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Abstract
My dissertation aims to bring further understandingmulticultural education outside the
Anglo-American axel and with a new focus on ethgijaieligion, and province of origin as key
identity-markers. Indonesia is my case-study, witar 375 ethnic groups, six officially
recognized creeds (i.e., Islam, Protestantism, @iaitm, Hinduism, Buddhism, and
Confucianism), the greatest number of Muslims aworld, and the fourth highest population
on the planet scattered across 6,000 inhabiteddsla

| examine the meaning and implications of the Iretean national mottBhinneka
Tunggal Ika (Unity in Diversity) in the context of higher eduica. This study uncovers existing
initiatives that fosteBhinneka Tunggal Ika in Indonesian universities, as well as suggedtsspa
for improvement. My Grounded Theory methodologyampasses document analysis,
observations, 633 survey responses, and 57 in-diggtiviews with administrators, faculty
members, and students at Universitas Gadjah Madelaas other key informants.

My theoretical framework draws from notions of paglism and ethno-religious identity
to illuminate the realm of unity and diversity. Tnes of multiculturalism and grounded
cosmopolitanism reveal the local, national, andaldelongings that shape both individual and
institutional hybrid identities in today’s globadid era. Multicultural education, religious
education, intercultural contact theory, and naiohuniversity as a public sphere contextualize
the broader discourse on unity and diversity irhbrgeducation.

Ultimately, | propose two arguments. First, Bhinadkunggal lka frames
multiculturalism as grounded cosmopolitanism. Irtipalar, Bhinneka Tunggal lka, or
grounded cosmopolitanism, means to hold grounded, @hnic, religious, national) and

cosmopolitan (e.g., humanist and global) allegianteparticular, participants refer to Bhinneka



Tunggal lka as a hybrid historical concept andacess of “identity blending.” Regardless of the
specific shapes and proportions, grounded and qosiiten memberships are present and
interacting in each person, group, and institut®econd, a “Bhinneka Tunggal Ika education,”
or a grounded cosmopolitan education, means toossufige agency to blend grounded and
cosmopolitan allegiances within a hybrid identityhile the dominant discourse attempts to
restrict hybridity, counter publics advocate furthgbridization across governmental policy,

university regulations, teaching and research, &wuarriculum, and campus life.
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Chapter 1: Introduction

This dissertation investigates cultural diversityhe context of higher education in the
era of globalization. Universities in multicultursdcieties confront the mounting challenge of
representing national plurality while aspiring ®ibternational institutions. The conceptual
focus of this study is on region of origin, ethtyciand religion—three consequential identity-
markers in states which aim to reach unity withaformity, and diversity without
fragmentation. Classical sociologists, such as Ma864) and Weber (1963), predicted that
these “outdated” loyalties were going to vaniskhia individualist, industrialized, and urbanized
world. Yet, their predictions never materializedlaacent research has indicated that national,
ethnic and religious identities have gained stiengspecially “in situations of flux, change,
resource competition and threats against boundq&e&ksen, 2002, p. 99). Scholarly forecasts
of the secularization of the world have proven eslly inaccurate, as religion remains a
significant personal and socio-political force (Bak2014, pp. 2-3).

The geographical concentration of this study isnmlonesia—a complex case of cultural
diversity, with over 375 ethnic groups, 700 langeggsix officially recognized creeds (i.e.,
Islam, Protestantism, Catholicism, Hinduism, Buddhiand Confucianism), the greatest
number of Muslim adherents in the world, and thetto highest population on the planet (i.e.,
237,641,326 people) scattered across 6,000 inlgaisiends (Ananta, 2013; Central
Intelligence Agency, 2011; Indonesian Central Agenic Statistics, 2010). Tensions arise as
Islam accounts for 87.18% of Indonesians, and @évarkese ethnicity—which is almost entirely

Muslim—constitutes 40% of the inhabitants, whileelding the majority of political power.



Since there is no absolute ethnic majority, thehite religious majority (Muslims) versus
minority (non-Muslims) has emerged as a focal point

The Indonesian nation-state was built on the premists diversity, as articulated by the
national mottdBhinneka Tunggal IkéUnity in Diversity) (Bigalke, 2007; Legge, 1964;
Martano, 2009). Bhinneka Tunggal Ika is the entiyweo my analysis of diversity in Indonesia
because, compared to other possible terms, itda/krby all citizens; “something that is inside
Indonesian people,” in a participant’'s words. Istsdied in school, is part of the public
discourse, and is written in the national emblerthefGaruda Pancasila. It also embodies the
friction between unity and diversity, which is aykehallenge for Indonesia as well as for other
multicultural societies. It is relevant also outsiddonesia, since countries like the United
States, European Union, Ghana, Malaysia, Papua®ienea, and South Africa have adopted
national mottos that evoke the spirit of “out ofmgaone.”

Two questions guide my dissertation: What does B¢ka Tunggal Ika mean in the
Indonesian higher education context? What areuppats, barriers, and potentials for
Bhinneka Tunggal Ika in the Indonesian higher etlanaontext? My case-study is the
Universitas Gadjah Mada (UGM) because it is thestidargest, and one of the three premier
universities in the nation (Universitas Gadjah Ma{209, 2010b, 2010c; Universitas Indonesia
Association of Southeast Asian Institutions of Highearning, 2004). It is also a leading
institution in educational reform. It is locatedtire city of Yogyakarta, also known as Yogya or
Jojya, the “city of tolerance.” In addition, refaes to national educational policy and higher

education are part of this study.



In chapter 2, | present my theoretical framewoidkaw from the fields of education,
political science, and international cultural seglil start with notions of nationalism—to
illuminate the realm of unity—and of ethno-religsoigdentity—to illuminate the realm of
diversity. | continue with a discussion of multituilism and grounded cosmopolitanism to
reveal the local, national, and global allegiartbes shape both individual and institutional
hybrid identities in today’s globalized era. Latefgcus attention to the context of the university
by introducing four relevant discourses: multictdileducation, religious education,
intercultural contact theory, and universities ablig spheres. This interdisciplinary approach
informs how socio-political constructs affect pexstives on unity and diversity, without
neglecting the active role that both students acdlty play in this dynamic process of
contextual and international influences.

In chapter 3, | complete my literature review wathintroduction on Indonesia. | present
matters of regionality, religion, and ethnicity tivclose attention to Islam, the majority’s
religion. | report on the historical development8binneka Tunggal Ika as they concern
matters of unity and diversity in education.

In chapter 4, | describe my Grounded Theory metlago which encompasses
document analysis, observations, 633 survey reggoasd 57 interviews conducted with UGM
administrators, faculty members, and students frarious backgrounds, as well as with other
key informants off campus. In Indonesia, profesgamserally serve as administrative executives;
therefore, | often refer to students and professohg in my narrative. In the methodology

section, | describe both concepts and strategagthide my study. | address issues of



surveying, interviewing, transcribing, coding, graskitionality because of their impact on my
study.

The possibility of social desirability biases egist any study that is based on human
self-reports (Roccato, 2003). The social desirgtiiias refers to the respondents’ tendency to
answer questions in a manner that is likely toibeved favorably by others. For instance,
participants can over-disclose “proper” behaviaorgd attempt to hide “undesirable” behaviors.
Most strategies of social desirability control ased in the field of psychology. However, |
employed strategies that are more generally avail&irst, | triangulated surveys, interviews,
and observations. Second, the surveys were anorsyaralithe interviews were confidential, so
that the participants could feel unhampered in joiiag their answers. Third,worded my
guestions in a neutral and non-sensational faskiourth, in order to move beyond rhetorical
statements, | asked participants about examplemstance, about their implementation of
Bhinneka Tunggal Ika and perspectives on some @eertsial topics, namely the lesbian Muslim
author Irshad Maniji, the film “Innocence of Muslifhthe Islamic groups of Ahmadiyah and
Kejawen, as well as their beliefs regarding whatpess after death to adherents of other
religions. Fifth, | reported on a variety of voicaxluding any outliers, to show individual
differences. My final arguments are built at thieisection of these approaches; they do not
prioritize one method over the others and do nargemfrom exclusively one tool. For example,
no triangulated evidence emerges about UGM pospiiatierring the enrollment of students

from Java; therefore, |1 do not state this in mylgtu



In chapters 5 to 9, | present my findings on theniggs of Bhinneka Tunggal Ika
among UGM faculty and students. These chaptersarbBeavily analytical; | refer to my
theoretical framework only sporadically, in orderridge the concepts in chapter 2 with my
analysis in chapter 10. Participants describe tipparts, barriers, and potentials towards
Bhinneka Tunggal lka at UGM. They discuss UGM ragohs, curriculum, teaching and
research, and campus life. These accounts aremetealist of technical strategies for the
educational system. While suggesting pragmaticsplanaction, they illustrate the complexity
of praxis—the process by which the concept of BekanTunggal Ika is enacted in the life of
individuals and institutions (Freire, 1970). Inf¥rsonal contractions and intra-personal
variations occur, because they are part of indafiédud group processing as shown by the ethno-
nationalist and critical theories in chapter 2.

In each section of the findings, participants expra variety of perspectives, preferences,
and prepositions. Even when they agree about aiceratter, they have different analyses of
the causes and resolutions. Nobody thinks complatdde. Some accounts sound quite
exceptional (e.g., the high school student who pedpout from a pesantren because he
disagreed with the strict curricula); these stouggally disappear in meta-narratives. In my
findings, for each example there is a counter-exankr instance, the UGM community is
more differentiated than other contexts, but regmetion remains inadequate. Some faculty
teach according to inclusive pedagogies, wherdar®infuse the lessons with their own
religious beliefs. The rector prefers campus lifelévelop autonomously from students

themselves, but some staff members’ biases infriehdent organizations. The university
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encourages students to be in charge—for exampt®jgh the Student Association and AAl
Islam class—but political parties and off-campugamiizations infiltrate campus life. Through
UGM experiences, some students overcome theirgiagele others do not. Most students
engage in intercultural contact, while others isothemselves in self-segregated cliques. Most
students are moderate in their religious prachoéa few are pious and exclusivist. Between
these farthest points, infinite positions existidnesian college communities are conservative,
progressive, and a hybrid mix of all combinatioesneen the two extremes.

In chapter 10, | bring the findings in conversatwith my theoretical framework and
propose my final arguments. First, Bhinneka Tundjgalframes multiculturalism as grounded
cosmopolitanism (Kahn, 2004). In fact, multicultiisen is an open concept; it refers to the
manners of responding to multiculturality and isleeen associated to various ideologies (2004).
In particular, Bhinneka Tunggal Ika (or groundedroopolitanism) means to hold grounded
(e.g., ethnic, religious, national) and cosmopolifa.g., humanist and global) allegiances. In
particular, participants refer to Bhinneka Tunggal as a historical concept that advocates both
contextual and broader affiliations amid the chajkes to become reality. In addition,
participants refer to Bhinneka Tunggal Ika as aefitity blending” in the context of their UGM
experiences. Regardless of the specific shapeprapartions, grounded and cosmopolitan
allegiances are present and interacting in eagopefor instance, in various degrees, students
may be protective of their local language and sofitbeir traditions; loyal towards Indonesia
and critical of the government; immersed in foresgmuli from the West, Asia, and the Middle

East (as also well described by Nef-Saluz, 200yhridization takes form horizontally as well
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as vertically—within and across students, facwdtygd administrators as well as the university
structure itself. Both individuals and institutiomsperience the process of cultural interactions
among the local, national, and global.

Second, a “Bhinneka Tunggal Ika education” (or@ugded cosmopolitan education)
means to support the agency to blend grounded@srdapolitan allegiances within a hybrid
identity. While the dominant discourse attemptsesirict hybridity, counter publics advocate
further hybridization. On one hand, some of pransiin public higher education have fallen
into accommodative multiculturalism, in supportaizanization and Islamization, for example
through the national admissions, curriculum, teagtmethods, and student affairs (Parekh,
1997). An interesting part of my findings referstmw participants internalize both overt and
disguised narratives against hybridity (Bourdiei79).

On the other hand, counter narratives formulaerrditives that promote hybridity
(Fraser, 2007; Giroux, 1988). They encompass iddads of all ethnicities and faiths. Their
oppositional discourses translate in either imntedations or propositions for the future with
regard to governmental policies, university regala, pedagogy, formal curriculum, and
campus life (Freire, 1970). They suggest that t@VI’s original aspirations and annexed values
should be enacted in all aspects of the univenather than being limited to a few classes.
Participants call for (a) more students and faciutiyn outside Java, (b) considerable alterations
to religion and citizenship/Pancasila classesin@ysive and progressive pedagogies, (d)
professors and administrators who model plurafistchoices, (e) interventions on groups that

do not embody multicultural values, and (f) furtie@portunities for intercultural contact.



Examples of implementations are already in place-gtance, in UGM international programs
and in other universities—so the reform can exdem them. Yet, the ministry has to support
these efforts towards more inclusive and diverseatbn.

This study is not intended to be and cannot betakea representative investigation of
all Indonesian universities. As chapter 3 notedpiesian universities greatly differ according to
time, location, private versus public status, cesi@nal versus non confessional mission, as well
as the leadership of the moment. No university‘tyical” university, including UGM, which
has specific purposes and provisions. Further stuglie needed to clarify how other university
communities and structures are situated in theodise about Bhinneka Tunggal Ika.

This study does conclude that all Indonesian or U€llege students, faculty, and
administrators have one perspective of unity amdrdity. In addition, it does not focus on one
specific group and its possible collective viewsnity and diversity (e.g., Chinese Indonesian
or Hindu students). This study is built on the tle¢éical underpinnings that individuals are
distinct, because they draw from unique combinatioincultural resources (Brubaker, 2002;
Duara, 1996; Jiang, 2006). Group membership i©yaptogenous; it has many contested and
contradictory shades of grey. Social roles cart tofn dominant to subaltern according to the
context (Fraser, 2007; Giroux, 1988).

This study complicates notions of diversity by sirgpindividual heterogeneity within
groups and by considering the simultaneous inflaeridocal, national, and international
allegiances. All three memberships consistentlyrgegefrom my study, which was surprising to

me because only a few cultural studies addresslyimamic (for example Setijadi, 2012 among
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others) whereas most scholarly work focus on eitheal or national belongings. My interest is
about showing all the variations that | encountewgth all their inconsistencies. For accuracy, |
point out some majority trends; yet, they shoultlbeviewed as generalizations. In my
narrative, | employ majority-minority dichotomies-teh as Javanese vs. non-Javanese, Muslim
vs. non-Muslim, Java vs. outside Java—becauseateeysed by participants and are useful for
the analysis of socio-political dynamics. Howevetepict the variety within each categorization
and | frame my final analysis in terms of forcegdgainst hybridity, rather than other ethno-
religious approaches.

This study is significant for multiple reasons.sEiiit expands the discourse on diversity
in education beyond the dominant Anglo-Americanl d@xgfocusing on Indonesia and relying
on scholars from Asia. Much of the literature onltmultural education and related fields that
treat issues of diversity stems from debates inXlest (Bokhorst-Heng, 2007). | broaden that
purview by bringing experiences and contexts frosiaAl attempt to further decenter the center,
by drawing attention to the contributions of a miyeMuslim, Southeast Asian “developing”
country like Indonesia, which has received littb@@emic notice compared to other neighbors in
the region, such as China and India. Current evantdemocracy, migration, and freedom of
speech in the West and the “Muslim World” demontstthe importance of enhancing
intercultural understanding in all its forms, inding within tertiary education, as it impacts
young citizens and future leaders in their formatrears.

Second, it problematizes the motto “Unity in Divgrsand variations likeE Pluribus

Unum The Indonesian state carries on efforts to shiapeevelopment of the next generation of
9



citizens according to the principles of Bhinnekanggal lka. Yet, it has lost Timor-Leste, has
assigned special autonomy to Aceh, and is strugdtirkeep Papua due to local requests for
independence from the central power. Today, regcaminclusive and differentiated nation-
state remains a great challenge for multicultunaleties and their educational systems. How to
translate the principle into practice is still amaswered question. Although formal education
alone cannot resolve all social predicaments, dofgoontinues to be one of the major ways in
which a society can stimulate intellectual growtltomote professional skills, and influence
cultural norms and personal values.

Third, it illustrates the significance of educatitijzens who are committed to plurality.
The transformative potential of universities isgaddle in a rapidly developing country like
Indonesia (Goastellec, 2003, 2008; Institute aérdmational Education, 2010). Indonesia needs
expertise, but less than 32% of its college-ageailadion is enrolled in tertiary education
(UNESCO, 2012). Graduates from these institutioeglaus likely to enter influential careers
and their ability to deliver on the national moBbinneka Tunggal Ika will influence the
direction of Indonesia (Soedijarto, 2000, 2003,2(oedjatmoko, Soemardjan, & Thompson,
1994; Surakhmad, 2003). While universities aimetach “world class” status, they should also
continue prioritizing students and faculty’s regnestion across all national differences,
including religions, ethnicities, and provincesooigin.

Despite the vast implications of higher educatmnifdonesian leadership and society,
little has been published about the current prottessigh which universities approach cultural

diversity. | found relevant cultural studies of R-4chools and institutional analyses of higher
10



education, but a dearth of literature on the tisvben culture and universities. Although college
experience is influenced by learning within famiy12 schooling, and other social enclaves,
this dissertation focuses on higher education.m@umy field study, leaders at universities from
all corners of the archipelago—from Kalimantan tmdr and Java—confirmed the need for
such study. There is a lacuna in empirical reseanctie perception of or commitment to
cultural diversity among students, faculty, and austrators. My study helps to fill this gap and

contributes to better practices across culturaihgrde campuses in Indonesia and beyond.
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Chapter 2: Theoretical Framework

Nationalism, Ethnicity, and Religion

Nationalism, ethnicity, and religion continue te intertwined phenomena and
contested fields across academic disciplines. Tagsical perspectives dominate the study of
nationalism. On one hand, the primordial (or etBgobolist) view considers the nation as a
continuation of ancient cultural foundations (Geei973; A. Smith, 2003). On the other hand,
the modernist (or constructionist, instrumentakgiproach sees the nation as a result of
industrialization and Enlightenment ideas (Ander2l06; Hobsbawm & Ranger, 1992).
Through both primordial and modernist lenses, magbhnicity, and religion overlap. Recent
scholarly developments identify a middle groundbioytding on both primordial and modernist
theories (Brubaker, 1999, 2002; Duara, 1996; Enk2802; Jiang, 2006; Reid, 2010; Shin,
2006). This latter hybrid model reflects my concgpunderstanding of multicultural societies,
including Indonesia.

Primordialist theorists maintain that the natiomsexon the premises of shared history,
genealogical relations, and religious beliefs bettie modern state mobilizes it. Smith (2003)
defines a nation as “a named human population g@ecg@ historic territory and sharing
common myths and memories, a public culture, amingon laws and customs for all members”
(p. 24). Two of the nation’s most “sacred foundasibareethnie(ethnic core) and religion,
which can be approached both substantively—asdividual’s spiritual quest—and
functionally—as a social force that unites its aghés in a single moral community (A. Smith,

2003, p. 18).
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Smith (2003) approaches national identity as thipgiaation and reinterpretation of the
values, symbols, and traditions that constitutedienctive heritage of the nation. He assigns
five key dimensions to the nationalist belief-syst€a) “a sacred communion,” which binds
individuals as a distinctive people; (b) “the anfitauthenticity,” which separates a group from all
others; (c) “the return to roots,” which connedld@rents with their cultural resources; (d) “the
sacrificial virtue of heroes and prophets,” whiitlustrates the strengths of the nation and
inspires its members; and (e) “elevation of theiice,” which contributes to both official and
popular discourses (A. Smith, 2003, pp. 18-425nmth’s (2003) words, “it is in and through
the interplay between these pre-existing cultweaburces and the nationalist belief-system that
the power and durability of national identities cenfound” (p. 43). Thus, nationalism is “an
ideological movement for the attainment and maiatee of autonomy, unity, and identity on
behalf of a population some of whose members de&nconstitute an actual or potential
‘nation’™ (A. Smith, 2003, p. 24).

Geertz (1973) theorizes that primordial attachmgatserally stem from the “givens,”
namely kin, religion, and social practices (p. 299)ey are felt to be ancient, eternal, natural,
and often spiritual. Membership in a primordial coamity is hereditary, exclusive, and loyal
(i.e., one can be a member of one primordial comiyamly). Affiliation is first learned within
the family and later generalized to the greatermamity. Under particular conditions, these
lifelong ties can lead to conflicts with other humayalties and possibly destroy civic society.

Therefore, national identity is a much more comgeared aspiration than the simplistic

13



objective of gaining autonomy. States are modeenpmena that always try to make use of the
heritage of an existing nation.

Modernist scholars argue that the nation is a mouksological construct arising from
the process of state-building around th# ¢&ntury. Through political legitimation and
emotional power, it forges a link between a sefirgal cultural group and the state. Ethnic
communities cannot be counted as nations if theyaddnave a political and legal system within
the modern industrial economy. According to Andar§006), nationalism spread with the
advancement of the print industry, state power,randern bureaucracy, while filling the social
vacuum created by urbanization and industrialirathnderson proposes that a nation is “an
imagined political community"—inherently limitedpgereign, and comradeship-based
(Anderson, 2006, p. 6). It is imagined becausengsnbers “will never know most of their
fellow-members, meet them, or even hear of therninyhe minds of each lives the image of
their communion” (Anderson, 2006, p. 6).

Hobsbawm (1992) pays special attention to “invemitadition,” meaning the set of fixed
rules and symbolic practices that impose valuesbahadviors of repetition, by a formalized and
ritualized factitious continuity with a historic gta(p. 1). Processes of inventing traditions seem
to occur more frequently with rapid transformati@isociety, which require new norms and
interventions around key institutions (e.g., arfegal courts, schools), objects (e.g., flag,
statues, buildings), and intangible material (engtional anthem, folksong, ceremonies).
Invented traditions can be established to creatlcohesion, to legitimize authority, and to

socialize according to certain beliefs, valueseaitdviors. Hobsbawm (1992) also distinguishes
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tradition from custom and convention. Customs lhekinvariable nature of tradition; they are
rules and practices, which do not preclude chasdera as it is compatible with precedent
requirements. Conventions lack the symbolic andatibature of tradition as well as its
invariability; they are mainly technical procedusesl practical operations, and candeefacto
or de jureformalized. Change in custom and convention magtiimehe tradition with which
they are intertwined.

In Indonesia, Anderson and Hobsbawm'’s approacagpated by Heryanto (2006) who
agrees that nationalism is not old, inherited, rafut rather a “mania” for seeking “absolutely
splendid ancestors,” which typically gives risédangerous nonsense” (p. 27). He defines
ethnicity as a “modern fiction” (Heryanto, 2008,78) and “political invention” (Heryanto,
2004, p. 33). He is concerned about the myths thfesticity that separate “us” from “them,”
one’s privileged group from all others. He echdesdeconstruction of the concept of culture as
unchanging, essential, and existing from the begg(Heryanto, 1998, 2004, 2008).

Recent theoretical developments have moved beyendrimordialist-modernist binary
by first identifying a common ground. In Jiang’9(®B) words, despite the variance of
approaches, scholars of nationalism seem to agregfew key points:

1. Anation is an aggregate of persons who associ#iteeach other by common

descent, language, religion, or history, althodghdense of communion may be

imagined rather than actual.
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2. National identity is a feeling that one has towards’s imagined community, the
fundamental features of which include a homelarmhramon myth and historical
memory, and a common, mass public culture.

3. The consciousness of national identity makes plessibhelps the arising of
nationalism and nationalist movements, which putkeeolitical goal of self-
determination. (p. 147)

In regard to the nation, ethnicity emerges as adkeyension, echoing both primordialists
and modernists. As stated by Eriksen (2002), “itst flact of ethnicity is the application of
systematic distinctions between insiders and oetsjdbetween ‘us’ and ‘them™ (p. 19).
Ethnicity tends to emerge from “myths of commorgms” as well as a myriad of possible
cultural criteria such as language and politicglbmization (Eriksen, 2002, p. 13). However,
describing what “cultural distinctive” means is plematic, as shown by researchers who found
unbearable barriers in listing who a certain etlgna@up is and in which ways it is unique from
other communities (Eriksen, 2002).

Despite the complexities of definitions, Eriksef@2) advances five categories of
ethnicity and | add examples from the Indonesiartext: (a) “urban ethnic minorities” (e.g.,
Indonesian people of Chinese descent in Jakabig)indigenous people” (e.g., the Dayak in
Kalimantan); (c) the “proto-nations” demanding thevn nation-state (e.g., some Acehnese);
(d) “ethnic groups in plural societies” or coloityatreated states with cultural heterogeneous
populations (e.g., all ethnic groups in Indonesaay (e) “post-slavery minorities” (e.g., not

existent in Indonesia, but referring to the Africamericans in the U.S.) (pp. 14-15). These
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categories are not mutually exclusive; for instarice first four categories can be found in
Indonesia simultaneously.

Ethnicity is not given, but a “contextually fluctireg conceptual variable” that is
conditional to a particular event or setting, adoug to Brubaker (2002, pp. 167-168). It is
“embedded” in a particular society and history,rftogent” (not inevitable), and “contested”
(emerging from contention among different kindsiafionalism or different ethnic groups
seeking state power) (Shin, 2006, pp. 8-11).

The nation is a terrain of conflicting narrativeschuse national identity is multi-layered,
complementary, changeable, and socially constry&edra, 1996; Jiang, 2006). Each member
of the nation draws from a plurality of sourcesd&ntification that do not necessarily harmonize
with one another (Duara, 1996). Brubacker (200@gaes “groupism” for its “tendency to
represent the social and cultural world as a muitime mosaic of monochrome ethnic, racial or
cultural blocs” (p. 164). Ethnicity does not alwayygstallize itself, polarize society, or cause
ethnic conflicts. Various kinds of organizations #ne agents of conflict, by claiming to speak
and act in name of an ethnic group, without horgtite heterogeneity within it. Shin (2006)
states that a nation can be analyzed through #geofiinter-group and intra-group
differentiation (Marques & Yzerbyt, 1988; Tajfelillg), Bundy, & Flament, 1971). According
to the “black sheep effect,” “unlikeable ingroupmigers will be evaluated more negatively than
unlikeable outgroup members” because they représergreatest threat to ingroup conformity

(Marques & Yzerbyt, 1988, p. 288). The internalresysion of differences is divisive, as it raises
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the question of who can define the group norm andliat criteria. Thus, the commitment to the
ethnic nation can function as a unifier but alsa aévider.

Cultural practices are not unchangeable but fluetoger time, by “softening” or
“hardening” their boundaries (Duara, 1996, p. 4%y hold soft boundaries if they do not
prevent the group from sharing or adopting the wdyanother group. By contrast, when
boundaries are hard, groups are intolerant, exausind suspicious of others’ cultural resources.
Boundaries harden when politicized and polarizedirfstance through census categories or
dichotomous labels (Jiang, 2006). Human capacitynaltiple identities is one of the key
factors that makes democracy possible, along wtbligical roof of equal citizenship and
human rights.

Nationalism is ancient in terms of political setfrisciousness but novel in terms of a
system of nation-states (Duara, 1996). Nationalssendouble-edged phenomenon—it can be
associated with either xenophobia and ethnocentrrsself-determination and solidarity
(Brubaker, 1999). Brubacker (2002) rejects thesitagistinction between civic nationalism (i.e.,
legitimate, liberal, voluntaristic, universalistclusive) and ethnic nationalism (i.e., illegitiraat
illiberal, inherent, particularist, exclusive), lagse he finds them both “differently inclusive™—
inclusive and exclusive based on the selectedriexifp. 65). For example, a civic nation
includes all citizens but excludes all non-citizens

Eriksen (2002) argues that the link between etlid@ology and state apparatus is
common, especially through symbols that have theepof creating loyalty and belongingness.

Yet, it is not necessary. For instance, nationahsay sometimes express a polyethnic or supra-
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ethnic ideology that emphasizes shared civil rigatser than shared cultural roots. Certain
categories of people may find themselves in a gogye between civic and ethnic categories
(Eriksen, 2002). For example, if some of their merstwant full political independence, others
limit their demands to linguistic and other rightghin an existing state.

Reid (2010) also complicates the notion of natimmalby forging four typologies—
ethnie state, anti-imperial, and outrage at state hatioln (OSH).Ethnienationalism echoes
Smith’s primordial approach, wheeghnieis “a group with a strong sense of being similar”
based on shared collective name, myth of descestdrip, distinctive culture (usually including
language or religion), association with a territGeither present or past), and solidarity (Reid,
2010, p. 6). Reid chose the analytical tetimiebecause it transcends the positive association
with nation, the negative concept of race, andstitenational notion of ethnic group. State
nationalism evokes the modernist approach, wherasttte is a construct of the Enlightenment
age and rules in name of the people, rather thathvaye right. The anti-imperial nationalism
stands between the primordialist and modernistaggbres. On one hand, it recognizes the
existence of separate primordéhniesand their willingness to create “multi-ethnic sialiities
against alien rulers” (Reid, 2010, p. 5). On theeothand, it refers to an imaginative and
invented phenomenon, “the alchemy that soughtrioémpires into nations in the middle of the
20" century” (Reid, 2010, p. 9). The outrage at stat@iliation (OSH) nationalism also falls
between primordialist and modernist approachaspédrates in states that are formally
independent and is expression of the discontenhsighe compromises made by the

government. In Indonesia, all four nationalisms barfound, includingthnienationalism in
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every sub-national group to a certain extent, mmpierial nationalism in the pre-independence
era, state nationalism in the post-independenceaathOSH among some Papuan people today.
Multiculturalism and Grounded Cosmopolitanism

Much of the literature on multiculturalism stemerfr debates in the West, mainly in
Australia, Canada, the UK, and the USA (Bokhorstge2007). According to the Indonesian
scholar Budianta (2004), concepts and definitidnawticulturalism based on the situations in
the West do not translate directly into the Indaam@gontext; nevertheless, they are useful as a
comparative means to critically reflect on theitesd on the ground.

Culture is an ambiguous concept, which has acqamedmber of different, often
contradictory, meanings over centuries of usagei(igu2007; Fox, 2004b). Parekh (2000)
criticizes definitions of culture as a static, uanged, unified, homogenous, autonomous entity
with fixed boundaries and no internal contradicsiode emphasizes variations within and across
cultures, and raises questions about what may m&dered as defining for a particular culture.
Similarly, Budianta (2004) approaches culture asratinuous process of becoming, a hybrid
field of cross-cultural interaction, and a seteference that is socialized to members for specific
interests and according to different contexts.

Multiculturalism has also been defined in multiplays. Sunarto (2004) points out that
the suffix “ism” attempts to make the extrinsictizad realm (i.e., plurality or multiculturality)
into the intrinsic ideology or doctrine working ide people’s minds (i.e., pluralism or
multiculturalism). According to Budianta (2004), imculturalism is to socialize, negotiate, and

reposition cultural identity as a multilayered gntindividuals should have the agency to select
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from available cultural references in order to teean understanding of their selves. They should
be free from external forces that restrict indivatiigdentity, by excluding certain cultural options,
denigrating others, and imposing stereotypicalgmigations.

Parekh (1997) interprets multiculturalism as theangas of responding to a plurality of
cultures and distinguishes five main types of noulturalism. | add to the typology by providing
examples from Indonesia. First, in isolationist tiwulturalism, cultural groups interact when
absolutely necessary. In Indonesia, some indigecommsnunities practice their Animist beliefs,
distinct norms, and localized way of life in sepignafrom the rest of society (Scott, 2009;
Tsing, 1993). Second, in accommodative multiculisim® a culture remains dominant but
makes some provisions for the needs of minoritygso For instance, the Javanese Muslim
culture maintains its dominance, but compromiseh wther cultures in order to avoid threat to
the unity of the state (Budianta, 2004; Heryan@)&). Third, in autonomist multiculturalism,
cultural groups seek equality while maintainingtlaeitonomy. For example, some Acehnese
people demanded political autonomy and the rightedopt the Sharia law (Aspinall, 2009;
Bertrand, 2004; Reid, 2010). Fourth, in criticaimieractive multiculturalism, minority
communities challenge the dominant group and aioréate a collective culture that reflects
their distinct perspectives. Christian communitfes,instance, seek recognition in the Islam-
dominated national culture (Andaya, 2011; Yang,5)0Binally, in cosmopolitan
multiculturalism, individuals are not committeddpecific cultures, but rather freely engage in
intercultural experiments. Such dynamic seems taldsent in the literature on Indonesia, where

ethnicity and religion continue to be defying pantpeople’s life.
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Sunarto (2004) examines multiculturalism as a neidpibund between the two
predominant, and often opposing, discourses—nathelgtate’s “formal discourse” with a
priority on unity, and the people’s “discourse frame ground” with a priority on diversity (p. 2).
He proposes that a state must engage its peopbatioipate in a progress of negotiation and
power sharing in order to create an authamigmthat has moral authority and legitimacy. The
process has to end wighpluribus ununfout of many, one).

The theory of grounded cosmopolitanism focuseserhy/brid intersect of local,
national, and global dynamics which are relevanttie understanding of youth in the’21
century. In relation to my study, “grounded” refémsethnic and religious as well as national
subjectivities, whereas “cosmopolitan” addresseh haoiversal humanist and global phenomena
(Kahn, 2004). This conceptual approach goes befamdkh’s (1997) ideal of cosmopolitan
multiculturalism, for instance, which suggestsithelevance of ethnic and national boundaries
in the worldwide community of human beings. Nilarddeixa (2006) write that “the process of
hybridization looks towards an ambivalent and carghird space of cultural practice, in which
new authority structures pull young people towatifferent narratives of identity” (p. 108).
Hybridization is a process of cultural interactidieween the local and the global, the
hegemonic and the subaltern, the center and thgheey. Global influences transform in local
traditions, locality is assimilated with globalignd a hybrid realm of new meanings emerges.
Hybridization offers especially young people a pléx construct an alternative identity.

In Indonesia, the college students’ world is drestttvith globalized forces, including

electronic music (Richter, 2008), Islamic fashible{-Saluz, 2007), billboard advertisement
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(Abdullah & Sairin, 2003), and TV gossip news (\amio, 2008). University students live in one
hybrid space of local and international stimulifrthe West, Asia, and the Middle East. These
spheres are not perceived as oppositional, bugratrerlapping, melting, and becoming
compatible. Religiously, for example, college studalo not reside in two different worlds, in a
devout one and in a secular one, nor do they swigtlveen the two (Nef-Saluz, 2007). Instead,
they blend their being religious, modern, and wigrld

Cultural studies in Southeast Asia illustrate plmeana that are relevant to university
students and can be borrowed to better understdiede life. As the newest generation of indie
films that they both produce and mirror, the yopdissess “nomadic trajectories,” namely
polymorphous qualities that travel between “imagesof the national and logics of the
trans(national)” (Harvey, 2007, p. 273). They emptite tensions that emerge from local
experiences being “saturated into global popul#uce, capitalist consumption, media and
technological networks, and the flows of human tvég, labor, thought and emotion” (Khoo,
2008, p. 232). They are concerned with reinvending preserving traditions even as they also
embrace a culture of the future (Hanan, 2008). Rajey from Setijadi’s (2012) analysis of
Indonesian independent cinema, three key motivatierunderneath the youth’s choice to
reframe local issues as universal problems: (axpvess their both grounded and cosmopolitan
identities, (b) to critique and transcend rigidegatrizations and instrumentalization of

differences, and (c) to facilitate the access international circuits.
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Multicultural Education and Religious Education

Multicultural education, as the approach to divgrsi schooling, is also subject to
multiple interpretations. According to Sunarto (2ZRnulticultural education might be seen as a
practical dimension of multiculturalism—a set ohcepts and practices that might officially be
formulated through governmental policies, schogutations, curriculum design, teaching
methods, and school-society relationships. An sigkimulticultural education should be
constantly adjusted (as cultures constantly chaage Jnfuse both formal and informal
curricula, including the hidden curriculum. Accardito Sunarto (2004), “culture change seems
to start from school” and the challenge is “to makdticulturalism curricula become the
students’ cultures” in a natural manner (p. 4). fMultural education is associated with multiple
objectives, such as appreciation of cultural diwgrability to function in various cultures,
acceptance of alternative life choices, as wefirasnotion of social justice, equality, and
democratic goals.

Based upon her view of multiculturalism as repositig cultural identity as a
multilayered entity, Budianta (2004) proposes atiowikural education that fosters the
constructivist socialization of cultural hybridind develops understanding of cultural blending
as a common norm, rather than a mere appreciatratifference. Critical thinking towards
ethnocentric interpretations of culture is essénfiarough this process, multicultural education
can help to create a society that lives comfortablyiversity. Along with other Indonesian
scholars (Semiawan, 2004; Sunarto, 2004; Theri@4p®Budianta (2004) suggests that

multicultural education requires an integral refomeluding revision of teaching pedagogies
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and materials, involvement with the broader comityyiaind diversification of space, staff,
faculty, and students.

Drawing from his concept of cosmopolitan multicuitiism, Parekh (2000) argues that
multicultural education is a critique of the monbuatal, and especially Eurocentric, content of
the prevailing educational system. He finds thahoaoultural education “is simply not good
education” because it stunts students’ criticalifiycand intellectual curiosity about other
cultures, while breeding arrogance, insensitivitgd @acism (Parekh, 2000, p. 227). By contrast,
Parekh (2000) says the following about multiculked@ucation:

Far from ethnicizing education, it deethnicizedunds and makes them a shared human

capital. It encourages a dialogue between cult@sps students to converse in multiple

cultural idioms, and avoids the cacophonous incemgnsion of the Tower of Babel. It
challenges the falsehood of Eurocentric historinds out its complexity and plural
narratives, and it also fosters social cohesiorrgbling students to accept, enjoy and

cope with diversity. (p. 230)

To conclude this section on multicultural educatiomant to add a brief review of
religious education, which is relevant for my stuoly rarely included in the literature on
diversity. Religious education has both opponentsavocates. Critiques target it for being
divisive, due to its “distinctive non-common educaal aims” and “restricted non-common
educational environments” (Halstead & McLaughli03, p. 63). By providing a specific
curriculum designed for a sub-group of societgréates a sense of self-identity forged in

opposition to the broader society and cultivatssugitive beliefs, such as other creeds being
25



false, immoral, or suboptimal. Therefore, it fadsnhurture the attitudes that are necessary for the
well-being of a democratic society.

Supports for religious education assert that theseaf community conflict is not faith-
based schooling, but rather socio-political disanettion, exclusion, and despair. In addition,
religiosity has been positively associated wittivihg outcomes among youths, such as
academic success (Jeynes, 2003), good behaviorgaj&& Norenzayan, 2012; Wagener,
Furrow, King, Leffert, & Benson, 2003), physicalatth (Dowling et al., 2004), civic integration
(Kerestes, Youniss, & Metz, 2004), and social @gKing & Furrow, 2008). Yet, later studies
do not replicate these results, finding weak catiehs between religious commitment and
overall well-being (Furrow, King, & White, 2004).

Nonetheless, various types of religious educatiost @and, in order to understand them,
one has to first grasp the spectrum of possibleldiggcal foundations (Vermeer & Van der Ven,
2004). Within the field of theology of religionsiree models are generally formulated about the
perceptions of Others’ creeds—exclusivism, inclissiy and pluralism. The first two
approaches to faith are common, while the thirdismare and yet exists, as shown by both the
literature and my study. To explain the three medetk (2005) poses a simple question: is
“our” God listening to the prayers of people offfet” faiths? For the exclusivist, God is not
listening to those of different religions becauseirt beliefs are false. For the inclusivists, Ged i
listening to the prayers of a member of anothegiai, but it is their God as they understand
God. Like the exclusivists, the inclusivists maintthe superiority on their own dogma, but they

approach distinct creeds more positively, as prtsdotcdivine revelation and legitimate paths to
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salvation. For the pluralists, God is listeningeteerybody, because God transcends human
understanding and does not belong to any specifiepg With the famous quote “God has many
names,” Hick (1982) illustrates that people pereghe divine reality under different forms but
none of them can claim absolute validity. Pluraldoes not imply superficial tolerance,
relativism, or syncretism. In other words, it does aim to foster mere coexistence, to prove that
all religions are the same, or to dissolve elem&uota all traditions in a new religion. Pluralism

is about commitment to one’s own faith, to adheseftall creeds, and to social transformation
across religious boundaries.

Theological orientations depend on a various factocluding the interpretations of the
sacred texts (Nuryatno, 2011). Normative passageakan to the divine and eternal principles,
such as equality, tolerance, and justice. Contéxtraes are related to the human and are
specific to socio-historical problems of the timecording to Nuryatno (2011), writings that do
not support diversity should be viewed as contdxnd abrogated, whereas texts that foster
plurality should be approached as normative anahtai@ed as prerequisites for a harmonious
society.

Religious education can be shaped in numerous fdrased on the respective
exclusivist, inclusivist, and pluralist theologyitst foundation. It can be monoreligious,
multireligious, and interreligious (Sterkens, 2Q0h)other words, it can refer to teaching
religion (i.e., transmitting religious beliefs froome generation to the next), teaching about
religion (i.e., studying dogmas in an intellectaenner), and teaching from religion (i.e.,

understanding how faith can contribute to improuenhn life and resolve human problems)
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(Grimmitt, 1987). An alternative terminology refeécsconfessional education into religion and
non-confessional education about religion (Feldgrflbompson, & Torevell, 2008).

Seymour (1993) develops the metaphor of the wallustrate the above types of
religious educatiorBehindthe wall is the site for faith formation, wheredgats belong to their
religious community and speak a communal languagthe wall is the site of interreligious
dialogue, where pupils open up to the world andik@epublic language. Christiani (2005) adds
a third dimensionbeyondthe wall, the site of faith transformation, wheeople of distinct
creeds work together to build justice and peacéhdrcontext of Indonesia, she argues that
religious education should take pldmehind at, andbeyondthe wall simultaneously, because
faith is not only individualistic experience forettfulfilling of one’s soul, but also a social
strategy for the improvement of humankind. Suitgd@dagogies for this multidimensional
religious education are pluralist, inclusive, humsgrstudent-centered, experience-based,
critically reflective, socially active, attentive problem-solving, engaging the whole school,
focused on contextual and empathetic readings lgftegts through the eye of the marginalized
(Christiani, 2005; Sunarto et al., 2004).

Intercultural Contact Theory

College years are influential for students’ devetept because they are times of
discontinuity, discrepancy, and transition (GuNiagda, & Lopez, 2004). They foster cognitive
growth by putting students into new situations imirgg uncertainty and requiring knowledge. In
addition, late adolescence and early adulthoodh&@nique time when a sense of personal and

social identity is formed (Gurin, Dey, Hurtado, &, 2002). Gurin (2002) suggests that
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identity develops best when young people are givgrsychological moratorium”™—a time and a
place in which they can experiment with social sddefore making permanent commitments to
an occupation, to intimate relationships, to soaral political groups and ideas, and to a
philosophy of life (p. 334). Such a moratorium sldadeally involve a confrontation with
diversity and can be provided by universities.ha latter case, the idea of campuses as
moratorium resonates with Pratt’s (1991) imaginarglassrooms as “contact zones”—*"social
spaces where cultures meet, clash, and grapplesatth other, often in contexts of highly
asymmetrical relations of power, such as colomalislavery, or their aftermaths as they are
lived out in many parts of the world today” (p. 1).

Since Allport’s (1954) seminal work on contact thefor reducing prejudice, research
has used his framework to explore the conditiorsiaterventions for ideal intercultural
interaction (Dixon, Durrheim, & Tredoux, 2005). Agtlents to contact hypothesis believe that
segregation is a source of ignorance and ignorsneédreeding ground for derogatory
stereotypes and racial hostility. Prejudice lessemsn members of two hostile groups are forced
to cooperate with one another. Contact affectattagability of information and provides
counter-examples to stereotypes. In the past ®oades, scholars have revisited contact theory
in order to examine the frequencies and pattermstefcultural contact at multicultural
universities (Gurin et al., 2002; Halualani, 20B&jualani, Chitgopekarb, Huynh, Morrison, &
Dodge, 2004; Nagda & Gurin, 2007; Sorensen, Na@dain, & Maxwell, 2009).

