and #CasCIscuS fill the gaps in discussions 
about topics that might be overlooked in Indonesian society in general and the Chinese Indonesian 
community. Both discussion forums cover a wide range of topics with diverse speakers and audiences. 
The two discussions reflect several essential points related to Chinese in Indonesia. 

First, the dominance of Chinese history and culture shows how Chinese Indonesian history and 
culture exist in Indonesian society. Chinese Indonesia's specific history and culture are still not widely 
known, studied, and paid attention to and may need to be preserved as part of Indonesian culture. This 
limited knowledge of history and culture was influenced by the discriminatory policies of the Indonesian 
government during the New Order era, the inaccessibility of parts of Chinese Indonesian history in 
Indonesia's national history, and the problem of integrating Chinese Indonesian culture into national 
culture. Discussions about history related to Chinese Indonesia are critical, especially compared to 
historical narratives of hatred against the Chinese. Therefore, education about the history of Chinese 
Indonesians is critical to explain that Chinese Indonesian are part of the Indonesian nation.[4] Meanwhile, 
the discussion on Chinese Indonesian culture will understand the diversity of Chinese Indonesian culture. 
Chinese Indonesian society is not an entity with a single cultural identity, but somewhat different because 
it is influenced by dialect, domicile, clan, politics, and contact with other cultures.[5] Discussions about 
the history and culture of Chinese Indonesian opened horizons about how the Chinese Indonesian 
community played a role in developing of the Indonesian nation and pay contribution for the distinctive 
local cultures in Indonesia. 

 Second, the discussion of Chinese Indonesians in Nggotio and #CasCIscuS also shows the good 
will and efforts to retrace the historical and cultural heritage that may have almost been lost. Some of the 
Peranakan Chinese Indonesian cultures are part of local history and culture. Concern for local history 
and culture is significant because the community has an extensive and essential role in preserving local 
history and culture, including local wisdom. Local wisdom in several regions in Indonesia contains 
cultural wealth in maintaining inter-ethnic relations in Indonesia.[6] Therefore, the discussion of Nggotio 
and #CasCIscuS has a vital role in fostering and increasing awareness and concern for Chinese history 
and culture. 

Third, discussing history, past events, and culture that is almost lost is a timeless endeavor. The 
old informant andlimited expert in certain history or culture, make the situation races against time to 
gather stories, knowledge, and expertise. Therefore, Nggotio and #CasCIscuS became essential means 
of gathering information about the history and culture of Chinese Indonesian. Nggotio and #CasCIscuS 
also bridge communication between generations where in some discussions, the older generation 
enthusiastically conveys the stories and knowledge they know. This online discussion forum has evoked 
memories and nostalgia among the older generation. On the other hand, the younger generation gets new 
information and knowledge from the older generation and they are expected to explore and recollect 
history and preserve culture. If, in the past, the media were a means of building collective memory and 
shaping Chinese identity,[7] at this time, through online discussions it served as a means of conveying 
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and discussing collective memory, as well as a means of obtaining necessary information in the 
construction of Chinese Indonesian identity. In the context of this inter-generational relationship, the two 
discussion forums have become a means of communication between generations. 

Fourth, participants and speakers in these two online discussion forums transcend ethnicity 
boundaries; they come from different ethnic backgrounds. This discussion forum becomes a "digital 
public sphere" in discussing issues about the Chinese that may be limited in the real world. The internet 
has long been a public sphere because it facilitates access to information and provides a means for 
discussing issues being discussed in society.[8] During its development, advances in information 
technology have led to the digital public sphere era, one of which is characterized by being followed by 
a wide variety of actors.[9] If the third point relates to communication between generations, the fourth 
point relates to inter-ethnic communication. Therefore, these two discussion forums are critical in 
enhancing mutual understanding between Chinese Indonesian and other Indonesian ethnicities. The hope 
is that these two discussions can build a discourse construction that places Chinese Indonesians no longer 
as "other" but as part of the diversity of the Indonesian nation. Social construction is significant in shaping 
discourse to change negative perceptions between ethnicities and strengthen nationality.[10] 

Finally, Nggotio and #CasCIscuS reflect the activities of commemorating and tracing the 
knowledge of Chinese Indonesian, as a communication space between generations and ethnicities, and 
affirming Chinese Indonesian identity as part of the Indonesian nation. It is hoped that topics about the 
past can be enriched and followed by topics about the future. By studying the past and looking at the 
present, we will dream of a better future. These two discussion forums have provided sufficient means 
and space to interact, complement and inspire each other to collaborate on constructive activities in the 
future. In other words, these two online discussion forums can then be followed up by actual activities 
in society, inspiring and fostering more research and publications on Chinese Indonesia. When 
individuals connect online with each other, it is possible to create a connective action. Connective action 
is a social or political movement that arises from a connection between individuals who have different 
backgrounds and may have different goals, but they are connected online to carry out a joint 
movement.[11] In this context, the two discussion forums can become hubs that inspire various activities 
to expand knowledge about Chinese Indonesia, including various concrete activities to preserve Chinese 
Indonesian culture. 

4. Conclusion 
Chinese Indonesian is a diverse group with various characteristics heavily influenced by the local 
community's culture. In this context, several discussion topics in Nggotio and #CasCIscuS about the 
Chinese Indonesian community in specific areas show diversity in the diverse nation. An article in Tempo 
magazine emphasized that the Chinese are part of Indonesia's pluralistic history.[12] Furthermore, this 
article only discusses, in general, the discussion topics in Nggotio and #CasCIscus with a very descriptive 
analysis. These online discussion forums can be interesting research objects with various points of view 
and various research methods, including specific topics. For example, even though it reaches a broad 
community with various topics, why are the hosts of these two events is come from Surabaya? 
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Abstract. As an ethnic minority, the Chinese-Balinese are still practicing their cultural 
practices and values, particularly in expressing Tri Dharma temple design. This 
descriptive article identifies the variation of architectural forms for a few examples of 
Tri Dharma temples in Bali representing hybrid architecture. The empirical data of Tri 
Dharma temples distributed across regencies in Bali are collated qualitatively through 
the observation of architectural forms and interview sessions with several Tri Dharma 
temple representations, focusing on the building forms, materials, ornament and 
decorative elements. The result shows that the hybrid features in these Tri Dharma 
temples are identifiable through the adoption of Balinese traditional gates either 
painted in Chinese traditional colours or maintained its exposed natural materials. These 
gates also mostly adopt Chinese and Buddhist religious ornaments. Various forms of 
Hindu-Balinese shrines are also adopted into these temples. Given these variations, it 
reveals that the hybrid architecture in Tri Dharma temples in Bali is influenced by 
spiritual and mixed cultural backgrounds. Shifting policies and state attitudes towards 
ethnic Chinese in Indonesia have also contributed to the characteristics of this hybrid 
architecture.  

Keywords: Chinese-Balinese, chinese temple, tri dharma, hybrid 

 

1 Introduction 
The presence of Chinese people in Bali has been recorded by archaeological and archival evidence, 
though it is limited [1, 2, 3]. Their migration to Bali was originally attracted by labour and commercial 
opportunities due to the development of maritime trading and commerce activities. Most Chinese 
people settled near harbours in North and South Bali as merchants, harbormasters or tax collectors, 
and others dispersed to urban and rural areas to work in traditional markets and farms. Along with their 
migration, embedded Chinese ancestral homeland traditions, ideas, and belief arrived, opening 
possibilities to merge with the local culture as they blended with the local population and practiced 
intermarriage with the local population. Consequently, a mixed culture of Chinese-Balinese has been 
generated and implemented into the daily lives of Chinese-Balinese, evidenced in arts [3, 4], dances [5, 
6], ritual and rites [7].  

The construction of the Indonesian nation was underpinned on the acknowledgment of a multi-
ethnic and multi-religious society, including the Peranakan Chinese as one of Indonesia’s indigenous 
ethnic groups (suku) [8]. However, the policy shifts during the New Order Regime neglected this notion 
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of multiculturalism, and the ethnic Chinese were forced to integrate with the Indonesian population 
and give up aspects of their original homeland culture, traditions, and customs. In this respect, the state 
regarded the Chinese religion and belief as indigenous faiths (aliran kepercayaan), not equivalent to a 
state-defined religion (agama). The state required the Chinese religion’s adherents to convert to one 
of the Indonesian official religions and include this in their national identity cards. However, this 
assimilation policy still allowed the Chinese people to practice their traditional rituals and rites privately. 
As such, the Chinese-Indonesians opted to ‘hide’ in one of the five official religions and simultaneously 
developed as well as transformed their traditional practices according to state definitions to be 
acknowledged and obtain protection from the state [9].  

Consequently, the cultural mixture between the Chinese and Balinese as well as the Indonesian 
political shifts have influenced Chinese-Balinese cultural and religious expressions. In particular, they 
have influenced the architectural design of Tri Dharma temples in Bali, and their expression of a hybrid 
architectural identity.  

In Bhabha’s seminal work, Location of Culture, hybridity is described as a cultural production and 
negotiation in the liminal space generating the Third space of expression [10]. Bhabha asserts that 
hybridity opens possibilities for cultural syncretism manifesting and problematizing notions of impurity 
or inauthenticity of developing cultural identities. With this in mind, this article presents the 
identification of hybrid architecture in Tri Dharma temples in Bali as one of the cultural and religious 
expressions of Chinese-Balinese in practicing their traditional rituals and rites. It focuses on identifying 
of building forms, materials, colours, ornament and decorative elements in a few examples of Tri 
Dharma temples in Bali. 

2 Methodology 
The empirical data of Tri Dharma temples distributed across regencies in Bali for this paper (and the 
larger project of which this is a part) have been collated qualitatively through the observation of 
architectural forms and interview sessions with several Tri Dharma temple representations; it focuses 
on the variation of building forms, materials, colours, ornament and decorative elements, as well as 
temples’ historical backgrounds. These data are summarized into a matrix table to identify the hybrid 
elements within the Tri Dharma temples. The analysis process uses Balinese and Chinese traditional 
architectures as theoretical frameworks to obtain insights on the architectural elements of Tri Dharma 
temples, focusing on the hybrid features of selected examples of Tri Dharma temples in Bali.  

