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ABSTRACT
The study focuses on the roles of governments and non-governmental organizations (NGOs) in dealing with Indonesia’s Ambon conflict (1999-2003). The study seeks to map the roots of the conflict and the reconciliation made by governments and NGOs and to examine the strengths and weaknesses of their intervention efforts in conflict resolution. Based on analyses of the efforts of these institutions, the study offers some suggestions as to an enhanced role for social work in dealing with future reconciliation in Ambon especially and in Indonesia generally.
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PART ONE
INTRODUCTION
Research Background

     
Conflict is an inevitable fact of human life. Though often unpleasant, it can be a catalyst for change, sparking creative solutions. Individuals experience some degree of conflict every day, whether in the workplace or in interpersonal relationships. Conflict in a community may be caused by economic, political, cultural, or other factors. A social conflict does not occur because of a simple cause. But it may occur because of various causes. The Ambon conflict was the largest social conflict in Indonesian modern history.  

    
  Conflicts within and between communities are quite common in the world today, and many are the result of the situations described. The conflict in Sri Lanka between the predominantly Sinhalese government and the minority Tamil guerillas was caused by disagreement over sharing power in the country. The conflict between the two major ethnic groups of Hutus and Tutsis in Rwanda also reflects bitterness over their respective positions in the country. In Indonesia, there are a number of communal conflicts currently underway. One pits the government against the revived Aceh Liberation Movement for Independence (GAM), which complains about the region’s unequal share in the national wealth (Aceh contributes 30% to the national GNP but receives only a small proportion of this in return). By the same token, the Papuan Movement for Independence (OPM) in West Papua, Indonesia claims to have been treated in a way similar to the Acehnese and so they have engaged the government in battle.

      
A number of other conflicts, often called “ethnic conflicts,” emerged just after the resignation of President Soeharto in May 1998, following his more than 30 years as a dictator. These conflicts included one in Sampit (Central Kalimantan), where in 1998 assaults against the Madurese by indigenous Dayaks led to hundreds of people being killed and a sustained displacement of thousands. Another conflict took place in 1999 in the district of Poso, Central Sulawesi, where sporadic ethnic tensions have emerged between the indigenous Pamona and migrants. Last but not least, in January 1999, in Ambon, the Moluccas Province, there began a prolonged horizontal ethnic conflict that has involved two communities--Muslims and Christians--and has claimed many lives and created refugees. The cost of these conflicts is immeasurable, both in terms of material loss and human suffering, and has touched every aspect of Indonesian social, political, and economic life.

      
Of the recent tensions, no conflict seems to be more complex than the one in Ambon, which has encompassed every segment of society, regardless of class or political grouping, and has involved security forces, militias, politicians, religious leaders, and grassroots communities.  

      
The conflict has its roots in the Dutch colonial era. Even though the Dutch presence in Ambon was on a smaller scale than elsewhere in Indonesia, it had an influence on the structure of the society. For example, by converting Muslims to Christianity, the Dutch actually planted the seeds of segregation in Ambonese society. Since that time, the Ambonese came to be divided according to distinct religious groups--Muslim and Christian--irrespective of tribal affiliation. Some examples of this are the Hila community, which is divided into the Christian Hila and Muslim Hila, or the Muslim Tial and Christian Tial. Both tribes are located on the island of Ambon. There is another example of this division on Saparua Island, where the village of Siri-Sori is divided into Muslim Siri-Sori and Christian Siri-Sori. For religious and administrative reasons, the Dutch had applied the politics of divide et impera, which means to break a society into parts in order to gain political support from one group and discriminate against the other.

      
In addition, since the time of independence in 1945, separatism has been an issue in Ambon. The first instance of this was the creation of the Republic of the South Moluccas (RMS), which proclaimed its independence in 1950. This movement had its origin in the intention of certain groups of Ambonese to establish self-government, separately from Indonesia. Their dissatisfaction with the central government went back to their resentment of the Royal Dutch Indies Army (Koninklijk Nederlands Indisch Leger “KNIL”) and civil servants (ambtenaar) in the Dutch colonial administration. By the time of independence, there was open conflict among the Ambonese. The RMS was eventually defeated by the Indonesian army, which was loyal to President Soekarno, the first president of Indonesia. Because of this fighting among the Ambonese, resentment has lingered in the hearts of each Ambonese, both Muslim and Christian.