Universities with greater demographic diversityheir student body have more

likelihood that students from different backgroumds interact with each other, that the
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students’ opinions will be more variable, the tepi¢ conversation will be more diverse, and
that both ingroup and outgroup positive exemplafhsexist (Antonio, 2001, 2004; Halualani et
al., 2004; Sorensen et al., 2009; Wright, Aron, leghlin-Volpe, & Ropp, 1997). Nevertheless,
mere co-existence does not guarantee the edudadbemnefits of diversity. According to Antonio
(2001):
[On one hand], higher education leaders typicadlyehembraced the growing diversity of
their campuses, asserting that a racially divetsgesit body is necessary for preparing
students to be effective citizens in a multicultwa@ciety. Critics of the university, on the
other hand, point to reports of increasingly terasxal climates on campus and racial
self-segregation among students; they maintainsiett racially “balkanized”
environments produce students with greater levalaamal intolerance and ethnocentrism
than when they entered college. (p. 64)
Students “report a considerable amount of intevacticross race and ethnicity, yet they also
describe their campus environments as charactebizedcial conflict, prejudice, and isolated
ethnic enclaves” (Antonio, 2004, p. 554). They adide a desire for more experiences with
diversity, but actually cluster according to onem@dominant trait of commonality: ethnic
affinity (Duster, 1991). Ethnicity takes precedenwger other dimensions in friendship selection,
such as personality traits, interests, attituded \values (Antonio, 2004).
Halualani (2004) finds that students generally e engaging in intercultural
interaction as merely being among or within a derapigically diverse campus, and as an event

that takes place outside their own personal frieipdsr social network. In addition, ethnically
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diverse students seem to have limited interactibh @ach other, despite the multicultural
university’s promotion of plurality. On one sidbely may express support for diversity because
of the larger societal emphasis on such issuel@deed for social approval. On the other side,
they are not engaging in actual contact becautigeddlready entrenched ethnic fragmentation
(Halualani et al., 2004, p. 369). Intergroup intti@s can invoke anxiety or sense of threat
(Barna, 1998; Bennett, 1998; Sorensen et al., 2@@&jon (1991) suggests a number of factors
that have contributed to the rise of racial poktian, including: (a) lack of knowledge,
experience, and contact with diverse peers; (b)}gerip influence; (c) increased competition
and stress; (d) the influence of off-campus grapsthe media; (e) changing values; (f) fear of
diversity, and (g) the perception of unfair treatine

Engberg’s (2004) study also confirms the existerfaacial biases on campus. He
defines them as the “systematic tendency to evaloag’s own membership group (the in-
group) or its members more favorably than a nonnegstidp group (the out-group) or its
members” (p. 576). Intergroup bias incorporate fmain components: prejudice, stereotypes,
affective reactions, and discrimination. Bias caou unconsciously or intentionally, implicitly
or explicitly, at different degree of strength, atdgersonal and public levels. Allport (1954)
approaches prejudice based on six distinct lefmsstarical, sociocultural, situational, personal,
phenomenological, and stimulus object.

The type, quality, and effectiveness of contact@da@mend on a variety of elements.
Allport and others who have built upon his the@ych as Robinson and Preston (1976) and

Chavous (2005), tend to agree that the effectenfact may be either negative or positive,
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depending on the nature of the contact situatlecharacteristics of the participants, and the
types of activity which occur. In particular, intacial contact is most likely to yield favorable
results (i.e., reduce prejudice) when particip&m different groups are: (a) of equal status; (b)
in a voluntary contact situation; (c) pursuing coomgoals; (d) in meaningful associations with
one another; and (e) encouraged by the authorities.

Antonio (2004) identifies four types of friendshimmogeneity as deliberate (survival),
diversity as deliberate (common value), homogerestincidental, diversity as propinquity. The
type of friendship “depends on previous socialmats well as current social context, and can
vary as a social construct linked to culture, dguissition, or intergroup relations” (Antonio,
2004, p. 572). Previous socialization can refesttmlents’ demographic background, personality
characteristics, diversity of pre-college friendttitudes and values toward cultural diversity.
Ellison and Powers (1994), for instance, show Wian interracial contact occurs early in life,
the likelihood that blacks and whites will develdpse friendships is greater. Also, Hallinan and
Williams (1989) find that high-schostudents are one-sixth as likely to choose a aassthan
a same-race peer as a friend. According to thisstigation, the effect of reciprocation is the
strongest for interracial friendships, followed$ame gender, and same academic track.

The majority of the literature agrees that curiécwnd co-curricular experiences with
diverse peers have a crucial role in the succesgartultural contact. Of the 73 studies on
intercultural interventions reviewed by EngbergQ2)) 52 were positive, 14 were mixed, and
seven were nonsignificant. Thus, the overall figdishow that multicultural courses (e.g.,

required diversity courses, non-required diversayrses, ethnic studies, women'’s studies),
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diversity workshops and trainings, peer-based vetaions (e.g., peer-facilitated training, living-
learning communities, intergroup dialogue, collaive learning), and service-based
interventions (e.g., service-learning, communitywge, volunteer work) can decrease student
racial bias. For instance, Intergroup Dialogue paats (IGD) are effective in promoting
intercultural relationships, understanding, andadxration (Gurin et al., 2004; Nagda & Gurin,
2007; Sorensen et al., 2009). Similarly, interaaltarainings and courses, like Pratt’s (1991)
class on “Program in Cultures, Ideas, Values,” hangtively changed prejudice (Robinson &
Preston, 1976).

In addition to these formal interventions, studeras benefit from the informal,
voluntary or involuntary, interactions that takaq# between diverse peers outside of class,
including rooming, dining, studying, discussingtlgaing, participating in student organizations,
attending campus events, sharing friendship, daéind taking time to learn more about others
(Antonio, 2001). For over 50 years, empirical stésddn contact theory have been consistently
showing the positive benefits of interracial intg#ran (Antonio, 2001, 2004; Chavous, 2005). In
the context of American higher education, GurinO20finds that intercultural interaction
enhances students’ college satisfaction, acadeenformance, cultural awareness, social self-
concept, and postgraduate aspirations. Some afttemes are also relevant to the field of
community psychology, including intellectual engamgmt, motivation to think actively about
social phenomena, commitment to promoting inteuraltunderstanding, perspective taking,
sense of commonality with others, involvement ifitmal affairs, and belief in the power of

individuals to change society.
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University as a Public Sphere

The approach to universities as contact zones matesnly have inter- and intra-personal
implications in terms of prejudice; it also relateghe socio-political dimension of universities
as public spheres. The notion of public sphereaviggnally developed by Habermas in
reference to the eighteen-century world of Londoffiee houses and publishing salons, where
middle class men assembled for a reasoned debatd®y issues of mutual interest (Crossley &
Roberts, 2004). For Habermas, the public sphereatesdbetween the state and the private
realm, which includes both work and home. Overdbeades, Habermas'’s conception of the
public sphere has been expanded beyond white roakgéoisie, in order to include all
individuals across races, classes and genderscRpllere has also become a more fragmented
concept, which considers issues of culture andestilajty.

Cohen and Arato suggest a four sphere schemahwlfstinguishes among the
administrative state, the public sphere, the magkehomy, and the intimate life (Crossley &
Roberts, 2004). The public sphere is also partbimto two levels:

(a) The level of implicitly known traditions anddiground assumptions embedded in

language and culture, which are drawn upon by iddals in everyday life; (b) the level

of three distinct structural components, namelyura| society and personality. Both
aspects of the lifeworld are reproduced throughctimamunicative process of cultural

transmission, social integration and socializat{@rossley & Roberts, 2004, p. 13)

Fraser (2007) advances the complexity of the pugghere even further, by arguing that

there is no one public sphere but rather a plyraficompeting publics, which are unequally tied
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to the institutions of decision making. While somblic spheres serve the hegemony of the
dominant group, others host competing “subaltetmtar-publics” namely “parallel discursive
arenas where members of subordinated social giaugst and circulate counter-discourses to
formulate oppositional interpretations of theirntiges, interests and needs” (Fraser, 2007, p.
497).

According to Giroux (1988), universities are puldpheres, where both hegemonic and
subaltern counter-publics cross. In Giroux’s (1988)ds, “schools are anything but
ideologically innocent, nor are they simply reprotive of dominant social relations and
interests” (p. 168). As a referent of reproductieniyersities embody ideological and political
interests. With limited autonomy, universities ftion as a terrain out of which the dominant
culture manufactures and legitimates its hegemstnictures. Therefore, universities are
manifestations of culture and can be investigateautgh Bourdieu’s (1979) notion of cultural
capital and Foucault’s (1995) concept of power.

Bourdieu (1979) distinguishes among three stdtesltural capital (my translation and
examples): (a) the embodied state, when socialtsiies become internalized as a natural part of
the individual (e.g. behaving by certain schooks)j (b) the objectified state, when culture
materializes in the form of cultural goods (e.gtibeoks); and (c) the institutionalized state,
when objectivity is mediated by institutions, caniieg some guarantee of unique properties
upon its owner (e.g. college degree). In Bourdi€L3/9) notion of learning, students absorb the
dominant culture not only via the overt officiasdourse of schools (symbolic mastery), but also

through the persuasive messages embodied in thigriificant” practices of daily campus life.
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Foucault (1995) explores the discursive sociattiras through which external forces of
control are internalized. He states that individuaarn to conform to the norms of external
surveillance and hence to control themselves. Bh@mbmeanings of normalcy, for example,
force them to try to conform to dominant views dfawis a socially acceptable behavior. The
modern world is marked by a ubiquitous discourse serves to “normalize” people and to
subordinate them to certain regimes of knowledgkpamwer. Knowledge can no longer be seen
as objective, but has to be understood as paliegbodwer relations that not only produce it but
also those that benefit from it. In other wordsliwduals internalize external norms of
surveillance and subordinate themselves to regohksowledge, which is part of the power
relations that create it and benefit from it.

As a referent of resistance, universities hostdsithat interrupt, interrogate, and
ultimately resist standard practices and socialystructed meanings. Giroux (1988) highlights
that universities contain points of agency, whdeological and material conditions exist to
produce oppositional discourses and practices.eftwer, campuses are places where hegemonic
and subaltern counter-publics “constrain each dtireugh an ongoing battle and exchange in
response to the sociohistorical conditions ‘catriedhe institutional, textual, and lived practice
that define school culture and teacher/studentreeqpees” (Giroux, 1988, p. 168). University
life is a plurality of struggles, wherein studerfggulty, and administration impose, negotiate,
and resist how educational experiences and pracieenamed and accomplished.

According to Giroux (1988), the recognition of qauses as sites of both cultural

reproduction and resistance interrogates the palitiature of the university as both a sphere of
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critique and as a medium of social transformatidmiversities contain a discourse that combines
“the language of critique with the language of plaiss/” (Giroux, 1988, p. 195). Funded upon a
theory of both structure and agency, critical pedggcalls for transformative intellectuals and
authentic pluralism within the day-to-day workinigschools:

The role that teachers and administrators might atatransformative intellectuals who

develop counterhegemonic pedagogies that not anpower students by giving them

the knowledge and social skills they will need éoable to function in the larger society
as critical agents, but also educate them for toamstive action. That means educating
them to take risks, to struggle for institutionaboge, and to fight for both against
oppression and for democracy outside of schoadghar oppositional public spheres and

the wider social area. (Giroux, 1988, p. xxxiii)

Giroux (1988) detaches the term “intellectual” frastraditional lingering notions of
elitism, eccentricity, and manipulation of ideasd dills it with a commitment to critical
engagement. Educators need to legitimate schoalsrascratic public spheres, which provide
an essential service in the construction of adatitizens through civic literacy, social
participation, and moral courage. Through critpadlagogy, transformative intellectuals
challenge existing “regimes of truth” and transkseial theory into forms of praxis that
contribute to the notions of active citizenry. Sychxis is effective if it takes place more
extensively in public, by forming alliances withhet oppositional public spheres, popular
constituencies, and social groups outside of thiitig contours of the disciplines and

academia. To promote this resistance, various egileg methods are employed, including
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critical literacy, democratic engagement, and antihgluralism (Hytten, 1999). The ultimate
goal is to provide students with the knowledge skills they need to navigate and transform the
larger status quo. Education should be a demog¢paiticipatory, and transformative
experience.

This approach to education takes seriously Grasm§t®75) notion of all society as a
vast school and of “organic intellectuals” who abbtidge the gap between academic
institutions and everyday life. Gramsci (1975) veelorganic intellectuals as mediators,
legitimators, and producers of ideas, social pcastiand moral leadership. While Gramsci
believed that organic intellectuals had to emergdusively form the working class, later
interpretations believed that such intellectuals ise from and work with any number of groups
which resist the suffocating knowledge and prastibat constitute their social formation.

In his vision of education for social transfornoati Giroux (1988) also calls for authentic
pluralism, where the demands, cultures, and soeliafions of diverse groups are recognized:

Difference is not reduced to the possessive indalidm of the autonomous subject at

the heart of liberal ideology. On the contraryfeténce would be grounded in various

social groups and public spheres whose unique s@ind social practices contain their
own principles of validity while simultaneously shmg in a public consciousness and
discourse. Central to this form of radical plunaliss a public philosophy that recognizes
the boundaries between different groups, the selfadhers, and yet creates a politics of

trust and solidarity that supports a common lifsdgshon democratic principles that create
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the ideological and institutional preconditions bath diversity and the public good. (p.

172)

This theory considers democracy as an active lsmggement based upon competing
ideological interpretations of social justice, eiyaand diversity. It also does not see schosls a
mere extensions of the workplace, but as formsit€al inquiry that dignify human agency and
social responsibility. Viewing universities as dewratic public spheres provides a rational for
defending them, ideologically and financially, @sential institutions and practices on the
performance of an important public service. Althoumiversities play a significant role in
establishing local democracy, they work best itatmration with other public spheres which act
at the state level of government.

The discourse on resistance and critical pedagogg fn Freire (1970) a pioneering
supporter. He suggests that an unfair system ohsi@nd procedures forces individuals to
believe that injustice is an inevitably part of hamexistence. This social myth is not the result
of the individual inner self, but of the historiaaid cultural factors which govern the world
where the oppressed and oppressor live in (FIE&€); W. Smith, 1976). As a consequence, the
oppressed is afraid of embracing freedom, whileojygressor is afraid of losing the freedom to
oppress. Freire (1970) proposes a pedagogy fapheessed, which is designed to liberate both
the oppressor and the oppressed from the victiroizaf the dominant system: “Animated by
authentic, humanist (not humanitarian) generosiiy pedagogy of the oppressed presents itself

as a pedagogy of humankind” (Freire, 1970, p. 54).
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Freire conceptualizetbnscientizacae-a development process of consciousness-raising
leading toward liberation for both oppressed angregsor. This process of social transformation
has two key characteristics: a personal self-aftram and rejection of the oppressor, as well as
an active effort to replace the oppressive stractuth a just system (W. Smith, 1976).
Therefore, in Freire’s vision, liberation is praxithe action and reflection of men and women
upon their world in order to transform it” (FreitE970, p. 79). If reflection is sacrificed, action
becomes isolated activism for action’s sake. lioacts sacrificed, reflection becomes verbalism
or rhetoric. In praxis, individuals name the roots predicament, reflect upon them, and act in
the attempt to resolve it.

Smith (1976) created an instrumental definitiom@iscientizacaca coding system
which highlights Freire’s praxis and measures éwvell of consciousness in an individual.
Smith’s model allows to gauge at what stageasfscientizacamdividuals stands, based on the
answers they provides to three existential questi@) Naming: what are the problems in this
situation? (b) Reflecting: why do these problemist@x(c) Acting: what can be done to change
the situation? (W. Smith, 1976, p. 3). This modalalevant for my later analysis because it
points out that naming, reflecting, and acting upgredicament can be about physical
behaviors or activities and intellectual positiortee-envisioning of strategies that can eradicate

marginalization and injustice.
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Chapter 3: The Indonesian Context
Regionality, Ethnicity, and Religion

Regionality, ethnicity and religion are deeply imténed across the archipelago, where
asal(origin) generally determinesiku bangsé#ethnicity) andagama(religion) (Song, 2008).

For instance, Western islands are mostly Muslinsté&a islands are mainly Christian; the island
of Bali is almost exclusively Hindu. This constnact ethnicizes religion so that each faith is
attached to certain ethnic groups. It also acadifference within the strict limits of what is
perceived as “Indonesian”; the term ethnicg#yku bangsameans “a constituent part of the
nation” because ethnic (and ethnicized religiousugs are to be subordinate to the nation-state,
Indonesia (Aspinall, 2009; Bigalke, 2007; Marta@009).

In terms of provinces, 57.49% of the people livalmnisland of Java, which includes six
of the 33 provinces (i.e., Jakarta, Yogyakarta,alBarat, Jawa Tengah, Jawa Timur, and
Banten) (Indonesian Central Agency on Statisti04,02. Ethnically, Javanese people account for
40% of the population and the other 375 groups mipass smaller percentages (e.g., Sundanese
15.51%, Malay 3.70%, Batak 3.58%, Madurese 3.038ta\Bi 2.88%, Minangkabau 2.73%,
Buginese 2.71%, Bantenese 1.96%, Banjarese 1.7dlheBe 1.66%, Acehnese 1.44%, Dayak
1.36%, Sasak 1.34%, Chinese 1.20%, and all otlo&ipgriess percentages) (Ananta, 2013). It is
important to notice that Chinese Indonesians haes Iperceived as oppositepiabumi (sons
and daughters of the soil) asli (indigenous) since the colonial era through geoigical,
cultural, economic, and constructionist explanatifieryanto, 1998, 2004, 2008). According to

the hierarchy of the time, the Dutch were at the the native royalty and prominent Eurasians
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below, Chinese businessmen a step lower, and \&lagers of the indigenous people as the
broad base (Reid, 2010; Song, 2008). Currentlyn€de Indonesians’ overall economic power
still exceeds their number and makes them a pramget of resentment. In May 1998, right after
Suharto’s resignation, more than 1,000 people, Im@stinese and Christian minorities, were
killed and hundreds of Chinese women were raped.

Recent migration waves across the archipelago imaveased the ethnic diversity of the
population (Sunarto, 2004). Interinsular settleraemtd rural-urban mobility have shifted the
composition of local communities. For instance, Muagelocation from Java to Kalimantan,
Ambon and Poso has caused fierce economic, poli@hsocial frictions and even deadly
conflicts (Bertrand, 2004; Sullivan & Lucas, 20@an Klinken, 1999). The villagalésg
remains an important social unit, which attemptsigontain its own traditions, customs, and
conventions as exclusionary patterns of self-ptmegScott, 2009; Song, 2008; Tsing, 1993).
Communities are scattered over 6,000 islands adiéenboundaries, including hill-valley,
upstream-downstream, inland-sea, and urban-rural.

Since there is no absolute ethnic majority, theohite religious majority (Muslim
adherents) versus minority (non-Muslim adherends)dmerged as the focal identity-marker.
The population is spread across Muslim (87.18%gteRtant (6.96%), Catholic (2.91%), Hindu
(1.69%), Buddhist (0.72%), and Confucian (0.05%¢dnesian Central Agency on Statistics,
2010). Indonesia is neither a confessional norcalaestate, but an in-between model of
religion-state relationship (Binawan, 2011). Thd3 @onstitution formalizes both monotheism

and indigenous privileges (Heryanto, 2008; Parkétdbn, 2013); the first rule of the national
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ideologyPancasila(Five Principles) imposes the belief in one GodJdwy, citizens must choose
one of the six legally accepted religions, wher@bsther unofficial faiths are treated as cultural
expressions of local communities (Forge, 1980; S#)@7; Yang, 2005). All Indonesians have
to either register as a member of one of the digioas or become part of the “other” category
(Hefner, 1985; Kipp & Rodgers, 1987). The religi@filiation is listed on the identity card with
overt consequences in daily life. Being atheigtegal and in 2012 two Indonesian Facebook
users were imprisoned for posting atheist and bixsious messages on their personal pages
(Schonhardt, 2013).

At the crossroad of global trades for at least tmibenniums, Indonesia has adapted
incoming influences to local cultures (Andaya, 19Rpp & Rodgers, 1987). World religions
and colonizing powers have been influential on hrevan identities. Hinduism and Buddhism
reached Indonesia through Chinese and Indian metshaound the"? century. Islam reached
Indonesia through traders from Arabia, Persia,dndnd China in the ¥entury. Catholicism
was introduced by the Portuguese in th& déntury and Protestantism spread during the Dutch
colonization of 1602-1942. These external forcebtha greatest impact on indigenous elites,
who were in closest contact with foreign merchamis administrators. New ideas slowly
trickled down into subaltern classes, but were génacalized into preexisting customs and lost
their orthodoxy (Eiseman & Eiseman, 1989; Geer®80). For instance, Hindsati (i.e., a
widowed woman commits suicide by fire on the husbafuneral pyre), Chinese foot binding,

and Islamic complete seclusion never existed iohedia (Andaya, 2008).
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In recent decades, Indonesia has been losingrtgetyc openness. Extremist Islamic
forces from Saudi Arabia and evangelical missiososifthe United States have shifted local
balances between religion and culture, by impopumist and exclusivist theologies (De Jong,
2012; Woodward, 2011). The politicization and ratization of religion fuel tension into the
Indonesian social fabric, which is already vulnégatue to political and economic challenges
(Christiani, 2005). Java- and Islam-centered pedid¢iave especially been condemned, as they
impact political representation, economic developtnand all fronts of social organization,
including the educational system. The inter- anichireligious delicate dynamics become clearer
with a closer analysis of Islam, the majority creet¢hdonesia.

Islam

“Indonesia has some of the richest and most diveasiions in the Islamic world”
because of its “historical receptiveness,” accaydmFox (2004a, p. 2). In the18entury,

Islam reached Indonesia through traders from WwglMiddle East and Asia (Ricklefs, 2008).
Generations of Muslim Indonesians visited and gdidin Mecca, Cairo and other Middle
Eastern centers of learning (Fox, 2004a). By tke 18" century, a religious consensus had
emerged in Indonesia from Sufism and its blendiitg Wcal customs. This “mystic synthesis,”
was characterized by a strong sense of Islamiditgeabservance of the five pillars of the faith,
and acceptance of local spiritual forces (Rickl2B08, p. 115). With the arrival of European-
style modernity and global Islamic reform, from 088 1930 every element of mystic synthesis

came under challenge and Indonesian Islam startsplit across evolving divides.
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According to Mietzner (2009), the most importanttedse distinctions refer thangan
versussantri and traditionalist versus modernist. The terms@edise nature of these
oppositions are still in dispute (Frederick & Womng@993). Abangan Muslims (also known as
adherents of Javanism or Javanese religion, innesian languag&ejawen Kebatinan agama
Jawg combine Islamic and pre-existing beliefs, sucfras Hindu-Buddhism and Animism.
Politically, they have voted for secularly orientgtties, such as nationalist, communist, and
socialist. In contrast, Santri Muslims adhere 8irito the rituals prescribed by scriptures,
especially in the pesantréislamic boarding schools, but literally the pladfesantri). They have
supported Islamic parties with demands for Islalawe and state structures.

The second dichotomy is more current and distirfigeaghe “Old Group” of
traditionalists and the “Young Group” of reformisismodernists (Fox, 2004a; Hefner, 2009;
Mietzner, 2009; Ricklefs, 2008). Traditionalistsngeally live in the rural areas of Central and
East Java, attend pesantren, and work in lowes-gtds as farmers, small traders, and laborers
away from the multiethnic macrocosm of the glolzreemy (Hefner, 2009). They rely on the
teachings of the scholars, @iamag of the past (Fox, 2004a; Hefner, 2009). In acancg with
the ideas of Sufi teachers, they believe thatpiossible to strive for the ideal union with God.
All that is not forbiddeni{aram can be made Islamic and all actions can be nmadeniorship
with the right intention. According to Nasr, “evémng is essentially sacred and nothing is
profane because everything bears within itselfithgrance of the Divine” (cited in Fox, 2004a,
p. 8). In Fox’s (2004a) words, “Islamizing the wibHas more to do with consecrating the world

than with transforming it” (p. 9). Thus, traditidisss often blend Islamic and indigenous
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practices. These forms of syncretism include chah@uranic verses and ceremonies at the
tombs of local ancestors, Muslim saints, and religiteachers (Fox, 2004a). All these syncretic
beliefs and rituals are regarded as blasphemousfoymists. Traditionalists adjust their
attitudes towards models of state organizatiorherbiasis of what is best for the political
interests of themat(members of the community) at that particular poirtime.

Reformists or modernists generally live in urba@earof the Outer Islands, attend
madrasa(lslamic school), belong to the middle and uppeass] and work as traders,
entrepreneurs, and professionals (Hefner, 2009trdally, reformists find their sources in
Wahabism and other traditions that refer to staletmic prescriptions from the Quran and the
Sunnah (compendia of the exemplary behavior oPtiohet Muhammad) (Fox, 2004a). They
aim to transform the Muslim community and ultimgt#ie world at large; “how radical a
transformation is needed depends on how alienreaténing the ways of the world are seen to
be” (Fox, 2004a, p. 8). They plan to revive thesiime and eternal truths of Islamic revelation
through modern learning (Ricklefs, 2008). Theyyraédl a profession of Islam that is more
universal, easily transmitted, separated from artiqular place, ethnicity, and custom (Hefner,
2009). They condemn Islamic mysticism and indigem®yncretism as ignorant, superstitious,
idolatrous, and deviant from the “true” Islam. Déspnany internal variations, the Young Group
tends to agree that the state has to be base@ qutéast Islamic faith.

Great variations exist within and among traditiestaland modernists. On the
traditionalist extremist side, radical NU-membeasd attacked Muhammadiyah institutions in

various instances. Since the 1980s, some tradisbmhave embraced a “devotional Islam” with
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new emphasis on rituals (Fox, 2004a). For exanfdeullah Gymnastiar (known as Aa Gym)
founded an Islamic school in Bandung as a “workdieomorality,” where one of the chief
devotional practices involved weeping for one’sdmachieve purity of heart. He has become
one of the most popular Islamic preachers in Ind@&ombining various strands of Sufi ideas
in a popular revivalist mode. On the traditionatisiderate side, members of Sufi thought
emphasize the importance of preserving Indonesidty and of supporting interfaith harmony
and gender equality based on readings of the lwoigtares (Ricklefs, 2008). For instance, the
village of Ngruki is well-known for both the violegroupJemaah Islamiyaldl) as well as a
mystical group that brings together Islamic andi§tfan believers.

On the modernist extremist side, there are leadkosare intolerant of all non-purist
forms of Islam, contrary to gender equality, oppbtelocal culture and mysticism, committed
to get rid of any pre-Islamic legacy, including pepshowswWayang, martial arts gilat), crop-
cycle rituals, and local dances (Ricklefs, 2008)thie middle ground, some organizations
present internal contradictions, such as the Qaraterpretation CouncilMajelis Tafsir Al-
Quran, MTA) and Islam Tauhid, which formally refuse igdnous beliefs but in practice use
wayang musical ensemblgémelan, daggerskris), and amulets. Islamic divisions can also
split rural villages, for example, when young meeide to embrace “total Islam” and start
condemning local beliefs as superstitious heathemgound small incidences, tensions can
erupt and escalate with the arrival of Islamistitias.

Across both traditionalist and modernist supportirs Indonesian Council of Ulama

(Majelis-majelis UlamaMUI) can also be an intolerant force. Establisieti975 among
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prominent Islamic teachers, MUI gives Islamic rgbrfatwa) and advises the government
regarding Muslim matters in order to maintain nadilcstability. Since the 1980s, MUI has
issued a fatwan opposition to pluralism, liberalism, and secidar (Gillespie, 2007) as well as
against the Muslim sect Ahmadiyah because it deslis founder Mirza Ghulam Ahmad as the
last prophet, after Prophet Muhammad. MUI askggtheernment to ban these heretidaf(r)
forces.

Over the decades, an Islamic umbrella organizdtasnappeared impossible and Islamic
parties have proliferated (Mietzner, 2009). Sirfeeearly 1900s, the interests of the Old and
Young Groups have been represented by two majdraarumber of smaller, organizations
(Fox, 2004a; Mietzner, 2009; Ricklefs, 2008). Thamtraditionalist organization is Nahdlatul
Ulama (Revival of the Islamic Scholars, NU), whighs founded in 1926 to defend the
localization of Indonesian Islam and counts 35ionlimembers especially across East and
Central Java (Mietzner, 2009). Thlamaandkyai (religious clerics) have traditionally
dominated the course of the organization.

The largest modernist organization is Muhammad{yatowers of Muhammad), which
was established in 1912 to cleanse Indonesian IB@msyncretistic influences and counts
around 25 million adherents especially in the Otglands (Mietzner, 2009). With members
from the urban upper and middle classes, it hasegatonsiderable human and financial
resources to develop a wide network of schoolgalies, hospitals, and state bureaucracy. The
latest wave of purification resulted from the 1931@mic Revolution in Iran and has been

disseminating the puritanical Wahabi ideology frBaudi Arabia—a branch of Sunni Islam that
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advocates greater orthodoxy and stringency whitgipg Islam of “impurities” (Bigalke, 2007).
The impact of this Islamic revival is apparenthe increasing use of headscarjelsab) and
other signs of outward Islamic piety.

Both Sukarno’s Old Order (1945-1966) and Suhamtes Order (1966-1998) used
inter- and intra-religious divisions as means dftjpal legitimacy. At the time of the
independence in 1945, Sukarno with non-Muslimsarahgan nationalists opposed santri
demand for Islamic law in the constitution. He dat allow dominance by Islam and recognized
six official religions by law (Forge, 1980; Yand)@5). Suharto manipulated religion in his race
for power—a tactic that “threatened the most presiof Indonesia’s democratic resources: the
depth of tolerance and nationalist pride amongeits of all faith” (Hefner, 2000, p. 19). First,
he suppressed both political and cultural Islaraulsgizing life practices and preventing Islamic
advancement in politics (Hefner, 2000). Later, heoairaged cultural Islam, for instance by
supporting Islamic mosques, banks, universitied,@lgrimages to Mecca. In 1978, laws
against proselytization and missionary activitegéted Christians. Public initiatives penalized
marginal Muslim communities, including the resioatof Ahmadiyah in 1989, after the MUI
fatwa. Radical clerics and activists developedwighk central figures of the regime, in particular
around Suharto’s son-in-law, Prabowo Subianto (&fiet, 2009). The NU and
Muhammadiyah’s involvement in authoritative regimexchange for political concessions
signaled that political representation was a piyasver commitment to non-violence,

democracy, and fair settling of societal disputes.
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In 1998, with the opening of the Reformation ethg“advent of post-Suharto
democracy, coupled with the impact of the Southt Bagan economic collapse in 1997, and the
arrival of a tough new breed of Middle Easternrstapreachers, sowed the seeds of new
challenges to Indonesia’s moderate Islam” (Duff)2@®5 October). In the name of democracy,
a political space has been allowed for ethnic @&lidious communities to organize and mobilize.
According to Mietzner (2009):

All major Islamic groups decided that they hadngage in party politics, whether in

direct or indirect manner. Some of them chose &lsism as their ideological

foundation, while others increased the emphasthein Islamic identity but retained

Pancasila as an over-arching principle. Most sigaitly, however, almost all major

Muslim leaders opted to establish separate pahasappealed to their core

constituencies rather than to an electorate spgmeiigious and ideological boundaries.

[...] The ideological and political fragmentation it the Muslim community, which

had stretched from the colonial period to the foleys of the New Order, was about to

extend into the new political system. (p. 254)

The 1999s regional autonomy act prompted the sdaraultural roots and the rebirth of
traditional institutions that were previously elimated in the homogenizing policy of the New
Order. Sharia law has been adopted in Aceh fultyiarseveral townships across Java, Sumatra,
and Sulawesi to cover both criminal and family sulBertrand, 2004; Conte, 2006; Sullivan &

Lucas, 2001).
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New international linkages have fueled modernistwa. Saudi-inspired Salafism aims to
implement a strict and putatively literalist integfation of the Sharia in personal life (Hefner,
2009). Dakwah movement (also known as Tarbiyahatm&n Mosque) obeys the ideas of the
Muslim Brotherhood (Fox, 2004a). The “Pamphletrsiaefers to anonymous publications that
tend to be anti-Western, anti-capitalist, and altforeign-ideas that taint contemporary Muslim
culture (Fox, 2004a). Pamphlets that are transiatioom the Arabic and come from the Middle
East are generally accorded a certain authorign evhen the publisher is unknown.
Investigations on the bombings in Bali in 2002 @085 as well as in Jakarta in 2003, 2004, and
2009 pointed to connections between Indonesiaartsticells likeJemaah Islamiyafdl) and
the worldwide Al-Qaeda (Mulyadi, 2003).

In addition to JI, a variety of Islamic organizatsowith militia auxiliary have emerged,
including the anti-vice militia Islamic Defendersoit (Front Pembela IslantPl) and the
paramilitary groug.askar JihadFox, 2004a; Mulyadi, 2003; Ricklefs, 2008). Thesgahidin
(defenders of the faith) advocate the implementadioSharia law, the reconstitution of the
caliphate, and the restoration of the prestig@iefMuslim community by all means (Fox,
2004a). They trace back Barul Islam (House of Islam), which operated from the mid-19&%
1962 and promoted a militajihad (holy war) against perceived enemies of Islam (R®04a;
Ricklefs, 2008). Founded in 1998, FPI has fouglatirzgj immorality, by raiding on cinemas,
restaurants, discos, prostitution venues, and avigasalcohol. It recruits most of its militia from
unemployed urban masses. Established in 2000, td8iad trained, armed, and shipped to

Ambon, Maluku and Poso thousands of warriors thtfagainst local Christians. Ward (2008)
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argues that these movements survive because oktidhiiring family links ofihadis, secretive
stratagems, and ability to spread extremist thiglend pass on skills through committed
individuals.

Since 2010, cases of religious violence in Indanbsive increased by 20%, including
264 documented attacks in 2012 alone, mainly @anigt Sunni hard-liners against Christian,
Ahmadi, and Shia communities (Human Rights Wat€13). After the Bali bombing of 2002,
Islamic schools have been accused of serving exike tterrain for radicalization, because the
terrorist leader Abu Bakar Ba’'asyir was the founaflelPondok Ngruki Pesantrem Java
(International Crisis Group, 2002). Weak institagpincluding the executive and judicial
branches of government, play a key role in allovarggnall number of radicals to paralyze the
country.

After 2004, despite their intra-religious differesg Islamic groups have been able to
consolidate their power and influence politicabaHf to their advantage (Ricklefs, 2008). Within
the government, stringent interpretations of Isiafuse regulations on gambling, media,
marriage, and worship (Binawan, 2011). For examfie, 2008 Anti-Pornography Law
outlawed any “man-made sexual materials in the fofeirawings, sketches, illustrations,
photographs, text, voice, sound, moving picturagnation, cartoons, poetry, conversations and
gestures” (Gelling, 2008, October 30 ; Tedjasukmans, November 6). Public kissing as well
as dresses or performances which “incite sexualedesan be prosecuted under the new law.
Anyone caught “displaying nudity” in public coulgend up to 10 years in prison and be fined

up to $500,000. Downloading pornography from therimet could net up to four years in prison.
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The Islamization in the public domain and the olfgy@avernmental inaction towards violence
across the country threaten the fabric of the Ied@m nation. The Indonesian rock star Nazril
“Ariel” Irham was sentenced to three and a halfrgea jail after several homemade sex tapes
found their way onto the internet (retrieved from

http://www.thequardian.com/world/2011/jan/31/indsia®-singer-jailed-sex-tapes

Today, Indonesia has the largest Muslim communitjhe world, with 87.18% of its
population, an estimated 207 million people, idgintg themselves as followers of Islam
(Indonesian Central Agency on Statistics, 2010nd@dt all Muslims are Sunni and adhere to the
five pillars of faith (i.e., the declaration of flaj the five daily prayers, fasting during Ramadan,
paying alms, and undertaking the pilgrimage to NM¢¢Eealy & White, 2008). Islam shapes
their daily lives in many ways, including spiritlyaleconomically, politically and culturally.
Nevertheless, Indonesian Islam is a heterogen@was with different practices, doctrinal
beliefs, political viewpoints, and regional varaats. In Fealy and White’s (2008) words:

Some don traditional Islamic dress, buy omifal products, put their money in Sharia

bank accounts, log on to Islamic websites, obseolantary prayers and engage in

charitable work for Islamic foundations. Others wé#estern-style clothing or the latest

Muslim fashions, watch television broadcasts oirtfexorite preachers, take part in

mass religious ceremonies, make pilgrimages tttinal sites of Islamic saints and buy

Islamic art to display in their homes and workpac®ome activists seek to strengthen

the role of Islam in the state and society throlagys and regulations and place great

emphasis on the need to guard Islamic moralitytime of cultural disruption and
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materialism. Others are less concerned with outgrifstations of faith and engage

instead in intellectual discourse, challengingitradal interpretations of Islamic

teachings and interacting not just with other Muslibut with critical Western thought as
well. All of these aspects, and many more besiaedke up the contemporary landscape

of Islam in Indonesia today. (pp. 2-3)

According to Ricklefs (2008), the current publiseburse on Indonesian Islam is
articulated along the radical-liberal and extremistderate binaries. On one hand, there is an
“‘increasing strength and influence of an Islam thaduritan, inflexible, anti-feminist, intolerant
of other cultures and faiths, rejecting of locature, opposed to mysticism, hoping to impose its
version of Islam from the top down, and assertivev@n willing to use violence” (Ricklefs,
2008, p. 133). On the other hand, there are “pempieorganizations that are liberal in their
interpretations, supportive of gender equality,srpve of multiculturalism and welcoming of
other faiths, valuing local culture, accepting ofgticism, politically disinterested and peaceful
in their approach” (Ricklefs, 2008, p. 133). Ydistdualism is too simplistic and the reality on
the ground is one of much “complexity, confused eodfusing” (Ricklefs, 2008, p. 133).
Ricklefs (2008) differentiates Islamic movementsridonesia based on (a) basic theology, (b)
interpretation of that theology, (c) attitude todswomen, (d) attitudes towards indigenous
culture, (e) attitude towards mysticism, (f) attis towards other religions, (g) political posture,
and (h) modus operandi (Ricklefs, 2008, p. 123dn4lthese parameters, multiple combinations

and permutations of Islam exist.
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Indonesia continues to share greater similaritigls its Southeast Asian neighbors than
with other Islamic societies (Andaya, 2008). Acéngito Azra (2002) and Hefner (2002),
Indonesian Islam presents a variety of observaagdsends to be compatible with democracy,
because of its slow penetration over centuriegdt®mmodation to local customs, and its
embedment into a flexible social fabric like Indei@e Recent polls confirm that the vast
majority of Indonesian Muslims are moderate inrtheiiefs and do not support the Sharia law
in Indonesia (Hefner & Azra, 2002). While the vasdjority of Indonesian people are
undoubtedly hostile to the radical agenda of sastanrlists, some analysts warn that too harsh a
crackdown can threaten those very values of freedpand tolerance that underpin a
democracy (2002, 25 October).
Bhinneka Tunggal Ika and Pancasila

Bhinneka Tunggal lka is the official national mottbindonesia (Farisi, 2014). The
phrase is Old Javanese and loosely translatesraty‘id Diversity.” It is a quotation from a
poem by Mpu Tantular during the Majapahit Empiréhia 14" century, when tensions had risen
between the two religions of the time, Hinduism &udidhism. This poem promotes
reconciliation between the two parties:

It is said that the well-known Buddha and Shivatee different substances.

They are indeed different, yet how is it possiblegcognize their difference in a glance,

since the truth of Jina (Buddha) and the truthtof/&is one.

They are indeed different, but they are of the skime, as there is no duality in Truth.
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Bhinneka Tunggal Ika is inscribed in the Indonesiational symbol, Garuda Pancasila, which
was designed by Sultan Hamid Il from Pontianak atirdantan and was adopted as the national
emblem in 1950. The Garuda is the carrier or otildishnu and appears in many

ancient Hindu-Buddhist temples in Indonesia, stcMandut, Borobudur, and Prambanan.
Bhinneka Tunggal lka is also mentioned in ArticBA3of the Constitution of Indonesia, “The
national coat of arms shall be the Pancasila §&@feuda Pancasila) with the motto Unity in
Diversity (Bhinneka Tunggal lka).”

The motto Bhinneka Tunggal llshould be understood within the context of consitngc
and maintaining a one nation-state in such a deveositext. Bhinneka Tunggal Ikeflects the
aspirations of the state’s founders to build aserd®ne nation in the newly born, post-colonial,
independent Republic of Indonesia. It capturestigence of the anti-colonial spirit “united we
stand, divided we fall” as well as the post-colon@tional philosophy known as Pancasila,
which | will discuss later. It calls for unity alset only option for the archipelago to break away
from the colonial legacy and to survive in the gasingly globalized world. It also recognizes
the internal challenges to create nationhood ac¢hesdifferences in the archipelago.

In 1928, at the Youth Congress, various regiortahie, and religious student groups
subscribed to an oath of unitgmpah Pemudaater celebrated as the defining moment of
Indonesian identity: one homelariddonesig, one nationlfangsa Indones)aand one language
(bahasa Indones)aAccording to Reid (2010), the first two represeh“the classic tool-kit of
anti-imperial nationalism in claiming the imperialit as their own (Reid, 2010, p. 25). Yet, the

last one was a unique post-colonial choice for hedia. The founders of the new nation chose
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neither a local language (e.g., Javanese, whichnediser tongue to almost half the Indonesian
population, but unknown to most others and diffi¢allearn) nor the colonial language (i.e.,
Dutch, which was spoken by the Indonesian elité cbusidered the oppressor’s language) to
become the national language. Instead, they sdl&wtdingua francaof trade, Malay, which
was mother tongue to a small minority of islandbrg,understood in all the cities and easy to
learn. Malay was adopted as the Indonesian langaageutral language, free from any
communal and colonial ties.

With independence in 1945, the founders of Indanebtained the former Dutch-held
territories and a few Portuguese colonies in the Eide of the archipelago. The newly-formed
Indonesian state nationalism inherited two potier@ages of past rulers: “One was that of the
state as a supernatural source of power, aweafehbelonging” and the other one was the
imperial lineage of the state “as an essentialgnabut necessary construct, which opened doors
to a broader modernity than would otherwise be ipteSs(Reid, 2010, p. 26). This double
lineage created genuine new imagined communitiegshaoutlasted most instances of ethnic
nationalism. Even ethnic groups with strong aneémécnemories of proudly independent states,
like Aceh and Bali, were passionately caught ugheéunitary ideal as a means of overthrowing
Dutch rule. The new state built heroic myths ofalation, such as the flag and national martyrs.

The national philosophy of the Pancasila was foated by the 62 representatives of the
main ethnic groups of Java and Madura, who pasgteghin the Investing Committee for the
Preparation of Independence a few months beforenkesian independence in August 1945

(Song, 2008). All educated within the Dutch systéme,“founding fathers” of Indonesia brought
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together Western, Eastern, and Javanese ideasmddming president, Sukarno, was the prime
politician involved in the conceptualization of tRancasila and guided the legal process to have
it formally selected as the national philosophyrnafonesia.

The term Pancasila is a combination of the Sansknitls five pancg and principles
(sila). By evoking the ancient past with its influencen India, Indonesian leaders attempt to
transcend differences and to create a mysticalaand their posts as rulers. The five
principles of the Pancasila (i.e., belief in onpreme God, internationalism or humanitarianism,
national unity, democracy based on deliberasisnvell as consensus, and social justice) are
included in the Preamble to the 1945 Constitution:

The independence of Indonesia shall be formulattxla constitution of the Republic of

Indonesia which shall be built into a sovereigiestmased on a belief in the One and

Only God, just and civilized humanity, the unitylolonesia, and democratic life led by

wisdom of thoughts in deliberation amongst repregeres of the people, and achieving

social justice for all the people of Indonesia.
These five principles are vaguely described byfd@ders and differently applied by distinct
governments.