3 Chinese and Balinese Traditional Architectures 
The Chinese traditional architecture precepts are fundamentally generated and underpinned by ancient 
Chinese geomancy, Feng Shui, which emphasizes local geographical features and their implementation 
in spatial planning and building form. In this respect, Chinese traditional temple architectural design 
follows these precepts in the same manner as applied to the Chinese palace or residence [11]. Here, 
almost all buildings are placed along a north-south axis within courtyard(s) and designed in forms of 
rectangular, round, octagonal, or combinations of these geometric shapes. The other striking features 
of Chinese traditional architecture are represented through the design of the roofs, the application of 
ornaments, and colour selection. In general, the variation of Chinese traditional roofs includes the 
gabled, the hipped, the half-gabled or half-hipped, and the pyramidal, in which the number of roof tiers 
reflects the level of building importance [12, 13]. Lip [11] also notes that the ornaments in Chinese 
traditional architecture are derived from particular forms of mythical animal, plant and tree, human or 
supernatural figures, natural forces, geometric patterns, Chinese auspicious words, and Chinese 
precious utensils or objects. In addition, there are five main colours used in Chinese traditional 
architecture, associating natural elements and conveying symbolic meanings: red (fire element) 
represents fortune and happiness; yellow or gold (earth element) represents power and authority; 
green (wood element) represents longevity; black (water element) represents darkness; and white 
(gold element) represents mourning. 
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The essential principles of Balinese traditional architecture follow the philosophical and practical 
values of asta bhumi and asta kosala-kosali, the Hindu-Balinese ancient scripts regulating layout 
planning and building design, respectively [14, 15, 16]. These scripts underpin the notion of balanced 
harmony between macrocosm (bhuana agung) and microcosm (bhuana alit), generating three divisions 
of universe and human, namely Tri Mandala and Tri Angga. The Hindu-Balinese temple complex is 
designed to the notion of kaja-kelod, comprising three connected courtyards. In practice, this kaja-
kelod notion refers to the cardinal orientation of Agung Mountain in the north and the sea in the south 
associating as the most sacred and the least sacred directions for the South Bali inhabitants, 
respectively; whilst for inhabitants of North Bali this kaja-kelod notion represents south-north direction. 
Furthermore, the Hindu-Balinese temple building types are classified as main buildings, complementary 
buildings, and additional buildings. The main buildings include Hindu-Balinese shrines or pelinggih as a 
forms of God(s) manifestation. The complementary buildings are the variations of pavilion buildings 
used in supporting ceremonial activities, such as to prepare food and offerings, and to store and place 
Balinese traditional instrumentals. The additional buildings consist of Balinese traditional gates (candi 
bentar, kori, angkul-angkul), Balinese traditional tower (bale kulkul), and multi-purpose building 
(wantilan). Balinese traditional architecture also uses ornaments derived from plants, animals, natures, 
and human figures forms, as well as adopting exposed natural materials to give natural colours. It also 
adopts the nine colours of Dewata Nawa Sanga (a Hindu-Balinese religious concept representing nine 
deities, celestial weapons, orientations, colours, and sacred syllables) [17]. 

4 Result and Discussion 
A few examples of Tri Dharma temples across regencies in Bali have been selected as case studies of 
hybrid architecture focused on building forms, materials, colours, ornament and decorative elements. 
These Tri Dharma temples are Oong Tay Jen and Kwan Kong Bio in Denpasar City, Kongco Bio in Tabanan 
Regency, and Ong Ya Kong in Gianyar Regency.  

4.1 Oong Tay Jen Temple 
Oong Tay Jen, also called as Griya Kongco Dwipayana is a Tri Dharma temple in South Denpasar City 
built in 1990. This temple complex faces to the west and comprises three courtyards. Based on an 
interview with the temple’s founder, these three courtyard divisions adopt Tri Mandala, a Balinese 
traditional spatial planning notion derived from macrocosmic (bhuana agung) structures: the upper 
world of God and heaven as Utama Mandala, the middle world of man as Madya Mandala, and the 
underworld as Nista Mandala. However, the placement of some Chinese deities’ altars at this zone 
contrasts with the Balinese traditional architectural precepts. For instance, the Nista Mandala 
represents a profane zone; thus, no sacred buildings should be erected within this zone. However, the 
temple’s founder argues that he had undergone spiritual experience by following the deity’s instruction 
to build some Chinese deities’ altars at this temple Nista Mandala zone. 

In addition to this, the Nista and Madya Mandala zones are connected with Balinese traditional 
gates; candi bentar4, and angkul-angkul5, whilst kori6 is adopted to connect the Madya and Utama 
Mandala zones (fig. 1). Despite these Balinese traditional gates being designed with Balinese traditional 
ornaments of kekarangan, pepatran, and pepalihan in simple forms, whole parts of these gates are 
plastered and painted in red and yellow representing Chinese traditional colours. Moreover, these 
gates also adopt a form of stupa, sitting Buddha, and curved ridge roof to represent Buddhist religion 
and Chinese features. 

 
4 A form of kori agung (Balinese traditional gate) that is divided in the centre into two balanced part 
5 A simplest Balinese traditional gate designed with hipped roof 

6 The highest stratum of Balinese traditional gate, adopting the form of mountain and part of a Balinese palace or 
Hindu Balinese temple. 
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Fig. 1. Candi bentar, angkul-angkul, and kori in Oong Tay Jen temple 

 

Some Hindu-Balinese shrines (pelinggih) are also placed dispersed in the courtyards within the 
temple. Variations of these pelinggih adopt the forms of tugu4, gedong5, and padmasana6 (fig. 2). 
Despite these pelinggih being designed in Balinese traditional architecture precepts, some Chinese 
traditional elements are also adopted. For instance, the incense jar and altar table depict Chinese ingots, 
and deity names written in Chinese are placed in the front of these pelinggih. Moreover, there are 
pelinggih in a form of tugu constructed as the abodes of Chinese God Zao Jun Gong and Goddess Tu 
Guan. 

 

 

 

 

 

 

 

Fig. 2. Tugu, gedong, and padmasana in Oong Tay Jen temple  

4.2 Kwan Kong Bio Temple 
Another example of Tri Dharma temple in Denpasar City with hybrid characteristics is Kwan Kong Bio 
temple. This temple is located amidst urban residences in the north part of Denpasar City, facing west 
and comprising one courtyard. The temple’s façade shows the adoption of Balinese traditional kori gate 
used for a ritual of welcoming deities into the temple (fig. 3). Another entrance next to the kori is 
designed as a visitors’ main entrance. The kori design follows Balinese traditional precepts, though with 
additional ornaments of sitting Buddha statues on the tower parts. At the front of this kori there are 
placed a pair of pelinggih (apit lawang) and a pair of black and red Chinese lions. These shrines are 
raised on podiums; the pelinggih apit lawang’s podiums are covered with red ceramics, and the Chinese 
lions’ podiums adopt a form of Hindu-Balinese podium covered with red ceramics and painted in red. 

 

 

 
4 Tugu is the simplest form of Hindu-Balinese shrine designed in rectangular and made from exposed natural stones. 
5 Gedong is a roofed shrine designed with compartment, rectangular in plan, and used natural stones at bottom 
and middle parts, and wood at the top and roof parts. 
6 Padmasana is the most complex form of Hindu-Balinese shrine designed in rectangular comprising compartments, 
podium levels, and bedawang nala (Hindu-Balinese sacred mythical animals) at the podium base.  
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Fig. 3. Kori at Kwan Kong Bio Temple 

Kwan Kong Bio temple also adopts some pelinggih of tugu, gedong, and padmasana, and a 
Balinese traditional tower within the courtyard (fig. 4). In general, these pelinggih follow Balinese 
traditional precepts, though with some combinations of Chinese elements, such as altar tables in the 
front of these pelinggih adopting a form of Hindu-Balinese shrine’s podium but with the use of Chinese 
incense jars. Next to the pelinggih within the courtyard is a bale kulkul designed according to Balinese 
traditional architecture and mixed with ornaments with lotus designs and Chinese lions’ statues on its 
middle section. In general, most of Hindu-Balinese buildings in Kwan Kong Bio temple use exposed 
natural materials, whilst the main altar building is plastered and predominantly painted in red. 

 

 

 

 

 

 

 

Fig. 4. Pelinggih and Bale Kulkul in Kwan Kong Bio temple  

4.3 Kongco Bio Temple  
Kongco Bio temple is the oldest Chinese temple in the middle of the central business district in Tabanan 
Regency, built in 1911. This temple faces to the east and has one courtyard. The temple’s main entrance 
adopts a form of kori with some combinations of stupa ornament on the top (fig. 5). This kori was 
initiated by the local government in 1985 as a funded program of assimilation policy during the New 
Order Regime. At that time, the local government discussed the temple’s gate design with people in 
the temple and agreed to adopt the Balinese traditional kori gate but modifying it with Buddhist 
religious features.  
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The assimilation policy during Soeharto power also influenced the Kongco Bio main altar’s design. 
During this time, representation of Chinese cultures, such as everything written in Chinese characters 
and Chinese deities’ statues had to be taken down or eliminated. Only later, after the Reform Era, when 
this policy was reversed, were all the Chinese elements replaced. Then, the main altar was developed 
by adding Chinese traditional ornaments of mythical animals as well as decorations on the exterior and 
interior (fig.6). In addition, a pelinggih in form of tugu was also adopted in this temple since the 
beginning of the temple’s construction, though it had been removed by the local government to a 
different place due to its previous location being used to build a public school. Currently, this pelinggih 
is placed in the north-east within the courtyard (fig.6). Despite this pelinggih following Balinese 
traditional architecture precepts, an altar table is placed in front of the pelinggih filled with Balinese 
traditional offerings (canang), but also Chinese incense jar and ritual objects. 

 

 

 

 

 

 

 

Fig. 6. The Kongco Bio temple’s main altar and pelinggih 

4.4 Ong Ya Kong Temple 
Ong Ya Kong temple is a family temple and was officially opened to the public in 2000, after state 
discrimination towards Chinese culture and expression were repealed. This Tri Dharma temple is 
located in Gianyar Regency, facing to the west and erected in an enclosed courtyard. A form of angkul-
angkul is adopted as the main entrance with some modifications to the material, ornament and 
decorative elements (fig. 7). Instead of using exposed natural stones, the angkul-angkul wall is covered 
with red ceramics and denoted by the addition of signage mounted written in Chinese characters on 
the top of the opening entrance. Moreover, the concrete upswept eaves on the rooftop and corners 
adopt a Chinese traditional feature in the form of a cloud. The front fences of the temple are designed 
in Balinese traditional architecture with kekarangan, pepatran, and pepalihan ornaments, but mixed 
with stupa ornaments on the top. 

 

 

 

 

 

 

 

 

 

Fig. 7. Angkul-angkul in Ong Ya Kong temple  
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Another hybrid feature within Ong Ya Kong temple can be seen in the adoption of pamerajan (fig. 
8). A pamerajan is a complex of small Hindu-Balinese family temples built in the north-east within the 
larger temple compound. It comprises Hindu-Balinese shrines of tugu and gedong forms with some 
podiums covered with red ceramics. One of these shrines is the abode of Ratu Ngurah Gede Subandar, 
a deity derived from the history of subandar or harbourmasters as a result of long-established maritime 
trade between Chinese and Balinese [3]. During the interview session with the temple representative 
that this pamerajan was built at the same time as the main altar as his grandmother was the offspring 
of Chinese-Balinese parents and the intention was to build both religious sacred buildings to respect 
her ancestors and maintain both traditions and beliefs. 

 

 

 

 

 

 

 

 

 

Fig. 8. A pamerajan in Ong Ya Kong temple 

5 Conclusion 
The hybrid architecture in a few examples of Tri Dharma temples in Bali can be identified through 
architectural form variations. These temples’ façades depict a combination of both Chinese and 
Balinese traditional features through the adoption of Balinese traditional gates either painted in 
Chinese traditional colours or maintaining their exposed natural materials. These gates also mostly 
adopt Chinese and Buddhist religious ornaments. Whilst all the main altars in these Tri Dharma temples 
are designed with Chinese traditional features or combined with Balinese traditional features, 
alterations to Balinese traditional buildings are identified mostly by the presence of complementary 
and additional buildings instead of Hindu-Balinese shrines. This indicates that Hindu-Balinese sacred 
buildings possess strict religious and belief values, thus maintaining the position, orientation, and 
composition of their architectural forms is required as part of an established identity. However, these 
Tri Dharma temples are also orientated according to Chinese geomancy, with waterways or main 
streets also used to orientate the main temple, which suggests pragmatic adaptations towards local 
geographic features [18].  