      
The Ambon conflict thus stems from the history of colonialism and the separatism of the RMS, which in turn hibernated during the three decades when Soeharto was in power. Soeharto was able to put down any instances of domestic rebellion. But after he resigned, many separatist movements reemerged. These two historical and recent factors, I believe, were linked and acted as triggers of the Ambon conflict.

        
The conflict, which began in 1999, has been very destructive. It is estimated that around 8,000 people have been killed since then, while thousands of others have been injured or paralyzed. Many houses have been burned down and the infrastructure has been destroyed. The roots of the conflict are very complex, and though interventions have been made by the government and non-government organizations, there will be no easy solution to the situation.  


The research focuses on the phenomenon of conflict in Ambon, in the Moluccas. There are several reasons this research should be conducted:

· The Ambon conflict is unique because it involves a Christian and a Muslim community. Before the conflict, relations between Ambonese Christians and Ambonese Muslims were recognized as a barometer of national religious tolerance in Indonesia.

· The Ambon conflict represents the most serious ethnic conflict in Indonesia since the country’s independence in 1945. This conflict has attracted national and international interventions both from governmental institutions and non-governmental organizations (NGOs).

· When compared to Aceh, Papua, Sampit, Poso, and many other sporadic conflicts in Indonesia, the Ambon conflict has been particularly destructive, not only of material but also human lives. It is responsible for approximately 8,000 deaths.
Research Questions 

· How did this conflict erupt?  

· What sorts of interventions were made by social workers, the governments and NGOs that may have led to reconciliation of the two groups? 
Research Objectives
· To explain the triggers to the conflict 
· To investigate the efforts that have been made by social work intervention to achieve resolutions 
· To discuss programs aimed at handling the conflict through social work intervention, whether by the governments or NGOs. 

In the case of the latter, this study investigates limitations of the programs and their advantages, as well as hopes for improvements to future interventions. The overall aim is to explore how social workers have tried to deal with the consequences of the conflict and spur efforts at its resolution.
Research Methods
          
Given the research’s background, questions, and aims, this project uses a qualitative descriptive approach to account for the factors behind the Ambon conflict, the efforts made by government and non-governmental organizations (NGOs) in the field on behalf of reconciliation between the two communities, and interventions made by government and NGOs in handling the problems arising from the conflict. The methodology used in the research is documentation and analysis of books, newspapers and periodicals, as well as materials from community discussions and a series of seminars held in Yogyakarta in 2005.  

To understand the Ambon conflict and the efforts at intervention by both government and NGOs, this researcher went in June 2005 to Ambon to gather data and participate in informal discussions with displaced people and “social workers” from the government office of the Ministry of Social Affairs and the NGOs that dealt with the victims.

 In August 2005, as an observer, this researcher visited Yogyakarta to attend the Moluccan Cultural Dialogue initiated by the Moluccan Youth and Students Union (IKAPELAMAKU) Yogyakarta branch, which aimed at facilitating reconciliation between the two communities. This researcher focused on the activities planned by this organization and took part in informal discussions with participants from the two communities and with Moluccan students studying conflict resolution in Gadjah Mada University, Yogyakarta.

These informal discussions with internally displaced people (IDPs), individuals from government and NGOs in Ambon, participants from the communities at the conference, and the Moluccan students of conflict resolution studies in Yogyakarta will not constitute the main source of the data for this study. However, the information gained from the discussions is used to supplement the written documents gathered. 


In order to avoid bias in analyzing data, as well as to maintain the validity, the documents were checked twice, “double-checking” one piece of information against another. For example, written documents from local newspapers commenting on the “Baku Bae” (resolution) movement were used to check other news sources commenting on the same concerns. 