First, belief in one supreme God was formulatethadast principle of the Pancasila, but
became the opening one to accommodate some Mustimamds. It proclaims that Indonesia is
neither secular nor theocratic, but a religiougest@sed on no particular faith. It acknowledges
that the state is tolerant of religious diversiiyf imposes monotheism and prepares to intervene

in religious matters. This principle is formalizedArticle 29 of the 1945 Constitution: “The
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state is based on the belief in one, supreme God“the state guarantees freedom of every
resident to adhere to his/her respective religimh @erform religious duties in conformity with
his/her religion and faith.” Second, humanitariamisr internationalism refers to a fair treatment
of others, including foreigners and foreign colegriby both Indonesian citizens and the
Indonesian state. This principle is also a rejectibforeign imperialism and an assurance that
Indonesian citizens are sovereign human beingsdThational unity was proposed by Sukarno
as the first principle as he recognized the pyarftcreating a sense of one nation across
regional, ethnic, and religious divides. AccordingHefner (1987), this principle reflects the
postcolonial nationalist idea that “primordial tigfskinship, language, ethnicity, and religion
would gradually give away to a more encompassingeef national political community and
expanded civic sense,” which “would be paralGeraddoy the development of economic,
educational, and even religious institutions sinyl@aremised on a broader, more socially
accommodative, and self-consciously sustained girafecommunity” (p. 491). Fourth, the
principle of democracy is a resolution to solveeinal conflicts within ethnic and religious
groups. Through consultation and consensus, desisioould be reached after all participants
have had the chance to present their opinions aadimnously agree on a consensual
harmonious decision. Finally, the social justicegple aims to achieve fair distribution among
groups, to shrink social gaps, and to prevent ptessonflicts. Hefner (2001) explains the
importance of social justice in a highly pluralkssiociety:

[W]hen the market works in such a manner as tailige its benefits evenly across

cultural divides, it can reinforce democratic ideaf civic harmony and citizenship.
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However, when market processes concentrate weadtip@wer in the hands of one
ethnic, religious, or other cultural segment, they just as likely to exacerbate tensions
and undermine the civic accommodations on whiclgHemm prosperity depends. Any
effort to understand the new face of ethno religipluralism [...] then [...] must assess
the impact of market-making and nation-buildingexisting and emerging social
divisions. (p. 8)

Over the decades, the Pancasila, along with #sfat motto of Bhinneka Tunggal Ika,
has been criticized both conceptually and pradyi¢&long, 2008). Social scientists view it as an
odd mixture of individualistic Western concepts aodhmunalistic Eastern values, which are
incompatible in practice. Economists find that talst market mechanism and a socialistic
moral economy are irreconcilable. Many intellecsyabint out that the Pancasila can be
recklessly interpreted without a formal standard sndestined to remain a national symbol
rather than a guiding principle. The hope of acimgwharmony across ethnically and religiously
sensitive divisions has been seen as too rosy.liCimg interests are difficult to negotiate,
including the ever-lasting dilemma between guaintereligious freedom and keeping
religious harmony. The Pancasila has been condeasad empty slogan, and a euphemistic
disguise for authoritarianism and corruption. Pailagbased initiatives, like indoctrination
courses, have been especially attacked as stagé’svashing strategies and manipulations.
Radical Muslim organizations criticize the abseatkslam and the inclusiveness of all

monotheist religions in the Pancasila. By contrsstular groups advocate a separation of
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religion from politics, equal treatment of all eiins, and no religious privileges. Therefore,
neither group is satisfied with the vague positbthe Pancasila.

On the ground, attempts to implement the conceptsedPancasila have also seemed
unrealistic and unattainable. Sukarno’s initiallRarentary Era (1949-1958) of liberal
democracy and economy failed, because of econaifficutties and political chaos. Parties, for
instance, were often factionalized along ethnic r@hidious lines, hostile to one another,
internally corrupted, and unable to find agreenmempublic matters. Therefore, in his Guided
Democracy Era (1959-1965), Sukarno shifted to dlyestate model of strong government,
socialistic economic approach, and deideologizdiiqe parties; it also failed. In name of the
Pancasila, Suharto’s New Order suppressed civieggdabor organizations, and political rivals,
while consolidating corporatism, the military, ateglpower. The government emphasized the
moral character of the Pancasila to cope with th#gip criticism of its corruption and to show
that it cared about social justice (Bresnan, 1898tson, 1987). During the post-Suharto era
(1998-present), liberal democracy has also faibegorbvide a perfect apparatus for dealing with
diversity, as the Muslim majority has imposed pslain initiatives against the will of non-
Muslim and moderate-Muslim minorities.

The constant return to the Pancasila and Bhinnek@dal Ika over the decades indicates
that the Indonesian masses find value and meanitigem (Anggraeni, 2011, September 30;
Darmaputera, 1982; Intan, 2006; Lattu, 2011, Sep&zrB0; Magnis-Suseno, 2004, December
30, 2011, June 1; Nugroho, 2009, September 30;,2008). Most Indonesian people believe

that the Pancasila is a constructive system amdtefe mechanism for balancing the interests of
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a diverse society. They see the Pancasila as @@ataethnic, religious, and regional
differences for the maintenance of an independate.dn the Indonesia public discourse, the
Pancasila remains the correct idea, whereas itsrect applications are the problem. Non-
Muslims and moderate-Muslims support the Pancatalad against special Islamic privileges in
society, because such favoritism for majority gumuld be destructive to Indonesian
democracy (Hefner, 2000). They seek to moderniaeniso it can flourish within the context of
cultural diversity, religious harmony, and sociguality. Moderate Muslim leaders, for instance,
often say that without the Pancasila, Indonesialdvoease to be a state and that Pancasila is a
political compromise which allows all Indonesiaropke to live together in a national unitary
state (The Jakarta Post, 2011, June 2).

Various research institutes and notable scholare bantinued to formulate possible
guidelines and implementations of the Pancasi@duding at the Economy Center of Pancasila
at UGM, which was established in 2002 (Song, 20882006, the Indonesian Survey Circle
(Lingkaran Survei IndonesjaSl) released the result of its survey of howdnesian people felt
about the necessity of the Pancasila (Song, 2@8&)-nine percent of the respondents favored
an Indonesian society based on the Pancasilaelsaime year, a symposium entitled
“Restoration of Pancasila: Reconciliation of Postof Identity and Modernity” was held at the
University of Indonesia on how to revive the Pailaaand to make it a viable mechanism for
resolving the ethnic and religious polarizatioricalization, and exclusivism. Unlike past
leaders who had asserted a strong role of the gh&t@resenters suggested a greater

participation by the civil society in the implemation of the Pancasila, including dialogue
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among groups, moral education, and interactivecpgsli Together with Pancasila, Bhinneka
Tunggal Ika is seen as the only possible path é@g@eAs one of the student interviewees said,
“Bhinneka Tunggal Ika is not just a term, a theorymotto. But how to make it work in
reality?”

Culturally, Budianta (2004) argues that Indonesia &dopted an accommodative form of
multiculturalism, meaning that the Javanese Muslitture remains dominant but makes some
provisions for the needs of minority groups. Shekeg thegado-gadametaphor used by the
novelist Pramoedya Ananta Toer, which refers tesh that retain the textures and flavors of
various mixed vegetables, but with the peanut sasame strong uniting element. In practice,
thegado-gadoor “salad bowl!” paradigm only allows tokenistidkaowledgements of the
diversity of cultures and does not change the Jm@aMuslim orientation of the Indonesian
culture. An example that will turn useful for mydy is the Javanese custom ofang royong
(mutual assistance or pitching in), which has begorted to all other islands in the form of
volunteering harmoniously together for the commoady(Bowen, 1986). It is one of the many
cases of Indonesian constructs that are depictéuagéisnal culture.”

Budianta (2004) also views Indonesia as a casselected multiculturalism,” where
political structures determine areas of inclusind axclusion within intergroup relations (p. 30).
She adds that “group exclusivism and primordialissult from such identity politics, a move
towards essentialism and monocultural perspedtigedre actually the antithesis of the basic
tenets of multiculturalism” and worsen rather tivaprove social relations (p. 26). Since 1998,

multiculturalism has become “a panacea for alliflseand complex problems of a diverse
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population, or a rosy blanket term to cover theBuldianta, 2004, p. 22). As noticed by
Heryanto (2006), the usage of the word multiculisnain Indonesia has often betrayed double-
faced racism, Chauvinism and fundamentalism.

Bhinneka Tunggal Ika in Higher Education

In this politicized context, the university is eeriched with ethnicity, religion, and
nationalism. Prior to contact with external inflges, no institute of higher education existed in
Indonesia (Buchori & Malik, 2004). By thé"Zentury, Hindu and Buddhist monasteries offered
monks access to basic literacy and religious kndgde Once Islam arrived in the®18entury,
advanced teaching for notable men started to lmrded in the pesantren, predominately located
in the island of Java (Latief, 2003). Schools wasepart of a structured system and were
autonomous with respect to curriculum and orgammnatisually, after learning the Qurand
the Arabic language, a few male students proceeadurther religious specialization directly
under &kyai. Graduates either created their own pesamrgursued additional training in the
Middle East, such as at al-Azhar University in Gawhere they were admitted to the
postgraduate level. Returning students often beecdameawho produced internationally
renowned works.

In the colonial era, the Dutch established the foemal and official universities in Java,
according to current cannons of organization artthgegy. The medical school and law school
in Batavia (current Jakarta), the engineering tiatiin Bandung, and the agriculture center in
Bogor aimed to provide public and private admi@aistms with necessary manpower—

especially during World War | when the colony fageshortage of Dutch experts. The small
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student bodies in these institutions of higher atioa reflected the colonial hierarchy, with the
Dutch at the top and the indigenous people at thtim. Dutch was the exclusive language of
instruction and served as an effective means et#eh of notables across the thin numbers of
high school graduates.

According to Alisjahbana (1966), colonial univeiesstwere “an arena for a tragic social
and cultural conflict” (p. 26). On one hand, indigeis people increasingly attached more value
to education, because it appeared as the only eliaradimb the colonial hierarchy towards a
higher social milieu, better job, and further regpe their local communities. On the other hand,
they feared that the Dutch schools could manipulse children, with consequential loss of
their traditions and stability. Indeed, Alisjahb&naccounts show that the new ontology and
epistemology changed local life, but also unintamdily created the advocates for an
independent Indonesia, including the first Presidéindonesia Sukarno.

In 1930, 106 university students were childrennafdnesian parents (Buchori & Malik,
2004) and, in 1938, their number rose to 200 odhetotal 1,000 students (Cummings &
Kasenda, 1989). After 1948ecular and religious universities were formallyabBshed as a
reflection of the spirit of independence (NizamQ@&) The first official Islamic university
(Universitas Islam Indonesia) was founded in 194t first Indonesian secular university with
no colonial legacy (UGM) was created in 1949 (BucBoMalik, 2004). Up to this day,
religion-based universities fall under the MinistifyReligion, whereas secular universities fall

under the Ministry of Education (Asari, 2007; LukeBull, 2001; Pohl, 2006; Saeed, 1999).
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The 1945 Constitution dedicates articles 31 antb3®lucation. Article 31 stipulates the
rights and duties for both citizens and state uidicig an emphasis on growth of individuals’
morality and national well-being:

1. Every citizen has the right to receive education.

2. Every citizen has the obligation to undertake basiacation, and the government has

the obligation to fund this.

3. The government shall manage and organize one sysdtaational education, which
shall increase the level of spiritual belief, devmss and moral character in the
context of developing the life of the nation andlshe regulated by law.

4. The state shall prioritize the budget for educatma minimum of 20% of the State
Budget and of the Regional Budgets to fulfill treeeds of implementation of national
education.

5. The government shall advance science and techneldgythe highest respect for
religious values and national unity for the advanest of civilization and prosperity
of humankind.

Article 32 protects local cultures:

1. The State shall advance the national culture afhedia among the civilizations of
the world by assuring the freedom of society tspree and to develop cultural
values.

2. The State shall respect and preserve local languagaational cultural treasures.
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Indonesian higher education has made remarkabknadwments in its relatively young
life (Aanenson, 1979; Muhaimin, 1987; Rais, 198@dlonesia currently has one of the largest
higher education systems in the world, with ov80B,institutions serving four million students
(Jackson & Bahrissalim, 2007). Of the total ingtdns, approximately 95% are private and
enroll 60% of the total students, 16% are Islamid enroll 11% of the total students (Buchori &
Malik, 2004; Jackson & Bahrissalim, 2007). In 7@&xgeof history, the number of university
students has increased from 200 in 1938 (Cummingagenda, 1989) to 6,233,984 in 2012
(UNESCO, 2012) . Every year, more than 450,000 kdiool graduates take the national public
university entrance examination to compete for G6,8eats (Nizam, 2006). Recognizing that
education leads to better employment opportunipasggnts and youth value it as an avenue to
social mobility and economic gains (Nizam, 2006y<@ardiner & Suprapto, 1996). Accessible
education, in terms of proximity and cost, is etiséto guarantee equal access (Buchori &
Malik, 2004).

The massification of higher education has brougdrthéndous challenges in providing
adequate quality of teaching, material, and faedifor its diverse student body (Mason, Arnove,
& Sutton, 2001; Tadjudin, 2009; Welch, 2007, 20Xyalified faculty, technology-based
research, and scientific equipment demand a buadgkbrganization that is rarely available in
the existing public universities and virtually umtkable in the underfunded private institutions
(Buchori & Malik, 2004; Nizam, 2006). Less than 2¥its college-age population is enrolled

in higher education and 74% of all Indonesian gdlstudents are clustered on the island of
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Java, where the majority of universities and adirpier institutions are concentrated (Buchori &
Malik, 2004; Nizam, 2006).

In regard to content subject knowledge, | wantreodattention to the courses that are
relevant for diversity, namely civic and religioegucation. In 1959, Sukarno launched the first
indoctrination courses among students at the secgraohd tertiary levels as well as among
public employees (Douglas, 1970). The objective wodsuild one civic nationalism across the
archipelago, which could transcend communal dinsiamong ethnic and religious groups
(Nishimura, 1995). At the university, every semestadents had to enroll in a mandatory
course on the Pancasila and the government. Thdiestvarious textbooks of civic education:
“Under the Revolutionary Flag” (a collection of Suko’s essays and speeches), two volumes of
“Documents on the Preparation of the 1945 ConsiituMan and the New Indonesian Society,”
and the 850-page volume “Seven Basic Indoctrindflaterials”’(Song, 2008). The Ministry of
Education and Culture was responsible for the desighe curricula and resources. In addition,
Watson (1987) observed:

On various occasions, the whole campus of a unityexss assembled to hear speeches

of political importance. [Students] were also obtigo do military training, and in that

forum they received instruction on internationdhtiens, their patriotic fervor being
stimulated by various anti-Western jingles whiciytisang with relish on their marches

and exercise. Once a week they had to assembéeflimg raising ceremony when again a

consciousness of pride in the nation was stregpe2)
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The Higher Education Law of 1961 stated that thgppse of education was to build a
society that embodied the spirit of the Pancasil@mugh Five Principles of EducatioRgnca
Wardhang—moral, intellectual, emotional-artistic, handiityand physical development. The
material stated that people who opposed the dinecti the government were hypocrites
(munafik. Ideological freedom was restricted on and offipas life; the press was censored;
and free interpretations of the Pancasila were &admm avoid contradictory meanings and
chaotic situations. The three higher educationatives are still in effect today: teaching,
research and community (Buchori & Malik, 2004). KmoasTri Dharma (three teachings in
Sanskrit), this model implies that the advancenoékhowledge should be accompanied by
character development and benefit Indonesia asoteviiWahyuningsih, 2000). Thus,
multiplicity is supported as long as is compatiMigh national unity.

The New Order brought previous attempts of cultumgdosition to a much higher level
(Nishimura, 1995). The ultimate goal was to crewe Indonesian citizens or a Pancasila
People Manusia Pancasilg who were obedient to hierarchy, devoted to maiialevelopment,
and depoliticized (Muhaimin, 1987; Rais, 1987; S&@08). Anti-Pancasila statements could be
charged with the crime of subversion. At a sympwsin 1974 at UGM, Suharto invited
professors, lecturers, and researchers from vatiniversities and ad hoc institutes to
conceptualize a single interpretation of the Patecas a clear life guide for the people. Yet,
interpretations were not consistent with one anmp#ee Suharto gave up producing the single
exegesis. He moved ahead by creating a far-reati@agy indoctrination plan, which included

compulsory courses in the school, at the univesitand in the community.
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Starting in 1978, Suharto created several new Badieharge of indoctrination,
including the Supervisory Body for the Implemerdatof the Guide to the Realization and
Implementation of Pancasila or BP-7, which was na&degh ranking members, such as
Panggabean (Coordinating Minister for Politics &adurity), Soedharmono (Minister Secretary
of State), Daoud Joesoef (Minister of Education @ntture), and Padmo Wahyono (law
professor at the University of Indonesia). Bhinn&kaggal lkawas printed in textbooks and
became the central theme of the indoctrinatiomingi (Budianta, 2004). All educational
materials were controlled directly from Jakartareweritten from the urban Java-centric
perspective, benefited urban Javanese studentsefamd room for dialogue on diversity. In
1984, censorship was issued on four sensitive &reasn as SARA, namely ethnicitguky,
religion @gama, race (as), or classdntar-golongan (Heryanto, 2008). Schooling was used as
an instrument for total assimilation of Indonegm@ople of Chinese descent into Indonesian
mainstream culture, while the government attempieztase all things Chinese (e.g., schools,
organizations, media, languages, celebrations)y@to, 2008; Pelly, 2004).

In 1979, the indoctrination courses began on cjwiosrality, history of national struggle,
the 1945 Constitution, and guidelines of stategyolA Guide to the Realization and
Implementation of the Pancasila or P4 was providathiversity students and was preceded by
Pancasila Moral Education or PMP, which was taaghtss elementary, secondary and tertiary
schools. The P4 course also aimed at the entiré polulation, starting with educating centers,
down to local villages, new immigration settlemef@g., Javanese in the Poso area of

Sulawesi), and especially regions with a stron@p@hdence fervor (e.g., Aceh and former East
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Timor—now independent Timor Leste). The P4 and Rivéerials included guidelines for the
daily lives of the Indonesian people, such asysix behavioral codes in line with the
Pancasila. For instance, the third principle, “yit Indonesia,” was made up of five values: (a)
placing the unity, integrity, safety and interestshe nation and state over individual and group
interests; (b) being willing to sacrifice for theerests of the nation and state; (c) loving
homeland and nation; (d) being proud to be Ind@meand possessing Indonesia as a homeland;
and (e) preserving friendship to maintain the masianity in diversity (Song, 2008).

In response to public criticism against ineffectigaching, more classroom discussion
was introduced and new strategies were designeldding Pancasila cultural festivals,
Pancasila song festival, and Pancasila quiz cotigregi To improve teaching, the BP-7 made
available further trainings, an association, artiddstCode for P4 instructors. Through a top-
down strategy, the government controlled all ursitgis curricula, funding, decision-making,
staff selection, and professional development.tEtkstudent councils were banned and civic
education classes “became a form of ideologicadetrthation through which the government
suppressed critical thinking, restricted the exdeanf ideas, and ultimately impoverished its
own understanding of social dynamics” (Kraince, 200 347).

Yet, the indoctrination failed because the compylisourses were abstract, vague,
superficial, tedious, static, and based on memioizaThe public was especially aware of the
discrepancy between the theory of the Pancasildrengractice of governmental corruption.
The government did not persuade students as tcawthyvhat they were being educated about.

Most instructors were not prepared and did notaalay space for discussion. Bresnan (1993)
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noted that the indoctrination programs, which Inekian people had to take part throughout their
lives induced resentment against the word Panc&3illege students objected to the
undemocratic dictatorship and the inability to gaon free dialogues on socio-political matters.

In 1998, they took the street for a mass protesichvplayed a pivotal role in President

Suharto’s resignation (Altbach, 1999; Goastell@f4 Heryanto, 1996).

It is also important to notice that during the Stbaegime, State Institutes of Islamic
Studies increased in number and their status beegumigalent to that of secular state
universities (Hefner, 2000). Under Muslim presstie,headscarf was allowed and even
promoted in public schools. Religious educatioraoee compulsory from kindergarten to
college, but students could only study their owigren. Even today, students continue not to be
allowed to attend a religion class that is différeom their own creed, so schools and
universities are required to provide religious teas in accordance with pupils’ faith (e.qg.,
Hindu lessons by Hindu teachers for Hindu studgiajker, 2010). Freedom in curriculum
design is substantial because the government mevid clear guidelines about religious
education and excludes it from national examinati@rarker, 2010).

With the opening of the post-Suharto era, all Psitesaielated legal ordinances and
institutions were abolished. Amendments to the @an®n introduced certain articles on
human rights, which guarantee the right of freedouttural identity, and traditional
communities, as well as protection from discrimioaf(e.g., based on ethnicity, religion,
language, gender). Such recognition is reinforoetthé 1999 Law No. 3 concerning human

rights. With the recent revival of the Pancasilagav Civic Education curriculum was
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established in 2004 (Song, 2008). It focuses oregowent, constitution, democratic institutions,
rule of law, rights and responsibilities of citizgthe process of democracy, active participation
in civil society, political system, public admimiation, legal system, social justice, socio-culture
environment, human rights and civil society. Thentle of living in harmony in a plural society
is emphasized through the discourse of democragyaman rights rather than a discourse on
the Pancasila. In addition, the material suggéstisthe religious and ethnic conflicts should be
resolved through establishing a tradition of muteapect and positive recognition among
societal groups. The history section in the nevicaducation was also changed, losing the
binary of order and disorder.

Indonesian scholars have also started to examitigcoitural education as an instrument
to teach ethics through the values of tolerancenoaeacy, plurality and civil society (Sunarto et
al., 2004). They tend to agree that multicultudhl@tion is a necessity in their diverse country,
but it is still a discourse in its early stages attdched to Western experiments (Sunarto et al.,
2004). Various conceptual and pedagogical initegishow the attempts by the Indonesian state
and universities to ensure both differentiated amited learning experiences, including the
constitutional right to an education for all andl &a moral character as well 8si Dharma.

Some history projects are now being conducted \al/smciety as well as by the government to
rewrite Indonesian history towards a more multiaat collective memory, which includes

different perspectives of the past, gives roomct;mawledge contributions by groups that were
marginalized in historical accounts, finds a spacdnealing intergroup traumas (Adam, 2003).

In Indonesia, the academe and the civil societykwtsely together. On one hand, a large
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number of civil society organizations have beernvigiog services to support multicultural
programs (Sunarto, 2004). On the other hand, usities organize trainings, workshops, and
seminars involving a broad network of educators@rdmunity leaders. These partnerships are
an attempt to bridge formal and informal educatasithe two sides of the coin of multicultural
education (Sada, 2004).

According to Sunarto (2004), university profesdersd to have a relatively higher
freedom and capacity to initiate educational intiaves, both pedagogically and financially.
Courses on multiculturalism using the critical pedtive of cultural studies have been taught in
Indonesian universities in a more sophisticatedmaathan in primary and secondary schools.
For instance, Budianta (2004) teaches undergradoatses in diversity at the University of
Indonesia, where students discuss the difficuitiagmlearning cultural biases and intergroup
prejudices that are nurtured at home, in the nadidnd, and by the mass media and numerous
social institutions. Alatas (2004) provides antiagting example of multicultural education
within a Muslim-majority class at the universityéd, by emphasizing inter-civilization
encounters, the point of view of others, and thdéioultural origins of modern civilization.
Overall, an education with appropriate adjustmants provisions for minority cultural needs is
still missing in Indonesia. The existent multicuétieducation can be labeled as a “selected
approach” (Budianta, 2004).

Despite these improvements, criticisms still tatgtanese-Muslim dominance through
which an over-emphasis on unity is constructed eltag the sense of what it means to be a true

and good Indonesian. The central government inrtkakl@termines educational reforms, which
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are then disseminated in a trickle-down or top-dowamner through the use of homogenous
standards, uniform tracking, mainstream curricataj centralized instructional materials
(Sunarto et al., 2004). These initiatives fostarfoomity and unity at the cost of originality and
diversity. Indonesian education has generally agtbpth accommodative or selective form of
multiculturalism, meaning that the Javanese Muslitture remains dominant but makes some
provisions for the needs of minority groups (Sumgrteng, and Saifuddin 2004). It can also be
defined as a “tourist approach” (Derman-Sparks9) @8 “contributions approach” (Banks &
Banks, 2007). For instance, minorities’ culturahtutions are not mentioned in textbooks, the
capital city of Jakarta remains the center of tthecational system, and divergent thinking is
usually not encouraged (Adam, 2003; Sunarto e2@04). Interreligious dialogue is almost
nonexistent, and all students are still requiresttmly their own religion, from kindergarten to
college; as a result, their knowledge about otbkgions is limited.

With regard to K-12 grades, many more studies &dstpared to higher education. In
2004 the “competence-based curriculum” was launah@dimary and secondary schools, to
include integration of various subjects, multicadtuprinciples, and concern for society’s
diversity (e.g., call for interreligious tolerand@dam, 2003; Sunarto et al., 2004). Nevertheless,
the information about cultural diversity is limitéal memorization of heroes, holidays, and
discrete cultural elements. Hindu, Buddhist andnist influences are acknowledged, while
Catholic, Protestant, Confucianism, Animist andeotbeliefs are not considered. Chinese
influence is also not mentioned in textbooks aredli$t of hundreds of national heroes has

nobody ethnically Chinese (Adam, 2003; Antara, 20dvember 8; JP, 2011, November 9).
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Divergent, innovative and global thinking is nostered so that the status quo is maintained
(Semiawan, 2004). Educators are bound by ready-fieadwilations and their autonomy to
adjust their teachings is limited. In additionnmany parts of the Outer Islands, teachers come
from Java and their culture can clash with theestis! world (e.g., difference in language,
intonation, mannerism, interpretation of words)d&a2004; Sunarto, 2004; Therik, 2004).

Empirical case-studies of K-12 schools show thataiproach to religious teaching tend
to be de-contextualised, confessional, dogmatiduswist (Christiani, 2005; Hoon, 2011,
Nuryatno, 2011; Raihani, 2011). In the nationaticutum, only citizenship courses call for
harmony, but slightly and superficially, withoutlading dialectic cooperation among various
communities (Baidhawy, 2007; Parker, 2010; Sai®720However, some experiments engage
students with diversity, including in Hindu (Tamat@006), Confucian (Setijadi, 2010), Catholic
(Christiani, 2014), Protestant (Hoon, 2011), Muhadiyah (Baidhawy, 2007), afqeksantren
(Ishom, 2007; Pohl, 2006; Raihani, 2012) schools@tas through teachers’ individual efforts
in public institutions (Parker, 2010).

Within higher education, the geographical conceiatneof universities on the island of
Java is problematic for families who do not hawefihancial means to send their children off-
island to study or are uncomfortable being soamftheir sons and especially daughters. For
instance, among the Dayak in Kalimantan, most pameant education for their children but are
reluctant to send them to higher education becawa# draw them from their local reality and

not teach them real-life skills (Sada, 2004). ladgemia, essentialist and ethnocentric
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interpretations of culture remain prominent, whersacialization to cultural hybridity is rare
(Heryanto 1998).

In more recent years, universities have also tumteda breeding area for underground
extremist Islamic networks (Chandrakirana & Chuaajf2005). Scholars refute the linkage of
Indonesian Islamic education with ideological rafization and violent extremism (Azra,
Afrianty, & Hefner, 2007; Kholis Setiawan, 2005; Wdward, Rohmaniyah, Amin, & Coleman,
2010), but marginal cases of extremist studentrorgéions do exist. Members baskar Jihad
(Paramilitary Jihad) were part of thesimen mahasisw@tudent regiment) from universities in
Java (Mulyadi, 2003). The modernist Dakwah movenspread across campus organizations,
such as Campus Preaching Organization and KAMMk(B604a). Small groups of university
students undergo intensive training to lead toragel transformation as “complete” or “total”
Muslims. A distinctive expression of life-stylerisquired, such ggbab for women, beards for
men, appropriate forms of music, and so on. Atethe of the training, participants commit to the
group cause and future mentoring. The teachergradeiates from the same training, rather than
ulama

Indonesian scholars propose various strategigapoove multicultural education in
Indonesia (Sunarto et al., 2004). First, textbadksuld be inclusive of the perspectives and
contributions of diverse cultural groups in a baksh accurate and unbiased manner (Budianta,
2004; Sunarto, 2004; Therik, 2004). Merely addiragimented information or stereotypical
imaginaries about minority groups as “exotic othéwshe core curriculum is not a solution.

Second, in pluralistic societies, teaching appreadhould consider and draw from the students’
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backgrounds and experiences, as they navigateghmiuverse local customs, mainstream
national culture, and international standards (8eman, 2004; Therik, 2004). Teachers should
be provided with broad course outlines as welhasfteedom to develop the specifics based on
their creativity and context (Sunarto, 2004). Multtural sensitivity can fill all subjects,
including scientific courses, through conscious afseerbal and non-verbal communication as
well as a variety of resources and perspectivesd,Ttampuses and schools should be a
common ground of interaction which facilitates c-asiltural experience (Budianta, 2004).
Faculty, staff and students from different culturatkgrounds should be recruited in order to
increase equity for marginalized groups and toefiostllaboration among groups. Fourth,
multicultural education cannot occur in isolatian@ampus and detached from the surrounding
communities (Budianta, 2004). The arena for multiical education should be extended to the
wider society and involve as many diverse partigipas possible.

According to Indonesian scholars, the design amdamentation of a holistic
multicultural model is challenging, due to insuiiict funding, human resources, political will,
and social disparities (Budianta, 2004; Saifudd®04; Sunarto, 2004). First, adequate funding
of a comprehensive educational reform on a natidewcale is not available in Indonesia
(Sunarto, 2004). From the Ministry of Educatioridcal schools and universities, the access to
educational resources is limited. Second, teacétiaif at all levels do not receive adequate
training on multicultural education (Sunarto, 2004)d, even if they did, their own prejudices
may remain the key obstacle to multicultural ediece¢Budianta, 2004). In Indonesian schools,

local children are often taught by migrant teacherainly from a different ethnic group
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(Sunarto, 2004). Third, disparities across ethieisjtreligions, regionality, gender and class
distort equal access across educational levelsliagplines, therefore hindering concepts of
multicultural education (Sunarto, 2004). Economacdships suffered by teachers as well as
students also stand in the way of meaningful teggtearning processes.

Fourth, Sunarto (2004) underlines that reformsfoahresistance not only at the macro
level (e.g., central government), but also at tlesarlevel (e.g., school districts) and micro level
(e.g., schools, including staff, parents, and sitg)JeOn the ground, the implementation of
multicultural education can be perceived as idaokily and/or monetarily incompatible with
vested interests. In addition, new educationalcpesiare often misinterpreted by stakeholders,
such as educational administrators, faculty, astbopublishers of textbooks. Sunarto (2004)
also points out that new educational initiatives @ften developed without assessing to what
extent the previous programs succeeded, and whpb#as, barriers and unintended
consequences were. Without careful planning andticgl support, there is a strong possibility
that “a new curriculum runs the risk of sufferimg tsame fate as previous ones —becoming ‘old
wine in new bottles™ (Sunarto, 2004, p. 49). Aatioig to Saifuddin (2004), although regional
autonomy has been implemented since 2001, thermmiaVipolicy orientation has still been
centralistic, and few officials in the provinceslatistricts have sufficient understanding of the
ideas. Regulations in the autonomy of educatioriempntation lack clarity and generate

confusion for all parts involved.
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Chapter 4: Methodology

Overview of Grounded Theory

Grounded Theory methodology is at the foundatiomypfstudy. In this chapter, |
describe the concepts and strategies that guidestudy. | integrate theoretical underpinnings
and applied methods in order to fully illuminate approach. Grounded theory is a research
methodology introduced by sociologists Glaser amduSs (1967) to advocate theories rooted in
the data, rather than in preexisting formulatidrise emerging theory is not formal or “grand,”
but rather “substantive,” referring to everyday-ldaituations and having usefulness to practice
(Merriam, 2009). Glaser and Strauss argued foesyatic data analysis through (a)
simultaneous involvement in data collection andyasis; (b) analytical construct of codes and
categories from data, not from preconceived hys®lge(c) constant comparisons across data;
(d) theory development at each step of data catleend analysis; (e) memo-writing to produce
categories and to examine their properties, relahligps, and gaps; (f) sampling aimed towards
theory construction, not necessarily for populatigpresentativeness; and (g) literature reviews
after developing an independent analysis, to ase&ing the world through the lens of extant
ideas (Charmaz, 2010). Glaser and Strauss expl#ieeglidelines of the research process
thoroughly, while also inviting their readers teugounded theory strategies with flexibility.

Over the years, a growing number of scholars adiogmel adapted grounded theory
across many disciplines. Two major forms of grouhteeory crystallized: objectivist grounded
theory which derives from positivism, and constiist grounded theory which is part of the

interpretative tradition (Charmaz, 2010). In myseéigation, | follow Charmaz’s (2010)
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constructivist approach, which is “a way of doirrgunded theory that takes into account the
theoretical and methodological developments o four decades” (p. 9). She considers
grounded theory “as a set of principles and prastioot as prescriptions or package” (Charmaz,
2010, p. 9). Therefore, she engages in some egrbended theory strategies, refuses some
others, and creates her own.

First, she repositioned grounded theory away frieenféunders’ positivist and
discovering approach. Her primary attention is lmovéng multilayered connections rather than
linear trajectories. In her words, grounded théassumes emergent, multiple realities;
indeterminacy; facts and values as inextricabligdah truth as provisional; and social life as
processual” (Charmaz, 2010, pp. 126-127). Char@2@%(Q) agrees with Glaser that “all is data,”
but she also adds that all data are constructhadréiy the researchers or by other individuals, as
in the case of documents, records, and census&6)([She assumes that

Neither data nor theories are discovered. Rathern part of the world we study and

the data we collect. Weonstructour grounded theories through our past and present

involvements and interactions with people, perspest and research practices. My

approach explicitly assumes that any theoreticgadeeng offers amterpretative

portrayal of the studied world, not an exact pietaf it. (Charmaz, 2010, p. 10)

This approach also echoes Merriam’s (2009) desonif the four characteristics of
gualitative research: (a) the focus is on proaasderstanding, and meaning; (b) the researcher is
the primary instrument of data collection and asialy(c) the process is inductive; and (d) the

product is richly descriptive.
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Second, Charmaz (2010) clarifies the role of ttezdture review in grounded theory. A
study should begin with “guiding empirical intergst'sensitizing concepts,” and “disciplinary
perspectives” that “give a loose frame” to the gtadd provides “points of departure for
developing, rather than limiting, our ideas” (Chamn2010, pp. 16-17). Achieving deep
familiarity with the researched phenomenon is aqueisite. However, this does not mean to
superimpose theories on the data. In Charmaz'{§20ards, “preconceived theoretical
concepts may provide starting points for lookaighe data but they do not offer automatic
codesfor analyzing these data” (p. 68). All theoretical ogpts from a discipline or previous
study should “earn [their] ways into the analygi@harmaz, 2010, p. 68). A grounded theory
“refines, extends, challengessupercedegxtant concepts,” but “these concepts remainen th
background until they become relevant for immedaatalytic problems” (Charmaz, 2010, p.
169). The best approach to grounded theory isfin@@/hat is happening in the data first and
delay the substantial review for later. This methlodical position resonates with Silverman and
Marvasti (2008), who suggest writing the literatueeiew chapter toward the end of the
research.

Ultimately, despite these conceptual differencdgr@az (2010) retains most practical
guidelines established by Glaser and Strauss,dmdua focal point on data, coding, memo-
writing, and theoretical sampling. Grounded thesigrts as researchers enter the field where
they gather data. Charmaz (2010) advocates caitgatih, thick, detailed, and full data which
reveal participants’ ideas, feelings, intentiomg] practices as well as the contexts and structures

of their lives. Although nobody’s perspective canrbplicated, a grounded theorist aims to enter
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the participants’ settings as deep as possibleider to see their world as they do—from the
inside. In Charmaz’s (2010) words, “like a camertdnwnany lenses, first you view a broad
sweep of the landscape. Subsequently, you changdeims several times to bring scenes closer
and closer into view” (p. 14). Diverse kinds ofalain be used depending on the research
problem, access and resources. On one hand, methotsls to enhance seeing but do not
guarantee good research or astute analyses. @ihigrehand, methods have consequences,
becausefowyou collect data affectshichphenomena you will seapw, andwhere andwhen
you will view them, andvhat sense you will make of the(@€harmaz, 2010, p. 15).
Data Collection

| conducted my study for a year in 2012 upon IRBrapal. My study is centered at the
Universitas Gadjah Mada (UGM), which was founded949 in Yogyakarta, the first capital of
the independent republic. It comprises 18 facyl@undergraduate majors, 23 diploma study
programs, 104 master and specialist degrees, 48rdte programs, over 25 centers of studies

(retrieved fromhttp://ugm.ac.id/ef)/ It has approximately 55,000 students (of whicdBY are

foreign students) and 2,500 faculty members (netderomhttp://ugm.ac.id/en/ | also visited

other universities, educational organizations, ulic offices, as my description of participants
will explain later. The snow ball technique wagablie for Indonesian customs, which value
relationships, protocol, and hierarchy.

I employed the principle of theoretical samplingwhich “the analyst jointly collects,

codes, and analyzes his data and decides whatodeddect next and where to find them, in
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order to develop his theory as it emerges” (Gl&s8trauss, 1967, p. 45). Charmaz (2010)
explains the process clearly:
Suppose that you have arrived at some preliminandgeerhaps tentative—categories.
While making earlier comparisons between data,sgected some focused codes and
wrote memos on them. New several categories lé@kdromising abstract tools for
rendering your data analytically. Yet one quickdieg of these memos tells you: These
categories are intriguing but thin. You have ndtdefined your categories and their
properties clearly. Too much still remains assur@@nown, or questionable. Instead
you want robust categories that stand on firmshaeky grounds. What do you do? How
can grounded theory strategies advance your acalytiinking at this stage of the
research? The answer is to gather more data ttiad fin thecategoryand its properties.
This strategy isheoretical samplingwhich means seeking and collecting pertinent data
to elaborate and refine categories in your emertiiagry. (p. 96)
Therefore, theoretical sampling implies that thtalteample is not selected ahead of time.
The researcher begins with an initial sample chdéseits relevance to the research problem.
The data lead the investigator to the next paditipsetting, document, interview questions, and
so on. Theoretical sampling involves starting vd#ita, constructing tentative ideas about data,
and then examining these ideas through further geapinquiry. It is strategic, specific, and
systematic. It can use tactics like maximum vasiatir snowball effects, as long as they follow

the direction given by the preceding data and aimly
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Theoretical sampling does not necessary addressitiad research questions, population
distributions, and negative cases (Charmaz, 2@y0¢ontrast, theoretical sampling aims “to
delineate the properties of a category, to checiches about categories, to saturate the
properties of a category, to distinguish betwedagmies, to clarify relationships between
emerging categories, to identify variation in agass” (Charmaz, 2010, p. 104). Such sampling
stops when properties of the category emerginghdutata collection become redundant. In
other words, the researcher “saturates the catgaith data and subsequently sorts them to
integrate the nascent theory” (Charmaz, 2010, ). XOharmaz’s (2010) approach to theoretical
sampling is different from Silverman and Marvag0(@8), for instance, who claim that
theoretical sampling should represent a wider pagmn and incorporate deviant instances.
Nonetheless, all authors agree that theoreticaplsaoan be adjusted; for example, its size and
typology can be modified as new factors emergey@® depth becomes needed, or certain
information is necessary until no new informatisriarthcoming.

| have used four types of memo writing throughoytentire study. According to
Silverman and Marvasti (2008), all journaling shibbe organized by date and into four different
categories. First, “observation notes” addressanm@d and improvised observations, events,
and conversations, including informal talking befand after the formal interview. Second,
“methodological notes” are messages to oneselrdaghaccomplishments, problems, surprises,
future directions in data collection. Third, “pensd notes” record feelings and thoughts about
the research, relevant correspondence, meetindsthar people’s comments on the study.

Fourth, “theoretical notes” present ideas, achiex@s) difficulties, false leads, dead-ends,
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reactions to readings and presentations that duseg the fieldwork. According to Charmaz
(2010) and Saldafa (2009), theoretical memos peowiglys to examine emerging codes,
compare data, reflect on the process, and direttdudata-gathering from early on in the
research process. Throughout the research, theyrgeincreasingly more conceptual and
potentially generalizable while preserving spedfnnections with the data. Analysis and
writing are not separate and sequential stagesntautwined and simultaneous (Silverman &
Marvasti, 2008; Wolcott, 2001).

Observation and document analysisl recorded in fieldnotes my observations of
campus life, such as in classrooms, offices, cagsteclub meeting points, student elections,
special events, and sites of the annual admissiami@ation (Janesick, 2004; Merriam, 2009). |
included photos to remind me of certain spaces, embsn or objects like t-shirts that promote
UGM values at the campus bookstore. | also wraldffiotes on the conversations that happened
before and after the interviews as well as on exgés with people who were not my formal
interviewees, such as Indonesian scholars, myfaosly, various friends, and individuals
whom | met during my travels across the archipelago

At UGM I gathered public documents on student baldpartments, and policies.
Students provided me with relevant material, stechrastudent elections and organization
events. Upon the rector’s approval, the Academimifistration office provided some public
documents on student enrollment in the years 2@0&-2The documents are limited and contain
no confidential information. The Ministry of Edugat and Central Agency on Statistics had no

relevant recorded information, with the exceptibgensus data on population distribution
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according to province and religion. In order to g@&te some comparative indicators, |
calculated totals and percentages as well as sgrtbleanformation from UGM and the 2010
national census (I gathered both sets of informatid2012).

Surveying. In my study, the questionnaire has two main objest First, it gathers
information from a relatively large number of UGRlidents about their views of Bhinneka
Tunggal Ika at UGM and the impact of UGM on thgipebach to diversity. Second, the
guestionnaire helped me to identify diverse paéaots for in-depth interviews. For this
dissertation, | employed descriptive statisticaylag quantitative analysis for future study.
Percentages tend to be high so my analysis oftgrligints differences of a few points. | state
clearly when | report on survey results; in alleatincidences, the word “participants” refers to
interviewees.