To summarize, this hybrid architecture in Tri Dharma temples in Bali is influenced by socio-cultural 
and political factors. In socio-cultural terms, the idea of establishing and developing these Tri Dharma 
temples was originally derived from the spiritual experience undergone by the temple founders or 
based on the ancestral background of Chinese-Balinese people, indicating how their cultural practices 
and values were embedded in their daily lives. However, local workers also contributed to this hybrid 
architecture. Here, the temple founders or designers collaborated with local carvers to adopt the most 
suitable Balinese traditional ornaments into the temples. Furthermore, this combination also indicates 
the Chinese-Balinese have accepted Buddhist and Hindu-Balinese religions as having compatibility with 
their Chinese traditional religion and belief; thus, the Chinese-Balinese have reframed and transformed 
their original homeland tradition to align with state-defined religion, to obtain state protection and 
acknowledgement. 
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In political terms, despite the state banning everything publicly representing Chinese culture 
during the New Order Regime, the state also helped to accelerate the Chinese-Balinese being integrated 
into the national identity by exercising this hegemonic power. However, as the political policies were 
shifted and the ban of Chinese cultures and expressions were repealed during the Reform Era, Chinese-
Balinese returned to having confidence in expressing their cultural and religious practices by adding 
Chinese architectural elements into Tri Dharma temples as well as performing the Chinese traditional 
rituals and rites in public. 
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Abstract. Chinese people began to migrate to Indonesia, especially the island of 
Sumatra in the early 12th century. They also introduced religion, art and culture 
to the local community. This study uses qualitative methods with the application 
of semiotic theory. It is a theory used to examine a particular symbol or mark, 
which in this case is applied to assess the structure of the museum building. The 
results of this study illustrate the typology and symbolic meaning Tjong A Fie 
mansion museum. The museum typology is the classifications of a building into 
certain aspects, so it is necessary to know and know the design features that are 
closely related to the building. The symbolic meaning of the Museum is seen in 
the statue of lion, Chinese calligraphy, space, color, and the four pillars of the 
pillar, which is a symbol of water, fire, land and air (Chinese Philosophy). 

  

Keywords: Tjong A Fie; Museum; Chinese Culture; Typology; Symbolic 
Meaning. 

1 Introduction  

Medan, the capital city of Sumatera Utara Province, is the third-largest city in Indonesia after 
Jakarta and Surabaya. This city has its uniqueness, with a typical plantation city, and is multi-
ethnic in nature. Starting with the introduction of the tobacco plantation industry by Jacobus 
Nienhuijs in 1863, Medan then experienced rapid growth and development. Around the turn of 
the century, Medan became the most important city outside Java. 

Medan was originally built from the activities of Chinese planters and traders since the 
1860s.  The initial centre was around the esplanade on the east side of the deli river, by the 
construction of a train station, highways, various plantation office buildings, government 
offices, post offices, banks, military barracks, inns and entertainment venues. The development 
of Medan was then followed by the establishment of the Kesawan area, which is a settlement 
of the Chinese community as well as a place to supply goods and shops that serve the needs of 
the community, especially for plantation necessity. The Chinese then played a role as a 
middleman minority, which played a major role in the growth and development of Medan city. 

Although there were already some Chinese before the opening of the plantation, the 
biggest wave of migration occurred through the recruitment of Chinese labourers (contract 
coolies) to work on the plantations. In relatively small numbers, the subsequent migration of 
Chinese people was due to a desire to take advantage of economic opportunities in East Sumatra, 
particularly Medan, which was then known as the land of Deli. The Chinese, in the colonial 
structure of society, were classified as Foreign East (oosterlinegen), including the gubernemen 
caula, and were placed as intermediaries between the Europeans and the indigenous people. 
Their roles were central, both in supporting the plantation industry and as minority middlemen, 
which requires them to gather in a community. Considering the importance of the Chinese in 
East Sumatra, especially Medan, the colonial government then considered it necessary to elect 
and appoint leaders from among them. This policy was needed to strengthen their position in 
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the structure of colonial society, support the expansion of plantations, facilitate organization, 
and, last but not least, resolve the disputes that occurred between them. 

When labor began to be imported from China, East Sumatra was being transformed into 
an area of colonial economic growth. Construction of infrastructure and other social facilities 
began in 1863. This infrastructure development required the involvement of many parties, 
especially colonial investors, who at that time were dominated by private Dutch investors. 
These colonial private investors were involved in establishing and building Medan into a 
colonial city designed to accelerate the extraction of economic profits to the centre of 
international capitalism at that time. Other than that, the construction of Deli land (Medan) 
requires capital and economic actors who have design skills. 

Based on culture studies, there have been various kinds of opinions in determining the 
origin of Chinatown (tang ren jie)7 in Indonesia. Various evidence and historical records prove 
the existence of the Chinese community in pre-colonial times. The arrival of the Chinese people 
to Southeast Asia was caused by various factors, including famine, the political situation and 
the opportunity to open various businesses. These factors mutually reinforce each other which 
then encourages some Chinese people to leave their home countries. The increasing recognition 
of Indonesia with its fertile natural conditions, rich in spices, supported by its strategic location 
in the world of shipping, made Chinese traders wish to settle in Indonesia. The purpose of the 
Chinese people coming to Indonesia, before the Dutch came, was to trade. They looked for 
spices from the natives to buy or exchange for the goods they brought especially silk and then 
sent to Canton, Hong Kong or Malacca (Rudiansyah, 2016: 12-13). 

To see the Chinese architecture in a city, it is usually seen from the Chinatown area. 
However, determining the location of the former Chinatown area in a city is not easy. This is 
not only because of the very fast development of the city but also because usually, the 
Chinatown area is not well documented. The Chinatown area and its regulations have been 
abolished since the 1900s, although the official abolition of the regulations only took place in 
1920. 

Each region or district has its own unique architecture, which is formed because of the 
uniqueness of the community's culture, different climatic conditions, site characteristics, the 
influence of spiritual values adopted and the political or security conditions. The uniqueness of 
an area or district is temporary, it changes over time. In a long period of time, a city or district 
will experience a change in power which is often followed by a change in policy. The policies 
issued also influence the architectural formation of a region or district. The cities that exist 
today are a product of their respective histories and are a reflection of the various forces (culture, 
politics, economy, etc.) throughout the process of their formation. 

The site of the Chinatown area in the Kesawan area is believed to be the forerunner to 
the formation of the present city of Medan which dates back to the beginning of the 12th century. 
This is indicated by a large number of archaeological remains or evidence that dates to one era, 
namely from the 12th century to the early 14th century, such as earthenware fragments (pottery), 
porcelain fragments (ceramics), coins (currency), glass fragments, brick stone fragments, 
statues, bones, or even the remains of an old boat (ships ruins). Not much is known about the 
condition and status of the area of Medan City before the early 12th century. The existence of 
cultural differences between the local community and the immigrant community allows the 

 
7Chinatown is referring to the residential area of the Chinese people. Usually are Chinese people who live in urban areas, as 

found in Las Vegas, Washington, D.C., and others. In Chinese, Chinatown is called tang ren jie. Etymologically tang means a 
group or population, ren means people or society and jie means road. In general, the settlement pattern of Chinese people in cities 
around the world is grouped based on their population or ethnicity, and does not spread and mingle with the local community.   
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realization of a cultural combination of the two (Culture Acculturation). The cultural difference 
between the local community and the immigrant community makes their residential buildings 
have certain characteristics. The various elements and components of the houses they built 
mostly contained typologies and symbolic meanings which had special meanings and could tell 
stories of the lives of the people who lived at that time. Furthermore, it is understood that the 
typology and symbolic meaning of the building has a broader meaning in which the dwelling 
house becomes a representative of the cosmos, society, or the human body (Rudiansyah, 2016: 
13-14). 

One of the uniqueness and features of Chinese-style buildings as Indonesian heirlooms 
that we can still see and enjoy until now is the Tjong A Fie Mansion building which is unique 
from other Chinatown areas. The typology and symbolic meaning of Tjong A Fie's Mansion in 
the Kesawan area of Medan City is the result of a combination of Chinese architecture mixed 
with Malay architecture. The combination of architecture can be seen in the typology of 
buildings in the form of row houses, shop houses and residential houses where the roof shape 
has Chinese architecture but in the details of the facade, there is a diversity of architecture that 
influences it. For example, some of the buildings in the Gang Tengah and Gang Besen facades 
are influenced by the architecture of the Malacca Strait which we encounter in Medan. The 
symbolic Chinese-style building is also inseparable from the influence of socio-cultural life 
which is the result of a combination of various cultures, namely Chinese culture which is then 
combined with local cultures such as Malay culture. This proves that the typology and symbolic 
meaning of Chinese-style buildings show a fusion of art and culture in the Chinatown 
community that was passed down from generation to generation. The uniqueness of this area is 
also strengthened by the existence of a temple or monastery which is a religious building for 
the Chinese people and is a landmark or a typical building in an area. Research on Chinese-
style buildings is a study to get a clear understanding of typology and symbolic meanings that 
arise as expressions and characteristics of a building.   

2 Methods  

This study applies the architectural semiotic trichonomics theory of Charles Sanders 
Pierce. Which explains that, "a symbol is a sign that is present because it has an arbitrary 
relation between the markers". In Sign, Symbol and Architecture, Charles Sanders 
Pierce explains that a symbol is a sign or image reminiscent of the parable of a complex 
object and is defined as something that is learned in a more specific or more specific 
cultural context. For example the symbols of Yin and Yang, which are taken from 
Chinese philosophy. Yin is the black side with a white dot on the top and Yang is the 
white side with a black dot on the top. The relationship between yin and yang is often 
described by the shape of the sun's rays over the mountains and valleys. 

At the Tjong A Fie mansion museum, the distinctive symbols of the building can 
be seen on the outside and inside of the building. This uniqueness is a special attraction 
for all visiting tourists, as well as a symbol of the harmony created in the midst of the 
people of Medan. 
 
 

3 Results and Discussion 

The discussion that will be carried out in this research is about the typology and symbolic 
meaning of the Tjong A Fie mansion museum in the city of Medan through the theory of 
architectural semiotics.  
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Typology 

Typology of buildings is a study or investigation of the combination of elements that allows 
obtaining a classification of architectural organisms by types. Classification indicates an act of 
summarization, namely arranging different names, each of which can be identified and arranged 
in classes to identify general data and allow comparisons to be made in special cases. A 
classification does not pay attention to a theme at a certain time, but with concrete examples of 
a single theme in a period or era that is bound by permanence of constant characteristics, for 
example, the roof shape like a mountain, has an entrance gate with a lion and dragon statue, 
and others Chinese ornaments. It is a signaling instrument of symptoms or phenomena that 
compares different terms in relation to them. 