Data related to the Ambon conflict gained from books, newspapers and periodicals reflected, as we might expect, conflicting perceptions of the conflict. These perspectives reflected the fact that the Ambon conflict was associated with religious issues, making it a subject of great sensitivity both locally and internationally. In presenting data, both the Muslim and Christian communities claimed that they were in the right, just as each community tended to blame the other. Some Christian writers, such as Sapulete, have sought to present facts in support of the argument that the Christians were victims of a Muslim conspiracy to destroy their community. In his article, Some Thoughts on the Riots in the Moluccas, Sapulete (2002) argues: 

The riots in the Moluccas (Ambon) were first directed at Christians in the four areas of Mardika, Silale, Waihaong, Diponegoro, and Batugajah where they resided, almost all at the same time. Connect this with the treatment of Christian people in Situbondo, Tasikmalaya, and Poso, and the Christians in the Molucacas as a whole, and it can be considered to be a national conspiracy against Christians... (pp. 19-20) 
Likewise, on the Muslim side, writers, such as Kastor, have tended to portray that the Ambon conflict as a Christian conspiracy aimed at destroying the Ambonese Muslims. This can be seen from Kastor’s book, in which he argues that the Christians were behind the scenario of the RMS and the violence in Ambon.

Because the RMS is an actor, its character being anti-Indonesia, it hates the Ambonese Muslims. This leads to ruin for the Ambonese Muslims, as the object and subject of politics that are excessive to the point of burning and vandalizing mosques, desecrating the Koran, humiliating the prophet Muhammad, Muslims as a whole, and Islam particularly. The conflict caused by political motives has changed into religious war. (Kastor, 2000, p. 63)
As a consequence, this human tragedy in Ambon (or the Moluccas in general) was not only one of efforts to achieve certain particular political purposes, but it has moved into the vulnerable territory of ethnic cleansing of Islam... (Kastor, 2000, p. 184)

From the above three quotations, it seems that both Sapulete and Kastor tended to side with their respective religious communities, each of which blamed one another for starting the conflict. Neither ever considered other possibilities, such as those provocateurs may have spread religious propaganda inciting the groups to attack each other. I suggest that both Sapulete and Kastor were too quick to conclude that the conflict was a mask for ethnic cleansing aimed by one group at another. Nor did they realize that the two communities involved in the conflict were only victims.  


This is not the only bias that one can point to, for indeed many non-Ambonese writers have chosen to side with one or the other of the two communities for a wide variety of reasons. 

 
As an Ambonese myself, I cannot guarantee that I can entirely avoid bias in this case. This is because I have been much exposed to the conflict since it broke out in 1999 and because my own subjective tendency is to side with the Muslim community. Nevertheless, I must do my best to remain neutral in writing this report by exploring data from both sides equally. In presenting data about the factors triggering the Ambon conflict, the study’s aim is not to decide which of the sides is right and which is wrong; rather, its purpose is to explain the data factually and dispassionately.  

PART TWO
THEORETICAL REVIEW
Definition of Conflict



Mayer (2000) defined the word “conflict” as: 


Conflict may be viewed as occurring along cognitive (perception), emotional (feeling), and behavioral (action) dimensions. These three-dimensional perspectives can help us understand the complexities of conflict and why a conflict sometimes seems to proceed in contradictory directions. (p. 4)

In a community context, conflict as different perceptions can occur due to personal differences between one individual and another. Conflict as emotional differences may occur because every person has different perceptions so this can trigger different emotional responses. Conflict as behavioral differences may result from an accumulation of perceptions and emotions over a long period. If all occur within larger social dimensions, the conflict may be called a social conflict.


It does sometimes happen that people cannot form social contacts. According to Simmel (1991), this situation is caused by the fact that each individual in the community has interests, values, and wishes that differ from those of others. These differences may cause conflict because human beings have many choices. Because of these choices, tensions may arise among individuals. While differences often bring blessings, they can nevertheless sometimes trigger disturbances between human beings.


By the same token, Miall et al. (2002) suggested that conflict is an expression of heterogeneous interests, values, and beliefs that emerge as new formulae due to social changes. These social changes sometimes contradict traditional cultures and values in the community.  


The major theories about conflict feature three constants. First, societies in general are always changing, a phenomenon that is sometimes marked by continuous antagonism between subsystems. Second, each subsystem can contribute to social disintegration. Third, orders in societies can cause pressures from governing groups. 