At UGM, | distributed my survey among 633 studeiitse participants are (a) 55%
female and 45% male; (b) from 30 of the total 38vprces (62% from the island of Java and the
remaining 38% from all other provinces with the exton of Gorontalo, Central Kalimantan,
and Northern Moluccas); (c) of 38 ethnicities (62&vanese and 38% from other groups); (d)
from all six religions plus agnostic, atheist, &eJawen (64% Muslims and remaining 36%
adherents of other beliefs); and (e) mainly frotresi(41% from large cities, 36% from small
cities, 23% from villages). Growing up, participatived and studied with people of various
ethnicities and religions (on one extreme of thecipim, 15% or less of the participants had no
neighbor or classmate of other ethnicities or refig; on the other extreme, 3% or less of the

participants had no neighbor or classmate of their ethnicity or religion). In addition, they did
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not have many opportunities to interact with forepgeople (21% travelled abroad, 3% lived
abroad for three months or longer, 15% had foragjghbors, 10% had foreign high-school
classmates). At UGM, they are (a) from all 18 agdie; (b) from all years (17% freshman, 25%
sophomores, 43% juniors, and 15% seniors); (c) B&fbgeneration in college (i.e., neither
father nor mother attended tertiary education); @dnainly living on their own (72% ikosor
guest house, 2% live in the dormitory, 26% livehattieir family). In reporting my survey
results, | include information that are relevantrfoy qualitative analysis only. | combine
categories when percentages are the same (e.g., $ti@Nnts, administrators, professors) and |
merge “strongly disagree” with “somewhat disagraeswers as well as “strongly agree” with
“somewhat agree” answers.

| disseminated the questionnaire in the Indondsiaguage at classes across campus
(Harkness, Vijver, & Mohler, 2003; Marsden & Wrig2010; Siniscalco & Auriat, 2005;
Thurgood, 2003). | approached professors in varolisges and asked the permission to use the
first 15 minutes of their class for my survey. Bhs& my experience, | knew that emailing and
online surveys are not effective tools in IndoneBigor to distributing the questionnaire, |
explained the purpose of my study, guaranteed denfiality, and answered questions (for
ethical guidelines on confidentiality, | followedvle & Brinkmann, 2009). The survey itself
also opened with a paragraph on the objective dfetinics around my study (Siniscalco &
Auriat, 2005). If students were unsure about a tipresl suggested them to interpret it as they
preferred or | restated it in different words. Hinal collected all responses, asked if responglent

had any questions, and thanked them again for plagiicipation. Because the majority of the
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students were Javanese and Muslim, | used snotaloéits to reach out to participants from
diverse backgrounds, including through informafrishds and religious student clubs. All
responses were translated into English and impantbdth quantitative software SPSS and
qualitative software NVivo. | segregated all anssmgy gender, in order to address possible
differences between women and men’s views and expass (Cook & Fonow, 1986).

| developed my questionnaire draft in three phasest, | used items from a survey that |
designed in 2007 with the assistance of a congugiioup, in order to assess the long-term
impact of cross-cultural and international program<ollege students. Second, | extrapolated
and adjusted questions from studies on the natddraquencies of intercultural contact in
higher education (Antonio, 2001, 2004; Chavous 52@ixon et al., 2005; Ellison & Powers,
1994; Engberg, 2004; Gurin et al., 2002; Gurinlet2804; Hallinan & Williams, 1989;
Halualani, 2008; Halualani et al., 2004; Nagda &i6,2007; Robinson & Preston, 1976;
Sigelman & Welch, 1993; Sorensen et al., 2009; @shina & Montero, 1976; Wright et al.,
1997). Third, | added questions based on my genedgrstanding of cultural diversity in
Indonesian higher education, where courses, contgnseivice, student clubs, events/programs,
and get-together gatherings are potential venuastiercultural interaction and student
development.

Control variables included respondents’ demographiat academic background.
Questions addressed the meanings of Bhinneka Tuhgganstitutional support towards
diversity, and impact of intercultural interactiofiie questionnaire encompassed: (a)

demographic information; (b) open-ended questi()s;losed questions ranging from yes/no
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response, approve/disapprove alternative alongeapioint likert scale, to check all that apply;
and (d) and optional contact information with asemt box for possible follow-up interviews. A
few contingency questions accompanied some clogestigns. | attempted to create balance
among the various types of questions, becausesifiely hold certain advantages and
disadvantages (Payne, 1951; Pennell, Alcser, HadskElarkness, 2010; Siniscalco & Auriat,
2005).

Interviewing. | audio-recorded 75 hours of interviews and traibeck them into over
700 single-spaced pages. The final count of 57ure@es was determined by the saturation
principle and exceeded what is generally suggestde literature, due to the need of my study
for a diverse pool of voices across backgrounds, fprovince of origin, ethnicity, religion) as
well as positions (i.e., students, faculty, admmai®rs) (Kvale & Brinkmann, 2009).

At UGM | interviewed 31 undergraduate students fi@jnall six religions plus
agnosticism; (b) 20 ethnicities (i.e., Aceh, BBianjar, Batak, Belitung, Chinese, Flores,
Javanese, Komering, Lampung, Makassar, Minahasaridkabau, Dayak, Sunda, Belitung,
Nias, Palembang, Papua, Riau); (c) 17 provinces Aceh, Bali, Jakarta, West Java, Central
Java, East Java, East Kalimantan, Lampung, East Neisggara, Papua, Riau, South Sulawesi,
North Sulawesi, West Sumatra, South Sumatra, Neuthatra, Yogyakarta); and (d) 10
religious, political, and hobby-based campus orzitions. Ethnic and religious diversity opened
the doors to other important traits; for exampiégiiviewees applied to UGM for various reasons

and entered on distinct application tracks so tteeyilluminate matters of admissions from
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many perspectives. For the sake of clarity, | wargoint out that in Indonesia people use the
term Christian to refer generally to Protestant ewdly to both Protestant and Catholic.

In addition, | interviewed 15 faculty members (soofi¢hem are also heads of
administrative units), the 2012 outgoing rector #2012 incoming rector (the transition
occurred in Fall 2012), and two recent alumni. €finpus, | interviewed the members of three
educational non-governmental educational orgammatitwo students from a private Protestant
University in Yogyakarta, a professor from a puhbiigversity in Kalimantan, and the president
of a private university for impoverished studemdimor. | interviewed these non-UGM
informants in order to find further confirmationdabroader validity for my case-study at UGM.

| created this purposeful sample of intervieweesrder to gather a wide spectrum of
backgrounds and perspectives. Among the surveypnelgmts, | identified diverse student
interviewees: (a) female and male; (b) from theddficial religions as well as other spiritual
preferences; (c) from various ethnicities across & well as from Western, Central, and
Eastern Indonesia; (d) who provided insightful yrvesponses; and (e) who agreed to be
contacted by checking the relevant box on the guestire and sharing their contact
information. | chose faculty interviewees from wars backgrounds, disciplines, and leading
positions (because in Indonesia professors als@ sex directors of administrative units) as well
as overt interest in matters that relate to Bhiangknggal Ika. For formal interviews, | met with
participants between one and three times, in dodenderstand their background, experiences,
and aspirations as well as overall insights in geainunity and diversity in Indonesian higher

education. | also had regular informal conversatiwoith key informants at least twice a month.
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Almost all conversations were in English becausdestts, staff and faculty members at
top institutions tend to know English well. In fémstances, the interviewee came to the meeting
with a friend who could translate for him or hepréferred this approach, rather than bringing
my own interpreter, so the interviewee was comfdetén discussing sensitive matters
(predicaments around interpreters are analyzeddrgdi 1999; Kvale & Brinkmann, 2009;
Merriam & Juanita, 2001; Tayeb, 2001). At timesun€ertainty, students consulted Google
Translate to pick their words of choice.

In all cases, | used an informed consent form enltidonesian language (for ethical
guidelines on consent, | followed Kvale & Brinkma2®09). To preserve confidentiality, |
employ pseudonyms for faculty/administrators, gentiites for students (e.g., member, rather
than president of X club), and do not mention infants’ backgrounds with the rare exceptions
of when religion, ethnicity, or group membership argnificant for my analysis (ethical
guidelines on consequences are discussed by KvBlen&kmann, 2009).

During the interviews, professors were generalignmative, straightforward, and
articulate. Students were reflective and committeprovide relevant contributions. They took
time to ponder before answering. They sometimediored that they never thought of that
matter before and that our conversation was “legatbra kind of realization,” as a student said.
They were occasionally surprised or puzzled abouapproach. Some of them arrived with
written notes and talking points to make sure teecavhat mattered to them the most. If a friend
was accompanying them, they often discussed theearniegether and then formulated a full

response for me. When they were uncertain aboué soformation, for instance demographics
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or dates, they asked me to double-check onlinedouracy or later texted me the virtual links to
the source. They gave answers responsibly andtaliyd about facts they knew. For example, a
student said “I never joined [the strict Muslimdgnt organization] KAMMI so | do not know,

but you can interview my friends who have.”

They lowered their voice when talking about peaglether religions and ethnicities. For
instance, participants whispered when speakingkdirda-based cliques, ethnic insults, Muslim
students wearing religious attires, or Christiaargelization. Students told me that they
appreciated the opportunity to practice their Estglto meet an international person, to
remember their past experiences, and to think abteresting topics. They suggested books,
gave me articles, and connected me with peers whldl ¢ill my dissertation gaps. They were
open with me in their answers. An informant stat¥@u are European, most of you are liberal,
so | think | want to share.” Another peer said, tvaan read my mind!”

According to Kvale and Brinkmann (2009), “an intew is literally aninter view”
where knowledge is constructed in the “inter-actiand “inter-change of views” between the
interviewer and the interviewee (p. 2). It is afpssional conversation that goes beyond the
spontaneous exchange of ideas in everyday life;la@xbmes a careful questioning and
listening approach with the purpose of obtainimyélighly tested knowledge” (Kvale &
Brinkmann, 2009, p. 3).

Grounded theorists do not set exclusive guidelores/hat type of interview is most
suitable, as long as it is with a purpose (Duffgrdtison, & Watson, 2004). Unstructured

interviews may be important in the early stage tdsearch, when little is known about a
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problem area (Glaser & Strauss, 1967). By contsisictured interviewing may be suitable for
later stages of data collection, when the reseasdeks focused responses and has specific
guestions to gain them. In all cases, groundedistsdend to leave space for flexibility, in order
to clarify respondent’s answers and to use the kedge that constantly emerges during the
research process (Charmaz, 2010). At the samettiene also plan ahead, both logistically and
conceptually.

Kvale and Brinkmann (2009) find that interviewsdsrio be between five and twenty-
five in common studies, depending on the resouwagasable for the investigation as well as on
“a law of diminishing returns (beyond a certainmipadding more respondents will yield less
and less new knowledge)” (p. 113). The researchersponsible for deciding when a theme has
been exhausted and the data saturated. Howeveisulgest fewer, longer and more intensive
interviews in the study, with more time to prepanel to analyze them. Seidman (1991) advices
90 minutes long interview with three to seven daysetween interviews, in order to mull over
the preceding interview without losing the connaetvith it. Such an approach is key in
grounded theory, since the researcher needs tigeaigze the interview and plan the next step
accordingly. As | mentioned earlier, my study regdimore interviews to reach a saturation
point and sometimes fewer days between intervieviit both my schedule and participants’
availability. Further important considerations umb the number, content, and form of good
guestions, as well as the structure, mechanismpariitipants of fruitful interviews (Charmaz,

2010; Janesick, 2004; Kvale & Brinkmann, 2009; Nar, 2009; Seidman, 1991).
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As | interviewed, typed the transcripts, and theded them, | kept in mind issues
concerning memory. Psychologists Tessler and Nedseart that “the relation between
autobiographical memory and a sense of self isnamhyc, interactive process in which self and
memory organize, construct, and give meaning tb edeer in a way so intimate that we can
truly say that we are what we remember and thahmmories are ourselves” (cited in Yow,
2005, p. 36). As suggested in the literature, p@dints remember events, or parts of events, that
are important for them. They also seem to recallene@sily incidences that were firsthand
experienced, emotionally charged, mentally invojvadatypical. Cases of “collective memory”
also took place in my study. Collective” or “sotialemory refers to people remembering as a
group (Yow, 2005). It can be thought of as a teamverging two different kinds of
remembering: official memory and popular memoryribg my field study, students often came
to the interview with friends and consulted thenmoament of uncertainty. They also reported on
official and popular narratives to build their angent. Individual memories and collective
memory can be contradictory although both are ¢sestiy believed and simultaneously held”
(Yow, 2005, p. 52). Human memory is both fallibrearustworthy. In fact, it is informative and
significant, but also influenced by personal and@aultural experiences.

Data Analysis: Transcribing and Coding

Both transcribing and coding are consequentialgsses in research. Transcribing was
my first step in my interview analysis. In addititmmy fieldnotes, | transcribed the 75 hours of
audio-recorded interviews in over 700 single-spauages (Charmaz, 2010; Kvale &

Brinkmann, 2009; Merriam, 2009; Silverman & Marva2008). | mainly used a denaturalist
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approach to transcribing, with some rare incideméagturalism; for instance, | made a note of
overt changes in voice tone, speech speed, andlangyage (Davidson, 2009; Oliver,

Serovich, & L., 2005). Naturalism is most oftenrs@econversation analysis studies in which
the transcription includes as many details as ptessncluding stutters, pauses, emphasis,
laughs, accents, and involuntary vocalization. Denadism finds relevance in grounded theory
and is concerned with the content of the interviestead of idiosyncratic elements of speech.
Between the naturalist and denaturalist approaateeendless variations using elements of each
to achieve certain analytical objectives and redegoals.

My second step in my analysis was coding the suop&n answers, fieldnotes, and
interviews transcripts. Coding means to “take segmef data apart, name them in concise
terms, and propose an analytical handle to dewabspract ideas for interpreting each segment
of data” (Charmaz, 2010, p. 45). Itis a “focusesywf viewing data” and of gaining “a deeper
understanding of the empirical world” (Charmaz, 204 70). Codes arise from the reading of
the data and shape the analytical frame from wtinelgrounded theory is built. They do not
emanate from preconceived schemes and do notlrashytmaking. In order to strengthen the
foundations of the study, data collection and asialis built step-by-step from the ground up,
without any immature theoretical flight. In Charrsa{2010) words:

Coding is the pivotal link between collecting dated developing an emergent theory to

explain these data. Through coding ytafinewhat is happening in the data and begin to

grapple with what it means. The codes take fornettogr as elements of a nascent theory

that explains these data and directs further datheging. By careful attending to coding,
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you begin weaving two major threads in the fabfigrounded theory: generalizable

theoretical statements that transcend specificstiamel places and contextual analyses of

actions and events. (p. 46)

Language plays a crucial role in “how and what wee;” because it “confers form and
meaning on observed realities” and “reflects viewd values” (Charmaz, 2010, pp. 46-47).
Researchers choose and construct each code dis@d@hat they see as significant in the data
and describes what they think is happening. Yetingpalso encourages examining hidden
assumptions in both researcher and participanéstitanguage. It is not a lifeless labeling, but
an interactive process where the researcher remtdsads, and re-examines many times the
participants’ words and actions. By studying theada researcher makes fundamental processes
explicit and render hidden assumptions visible.i@gdorces the researcher to think about the
material in new ways that may differ from the papgants’ interpretations.

Charmaz (2010) identifies two main phases of cedifigitial” and “focused coding.”

The initial cycle involves naming each word, lioeincident of data. Each initial code is a short
“label that simultaneously categorizes, summariaed,accounts for each piece of data”
(Charmaz, 2010, p. 43). It shows processes, actaments, contexts, relationships, viewpoints,
explanations, dilemmas, and identifying momentdi@g moves the researcher toward fulfilling
two criteria for completing a grounded theory asayfit and relevance. A study fits the data
when codes capture and condense meanings andsadistudy is relevant when it offers “an
incisive analytical framework that interprets wisahappening and makes relationship between

implicit processes and structures visible” (Charn2@4.0, p. 54).
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This initial reading of the data prompts researsherstudy the data closely, analytically,
and critically so they begin conceptualizing thdeas. Being critical about the data does not
mean to be critical of the participants, but rathsting questions about the data. According to
Charmaz (2010), “initial codes are provisional, pamative, and grounded in the data” (p. 48).
Researchers should create codes that best fitathe while remaining open to other analytical
possibilities. From the earliest stage of researoting provides insight about what kinds of data
to collect next in order to strengthen certain segis or to fill certain gaps in the data collected
to that point. Therefore, simultaneous data calecand analysis assist researchers “to go
further and deeper into the research problem alsasengage in developing categories”
(Charmaz, 2010, p. 48).

Charmaz (2010) provides helpful practices for atitiodes. They are assigned
spontaneously and quickly to spark the researciress thinking about the data. They condense
meanings while being simple, precise, short, aradyéinal (not merely descriptive or
summarizing). They stick with the data, stay inc¢batext, and start from the words and actions
of the respondents. Initial codes can employ “wowodes,” when they adopt the participant’s
exact telling terms—words that are known by evedyhapecific to a certain group, or unique
for the participant (Charmaz, 2010; Saldafa, 20@&)al codes can also use “process codes,”
when they use gerunds, rather than nouns, in todelp the researcher to focus on dynamic
processes, rather than on static topics (e.g. rexqmng rather than experience, leading rather
than leader) (Charmaz, 2010; Saldafia, 2009). Ceatebe revised to improve the fit, but never

adjusted based on pre-existing or emerging co@es$y eode is tied to a specific segment of the
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raw data. Certain codes can be placed in parergliese less apparent than others and
represent ideas to look for in further data. Itsthby coding line-by-line and then moved to
sentence-by-sentence because codes tend to reappearding to Charmaz (2010):

Coding every line may seem like an arbitrarily eis because not every line contains a

complete sentence and not every sentence may dppearmportant. Nevertheless, it

can be an enormously useful tool. Ideas will o¢owou that had escaped your attention

when reading data for a general thematic analsi%0)
Transcripts are coded and then codes are comggpedial attention is addressed to similarities
and differences. A grounded theorist use “constantparative method” to establish analytical
comparisons and distinctions within and acrossousrdata sets (Glaser & Strauss, 1967).

Focused codes constitute the second major codrig.cihese codes are always close to
the data but more directive, selective, and con@phan initial codes. Focused codes are core,
central, and salient categories, which emerge fronstantly comparing and reorganizing initial
codes. Categories have “properties and dimensiomsiable qualities that display the range or
distribution within similarly coded data” (Saldaf2909, p. 42). Focused codes can employ
“axial codes,” around which several initial codesalve and synthesize (Charmaz, 2010;
Saldafa, 2009). In this case, focused codes usadkefrequent, significant, and analytical
initial codes as well as thematic or conceptuallanities and differences.

Focused codes can also refer to “theoretical codésch identify the primary theme of
the research (Charmaz, 2010; Saldafia, 2009). GiE3é8) identifies 18 theoretical coding

families (e.g., causes, contexts, contingenciess@guences, covariances, conditions, degree,
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dimension, type of a phenomenon). In addition, eaxting family contains various structural
units (e.g., group, family, organizational, aggtegéerritorial, societal, status and role).
Charmaz (2010) clarifies that lists of coding faeslare neither exhaustive nor mutually
exclusive. They can be established based on differéeria, level and type of abstraction. For
example, Glaser himself has revised his list ofimgpdamilies over the years and recent
theoretical currents, such as feminist theory aygtrpodern concepts, have proposed new
families (Charmaz, 2010).

Echoing some of the key principles of grounded thedlerriam (2009) suggests that the
researchers analyze data in conjunction with daltaation to (a) force them to make decisions
that narrow the study; (b) force them to make dewsssconcerning the type of study they want to
accomplish; (c) develop analytical questions; (dphplata collection sessions according to what
they find in previous observations; (e) write méalgserver's comments” as they go; (f) write
memos to themselves about what they are learnidry( out ideas and themes on participants;
(h) begin exploring the literature while they amdhe field; (i) play with metaphors, analogies,
and concepts; and (j) use visual devices (pp. I72)-1

The use of computer-assisted analysis of qualéatata improves the speed of handling
data and the rigor of the study, including the ¢suwi phenomena and search for deviant cases
(Richards & Richards, 1994). A limitation that Heeen reported about such software is the risk
of imposing a narrow approach to the analysis oteat (Silverman & Marvasti, 2008). In fact,
the full interview tends to disappear from the egsher’s sight and to be reduced to fragments

generated out of queries. A strategy to avoiddisadvantage is to refer back to the full data,
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during both coding and interpreting. Among all pbkessoftware, | chose NVivo because it
offers an easy format, flexible applications, amel possibility to attach photos, videos, and file
sounds to the raw text. Coding text involves openatthat are similar to highlighting text in a
word processor. Complex searches are straightfarvesipecially for users familiar with
database queries. NVivo has also a built-in mogdelbich allows mapping out ideas in visual
displays where nodes are linked to the underlysig dssociated with them. Through conceptual
mapping, NVivo is useful not only for coding andrieval of text segments, but also for theory
building (Silverman & Marvasti, 2008).
Concepts of Positionality

My field experience shows that positionality fluates across specific contexts,
moments, and dynamics (as theorized by Merriamahila, 2001; Tayeb, 2001). According to
Banks’ (1998) categorization, | was an “externdbkaier,” because | am not Indonesian.
However, my theoretical framework argues that e¢alis not a monolithic entity to which one
belongs or not. Internal variations exist withihalltures and life experiences are mediated by
the interaction of complex factors. For instanagnl Indonesian is not a sufficient criteria to
qualify for the insider status; various qualities aecessary and are sometimes in opposition to
one another. For instance, being an insider meaming from a specific village or city, ethnic
group, religious interpretation, gender, age, datéss, educational level, and occupation. Some
of the participants felt more affiliation with mieain with some of their fellow Indonesians, based
on our same gender, religion, career in teachinighégher education administration, for

example.
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The fluidity of positionaly is demonstrated by treriable dynamics of power and modes
of entry that | experienced (predicaments of poweesearch are examined by Herod, 1999;
Kvale & Brinkmann, 2009; Merriam & Juanita, 200h1g®, 2004; Silverman & Marvasti, 2008;
K. G. Ward & Jones, 1999). “Getting in” was somedgreasy and sometimes difficult. Being
able to finally schedule an interview does not 8eaély means that the participant will disclose
personal views (barriers and supporters to acecessescribed by Herod, 1999; Kvale &
Brinkmann, 2009; Oinas, 1999; Sabot, 1999; K. GrdMaJones, 1999). Ultimately, | receive
all interviewees’ responses as true and valid. Evieen | problematize certain statements, my
analysis is still anchored within the participantsice and experience (concepts of
representation are examined by Herod, 1999; Mer&aiuanita, 2001; Mullings, 1999). This
approach is aligned with Grounded Theory.

For example, students always made themselves blaatmmeet me or help me. They
offered to accompany me to distribute the survégigy periodically texted me to ask me how
my study was going and to offer further assistafibey invited me to join them at relevant
events, such as the Hindu Melasti celebration namgritis beach, the Buddhist Waisak in
Borobudur temple, the Christian Easter celebradimcampus, the annual interfaith forum, and
the yearly student elections. Professors were lyseasy to reach via text messages and to
schedule appointments. | generally met them irr thiice or for a meal on campus, but at times
we had meetings in their homes and even at thathbspom where a professor’s husband was
being treated for dengue fever. The faculty suggestadings, contacts, and interview questions.

For instance, one of the professors advised mskgaestions that are more focused on practice
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and examples. Leaders from other universities agdnizations were also prompt in responding
and beneficial to my study, likely because of tleeimmitment to the cause of diversity in
Indonesia.

However, my abroad experience was not always édgie national level, some radical
Muslim groups attacked American buildings and besses due to the release on youtube of the
film “Innocence of Muslims.” In Jakarta, Lady Galgad to cancel her concert due to Islamic
threats. Locally, in Yogyakarta, the presentatigrite lesbian Muslim scholar Irshad Manji was
interrupted by Islamic violence; some of my classafriends, and participants were injured.

At UGM, | had to adjust to a Muslim-majority unisgty and overall non-secular
environment, with faculty and administration mensbaisplaying religious symbols in their
offices, students interrupting interviews for thaalygl calls to prayers, and professors making a
point to say, “let’'s meet at 1pm, after the Frigiagyer,” for instance. Some of the members of
Muslim organizations did not shake my hands whemeéeand asked about my religious beliefs
in gender equality; my explanations were not sattsfry to them, and some comment, “You do
not know your religion.” They did not invite me émy event, or to enter the office or mosque,
which explains why | have no information on thosatters.

Some minority students had heart-breaking accaalmst experiences of discrimination
and mistreatment. A minority student was so nenafa@ut having his responses overheard that
he answered in writing and later he emailed furtkiections. Finding a confidential,

comfortable, and safe space for both participamisrayself was a challenge, but we overcame it
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with a variety of arrangements (considerationsafeafe space for interviewing are presented by
Shah, 2004).

Thus, on one hand, participants confirmed that these excited to meet a foreigner and
practice their English. They were impressed thagrgon from overseas was interested in
studying Bhinneka Tunggal Ika in education (siméaperiences as a foreign researcher are
reported by Herod, 1999). They felt comfortableliscussing sensitive topics because of my
being a Western woman, which means “liberal” angefo minded” to them. They were at ease
even in criticizing some aspects of Christianitg éime USA, even if they knew my association
with them. On the other hand, | experienced a fesidences of closure based on exactly those
same characteristics, namely being foreigner, Wiestewoman, and a Ph.D. student.

All studies are contaminated to some extent byeékearcher’s situatedness and values
(Charmaz, 2010; Kvale & Brinkmann, 2009; MerriamJ8anita, 2001; Mullings, 1999; Shah,
2004; Silverman & Marvasti, 2008; Tayeb, 2001). Trhplications of the researcher and
participant’s subjectivities gain more complexity@ss cultures. Becoming familiar with the
participants’ social structures, cultural contertsd behavioral patterns has great significance
for all phases of the study, including access edfigglds, data collection, and making meaning. |
prepared for my field study on various fronts (Bgrh998; Bennett, 1998; Shah, 2004). Over the
years, | took classes on Indonesian language, 8asittsian studies, and intercultural
communication. | dedicated substantial time to cmadny field study. Throughout the whole
process, | discussed methods, interpretationscaltgral etiquettes with my Indonesian friends,

colleagues, and participants.
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Chapter 5: Meanings of Bhinneka Tunggal Ika

This chapter describes the concept of Bhinnekaygaihlka according to
participants. Students and professors—who alsesenadministrative executives in Indonesian
universities— explain their ideals of Bhinneka Tgablka. These information are relevant for
my first question: What does Bhinneka Tunggal Ikeamin the Indonesian higher education
context? Or in other words, what does unity in tBitg mean for Indonesian intellectuals (i.e.,
students and faculty at UGM)? In chapter 10, | pibpose that Bhinneka Tunggal Ika frames
multiculturalism as grounded cosmopolitanism. Irtipalar, Bhinneka Tunggal lka (or
grounded cosmopolitanism) means to hold localpnat| and global memberships. In fact, the
multiple and contested meanings of Bhinneka Tuntigabre situated in a third space of
grounded (i.e., ethnic, religious, national) androopolitan (i.e., humanist and global)
allegiances.

| start this chapter by reporting on the resuttsf the student survey, which
introduce the general translations and meanin@g@hofneka Tunggal Ika. Then, | explain three
deeper interpretations that have emerged fromuhesgs, interviews, and observations.
Students and professors view Bhinneka Tunggal $ka lsistorical concept, a sense of
togetherness and altruism, and a process of igdéhding. These approaches to Bhinneka
Tunggal Ika are heterogeneous and sometimes dimdlid hey refer to public and private
spheres, to interpersonal and intrapersonal dyr&arRarticipants demonstrate the complexity of
defining ideas that are rooted in both personalesband the broader society. For instance, they

recognize that the motto is unattained in practee yet they articulate how it remains the best
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possible response to multiculturality in Indonegia.an NGO representative declares, “the
challenge is how to make it work in reality.”

The 633 students who filled out the survey contfinet the old Javanese saying
Bhinneka Tunggal lka, along with its Indonesiamsiationberbeda-beda tetapi sadifferent
but one), is the closest concept to multiculturalia the Indonesian setting. Alternative terms
include academic jargon (e.guulti-kulturalismandtrans-kulturalism or generic expressions
for a pluralist society (e.gmajemuk masyarakatvariety (e.g.keberagamamnd
keanekaragamgnvarious cultures (e.g.agam budayandberbagai budayg and tolerance
(e.g.,tolerans). Bhinneka Tunggal Ika is the preferred terminglémenter the examination of
diversity because “everyone knows this phrase @nméaning; it is something that is inside
Indonesian people,” according to the presidentwfigersity in Timor.

Survey respondents provide the official transtatd Bhinneka Tunggal Ika, such as
“different but one” and “united in diversity.” Thelescribe the ideal of Bhinneka Tunggal lka
with numerous qualities. Bhinneka Tunggal Ika is éitbsence of discrimination, self-
segregation, and conflict. It is the ability to ept; understand, and accommodate others. It is the
willingness to build friendships, to work togethand support policies that are based on the
same rights and duties for all. It is the feeliignutual assistance, harmony, and humanity. It is
evoked through the metaphor of a rope, glue, aatkgtion that keeps Indonesia together.
Ultimately, Bhinneka Tunggal Ika allows individu&te complete each other’s differences,”

without having to be the same” or “renouncing tloein background.”
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Ninety-seven percent of the survey participantebe that Bhinneka Tunggal Ika is
important for the well-being of Indonesia. Studestisw a timeless commitment to Bhinneka
Tunggal Ika. They define it as “something holy’tthaeeds to be respected all the time” and
“cannot be broken apart” because it is the “fouinthadf the country,” “our life itself.” They
want Bhinneka Tunggal Ika “to happen in daily li#id “to never get lost.” They believe that “it
can transform Indonesia, resolve conflicts, anderekeaceful country.” It is still “the solution
to the problems of religion and all differencesiplural society.” However, 24% of the
respondents point out that Bhinneka Tunggal lkanigdeal that cannot become reality. Some of
them define it as a utopia, an illusion, or evdie.a
Bhinneka Tunggal Ika as a “Historical Concept”

Participants agree with Professor Patra that “BéanTunggal Ika is a historical concept
that swings throughout time, rather than beingaicstondition.” In their view, Bhinneka
Tunggal Ika is different and more complex than moulturalism in other countries, including in
the United States. Professors Agus and Dimas enzghidst Indonesia has numerous islands,
indigenous groups, and a collectivist culture coregdo the United States, where “people are
from many countries” and tend to be “individualisti

Both students and faculty members declare thatrighia Tunggal Ika emerged as (a)
unity that attempts to represent all diversityntegolved into (b) unity that imposes
Javanization, and finally became (c) parochialibat threats unity. They explain that Bhinneka
Tunggal lka was created in thedentury by poet Mpu Tantular to advocate peacengmo

religious communities. His message was that ralgioeliefs are distinct paths towards the same
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ultimate Truth. As | will explain in chapter 10jgloriginal meaning of Bhinneka Tunggal lka
evokes the theory of cosmopolitan multiculturalisvhjch emphasizes that humanity transcends
primordial attachments, such as ethnic, religiansi national affiliations.

Much later, during the revolution against Dutchoratation in the 20 century,

Bhinneka Tunggal lIka was mobilized as “a delibesdfert to create unity” (Professor
Zainuddin) and as “a source for the nation in otdeslaim that we are one” (Professor Patra).
Professor Patra notes that Bhinneka Tunggal Ikarbegart of the Garuda Pancasila emblem;
thus, it was “visible in all houses, offices, sclspgates, everywhere.” Survey respondents
declare that Bhinneka Tunggal Ika “was built by ftxenders of Indonesia” and “allowed
Indonesia to reach independence” as well as “ttelali the people from Sabang to Merauke”
(the two opposite farthest cities in the archipe)adhey recall the saying that “if we are united,
we are strong; if we are apart, we fall.” They defBhinneka Tunggal lka as the “conceptual
foundation” and “construct of the idea of Indonésidey state that this “extraordinary motto”
is “our ancestors’ legacy that had to be foughtafiod preserved.”

On one hand, “Indonesia became possible becausedajoeity gave up the right as a
majority,” according to Professor Patra. He exahmt “representation is not a matter of
mathematical calculation of the different sizegtiicities, religion, and islands.” For instance,
Javanese is the language spoken by the most nusnettmnic community, but it is not the
official language—Indonesian, a variation of Malesgs adopted as the neutral national

language. Similarly, Islam is the religion of thajority of the population, but it is not the
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official religion—a generic monotheism was chosenthe constitution to accommodate broader
groups.

On the other hand, most cultural foundations thetevemployed to construct a sense of
unity belonged to Javanese heritage, such as thieg$ past of Majapahit (i.e., archipelagic
empire based on the island of Java in th&1@" centuries) and one of its leaders Gadjah Mada.
For instance, students from a Protestant univefisityproblematic that “Sukarno and the
founding fathers of Indonesia did not look deeplyithe local contexts; for example, they did
not visit Batak people and discuss what diversigg for them.” In my later analysis in chapter
10, I will examine how, at the time of independeribe meaning of Bhinneka Tunggal Ika
moved across various types of multiculturalism.(eagcommodative, interactive, cosmopolitan)
and revealed the significance of both primordial amodernist lenses (i.e., the state was created
in recent times within the anti-colonization movermeet, it only exists through the solidarities
among pre-existing ethnic communities).

During the Suharto regime, Bhinneka Tunggal Ikamh@aposing Java-based unity and
suppressing diversity, because differences wenme ag@ potential for conflict. A researcher in
Social and Political Sciences recalls that in sliarid,wayang(Javanese puppet) performances
toured the villages and disseminated cultural aidigal values that disempowered the people
to the advantage of the elite. Professor Erwinllgtiaat “in schools across the archipelago
teachers emphasized the importance of being olmelasesians, rather than being different.”

Since Suharto’s fall in 1998, the pendulum of Blelken Tunggal lka has swung towards

further parochialism, especially in regard to Jaxation, Islamization, and defensive reactions
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by minority groups. Participants criticize theselasivist forces, which “break down Indonesia
and push it away from the pluralistic way.” Accorgito my theoretical framework, the notion
of parochialism is linked to processes of hardemhiogndaries and groupism (described by
recent ethno-nationalist theories) as well as tgmiast multiculturalism or restricting hybridity
(as argued by multiculturalist scholar Budianta)40

Javanization takes place through indoctrinati@vetbpment, and migration. Professor
Thomas argues that “based on the data, Indonegianeis still dominated by Javanese culture
and many people in Indonesia feel colonized byltheanese ideology.” He explains that “the
center is considered more important than the periplso more attention and respect is put to
develop it; the farther you go from it, the lowewer and services you find.” He refers to
Benedict Anderson’s chapter on “Language and Poweglucidate that “the Javanese political
culture historically positioned the king in thkeaton—the center of the universe, the core of
power—and this is why the focus still remains ova)avith the pivot in Jakarta and the satellite
cities of Yogyakarta, Surabaya, Malang, and so bie.’tites Antonio Gramsci’'s concepts of
hegemony and cultural leadership to explain howlfalonesians have been Javanized—
indoctrinated and socialized according to the Jasarmolitical ideology.” For instance, up to
today, school textbooks have been written by Jas@aaathors, printed in Java, and focused on
the Javanese context with only marginal referetedise larger islands of Sumatra and
Kalimantan.

In terms of development, students from regionsideat3ava report that they “never felt

Indonesian” because “the government does not edrelt their provinces. For example, a
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participant lives on an island with only a smalspital and no university. An interviewee from
Java recommends that the government “build scharadsstreets in Papua, rather than sending
the military.” Corruption is seen as the cause ahynsocial predicaments: “The top people in
the government just want to make themselves rich#rer than to think about the people.”

Migration also solidifies Javanization, because ergus Javanese people leave their
native overpopulated island for other provincessTthenomenon has created tremendous
tension over recent decades. A peer from Eastelonksia explains,

When Javanese people move to our island, theyeatlat the Javanes@arung(street

food stall), buy in Javanese-owned stores, antbtget a lot of influence. They never

want to mingle and always exclude themselves. Marycriminals or people without

identity cards, skills, or purpose. Javanese migrareate conflicts and terrorism in

islands of different ethnicities and religions, Is@&s in Kalimantan, Ambon, and Bali.

This statement introduces implicitly the assocratd Java with Islam, since Javanese people are
predominantly Muslim.

Islamization is a concern for participants in tewhpolicy and society. Students declare
that “we have six religions but the government gipeeference to one, Islam.” For example,
minorities can only access lower public positiomsereas “Javanese Muslim people are the
majority and they are permitted to move to highestp, including the Indonesian presidency.” A
professor comments that “the majority imposes datssin name of Indonesia and the minority
has to listen and give the way to the majority.t Fstance, she articulates that the latest law on

pornography has been forced on all Indonesiangh“mo consideration for diversity in cultures
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and values.” In society, there is a growing tengéndoring Islam into the public sphere. For
example, a Muslim professor critiques the trendstiow that wearing a scarf is better, to tell the
religious affiliation to Muhammadiyah or NU, andgend children to Muslim schools.”

Challenging Islamization is a difficult task, dwelslamic fundamentalist groups, which
employ street marches, violent intimidation, andaiést attacks to impose their views on the
whole country. During my semester at UGM, | was @@ one case of Islamic violent threat
(i.e., in conjunction with Manji’'s presentation)tbat least twice a month, 10 students or more
from strict Muslim organizations gathered with sigit the entrance of UGM to protest non-
violently against a wide arrays of mattes, as | @iplain later. The professor of the university in
Kalimantan notes that the problem is leadershipfaith per se: “The Quran never teaches to
kill, to hate, to be disrespectful, to remind othabout their sins.”

Although Javanization and Islamization are the prirconcerns due to their
predominance in the national political realm ane osterrorism, Christianization is also
perceived as a danger for Indonesian unity andsliye It is mainly limited to the social sphere
within certain provinces, because of its low numdesidherents in the country and even more in
the government. A professor at a Protestant urityessowed me books that are published by an
evangelical group in Los Angeles (USA) to instrigdlow believers on how to convert people
around the planet. He finds these efforts detrialdot Indonesia and dangerous for world
peace. A student from Bali confirms that “Chrissdrave huge support from other countries and

are converting people in unfair ways, such as pgitulletins by schools so children pick them
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up and end up in churches where they are brainwldsHe is concerned that “if all Christians
do that, our culture is gone.”

The growth of Javanization and Islamization ferragesentment within religious and
ethnic minorities, which often results in furtherpchialism. Professor Thomas states that
“people think in primordialist ways not only in Jabut everywhere; for example, even myself, |
vote for abupati (head of a regency) who is from my place, rathantvoting based on his
abilities and leadership.” In a minority studemsrds:

If your culture is different from the dominant auk, you have to push hard to protect it.

It is very normal and natural that each ethnic graants to survive and save its identity,

especially when its number is shrinking. If youda@me of your identities, you are not

yourself anymore. What | fear the most is that mljuce is gone. In my island, we are in

a dangerous situation, we may become extinct beocaasare only few.

He recognizes that variations exist within eaclgi@lis group and that all his friends are
exceptions to the rule—"“the majority of Muslims aB0ristians accept, but do not respect,
people of other religions; whereas the majoritpon-Muslims and non-Christians accept and
respect everyone.” For example, he criticizes #uoe that Muslim and Christian adherents ask
about others’ religions and then argue that them €aith is superior. They also “do not seem”
happy when followers of other creeds pray. In dipidzhool in Yogyakarta, he met a Muslim
first grader who was told by his teacher that Hipdople worship statues, stones, trees, and

non-living objects. A Protestant student commefiise majority of Muslims do not want
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Christian fellowship—when we walk to Church withrdaible, they do not say anything and
look us badly; but if we do not have the Bible ytlyeeet us.”

Ultimately, participants agree, that “we cannotyspeak about Bhinneka Tunggal lka,
but we must behave that we are Bhinneka Tunggdl l@fessor Zainuddin points out the need
of moving beyond majority-minority dichotomies: “Wimore democracy and decentralization,
the various identities have emerged and startethim privileges based on the argument that
they are the majority in one area or in the whdllndonesia.” Professor Helen believes that
Indonesia has to resolve its “identity crisis” dimdl a “renewed pride in being Indonesian.”
Professor Gerardus agrees that Indonesia has “afmsfied the project of state-building,” and
now has to complete the “project of nation-buildirfstudents and faculty recommend a general
commitment towards Bhinneka Tunggal lka at the maereso, and micro levels—from policy
making, to people’s movements and interpersonalocbnHowever, change in the political
posture is the primary concern, because the cagaredrnment is seen as “forgetting about
Bhinneka Tunggal Ika” and “being so far from ped&pleope.” A political commitment towards
a diverse and united Indonesia is the first steprfake Bhinneka Tunggal Ika diverse, stable,
and sustainable—meaning with a lot of culturesiivin peace and harmony forever.”

Bhinneka Tunggal Ika as “Togetherness” and “Altruism”

Besides approaching Bhinneka Tunggal lka as argal and political concept,
informants expand its meaning into the interperssphere. Bhinneka Tunggal lka is “a moment
when people experience and feel being togethem; ttiney are hardly able to forget it and cannot

resist it,” Professor Patra says. Survey partidgpaslieve that Bhinneka Tunggal Ika makes
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them feel that they are “not alone,” but rathefamelationship with other Indonesian people.”
They perceive Bhinneka Tunggal Ika as embeddeldermeart, soul, and blood of all
Indonesians since birth. However, they also recgthiat some people “forget about it.” They
agree that Bhinneka Tunggal lka can “become redinaake a peaceful country” only if all
Indonesians “build it inside themselves.”

In particular, Bhinneka Tunggal lka is “renouncsgjfishness for the sake of the nation,”
according to Professor Patra. Students also befi@té'we have to unite and push our ego on
the side, so Bhinneka Tunggal Ika can become r&ak"2012 incoming rector explains, “We
have to develop unity but at the same time we bawveaintain the diversity; diversity is very
important.” As | will clarify in chapter 10, thegarticipants’ statements evoke ethno-nationalist
theories and illustrate how the primordial feelimjsacrifice, authenticity, and sacredness are
transferred into the Indonesian national motto.yTéeo introduce the complex interplay
between diversity and unity within the country. WHaes make Indonesia diverse and united?

Overall, participants regard national diversityaasnique strength of Indonesia: “A gift
given to Indonesians” and “a specialty that otlemtries rarely have, so we should be proud of
it.” They frame differences within primordial attanents, such as place of origin, language,
traditions, and beliefs. They agree that relig®thie most divisive trait, although language and
other ethnic characteristics are influential ad.wiley also expand the sources of identification
to social class, education, occupation, age, gepaétical preference, and sub-cultures (e.qg.,

punks) as well as a myriad of other personal betmgsy
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Through this wider lens, Bhinneka Tunggal Ika gairgdobal and humanist relevance,
which leads to theories of cosmopolitan multicudtism and grounded cosmopolitanism,
according to my later analysis in chapter 10. Battldents and faculty members view diversity
as “being human,” because “all humans are uniquelifférent in some ways and similar in
others.” They agree that “Bhinneka Tunggal Ikaosmsportant because all humans in this earth
must live together peacefully.” According to PrafesDimas, the globalized world is
meaningful when it is approached with inclusivenessancipative attitude, and awareness that
we need others. Professor Patra explains thahtemational significance of Bhinneka Tunggal
Ika is rooted in the establishment as the natiorato, “at a time when Indonesians started to
study the world and felt that they were facinggdther.” Among other faculty, Professors Tirto
and Helen agree that Bhinneka Tunggal Ika, witlamisexed Pancasila, is essential in thé 21
century, because it allows Indonesia “to face diahion” while “holding on core ethics.”
Professor Thomas draws from the initial intentibthe Mpu Tantular's poem—to create
communion across all human beliefs based on tregratton that truth transcends all of them.

While participants can easily articulate what makelonesians different, they find
difficulty in explaining what makes them unitedrgtj they mention the history of self-
determination: “We fought, heroes won, we valuertsguggle, and that is why we want to keep
Indonesia.” They recall the continuous commitmerthe oath of youth and the Pancasila.
Professor Agus explains in detail how the Pancagia manipulated in the past and, as a result,

lost people’s support. Yet, he concludes,
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Without Pancasila there is something lost in dier We need Pancasila in our lives. The

movements against Pancasila—such as groups whotevegjilace Pancasila with Sharia

Islam or with communism—are not good matches berawsneed something that is

neutral, not referring to one religion or one iaEpl, so that all people in difference can

be united and live together in this place. ThiBasicasila.

Second, participants regard the goal of sharedoprayg as a renewed unifer. Professor
Johan advances that “the common objective is tocomee suffering,” such as colonial
oppression in the past and marginalization todagtullent proposes a focus on primordial
attachments that benefit the whole country:

Local cultures contribute to the national culturdre-tulture of Indonesia is created by

the peak of each sub-culture. So protecting loghlies strengthens the national

culture—protecting sub-cultures (smaller scopegally leads to protecting the country

(bigger scope). But protecting the country alonesdioot necessarily mean protecting the

local identity.