According to Pierce, typology is a tracing of the origins of architectural objects which 
consists of three stages, namely: First, determining the basic forms (formal structures) that exist 
on architectural objects. What is meant by basic shapes are the main geometric elements, such 
as triangles, rectangles, circles and ellipses, along with all the variations of each of these 
elements. Second, determine the basic properties possessed by each architectural object based 
on its basic shape, for example, a square is static, a circle is centred and so on. Third, study the 
process of developing the basic form until its current manifestation. The typology of buildings 
in the Kesawan area of Medan, namely, the typology of shop houses and residential houses. 

 

 

 

Sumber : Sudarwani, 2012 

Gambar : Tipologi hunian ganda 

 

 

Sumber : Koleksi Tjong A Mansion, 1900 

Gambar : Tipologi atap ngang shan 
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Simbolic 

Symbolic is an object that serves as a means to present something that is abstract. Symbolic is 
also a part of the relationship between a sign and a reference in a convention or collective 
agreement, for example, the original symbol of architecture and also objects that represent an 
existence that has traditionally been agreed upon. Symbolic is also a relationship that explains 
the meaning of a particular reference in life in general or a work of art-culture as a reflection of 
life. The symbol comes from the word symballo which comes from Greek. Symballo means 
"throwing together", throwing or putting together an idea or concept of a visible object, so that 
the object represents the idea. Symbolic can deliver a person into an idea or concept of the 
future or the past. 

 

Sumber : Rudiansyah, 2020 

Gambar : Museum Tjong A Fie Mansion tampak depan 

Basically, symbolic is intended to simplify a thought, idea or phenomenon that develops 
around the human environment which has a deep meaning to represent an idea, value or specific 
purpose. The distinctive feature of the symbolic itself is the possibility of a wide range of 
interpretations of meaning. Symbolic is an image, shape, or object that represents an idea, as 
well as the amount of something. Although symbolic is not a value by itself, symbolic is really 
needed for the benefit of the appreciation of the values it represents. Symbolic can be used for 
any purpose. For example science, social life, as well as religion. Symbols form not only in the 
form of visible objects, but also through movement and speech. The most common symbolism 
is writing, which is the meaning of words and sounds. Symbols can be real objects, staff 
(symbolizing wealth and power). The biggest mistake humans make in understanding symbols 
is to think that symbolism is also a substance, so that someone is often trapped in justifying 
something that is only visible as true truth. 

 

Sumber : Rudiansyah, 2020 

Gambar : Simbol patung singa khas China 



101 
 

According to Charles Sanders Peirce in his architectural semiotic trichonomic theory, it 
is stated that a symbol is a sign that is present because it has a mutually agreed upon relationship 
or already has an agreement (arbitrary relation) between markers, while in Sign, Symbol and 
Architecture. Peirce explained that a symbol is a sign or image reminiscent of the likeness of a 
complex object and is interpreted as something that is learned in a more specific cultural context. 
For example the symbols of Yin and Yang, which were taken from Chinese philosophy. Yin is 
the black side with a white dot on the top and Yang is the white side with a black dot on the 
top. The relationship between yin and yang is often described as the form of sunshine that rises 
over mountains and in valleys. Yin (literally, a shady place) is a dark area that is the shadow of 
a mountain, while Yang (literally, a bright or sunny place) is the part that is not blocked by a 
mountain. As the sun moved, Yin and Yang gradually exchanged places with each other, 
revealing what was unclear and hiding what had been revealed. Yin is characterized by 
something that is slow, gentle, productive, diffuse, cold, wet, and passive. Associated with 
water, earth, moon, femininity and night. On the other hand, Yang is characterized by being 
fast, hard, dense, focused, hot, dry, and aggressive. Associated with fire, sky, sun and day. The 
Taiji and concepts from the Zhou period have been applied in family and relationships. Yin as 
woman and Yang as man, they become one as two parts of the whole. Practitioners of Zen Yoga, 
a training system created in 2007, argue that Yin and Yang are a school.  

Taiji is one of the oldest and most famous symbols in the world, but there are still many 
people who don't understand the meaning of Yin and Yang. It represents one of the most 
profound and fundamental of ancient Taoist philosophical theories. The point of this is two 
opposing but complementary elements of existence. Light is Yang depicted in white, moving 
upward in combination with the darkness that is, Yin represented in black and moving 
downward. Yin and Yang are opposing forces, depending on the flow of natural cycles. They 
are always looking for balance even though they are in conflict, but they are not always in 
conflict with each other. As parts of the Tao, they are only two aspects of reality that actually 
stand alone. Each contains an element from the other, therefore there is a black dot of Yin on 
the white part and vice versa. They do not just replace each other, but they become united to 
one another through the constant flow of the universe. There are many things that cannot be 
read in this world because there is always something that cannot be revealed directly. Therefore 
symbols are the most appropriate way to represent something that cannot be expressed easily. 

 

 

 

Sumber : Rudiansyah, 2020 

Gambar : Simbol roda bunga khas Melayu 
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4 Conclusions and Suggestion 

Based on this research, it can be concluded that the study of cultural heritage is based on the 
information about the results of past human culture implied in it. Therefore, as a discipline, 
semiotics is classified as a cultural science that aims to reveal the results of past arts and culture 
stored in relics in the form of buildings. The concept of "culture" here is linked, among other 
things, to thoughts, feelings, beliefs, customs, and values that apply in society. In this context, 
researchers have examined and represented typology and symbolic meanings as implicit 
messages made by Major Tjong A Fie in a residential building, which is currently being 
converted into a museum. 

The typology of the Tjong A Fie Mansion museum building can be seen in the physical 
elements which include the facade, roof, ornaments and building colors as the main components. 
Chinese-style buildings can generally be identified physically, which is seen from the typical 
building facade with a curved roof at the ends. 

The aspects that influence the symbolic building of the Tjong A Fie Mansion museum 
building in general form a distinctive identity for a building in the area. The symbolic basis for 
Chinese-style buildings is based on the ancient idea that humans should live in harmony with 
the cosmos and align the rules that determine the preservation of cosmic harmonies, in this case, 
the symbolic use is embedded in the Tjong A Fie Mansion museum. A symbol is a work that 
consists of the constituent elements, such as owner, belief system, and human's relationship 
with nature. Through these elements, of course, the homeowner wants to convey something 
that is useful for the community. 

Research efforts in terms of cultivating typology and symbolic meaning in this heritage 
building are an effort to assist the government in carrying out National Development activities 
in the cultural field by conducting research, study and recording of buildings that have historical 
value and peculiarities to be understood, developed, and disseminated throughout Indonesian 
society and even the world.  

This research is of course still far from perfect, because the Tjong A Fie Mansion 
museum which is used as a place of research is still limited to its typology and symbolic 
meaning. However, it is hoped that the results of this study will be of benefit to readers or other 
researchers who wish to continue and improve this research. Apart from that, it is also hoped 
that the Tjong A Fie Mansion museum can be studied by other researchers from a different 
point of view. 
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Abstrak. Chinatown in Tangerang is located along the Cisadane river from the district to 
the city center. One of the downtown Chinatowns is the Old Market Chinatown which 
became the forerunner of the city of Tangerang. The Old Market Chinatown has a different 
form of Chinese architecture from the Tangerang district. The difference in architectural 
forms is interesting to examine further regarding the background and architectural forms of 
the two regions. This research will examine the background of the formation of Chinatown 
and detail the architectural forms of Chinese housing in the two regions. The method used is 
descriptive qualitative. Research data obtained through observation, interviews, and 
literature, then analyzed and described in detail using related theories. The results of the 
study found that Chinatowns in the district were mostly formed by fugitive Chinese from 
Batavia due to the Chinatown uprising in 1740. Meanwhile, the Old Market Chinatown was 
thought to have been allocated by the Dutch Colonial. The architectural style in both regions 
is Siheyuan but has different forms according to environmental conditions. The form of 
residential architecture in the district's Chinatown is the Kebaya house, which is the result of 
acculturation with Betawi, Sundanese, and Javanese cultures. Meanwhile, the form of 
housing in the Old Market Chinatown is a row house. Another finding is the arrangement of 
the residential spaces in the two regions based on cosmological principles. The difference in 
the form of housing in the two Chinatown areas is the material. The District Chinatown uses 
wood materials with a knock-down construction system. Meanwhile, the Chinese residence 
in the Old Market Chinatown uses stone material. These findings indicate that the historical 
and cultural background of humans affects architectural forms and their environment. 
 
Keyword: Architecture, District Chinatown, Old Market Chinatown, Tangerang 

1. Introduction  
The Chinatown settlement in Tangerang originated from the stranding of the Tje-Tje Lung boat in 

Teluk Naga in 1407 and this is recorded in the book Tina Layang. Tje-Tje Lung then obtained a plot of 
land to the left of the headwaters of the Cisadane River through an agreement with the king of 
Anggalarang. [1] 

Chinatowns in the Tangerang area are scattered along the Cisadane river, namely Teluk Naga, Gaga 
Village, Kelor Village, Sewan Village, Mekarsari Village, Tangerang City Center, the upstream area of 
the Cisadane River namely Pasar Baru, and inland areas such as; Curug and Panongan villages. [2] Based 
on its location, Chinatowns in Tangerang City are divided into 2, namely Chinatowns in the Regency 
and the City Center. Chinatowns located in Tangerang district are Teluk Naga (Tanjung Burung), 
Kampung Sewan (Lebak Wangi), Gaga Village, Kelor Village, Kampung Melayu, Panongan, Curug and 
others. The Chinatown settlements in the city center are the Old Market and the New Market. However, 
the existence of the Pasar Baru Chinatown is now invisible because of the development event that 
Chinese people believe has lost luck. Based on the results of the study [3] states that the Chinese 
community houses in Panongan have the shape of a Kebaya house and based on [4] the Chinese ethnic 
houses in the Panongan, Sewan and Teluk Naga areas are Kongsi houses that have similar shape 
characteristics to the Siheyuan ethnic Chinese house with a saddle roof the Betawi Kebaya house. 
Meanwhile, based on the results of research [5] states the Chinese house in the Old Market Chinatown 
settlement is in the form of a Siheyuan Chinese house with stone building materials. This is different 
from the Chinese houses in the district which generally use wood material. 

The difference between the district's Chinatowns and the Pasar Lama is also seen in the settlement 
patterns, namely based on the results of the study [2] it is stated that the pattern of Chinatown settlements 
in the district is spread out where the house stands alone in the middle of the yard. Based on [2,5] states 
that the Chinatown settlement pattern in the Old Market is a grid with row houses. Furthermore [2] tells 
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that the houses in the Chinatowns along the Cisadane River are oriented towards the river even though 
the direction towards or in front of the house does not face the river. For the settlement of the Old Market 
Chinatown, the houses are oriented to the temple, with the layout of the temple in the middle of the 
settlement, or at the end of the road that forms the axis of the residential area. In addition, based on 
observations, it was found that Chinatown settlements in the district generally have mingled with local 
community settlements, while the old Market Chinatown settlements remain homogeneous even though 
they have direct arguments with the Kalipasir Muslim community settlements. This condition is 
interesting to be investigated further, to find the background of the differences in residential architectural 
forms and settlement patterns of the two Chinatown settlements.  