Jeong (1999) suggested that conflict be thought of as a long and contentious process among individuals and between groups that occurs within a wider social context. Because conflict can be strong within individuals and between social groups, it sometimes points to chronic problems within these individuals and social groups, e.g., struggle for resources, political positions within communities, and power. Although it may, at first, involve only a few people, the conflict may lead to greater consequences for the communities in general.


Furthermore, Jeong (1999) asserted that conflict stems from material and psychological foundations. These foundations are sometimes stagnant and sometimes in flux. Hence, those involved in conflict may change their perceptions to collaborative problem-solving and build new relationships.   

According to Bar-Tal and Bennink (2004, p. 12):

Inter groups conflicts are pervasive and permanent features of social life. They occur on every level of inter groups relations when the goals of one group contradict those of another. 

This definition is similar to that of Simmel (1991), who maintained that conflict has roots in antagonistic inter-group relations within communities. These differences may cause them to become involved in conflict. Because of this situation, proper facilities are needed to reconcile these groups so that they may live side by side in peace. Therefore, in community conflicts, many factors have to be examined. Conflict may involve all levels of the society although many individual community members may not be involved at all in the conflict.


The conflicts that have affected countries, such as Rwanda, Angola, Sri Lanka, South Thailand, and Indonesia (for example, in the province of Aceh) have similar patterns that can be characterized as religious, ethnic, political, economic, and ideological. In order to achieve a solution, the intervention of a third party is often necessary. In the case of Ambon, the recent conflict may have historical links to the colonial era when the Dutch imposed their policies on the communities, often dealing fairly with one group while ignoring others. In addition, some cases, e.g., maltreatment of various communities by the New Order regime, also contributed significantly to these factors. 
Definition of Conflict Resolution


Conflict and integration are two powers, each of which influences the other in social reality. Neither, however, can be separated from one another. A German sociologist George Simmel (1995) argued that wherever there is a conflict, a solution is somewhere at hand.  


According to Miall et al. (2002), conflict resolution is a comprehensive term implying that the sources of conflicts can be found. It also entails that the conflict behavior no longer descends into violence, that its behavior no longer threatens and that the conflict structure has changed.


The above definition is an accurate reflection of the Ambon situation. Both the central and provincial governments and NGOs have investigated the sources of the Ambon conflict and have tried to treat the consequences of the conflict. The conflict has calmed down now and since, and the situation seems to have recovered after the violence although the normal state of affairs existing prior to the conflict has not returned, while there are still many constraints and challenges to be faced.

Definition of Reconciliation 


Theoretically speaking, the representatives of various competing groups can achieve solutions, but this achievement does not automatically guarantee a stable reconciliation. Reconciliation requires a long period of effort. It is a process in which the majority of community members involved in the conflict is persuaded to accept the peace agreement items. Regarding this, Bar-Tal and Bennink point out (2004, p. 14):
It (reconciliation) concerns the formation or restoration of a genuine peaceful relationship between societies that have been involved in an intractable conflict, after its formal resolution is achieved. 

In addition to the statement, Bar-Tal and Bennink (2004, p. 15) argued:  

Reconciliation requires more than friendly relations between leaders, which sometimes develop in the course of the conflict resolution process. Reconciliation, then, requires the support of the entire society or at least the majority of it; only then can peace be stable and lasting. A society as a whole, which does not support a peace, will always be at risk of breaking down. 

Based on these considerations, this researcher suggested that to achieve a genuine reconciliation, the facilitators and mediators should work intensively to reconcile both sides. This will involve the two sides having to disclose their respective frustrations at the conference table. Nevertheless, because reconciliation is a process that  takes time, this information-gathering need not be limited to the few representatives at the conference table; rather, facilitators must listen to the voices of the people so as to learn what ideas, values, expectations, agreements, and disagreements reflect the aspirations of both sides (see also Jeong, 1999).

Roles of Social Work in Dealing with Conflict


Before explaining the role of social work in conflict resolution, this researcher will explain the meaning of social work itself. According to Siporin and Morales (1975), social work is a profession designed to help human beings and their environment by focusing mainly on helping the social functioning of an individual, a family or a society by actuating their roles in social settings (see also Sheafor, 1989; Zastrow, 1989). In the present context, social work refers to those efforts by the government (the Ministry of Social Affairs, Provincial and Central Governments) as well as local, national, and international NGOs to help society function properly in the Ambonese community.   