Ultimately, what makes Indonesia united is its canrdiversity. Participants agree that
“differences cannot be combined in one and all aredo is to b&nited(not one), through our
shared targets.” “Heterogeneity is not a problesiloag as it “does not obstruct the peace and
unity of the nation.” As explained in the previaection, participants believe that the current
causes of conflict are hegemony by a dominant gragression of minorities, and any

hardbound postures. All participants insist thattinesia should be one, not separated.” In
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chapter 10, | will examine how these views of umity diversity are between interactive and
cosmopolitan multiculturalism, in the middle waygybunded cosmopolitanism.
Bhinneka Tunggal Ika as “ldentity Blending”

In the intrapersonal sphere, “Bhinneka Tunggaliskabout reconciling all the identities
inside oneself,” according to Professor Gerardushé context of college life, Professor
Gerardus identifies two main predispositions totdg among UGM students. A few students
“defend” their primordial attachments, mainly thgbureligious fundamentalism and marginally
through ethnic isolation. Most students “blend”aaigty of sources of identification from with-in
and with-out their group: “They play with differezin their own terms and celebrate being
Indonesian in plural terms, for example by usingowgs symbols that they find in campus and
attach to their bodies.” In the later chapter omas life, | will provide examples of defensive
and blending responses in the context of highecatthin. Here, | present some overarching
comments. According to my theoretical frameworle, theaning of Bhinneka Tungga lka as
identity blending is close to grounded cosmopoiganand to Budianta’'s (2004) approach to
multiculturalism, with their emphasis on hybrid idigy.

With regard to the defending stand, in earlietises | have reported on the
predicaments of Javanization, Islamization, andoniies’ defensive ethno-religious reactions.
Students also reveal constraints to their procesfSlegbridization. A Muslim gay participant
explains,

In Indonesia we cannot be different—for exampliesdian and Muslim at the same

time. We only have two spaces, “they” or “we,” weribt have space in-between where
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we can be “them” and “us.” What kind of diversigythat? It is not only about day and

night, but also about mornings, afternoons, evejingghts.

A Buddhist Javanese student also criticizes naapproaches to identity in Indonesia, while
implicitly accepting the indigenous/nonindigenoushdtomy:

If you are Javanese, you must be Muslim or Chnstilayou are Chinese you can only be

Christian or Buddhist. If you are Balinese, you s Hindu. There is no more choices.

But, if you go to Borobudur or other Buddhist teeglyou will not see Chinese people

only, but also Indonesians, local people!

In terms of the blending posture, students mixietireligious, and national as well as
global allegiances in a myriad of individualizedwanations. For example, participants who
move to Yogya for college adopt the “Yogyakartafiebaracteristics that they like, such as
smiling, being soft spoken, and having gentle mesirfen informant from Jakarta started to
admire the Yogyakartanese collectivism: “Peopletaage welcoming, humblgptong royong
and do not live individualistically as in Jakan@w Yogyakarta suits me more and | do not want
to live in Jakarta anymore.” The hydridization tfiro-national sources of identity is well
described by Professor Erwin’s personal accounts:

When | left [island in Eastern Indonesia] to becarstudent at UGM, | became less

[Eastern Indonesian], | started looking at the brggrope. | learned that expressing our

differences is importargnd that not insulting other people is also import&d.l have to

strike the balance between how to make sure | difEststern Indonesian] and at the

same time part of the larger society. My feelindpeing [Eastern Indonesian] is always
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changing, fluid, unstable, and fragmented as dtresdealing with so many people from

different backgrounds.

The blending approach can stretch to internatiterahins, where students add
cosmopolitan influences to their grounded iden@tudents enjoy a lifestyle that is international,
including traveling across Indonesia, studying adralating peers from other countries, and
dressing and behaving more worldly. | met studeritis boyfriends from Australia, Japan, and
the United States. They are proud of their inteomad affiliations; for instance, a student from
Bali mastered Japanese language and mentionsishatamd is “the main gate of Indonesia to
the international world.” A student journalist feel “citizen of the world” when she interviews
diverse voices and some participants are partyolith peace organization that advocates
universal solidarity for all marginalized commueasi

Their life is infused with virtual experiments tlugh ebooks, online news, blogs,
Wikipedia, Google Translate, social media, and Bbacry messaging. Professor Erwin notes
that “students estheticize themselves with a Chev@na t-shirt and a Japanese kimono; they can
be revolutionary on the blog or facebook.” Basedmynobservations, | could provide numerous
similar examples of hybridity. | met many femaladsnts wearing all sorts of headscarves, with
a Playboy bunny sticker on their helmet and rushioige to watch Korean soap operas. They
use their smart cell phones to check online trestdatend on how to tighten the veil and to dance
a Lady Gaga’s choreography. The hybridization betwgrimordial and broader allegiances
continues after graduation. Among the faculty, sebr Gerardus feels “100% Indonesian,

100% [Eastern Indonesian], 100% Catholic, and 1@ of this world community, without the
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need to trade off.” Now some of my participantséngvaduated and are working in Japan or
pursuing graduate studies in Australia and Englaiith, the objective to return to Indonesia and
thrive.

However, most students do not sacrifice theinetteligious and national belongings for
global and humanist references. Theylaoth,all of them. For example, they believe in and act
upon pluralist values, but they also want to presdneir primordial attachments. They enjoy
popular culture and global goods, while simultarsbpariticizing reckless capitalism in higher
education. They find English trendy and appealyeg they also enjoy speaking Indonesian and
their local languages. An interviewee recalls masual decision of moving from Sulawesi to
Java to attend a pesantren in high school, but dompping out because of the strict rules; for
example, pupils could speak English and Arabic oahd they were punished physically if heard
communicating in Indonesian or their native langudge wants to speak all four languages, not
being forced into two. Students desire to be “moddfor example, a student mentions, “Jakarta
is a modernized city, where people abandon trasitibfe, so what defines me is the capital,
being from Jakarta.” And yet, he also describes he is committed to his family’s values and
religious beliefs.

This ability for hybridity can be misunderstoodrasouncing grounded belongings for
global influences. Only a student finds that “yodthnot know, or do not want to show, their
identity because they like to live in pop cultugigbalization is the unity in diversity they are
interested in, not the local contexts.” In regar@adnsumer culture, Professor Erwin suggests

that students are not Indonesian, but “consumetis,n@ specific ethnic tensions, because they
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want to be the same by sharing the same symbolextmple, they all use a mobile phone, but
you cannot create your national identity by a mepthone.” Besides these two voices, no other
participant report an irresoluble conflict acrossdl, national, and global memberships;
participants resolve any possible tensions in tbvwim ways.

Among the myriad of conflicting international inéinces, students select what suits them
the most. For instance, a Hindu student resisigioaek customs from overseas (e.g., Hari
Krishna groups): “We do not need to be somebody telxonduct our beliefs.” Most Muslim
students criticize the Wahabi pressure from thedidEast: “The Middle East is a total different
place and wants to change our society into Aral th& same time, a minority of Muslim
students prefer to purify Indonesian Islam accadmstringent Middle Eastern demands. In this
latter case, adopting international cultural researimits, rather than adds to, grounded
belongings. Other ethnic traits, such as languagecastoms, remain. Yet, overall hybridization
is restricted, because new influences replaceerdffan being added to, pre-existing belongings.
Summary

In this chapter, | started by reporting on how stuid use the term Bhinneka Tunggal lka
as a synonym of multiculturalism in the Indonessatting. The word multiculturalism broadly
means the manner of responding to a plurality ttioes, rather than a specific ideology that
relates to the U.S. or other foreign contexts. Nas®ven percent of the survey participants
believe that Bhinneka Tunggal Ika is importanttfog well-being of Indonesia. However, 24%

of the respondents point out that Bhinneka Tundgais an ideal that cannot become reality.
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Students and professors view Bhinneka Tunggal $ka lasistorical concept, a sense of
togetherness and altruism, and a process of igdsénding.

Throughout history, Bhinneka Tunggal Ika (a) eneergs unity that attempts to represent
all diversity, in the 1% century and at independence time; (b) evolveduinity that imposes
Javanization, partially during the Sukarto governtrad more prominently during the Suharto
regime; and (c) became parochialism (i.e., Javéinizalslamization, and defensive reactions by
minority groups) that threats unity after 1998.

In the interpersonal sphere, participants appr&thneka Tunggal Ika as a sense of
togetherness and altruism. They feel differentumitted. They frame Indonesian differences
within primordial attachments as well as withiniafinite number of possible belongings
because “all humans are unique.” Students andtfapaint out that the humanist and
transnational significance of Bhinneka Tunggal Mhjch (a) was part of the original usage of
Bhinneka Tunggal lka in Mpu Tantular's poem in f# century, (b) remained in the
establishment of Bhinneka Tunggal lka as the natiorotto at the time of independence in the
20" century, and (c) still endures in the’2%entury because it allows Indonesia “to face
globalization” while “holding on core ethics.” Paipants frame Indonesian unity based on the
history of self-determination (i.e., the continuamasnmitment to the oath of youth and the
Pancasila), the goal of shared prosperity (i.eeyavming suffering and sharing primordial
attachments that benefit the whole country), aedctimmon diversity (i.e., each group is

different from others and can contribute to malagohesia unique in the world).
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In the intrapersonal realm, Bhinneka Tunggal Bd@ns to identity blending—
“reconciling all the identities inside oneself.” BIGM a few students “defend” their primordial
attachments, mainly through religious fundamemntaksd marginally through ethnic self-
segregation. Most students “blend” a variety ofrses of identification from with-in and with-
out their group. Within this latter position, sostadents criticize narrow approaches to identity,
which constrain their processes of hybridizatioinitilonesia. The mixing of ethnic, religious,
national and global allegiances can result in aiawyof individualized combinations. Most
students add and integrate local, national, arednational influences. By contrast, a minority of
Muslim students abandon local traditions to adtqmgent foreign demands from the Middle

East.
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Chapter 6: Provisions for Bhinneka Tunggal Ika in University Regulations

As discussed earlier, students and faculty thinRlahneka Tunggal lka as a historical
concept, a sense of togetherness and altruismelhasva process of identity blending without
dominance by any group. Participants agree thatvheavs of Bhinneka Tunggal Ika have not
been fully implemented in society. Yet, partiakatpts have been made. In chapter six to nine, |
present informants’ views of the barriers, suppatsl potentials for Bhinneka Tunggal Ika at
UGM. These accounts illustrate their concepts ayun diversity in the reality of the
university. Participants have heterogeneous thaeugihdut Bhinneka Tunggal Ika. Therefore,
their actions, critiques, and propositions for ai@about the university are also varied. These
information are relevant for my second questionai\dre the supports, barriers, and potentials
for Bhinneka Tunggal lka in the Indonesian high#uaation context? In chapter 10, | will
propose that a “Bhinneka Tunggal lka education’ameducation based upon grounded
cosmopolitanism) means to support the agency tadadegounded and cosmopolitan allegiances
within a hybrid identity.

In this chapter, | report on the participants’@auts about how UGM has executed

Bhinneka Tunggal lka through its mission desigmisgion processes, and faculty recruitment.
In the chapters 7-9, | will consider other threlevant areas that participants underline:
curriculum, teaching and research, as well as carifeu For each area, | report on what
enables, hinders, and could further sustain Bhiafelkggal lka. In regard to the paths for
improvement, | only list specific recommendationattadd to the initiatives that participants

have already either endorsed (so they should b& &epejected (so they should be removed).
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Ultimately, a comprehensive approach to plurabtpéeded, including interventions across
formal and informal practices, overt and hiddertaisses, so that the implicit potential of the
university as a contact zone can flourish (as pisposed my scholars of multicultural education
and critical theories).

The survey results provide some overarching petsfescabout the status of Bhinneka
Tunggal Ika at UGM. In my methodology chapter, Vé@rovided explanations about the survey
that are important in understanding the followinfprmation. Students affirm that Bhinneka
Tunggal lka should be promoted by universities (&% by college graduates in their private
and professional lives (92%). According to 94%lwf participants, Bhinneka Tunggal lka is
supported at UGM by students, administrators, antepsors. Discrimination is considered rare
at UGM—9% of questionnaire takers state that at UG&fe is discrimination based on religion
and ethnicity.

Mission

The leading values of UGM are the foundational supfor Bhinneka Tunggal Ika
within the institution. In a student’s words, “Bhieka Tunggal Ika is the reason for Indonesia
and also for UGM to exist.” The vision of UGM i"be an excellent and innovative world class
university, imbued with nation’s cultural valuessbd on Pancasila as the state ideology and

dedicated to the nation’s interest and humanitgtrigved fromhttp://ugm.ac.id/en/ Its mission

is “to carry out education, research and commusetyice as well as preservation and
development of knowledge that is excellent anduldef society” (retrieved from

http://ugm.ac.id/en/ UGM has four identitiegdtidiri ), namely being (a) a national university,
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(b) a Pancasila university, (c) a university of gheiggle (niversitas perjuanggror of the

people @niversitas kerakyatgrfor a better society, and (d) a cultural univigtshccording to
interviewees, the four foundational pillars of UGk still valid and are “one of the uniqueness
to be at UGM.” They demonstrate that “we believeluralism, tolerance, and unity, with each
person providing for others,” according to ProfesSonardi. Professor Erwin states that they
“mean a lot in terms of values and orientationswfteaching.” Recently, a fifth aspiration has
been added to the UGM mission—to become an interratworld-class research institution.
These five goals foster Bhinneka Tunggal lka inows manners.

First, UGM is the original national universityr{iversitas nasional, universitas
kebangsaanthat was built by Indonesian people at the timmdependence from the Dutch
colony. It was envisioned by the nationalists dreldultan of Yogyakarta as a “miniature of
Indonesia,” with students from all religions, ettities, and provinces. Professor Gerardus
explains that “it is very important for this countyot only for UGM, to make sure that every part
of the community has its place here at this unityefsThe 2012 incoming rector adds,

We try our best to have students, lecturers, aselarehers coming from the whole

country regardless of their religion and ethnicititey have the opportunity to be in the

highest position in this university—the first recteas Yogyakartanese; the second rector
was Timorese; others were from Aceh, Bangka-Bedjfamd Madura; | am from East

Java and my predecessor was from Central Java.

Second, UGM was founded to foster both knowledtgai(muya and the Pancasila.

Professor Agus notes that “all our subjects angnamms should have these two principles
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because here we develop science and values—ithis eharacteristic of UGM, not of other
universities.” Professor Dimas affirms that “UGMvedoped the school of thought of how
Pancasila should be implemented in Indonesia.” &slacis also viewed as a basis for ethics,
which ties to the next mission.

Third, UGM is the university of the struggle, ortbe people, because its goal is to
prepare the leaders who can improve the countrttadorld. Universities are generally valued
as the source of future leaders in Indonesia, 8Bk regarded as a prime creator of
leadership along with Ulfniversitas IndonesjaIPB (nstitut Pertanian Bogoor Bogor
Agricultural University), and ITBIfstitut Teknologi Bandungr Bandung Institute of
Technology). Professor Zainuddin foresees thatdécoming few years the people who are
now studying at the university will be the actors.”

Faculty members and students agree that acadendasharacter building are equally
important, in order to develop leaders who “caretti@ marginalized” and “give to society.”

The latest UGM slogan, named “CORNEA” underlinas phinciples of intelligencecérde$,
organization, religiosity, nationalism, eleganaad aesponsibilityamanal). Other key values
include collaboration as well as dialogue acrossekiic and international divides. For example,
the “UGM character” is about “seeing others asierather than competitors.” The 2012
incoming rector believes that “strong leaders wdline from diverse campuses, where they
trained on managing complexity through dialoguedf€ssor Patra also sees the university as
“strategic institution, where young generationsehthe opportunity to sense the feeling to be

united diversity.” The NGO representative stated tmiversities have to be the leading
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examples of “how to execute Bhinneka Tunggal Ikeeatity; if the college population does not
respect others, how can we expect the averagegaopidonesia to do it?”

Cultivating these leaders’ attitudes is seen a8 fot Indonesia. Professor Thomas asks,
“Can you imagine the damage alumni can make if treye no strong multiculturalism?” The
consequences would be very serious. Accordinge@thasident of a university in Timor, “If
higher education does not train now the next getoeréo be sensible about Bhinneka Tunggal
Ika, the unity of Indonesians is a question mar&;have already lost East Timor and we could
lose Aceh or Papua.”

Fourth, UGM is the cultural university becausesitdcated in Yogyakarta, often referred
to as the capital of both tolerance and highestrdase culture. Participants agree that there is a
mutual relationship between Yogyakarta and UGM—UGtributes to Yogyakarta with its
critical minds and Yogyakarta influences UGM with values of “inclusiveness for all” and
“love for local cultures.”

On one hand, Yogyakarta is a special and unigyewtftich shows that Bhinneka
Tunggal Ika is possible in Indonesia. It exempdifiee “miniature of Indonesia, where pluralism
and peace prevail.” Professor Patra contrasts Yagteto the Balkan region and wonders if
Indonesia history will move towards the unity ofg§@karta or the divisions of former
Yugoslavia. A student explains, “Whoever you afeybatever identity, from whatever
backgrounds, you can live in Yogya.” For exampbehér Buddhist temple, “Christians and
Muslim women with the veil meditate together; tiwsuld not happen in other cities.” She

brought me to several places of worship, schoold,events where people of various ethno-
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religious backgrounds converge to study, pray,alodue, including a pesantren for
transgendered students. Other sections of thisrtid®n will confirm participants’ positive
views about Yogyakarta, as they relate to a widayasf matters.

Participants view the sultan as the root of thg icitlusiveness, due to his commitment
to education and pluralism. They remark that “tledny of UGM is about the sultan’s love for
education—he gave space for this university.” Todagyakarta is designated as a center of
learning by the existence of 120 state and pritatery educational institutions, with a student

population of over 300,000 (retrieved frdriip://ugm.ac.id/en/ Students point out that “the

”

sultan is very tolerant,” “accommodates all pedpben different cultures,” “does not force the
university to choose only the Javanese.” Yet, fedse firm in rejecting religious extremism; for
example, through public statements about protedtiogl cultures from Arabic influences and
demanding fundamentalist Islamic organizationsg#tbout, because here is unity in diversity.”
The staff of the&kraton (sultan’s residency) also leads demonstratiorssipport of peace and
pluralism. As a result, fanatic Islamic organizasaarely attack sites in Yogya; for example,
their intervention in the Maniji’'s case, which | lxgiplain later, shocked the community because
“it never happens in Yogya.”

On the other hand, Yogyakarta is well-known foruuad) and protecting its traditional
culture. For this reason, the sultan remains tiveigmr, syncretic Javanese Islam is still
practiced, and a class on the local language, &aeais mandatory in all k-12 schools. In regard

to the latter point, all local languages strugglsurvive and further develop, because Indonesian

is the official “neutral” language, including inlsmls. Although Javanese is spoken by the
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largest ethnic group, people tend to use it onhyctmversation and with increasingly limited
attention to vocabulary, syntax, and levels of fality. In addition, Yogyakartanese culture is
associated with kindness, politeness, and humilitying my travels across the archipelago,
people often referred to Yogyakartanese manneitseasicest in Indonesia as well as different
from the rest of the Java.

The fifth mission was added in 2007—"to be a Wdldss Research University
(WCRU), which is oriented toward meeting the neefde nation, based on Pancasila”

(retrieved fromhttp://ugm.ac.id/ef)/ The aspiration towards internationalizationverm. As the

2012 incoming rector says, “We want to become drieest universities in the world.” The
process of identity blending, which | presentethim previous chapters, can also extend to
institutions. UGM integrates grounded (i.e., prigial and national) and cosmopolitan (i.e.,
universalist and global) influences. UGM provisidoasBhinneka Tunggal Ika illustrate the
interplay of these memberships, as well as UGMgits to resist accommodative
multiculturalism. | consolidate here examples fromapter six to nine.

With regard to university regulations, the misstdtUGM is to be a world class research
university, embedded in the local fabric while segvhumanity. UGM attempts to find a balance
between domestic and international objectives. itAfative actions” and ad hoc scholarships
reach out to qualified students across the archgueldespite governmental demands for
standardized admissions and inadequate finangiglosti At the same time, foreign students are
encouraged to join UGM international degrees inliShgr regular degrees in Indonesian

language; they pay higher tuitions and are acceptéte “right” number in order to leave
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“enough” space for Indonesian students (Universgadjah Mada, 2011a). The ministry is
finally adjusting its policies in order to refldobth domestic and international needs. The
national law Number 12 Year 2012 indicates thapablic universities should place special
attention on recruiting both domestic unprivilegdddents and foreign applicants. Faculty
members tend to be UGM alumni with graduate dedrees abroad.

In terms of curriculum, UGM provides the most coefpnsive list of majors in
Indonesia. Courses range from intercultural comeation and international politics, to
indigenous psychology and Pancasila economics. W&jdires students to attend classes on
community service, Pancasila, and English languabeh are respectively linked to local,
national, and global values. The community serpigram is internationally renowned and has
served as example for numerous countries. The camplive with artistic events from various
provinces, national summits on controversial topacel international conferences. For instance,
seminars discuss how local solutions (e.g., herteglicine) and national values (e.g., Pancasila)
can resolve global issues. International initistigee contextualized, such as for the Fulbright
interfaith training on LGBT issues in Yogyakartadpite its cancellation due to security
reasons, Manji’'s planned presentation (discusséukeichapter on curriculum) shows the
willingness of UGM to discuss matters that are mordrsial nationally and internationally.
Teaching and research bring in local knowledgerindtional scholars, and humanist values.
Campus life is entrenched with processes of hykatehin, especially through experiences of

intercultural contact.
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UGM approaches internationalization as contributsmgnd from global knowledge.

Most participants insist that national and inteiorad! standards should never limit local
inclusiveness and representation within the unitserget, they do not accept all primordial
influences unconditionally; for example, they réjeachings that are infused with Muslim
values, rather than with humanism. They ask fordemspectrum of foreign references to draw
from, including more Indonesian translations of +knglish texts in order “to build more solid
global citizenship and to gain broader global pecsipes.” In addition to national authors as
H.A.R. Tillar, students and professors admire fgmeanriters, including Karl Marx (Germany),
Ali Shariati (Iran), Antonio Gramsci (Italy), Ikup Nonaka (Japan), Muhammad labal
(Pakistan), Edward Said (Palestine/USA), and Bextéderson (UK/USA).

Participants appreciate the increasing internatipresence on campus, because it
encourages UGM to provide wider services for eveeyancluding minority students. For
instance, some cafeterias are remaining open dikamgadan, in order to demonstrate that UGM
takes care of its foreign community and is comrdittebecome a global campus. International
degree programs are more innovative than their ddmeounterparts. They do not admit
students based on the national examination, bat\@riety of criteria. Their curriculum includes
an interreligious course and interactive pedagbgyeign students in domestic degree programs
are also free to enroll, or not, in the monoreligielass that they prefer.

Indonesian concepts that can be offered to tleeriational discourse include Bhinneka
Tunggal Ika, Pancasila, the model of Yogyakartapéselism, local values and practices, and

Indonesian views of Islam. UGM is aiming to produtellectuals who can be important for the
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world. Students believe that UGM benefits from intgional students, value the learning on
global matters that they have acquired at UGM, laoek to work in international organizations
upon graduation.

Ultimately, grounded and cosmopolitan belongingsfeamed in terms aind/andnot
either/or. Local, national, and global traits are seen kisnglortant and complementary. The
UGM community is constantly searching for “what wefor us, what is best for us, what is the
fit for Indonesia,” according to Professor Helehe&dds, “We can take some from the US but
not all; we need a special formula for Indonesidis is a widespread challenge across the
archipelago. The president of the university in diramphasizes that “universities neglect local
cultures and promote the idea that the universityniversal, regular; but what is universal and
regular? American? European? We do not know.”

UGM'’s espoused values appear across campus, fronelmato street names (e.g., Jalan
Pancasila, Jalan Tri Dharma) and t-shirts at tinepees bookstore. In the latter case, the
merchandise evokes the UGM pride to be the firBbnal university that continues to be
academically excellent and socially engaged, wdidde expanding into an international
institution. Some UGM t-shirts illustrate groundaitle: “The 1949 rule of success,” “The best
never ending,” “Superstar of education,” “Uniteg weative talent,” “Be a good designer in
Indonesia.” Others feature global and humanistragpns: “Worldwide campus,” “Born to color
the world,” “Lifetime learning,” “Sharpening yourdin,” “Broadening your insight,” “Stop

global warming.”
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Student Admissions

The UGM process of undergraduate admissions is lsongmd contested. On one hand,
the ministry prioritizes merit and requires puhliwversities to admit students according to
national examination results only. This standamdliagsessment creates an imbalance in student
representation, because top applicants tend tmbedities in Java, where the best K-12 schools
and overall development are concentrated. Durindiehy study, | met teenagers who moved
from Eastern Indonesia to boarding schools in Y&gya, in order to receive a better education
and succeed in the national examination. The daugithe president of the university in Timor
is also doing the same.

On the other hand, UGM prioritizes both merit ancetsity, thus it needs a variety of
instruments for admissions. According to all p@pants, since its origin UGM has been a
pioneer institution in creating “affirmative act&inn order to recruit students from all
provinces. Upon its establishment, UGM was a strmatgnalist institution; it built the first
generations of Indonesian intellectuals acrosstbkipelago. After 1998, reaching out to
diverse students started to become more diffidulg to the ethno-religious conflicts in various
parts of Indonesia and the growth of standardiraticeducation. However, UGM attempts have
endured. For example, in early 2000s, UGM empldy@&tl national examination and an ad hoc
“UGM exam.” Upon pressure by the ministry, in 201GM replaced its ad hoc exam with an
“invitation process.” According to a professor, étbentral government does not allow us to have
our own selection, so we say: ‘this is not a s@ecthis is annvitation” (1 will explain these

two options of admissions later).
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Before introducing the findings, | want to re-emgiza the predicaments of
representation in a country with hundreds of etlgnauips, languages, official and unofficial
religions scattered across 6,000 inhabited island®nesia is also a developing country with the
fourth highest population on the planet; thus,ricial constraints are a significant factor for both
government and citizens. Flying to Java and cogeailhcollege expenses is impossible for most
Indonesians. Although UGM students from outsideaJae a minority (17%), they are more
numerous than in other universities and they imgieezbverall students’ development, as | will
report in the later chapter on campus life. Stuslaate never experienced as much diversity as
at UGM in their lives. Most of my interviewees wdrem middle-class families; only a few
were from the working-class or the upper-class.yTémplain that they “studied hard” and their
families “worked hard” in order for them to atted&M. In chapter 10, | will point out the
connection of representation at UGM with multicidtiuieducation, intercultural contact theory,
and notions of university as a public sphere.

Admission data. This section is based on public data that the Ugglihinistration
provided in 2012. UGM is a competitive and popuretitution. Incoming students at UGM
range from 15,757 in 2008 to 15,951 in 2011, iniclgcall degree seekers (e.g., undergraduate
degrees, diploma study programs, master and sgclagrees, doctorate programs). Incoming
undergraduate students for B.A. and BSar{anal or S1 in the Indonesian system) range from
5,636 in 2008 to 7,612 in 2011. Between 2007 arkB828.93% of the applicants were accepted.
Some departments are more competitive than othérsthtee most selective degrees are

Computer Science in the college of MathematicsMattiral Sciences (1.76%), Health Nutrition
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in the college of Medicine (2.08%), and Medical Eation in the college of Medicine (2.30%),
whereas the three least selective degrees arep&talgo Literature in the college of Cultural
Studies (31.60%), Animal Science and Industry (3%g8 and Philosophy (38.98%). UGM is
also a popular choice—in 2012-2013, 92.88% of thraitied students accepted the offer
(registration data are not available for other ggarhe numbers of application and selection on
the two existent tracks of admissions are alsongaid; in 2012-2013, 54.27% of the applications
were invitation-based{ndangan and the remaining 45.73% was national examindiased
(Terlulis); the admission rate was 5.95% for the invitatrack and 7.05% for the national
examination track.

At UGM students coming from outside Java are uragasented, despite the various
and persistent forms of affirmative action. The panison between national census and UGM
data on distribution according to province for ylear 2010 shows that residents in Java
constitute 57.49% of Indonesian population, whitdergraduate students from Java at UGM are
82.99%. On the other hand, students from Sumagrad@i72% rather than 21.31%, students from
Kalimantan are 3.42% rather than 5.80%, studeota Bulawesi are 0.54% rather than 7.31%,
students from Bali are 1.21% rather than 1.64%gesits from Nusa Tenggara are 0.60% rather
than 3.86%, students from Papua are 0.47% ratharitb1%, and students from Maluku are
0.04% rather than 1.08%. The discrepancy is aloeagraduate level, but at a lesser degree.
Although I do not have data on just graduate sttgjeéhe combined information on incoming
undergraduate and graduate students equal to 76atQ8articipants from Java in the year 2010.

This overrepresentation is consistent over thesyaarshown by the data from 2008-2012.
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At UGM, distributions according to religion and giem represent the national data
(Indonesian Central Agency on Statistics, 2010jwBen the academic years 2006-2007 and
2012-2013, of the undergraduate students: 84.856& Maslim, 6.39% were Catholic, 6.97%
were Protestant, 1.13% were Hindu, 0.53% were Bistldh13% were Others (including
Confucian). In the same years, 50.79% of the stisdeare female; yet, discrepancies exist
across majors, with the lowest enrollment in thikege of Engineering (29.05%) and the highest
presence in the college of Dentistry (80.54%).

Admission procedures Professor Bimo explains that “the relationshipJ&M with the
Ministry of Education is a long story,” swingingdkaand forth between autonomy and
centralization. Within the government, the decisioaking is controlled by the ministry (level
one), director general (level two), and directevél three). At UGM, both rector and board of
regents have executive power. Since 2000, stateatieation has increased; for instance, by
assigning to UGM the status of State-Owned LegétyfE(Badan Hukum Milik NegateBHMN)
(also confirmed in Universitas Gadjah Mada, 200%)pIn addition, the central government has
designed a centralized system of selection basedtional examinations.

However, Law Number 12 Year 2012 has increasedeusity autonomy. The law
indicates that all public universities have to gt least60%, rather than 100%, of students
through national examination. In addition, it giwgeecial support to matters of social class and
campus internationalization, by encouraging unitiessto admit 20% of students from the
lower economic status as well as foreign counti@sh university is free to choose the specifics

about the implementations (at the time of my figlady in 2012, universities were just starting
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to consider possible strategies). The 2012 outgantpr explains that “UGM always attempts
to develop more autonomy and accountability bectheseentral authority sees universities as
average, but UGM, IPB, Ul are not average.”

According to national law, students can apply tbliguwuniversities up to two years from
their high-school graduation (e.g., a high schaatigate in 2012 can apply for Fall 2012, 2013,
and 2014—a maximum of three times). Every yeadesits can apply for a maximum of two
public institutions, two majors each, for a tothf@ur options in order of preference. If they are
accepted, they must register; if not they will bé&ack listed” for two years, which means that
they will never be able to access public institasialue to the two-year cut off. Therefore,
applicants must be strategic with their choicesclofy the process, let me explain a scenario
of a high-school graduate who wants to enter mediat UGM. The student first indicates
medicine at UGM as her sole choice. If rejected,tsies again. If rejected, she has a last chance
to enter public universities; she selects mediaindGM as her first choice and adds three other
alternatives. In addition, she applies to intewrsi programs at UGM as well as to private
universities, which do not have the same restmsti®ublic universities announce the admission
results first, so students have time to meet ttez Epplication deadlines for private universities.
Once registered into a major at UGM, students cacimange it.

The undergraduate national entrance examinatifiar{ Masuk Perguruan Tinggi
Neger) is offered on the same day throughout the artdgae in various cities in each province,
usually at state universities. The exam on sociahges [{mu Pengetahuan SosjdPS) is in

the early morning and the exam on natural sciefibtes Pengetahuan AlantPA) is in late
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morning. Students can take both exatimy Pengetahuan Campural®,C) if they are applying

for both types of majors. The disciplinary partitibetween social and natural sciences starts in
the second year of high school, when studentslaoeg on distinct tracks, based on their grade:
“If you have enough good grades, you are put auticaily into natural science because it has
higher status.” In the cases of similar exam s¢cdJ€M has 28 indicators to select students
according to backgrounds and special talents, aadh sports, arts, and scholastic achievements
related to the major (e.g., biology gold medaldmiogy major). Through these criteria, UGM
attempts to reach out to diverse students. Thesedi&ators are also used in the invitation track
(I was not given the list of indicators).

The invitation system involves local high-schodlsstrict officials, and private
corporations. Each high-school can recommend &0%0, 30%, 15%, or 5% of its best
graduates, based on the accreditation statussgleopls with the higher accreditation status can
recommend more students). UGM does not acceptcanmpd from non-accredited schools or
schools that defrauded in the past. The headmafstiee high-school enters the online system
with a password and starts the application for eaaled student who will later complete it.
Hard-copies of documents are sent as proof of ialidmong the invited applicants, students
who agree to pay the highest tuition (SPMA4) follawpecial admission track (School Based
AssessmenRentaksiran Berasaskan Sekql&BS).

A total of four different levels of tuition exisiepending on parents’ salaries
(Contribution of Academic Quality Improvemei@umbangan Peningkatan Mutu Akademik

SPMA). Besides the PBS track, the Admissions sladfs not see the students’ finances until the
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selection is made, so decisions are not influeihyea household’s income that determines the
tuition level. UGM makes the final selection by Bjpg its 28 indicators, which consider
diversity, as | explained previously. The invitatiby high-school has limitations, such as
favoring high-accreditation institutions—which tetodbe located in Java—and students who
can afford to pay the PBS tuition—who come from igefamilies. However, it does allow
UGM to reach out to all accredited schools acrbesatrchipelago and select students who would
have not entered based on their national examscore

In addition, the invitation process involves distisiand corporations, which provide
scholarships for students from their areas. Actiessarchipelago, UGM collaborates with about
fifty-eighty districts (i.e., subdivision of prowtes). University staff meet the various education
authorities dinas pendidikanto introduce programs and requirements so theyaavard the
information to high school principals. Each priradigelects the best students and UGM makes
the final decisions for admissions. Local governtagmovide five-to-ten scholarships for their
students. UGM also works with enterprises like GbhayPertamina (state oil and natural gas
mining company), and Perusahaan Listrik Negaraggti@ctricity company). These companies
tend to be in islands with high natural resoureeg.( Papua and Kalimantan) and provide
scholarship for students from those areas.

To fill the possible gap in incoming students’ setstic preparation, UGM Academic
Affairs (Rektorat Akademjkhas been providing the so-callextrikulasior “bridge program,”
which helps students understand academic requirsraed strengthen competency in their field

of study so they can succeed. Professor Sunarthiagghat this initiative is for undergraduate
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students from Papua and Maluku, as per centralrgoent regulations. Participants must
complete the program in order to continue theirdegThe length of the program varies
between three to six months in the summer, fadipping of their freshman year. The content is
partially designed by the faculty because they ktleewmneeds of the academic major.
Participants agree that both merit and diversitgine criteria for admissions. Students
have to be able to manage the workload at a tdjputisn like UGM. At the same time, they
have to represent the whole country, because diyes<rucial for both UGM mission and
student development. Professor Agus finds thawé&fonly admit by merit, just people in Java
can study at UGM, so we would be a regional unitigreot a national university.” Professor
Gerardus suggests that “we cannot simply forgetiattmdents from impoverished areas
because they do not meet the qualifications—whati@gvbappen?” The 2012 incoming rector
adds,
UGM has the responsibility to develop justice amdiake the development more equal.
So, we have to give priority to remote, poor, anderdeveloped regions. This is not the
concern of one or two people; this is the concéthe majority of the people of UGM.
Diversity is also key for student “cognitive ancgtical development.” The widespread
conviction is that “students cannot learn to respeople from other provinces, religions, and
perspectives if they have nobody to practice wifkctording to the 2012 outgoing rector,
“diversity provides a kind of challenge so studesas discuss their problems and think about
solutions for the future. We encourage them to keash other and, by default, we think that

Bhinneka Tunggal lka will come.” The widespread raggation for diversity is depicted by the
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survey results as well—93% of the participantsebaithat UGM benefits from students of all
religions, ethnicities, and nationalities. In chaptO, | will examine how intercultural
experiences at UGM compare to existent studieatact theory.

Participants believe that the limited represeatatin campus is caused by structural
issues that are outside UGM control. The governnsesgen as the primary problem because it
does not provide the same infrastructure and ss\across the whole archipelago. In addition, it
hinders diversity through inadequate admissionlegguns and financial support for education,
including scholarships. Professor Patra affirms ttieere is never enough money in education to
allow students to perform well—poor students hawelmance.”

Due to the lack of public investment into educatid&M tuition and living expenses are
out of reach for the majority of Indonesian yowghpecially for students who have to travel afar.
Students find that UGM is increasingly a “busindssen enterprise” because departments that
charge higher tuition can offer better facilitiexlaservices. Each major at UGM determines its
own tuition (e.g., Medicine is among the most exgpam departments). Professor Helen clarifies
that UGM costs less than most private universiaggroximately one million rupiah ($100) per
term, for a maximum of twenty-four credits per tethree credits per each class. This is
confirmed by a student who mentions that he pa$s0d0 rupiah ($7.5) per credit, whereas “Ul
costs 300,000 rupiah per credit ($30).” Upon adimissstudents also have to pay a one-time fee,
which is determined by family’s salary. Studentsomt paying from 5-15 million rupiah ($500-
1,500) if they entered through national examinattor85 million ($3,500) if they entered

through PBS. A participant points out that the minim wage in Yogyakarta is 880,000 ($88)
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per month for a family with at least two childremdGM tuition are “big money.” Around 18%
of the students receive free tuition based on bn#ncial need, academic merit, and extra-
curricular activities such as sports or arts. Satsblips are supported by local governments,
corporations, and private businesses as well agamts that generate income.

Other reasons for the limited diversity on campusich are also outside UGM control,
include the following: (a) minorities fear discrimation in public schools so they opt for private
institutions; (b) some Chinese-Indonesian studeimt®se to study abroad, if they can afford it,
to escape the sense of not belonging to their auntcy; (c) rural parents’ are concerned in
sending their children far away from home; (d) yoptefer to enter the job market and get
married rather enrolling into college; and (e) naviversities are opening across the archipelago,
offering closer and cheaper options to local stteldrowever, the most prestigious universities
remain in Java.

Students suggest a variety of ways to promotersityethrough admissions. Seventy-
three percent of the survey respondents note tG& Should give special support to students
from religious and ethnic minorities. Interviewexadl for a closer monitoring of the invitation
system, so that biases and corruption among paits;igdistrict officials, and corporation staff do
not influence the admission process. They arevarfaf different tuition based on family
income, but agree that wealthier candidates shoatithave a privileged entryway into UGM, for
example, through PBS. UGM should use the invitatiaok to recruit students from outside Java
more heavily; currently around 50% of the freshraenaccepted via invitation but only 17% of

the students are from outside Java. Some studenssder a quorum system, so each province
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has a proportionate numbers of students, with xoeion of Yogyakartanese people, “who are
the hosts so they should have more seats thananeglse.”

Students’ experiences with admission$articipants applied for a variety of majors in
public and private universities in Java as wellnatheir native islands. UGM was their favorite
option along with the other three top public unsrees (IPB, ITB, Ul), followed by institutions
that are close to their hometown or provide scisbligs. Public universities are always
considered of better quality than private countdgpdMy dream was to attend a public
university.”

Students choose UGM because is “the best universitydonesia.” At the time of the
application, they were attracted to the diversitW&GM, where they knew that they could find
peers from all backgrounds as well as fellow mityostudents. For example, an interviewee
reports, “I wanted to know the situations of otlsands.” A Buddhist participant was looking
forward to finally having peers of her same religibecause in her hometown she was “the only
one.” Students also valued Yogyakarta because oich culture, friendly manners, and limited
entertainment, so they could be productive in thiidies. Finally, non-Yogyakartanese students
wanted “the big experience outside my safety bteway from my parents,” “to grow up” by
themselves.

Parents were mainly concerned that their childreose majors with guaranteed
professional outcomes. They also worried about tteidren being away from home for the
first time. Most parents influence their childreci®oices, during college and beyond. For

instance, interviewees often mention that they @owant to disappoint their family: “In my first
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semester, | was not serious and got bad gradel;dgshamed, | did not want to let my family
down.” Some students complied with parents’ requast others did not, in regard to both
major and location. Some interviewees from Yogytkeegmained at home, even though they
would have preferred moving to a different city émillege. Some non-Yogyakartanese
informants chose UGM, rather than universities@ide home: “I did not tell my parents |
applied because they would have not allowed me to.”

Participants entered UGM on distinct tracks, inaclgdhrough national examination,
school invitation, PBS, and scholarships from thesgnment. They took the national exam in
their hometowns or a few hours away. In some calkeg,had to fly to the closest examination
center on a neighboring island. Few applicantslkaran preparation courses of various lengths,
whereas most peers studied on their own, throuddsies and friends’ book.

Students mention some ways that may have helped leeadmitted into UGM, such as
good high-school grades, personal motivations,desddp in local organizations, participation in
international activities, and support by parerdgachers, classmates, friends, and God: “I kept
praying.” When students received the notificatibowet admission into UGM, they felt
“surprised,” “happy,” “blessed,” “forever gratefulA students recalls, “I screamed all the way
home on my motorcycle.”

Faculty Recruitment

The current faculty community comes from variodarnds (e.g., Ambon, Sumatra,

Sulawesi, Flores, Kalimantan). According to studeatfew instructors are Catholic, Hindu, and

Protestant, but nobody is Buddhist or Confuciamti€pants agree that the current faculty is the
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product of the student quotas from the past. Adesits lose heterogeneity, the pool of minority
faculty applicants shrinks as well and hires becormoeeasingly Javanese and Muslim. The
connection between graduates and faculty is edpemaust at UGM, where professors tend to
be UGM alumni: “It is not a policy, it is a kind sentiment—we think we are the best.” As
faculty become more homogenous, UGM executive®do t
Minority students and faculty believe that highatas public positions are inaccessible to
them in practice, although no formal barrier exisischapter 10, using critical theories, | will
illuminate the concealed, but persuasive, domid&tourses that influence campus life. A
professor explains,
I come from a minority group and | am not suppaseble in the rector position. | can be
in other positions, where | feel more comfortablappier, | can do a lot of things for
others, rather than be in that critical positiorevehl am opposed, attacked by so many
forces that | cannot do anything and | lose my oppoty. So | rather move to other
posts as a minority. | always tell my friends ahdalents, “Know yourself, do not ask for
what you are ineligible for, just be yourself, thare plenty of opportunities for us to
express ourselves, not only in the rector and geaitions. If the community trusts you
in a position, then take it. But do not be greemtake a position that will kill you one
day.”
Participants believe that a dearth of faculty reprgation limits the perspectives in the

classrooms. Yet, they do not support affirmativieoms for faculty; merit is non-negotiable at

such a competitive university. As a minority pra@spoints out: “ only have ten staff, so
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affirmative action would compromise the performantéhis unit. But when it comes to student
recruitment, there is quite enough room for affitiveaction.”

The 2012 incoming rector points out that natidaal on civil servants contributes to
restraining the UGM’s ability to diversify its hing. UGM is a public university and its
employees are civil servants. Lecturers have togase a complex and fixed structure to move
up the ladder to professorship, through teachinglighing, presenting at conferences, and
serving in various administrative posts within theversity. Working outside UGM does not
count towards promotions, even if in influentiakfimns at prestigious institutions. The 2012
incoming rector’s explains,

We expect Indonesia to have soon a new law on svilantsyndang-Undang

Aparatur Sivil Negara It is currently at the draft stage and the buceacy is unhappy

with it because they will be endangered—strateggitipns will be open for free

competition, based on competence. For instanceaweecruit talented candidates at the
professor level without the gradual system of poartd promotions that we have right
now. You can start your career at high levels bsea your high qualifications, rather
than from the bottom because you have not beenimgds civil servant up to that
moment. We will be able to be more flexible ana:Hive faculty members we want. We
can integrate educational backgrounds, competeagetation as well as the citizenship,
ethnicity, religion if we want. | am not worried thiwhat UGM will do with the
opportunity, because up to now we are very eagerdatain the diversity, the

representation.
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As a former dean, the 2012 incoming rector has iapgeb non-Muslim and non-Javanese faculty
to top academic and administrative positions.