This research is a research with a qualitative paradigm and descriptive method because it will detail 
and explain in detail the Chinatown settlements in the district and the Old Market Chinatown until later 
discovering the factors causing these differences. The data used in this study are literature data, 
observation data, and interviews with Chinese communities in the two Chinatown settlements. 

2. Literature Review 
Chinatown according to [6] is an area or area inhabited by Chinese people with a strong Chinese 

culture, where in the area there are settlements or houses and houses of offerings (Temple). According 
to [7] Chinatown is an area that refers to a part of the city which, in terms of population, a form of housing, 
social structure, and environmental conditions, has distinctive features because the growth of that part of 
the city has historical roots from the Chinese community. Meanwhile, according to [8] Chinatown is a 
residential area for Chinese people who live in urban areas and tend to live in groups. Based on the above 
explanation, it can be concluded that Chinatown is a part of a city where the elements of the settlement 
physically and non-physically refer to Chinese culture so that it has its characteristics to form a part of 
the city. 

The formation of Chinatown was due to the migration of ethnic Chinese to various parts of the 
world, whether on trade missions, working, or looking for a better life. [9] Chinese migration is further 
explained by [9] as having 4 migration patterns based on their migration motives, namely, Huashang, 
Huagang, Huaqiao, and Huayi. Where Huashang is Chinese migration due to trade, Huaghang occurs 
because the motive for work occurred a lot in 1850, Huaqiao is a migration that is mostly carried out by 
educated ethnic Chinese to work, but still having high nationalism to their homeland, Huayi is a 
temporary migration in a country to then settle in the destination country. According to [10], Chinese 
ethnic migration to various parts of Southeast Asia, including Indonesia, is due to 1. The high population 
density in China, 2. Political and trade-related matters. 3. Economic reasons and 4. Social reasons. 
Meanwhile, according to [11] the formation of Chinatowns in several countries outside Asia is influenced 
by 3 factors, namely social, political, and economic factors. The formation of Chinatowns was based on 
political factors, because the ethnic Chinese when they were in the destination country often received 
discrimination by the local government, causing the ethnic Chinese to live together or in groups to protect 
each other. The formation of Chinatown from social factors is due to the existence of language and 
cultural barriers that are different so that ethnic Chinese tend to form communities to protect each other, 
providing comfort, and convenience for Chinese migrants. Meanwhile, the economic factor is driven by 
the need for new migrants so that the provision of economic and other housing facilities is needed in one 
area, thus forming a Chinatown.  

Chinatown settlements in several cities in Southeast Asia have developed into entrepots (port cities 
as centers of the exchange of goods). In Java, such cities can be called for example: Tuban, Gresik, 
Surabaya, Demak, Jepara, Lasem, Semarang, Cirebon, Banten and Sunda Kelapa. The development of 
Chinatown settlements in Southeast Asia was increasingly triggered by the efforts of the Ming dynasty 
(1368-1644) to include Southeast Asia as a protectorate in the 14th century. Admiral Zheng He (Cheng 
Ho in Fujian dialect) from the Ming dynasty was sent on an expedition During the voyage between 1405-
1433, Zheng He (Cheng Ho) made 7 shipping expeditions. [12] This voyage coincided with the entry of 
ethnic Chinese into the Tangerang area. 

3.  Discussion  
3.1  History of Chinese Ethnic Migration to the Tangerang Region 

As previously stated, the Chinese ethnic entered the Tangerang area at the same time as the Ceng 
Ho voyage, namely in 1407 when the Tje-Tje Lung boat was stranded in Teluk Naga. Regarding the 
arrival of  Tje -Tje Lung, according to [13] there are two sources, namely based on the Tina Layang book 
and the Chinese chronicle from the Sam Po Kong Temple in Semarang. Where in the book Tina Layang 
mentions in 1407 Bay Naga landed a group of Chinese people led by Chen Ci Lung (Halong). Whereas 
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in the Chinese chronicle of the Sam Po Kong temple, it is stated that, "The year the Chinese Ming Dynasty 
fleet captured the Kukang (Palembang), which has been a place for robbers for non-Muslim Chinese 
from Hokkian Cen Cu Yi, the head of the Kukang robbers, was captured, chained and brought Peking. 
There he died publicly beheaded, as a warning to Hokkian Chinese all over Nan Yang. In Kukang, the 
first Muslim / Hanafi Chinese community was formed in the Indonesian archipelago. That year also 
founded the Chinese Muslim / Hanafi community in Sambas / Kalimantan ". Based on this [13] states 
there are two opinions regarding Tje-Tje Lung, namely the first Tje-Tje Lung is part of the Cen Cu Yi 
group which was crushed by Admiral Cheng Ho in Palembang then fled to the Tangerang area and the 
second Tje-Tje Lung is part of the Cen Cu Yi group which after being conquered by Cheng Ho, he 
became a follower of Cheng Ho and became Cheng Ho's envoy to establish Muslim communities such 
as in Palembang and Sambas. Based on this and the consideration of similarity in years, similarity in a 
clan, and similarity in distribution, [13] argues that Tje-Tje Lung is part of Cen Cu Yi who was given 
forgiveness by Cheng Ho and founded a Chinese Muslim community in the Tangerang area. However, 
according to the results of interviews with Oey Tjin Eng (8th generation of Benteng Chinese) and Udaya 
Halim (03/07/2019), it was stated that Tje–Tje Lung was Cheng Ho's subordinate who was separated 
from the group and stranded in the Tangerang area. Both of these opinions still require further 
investigation. The arrival of Chinese ethnics to the Tangerang area was at the time of the Chinatown 
commotion incident in Batavia in 1740, many Chinese ethics fled and entered the Tangerang area, and 
according to [2,14] after the Chinatown commotion incident in Batavia, the VOC sent ethnic Chinese to 
Tangerang for farming and placing it in several areas such as chili huts, corn huts, and others.  

Meanwhile, regarding the ethnic Chinese in the Old Market Chinatown settlement, it has its history. 
Based on Johannes Widodo, in his dissertation, he revealed that the Chinese ethnic who live in the 
Chinatown area of the Old Market come from outside. According to [15] said that the Old Market 
Chinatown settlement was previously dominated by the Hakka tribe which can be seen from the relics or 
artifacts of the Hakka tribe in the Boen Tek Bio temple. According to [14] the ethnic Chinese in the Pasar 
Lama Chinatown were brought in by the VOC government and placed in the Old Market, which at that 
time was a plantation. Thus regarding the ethnic Chinese in the Old Market Chinatown settlement, it 
needs to be further explored based on artifacts and further research to ascertain since when they lived in 
the Old Market Chinatown and what tribes used to inhabit and formed row settlements in the Old Market 
Chinatown. From the description above, it can be concluded that there were 3 Chinese arrivals to the 
Tangerang area, namely the Chinese from the arrival of the Tje-Tje Lung group and the arrival of the 
Batavia Chinatown commotion incident and those imported by the VOC. The arrival of the Chinese 
ethnic group then formed settlements in the Tangerang area and spread along the Cisadane River.  

 

   
Picture. 1 Distribution of Chinatown Settlements in Tangerang Area, Source; (2)  
 

3.2    Differences in the Settlement of the Regency Chinatown and the Old Market 
Chinatown 

Based to [1,16] states that the Chinatown settlement in Tangerang existed before the VOC came 
and controlled the archipelago. This is also mentioned by Tom Pires in the Suma Oriental book, wherein 
the book Tom Pires tells the story of the kingdom of Cumda (Sunda) which has several international 
ports, one of which is Tamgaram or Tangerang. Based on its location, the Chinatown settlements in the 
Tangerang area are divided into 2, namely the Regency Chinatown and the downtown Chinatown. 
Chinatown settlements in the district based on the results of field visits and [16] have mingled a lot with 
local communities. However, some maintain the homogeneity of the area, such as the Yan Tea Village 
in the Sewan area which is now developing into a Cultural Village. The Chinatown settlements in 
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Tangerang Regency, which generally have blended with local settlements, have caused the characteristics 
of Chinatowns to be less visible, but from each settlement, there is still a temple and the orientation of 
the house to the river. This is shown by [2] that the overall Chinatown settlement along the Cisadane 
river has unique characteristics in each segment. This uniqueness is formed based on local wisdom which 
has a context with the surrounding environment. Based on the results of observations and tracing the area 
map, it is known that the pattern of Chinatown settlements in the Regency forms an organic, sprawl 
pattern. This is by following per under the characteristics of the settlement of the Hokkien tribe, as said 
by Sinologist expert Edi Prabowo Witanto in an interview conducted on November 7, 2020, stating that 
Hokkien settlements are generally organic, sprawl, and patternless. In addition, it was also said that the 
settlement of the Hokkien temple tribe did not determine the settlement arrangement pattern and was on 
the side of the road or river. 

 

   
  
Figure 2. The shape and pattern of the Chinatown in Tangerang Regency, Source: google maps   
 

Meanwhile, the Chinatown settlement in downtown Tangerang, which until now has survived its 
form of residence and its environment, is the Pasar Lama Chinatown. Regarding the Pasar Lama 
Chinatown settlement, according to Oey Tjin Eng (the 8th generation of Chinese Fortress), it has been 
around since 1600, based on the results of the search for the old map of the Pasar Lama Chinatown 
settlement, it was seen in 1780 where the map shows the existence of a market and a temple but the form 
of settlement not yet in the form of a row house. Meanwhile, based on Johannes Widodo in his 
dissertation "The Urban History Of  The Southeast Asian Coastal Cities", it was stated that the arrival of 
Chinese people to the area (Pasar Lama Chinatown) came from outside. [5] Then the results of an 
interview with Mr. Haris Bayu, one of the figures in the Kalipasir settlement (9th generation from Arya 
Wangsakarsa) stated that the row settlement in the Pasar Lama Chinatown coincided with the 
construction of the Boen Tek Bio Temple. The next source in [17] reveals that the Pasar Lama Chinatown 
settlements began to grow in 1900, with many changing plantations into settlements. This is supported 
by a map of the city of Tangerang in 1902, which shows the row settlements in a grid pattern. Based on 
the book written by [15] states "The Epigraphic material presented below provides Interesting 
information on the Chinese Community from the very beginning of the 19th century and shows that it's 
there was in Tangerang a Hakka Settlement". The book also mentions some artifacts from the Hakka 
tribe at Boen Tek Bio temple. This statement supports Johannes Widodo's statement that the Chinese 
ethnicity in the Pasar Lama Chinatown comes from outside. A different source, namely [14] states that 
the ethnic Chinese who were in the Pasar Lama Chinatown were brought in by the Dutch government 
and placed outside the fort. 

 

 
Figure 3. Artifacts of the Hakka Tribe in Boen Tek Bio Temple, Source: [15] 
 
 

Teluk Naga Desa Gaga Desa lebak Wangi Desa Sewan 
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Thus in 1902 based on the description above, it is suspected that there were differences in Chinese 
ethnicity in the district Chinatown and Pasar Lama Chinatown settlements. The presence of ethnic 
Chinese in the Old Market Chinatown is not known with certainty, but its formation into a row settlement 
was seen in the early 1900s. This is supported by a map of the area in early 1902. 
 