Some interesting remarks emerge about the intenaization of faculty. Many
professors earned their graduate degrees abraduldimg in Australia, Germany, the United
States, and United Kingdom. They also collaboraterojects with international organizations
(e.g., World Bank), foreign governments (e.g., Sevednd Sri Lankan), and overseas
universities (e.g., in Malaysia and Japan). Fadudtjeve that their international experiences
impacted them professionally and personally. PeamfeBimas states,

The most valuable learning from my degree in thendS not about science, but about

values—the US and Indonesia have very absolutéfigrdnt values, 360 degree different

values. | am fine with having differences so we cambine distinct values, become a

new person, and live together. | do not want myestis to copy their parents, but to

create their own person. | tell my students antkaglies that they should go to other
places with different ideas—few go to the US beeaus far and expensive but many go

to Malaysia, which is now ahead of Indonesia, whitkonesia used to be ahead until 20

years ago.

Most students consider these international expeegas “one of the advantages of
UGM.” In their view, faculty who studied abroad expled their multicultural lens, by learning
how “to treat people equally,” “to accept differes¢’ and “to understand Indonesia from the
outside rather than from the inside.” However, @tioms do exist; some professors with foreign

degrees “still have narrow minds,” including KAMMIumni. In addition to holding a Ph.D.
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from overseas, ideal faculty also come from a waieé islands within Indonesia: “It would be
much better if professoedso brought different backgrounds within Indonesiaisiting
professors are valued at UGM. For instance, th 20igoing rector says that “although the
financial support is hard, | want to implement aMoiew together by inviting professors from
many parts of the world, so they learn about Ind@and we learn about their countries.”
Summary

This is the first of four chapters about the basiisupports, and potentials for Bhinneka
Tunggal Ika at UGM. In patrticular, | reported on MGnission design, admission processes, and
faculty recruitment. The process of identity blergiwhich | presented in the previous chapters,
extends to UGM as an institution. UGM integratesugided (i.e., primordial and national) and
cosmopolitan (i.e., universalist and global) inflaes. UGM purposes and provisions illustrate
the interplay of these memberships.

Interviewees generally view the UGM mission asfthendational support for Bhinneka
Tunggal Ika within the institution. UGM admissioar® situated between the ministry’s priority
on merit through national examination, and UGM'®pty on both merit and diversity through
“affirmative actions” (i.e., recruitment by “inviti@n” and “bridge program”). The predicaments
of representation are substantial: around 5% o&fipicants are accepted into UGM (half
through national examination and half through iatitn) and 83% of the students are from Java.
According to the questionnaire, 73% of the respatgladvocate affirmative actions to increase

minority representation. Interviewees usually badi¢hat the limited representation on campus is
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caused by structural issues that are outside UGNtalpincluding inadequate admission
regulations, financial support for education, argielopment across the archipelago.

The current faculty community is mainly Muslim aindm Java; however, a few
professors are from other islands and religiongidfaants believe that a dearth of faculty
representation limits the perspectives in the otesas. Minority students and professors view
high-status public positions as inaccessible tanthrepractice, although no formal barrier exists.
Faculty think that their international experiengepacted them professionally and personally.
Most students favor professors with a Ph.D. frorarsgasindfrom a variety of islands within
Indonesia. A heterogeneous student body and redbeivil servant law are seen as key in

guaranteeing diversity among faculty.
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Chapter 7: Provisions for Bhinneka Tunggal Ika in the Curriculum

Courses

Among the Ministry of Education regulations is tiegquirement that all undergraduate
students have to pass 144 credits, including thedatary courses on religion, citizenship, and
Indonesian language. For these compulsory clasgetgents have to earn a minimum of a B
grade; otherwise, they have to retake the counsaddlition, UGM requires students to attend a
two-month community service prograiiuliah Kerja Nyata KKN) as well as courses on
Pancasila and English (the latter for students adae not earned a minimum of 500 points in
the TOEFL exam). Each mandatory course coversaat &esemester, for a minimum of three
credits, as decided by each college. For instans®mme departments, student must take two
semesters of Pancasila or religion, if relevanh®&discipline (Universitas Gadjah Mada, 2012).
The president of the university in Timor clarifiggt “currently most Indonesian universities
have adopted community programs, so students attetth a village for two or three months
while living together with peers of different ethities.” However, UGM is very established and
massive. Some exceptions to these requirements iexilsiding in the religious class, as | will
soon explain. Per the rector’s decree, the philogagpartment designs and teaches the courses
on Pancasila, citizenship, and religion. Yet, sal®eartments—Iike Social and Political
Sciences—find that those philosophy-based classesod contextual and significant; thus, they
“integrate more substantive perspectives.”

For the purpose of my study, | focus on coursegebgion, citizenship, and Pancasila as

well as community service because they are mangatat considered the closest topics to the
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value of Bhinneka Tunggal Ika. Professors explaat these courses interface with one another
and hold a great potential for impact, since altishts have to take them. Overall, they “build
the consciousness that students are from differ@ademic departments and personal
backgrounds, but together in helping IndonesidHerfuture.” In chapter 10, | will connect these
findings on overt and hidden curricula with crititleeories and multicultural education.

Before moving into the discussion of each mandatoryse, | want to point out that
youth learn about Bhinneka Tunggal Ika from firside throughout college, especially in
mandatory classes on civics and PancaBiandidikan Pancasila dan Kewarganegaraan
PPKN), morals, and history. It is never a promirgriject and tends to lessen as pupils move up
in grade. Children learn about the flag, mottosl eonstitution as well as values of respect and
cooperation. Instructional methods include attegdire “Monday’s ceremony of the flag” and
participating in thggotong royongdmutual assistance or pitching in), which is “axpl that we
do better together.” Examples in the lessons apetdhelping a person who gets into an
accident” and “greeting people from other religigmsperly.” Students believe that “being
exposed to Bhinneka Tunggal lka since an earlyiageportant in order “to create the mindset
about diversity in this country: we are different lone country, Indonesia.” However, they find
that the teachings about Bhinneka Tunggal lka apericial, disconnected from reality, and
irrelevant for daily practice: “I did not understhBhinneka Tunggal lka well and did not know
how to implement it in reality; it was just a togecmemorize in order to pass the exam.”

Community service The community service programdyliah Kerja Nyata KKN) is “a

unique learning activity for undergraduate studémas$ has been running since 1971; its main
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goal is to increase students’ empathy and to empthedow income communities/societies to
solve their problems” (Universitas Gadjah Mada, @01 Professor Wisono is the head of the
Institute for Research and Community Servicenjbaga Penelitian dan Pengabdian Kepada
Masyarakat LPPM), which includes the KKN unit. He explait@tprogram in detail. In his
words, “KKN contributes to make UGM very specialimalonesia.” It has received international
awards, including from the United Nations Univeysit Tokyo in 2007, and is one of the forty
regional centers of expertise. He affirms that “KiNvorking, it is a very good model for
universities; all universities should have it.”

Each year 7,000 UGM students move to villagesviar tnonths of community service.
Around 4,000 students opt to go during their sumvaeation, in July and August, while the rest
go in January and February. Usually students s¢betiN program towards the end of their
degree, when “they have already learned about diteilemic subject, UGM character, and
culture in Yogya, where people give respect tosthso it is easier for the lecturer to deliver the
program.” Each group collaborates on a projectanmsists of a faculty leader, four additional
professors, and a minimum of thirty students fraffecent disciplines. It takes approximately a
year to arrange for the project in collaboratiothwninistries, local governments, industries, and
other universities. The community service coursediso international connections, including
with Australia, Czech Republic, Germany, Malaysiagd Netherlands. UGM students go abroad
and foreign students come to UGM.

UGM provides around 200 topics every year and ReafeWisono lists a few examples.

The Ministry of Fisheries/Maritime Affairs donatansport on ships to Saban islands in
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Northern Sumatra so that students can learn abodiversity and sustainable economy in
coastal communities. In conjunction with the ComityuBEmpowerment Learning
(Pembelajaran Pemberdayaan Masyarak&iPM), students help building small enterprisethen
areas of technology, management, and marketing. Bgeyears, KKN has developed the best
literacy program in the country. While other initv@s by the government and Ministry of
Education take at least six months to teach basiding, the UGM program takes only two
months by first teaching how to read in the motbaegue and then in Indonesian. Some of the
interviewees attended KKN in rural Java and Flonesking on projects that related to waste
management, tsunami prevention, and creating nuaibé village.

Students report that they improved skills in timenagement, adaptation, and
cooperation. They had to complete their projed¢iva months. They lived in small groups with
local families and had to adjust to the new setfirieey had to work effectively within their
UGM team as well as with community members. Fotainse, if they did not speak the local
language, they had to rely on the head of thegalland local partners to enable the project. On
one hand, students learned about other culturesl, Wasdom, applying knowledge, and
resolving a problem with peers from different backonds and disciplines. On the other hand,
the village improved technical expertise and medants from other parts of Indonesia. Students
found the experience enjoyable and sometimes rema@ontact with members of the
community. They believe that KKN is useful and potes Bhinneka Tunggal Ika, because
participants strengthen intercultural capacity sexve the whole country. A Hindu student

remembers,
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I lived in a 100% Muslim village in Java. They wgeod to me, they welcomed me,

they did not talk about religion, and they respeatdaen | used my free time to pray. |

also visited a neighboring village where Hindu, Wuasand Christian people live

together—they were really tolerant, all helped egitier, more than in big cities.

Professors underline the importance of KKN for U@G#&sion and student character.
Professor Patra explains that “KKN is about expexie reflection, and helps to compensate for
when the learning process in the institution da#saork.” The 2012 incoming rector adds that
“KKN aims to train students to have more respotisytand sensibility for the marginal groups
in the remote regions.” Professor Bimo confirmd ti&N is a lesson about empathy that UGM
alumni maintain and makes them different from th#ior ITB peers, for instance; UGM alumni
have that sentiment—work in remote areas helpimglgeand dealing with problems of other
regions.”

Criticisms against KKN are rare. Proposals for iay@ment mainly refer to attention to
indigenous culture, people’s movement, and praatetavance for the country. A student
recommends that KKN be careful in not “invadindagles and contaminating their traditional
lives.” Professor Patra proposes that “communityise should be a movement, rather than
being institutionalized into a curriculum and aibess.” Professor Erwin problematizes “the
idealistic way of seeing ourselves as future leéolethe marginalized.” He points out that living
in a remote village can be “just a trend, a wagtghization, rather than a substantial move.”
Professor Dimas looks at Japan and Thailand faetbetodels of community service, because

they connect governmental plans with universitygaesh. Students believe that KKN works
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better for Bhinneka Tunggal Ika outside Java, adestts can widen their perspectives about
minority cultures.

Courses on Pancasila and citizenshif:he courses on citizenship and Pancasila tend to
overlap so participants refer to both of them stamgously. Students recall that the two classes
cover the constitution and laws. Professor Agudaemng that the instructors employ both
lecturing and activities, such as discussions aopket-based learning. For example, students
visit traditional and modern markets to examineRbhacasila economy, or they interview
museum staff to better understand Indonesian kis8iudents believe that the purpose of these
classes is important and needed in order “to puails@n students across all disciplines” and
“prevent the feeling of Bhinneka Tunggal Ika to fprgotten.”

However, both students and professors heavilyc@éithe current curriculum and
pedagogy. Students believe that “the classes dwowdt, because it is all just theory, rather than
true comprehension and practice.” They define theses as “nothing,” meaning easy to pass,
hard to absorb, and irrelevant for their degrekgist want to be a nurse.” It is also redundant:
“Just a repetition of the class that we took framdkergarten on.” Professors “do not even
mention Bhinneka Tunggal Ika” and teach poorly. &ample, they sometimes do not show up
for class or leave after ten-twenty minutes. Theynty lecture from textbooks and ask students
to copy notes from the white board. Even in theeaddield studies, students just write a report
with no discussion about it. As a result, “studetdshot care about those courses—everyone

sleeps, chats, skips class, and arrives late.”
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Philosophy Professors Agus and Tirto acknowledgedifficulty in teaching the classes
effectively “with over one hundred students in etdee hall and limited time.” They also point
out that the passive learning styles that studeanty on from K-12 schooling is a barrier to
teaching interactively. Professor Helen indicalesdonceptual predicaments around the
courses: “What does it mean to be Indonesian? \BHKildd students should acquire to implement
the Pancasila? How should students approach thbegagen family’s values and UGM’s views
of the Pancasila?”

With regard to what actions could be taken aboeitwo courses, students suggest to
either “forget about them, get rid of them” or redm them. Some students propose replacing
the classes with a course on multiculturalism,riikural communication, or ad hoc topics
relevant to each college, such as ethnographiag &adous communities or studies of peace
and conflict. They also advance the idea that iegdBhinneka Tunggal lka should not be
limited to a course: “Professors should put aglitiessage about how to respect others and to be
tolerant in all their classes, some people mayeahterested but at least they hear it and maybe
listen to it.” Overall, they prefer interactive @gbgies and contextual content, such as following
field studies with substantial discussions. Theyiadhat students have passive attitudes in
class; thus, they propose incentive mechanismastef participation, such grade points.

Faculty members agree that extensive revisionseo€burses are needed. Some
professors view the lack of multicultural educatiorindonesia as a cause of ethno-religious
conflicts. Professor Zainuddin recommends that 8sifecand Bhinneka Tunggal Ika be taught

“as open concepts to be discussed, interpretéet] fNith more meaning, rather than just
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accepted.” The 2012 incoming rector emphasizes‘thatmandatory courses are not enough to
facilitate appreciation for diversity; Pancasilan® just a course to be taught.” He proposes a
comprehensive approach through affirmative actioretruit diverse students and faculty,
intercultural student activities, and inclusiveiliies. He adds that courses and every day habits
are also key in understanding diversity and Patecdse recognizes that “it is not easy. How to
translate the idea of Pancasila and Bhinneka Turkgan the way we are doing our job and
dealing with others?” Although his words may soumetorical, professors and students speak
highly about his commitment to Bhinneka Tunggalitkais teaching, decision-making, and
overall interaction. For example, Social and Cat$tudies faculty told me that when the 2012
incoming rector was the dean of their college,diethe idea of having interfaith praying rooms
in the new building; due to the resistance of sooreservative Muslim groups, such plan did not
materialize. These testimonies will emerge in lateapters.

Course on religion.Departments request either one or two religiorrses) for
approximately two hours of lectures per week. Aslie courses on citizenship and Pancasila,
the philosophy department generally coordinatesehgion class. The faculty of philosophy is
expected “to teach religion as a science, not @ggmanda.” However, some departments prefer
to have one of their own faculty members teachatigion (e.g., Engineering) or to bring an
instructor from off campus (e.g., Psychology).

As in K-12 schools, the government prescribes stigd® study their own faith. Muslim
students take the Islam course within their depamtimwhereas minority students go to the

Philosophy building because they are not enougheim college to form one class. However, a
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few exceptions to the national law exist. A Confurctlass is not offered because “a minimum
of five students is required,” a student was totdhe administration. Therefore, Confucian
students have to select another faith of theiradioreover, some students study other creeds
beyond their own, such as in history and archeotogjors. International students are free to
take, or not, whatever religion classes that threygp. The religion class is optional in certain
departments and is about world religions—rathen thr@e’s own creed—in international degree
programs.

On one hand, some students value the fact that 0fédvs different religion classes for
all students, because other universities do not tiag kind of arrangement. They find that
studying one’s own religion is important, becauggovides good knowledge and character.
They believe that every religion teaches positi@igs, such as assisting others no matter who
they are. Minority students appreciate the oppatgun meet peers of the same faith and study
their own religion deeper. A Buddhist intervieweealls the hardship of being “the only one” in
K-12 school:

When the time for the religious class came, Musiiodents stayed in class while all

others had to leave. | went with the Catholic stusid®ecause the Buddhist monk did not

come just for one student. It is not a good feelmbave to leave the class and have
nowhere to go. They never did anything bad to mepbking the only one in class makes
you feel different and makes you wonder, “why atie only one?” That is the question

that you always have in your head.
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Another Buddhist participant attended a Protestahool all his life so he appreciate the
opportunity to finally take a class on his religi6What | got from twelve years with my school
teachers was that Buddhist and Hindu people panestand altars, and that is all wrong. But at
UGM | learned that everything in Buddhism has megrand is symbolic.”

On the other hand, most students do not find vialdlkee religion course. They comment
that it is redundant and irrelevant for their mag@imost all Muslim students condemn the
Islamic AssistanceAsistensi Agama Islam\Al)—weekly discussions in smaller groups thag ar
part of the Islam course. These lessons were créat®make religious education more
interactive, because “a professor lecturing inffl@big hall is not effective.” The instructors are
senior students, who have completed the religiamsmpreviously.

Participants view AAI as “an indoctrination growghich is on paper connected to the
religion class, but in reality is connected to KAMM-the right-wing and pious Muslim Student
Action Union Kesatuan Aksi Mahasiswa Muslim IndongskAl instructors discuss Islamic
material (e.g., how to pray, how to read the Qutathout any consideration for cultural
elements” and try to convert Shia, Kejawen, and atinstudents into their strict Sunni
interpretations. They teach that “there is only troéh, Islam” and give lower grades to students
who believe that “pluralism is to recognize othaigions as existent and with their own truth.”
The 2012 outgoing rector confirms,

The problem with AAI is that seniors with certaieliefs dictate their juniors. Muslim

students who are involved in multicultural actiegj even if at the mosque, do not get an
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A, because their responses are not aligned witketiehing assistants’ position. When |
was dean in Engineering, | told them not do that,rbaybe only 25% listened.
Valuable suggestions arise from the criticismsraggdhe religion course, including
making the class optional, removing it completelyadjusting it. First, the Confucian students
advocate a class for each of the officially recagdicreeds, regardless of the number of
adherents: “UGM should care about minority studékésme and about our religions; just
because we are minority, they cannot get rid doaget about us. That is racist.” Second,
participants recommend that UGM allow studentsi@kin the religion class they prefer:
“University comes from universe, so students shaaléble to study anything they want here,
with an open learning scope, regardless of thégiom.” Third, students request AAl instructors
to bring inclusivist and pluralist views into thiagssroom. The difficulty in this endeavor is that
“changing AAI requires communication at the natidesel with the political party that is
connected to KAMMI” (more information on this togic the forthcoming section on student
organizations). Fourth, numerous students propg@acing the monoreligious course with a
multireligious or interreligious class:
What is necessary is multidisciplinary discussionthnic and religious perspectives
about the world and the Indonesian context—whattese diverse perceptions about
current crises, such as energy, food securityuption, poverty? And how do these
diverse perceptions interact? Religion must havigéiged dimensions and better social

engagement.
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Professor Thomas states that “when people havesdabation on different religions and
cultures, they can respect them. In Indonesia we hasayindlidak kenal, maka tidak sayaong
‘when you do not know someone, you will not loveA | will explain in chapter 10, this
widespread belief in the impact of diversity mis@ontact theory, which demonstrates that
intercultural interaction is the precondition te&king the cycle of segregation, ignorance, and
prejudice while building effective citizenship imaulticultural society (Allport, 1954; Antonio,
2001, 2004, Chavous, 2005; Halualani et al., 2@®tensen et al., 2009; Wright et al., 1997).
Based on my interviews and observation at thefaite forum, multireligious
knowledge is limited; for instance, many studemésrat aware that Confucianism is the sixth
official religion in Indonesia and that eating beepermitted in Balinese Hinduism. Students
believe that the university should be used as keepvhere students of different creeds can

” o

“discuss peacefully and fairly,” “gain different éwledge,” “feel each other and go deeper,” and
“reach the final agreement that we have differehgions because we must have others.” They
opine, “We claim to be a world class research usitg so we should have the values from the
world and feel that we are part of it.”

This alternative curriculum should be designedndittely, including strategies to avoid
debates and to promote dialogue “with open viewas@an see others’ perspectives, we cannot
use our own religious lenses.” For instance, aestudroposes that “experts and classmates from
each religion explain their faith, then the docean introduce a certain topic and moderate the

discussion.” The two students from the Protestaitassity emphasize the importance of

interfaith praxis in society. For example, they &igted from participating in the Peace Center’s
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mediation between Christians and Muslims in Ambpopraying with people of other creeds.
They also underline the importance of stopping eagining “religion as identity,” “being
Indonesia as being religious.” They suggest thagiom should be seen as “a way of life, which
allows kindness with everyone and doing somethahgvant for the whole society,” rather than
“identity, which becomes conflicts due to selfiseseexclusiveness, and limited discussion
among Indonesians of different religions.”

Informants mention that initial attempts at UGMs#xincluding a class on world
religions in the international programs and a \graé graduate opportunities at the Center for
Religious and Cross-cultural Studies (CRCS) as astd hoc lessons in various colleges. For
instance, a student from nursing explains, “In ragattment, we have a class on ethical
dilemmas and talked about different religious ogmsi on controversial issues, like abortion.”
However, the content can be skewed: “The teachmrath us the Bible, the Quran, and various
religious books that prove that all religions opgpabortion. | agree. Abortion is mean.”

Only a handful of students disagree with multgilus or interreligious classes, mainly
to avoid sensitive influences and information tisatot needed. A Catholic student affirms,

I do not know much about other religions and | ahinterested in knowing more

because | have a good life and do not want to lebout something that maybe makes

me confused or makes me think about problems. t exaasy life.

Muslim participants cite that the Prophet’s sayimy religion is my religion, and your
religion is your religion” and interpret it as “rmgligion is my business and your religion is your

business.” In other words, “there is no need tovkother religions, interreligious studies, or the
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specifics about what other people do; just respéars.” The two students from a Protestant
university point out that most Indonesian peopl tlisagreements: “In daily life, when the
religion topic comes up, we change subject, becassdo not like conflict.”

Events

UGM hosts a variety of programs on campus abourdity that can be seen as supports
to Bhinneka Tunggal Ika. I will first illustrate s@ brief examples and then delve into one key
occurrence, the Manji's case. According to studétt&M is promoting Bhinneka Tunggal lka
through a lot of events across campus and manyi@atipnd to share their opinions; it is good.”
They generally find UGM to be courageous in hospnggrams on controversial topics, such as
conflicts in Papua, interfaith dialogues, tensietmeen Sunni and Shia. For instance, a
participant reports that at a discussion:

The presenter stereotyped LGBT, especialyia (transgendered) as stupid. | felt sad

that he did not support LGBT being part of diversithen, the thirty students in

attendance disagreed with him—wow! Amazing! | fedppy, not alone. But | did not see
any students who are active in Muslim organizatiainhe presentation. It is a pity.

UGM facilitates student leadership programs in lea and abroad, including in the
United States, Australia, Japan, Thailand. Sonevigwees participated and refer to those
experiences as a source of learning and reflectiotine reality in Indonesia from the outside. An
interviewee remembers the Fulbright Interfaith Miiag on LGBT issues as one of the most

impactful experiences in her life:
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After a week of discussion, we split in four growgsl lived with HIV victims,
homosexuals, a transgender community, and a tradsged pesantren which is owned
by a transgendered who wears the veil and organégesar programs, such as praying,
pengajian(reciting from the Quran), teaching by astad(a religious teacher). She has
been confronted by strict Muslims, of course theiteouble. Even thastadis
guestioned, “Why do you want to teach there? Theyaram You make yourself
dirty.” She adopted a baby, maybe an unwanted bahbya prostitute, who is now
around six years old. It is good.
A student recalls an anecdote that demonstrates '§@ftémpts to accommodate diversity:
during commencement, Muslim female students whoatavant physical contact with men
wear white gloves, so that the rector see thefepegace and does not shake their hands. The
option of the rector shaking hands with men onlyaseven considered—it is unthinkable
among the vast majority of Indonesians.

The UGM orientation for incoming students is coesatl an initiation into the character
of the university. It includes the screening of @on the philosophy of UGMke-UGM-ar),
which highlights UGM history, mission, and valu&&3M Pusat Studi Pancasila, 2010). In
2012, the incoming rector chose the theme of “U@Multural heritage and awarenessGM
adalah cagar kebudayaan dan kepedu)idthe explains his choice:

We declared theumpah balapafoath race) osumpah nusantargoath archipelago)—

we want to integrate, we want to unite the natibimoaigh we are different. More than

10,000 incoming students gathered.apangan Pancasil&ield Pancasila) and created
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the map of Indonesia through a sort of flash mdfijJendancingooco-pocdrom

Papua—we put the last first. Each island had stisdeom the eighteen colleges and the

largest islands represented the largest UGM depatsnThe idea came from the

students as a way to create friendships acrosstdegas, religions, and regions since
the first day.
The faculty and students | talked to were thrillgtthe activity.

Barriers exist in the realm of co- and extra-cwiac events. Limited time, money, and
advertisement constrain students’ attendance, @eyir “big willingness to talk about
diversity.” In addition, Professor Erwin explaireat each student has certain boundaries of
acceptance and refusal of certain topics. Theseriymlg openness or closeness shape the
propositions for resolutions. For example, a fewmdsnts from conservative Muslim
organizations argue against interfaith discussargroups because they create “blaming
between religions.” They prefer state holiday, ol events, and working together instead.
Most students believe that “UGM should not be dftaitalk about diversity, even if it is a
sensitive topic, because UGM is a university, aplhere we can say our thoughts.” Events
should include seminars on Bhinneka Tunggal Ikliuoes from each province, dialogue among
religious leaders, perspectives of different etiieis in the Indonesian and global context. They
recommend that the interfaith forum not be for reilgn audience only, but also for national
students. In addition, it should discuss more @iand influential topics. Similarly, they
propose that the annual cultural night should ideloontributors from all provinces, not solely

from abroad.
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The Manji’'s case: LGBT, religions, cultures, and feedom of speechAs mentioned
earlier, UGM hosts programs on controversial tagitswvever, during my field study, UGM
support for intellectual freedom came under scyuvhen the 2012 outgoing rector cancelled
Irshad Maniji's presentation. Irshad Manji is a G#iaa author and Lesbian Muslim who
advocates liberal interpretation of Islam. In aidditto the Islam-specific considerations,
Professor Erwin argues that “the Manji case is abaumatic differences; for many Indonesians
homosexuality is a scandal, a sin, is not humahep do not tolerate it.”

In 2008, she gave talks in Indonesia with no tascse. In 2012, she returned to present
her latest book, “Allah, Liberty and Love” and arged various presentations, including at
UGM'’s Center for Religious and Cross-cultural Sasd{CRCS) in the morning and at the
Institute for Islamic and Social Studidsembaga Kajian Islam Dan Sosi&lKIS) in the evening
of Wednesday May"™ Four students whom | interviewed reconstructedetents around the
Manji’'s case at UGM, including a journalist for tb@mpus newspaper, a member of the
organizing committee, and two other peers who d#@driManji’s events in Yogyakarta. | find
these accounts valuable in order to understanbetexogeneity within interreligious,
intrareligious, and cultural views among Indonesianth.

During the week prior to the event, the police ppby UGM several times to check on
the status of the program. Student organizatiolistesgiween pro- and anti- Manji’s talk.
Student groups against Manji’s discussion include@ama’ah Shalahuddignd KAMMI (I
will report on student organizations later). Sttderganizations for Manji’'s presentation

included the campus newspaper Balairung—which ci@tesignatures for a petition to the
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rector—and the Movement Collaboration Commercisiima(Gerakan Kola Komersialisi
Kampus GERTAK)—which gathered in black t-shirts in sidenoutside the rector’s office to
protest the death of freedom of speech. No Musluh took part in the movement in favor of
Maniji's presentation.

Anti-Maniji students held a meeting in Social andital Sciences without asking
permission to use the room, according to Profeldsten. A faculty member from Anthropology
was in attendance and encouraged the student®w Mhanji to speak, even if he also rejected
her ideas about Islam because the holy books camtkshians akaram Yet, students went
ahead and prepared signs, posters, and a lettégref@012 outgoing rector to demand the
cancellation of Manji's talk. The night before téeent, phone calls and text messages by the
Islamic Defenders FronEfont Pembela IslapFPI) and the Indonesian Mujahidin Council
(Majelis Mujahidin IndonesiaMMI) demanded organizers to revoke the presemtatome of
their members went to CRCS and asked the secwrégdgor 200 tickets for Manji’s program as
a way to show their presence.

The morning of the event at UGM, approximatelyyarbllege-age protesters gathered
outside CRCS with signs against LGBT, lesbians,Madji. Female and male protestors stood
separately. CRCS Director Zainuddin, announceddiomesian language that the talk was called
off due to the 2012 outgoing rector’s ordinancenMmade her statement in English,
highlighting that many UGM professors supporteddiscussion. She continued twittering to

encourage Indonesian people to speak up, to stafat their rights, and to stop hiding and
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being silent. A student comments, “The problenha& Manji can leave and smile in her
beautiful country but we are stuck here, canncamypwhere, so what will happen to us?”

The afternoon preceding the event at LKIS, arowehty MMI members arrived, took
photos of people on site, and yelled to stop tlogam. They posted on facebook the driver’s
plate of the student organizer; they wrote thatvhe an infidel and they were going to hurt him.
In the evening, guests parked their scooters byddBist temple to keep them safe from
possible vandalism. No police or any other typseaufurity were present. The audience slowly
reached approximately fifty people. At 7pm Manjinaed and spoke for thirty minutes about
moral courage and the fears behind the cancellafitver talks, including the rejection of
LGBT, atheist, and secular adherents in Indon&a.encouraged people to break free from the
self-censorship and self-imposed fear. For instastoe recalled that during an interview in
Jakarta a reporter advised her not to name FPo#mad radical groups in order to avoid
tensions—Manji commented that there was alreadflicoregardless of whether she spoke
about it or not. At LKIS, she took a question framwoman in the audience about how to
reconcile her two identities, Muslim and abortiatiast.

Manji was going to take a second question wher-Bleand MMI mob arrived (all men).
Two intruders in the audience screamed “FPI and MMloutside, let's save our lives” so
people started panicking. Some people ran upstagthers left. Maniji stayed still and
approximately five women sat quietly around hetingcas a human shield. A few women were
hit, including some wearing the headscarf—one gtwhes on the head, one got a broken arm,

and a few were slapped on the face. The attackdliely “You bitch, hypocritekafir (infidel),
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dismiss, you are not Muslim!” In ten minutes, tligstroyed everything while screaming
“Allahu akbat (Allah is the greatest).

As soon as the mab left, the police arrived andwoman confronted them. She asked
why they did not intervene earlier, since everyknew that the fundamentalist mob was going
to disrupt the program. In the days after the iapidthe student organizer hid his motorcycle,
borrowed a friend’s scooter, left town for a weakg ignored the calls and text messages that
kept coming in from FPI and MMI. A demonstrationNtalioboro took place, but mainly by the
Sultan’s staff and community members. Discussiond@M were held by Balairung and Social
Studies, for instance. Then, the actions for freedb expression stopped.

Manji’s case is controversial for both religion-daculture-based reasons. Among the
interviewees, seven students believe that banniagjid discussion is an enactment of
Bhinneka Tunggal lka because it shows respechidoriesian culture and religions as well as
security. They articulate in detail how Indonestafture and “all ulamas in the world” do not
accept LGBTs. Among my faculty interviewees, ottlg 2012 outgoing rector and Professor
Agus confirm the necessity to revoke the eventtdigecurity reasons. Five students find no
connection between Maniji’'s case and Bhinneka Tunggabecause the national motto does not
refer to international people, LGBT members, arichineligious dynamics.

Most informants condemn the cancellation of Martgk as a violation of Bhinneka
Tunggal Ika. They include people who disagree M#nji’s ideas and yet support her
discussion at UGM. They feel “so sorry” and “si@éjout the ban and find it “humiliating,”

“embarrassing.” A student is appalled that “thedleg university in the country did nothing.”
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Professor Zainuddin comments that the cancellasidan indication of lack of commitment to
academic freedom and tolerance for different vieWsofessor Johan adds that “once violence
comes as solution, there is no more an academimanvent.” Professor Tirto states that “we
fought so much for freedom of speech and | feltas destroyed in one night.”

Participants acknowledge that silencing Manji wagsed by the broader Indonesian
context, where the government allows radical Istagnoups to spread and the police do not
provide protection. They were surprised that thaug acted in Yogyakarta where
fundamentalist accidents do not usually happertudent explains that in her three years at
UGM the rector never rejected an event, includindpa CRCS Wednesday Forum, which
discusses topics of religion, secularism, and LGBe difference this time was the external
intervention by FPI. Compared to 2008, when Mangitfcame to Indonesia, FPI has gained
more power through violence and influence on theegament. According to Professor
Gerardus:

Just like for the Lady Gaga case, Maniji is pathefdiscourse that she is against Muslim

culture, beliefs, religion, so we have to refuse Bait, many of the activists who support

her visit are also Muslim. Hardliners are a badiainse for Indonesia and we cannot leave
room for them to continue their direction.
Some interviewees believe that the cancellationegased by the 2012 outgoing rector’s
disciplinary and personal perspectives. Individuaihe STEM fields are considered more
conservative and “right wing Muslims.” A studentmeters “how can he have such a limited

view on diversity when he has lived for sixty yeansl even studied abroad?”
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An international student finds that the lack of rament against the radical Muslim
protestors is also a significant factor in the Margase: “There is no movement, the only
movement is the extremist.” When she expresseddrerern with her Indonesian classmates,
they passively commented: “Yes, this is Indonesmare used to it.” This apathy is indirectly
confirmed by informants who spoke openly to meupmort of Manji and yet did not take any
action on the case.

Ultimately, students and professors who supportedji4 discussion suggest that UGM
should have held the event at all costs, with dhevit the protection of the police and NU
bouncers (they sometimes intervene in similar easktheir presence “scare fundamentalists
away, because nobody wants to mess with them”)oroeg to Professor Gerardus, “the rector
is the highest authority holder in this universatyd he has to be strong in enhancing that here we
have academic freedom and everyone is welcomevéoagialk. If you disagree with those ideas,
confront them through discussion, not through foréestudent affirms, “I want my university
to be a place where everyone can speak about aag.itldo not propose banning or limiting
extreme organizations, but filling the countershitose groups so students can have options.”

The “Innocence of Islam” case: More about freedonof speechTo further understand
participants’ views about freedom of speech, | dgkeir comments on the “Innocence of
Islam” film and related protests. These accourfer dfeterogeneous and conflict perspectives;
yet, predominant trends exist. Directed in Califaytinnocence of Muslims is an anti-Islamic

video that denigrates Prophet Muhammad. Afteralsase on YouTube in 2012, demonstrations
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and violent protests spread across Arab and Musdamtries, leaving hundreds of injuries and
over 50 deaths, including the U.S. ambassadorlgd.iChris Stevens.

All students condemn both the movie and the vicéethat resulted from it. They find
that the film mocks Prophet Muhammad, discreditats and increases religious tensions. A
KAMMI member explains,

This is not the first time that people from diffete€ountries make films and comics that

hurt Muslims. If somebody makes a movie that agaaur mother, of course you

become angry, right? It is just a human automasponse. Muslims respect the

Messenger more than anybody else. He is the p&sdearn from, the deepest belief in

our heart. Muslims never make films that scold addi Buddhist, Christian, or Jewish.

So why do not people respect Muslims? Maybe itjaka for the flmmaker, but what

about others’ feelings?

Students affirm that protests should be a netdarfustice, not for violence. They
recommend that “we should first watch the film,@®&t understand the flmmaker’s intentions,
third have good discussions, and then we can grdtssead, so many people never saw the
movie but they protest. We have to be more inteledhan that.” Most participants emphasize
that radical Islamic people do not know about religoecause “their actions have nothing to do
with the Quran.” Several Muslim interviewees highli that “if somebody hurts a beloved one,
protesting is a normal human response.” A KAMMI nimmoves farther as she mentions that

“I question the faith of Muslim people who are @aoigry with the film, who do not protest
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through demonstrations or mere disagreements;dbet love and respect the Messenger.”
She questions the news reports and doubts thairipslople are committing violence:

Have you heard of the False Flag Operation? Pelypks as Muslims and bomb

churches, do harm, because Muslims are easy tecbgmized just by what they wear. So

bombing can actually be done by anybody, by Mushbmisy people who simulate

Muslims. The media makes the news bigger. If thaltdag of the church is really done

by a Muslim, he is a wrong Muslim because Muslimessdrict in religion but do no

violence in social life. He failed to learn aboig bwn religion.

Resolutions to the case refer to inaction, dialpgagonal punishments, and
international interventions. Most students callffeedom of speech and complain for its scarcity
in Indonesia. They disagree with legal actions mgjdreedom of speech, including SARA,
which is used to stigmatize people, to constrascusion, and to corrupt the election process.
They propose that the film should be ignored. Teigygest dialogue “to understand the
situation.” They underline that the filmmaker doet represent the whole USA; for instance,
Americans can be Muslim too. A respondent repdids $he received a text message from
friends saying: “In Indonesia we are united, nobody separate us, let’s not allow the film to
influence us so we prove to the world that we ateaffected and we prefer focusing on other
things that are more important.” In a call for mpuélic space, a Muslim lecturer points out that
“Islamic cultures have lost their brilliant thinksebecause until now they have no freedom of

speech.”
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Around five student interviewees believe that “tfem of expression should have some
limits,” but for two different reasons—for respéotvards religious beliefs and to prevent
violence. On one hand, a nhon-Muslim interviewegpses “a law to control freedom of speech
to prevent angry people from starting wars, bec#use are very sensitive and reactionary
fanatics.” On the other hand, four conservative IMuagree that “We believe in freedom and
tolerance, but our freedom is restricted by otlemmpbe’s freedom as well as by norms, values,
local wisdom. Tolerance is not appropriate wheriofreedom to talk hurts others’ feelings so it
must be restricted.” A KAMMI member adds, “It issthuman right of Muslims not to have the
Messenger scolded so the film breaks the law.” &lfies Muslim students propose that the U.S.
government should take legal action against thenfiaker. They believe that every country
should have a law against blasphemy, such as SARAdDbnesia. Due to the lack of action by
the American government, a KAMMI adherent propdbes “the filmmaker should be
prosecuted by the United Nations or Muslims inwloeld should agree on what to do with him,
even if he is not Muslim.”

Summary

In this chapter, | presented participants viewsualtiwe barriers, supports, and potentials
for Bhinneka Tunggal lka in UGM curriculum. The N8try of Education requires all
undergraduate students to study their own religigizenship, and Indonesian language. In
addition, UGM requires students to attend a two-m@ommunity service program as well as
courses on Pancasila and English. However, sonmepégos to these requirements exist in

practice, including in the religious course.
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The community service program (KKN) is massivell wstablished, and recognized
internationally. Criticisms against KKN are raredasuggestions for improvement mainly refer
to attention to indigenous culture, people’s movetnand practical relevance for the country.
The courses on citizenship and Pancasila are haghlgized because their content is irrelevant
and distant from students’ contextual realitiegytare merely a collection of historic and legal
clauses. Students suggest to either remove origedin® courses according to principles of
multiculturalism, intercultural communication, apchxis. Most students are religious and value
religions because they teach positive values; hewekey do not find value in the religion
course because it is redundant and unrelated itontlagors. Almost all Muslim students
condemn the Islamic Assistance (AAI) for its exohst views and practices. Students suggest
making the class optional, removing it completelyadjusting it according to pluralist
approaches. One of the difficulties in this endeasdhat AAl is connected with the student
organization KAMMI and KAMMI is connected with a ltecal party.

UGM hosts a variety of programs on campus aboudrdity that can be seen as supports
to Bhinneka Tunggal Ika, including discussions ensitive topics, student leadership programs,
and the UGM orientation for incoming students. Mumnji’'s case shows the changing mood of
Islam in Indonesia, since Irshad Manji gave tatkihdonesia with no resistance in 2008 but was
unable to speak in 2012 due to Islamic threa@sti demonstrates the disproportional impact of
a minority of Islamic radicals, due to their intohating tactics and governmental inaction. The
actors in Irshad Manji’s case also depict the logteneity within Islam. Most informants

condemn the cancellation of Manji’s talk as a uiola of Bhinneka Tunggal lka. They include
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people who disagree with Manji's ideas and yet supiper discussion at UGM. Students’
comments on the “Innocence of Islam” film also ¢éonfthat most students call for freedom of
speech and complain for its scarcity in Indonesiie student interviewees believe that
“freedom of expression should have some limitsdrider to respect religious beliefs and to
prevent violence.

Most students think that UGM should not be afraitiik about diversity. However, each
student has certain boundaries of acceptance &umht®f certain matters; for example, a few
students from conservative Muslim organizationsiarggainst interfaith events or

organizations.
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Chapter 8: Provisions for Bhinneka Tunggal Ika in Faculty’s Contributions
Faculty’s Teaching

UGM expects faculty to fulfill three responsibiés Tri Dharma—teaching, conducting
research, and engaging in community service. Psofdselen finds Tri Dharma important, but
adds that “there is not enough time for all”; fostance, administrative roles often take
precedence over teaching, since managers are pooded\s | will explain in chapter 10, the
following accounts show how faculty can either timi support hybridization in the classroom
and through the university.

Some professors attempt to integrate charactedibgiin their lessons. A student recalls
that in her nursing program, a professor teachesétve patients with your heart and
professionally, regardless of religion.” Profes&arardus, a Catholic, states that “very small
things can make a difference to the big idea ohBéka Tunggal lka.” For example, when there
is the call for prayer during his lesson, he askdents “if you want to say a little prayer, please
do so, and | will pray with you based on my religioHe also models religious openness in the
relationships with his colleagues, by celebratilggious holidays together and building
collaborative teams:

As vice dean, | try to flourish this idea as a mdrour work culture: We do not care what

your belief is, how you behave, what your wearggoecause here we work as

professionals and mostly important as human betbgse people push me to use my
position to advocate for my fellow Protestants losdy no. That is precisely what the

majority group does and | do not want to followtthayou follow religious practices
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with a closed mind, you are trapped in the poliGt&ith. | want to go out of it, outside

the box.

Professor Erwin agrees, “Putting more emphasislanalgsm and tolerance does not mean that
pluralism and tolerance become a subject we tdadtthey become the basis through which we
interact with each other.” Students generally bvelithat professors treat everyone equally,
including in grade assignment; however, some @itis do exist, as | will discuss later.

UGM has been implementing a hybrid form of teaghimhich combines student-
centered learning with teacher-centered learningfeBsor Dimas, Director of Center for
Learning DevelopmenPusat Pengembangan Pendidik&3) explains that “maybe for this
session TCL is more appropriate, but for the nemict SCL is more appropriate.” He considers a
full student-centered approach “inappropriate”riddnesian higher education, because K-12
schooling is teacher-centered, so college studw@d support to adjust to different pedagogies.
Across disciplines, a variety of professors reploat they use newspapers and real case-
scenarios to connect the curriculum with real peaid in order to make teaching more effective.
During my observation in the classrooms, | fourat fProfessor Helen employs critical
pedagogies. Professor Gerardus makes the class@iere as friendly as possible, gives
incentives for critical comments, and allows studeéa choose between contributing orally or in
writing. He encourages research studies on seasdpics, such as interfaith experiments:

A Muslim student was interested in conducting awton inclusive education at a

Catholic school and | responded “go there, younateéMuslim, you are Indonesian, your

idea is brilliant, they will welcome you.” He camet only with his thesis, but also with a
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new understanding about being Catholic and Catledliccation. We have to open

alternatives; if you only look at this way withdabking at the other way, you will

simply get lost.

Professor Erwin challenges students when they sgprarrow views, for instance, against
Jewish people:

| tried to correct it by noting that we cannot me&asor respond to people’s opinions

based on their religious backgrounds. You canneg laatolerant behavior and pluralist

environment if you treat people like that. Studears surprised because they did not
have this kind of responses in high-school. Theseweld by their preachers, parents, or
teachers that Jewish is enemy without any explanand they just take it.

The faculty generally expose students to botlonatiand international landscapes. In
addition to Indonesian authors, students and psofssadmire foreign writers from Europe, Iran,
Japan, Pakistan, and the United States. They conekearch projects and write theses on the
intersect between international theories and locatexts, including on feminist studies,
intercultural communication, and Javanese thinkibgut the world. The international programs
are considered more “open minded”; for instancey tffer interreligious studies, rather than a
monoreligious course, and pedagogies are moreagttee. A student in the international
programs, states that “I never experienced lecdusgth exclusive views, even when we talk
about 9/11.”

Barriers to Bhinneka Tunggal Ika exist in teachifgaching character building is

challenging. Professor Helen wonders, “How can veadlen students’ perspectives and
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awareness in all levels? The potential is therehbut can we manage?” In addition, several
faculty members find that that some lecturers tatime character building with Islam and “push
values indirectly, even if through metaphors, alwlat it means to be a good Muslim.” For
instance, a Muslim professor, who does not weah#aglscarf, recalls a female colleague asking
her “why are you nude?” She remembers her timeliege with nostalgia: “We did not think
about being different, we did not look what religiwe were from, no one was wearing the veil;
college was just studying and going out togeth®tudents criticize faculty members who place
their interpretations of Islam into their teachinBsth Muslim and non-Muslim students provide
various examples.

A professor advised boys to sit on the left antsdo sit on the right; students sat mixed
anyway but they “got the sense that women and rheuld be separated.” An instructor laughed
at students’ rejection of polygamy and comment&dhén you know how sex is, you will
support polygamy!” A female lecturer recommendéabéy your husband, if you do not want
him to choose polygamy.” In front of a full auditam, a faculty member told a female student,
“Do not dress like that; it is not polite,” becauss blouse was slightly tight. A professor told
the class that “it is good for a girl to use {itleab: do you want a candy with or without
wrapper?” Students generally respond to these jileas” by laughing, but a few are stunned.
They feel “like a stranger in the class” and “makead face” to show their disagreement. A gay
student confronted an instructor who had not irgeed when a classmate defined LGBTS as
“half cooked”; the lecturer responded that studanésfree to express their ideas in class

discussions.
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During my observations, | found in most officeBgieus symbols, such as the praying
mat on the chair, miniature of the Mecca on thé&distamic verses on the walls. In addition,
professors mention their religious schedule; fetance, “to meet at 2 pm on Friday, after the
Friday prayer,” rather than simply stating the tiwieh no religion-specific reference. Minority
students comment that “here it is the behaviors-&n announcement of their identity, Muslims
in Indonesia have to show their existence.”

Islamic interpretations can also infiltrate fornedturing. A student asked the lecturer of
Islamic Law to talk about Iman Samudra, one ofrtian terrorists behind the Bali bomb, as
well as the concept dihad she received no answer but a failing grade aetitkeof the course.
Another participant complains that one of her ustors related sociological theories to Islam,
for example by stating, “We, Muslims, believe bla bla, so we have to re-think Durkheim.”
Overall, students find that teachers rarely “disadisersity” and “give chances to talk about
pluralism in class.” Minority participants also lant that some teachers use Javanese language
in informal conversations in class.

Suggestions for improving the promotion of Bhinnd@kenggal Ika through teaching are
numerous. Professors suggest that UGM “have morea®f lecturers’ exclusive attitudes,”
especially in the STEM field, which is the largast often considered the most “closed
minded.” Various female Muslim professors recommtrad faculty not wear religious symbols,
including the headscarf, “to help students to benaminded.” All professors encourage

multidisciplinary collaborations and would like tgevernment to stop the science versus no-
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science tracking in high-school. The presidenhef$tudent Association supports scientific
values of open-mindedness, critical thinking, andtigisciplinary discussions:

These principles rely on the awareness that yoooddold the ultimate truth, you are

open to criticism and different perspectives, aod gre willing to discuss any topics

within and across disciplines.

Students reflect on the problematic relationshgtsveen contextual and broader
perspectives. On one hand, they ask for more fmmatext in the class, rather than having
lecturers merely regurgitating books from the Weé&kkey recognize that foreign concepts have to
be adapted to the Indonesian setting, includingersabf multiculturalism, freedom of speech,
and sexuality. For example, “homosexuality is adowg to the culture and the place—in the
West you guys are equal, we do not have that equah in same sex partnerships, the younger
person has to pay more respect to the older onadar@ssing him amas not with his first
name.” In addition, a peer claims that “the Wesdsea deeper understanding of Eastern views
of Islam and cannot force the world to accept oerpretation—for instance of democracy and
freedom—while neglecting all the other views, esqcreligious views.”

On the other hand, students advocate more interratviews: “If UGM wants to be a
world class research university, we should leaabal values and feel part of the world.” They
ask UGM “to remove religious matters from the teagh” and “offer courses that are relevant
for a wide audience” because people adhere tordifteeligions. They also argue against dress
codes: “We go to class to learn so | do not cameiathe way people dress and do not understand

why clothing disturbs others.” They encourage lemtaito “use Indonesian so everybody in the
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class can understand” and to “prescribe electivesiitural and political sciences as well as
some sort of recognition for students who attersdusions outside their disciplines.”

Both students and professors call for more socrelgvant and practical teaching.
Students want professors to lead the path to sme@bvement, for instance by writing in the
national newspapers and mediating between comifjaroups. Professor Helen recognizes that
teaching cannot resolve all social predicamentgdeyf and that a broader campaign in support
of Bhinneka Tunggal Ika has to take place:

Students go back from school in their home andhléam the culture; if the situation

there is not in line with what they have here,itieerial becomes just material. So

Bhinneka Tunggal lka is at three levels: macro,onaad micro. Policy makers cannot

just impose change from the top, without the supfpom the educators at the bottom.
Faculty Research

A few research institutes aim to be relevant fomBeka Tunggal lka. The Center for
Pancasila Studie®(isat Studi Pancasi)attempts to revive and mainstream the Pancasila i
Indonesia. It organizes conferences, seminarspahlications with collaborators with scholars,
politicians, members of NGOs, and students frontiplel perspectives. Advocacy in the field of
education is a high priority and the ministry hap@inted Professor Agus to revise the national
curriculum on Pancasila studies. Professor Tigadhof the center, explains that its objective is
to influence policy and curriculum:

We have been calling for the return of Pancasikhénschools. In 1998 the Pancasila

ideology collapsed and in 2003 Law National Edwratiumber 20 removed Pancasila
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from the curriculum, leaving civic education onBased on a Ministry of Education

statement, in 2013 Pancasila will returned and lvélcombined with Civic Education in

one subject in K-12. Yet, UGM never left Pancastacation.
Professor Thomas confirms that the government Bas designing a new curriculum with more
Pancasila because “schooling has neglected Pameasilindonesia had gone too far from
Pancasila, causing internal conflicts and reckbagstalism.”

The Philosophy department established the Archgeelaaboratory lusantara
laboratorium) “where we try to elaborate local wisdom so stuglevrite group projects, theses,
and dissertations about cultures in Indonesia,fd3sor Agus explains. He adds that “similarly,
other departments provide programs on indigenoyshagogy, local medicine, Pancasila
economics, saving the forest—all these topics areelated with each other.”

The Center for Asia-Pacific StudieBusat Studi Asia-Pasifikfor example, “provides an
interdisciplinary and intercultural alternative neowent to APEC, with attention to political,
economic and cultural matters,” according to Prede®atra, head of the center. In five years it
has offered scholarships for intercultural andriefégious studies to over sixty master’s
students. It also publishes an intercultural jolasawell as books and booklets on intercultural
methodologies.

The Center for Security and Peace Studiest studi keamanan dan perdamaibas
multiculturalism among its seven objectives and ynaiograms. The Institute for Research and
Community Serviced gmbaga Penelitian dan Pengabdian Kepada Masyaral® M)

provides funding for research projects at UGM, udahg on matters of diversity.
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Professor Erwin is working on a five-year projestdemocracy and one of the main
targets is to reactivate the Inter-University CefBusat Antar Universitgsan institution that
functioned as a network, with UGM as the hub, opsut other universities around the country,
for instance in terms of curriculum and faculty deypment. The program was financed by the
World Bank in 1980s and early 1990s but then lostling.

Participants suggest research that revisits thed®da in modernity, by expanding the
notion of diversity beyond ethnicity and religidProfessor Patra advocates publications in local
language and Indonesian. He condemns the requiteémpaoblish in English in order to proceed
in the academic career, because “people are ogoradsen they do not express themselves in
their own language.” Students condemn the factrésgarch funding is driven by the market
and “the issue about getting understanding acithssogties gets no place in the university.”
Research funding is available in limited discipsrend topics, so some professors admit that
they are left at a disadvantage. A participant psag that fines from people who are persecuted
for corruption should go to university research.

Summary

In this chapter, | presented participants viewsualtiwe barriers, supports, and potentials
for Bhinneka Tunggal lka in teaching and reseaftie faculty generally expose students to both
national and international landscapes. Some profesdtempt to (a) integrate character building
in their lessons, (b) model religious opennessénrelationships with their colleagues, and (c)
employ interactive and critical pedagogies. Othrefgssors do not; in particular, most students

criticize passive instructional designs and teaglaiccording to professors’ interpretations of
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Islam. Suggestions for improving the promotion bdireka Tunggal Ika through teaching
include monitoring faculty more closely, minimizingligious symbols, increasing socially
relevant and practical teaching, encouraging misttiglinary collaborations, and finding
balance between contextual and international petises.

A few research institutes aim to be relevant fomBeka Tunggal lka, such as the Center
for Pancasila Studies, the Archipelago Laborattny,Center for Asia-Pacific Studies, the
Center for Security and Peace Studies, and thesfoimeer-University Center. Participants
suggest research that revisits the Pancasila iremiay, employs local languages, and is

supported financially.
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Chapter 9: Provisions for Bhinneka Tunggal Ika in Gampus Life

| start this chapter by reporting on some overaiglsurvey results about campus life.
Ninety-four percent of the respondents believe thaM fosters relationships among students of
different religions, ethnicities, and nationaliti&ghty-nine percent of the informants self-report
that they have made personal efforts to advancergkia Tunggal Ika on campus. According to
94% of the respondents, Bhinneka Tunggal Ika ipstpd through courses, community service,
student clubs, and campus events.

Intercultural contact appears to be a more effeatlvannel for learning and experiencing
Bhinneka Tunggal lka than formal classes. Respasderd that their views of religious and
ethnic diversity in Indonesia have been impacteftiepdships (90%), conversations with
students outside of class (87%), dining togeth&¥(B student clubs (78%), campus events
(77%), living together (73%), conversations witlfessors outside of class (66%), mandatory
community service (63%), dating (58%), conversatiotith administrators (54%), and courses
(49%).

Higher impact through intercultural contact iscatlemonstrated by the fact that
students have learned more about the perspectiyesople from other ethnicities (87%) and
other religions (86%), rather than their own reigi(81%), their own ethnicity (74%), and other
nationalities (68%, mainly because internationatleshts at UGM are few, so opportunities to
interact with them are limited). They have beconuaerskilled in working cooperatively with

diverse people (97%), appreciative of being pag cdbmmunity with a variety of beliefs (96%),
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able of discussing controversial issues (94%), dpdrave their own views challenged (94%),
able of seeing the world from someone else’s petsEe(93%).

At UGM, students perceive to have acquired mosdyical knowledge and skills on
global matters rather than on domestic issues, asidh the realms of religion and ethnicity. In
other words, they self-report better understandintpe causes underlying global issues (92%),
rather than religious issues (80%), ethnic iss88%4), and own biases (73%). Similarly, they
feel better prepared on how to respond to glolsaies (90%) compared to ethnic issues (73%)
and religious issues (72%). Students seem to phace academic value on international matters
as well as dynamic relationships across ethnicetresreligions, rather than separated
information about various groups. At UGM, they dall more programs on global (92%),
multiethnic (83%), and interfaith (75%) perspecsiveather than others’ ethnicities (68%), their
own religion (66%), others’ religions (59%), an@ithown ethnicity (53%).

Upon graduation, students plan to have interculttoatact in both personal and
professional arenas, and yet also expect to pgeribe learning of their own religion upon all
other cultural resources. Students commit to prenrdernational (92%), multiethnic (90%),
and interfaith (85%) understanding, rather thair thven religion (70%) and ethnicity (70%).
They plan to remain in contact with their divers@ M peers (98%) as well as to build
professional and personal relationships with pebpl@ a variety of ethnicities and religions
(95%). However, in their personal lives, they fe@spending more spare time in learning about
their own religion (97%), their own ethnicity (95%8nd others’ nationalities (95%) compared to

others’ ethnicities (93%) and especially other8grens (77%). Eighty-four percent of the
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participants plan to send their children to schadldiverse religions and ethnicities. Overall,
students appear to focus on their own religioniarrégard to others, they are more drawn to
ethnic and international matters, rather than geed

Space

Participants mention some aspects of cafeteriageprooms, and housing that are
relevant to Bhinneka Tunggal Ika at UGM. Studeptsort that before 2010, all cafeterias at
UGM were closed during Ramadan, the fasting mantifta puasg Not having access to food
was “very hard” for people who were not fastingpexsally freshmen who were new to the city
and not used to Ramadan in their hometowns. Pmf@$somas frames the unavailability of
cafeterias as “unequal treatment at UGM. We ardvusim, why do we have to fast? Do we
have to behave like Muslims? We will pay respechbieating in front of them but they also
have to pay respect to us by providing food.” Siapproximately the year 2010, some of UGM
cafeterias have been open during Ramadan anduthenss believe that the change is due to the
internationalization of UGM: “People from other cies need to eat.” Professor Thomas
points out that keeping the cafeteria open make®nities “feel respected.”

In regard to places of worship, UGM hasisollah(Muslims’ prayer room) in each
department as well as a large mosque, which wdislhiyuihe UGM Foundation. No place of
worship for other creeds exists. For weekly pragad meetings, followers of other creeds ask
permission to use classrooms, but a Muslim studgadrts that “Christian and Catholic group
had to wait a very long time to have a room in rojege, even if there are a lot of classrooms

and at least one is always available.” Participaxidain that public universities generally have
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mosques antchusollahonly, because the majority of the students arelikhusnd few students
would use other prayer rooms. A student advanasiftthe number of non-Muslims goes up,
the rector will probably accommodate such reque¥et, some informants report that UGM
attempted to build a church and interfaith praypemns, but never succeeded due to minorities’
limited power, lack of willingness within the UGMaddership, and especially Islamic resistance.
According to Professor Gerardus: “the effectsgobring the huge opposition could be more
devastating, because they are capable of using,fortmidating students, and destroying the
facility.”

The arguments around places of worship or intérfaitlyer rooms are framed within
issues of national representation and religiousiigerofessor Thomas claims that “UGM is a
national university, it used to be very nationaisbut now it does not follow the first mission to
be for all, implicitly it seems to say that bedigien is only Islam.” A minority student defines
this lack of representation in places of worshipuedair” whereas a Muslim peer defines it as
“a little example of religion-based discriminatidiyt not really significant, a small problem.”

Professor Thomas proposes that “all universitidadonesia should provide in each
department a room for people to meditate and ketsilike in European airports, | heard.” Only
a Buddhist student agrees with the constructica ‘ofeutral place for praying,” whereas eight of
his peers of other religions prefer distinct plaseworship for each creed for three main
reasons. First, “if Muslims get a place, why canme®” Second, “so people do not bother
others.” Third, “a common praying room is impossibecause people prefer to go to their own”

and because “Buddhists and Hindus would be opeth&by but Christians and Muslims would
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definitively say no, a big no.” A participant enaiss places of worship, side by side, just like in
the town of Nusa Dua in Bali, “why such a small ority group like the Balinese could do it and
the majority cannot even open the heart to welcog®

Opponents to change the current setting draw fl@ratgument that minority religions
do not need a place of worship on campus. A Paxtegarticipant affirms that “there are a lot of
churches near UGM and students would just keepggbiere.” A Catholic interviewee adds,
“We have a lot of churches near UGM and we justogmass on Sunday; we are not like
Muslims who need to pray five times a day. Theydntae mosque.” A Buddhist student notes
that sacred spaces should be off campus, in thairspecial location. A Muslim informant
affirms that “UGM does not need that, | do not kiihere is space, | do not know if they want it
because they never had demonstration for that.”

In regard to housing, UGM students can choose arfaurgypes of accommodation. On
campus, UGM has a few large dormasramg. Off-campus, students can live in aroomin a
family’s guest housekp9, rent a property with a group of friendsfitrakan) or join a small
dormitory @srama which is run by either a religious/ethnic orgatian or the local
government of a certain province. | visi@stramathat are affiliated to the local governments of
East Kalimantan, Bali, and Sunda, as well to theaBathnicity. Students share detailed
accounts about the importance of having a comftatabng space: “Home is the first place to
make friends and to start a new family.”

Most participants live ikkoswith students of various backgrounds, althoughtlagority

is Muslim. There are generally no tensions withdeynates. For example, a Confucian student
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has a positive experience living with eighteen Buslj Christian, and Catholic peers in a house
run by a Javanese Muslim family: “For Eid Fitr, thadlady invited us to eat together; when |
fell sick in my second month at UGM, my housemata®d for me, came to my room, brought
food, took me to the doctor, and bought me medsingn informant had to stop doing
fellowship in her room not because of her landladiljousemates, but because of the neighbors’
opposition. A few interviewees live kos, kontrakanandasramafor Muslim students only
because it is “comfortable” and they enjoy praytiogether. Yet, they emphasize that
housemates are from a variety of provinces, raligjiperspectives, departments, and student
organizations.

Criticisms of some cases of isolation and segregamerge among both students and
faculty. A student finds that living separatelydgjigion or ethnicity “is not effective because
students should socialize with students from ofaekgrounds.” Professor Patra states that
“now students live separate lives, they live ina@apeasrama they do not interact with their
landlords, they do not assimilate as in the pd&tifessor Zainuddin recognizes thatama
with fellow students from the same island helptiraen to settle in the new life, but he adds that
“it is also important to try to make students frdifferent backgrounds meet and develop a sense
of unity.” An alternative model of co-existencepi®vided by two students from a Protestant
university who live in a dorm with 100 studentsnfrearious universities, religions, and islands.
The administration requires the three roommatdeetivom different backgrounds “so we
discuss different habits, for example, how to tggds.” In chapter 10, | will examine how the

predicaments of representation around campuselifge to both critical and contact theories.
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Student Organizations

Student organizations have always had a relewdain campus life at UGM. Professors
recall their years of activism as UGM students. &pdhe UGM community remains “active on
all sort of issues” and campus organizations ane ‘feart of the room for interaction,” according
to the 2012 incoming rector. The president of thizersity in Timor confirms that UGM is
well-known for its many student activities; othestitutions do not have as many. He states,
“Jakarta is very busy and my university is new. Ngge to create the academic environment and
everything, plus our students are poor and neegastifp attend activities, for instance for fees
or transportation to reach campuBdrty percent of the survey respondents reporetmbolved
with organizations that support interfaith/multieith understanding.

Student groups are based on religions, hobbiegigsoland academic studies. They can
be either department-based or campus-wide withilpedsranches in each college as well as
liaisons to national or even international orgates. Most of them are not formally affiliated
to UGM, even though they are formed by UGM studenis gather on the UGM campus. All
student organizations recruit during orientatiomider to “welcome and help freshmen to feel
comfortable in this university.”

Participants explain in detail the benefits of joghan organization. They develop
friendships, collaborative skills, and learning ablmdonesia and the world. An alumnus
confirms the longitudinal strength of these relasioips: “My organization became my second
family, more than friends, because we had so matiyitges over the years, and these strong

bonds last forever, we are still connected.” Grmgmbers work together with peers from all
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backgrounds. Even in monoreligious organizationglents experience diversity in terms of
islands and ethnicities among other traits. Fomg{a, they adjust their communication style: “I
try to speak more softly because we Batak people lrud voice and Javanese people get
scared because they think we are angry, they dsayait but | can tell from their faces.” They
perceive these efforts as a testament of altruigrham selfish and only think about myself, |
could never be successful in conducting these maltiand international events with others.”
Participants learn about the surrounding communégwell as national and global phenomena.
A student remember that “the critical point in nfg Wwas in my freshmen year, when | joined
different organizations, | exposed myself to issaed contexts that | never considered before.”
One of the student journalists explains, “I remortmany events and interview Muslims,
Christians, atheists, agnostics, LGBTSs, people midimy interests and multicultural
perspectives. When we are reporting we are citinétise world.”

UGM-affiliated student organizations. Forty-seven campus-wide groups formally
belong to the Student Activity UnitUfit Kegiatan MahasiswdJKM) within Student Affairs
(Universitas Gadjah Mada, 2011b). This departmeweérs part of the budgets of the student
clubs; for the remaining expenses, clubs fundridisgigh alumni’s donations, merchandise
sales, and various events. Professor Sunardi,¢fddiM, underlines that students are in charge
of their programs; his office and faculty mentordyoguide them.

The 47 groups are hosted in the Gelanggang Mahaisiding, but with some
exceptions. For instance, the Muslim group, J&dated in the mosque. In Gelanggang, a few

largest groups have their own office (e.g., oral@@sthereas smaller organizations share a room
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(e.g., Buddhist and Hindu clubs; Protestant andh@iat clubs). Students have positive views of
the Gelanggang staff, especially of the manager Wéyuh: “He is my favorite person at UGM,;
he is Javanese and Muslim but helps us a lot Wlittua activities, without asking about our
backgrounds or taking us into complicated bureayctdrofessor Sunardi explains that the
Gelanggang building will relocate by 2017 to a &argpace in order to accommodate the
increased number of UGM students.

Under the Student Affairs, hobby-based clubs ineltiee marching band, choir,
orchestra, public health organization, militaryniag group, and Balairung press among others.
The UGM Student AssociatioB&dan Eksekutif MahasiswBEM) is the most influential
political group and has branches in each departrR@nthe first time after thirteen years, the
2011-2012 president was not affiliated to KAMMI. Eeplains that, of the 38,000
undergraduate students at UGM, 12,000 studentdlysote. KAMMI mobilizes a minimum of
3,000 voters, who are enough to win the presidest. @ he remaining votes spread across
moderate alternatives: “UGM is very blended andad/tand people here do not want
polarization, they want a common ground.” His cotbeei includes students from Sumatra,
Kalimantan, and Papua; “this would have not been & the previous presidencies,” he
comments.

Among the 47 UGM-affiliated organizations, five ¢éessional groups exist for each
religion, with the exception of Confucianism duknaited number of adherents on campus.
Their missions are similar, mainly to serve theligious community on campus through praying

sessions, discussions, events, and community seMembers want to “learn deeper” about
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their dogma, “pray together,” and “develop charaatieile away from family.” A student
participant points out: “It is important to haveargpality in our heart, because it helps us to be
respectful and do good things.” The Muslim groupl& politically active; it organizes protests
on national and international issues, such as ptengManiji's presentation and defending
Muslim communities in Palestine, Turkey, Syria, &hghnmar.

Each confessional club carries internal distindionterms of religious denomination,
interpretation, and practice. For example, inside@atholic group, “some friends are very
spiritual and some are not; it is not a problemmamber of the Protestant club recognizes that
some teammates are “fanatic”; during my observaadew students started the meeting with
the greetingshalom(the Hebrew word for “peace”), the recent Chrisigdternative to the
Muslim Assalamualaikunfwhich means “peace be upon you” and finds respons
Waalaikumsalammeaning “upon you be peace”). A Balinese officithe Hindu club explains
that “we learn a lot from our Javanese Hindu feowhen they do rituals and chant mantras, it
is peaceful, neat, and really from their heartsithid the Muslim organization, “diversity is
accepted as long as we respect the important thiagsember said. As the next pages will
show, intra-religious diversity is apparent in bethidents’ personal interpretations and group
approaches.

Minority-religion organizations have more opportigs for interfaith collaboration
compared to the Muslim group. Sharing two offiae¢hie Gelanggang building encourages them
to communicate and coordinate effectively. Thegralate in the cleaning of the room, respect

others’ religious décor, borrow each other’s equeptnand leave the entrance key just outside
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the door in an open box. Their physical proximagifitates their encounters, including inviting
each other to various club events. Being close gilses them more opportunities to show
mutual respect: “We try not to be loud during ofh@raying times.” The presidents of the four
organizations participate in the bi-annual inteéhfaiialogue, ongoing intercultural programs, and
social activities by other groups. At the departtdenel, the Catholic and Protestant groups
sometimes pray together, for instance in psychglggggraphy, and forestry. Students generally
believe that these groups are “open,” because ayyten join their events and benefit from

their support. For example, a Buddhist student rebegs,

During orientation members of the Christian cluly say confused face and asked if they

could help me. | had just arrived to the city,d diot know anybody, | had nowhere to

stay, | was afraid to ask. They came first to me laglped me to find my first home. We

did not even know each other, they were Christrahlavas Buddhist but they helped

me. | think it only happens in Yogyakarta.

Barriers and potentials. Participants identify various barriers to Bhinndkanggal lka
within student organizations, mainly in regard émfessional clubs, minority representation, and
student movement. Both students and professors coefessional organizations as possibly
“exclusive” and “more closed” compared to acadeamd hobby-based clubs. The highest
concern refers to Muslim fundamentalist organizajovhich are not part of UGM Student
Affairs but recruit and gather on campus. Thesegsare relatively small in number of

adherents, but great in their influence on camesiue to their forceful tactics of action. A
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student points out, “Radical organizations may laegimal, but are strong enough to force the
2012 outgoing rector to cancel Manji’'s discussion.”

Violent off-campus Islamic organizations include timational Indonesian Mujahidin
Council (Majelis Mujahideen Indonesi®MMI) and Islamic Defenders Frorfront Pembela
Islam FPI) as well as the internatiortdilzbut Tahrir IndonesigHTI). Other fundamentalist
groups also recruit and meet at UGM, but they arelérground” and “unidentified—we do not
even know their name or what they do, they ke&pny secret.” UGM students rarely come to
contact with these subversive organizations. A Bigtdstudent recalls “the only bad
experience” she had on campus in terms of diversity

In my first year, a man, dressed in very Muslim yased to walk around and to yell if

he saw a boy and girl talking, “you are not allowedlo this! You are not even married!

You behave badly! It is bad!” Even when | was watkalone, he used to get angry and

yell at me, “Hey! What are you doing? A woman hatraight and you dress

inappropriately!” | was so scared of him.
Professors state that students’ radicalization skants in high-school and proceeds through
college. Fanatic groups have “systematic recruitrpescedures, packaged very nicely, to attract
a lot of incoming students and make them closeddedti Just as at the national level,
hardliners come into educational institutions agd force to win their agendas. Professor
Zainuddin explains the ties between national andeusity-level phenomena in terms of

fundamentalist groups:
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Just like in Indonesia in general, fundamentalistigs are not helpful at UGM. After
1998, in Indonesia everywhere is more open andylestion is who is entering and
influencing. Sometimes I think it is too open, guare can come in and do whatever,
such as certain fundamentalism Muslim groups wkourepeople and try to influence
what happens. This is the challenge in Indonesm no

Professor Thomas adds,
Now at UGM, there is a Wahabi group that indoctesdundamentalist ideology. You
may have seen students with very long outfitsyfodverechijab, which | think it harms
our culture because we do not practice those cisstdfahabism is a teaching from the
Middle East that insists that being Muslim meanbdoome like the people in the Middle
East. But, Indonesia is not the Middle East, iedént in concepts, it does not practice
those customs. Indonesian Muslims are differemhfiuslims in the Middle East, just
like Indonesian Catholics are different from Catt®in Rome. If students start
following the teachings, it will be a very big ptem. UGM does not prohibit these
groups from entering and let something not gocspread.

Most students are also concerned about UGM inaetiainst these radical infiltrations:

“International fundamentalist streams with ramifica to the national level all the way down to

the university; it is a big issue at UGM but nobadyes about what they do on campus.”
Non-violent Muslim organizations are many. Papgits describe them in detail and

agree with the 2012 incoming rector: “All Muslimgamnizations at UGM are very monolithic

and monopolized by one single group, KAMMI, thedagt group.” Most participants define
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KAMMI as “strict, for pure Islam and extreme Islamways that cannot be argued against; other
things are not as important, so KAMMI members mialends or work together with people

from other religions.” They criticized it for nopsaking up against Islamic violence: “KAMMI
and JS are Muslim and have solidarity with othessiMuos, so they do not see HTI as
destruction.” The 2012 incoming rector advocategdity across all divides and does not
“expect good leaders to come out from a unifornaetd organization like KAMMI.”

Two current KAMMI members confirm that all membéhsve the same ideology,”
which is carried forward through educational antitigal programs: (a) discussions on religious
knowledge (e.g., “how you should worship God”); ¢bial activities (e.g., teaching how to read
the Quran to children in the village); (c) demoastms on socio-political issues (e.g., against
LGBTSs, rise of gas prices, corruption, presidenbwnot in line with the vision of the
organization); (d) protests on religious matterg.(Ahmadiyah, Muslims’ condition in
Palestine and Burma); and (e) collaborations wititampus organizations that work on
relevant matters.

Two former KAMMI members explain that the group viesn in 1998-1999; thus some
of the young professors are KAMMI alumni. The KAMNMhiembership varies across
departments, with the highest presence in the STiell KAMMI employs political and
educational strategies. It is connected to theg@masis Justice PartiPértai Keadilan Sejahtera
PKS) and aims to implemeshariain Indonesia. At UGM, it organizes three-stagethx@mps,
so that both male and female members are “notsmbyrt but also fit.” It maintains control of

influential positions, including in the Student Asgtion and AAI, as articulated in earlier
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sections. Women are generally excluded from thedeship, a trend that “does not come from
culture, but from certain interpretations of Islain informant recalls,

A female Muslim friend of mine wanted to run foetpresident post in the Student

Association of our department but the outgoingoidfitold her “you cannot do this

because we are members of KAMMI and in Islamic there are no female leader,

especially when there are capable men” so she wehdrhey often do not say the
reason, but every time a woman wants to be a lettesr always give this kind of
defensive face.

As a result of KAMMI control on campus life, non-Blim students are rare in the
leadership of student organizations. Non-Muslindstis become leaders of their respective
religious organizations or, in limited cases, obbg-based clubs. Yet, they believe that the
leadership of political organizations like the StntiAssociation are unattainable for them. A
student remembers,

| experienced discrimination in my first year whened to join the Student Association,

which is the only way to be an activist at UGM. By look down at me due to my

appearance and my religion. The main committeemeleé me about when and where to
meet for the campaign events; | always found ootiathem through my best friend,
who is Muslim. They did not see me at all. | wagsible.

Another minority student explains that these exekigynamics often instigate a vicious
cycle of reactions: “Some minority students do joat other organizations aside their own

community because they think of themselves as anityrwho need to be together.” The
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“missing representation” in membership influendes ¢lub agenda. For instance, a student
journalist remembers that the conservative Muslilitoes of her campus newspaper declined a
special issue on LGBT: “My friends and | felt aloio@r advice was not even heard. We should
put aside our personal views. We should be reahpdists.”

Some students criticize the Office of Student Afdor being distant from students’
concerns and sometimes privileging Muslim mattarstudent notes that “thieektorat
Kemahasiswaabuilding is like a palace, an administrate plagkere students just do not go
to.” The director oRektorat Kemahasiswadis usually very Islamic; for example, he wears th
Islamic hat every day.” A club member remarks g8whe arts organizations feature genres from
a variety of religious traditions and face resiseahy both Muslim students and administrators.
He explains that “it happens a lot that some Mustivdents do not want to execute non-Islamic
pieces whereas non-Muslim students have no objedtie administration has also encouraged
us to limit the non-Muslim portfolio.”

Despite the existence of campus organizations etintees, some students and
professors express concern for youth’s increasisgngagement from both college and public
life. Compared to the past, students are becononty‘interested in academics and personal
hobbies. For instance, current clubs struggle ¢énuigng new members, and especially leaders.
During the Student Association campaign, most sttdéo not exercise their right to vote. Only
the leaders of fifteen clubs attend the monthly @amication Forum at the Gelanggang
building. Participants point out that the respoitisyhof such apathy is of both students and

UGM itself. Departments encourage students to ercatademics, only take classes within
204



their major, and graduating quickly. Professorsréd broader issues, such as the lack of a
“common enemy” after the fall of Suharto and th&ens’ tendency “to look at the government,
rather than resolving problems themselves.”

Some students are also disengaged from the brpabtéc sphere. They show no trust in
their government and no plan to join it in theiresxs. One of them comments that “politicians
use stories to make lies; | am more a studengraée, and | want to become an intellectual.”

Students hope to “get a good career,” “be the ding with a law degree in my village,” “and
bring my success back to my island.” A participstates that “if | become a successful person, |
contribute to my island and | also contribute tddnesia because Indonesia is composed of the
big achievements of all cultures.” According to theestionnaire, working for the government is
the least preferred professional prospect (65%adigipants) along with the non-profit sector
(67%). The most favorable options are internati@mghnizations (86%) and the private sector
(84%). Students intend to foster Bhinneka Tungkalih their future career (95%). Some of
them plan to make a difference for Indonesia (73%).

Participants recommend various paths for improvemiérey advance that lecturers
should “encourage students to enjoy their studiekirteract with others,” so that activism and
engagement can expand at UGM. In regard to cresedbaubs, a Protestant student recognizes
that “religious groups have to prove that we areaxalusive—members must be more
cooperative and open minded in creating programusitbnefits people out of the club.”

The prospect of UGM intervention in the activit@fsextremist organizations is debated.

Some professors and students advise the univéoditgn radical groups: “Why should we keep
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them if they want everyone outside of them to vaPisA student points out the broader issues in
possibly banning student organizations becausleenf ties with political parties. Other
participants argue against “top-down” interventionsstudent organizations but advocate
collaborative interventions. Professor Zainuddabelates,

It would be helpful if UGM could deliberately trg hurture the spirit of diversity. | am

not for control, discrimination, or banning butrhdor taking position—UGM is not

neutral, has its values, and has to implement #etdmot just leave it to anybody who
comes in.
The 2012 incoming rector claims that “banning fundatalist organizations will encourage
them to become bigger, because youth like whatakipited, it is the most interesting for
them.” He suggests encouraging “diversity amondesttiorganizations” and to urge non-
monolithic Muslim organizations “to come back” basa “students have to be familiar with
managing the complexity, this is the life they gogng to see in the future.”

In terms of non-religious clubs, students woul@ ldhanges within the Student Affairs
office so it can “open its mind to another wayluhking,” “encourage organizations to accept
minority students,” and “stop putting us in religgogroups since our first step into the
department, during orientation.” Some studentsfoalh peace organization “to have some
discussions and forums.” A student articulatesriygact of a possible peace organization:

When | was freshman | felt alone, | had nobody heagmost became a Catholic fanatic,

because of the oppression of the Islamic groufedt like | had to be more religious and

| had to really learn about Catholicism. Then lizeal that | did not need to be like that,
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I had another way to make a movement and see tHd,vand | joined an off-campus

peace youth organization, Peace Generation, withlyees from all backgrounds. This is

the Indonesia that | look for, these are the realpte | want to meet and have a dialogue

with. It is a big problem that UGM is a public schand does not have at least one

student organization that is concerned about péaiegfaith, pluralism.
A fellow member confirms that in such peace youtiaaization, “we have a complete
representation of our nation and | learned to ustdad more deeply about people from different
backgrounds, why they became as they are, whydrbeanyself.” These Peace Generation
members encourage students “to speak up agaiwesingisation, choose one way that fits you,
and do something. If we keep silence, nothing ghkinge or happen.”
Intercultural Contact

Intercultural contact is the most influential foicdearning about Bhinneka Tunggal Ika.
Students criticize the fact that the UGM studerdybis not proportionate to Indonesian
population, because of the excessive number oéatadrom Java, big cities, and wealthy
families. At the same time, they perceive that UGMiverse compared to other contexts. They
often grew up with no interaction with people ofet ethnicities and faiths, including in their
schools, neighborhoods, or even islands. For instaanstudent recalls that all her school
classmates were from Yogyakarta, but now her celfegnds are from other religions, places,
cultures: “it feels so different, | really enjoy’iA Hindu student from Bali says that she had no
friends from other provinces and religions; at UG “can view Indonesia in broader sense.”

At UGM, they develop meaningful and everlastingtienships across ethno-religious
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differences. During my field study, | constantlyméssed these intercultural bonds: when
interviewees came along with their best friendsfidifferent backgrounds, when | met
participants’ friends in the cafeteria or at eveAithough students from outside Java and Islam
count for 17% of undergraduate students, they &eyaomponent of campus life. As a result of
this intercultural interactions, survey participanbte that students are from various religions
(99%), ethnicities (99%), and nationalities (96%imilarly, they note that professors are also
from a variety of religions (97%) and ethniciti€@3%o).

The understanding of Bhinneka Tunggal Ika chamoges the years due to lived
experiences. Students who attended demographaiattyse K-12 schools remember the early
impact of interacting with children of differentddarounds. For example, a participant admits
that her father always told her that “Chinese pe@pé mean and cannot be friends with
Javanese people.” Yet, in her school half of thdests were Chinese: “I could not avoid them, |
learned a lot from them, and now we are still ieshds.” Interviewees remember that the
ethnic and religious conflicts during the Reforroatera influenced their perception of Bhinneka
Tunggal Ika as a goal to be attained, “somethiagwas crucial for this country.” A student
points out that entering into adulthood meant gieorealization to be part of the minority:
“When | was a kid | did not feel like a minorityjust thought about friends and children’s
things. Now | am older and | feel like a minoritymy country and at sometimes it feels
difficult, sometimes it feels normal.”

UGM is the most impactful experience in their pigebf Bhinneka Tunggal lka, in

participants’ view. Universities, in general, amntact zones, According to the president of the
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university in Timor, “the university is major, sggbfor interaction, it is a place where people
come from different islands, cultures, ethniciti@sd they interact with each other.” He adds that
“by interacting, students learn from each other faaoh the local community too, and get good
understanding of each other.” The potential foefiatiltural contact is greater at UGM than in
other public universities, because it is more diegeAt UGM, Bhinneka Tunggal lka becomes
alive, real, wider, and dynamic for all participeinThey learn Bhinneka Tunggal lka more
through student organizations and “the daily livingommunity,” rather than in class.

Most students believe that they show their commitnb@ Bhinneka Tunggal lka by
respecting others daily and interacting with othreesaningfully. They give instances of “simple
practices” of respect. They use the Indonesiandagg with people of other ethnicities and learn
a few Javanese words while in college in Yogya. iMiney meet people for the first time, they
do not ask about religion or ethnicity. They dao firoake groups” and do not give information
that they are unsure about. In terms of religiatfer@nces, students are aware of the various
commitments and keep them in consideration. Fdamnte, non-Muslim participants show their
friendship to Muslim peers by holding their bag lehhey pray, sending Ramadan wishes via
text messages, keeping their dietary needs in raimd preaking the fast together. Similarly,
Non-Christian subjects remember that their Christiassmates may be unavailable for
meetings on Sunday. Students build personal relstiips with peers of distinct backgrounds,
through studying together, being friends, and hgwvomances. | met a Balinese Hindu girl
dating a Minangkabau Muslim boy, a Catholic Javargd dating a Japanese boy, a Lampung

Muslim girl dating a Chinese Muslim boy.
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Survey participants had to describe their thresegbfriends—collectively they are from
all colleges, all religions, 53 ethnicities, antpabvinces with exception of Gorontalo.
Interviewees repeat that they have “friends fromrgwhere” and “it is so much fun.” Being
friend means “to hang out together,” “to help eattrer,” and “to be good with each other.”
Some friends talk about their distinct religiouagirces, such as places of worship, sacred texts,
prayers, and celebrations. For instance, a Protestiadent spoke about “the discrimination
against fellowships” with her Muslim friends andhéy felt sorry.” Others discuss the disparity
between Java and the rest of Indonesia as wedigasmal challenges. In moments of
disagreement, an informant realizes, “It is OK ¢odifferent and | trust that we can face the
problem, rather than cutting our friendship anddmeioig strangers.” A few students engage in
friends’ religions or in intercultural events. Rostance, a Buddhist respondent mentions,

| pray with friends in their Christian or Cathotiburches, Hindu temples, and Muslim

gatherings for Eid Fitr—I enjoy having differentpetiences and understanding more

about people’s religions because in Indonesia aflpeople’s opinions come from the
religion. So when you know the background, you usided why he thinks like that or
why she does like that. There are differences widlasich religion too.

Through these relations, some students can overtioar prejudices. In terms of
ethnicity, a student admits, “I thought Lampung wasbest culture because | did not know the
others, but now | know that each ethnicity has gihatlgs and that we are all humans and we

should not differentiate.” With regard to religicam informant reports,

210



| studied in a pesantren, where | did not have nogportunities to meet people with

different backgrounds and | used to pay attentioother religions. Something changed

when | moved to Yogyakarta, where | met many peéplm different religions. The

more | socialized with them, the more | did noté&dve same feeling. | realized that

religion is a personal choice so paying attentmit br asking about it is not my business.
Another participant remembers,

My department is very diverse, with students whke tio party and others who wear big

veil [from head to toe, but face and hands are seg)p for example. The best thing |

found from that group of friends with big veil wdmat from the outside they look fanatic
but in the inside they are open minded. | preferemd strict outside but open inside,
rather than a friend who looks OK outside but sinside.

Fifty percent of the respondents also have fridrats other countries. Interviewees are
generally proud of being part of a “world classwamnsity” and appreciate its opportunities to
interact with foreign peers and visiting professdisey want “to connect with other cultures and
to have friends all over the planet.” Some studegpsert to gain insightful perspectives from
friends and partners from other countries, inclgdiegarding sensitive issues that they choose
not to discuss with co-citizens. They felt freetatk with their foreign peers than with some of
their co-nationals, because they consider Westefnesre open minded” and “liberal.” For
example, the interviewee discussed the professwtaphor of veiled women as wrapped
candies with her American boyfriend, but she ditimention it to other peers, “I did not talk to

my friends about the incident because it is a @sviward topic.”
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Intercultural relationships take time and effontplarticular, non-Yogyakartanese
students have to adapt to be away from home imecaéiure. During the first semester, students
felt homesick, alone, and sad. A student recallsitural shock sucked, | felt ‘this is not really
me.”” They progressively became more comfortablinwimple changes in the diet to more
complex cultural challenges. For example, a padict recalls, “People were strange for me—so
calm, polite, smooth talking.” Being surroundedabglifferent local language was also difficult.
An interviewee explains the adversity in adjustiragm 15 years in a private Catholic school to a
public university where Muslim adherents are thgomity: “I used to say Catholic prayers and
to sing Catholic songs, but at UGM everyone gessalamualaikupnobody cares about my
religion or my need to pray. This is real life, &6 a jungle for me. It is hard.” In addition, a
student from Sumatra voices the difficulty in owvaring the ingrained assumption that Javanese
students are better than others:

| felt that UGM is the university with the smartesidents and | am one of the stupid

ones. | was not confident in myself. Nobody madef@eédown, but | just felt in that

way. Everybody knows from TV, magazines, newspdp&rnet, and media that Java is

better that other islands— smarter, more developéh,better educational services. But

as the time went by, | realized that | could corepeith other students. Some students
from outside Java feel “appreciated” and “spedmtause of their low number. For
instance, a student explains, “My friends are sal kiith me; maybe because | am

minority so they care about me.”

212



Barriers and potentials. Obviously, some cases of self-segregation andigicg do
exist. Thirty-one percent of survey participantsthat religious and ethnic cliques exist; 18%
of the survey participants feel threatened arowapfe of other religions and ethnicities.
Professor Zainuddin believes that “UGM has becoim®st segregated—there are many
religious and ethnic groups here and they do nattmetalk to each other; students do not seem
to connect, to communicate well with each othembeydaily conversations.” These cliques are
not static but change within different contextsr fastance, a student explains that “anything can
happen in UGM"—students can become more fanatiiberal according to the group the join
or become influenced by. Another participant expahat incoming students tend to connect
according to ethnicity, but later expand beyondéhdivides:

At the beginning people sit in class in differentgps based on ethnicity—it is normal,

because of adaptation, people are more comfortatide friends with people from the

same ethnicity, it takes more effort to becomenfiiiewith other ethnicities. | had friends
from my own province, but now | am not close witlern, | have more friends from the
same academic interest. There are still groupdelatof them.

In terms of religious divides, most criticismsgat radical Muslims, who “do not want to
talk with anybody else except their own group,” %®a boundary by sitting separate and not
shaking hands with people of the opposite sex.” Agihe participants, only one of the two
students from KAMMI acknowledges that she doeshaoe “friends from other religions, but
just classmates.” A participant explains, “Thera dominance by one group but fortunately this

does not disturb, we can still have good persalationships across groups.” Students are also
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divided by ethnicity and city of origin. Some paipiants find that “ethnic affinity” is sometimes
palpable, especially through the use of local laggs. They mention about groups based on
Jakarta, Medan, and Papua.