                                    
 
Figure 4 Morphology of Old Market Chinatown Settlements, Source:maps.libarary.leiden.com and (5) 
 

From the description above, it can be concluded that it is suspected that there were Chinese ethnic 
differences in the early 1902 Chinese ethnic groups between the Chinatown settlements in the Regency 
and the Chinatown settlements in Pasar Lama, namely the Chinatown settlements in the Hokkien district 
while in the Pasar Lama Chinatown settlements are Hakka ethnic groups. In 1902, the row house was 
formed in the Chinatown, Pasar Lama. Based on the results of the analysis of the occupancy distribution, 
the settlement patterns of Chinatowns in the Regency are generally in the form of organic, sprawl, and 
no patterns. Meanwhile, the Pasar Lama Chinatown settlement has a grid shape. According to [5] in his 
thesis entitled "Transformation of Vernacular Areas to Global Through the Morphological Approach of 
the City of Tangerang", the settlement arrangement of the Old Market Chinatown in 1902 has a similarity 
to that of the Old Chinese city of North China, while in 2002 it had a similar structure to that of a City. 
Ancient China Chang'an from the Tang Dynasty. Based on the results of the study [18], it was found that 
in the formation of the Old Market Chinatown settlements applied topographical Feng Shui by applying 
the north-south direction which gave meaning to the Chinese ethnic who live in the Pasar Lama 
Chinatown. 

 

 
Figure 5. The Layout of Old Market Chinatown Settlements Following Feng Shui Topography, Source:[18] 
 

Based on the description of the data, it can be concluded that the district Chinatown settlements and 
the Pasar Lama Chinatown settlements have different settlement patterns.  

3.3  Differences in the shape of Chinese houses in the district's Chinatowns and Pasar 
Lama's Chinatowns.  

Based on the results of several studies, it shows that the shape of the Chinese house in the Chinatown 
district is different from the form of the Chinese house in the Pasar Lama Chinatown which can be 
described as follows. In the results of the study [3], it is stated that the Chinese dwellings in Panongan, 
Sewan, and Teluk Naga districts have the characteristics of Siheyuan Chinese houses but have had a shift 
due to adjusting the local physical and non-physical environmental conditions. Further research [4] states 
that Chinese houses in the Panongan district have the shape of a Kebaya house but have been influenced 
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by Betawi, Sundanese, and Javanese cultures. The research also states that the combination of these forms 
occurred after the conflict in Batavia in the 17th century, where the Chinese ethnic community who had 
just arrived in Panongan built Kebaya houses as a strategy to avoid Dutch observation to be considered 
a Betawi tribe. Based on these two sources, it can be seen that Chinese houses in the regency area are 
generally made of wood with a knock-down construction system. 

Chinese houses in the regency area have a spatial layout following Feng Shui which contains 
meanings to form an identity in the Chinese Kebaya house. 

 
 

 
 
 
 
 
 
 
 
 

 
 

 
Figure 6. Forms of Chinese Houses in Tangerang Regency, Source:[4]  
 

Meanwhile, based on the 1902 map, Chinese houses at that time had a courtyard that led to the 
North-South. According to [5] in his thesis, it also states that Chinese houses have courtyards that lead 
North-South with the shape of Siheyuan houses and settlements facing South. 

 
 
 
 
 
 
 
 

 
 

Figure 7. The Old Market Chinatown Settlement in 1902  Is Thought To Have a Siheyuan Architectural 
Form, Source:http://camyanpharchitecture.blogspot.com/2011/04/chinese-courtyard-house-siheyuan.html 
 
However currently, many Chinese houses in the Chinatown Pasar Lama have changed their function to 
become shophouses, especially those on Bakti street and Cilame street. As for the shape of the Chinese 
house, there have been many changes, namely the row house with global architecture where the 
placement and dimensions of the Courtyard have become smaller and have changed from the center of 
the house to the side of the house, or even not there. 

          
Figure 8. Forms of Chinese Houses in the Old Market Chinatown, Source: Personal Documents, 2020 
 

Thus the forms of Chinese houses in the district's Chinatown and Old Market settlements both 
follow Siheyuan Chinese architecture but have different forms of adjustment according to their physical 
and non-physical environmental conditions. In addition, differences can be seen in the use of building 
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materials, namely in the district generally using wood material, while in Chinatown, Pasar Lama uses 
stone material. 

Regarding the differences in the shape of the house and the material, there are two assumptions, the 
first is related to the history of the existence of a different way of arrival. Based on research [14] states 
that the ethnic Chinese in the Pasar Lama Chinatown was brought in by the Dutch Colonial and placed 
outside the fort so that they allegedly had a form regulated by the Dutch Colonial Government. 
Meanwhile, based on the Tina Layang book which tells of the stranding of the Tje-Tje Lung boat in 
Teluk Naga, which means that the ethnic Chinese in the district originated from the arrival of Tje-Tje 
Lung which then developed along the Cisadane River. In addition, research [3] states that the ethnic 
Chinese in the district is partly immigrants from Batavia at the time of the riots in 1740. Furthermore, 
research [2,14] reveal that after the riots in 1740, some Chinese in Batavia were moved to Tangerang 
and placed in several areas in the Tangerang district such as Pondok Jagung, Pondok Cabe, and others. 

The second assumption is that there are differences in Chinese ethnicity between the Chinatown 
Settlements in the Regency and the Pasar Lama Chinatown. Based on [15] states "The Epigraphic 
material presented below provides Interesting information on the Chinese Community from the very 
beginning of the 19th century and shows that it's there was in Tangerang a Hakka Settlement". Based on 
this, it is suspected that the Pasar Lama Chinatown was inhabited by the majority of the Hakka tribe. 
This is supported by the statement of the resource person Mr. Halim in Djunaedi's 2015 research who 
said that formerly the Old Market Chinatown was inhabited by ethnic Hakka but in 1966 returned to 
China. In his research, Djunaedi, 2015 also stated that the settlement structure of the Old Market 
Chinatown followed the Chinese cosmological rules which showed the pattern of the Hakka tribe. 

Both of these assumptions require further research, however, it can be seen that the settlement 
patterns of the Regency Chinatowns and the Pasar Lama Chinatown have different forms where the 
Chinatown settlements in the Regency generally form a sprawl, organic or patternless pattern. Meanwhile, 
the settlement pattern in the Pasar Lama Chinatown forms a regular grid pattern. 

The following is a summary of the differences between the Regency Chinatown settlements and the 
Old Market Chinatown settlements 

 
Table 1. The differences between the Regency Chinatown settlements and the Old Market Chinatown 
settlements 

Chinatown  
 Districs City Center  

Panongan Sewan Teluk 
Naga 

Pasar Lama Pasar Baru 

Arrived Batavia 
and Banten 

Batavia and 
Tje-Tje Lung  

Tje-Tje 
Lung and 
Batavia  

partly 
imported by 
the Dutch 

placed by the 
dutch 

Settlement 
Patter 

Organic  Organic  Organic  Grid  
 

Was out of 
sight 

Residential 
form 

Traditional 
Chinese 
kebaya 
house 

Traditional 
Chinese 
kebaya 
house 

Traditional 
Chinese 
kebaya 
house 

Row and 
tenement 

Was out of 
sight 

Material wood wood wood Brick was out of 
sight 

 
4.    Conclusion  

 Chinatown settlements in the Tangerang area are divided into two based on their area, namely 
Chinatown Settlements in the Regency and Chinatown Settlements in the City Center. Settlement 
patterns and architectural forms in the two Chinatown settlements are different. Where the Chinatown 
settlements in the regency generally form a sprawl, organic and patternless settlement pattern, while 
those in the Old Market Chinatown settlements located in the city center form a regular grid settlement 
pattern. The difference in settlement patterns began to appear in the early 19th century when the 
formation of row settlements in the Pasar Lama Chinatown, which is presumably due to the different 
origins of arrival and ethnicity of the Chinese in the two Chinatown settlements, namely the Chinatown 
settlement in the Hokkien ethnic Tionghoa district while in Old Market Chinatowns the majority are 
Hakka. Meanwhile, the arrival of a Chinese artist in the Old Market Chinatowns still requires further 
research. 

The differences can also be seen in the form of architecture and the materials used. Chinatown 
settlements in regencies generally have the form of Kebaya houses adapted to Betawi, Sundanese, and 
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Javanese cultures with wood materials with a knock-down construction system, resulting in a Chinese 
Kebaya house architecture that has its own identity. Pasar Lama Chinatown settlement has the shape of 
a Siheyuan Chinese house using stone materials. 
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Rebranding Chinatown Surabaya  
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!"#$%&'$( Chinatown as part of heritage areas in Surabaya has undergone several 
issues such as abandonement, deterioration, economic decline, and high-crime 
area. Cultural identity is brought up in order to help revive and improve the 
image of Surabaya which was renowned for centuries as an international city, a 
melting pot, where Chinese and other nations or tribes came to flourish and 
nurture the local culture and wisdom. Rebranding the Chinatown is essential and 
proposed as a way to regain economic, social, and cultural benefits. Experiential 
qualitative research was employed through focused group discussion with 
students who visited and interviewed with the locals, as themselves the current 
generation of Chinese Indonesian. Refurbishing old temples and other building 
structures for rendezvous and holding special occasions such as pre-wedding 
photoshoots, puppet shows, Chinese Indonesian food festivals, Chinese movies 
and dramas, books and comics festivals are among the results of discussions to 
feed and reintroduce the Chinese culture in the era of society 5.0. Further 
analysis shows that instagrammable settings and events are advantageous to the 
need of current generation in the era of industrial revolution 4.0 to highlight the 
assimilation of Chinese and Indonesian culture happening in Surabaya and 
distinguish the cultural identity of Chinese Surabayan.   

 

)*+,-%.#/ Chinese surabayan, festival, instagrammable, refurbishment, 
rendezvous    

1 The expansion of Chinese settlement in Surabaya 

The early Chinatown, Pecinan or the Chinese settlement, in Surabaya began to become 
prominent since the Dutch implemented Wijkenstelsel regulation in 1843 [1] to control Chinese 
in their designated territory [2]. After the Indonesia government established in 1948, Pecinan 
started to gradually disperse and remain to this day practically the center of trading and business 
area [2, 3] and became historically valuable part of Surabaya [1, 4, 5, 6].  
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Fig 1. Map of the old Surabaya City8 [1] 

 

Current Chinatown existed abiding by the segregation law during Dutch colonialism in 
1600s-1948 within the confines of Kembang Jepun (north road), Karet (west road), Cokelat 
(south road), and Slompretan (east road) [2]. Regarding to the Chinese ethnicity, the early 
Chinese settlements in Surabaya were actually spotted since 1411 [5] and contributing to 
collective historical memory [2] and various activities and dialects assimilated into local culture 
[7, 8, 9]. Particular businesses and foundations or organizations, related to the local Chinese 
society need [8], showed the flourish economic roles of Chinese generation in Surabaya [9]. 
Most of the buildings in the areas, thus, have mixed used, for commerce or trading as shop 
houses [5].  