In addition to ethno-religious self-segregatiormeqrejudices are also a barrier to
Bhinneka Tunggal lIka on campus. Prejudice genehédlgs behind accepted forms of teasing.
Participants point out that culture-based “joke® widespread in Indonesia, even though people
could technically be prosecuted for offending SARA., ethnic group, social class, race, and
religion). “Mocking” tends to target ethnicity ageénder, but not religion due to its sensitivity.
For example, an informant testifies that he sometiaddresses Chinese-Indonesians with the
derogatory tern€Cino: “They just keep silent and never react; it iel&kgame, | do not feel it is
bullying.” Professor Erwin explains that “studentake fun of the Papuansbtekabecause they
see it as backward; when they seekibkeka they feel some sort of a traumatic feeling that
limits and compromises the way they see differefidesanese people are teased for preferring
etiquette to truth and “stabbing people on the Back

Most participants recognize that mocking othersasa “good habit” and “try to avoid
stereotypes” because “characteristics depend goi@é&&ome participants take these jokes as
an opportunity to dismantle stereotypes. A respohffem Kalimantan explains to her friends
that her region does not only have “huts in thglerand a funny accent.” An interviewee from
Minangkabau takes his friends out for meals so ttagyunderstand that people from his
community are not as stingy as depicted in the anéddie also tells them that his society is

matrilineal society, “but this does not mean thatnying a Minangkabau girl is like being
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bought out.” Some students intervene also on jelgainst others’ cultures or sexual
orientations.

Prejudice can also determine the boundaries ofpdedaliversity. It targets people who
do not belong to Bhinneka Tunggal Ika until theyuatl Professor Erwin states that “students
accept diversity as long as it does not yield traticrfeelings for them.” The shades of prejudice
are many and subtle. Most interviewees accept ewerin diversity, even if at different degrees.
For instance, they may criticize people of othéigiens or ethnicities, but they do not suggest
that they should be rejected as Indonesians. Dedigfs about people’s fate after death provide
an example of how participants’ values do not tietesn socio-political action. They have
different explanations for followers of other retigs, ranging from exclusivist views (e.g., “they
are not accepted in heaven”), to inclusivist orglist approaches (e.g., it depends on “God’s
will, “what they do in the world,” or “what is reqred by their religion”). However, they are sure
that their views do not affect their personal lielathips: “It does not mean that | have the right
to marginalize or stigmatize others.”

Only three participants demand institutionalizedlesions or adjustments of some of
their fellow Indonesians. The first case refera t\AMMI member who proposes “all people in
the world to become Muslim, united in an internaéibgovernment, because Islam is the greatest
religion.” He adds that “I am not happy about otfedigions because in the world; in the future
Islam will be superior.”

The second case refers to the two KAMMI membersaredother student who suggest

that “Ahmadiyah is out.” They demand that the goweent confirm that Ahamadiyah is a
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different religion and prosecute adherents whoatacomply. The first KAMMI student
recognizes that “according to the Bhinneka Tundjgaberspective, there is no problem about
Ahmadiyah; but in my perspective, something is wrarth Ahmadiyah, because they do not
want to acknowledge that they are a different retig The second student explains,
There are two basic principles in Islam—believ&id and in Prophet Muhammad as
the last messenger. Ahmadiyah believes in anottoghet, so | can say that they break
the most basic principle. There are so many diffees in Islam. | respect that. We can
still live peacefully with others, but we cannoelk the principle, we must be the same,
we must be on the same line. It hurts when you paweiples as a community and there
are some people who suddenly come with new ideaghby still want to stay in your
community. | do not agree with any violence agaihstn. Violence is not the solution.
The third case refers to around five Muslim studewho believe that Kejawen followers
should be educated in order to convince them ta@ddrathe cultural practices that do not belong
to Islam. In the KAMMI follower’s words:
In my village, in East Java, most people are fasna@id do not have good knowledge
about Islam, including thieyai. They believe in healers and magicians accordirthe
traditions of old Java. In my SMA pesantren, | test about Islam, the Quran, and
ulamds explanations in religious classes. | realizeat tejawen is prohibited and
started to educate people in my village. Now myifagioes not believe in magicians

anymore because | gave them information and thdgnstood.
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Similarly, the other KAMMI member adds, “I do neaint to hurt them so | have to find the best
way to make them know my idea, even if it needsrg long time.” Other student confirms that
“we must tell them that what they are doing isddl$-or instance, when she witnessed the
padusan(ritualistic bathing), she confronted the partaips: “I think my Prophet did not teach
me that.”
They affirm that “people who embrace Islam shdalle preexisting traditions,”
“should not combine culture and religion becauskegtroys the true way of religion.” People of
other religions can stay with their religions, bifityou are Muslim, you must be in the Muslim
context.” They propose that “we have to find theghet’s first way, the right way, we have to
learn again what Islam is truly in Arabia.” A KAMMhember explains the origin and
developments of Kejawen:
A long time ago, maybe the 150@¢amacame from abroad, from Mecca and Palestine
for example, as traders and they found in Indong@siendu culture witlwayang
gamelanand Javanese old songs. Indonesian people’s éigenet good enough—for
instance, they drank alcohol, which is not goodtffierhealth. Slowly, thelamatried to
teach the people how to live well—for example, ke up early in the morning, to
work, to cultivate the rice fields, to trade, andehave in social life, to be good people.
They used the cultural way so society could actsptm—for example, they filled
stories and songs with Muslim values and wisdonth\Wie passing of time, these rituals
remained but their meaning became blur. For ingidamungan sakatenangsed to be a

pile of rice that was donated by people to the gomdmow people just take some to get
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good luck. That is wrong, it is not true. Believimggood luck makes people lazy, it is a

wrong paradigm in social and personal life.

Students generally want UGM to intervene in maxingzhe opportunities for
interactions and improving relationships on campaithier than just providing “space to gather.”
They highlight that “bringing people from all Indesia to UGM is not enough to create
understanding; gathering does not mean understguedich other.” For instance, UGM should
“remind students to take care of minority studeiatsd “to make friends without caring about
where we come from, what is our religion, whatus culture.” Participants believe that
“students should have free mind and be free to ber opinions.” The two students from a

” o

Protestant university propose that conflicts at@t'pf life,” “potential for greater
understanding,” and “can be transformed into pregthrough discussions and studies about
religions without claiming that a religion is bettBan the others.”

Professor Zainuddin agrees that “students areettihg enough exposure to diversity.”
He met with a few colleagues to advocate “morebeedite efforts to force different groups to
meet and talk with each other; meeting people fddferent backgrounds is a very important
opportunity for students, they cannot find in matiyer places, so it is good to exploit it.” The
2012 incoming rector aims to continue his predeméssbjective to break down the wall across
disciplines as well as between intra- and extraicuiar.” For instance, he combined the
positions of vice deans for academics and stud&@itsawhen he was the dean of Social and

Cultural Studies, and the posts of vice rectorafdemics and student affairs during his rector

term.
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Summary

In this chapter, | presented participants viewsualtiwe barriers, supports, and potentials
for Bhinneka Tunggal lka in campus life. With reggto space, participants mention some
aspects of cafeterias, prayer rooms, and housatatk relevant to Bhinneka Tunggal Ika at
UGM. Some criticisms of cases of isolation and sggtion emerge among both students and
faculty. Participants generally advocate for mguermess, inclusiveness, representation, and
intercultural opportunities.

Student organizations are an important part of U&hpus life. Forty percent of the
survey respondents report to be involved with oizgions that support interfaith/multiethnic
understanding. Student groups are based on redigimbbies, politics, and academic studies.
Most of them are not formally affiliated to UGM,avthough they are formed by UGM students
and gather on the UGM campus. Forty-seven campds-grioups formally belong to UGM
Student Affairs, including five confessional groups

Students generally believe that these groupsaper,” because anybody can join their
events and benefit from their support. However, s@articipants point out that confessional
organizations can be exclusivist, especially indage of strict Muslim organizations like
KAMMI and violent Islamic groups. These clubs astatively small in number of adherents, but
great in their influence on campus life due tortheaiceful tactics of action. KAMMI, for
example, control both the Student Association &edAAl program. Students’ Islamic
radicalization starts in high-school, proceedsubfocollege, and has ties with political parties

and international organizations.
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Most students are concerned about UGM inactiomagthese radical infiltrations. The
Office of Student Affairs is also criticized foribg distant from students’ concerns and
sometimes privileging Muslim matters. Participamtsommend faculty and staff to encourage
students to engage in multicultural organizatiaSM should also intervene about extremist
organizations, for instance by either banning tleerfacilitating counter movements.

Intercultural contact is the most influential foicdearning about Bhinneka Tunggal Ika.
UGM is the most impactful experience in their pigebf Bhinneka Tunggal lka, in participants’
view, especially through student organizations ‘dne daily living in community,” rather than
in class. Students provide examples of how theyaetsand interact with others meaningfully.
Through these relations, some students overconrepitegudices. Intercultural relationships take
time and effort, in particular during the adaptatphase.

Obviously, some cases of self-segregation andighieg do exist, mainly by religion and
marginally by ethnicity. Grouping tends to decreasé¢he semesters pass by and students
become more comfortable. Most criticisms targetaaldVuslims and ethnic prejudice, which
often hides behind forms of “teasing.” Most pagamts recognize that mocking others is not a
“good habit” and try to counter stereotypes. Mogtliviewees accept everyone in diversity, even
if at different degrees. Two KAMMI members suggestitutionalized exclusion of Ahmadiyah.
Around five Muslim students believe that Kejawehdwers should be educated in order to
convince them to abandon the cultural practicesdbanot belong to Islam.

Students generally want UGM to intervene in maxingzhe opportunities for

interactions and improving relationships on campathier than just providing “space to gather.”
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Chapter 10:
Bhinneka Tunggal lka: Moving Multiculturalism towar ds Grounded Cosmopolitanism

Indonesian scholars have attempted to detach tfmenteilticulturalism from previous
ideological categorizations. Sunarto (2004) stresisat multiculturalism means the manners of
responding to multiculturality. Multiculturalism &n open concept that is filled with specific
meanings as it moves through time, space, andithdils. Through this wider lens, Bhinneka
Tunggal Ika means multiculturalism in the Indonastantext. Bhinneka Tunggal Ika is the
intrinsic processing of diversity that works insidelonesian people’s minds.

In my study, | focused on students, professors,aaministrators’ reflections on
Bhinneka Tunggal lka. In Indonesia, professorsaése administrative executives; therefore, |
generally refer to students and faculty memberg mniny narrative. | investigated the qualities
that they assign to multiculturalism in the Indaaascontext (a.k.a. Bhinneka Tunggal 1ka).
After clarifying their thinking, | examined how thdlustrate it in the practices of higher
education. In particular, they discussed univengtylations, curriculum, teaching and research,
as well as campus life. Their descriptions, csties, and propositions for change assist in the
understanding of Bhinneka Tunggal Ika. Their act®ghow a variety of perspectives and
points of tension, as well as some predominantisen
Thinking of Bhinneka Tunggal Ika as a “Historical Concept”

My first question asked, What does Bhinneka Tungigaimean in the Indonesian higher
education context? In other words, if Bhinneka Tgaidka is multiculturalism in the Indonesian

context, what type of multiculturalism is it? Adiscussed in my theoretical framework, models
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of multiculturalism are numerous and distinct. Thukere do Indonesian intellectuals situate
Bhinneka Tunggal Ika in the global discourse ontiowituralism? In analyzing my findings, |
find that Bhinneka Tunggal lka has two sets of niegsbased on Indonesian history and UGM
experience.

Throughout history, Bhinneka Tunggal Ika has sHifieross multiple interpretations of
multiculturalism. In the 1% century’s poem by Mpu Tantular, Bhinneka Tungégal émerged as
cosmopolitan multiculturalism—one of Parekh’s (1p6ategorizations. It advocated peace
among religious communities by suggesting thatrdisbeliefs are paths towards the same
ultimate Truth. Individuals and groups may haveidds convictions, but at the end they share
universalist values. Universalist belongings tramstcall differences.

At the time of independence in 1945, Mpu Tantulgustation was revitalized and its
new meaning endures today. The founders of Indareegpanded the attributes of Bhinneka
Tunggal lka through the formulation of the natiophilosophy Pancasila (five principles). The
second principle on “internationalism,” with an émagis on justice and humanity, maintains the
essence of cosmopolitan multiculturalism. Yet,dtieer four conceptual foundations are
grounded into the specific reality of Indonesiar Ewample, they endorse a generic monotheism,
a united country, and social justice for the peaplgdonesia across all ethno-religious
differences. In this way the meaning of Bhinnekadaal Ika diverged from cosmopolitan
multiculturalism in advocating local and nationahumitmentsn addition tobroader allegiances
(Parekh’s model of cosmopolitan multiculturalisnggests that people leave their primordial

and national loyalties).
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As a result, Bhinneka Tunggal Ika became groundsdopolitanism (Kahn, 2004). On
one hand, Bhinneka Tunggal Ika cares for ethnigiois, and all other primordial or local
affiliations (Geertz, 1973; A. Smith, 2003). Itakso concerned about national loyalty, since the
new Indonesia is a modern imagined community, whiak constructed in 1945 in opposition to
colonization (Anderson, 2006; Hobsbawm & Rangef2)9These local and national belongings
are examples of grounded traits.

On the other hand, Bhinneka Tunggal Ika presergssranitment to cosmopolitanism. It
endorses humanist and global values. For exani@dntionesian movement for self-
determination had been inspired by scholarly wookif overseas; after independence, the
founders of Indonesia wanted to contribute to humaitization and justice. Indonesia felt part
of the world. Bhinneka Tunggal lka is not only fadonesia, but for all humankind. Beyond
national borders, it refers to living together asnians in peace, with the awareness that “we
need others.” Up to today, both Bhinneka Tunggaldikd Pancasila are considered essential “to
face globalization,” as they keep Indonesia coretet its roots while branching out to the
world.

As a result, Bhinneka Tunggal Ika (or grounded amsolitanism) means to hold local,
national, and global memberships. It is aboutKstg a balance with no need to trade off.”
Primordial cultures are important because they ntla&eountry unique and contribute to an
Indonesian shared heritage. Through their mutdalasities, Indonesia was made possible in

the first place. The national state is also esakbécause it allows pre-existing communities to
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survive in the 2% century’s global arrangements. Despite criticigmainst the government,
participants support a united Indonesia.

Unity and diversity cannot be separated: with iverdity the country would split and
with no unity the various regions would probablly keck under foreign imperialism. The
primordial feelings of being sacred, authentic,iani; and based on predecessors’ sacrifice (as
described by A. Smith, 2003) expand to Bhinnekagbah Ika. For example, Bhinneka Tunggal
Ika is defined as an extraordinary and holy leghey was fought for; thus, it must be respected
at all time because it is life itself inside Indsians’ hearts. In a unitexhd diverse Indonesia,
people can “complete each other’s differences”Haitt having to be the same” or “renouncing
their own background.” Participants do not priaetdiversity over unity (as suggested by
Sunarto, 2004), but rather call for both simultarsty. In a grey zone between ethnic and state
nationalisms, Bhinneka Tunggal lka is a polyethdéplogy based upon shared civil rights
rather than communal cultural roots (Eriksen, 2002 common ground includes values of
collective safety, dialogue, inclusion, and proggei he city of Yogyakarta is the closest
realization of Bhinneka Tunggal Ika, because th@sipreserves local traditions, makes people
from all Indonesia feel “at home,” and openly resislamic radicalism.

The ideal of Bhinneka Tunggal lka has found chaémnin becoming a reality. It has
deteriorated into a mixture of accommodative arneractive multiculturalism—two of Parekh’s
(1997) categorizations. On one hand, Javanese astinvicultures remain dominant, but make

some provisions for the needs of ethno-religiousamiy groups (as also argued by Budianta,

224



2004; Heryanto, 2006). On the other hand, minaaynmunities challenge the dominant group
and aim to create a collective culture that refletistinct perspectives.

However, some majority groupdsojoin into these counter endeavors (a differendé wi
Parekh’s model of interactive multiculturalism, wihionly mentions minorities). For example,
many Muslim Javanese participants in my study dgkeir lives during the Manji episode, are
part of peace youth organizations, and reject taggmalization of any group. Minority-majority
dichotomies are necessary to unravel predicaméipsveer. Yet, they often hide their
heterogeneity within their groups. They also caine/tendency towardgoupism— the
representation of groups as monolithic blocs withnternal diversity and tension (Brubaker,
2002). The difficulty of implementing the ideal Bhinneka Tunggal Ika is mainly caused by the
“hardening” of certain ethno-religious boundariBsigra, 1996). For example, the divisive
phenomena of Javanization, Islamization, and readtinorities’ parochialism arise from
hardbound religious interpretations and ethnidiafions. The hardening and softening of
cultural boundaries is relevant for both sociopcdi dynamics and identity processes, as shown
by the following section.

Experiencing Bhinneka Tunggal lIka as “Identity Blerding” at UGM

At UGM, Bhinneka Tunggal lka (or grounded cosmdapoism) remains holding local,
national, and global memberships; yet, it inteesithe concept of hybridity. Budianta’s (2004)
approach to multiculturalism endorses individualgency to freely select from available cultural
references. Grounded cosmopolitanism elaborategsrduess of hybridization further and allows

broader space for applications. Based on my arsaliggbridization occurs horizontally as well
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as vertically—within and across students, facldtyd administrators as well as the university
structure itself. Both individuals and institutiomgperience cultural interactions among the local,
national, and global. In chapter 5, in the sectmm®8hinneka Tunggal lka as “togetherness and
altruism” and “identity blending,” | reported onaxples of hybridization among UGM
students. In chapter 6, in the section on “UGM miss | described the UGM “special formula”
for a contextual and universal university. Heradus on students’ experiences of grounded
cosmopolitanism.

At UGM, students live in a third space of cultupahctice, where grounded belongings
(i.e., ethnicity, religion, and nationality) amatgate with cosmopolitan allegiances (i.e.,
humanism and globalization) (Kahn, 2004; Nilan &&e 2006). Youth embody and endorse
hybridity. They draw from a plurality of culturafiteria from the local, national, and
international spheres. They amalgamate these pophmoas attributes, resolve intrinsic tensions,
and create their own narratives of identity (Har008). They pick and choose what suits them
the most. They do not sacrifice their groundediaffons in name of cosmopolitan influences, or
vice versa, they enjoy and navigate both worldsridlyzation allows them to reframe local
predicaments through broader lenses, to expresstiees more fully, and to better prepare to
access international circuits (Setijadi, 2012).

In these ways, young people resist attempts tacesteir identity and break down
dichotomous barriers. They call for a space in-ketw‘us” and “them” where they can be both;
for example, between being gay and Muslim, Cathanlid lesbian, Buddhist and Javanese,

Indonesian and a citizen of the world. They warntdostruct their individual identity without
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restricting categorizations. They aim to move aéghe box of politics of ethnicity and faith, in
order to reconcile all their given and chosen idiest They desire to access the full spectrum of
diversity, because in a student’s words, “a dayoissplit in day and night, but in morning,
afternoon, evening, and night.”

Even though they may believe in salvation, manyydaclusivist or sometimes even
pluralist theologies. They have no interest in @ting others and their beliefs about the after-
death do not affect their personal relationshipeyTare religious, but believe that religion
“gives no right to marginalize others.” They recagnthat religion and ethnicity per se are not
the roots of tensions. Political and ethno-religibeaders carry most of the responsibility of
hardening boundaries; they politicize majority-mitodichotomies, by imposing polarizing
views and refusing the heterogeneity inside eagtoup (Brubaker, 2002; Jiang, 2006).

The hardening and softening of cultural boundacteEnge according to circumstances.
For example, being LGBT, wearing tketeka(penis gourd), or embodying any other “traumatic
feeling” may be generally respected and acceptedidt among family members and best
friends. With regards to family and close frienclsltural expectations have harder boundaries.

While extreme hardening of cultural practicesaier when it occurs, it makes individuals
exclusivist or even hostile against others’ cultuesources. My study shows that it mainly takes
place with religion. Rejection of people of otheeeds happens, but rejection of ingroup “black
sheep” is more common and outspoken (Shin, 200@articular, within exclusivist Islam,
members of the LGBT, Shia, Ahamadiyah, and Kejag@nmunities are marginalized for

“breaking the basic principles.” A purist approdchslam constrains other cultural practices,
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including pre-existing primordial traditions. A sient notes, “People should not combine culture
and religion, because it destroys the true waglgion.” The Indonesia that preceded
Islamization is considered backwards; Islam impdoaed modernized life, for example by
prescribing to its followers to abstain from dringialcohol, to wake up early, to farm, to trade,
and to behave well in society.

Besides believing in Allah and the Prophet Muharhntiae boundaries of the rejected
area are highly disputed. The actors in Irshad Kaogse illustrate the heterogeneity within
Islam: moderate college students, academic orgamiabortion activists, and women who acted
as a human shield around Manji while violent raldiedtacked the venue. The majority of
Muslim youth are moderate. For instance, in Jawy still blend Islam with older practices and
beliefs, such agwayangtheatergamelanmusic,propitious ceremonies, and healers. They
express concern towards increasing pious rule, asi@voiding physical contact with the
individuals of the opposite sex, wearing a lond f@ women and short pants for men, as well
as refusing relationships with people of differel@ws. They believe that Indonesia is different
from other countries and practices its own customs.

UGM: A Hybrid Space of Dominant and Counter Discouses on Bhinneka Tunggal lka

My second question asked, what are the suppa@isebs, and potentials for Bhinneka
Tunggal Ika in the Indonesian higher education ext® As | proposed earlier, Bhinneka
Tunggal Ika (or grounded cosmopolitanism) mear®otd local, national, and global
memberships. Here, | suggest that a “Bhinneka Talnigg education” (or a grounded

cosmopolitan education) means to support the agenohend grounded and cosmopolitan
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allegiances within a hybrid identity. Therefordétdme my answer to my second question in
terms of the interplay between forces that eitlogistrain or promote hybridity at UGM.

From the literature on the public sphere, | dragvnotion of the university as a contested
terrain of competing publics (Bourdieu, 1979; Faudta 995; Freire, 1970, 1998; Giroux, 1988).
In my analysis, the dominant discourse aims taiotstybridity, whereas counter narratives
aspire to expand it. In addition to overt discoarsattempt to illuminate the concealed
messages which are portrayed as insignificantinorgality are consequential. | consider all
aspects of the university, including governmentdiges, university regulations, teaching
methods, formal curriculum, and campus life. ThideMens reflects a comprehensive approach
to multicultural education (Budianta, 2004; Semiay2004; Sunarto, 2004; Therik, 2004).

Dominant discoursesUGM is not neutral, but political (Bourdieu, 19 pucault,

1995; Freire, 1970, 1998; Giroux, 1988). In chaptdan the section on “UGM mission,” |
presented the connection between the philosoplBadjah Madake-UGM-ar) and the history

of Indonesia. UGM is entrenched in the ethno-religi solidarities and state-building efforts at
the time of independence from the Dutch. Its missaflects the ideal meaning of Bhinneka
Tunggal Ika as grounded cosmopolitanism that Il earlier in this chapter. However, over
the decades, some of its provisions have fallemastommodative multiculturalism (Parekh,
1997). Both external and internal forces have sttppgalavanization and Islamization, rather
than hybridity. These dominant practices normatdiegain behaviors as socially appropriate, for
example by infiltrating the national examinatioastriculum, and student life (Bourdieu, 1979;

Foucault, 1995; Freire, 1970, 1998; Giroux, 1988).
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The national examination determines universityeasdased on scholastic merit,
according to the Ministry of Education. Yet, thealjty of K-12 education is greater in Java than
in other islands, so pupils do not have an equahcé to thrive in the national exam. In Eastern
Indonesia, social services are especially scarddamilies increasingly send their children to
boarding schools or pre-college preparation ingt#un Java, in order to enhance their
opportunity to enter public universities. Most wamsities, and all top institutions, are also found
in Java, but the Ministry of Education does notvite adequate scholarships for students to
relocate and cover all college expenses. As atretatandardized policies and dearth of
investments in education, the UGM student bodwcsnlg an overrepresentation of students from
Java and higher social classes. The growing honeityesamong students also increases
homogeneity among faculty, who are predominantiyMJ&umni.

The national curriculum limits students’ hybridiggpecially in terms of religious, civic,
and scholastic preparation as well as charactédibgi From elementary school to college,
students have to study their own religion, in ordestrengthen their faith, ethics, and
commitment to the first Pancasila rule (i.e., Haheone God). This confessional arrangement
divides students according to their own dogma astticts their knowledge about other creeds.
In addition, monoreligious teachings are sometibeesed on exclusivist theologies (Eck, 2005).
In this case, their “distinctive non-common edumadil aims” generate the disruptive beliefs that
other creeds are false and inferior; consequeatbgnse of self-identity is forged in opposition

to the broader society (Halstead & McLaughlin, 2080563).
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The course on citizenship is also mandatory, lsutontent remains distant and irrelevant
from students’ contextual realities. It is a cdlien of historic and legal clauses, rather than a
discussion on what Pancasila and Bhinneka Tunggailean and how they are embodied in
students’ life. The overall pedagogy is teacherterea, with little opportunities for critical
thinking and discussions. In addition, since highesl, national tracks divide students between
social and natural sciences. As a result, studacksa broader understanding and perceive
character building as unrelated to their studiésdént life becomes limited by mono-
disciplinary interests and hobbies, rather thaa ailgolving an interdisciplinary movement for
social change. For example, students in the STEMdihave a greater tendency to join
conservative religious groups and to avoid campesudsions compared to students in the social
sciences.

The hidden curriculum reflects the dominant valwgth limited considerations for
intrareligious variations and other creeds. At UG&dme professors infiltrate teachings with
their personal religious beliefs. For example, thesent their personal perspectives against
abortion and the LGBT community, without acknowliedgthe disputes about those topics
within and across religions. They also proposer@ageling of the sociologist Durkheim
according to Islam and encourage female student®#o the veil, “because a candy with a
wrapper is more beautiful.” In the Islam course;lesivist theologies are widespread among the
AAl teaching assistants, who penalize studentadtisivist and pluralist perspectives as well as

of different Islamic interpretations. AAl instructoare students who are affiliated to the
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conservative Muslim organization KAMMI and are s¢éel by senior fellows, rather than
through fair and transparent processes.

Government inaction towards fundamentalist Islamavements also contributes to
exclusivist Islam in campus life. The governmerdsatb the perception that Islamic extremism
is inevitable by allowing radical Islam movemerdgtoliferate in the country and leaving
campuses unprotected from violent attacks. Isldrardliners are possibly the most debilitating
forces against students’ hybridity, as they threabeassault UGM activities that are not in line
with their position. They jeopardize academic fieadand multicultural inclusiveness, as in the
case of Irshad Manji’s presentation, which was elied due to security reasons.

Off-campus violent Islamic factions recruit and@nize at UGM. Simultaneously,
nonviolent, but exclusivist, Muslim student asstioias impact UGM political life. They
promote a monolithic approach to reading the Quiamorshiping God, to favoring men in
leadership, and to rebuking ingroup members whoalaneet their strict religious criteria, such
as adherents to Shia, Ahmadiyah, and Javanese dslavell as LGBT Muslims. They have been
active in gaining a presence within influentiakctés, including for thirteen consecutive years the
presidency of the Student Association.

Disguised narratives.Subordinated individuals internalize both overt distjuised
narratives, including the “insignificant” practicesdaily campus life (Bourdieu, 1979). They
include religious and ethnic minorities as weltlzs many moderate Muslims who support
hybridity. The majority of the UGM Muslim constitots are moderate in cultural views and

become paralyzed in front of Islamic terrorism. Thieat of violence is magnified due to police
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inaction and nonviolent protests by many exclusiMaslim groups. Yet, only few moderate
members take part in street marches and petitwamsieas everyone else escapes polarization
and embarks onto self-censorship. For example, nityrstudents suggest limits to freedom of
expression as a manner “to prevent angry peopte §tarting wars.” In addition to fear of
violence and conflict, a sense of ingroup soligamay also prevent moderate Muslims to
organize in a robust counter movement. Therefodien seems that “the only movement is
extremist.”

The “feeling” of being a non-Javanese or non-Mushinority emerges in silent,
implicit, and “normalized” manners, so participastsiggle in pointing out what exactly causes
it (Foucault, 1995). For example, a Catholic pgraat recalls that she started “to feel like a
minority in [her] own country” during adolescenaedahat “at times it feels difficult, other times
it feels normal.” When a Protestant informant watkghurch with her Bible, some Muslim
neighbors “do not say anything”; they change faeidression and do not greet her. An
interviewee remembers the hardship of growing ufn@®nly Buddhist pupil in a majority-
Muslim school—“they never did anything bad to mé lbeing the only one in class makes you
feel different and makes you wonder, ‘why am | ¢inéy one?’ That is the question that you
always have in your head.” To escape the fearsaroiination in public campuses, Chinese-
Indonesian students generally enroll in privateversities or study abroad.

At UGM, students from outside of Java perceive flawanese people consider them as
less capable intellectually. A participant commetftobody made me feel down, but I just felt

in that way; everybody knows from TV, magazinesysgapers, internet, and media that Java is
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better that other islands: smarter, more develop#l,better educational services.” For
example, informants from Eastern Indonesia notieg their Javanese peers are surprised if they
do well in college. An informant admits to sometgragldress Chinese-Indonesians with the
derogatory term “Cino” and “they just keep silentianever react.”

Non-Muslim students point out that everyone gregéters withAssalamualaikurand
does not care about their faiths. By closing cai@seduring Ramadan and offering spaces for
worship to Muslim adherents only, “UGM implicitligems to say that best religion is Islam.”
The lack of available land to build sacred locatifor other creeds is often used as an excuse, to
possibly avoid other more problematic explanati@ogut accommodative multiculturalism
(Parekh, 1997). The office of Student Affairs ene@es campus organizations to minimize non-
Muslim artistic genres through subtle mannerisnes.ifistance, they say it with a soft voice and
a smile. Student organizations of minority creeagehsometimes to wait for a space to gather,
even though at least one classroom is always daila

Although formally anyone can become a leader aMJ®@uslim people are implicitly
favored at all levels of the institutional hierayckvith more impact on higher posts (e.g., rector
and vice rectors) than on lower strata (e.g., tgamnd students). Non-Muslim professors feel
that they are “not supposed to be in the rectottipas’ so they prefer other positions where they
can be supported and effective. Non-Muslim studetittsdraw into hobby- and faith-based
clubs, because they are not given a real chanoecomme leaders of UGM political organizations

like the Student Association.
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Counter Discourses.Yet, within the above-discussed context, subalggoups advance
competing counter-publics to formulate alternatiterpretations of identities, interests and
needs (Fraser, 2007; Giroux, 1988). They encomipdssduals of all ethnicities and faiths who
support hybridity. They suggest that the UGM'’s oréd) aspirations and annexed values should
be enacted in all aspects of the university, rathen being limited to few classes. Their
conceptual positions resonate with the literaturenolticultural education as a comprehensive
educational reform, which shapes all layers ofdtiecational system, so that it can become part
of the constituents’ cultures (Budianta, 2004; Semain, 2004; Sunarto, 2004; Therik, 2004).
Their oppositional discourses translate in eithenediate actions or propositions for future
change with regard to governmental policies, umsingregulations, teaching methods, formal
curriculum, and campus life (Freire, 1970).

Upon pressure from counter publics, with UGM oe fitontline, the ministry has been
revisiting some policies, as | described in chaptérhe Ministry of Education passed Law
Number 12 Year 2012, which indicates that othdesa than national examination can be
considered for admissions and that university aslimis have to pay special attention to less
privileged students. It has also expanded the nuoflagew universities across the archipelago,
although they are not comparable to the institwionJava in terms of quality. The national
government has also been considering a reformeolatl on civil servants, which would
facilitate the hiring and promotion of the faculbgsed on both merit and background.

UGM has been a pioneer institution in creatingraféitive actions to recruit students from

diverse demographics. It takes time for social iradity to adjust and UGM leaders believe that
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they “cannot wait that long to educate people.” Trhwitation-based admission assists a more
inclusive representation, as it reaches out toestisdacross the archipelago. Participants
advocated transparent strategies that expand theamnof students for outer islands, country-
side, and poorer families.

Any reforms on the mandatory courses about religRancasila/citizenship, and
community service should be carefully pondered;estey involve all students and carry a
great potential for impact. As | described in cleapt, the obligatory two-month community
service Kuliah Kerja Nyata KKN) is generally valued for the opportunitieshands-on
learning, cooperation in diverse teams, and leageisuilding as well as contribution to
communities in need. It is an attempt to make etilmeanto a democratic, participatory, and
transformative experience (Sunarto, 2004).

Participants propose considerable alterationsligioas education. Some interviewees
advise replacing the current class on teachingiosli(or monoreligious educatidrehindthe
wall) with a class on teaching about religionsrtastireligious educatioat the wall), so that
further knowledge on different creeds can increagtual respect (Christiani, 2005; Felderhof et
al., 2008; Grimmitt, 1987; Seymour et al., 1993%rk¢ns, 2001). Other informants suggest
educational programs on teaching from religiondgr{tarreligious educatiobeyondthe wall) so
that creeds can become socially relevant by resgleurrent crises, such as poverty and
corruption. These alternative forms of religiousds¢s rely on pluralist, or at least inclusive,
theologies which can contribute to personal groaviti civic integration (Gervais &

Norenzayan, 2012; Kerestes et al., 2004; Wagersdr,&003).
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Students and faculty advance numerous suggesbotisef improvement of the Pancasila
and citizenship courses. They emphasize praxisedsas multicultural and interdisciplinary
approaches (Freire, 1970). They view the hidderia@uum as the most powerful space for the
teaching of values, as suggested by critical tesqBourdieu, 1979; Foucault, 1995). Overall,
the content of formal curriculum should be acadaitychallenging, pertinent to the student’s
major, socially relevant, and connected to daibcfice, so participants understand how to
implement it in their lives. Regardless of the aansences, UGM has to continue being a space
for intellectual freedom, by endorsing educatigmalgrams on controversial topics.

As | reported in chapter 8, some professors chgdlestudents’ narrow views and
encourage dialogue by monitoring discussions siitiey do not degenerate into debates, and
by encouraging students to look at a situationughopeers’ perspectives. To overcome the
passive culture that students carry on from K-1#eting, they provide incentives for class
participation. Some courses are becoming more expEr-based, socially active, and attentive
to problem-solving. Students are in favor of pregree pedagogies and advocate teaching that
does not favor a certain religious or ethnic backgd.

Some faculty members embody the key objectivesuficaltural education, such as
appreciation of cultural diversity, ability to fui@n in various cultures, and promotion of social
justice (Sunarto, 2004). Regardless of the departtthey teach in, they critique ethnocentrism,
groupism and prejudice while fostering intellectaatiosity about other cultures. They model
pluralist life choices, for instance by minimizingligious symbols, by speaking in Indonesian so

that all students can understand, as well as ®bcating Christmas and Eid-Fitr with colleagues
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of all faiths. However, only few professors extendlticultural education to the constructivist
socialization of cultural hybridity, which is basedon the understanding of cultural blending as
a common norm, rather than a mere appreciatiodiff@rence (Budianta, 2004; Parekh, 2000).

Within informal education, intercultural contacttiee most effective area of counter-
public (Allport, 1954; Antonio, 2001, 2004; Chavo@805; Halualani et al., 2004; Sorensen et
al., 2009; Wright et al., 1997). As | explaineccimapter 9, UGM is a “contact zone,” where
people from different ethnicities and religionseirstct with each other in supportive and
oppositional ways (Pratt, 1991). While studentsifrmutside Java count for 17% of the student
body, they have a substantial impact on the ovarallersity atmosphere and students’
development. UGM is a “psychological moratoriumfieve students experiment with a greater
variety of perspectives and life choices compacettheir pre-college years (Gurin et al., 2004).
Students sometimes shift religious interpretatitemye dogmatic religions, join their LGBT
community, and change opinions about all sortseo$§@nal and socio-political subjects.
With regard to contact theory, my study on UGM pdeg different results compared to the
empirical studies in American universities (Dust991; Halualani et al., 2004). The majority of
UGM students report a considerable amount of iotema across religions and ethnicities.
Unlike in the United States campuses, academicrtahterests, and personality take
precedence over ethnicity and gender among therierfor friendship.

At UGM, “balkanization” is less prominent than etU.S. (Antonio, 2001). However,
limited cases of self-segregation exist, mainlyoading to religion and only marginally

according to ethnicity. A small number of studemt® join exclusivist Islamic organizations
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harden their cultural boundaries during colleget, Wethe case of my interviewees, this process
started in high-school, when clubs taught them aliotal Islam” and how to convince their
families to renounce to all other local beliefseylverbalize a desire for more experiences with
diversity, but only in regard to Muslims from othethnicities and from othexccepted
interpretations of Islam. In other words, religiauggroups and ingroup “black sheep” fall
outside their interest in diversity.

All conditions of negative contact that were foundhe United States emerge from my
study, such as influence by peer-group and off-aengoganizations, as well as the perception of
unfair treatment in the case of ethno-religiousaritres (Dalton, 1991). The criteria of positive
contact are also similar, including the pursuitommon goals and meaningful associations with
one another (Allport, 1954; Antonio, 2004; Chavd2®05; Robinson & Preston, 1976). In
particular, my participants find that their viewfsdiversity have been impacted more by
friendship and membership in student organizatibas by courses.

Intercultural friendships are visible in real andual life, including in all aspects of
campus. They are considered fun and educationzdulse they allow people to expand
knowledge and overcome stereotypes. Many studeids the ways in which intercultural
contact increases their college satisfaction, calltawareness, and social self-concept as well as
postgraduate aspirations. For example, a studeotgngw up in a mono-ethnic community in
Sumatra thought that her culture was “the best’dWGM she recognized that each ethnicity
has positive traits and started to overcome heroegntrism. Similarly, a Muslim student from a

pesantren used to “pay attention” to other religidsut at UGM she recognized that “religion is
239



a personal choice” and stopped “asking about itBualdhist participant discovered that her
favorite classmates were Muslim girls “with the bgjl,” although she originally expected that
they were going to reject her because of the diffecreed.

Participants give examples of “simple practicesittshow their respect for Bhinneka
Tunggal Ika, such as keeping others’ religious caments in consideration when scheduling
the time for a meeting or the dishes for a mealyelsas holding Muslim friends’ bags while
they pray. These examples may sound irrelevarddore readers, but | believe that they are not
So given in other countries, including in the Wéstw students engage in friends’ religions
events, such as praying or going to places of wpisigether. They try not to ask about others’
religion or ethnicity right away when they meett buslowly get to know each other so they can
accommodate mutual habits. Candid conversatioretloro-religious divides are rare because
they are considered sensitive, awkward, and oféderbrating into debates. Yet, they do take
place, including about distinct religious practieesl incidences of discrimination against
Christian gatherings and LGBT members, for exampléhe multicultural environment of
UGM, culture-based insults or “jokes” are less camrthan at the time preceding college.

Some UGM leaders believe that intercultural conpectse is fruitful, because through
knowing each other Bhinneka Tunggal Ika will ocbyrdefault. Others suggest deliberate
efforts to “exploit” the opportunities for interamns, rather than just providing a space to gather,
because “gathering does not mean understandingotiaeh” Prior and after UGM, students
rarely have the chance to build relationships webple of many different backgrounds.

Therefore, UGM should give students more opporiesio talk with each other, cooperate on
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projects, make friends across all divides, an@ke tare of minority students. This position
resonates with the majority of the literature whagjrees that curricular and co-curricular
experiences with diverse peers have a crucialindlee success of intercultural contact
(Engberg, 2004).

UGM is well-known for its many student activitiaed organizations. Campus clubs
become “second family,” where members developdifglrelationships, collaborative skills, and
learning about Indonesia and the world. Studemteneber joining student associations in their
freshmen year as “the critical point in their lifeecause it exposed them to situations that they
had never considered before. Students appreciatergtorganizations, but suggest that the
Office of Student Affairs promote pluralist, orlaast inclusivist, views, and cooperative across

religious differences.
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Chapter 11: Conclusion

Bhinneka Tunggal lka is the Indonesian contributmthe global discourse on
multiculturalism. In this dissertation, | argue tiBinneka Tunggal Ika frames multiculturalism
as grounded cosmopolitanism. In particular, Bhimn&knggal lka (or grounded
cosmopolitanism) means to hold local, national, glodal memberships simultaneously. On the
“ground,” individuals are committed to their prindgal affiliations, including religion and
ethnicity. They aim to preserve their place of mriganguage, traditions, and beliefs. They are
also attached to their country, which contains ipl@tcultures in the case of pluralist societies.
In their “cosmopolitan” being, individuals engageglobal and humanist experiments. They are
connected to globalized influences, such as popudrconsumer culture. In addition, they carry
humanist values and universal solidarities, as teelypart of humanity.

As a result of this approach to multiculturalisniBhinneka Tunggal Ika education” (or
a grounded cosmopolitan education) means to sugipoegency to blend grounded and
cosmopolitan allegiances within a hybrid identBypth individuals and institutions experience
the process of cultural interactions among theljJowional, and global. While the dominant
discourse aims to restrict hybridity, counter pablaspire to expand it. Both overt and implicit
narratives about hybridity affect all aspects @& timiversity, including governmental policies,
university regulations, teaching methods, formaticulum, and campus life.

Supporting hybridity among the youth is importéortseveral reasons. Hybridization
allows individuals to reframe local predicament®tigh broader lenses, to express themselves

more fully, and to better prepare to engage irrivagonal circuits (Setijadi, 2012). This personal
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expansion can improve academic, professional, el @ontributions. Human capacity for
multiple identities is one of the key factors thatkes democracy possible, along with a political
roof of equal citizenship and human rights (Ji&2@f)6).

Hybridization thrive in campuses that are cultiyrdlverse in all their provisions. With
the term diversity, | mean what Hershock (2010)rdef as “a qualitative index of self-sustaining
and difference-enriching patterns of mutual contiin to shared welfare” (p. 11). When
exposed to these “new modalities of interactiotytients can fulfill their human capacity for
hybrid identity in alternatives manners. Hostingaaiety of domestic and international students
as well as academic and experiential programsstsgdirst important step. As Hershock (2010)
explains, “variety is a quantitative index of simphultiplicity that connotes things simply
being-different” (p. 11).

In diverse campuses, students come in contactangfteater selection of grounded and
cosmopolitan references. They pick and choosedlteral criteria that they prefer. They
preserve their cultural traditiomsd adopt traits that they admire, in other commusitretheir
country as well as abroad. They maintain certdigllectual positiongndrevise others.
Throughout this process of hybridization, individueonstantly resolve internal tensions and
find new equilibria. Grounded and cosmopolitan hglags are framed in terms afid/andnot
either/or, because they are both important and complemerntatiyiduals do not sacrifice their
ethno-religious for their national belongings. Sarly, they do not renounce their grounded

affiliations for cosmopolitan influences. They &@h
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Being a diverse campus implies taking a stand agéonces that aim to constrain
hybridization. Within both grounded and cosmopalispheres, some influences attempt to
constrain individual identity, by denigrating céntaultural sources and marginalizing others.
For instance, in the case of Indonesia, puristigtanterpretations from overseas require
individuals to abandon some of their cultural Hslidhey may keep their language, but they
have to substitute completely their attire andatguln this case, individuals do not add to their
plurality of sources of identification, but repla®eme of them with new dogmas. Hybridization
loses itsand/andopenness and is restricted ieither/or narrowness.

My study illuminates how most students continuelend, mix, and amalgamate cultural
resources, despite the restricting forces thaé dresn both inside and outside the country. The
youth play with their cultural boundaries, by softegy and hardening them according to the
circumstances. The challenge for UGM and all othmeversities is be the contact space that
enables and encourages hybridity, so studentdaarish in constantly new and expanded

beings.
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