Early Pecinan emerged in Chinesche Voorstraat and was named Pecinan Kulon, (west 
Chinese Kamp) now Karet (street), where the oldest temple, the Hok An Kiong, was situated 
[10]. It was then developed to Cokelat (street) known as Tepekong (street) up to Kembang 
Jepun (Handelstraat), bordering with kampung Arab (north) [1, 5, 10, 13]. Older settlement 
developed farther to Bubutan, Peneleh, Tambak Bayan, but the business center and the highly 
regarded Chinatown remained at the northern part along Kembang Jepun [9, 11, 12, 16].  

 

 
8 Faber, G.H. von (1931). Oud Soerabaia, de geschiedenis van Indies eerste koopstad van de 
oudstetijden tot de instelling van der Gemeeteraad (1906). (Old Surabaya, the history of India’s first 
merchant city from the oldest times to the establishment of the City Council) 

Arab Kamp 

Maleische Kamp 

Dutch Kamp 

Chinesche Kamp 
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Fig 3. Repainted buildings in Chinese quarter (source: Istanto) 

 

After the annulment of restriction law against Chinese in Indonesia [2], Kembang Jepun was 
then repackaged or rebranded into Kya-Kya, a new Chinatown concept of semi-open food court, 
officially opened on May 31th, 2003, to commemorate Surabaya anniversary, accentuated with 
replenishing the gates on both ends of the street [13, 14 pp.140 ]. Unfortunately, the scheme 
was short lived and discontinued after 2008 [1, 13, 14 pp.81]. Collectively, it was due to weak 
management [1, 14 pp.84-85], urban sprawl to the west part of Surabaya followed by shifting 
of economic center through developing shopping malls [4, 11, 14], and the disperse of Chinese 
Indonesian to new developing area and new life style [4], and ironically the consequence of 
acculturation in Surabaya [15]. This is, nonetheless, calling out concerns for the need to 
rejuvenate the area to preserve the cultural memory to the Chinatown of Surabaya [1, 2, 4, 6]. 

 

 

Fig 4. The gate to Kembang Jepun (left 1930 and right 2011)  

 

 Buildings in old town of Surabaya mixed all together dynamically as storage, offices, banks, 
retails, and living quarters along the years. Chinatown struggles in keeping up with the dynamic 
change of the city. The struggling with the abandonment due to incompatibility with 
modernization major shifts of the center of economy, owners moving out the buildings [1, 4, 
11] left them neglected (fig. 5), the high crime areas at night after the business closing time [1, 
14 pp.75] and other negative image [1]. It calls for attention of the government, countless 
academicians and environmentalists to revive the physical characteristics of the buildings and 
the streets in order to protect the cultural heritage [1, 4, 6, 16].   
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Fig 5. Run-down shop houses and warehouses (2018) 

Cultural identity is prominent feature to bring forth pride of Surabaya as an international 
city, and the local culture and wisdom [18], including the locally specific and unique image of 
Chinatown Surabaya [1, 3, 4, 6, 12, 16, 19]. The image of Chinatown Surabaya might convey 
and cover wider range of areas from Kembang Jepun [3], Panggung [1], Tambak Bayan [12], 
Kapasan [15, 18, 19], and Kenjeran [14 pp.64]. Discontinuation of Kya-Kya Kembang Jepun 
apparently was a result of place branding implementation which was out of control, a behavioral 
problem, therefore, it did not last long [14 pp.88-92].  

The act of naming of Kya-Kya from Chinese Hokian dialect, meaning jalan-jalan or 
strolling was part of claiming the brand, the identity of the place [14 pp.95-99, 17, 18]. Likewise, 
adding the name kampung, from Malay-Javanese meaning village, in the city area, such as 
“kampung wisata” (village for tourism), “kampung heritage” (village with heritage objects), 
“kampoeng lawas” (old village), was an effort to rebranding the place with all endeavour done 
passionately by countless parties, from the level of governments, all stakeholders, not to 
mention the said residents [1, 6, 14, 18]. However, there is an issue regarding the rebranding; 
why is it unsuccessful [14 pp.32&81, 18, 19]? Was this not what the residents, governments 
and stakeholders really wanted? Why did it still lack for infrastructure and promotion, and poor 
perception from people and investors [1, 14 pp.33]? Even though it had already involved 
forming and exchanging ideas, experiences, feelings and opinions about the place as important 
source of rebranding process [17], actually dispute and friction/gap among the stakeholders 
and/or with the government were unavoidable [1, 14 pp.95-100]. 

2 Methods of study 

Among the many social groups emerge in Surabaya focuses on the reviving of heritage and 
Chinese culture old town is part of the heritage, this study focuses on young generations from 
academicians, students at Universitas Ciputra. From various multidiscipline studies undergone 
to help contributing to the reviving the old town into habitable and economically beneficial to 
the town. This study focuses on the part of rebranding process involving filed observation, 
previous studies, and focus group discussion with students who conducted observation in 
different timeline, expanded from around Kembang Jepun area in the north to Tambak Bayan, 
Kapasan, and Kenjeran (fig. 2). 
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Fig 2. Map of observation of Chinese settlements & religious buildings 

 

This study is the result of students’ experiential qualitative study by purposive observations 
conducted from 2018 to 2021 with different students and recollections from the students’ own 
and past experiences in various time frame. The experience of young generation of Chinese 
Indonesian in trying to gather real expression of what the young generation has to say. Data 
were compiled and gathered first hand from many citizens who moved and worked or studied 
in Surabaya at least four years. Interview with locals was at random, based on interest, asking 
about their purpose of visit, nature of work, and how they respond or act on the surrounding 
(fig. 6). 

 

 

Fig 6. Interview with the locals and group discussion by students 

 

Focus group discussion with total of 38 students in different time frame and deliberations 
on visiting the Chinese architectural styled buildings and interiors from the urn houses, temples, 
was conducted to study and identify the memorable and outstanding historical Chinese 
influence in local area. There were mainly two separate groups of students who conducted direct 
observation. The first observation, conducted by 15 students in groups, was executed in 
Kembang Jepun and Kenjeran area (2018). The second observation, conducted by 8 students, 
was in Tambak Bayan and Peneleh (2019). Remaining students helped carried out the previous 
studies. 
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3 Rebranding process 

Rebranding, in industry, has a meaning related to economical gain through the customer 
satisfaction [20], which has been common in this competitive globalization era [21] associated 
with a strategic vision aiming for the future [17]. Thus, the ultimate aim for the action of ‘selling’ 
Chinatown as heritage area should be the common target mission for the locals and stakeholders 
altogether [11, 17, 18, 22]; to keep the place running and gain benefit from maintaining the 
physical building and the environment liveable and workable, to attract investors, tourist, and 
visitors [21]. The city’s branding often a series of discordance among “logos, slogans, events 
and other types of interventions all aimed at promoting, selling and marketing places” [17]. In 
Surabaya the tedious assertion of kampung heritage was not really constructive to strengthen 
the image of the said settlements without the ‘product’ and the ‘means’ to obtain it as a place 
worth visiting [1, 18, 19]. Kya-Kya’s Kembang Jepun might be the case of unsuccessful 
strategic for promoting, selling and marketing the place at the moment. Therefore, the brand of 
a place is not created in the design of a name, a logo, but rather in people’s encounters with the 
place and all its diverse aspects [17, 21]. 

Market research is absolutely necessary in acquiring the necessary understanding of the 
place, its crowd, the potential and the aims, all of which become the footstool of place branding 
[17, 21]. A strong image perceived by people and its meaning are a critical lead for the 
development of a sustainable place brand [23]. Ordinary people, or the customer, would 
actually possess the key answer to the many solutions for the problem in our environment, 
however a place as a ‘product’ should have multi dimensions with regard to the law, and its 
economic and social conditions [21, 24]. By observing and experiencing the everyday life, the 
answers are laid behind their behavior, conversation, and expressions; when the customer 
dislike the product, then it can rebrand [20]. The sense of ownership by the people through 
endorsement and advocation will mostly approve sustainable place brand [24]. Participation of 
different groups of stakeholders is thus needed in the process of place branding [21]. 
Participatory could be treathening as it takes time and might cause disagreement and feud [6], 
which impeding the affluence of place branding that represents extensive local image. There 
are five interrelated and overlapping phases in participatory action: research, deliberation, 
consultation, action, communication, which stem from three areas of the foundations of place 
branding process: analysis, strategy and participation [17]. 

3.1 Analysis (internal & external market research) 

The majority of Surabaya citizens was young generation age ranging 20-24 years old [18]. 
Despite their struggle to keep up with ancestral culture [7 pp.3-4, 14 pp.37-39], young Chinese 
descendants in Surabaya were relatively safer anchoring their identity as Chinese Indonesian 
by means of assimilation [2, 7 pp.3, 15]. They have developed social interaction and maintained 
close proximity with locals for longer time [2, 7 pp.2, 15], and now thrive in their freedom, 
gaining popularity and recognition for their ethnicity and economic role [7 pp.19, 9, 14 pp.59], 
expressed through distinguished local dialect [7 pp.12-13, 15, 25], food [7 pp.17, 15, 26], 
literature [7 pp.46-47], and art [7 pp. 66, 15]. Though strong principles and kinships have 
become the main drive for pure breed Chinese to keep striving, the younger and mixed Chinese 
generations were much more lenient regarding family business [15].  

Taking advantage of multiethnicity and renown place of trading, visitors coming to 
Surabaya mostly spent on shopping, jalan-jalan (strolling), and lastly for visiting tourism places 
[18], with main interest in culinary [18, 26] and cultural show [18]. This has become propellers 
that boost many new businesses in Surabaya which reflect the historical, cultural, business [15, 
18, 26], blended with living activities [3, 27]. Chinese food besides emerging in itself, also 
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assimilated to the locals ingredients and names into such a delicacies only available in Surabaya 
and its vicinity: lontong cap go meh, bakpao, kue mangkok, ote-ote Porong, kue tok, tahua, 
cakue Peneleh, bakcang Peneleh are among others [8, 25, 26], including the related event such 
as food festivals Rujak Uleg in Tambak Bayan [3],  Cap Go Me, Ceng Beng [8, 13].  

Social media becomes vital along to successful businesses [18] and as means of 
communication among young generations [18, 28] and housewives [29]. A new item, a new 
trend has spread fast through social media postings during travelling, culinary, and other issue 
including to meet the needs, particularly during pandemic Covid-19 [28, 29]. This changes have 
not limited to Surabaya citizens, but also visitors who live and work in Surabaya, who always 
need information [3, 31] replacing the need to carry out trading activities physically (fig. 8).   

 

Fig 8. The trading activities in Kembang Jepun 

 

Puppet show in one of the old temples (fig. 9) is a traditional Chinese performance 
conveying deep meaning in history and culture, known as wayang potehi [7, 13]. During 
discussions with students, this could be highlighted and become part of public education for 
young generation to honor and appreciate the originality and become more practical, creative, 
and innovative [31]. Apparently during the interview with locals, the practice of puppet show 
is neglected among young generation, however, it was one way to tell story in live performance 
[7] which was brought technology from ancient, far before television was invented, far before 
comic books were drawn and published. It was one way to deliver message to public. With the 
introduction of digital technology, the character in comic and books are currently on demand 
among young generations. Puppet shows could attract young children in a form of creative 
activity that parents could utilise as a form of education to learn about culture and traditions 
[13], as well as targeting the adults. 

 

Fig 9. Puppet show,  alley gate in Temple of Hong Tiek Hian (Dukuh Street) 
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These old temples and some old buildings in Surabaya are quite prominent and famous for 
tourism destination since they were frequently visited by locals from all over areas in Indonesia 
and overseas [7, 14 pp.107, 19, 30]. They are offering rich and distinguished architecture as 
well as the interior decoration identifying as hybrid Chinese culture with different cultures 
(figure 10, 11) which are very interesting to study further academically and practically.   

 

 

Fig 10. Colors scheme and pattern of interior interior decoration 

 

During discussions, even though not publicly aired yet, Chinese movies and dramas have 
competitively became highlighted along with Japanese and Koreans through internet [32]. 
Promoting and offering collaboration with neighboring countries where Chinese were major 
population, Surabaya could also gain advantage for the unique place for shooting and 
businesses, for wedding ceremony, as hybrid culture which is very unique to local identity [33] 
which could take place in temples, old streets, and other Chinese architectural buildings.  

 

Fig 11.  Temple of Pak Kik Bio (Jagalan Street) 

 Another distinctive Chinese ethnic ritual in Surabaya was for the death. Run by Chinese 
Indonesian association (perkumpulan) and foundation (yayasan) (fig. 12) [8], they were 
established during the new Order era (1967-2000) and connecting the society and families 
among the generations in places either at their respected home or the public house [6, 8]. These 
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occasions could also revive the cultural memory of those old generation and delivered to the 
younger generations [34, 35].  

 

 

Fig 12.  The Chinese club house seemingly abandoned 

3.2 Strategy (place branding actions) 

Young generations were taking delight in communicating via various social media growing 
such as instagrammable fever [36]. This has prompted businesses to create instagrammable 
spots to gain customers as effective media for promotion for tourism [36, 37] and as a tool to 
maintain the image of the place [38]. There were plenty of local level of festivals regularly held 
in Kembang Jepun [3] and Tambak Bayan [12, 16]. Old towns are among those that would be 
a hidden gem to draw attention of young generation to the historical value of Surabaya, as 
opposed to modernization [11, 18]. Those who were born in Surabaya would like to preserve 
their identity and associate themselves with their birth place [2, 11] related to place and memory 
[35]. Despite the hunger for modern technology and the flux of internet of things, local 
historical value could still serve the basis of pride and sense of belonging [2, 31].   

The act of rebuilding, reenacting, the Chinese architectural monuments and facilities were 
still ongoing. In 1999, the pagoda complex in Kenjeran was open to public (fig. 13) alongside 
the temple, located in northeast part of Surabaya. This marks the celebration of the spirit of 
freedom for Chinese ethnicity [14, 39, 40]. This complex was built for the leisure as a 
playground, along side with the religious buildings: Pagoda Tian Ti, Patung Dewa Empat Muka, 
a Buddhist statue with four faces, and Sanggar Agung temple [40], which is incumbent in the 
development of Chinatown [34].  

 

 

Fig 13. Decorations and Color Schemes inside Kenjeran Park 
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Chinese Indonesian who were born in Surabaya or Indonesia are unique and absorb and 
adapt to the very local values and cultures which are not a replica of the Chinese culture in 
mainland or other Chinese country [14]. Preserving the traces of development of Chinese 
Indonesian is very important for education and setting the foundation for local identity in facing 
a fast pace of changes in this era of society 5.0 where technology is on a par with human daily 
activities.  

3.3 Participation (core group of stakeholders) 

Looking back at the history, those who lived and settled in Surabaya were actively seeking 
support from other Chinese Indonesian and bound to survive as ethnic group [2, 15]. Along the 
way, if they have stayed long enough, they or their next generation would likely to move out 
and find another place to stay out of their freedom. Several students who were born in Surabaya 
expressed their personal emotional ties to Chinatown. They recalled how the Chinatown used 
to be. Some of the important words indicating that they have missed their ‘playground’ and 
‘childhood’ memory. Things have changed but no longer were they able to visit and enjoy the 
old town of Surabaya as it was. Despite the change, the area was considered not safe for visiting 
and playing around. These students were in their late teen or early twenties during observations. 
Those students were mixed of Surabaya-born (roughly 30%), and those moved in (70%). 

One student said that, “...yes, it was when I was a child, I often visited there with my family 
and I enjoyed our time. It was a pleasant memory, but now I could no longer visit the place. 
There is nothing valuable to go there...” 

However, another student stated, “.. I never went there and do not plan and consider the 
Chinatown as a place worth visiting...”  

Despite the ‘discontinuation’ of Kya-Kya, the existence of Chinatown in Surabaya was 
resurfaced far before the colonial era, which then and now spread to different areas and become 
unique places which will engrave in the memory of those who were born and living there. This 
memory could become the emotional bondage, which people could choose to reserve, a 
valuable to tie to the place and shared to the next generation, through the traces of color, 
decoration, food, conversation, situation, atmosphere, personal touch, and everything 
associated with the Chinatown, such as the urn house (rumah abu) (fig. 14). The core of the 
building is the layout, the plans [3] in which people would be able to identify. This place making 
process is thus constructed in the mental mind of those living or experiencing in them [35, 41].  

 

 

Fig 14.  Rumah abu (the urn house to pay tribute to ancestor) 

During the discussions with students, the discontinuation of Kya-kya was possibly 
overemphasizing the economical benefit, but neglecting the basic human activities in restoring 
or rebuilding the memory of the place. In order to keep residents and visitors coming, there is 
a need to hold them to the place for meeting (or rendezvous), photo spots (instagrammable) and 
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the like (fig. 15). As cultural memory is triggered by the sense of place [35] as a link to their 
ancestor [24]. For centuries, the 80-85% usage of main activities in the area was for trading and 
service, and religious activities. Other facilities for social life and family nurturing are scarce 
[13]. This center of trade and business, however, has been spread to other parts of Surabaya due 
to urban sprawl, and transformed in the name of modernization [4, 18] into modern market and 
shopping malls [11, 14]. Holding activities where individual or small group of people involve 
could help to reach the people. 

 

 

Fig 15. Instagrammable spots in Kenjeran taken by students 

 

The lack of financial resources from the owners of the old buildings and from the reigning 
governments, it is hard for the owners to maintain the required physical appearance by law [13, 
30]. Lack of knowledge (methods or guidance for maintenance) was another problem [13]. The 
ownership has also been shifted to other as use, which probably become another factor lessening 
the responsibility to conserve or protect the original physical condition with culturally 
important value. The difficulty in repairing is varying; partly in complying with the regulations 
or the physical access to buildings [3, 30].  

Rebranding the place, thus, might need considerable time to allow enough process of 
shifting from current state to the image. It might not always easy to decide since future situation 
is always unpredictable amid the prolonged pandemic Covid-19. Thus, trust and participatory, 
voluntarily, are fundamental to reach the goal, as their responsibility will be taken into account 
to ensure the actions would prevail longer to the next generation. The process for rebranding 
the place should, in the end, aim at sustainable place brand in all endeavor and consumable 
stages of analysis, strategy, and participation (fig. 15). 
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Fig 16.  Rebranding process in achieving the goal of sustainable brand 

This concludes that rebranding might possibly be applicable only when the owners, residents, 
patrons, visitors, and all users agree and find it beneficial and supportive for strengthening the 
cultural identity of the area [24]. Pecinan in Surabaya, which might imply to not only the 
location, but also the topography, the boundary, extension, collective images obtained by 
residents and visitors, the rules, the specialty, and other features attach to each place; in 
company with the historical values, the happenings, the people who live and visit, work there, 
and the future potentials the location is beneficial for. Once Chinatown Surabaya became 
prominent port for trading and business, and now and the future would be a place the that bring 
forth fresh spirit responsive to the young generations as practical values. The identity issue for 
Chinatown in Surabaya lies in the scope, to which extend the image could stretch. 

 

Table 1. List of Activities, Products and People Per Interviews and Discussions 

Category Occasion or activity Product or people 

Festival Barongsai, Imlek  
Refurbishment Renovation & 

redecorating by local 
workers  

Hanging lanterns along the alley 
(Kapasan), mural (Tambak Bayan), 
repainting (Panggung) 

Rendezvous 
place 

Coffee shops, 
restaurants 

Communities, students, local 
residents 

Intagram-
mable spot 

Pre-wedding photo-
shots, instastories, or  

All visitors (youtubers, 
instagrammer, facebookers, 
tiktokers) 

Personal 
activity 

Trading activities, 
religious activities, 
funeral activities, etc 

Rumah abu, rumah duka, Bong 
pay, etc 
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The attitude to Chinese culture in Indonesia might be two ways. It may be well accepted as 
part of the assimilated heritage culture; houses, temples, clothes, some types of food, 
accessories, movies, dramas, books, comics, and so on. On the other hand, it was always As 
now in the era of industrial revolution 4.0, those are made accessible virtually through various 
apps and websites. This might affect the younger generations to come, unprecedented, to 
appreciate and reintroduce the Chinese culture in Surabaya along with the floods of Chinese 
manufactured products.  

 

5 Conclusions 

In summary, Chinatown, the old town in Surabaya, has undergone abandonment where the 
previous owners/dwellers moving out of the area, deterioration, where lack of building 
treatment due to inhabitable condition, economic decline because of undesirable for social 
activities, and high crime area due to risk and less surveillance from authority or society. These 
are overlapping main factors of declining of the area.  

Rebranding Chinatown Surabaya may take continuous deliberations of various group of 
stakeholders from the people living or working in the area and its vicinity. This ongoing process 
is necessary to achieve a strategic vision which would ensure the goal of sustainable place 
branding. It could partly involve taking actions of renovating or altering the physical elements, 
chanting kampung wisata or kampung heritage or creating happening. However, it should retain 
and bring out the best interest of the people with regard to the collective cultural memory of the 
local people and the patrons. The positive recollection would ultimately impact on the decision 
to revisit directly and indirectly. Regardless of the attitude to culture, the cultural memories 
alone would most likely to promote revisit intentions. This is how the culture and social aspects 
will ultimately affect the economics.  

The current era of society 5.0. impacted on how younger generations eagerly search for 
instagrammable spots and events which could help highlight the historical value of the streets, 
the temples, the houses, the food, etc since it would leave memorable moments and build the 
sense of place, by creating the bond (the attraction) between them and the place. 

Rebranding Chinatown Surabaya may take continuous deliberations of various group of 
stakeholders to achieve sustainable place branding. The decision to revisit the place would be 
constructed from the positive recollection of experiencing cultural events, spirits, values, and 
connotations. Frequent exposure to culture through eventful activities, establishing 
instagrammable spots, creating fusion food, promoting culture through movies/dramas or 
books/comics might positively reintroduce the Chinese Surabaya as part of the identity of local 
heritage. The support of younger generations in the era of society 5.0 would be meaningful and 
unprecedented to make viral and be more proud of our cultural inheritance. The virtual inter 
connectivity among the youngsters would generously help support the realization of place 
branding. 
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