Parsons, Jorgensen, and Hernandez (1994) suggested that social workers ought not to limit themselves to clinical settings where they help people with disabilities or mental problems, but also engage in community development. Indeed, the conflicts that occur within and between communities require social workers’ interventions. They might have to deal with a wide range of tasks in order to help a community involved in the conflict. Social workers may take different roles in the course of this work, especially those of mediator, facilitator, and broker.


These roles are relevant to the process of handling conflict and can aid in reconciliation, especially when assumed by those involved in social guidance and counseling. Mediators may only help the community to build bridges and to break the circle of violence, while the roles of facilitators and brokers generally lie in the “post-conflict” phase, in which the risk of a physical clash has decreased. These latter two roles are also conflict prevention. 

Mediator 


Social workers often play mediating roles in a variety of their services. These roles are very important in handling conflict, mainly during the phase when conflict is occurring. The role of mediator is most prominent when there are major differences between the sides in a conflict, threatening direct physical violence. In this context, social workers can take on the role of “third parties” to bridge the gap separating opposing groups. 


Mediating is comprised of contract, negotiation, third party brokerage, and many other roles in emergencies. In mediating, all efforts are aimed at achieving a win-win solution. This is in contrast to actors as advocators, who limit themselves to success for their own clients or for themselves.


Compton and Galaway (1989) suggested some techniques and skills that mediators need to use. The first of these is an ability to treat the clients of both sides fairly so that no one group is more special than the other. The mediators in the meantime must prioritize their profession by leaving aside personal belief for a moment and looking at both sides equally. Even when their beliefs coincide with those of one of the sides, they must remain impartial. In addition to equal treatment of both sides, the mediators must first confess the legitimacy of interests while identifying common interests among the clients.

Second, mediators must avoid a result where one side is the “winner” and the other side the “loser.” In the mediating process, the mediators must look for opportunities that will benefit both sides, because when the agreement is weighted to one side, the other will feel defeated. In this situation, the task of the mediators is to ensure that the less successful side does not feel that it has lost.

Third, mediators should isolate conflict into specific issues, times, and places. Their task is to break down the issues into clear divisions, such as: what is the main issue related to the mediation process? When will the mediation take place? In mediation, the actors come with different perspectives. In addition, the mediators may also choose a neutral place for both sides to meet. It can be in a place seen as belonging to a third party.

Fourth, mediators should help the groups understand that this mediation process will only be useful as long as the groups involved continue the relationship rather than fall back into conflict. Finally, mediators should ensure clear communications between the groups so that they want to talk to each other. 

Facilitator  

In some literature on social work, the word facilitator is synonymous with enabler. Both “facilitator” and “enabler” are used interchangeably. Parsons, Jorgensen and Hernandez (1994, p. 188) suggested “the traditional role of enabler in social work implemented in education, facilitation, and promotion of interaction and action.” Barker (1987) defined enabler or facilitator as one having the responsibility to help clients become more adapt at handling pressure situations. This definition is based on the idea that every change is caused by efforts made by the clients themselves, while the role of the social worker is to facilitate or enable the clients to be able to change. 

Special strategies to achieve these objectives include giving much hope, eliminating rejection and ambivalence, identifying and encouraging personal powers and social assets, dividing problems into several parts in order to resolve the problems easily and keeping the focus on the agreed-upon objectives and methods (Barker, 1987). Parsons, Jorgensen, and Hernandez (1994) provided framework for social workers in dealing with their responsibilities.

First, two aspects facilitators and mediators have to bear in mind. One of these is the similarities of the two sides. These similarities are used as strengths to resolve their problems. In addition, they also facilitate communication so that both sides can interact and present feelings of respect for one another, as well as share the bitterness of their unique experiences. 

Second, another task of facilitators is to formulate the objectives of meetings. This is to enable the facilitators and the two groups achieve their goals effectively. 

Third, facilitators provide education to the participants in the meetings. This education is to enable them to have additional knowledge and skills needed to sensitize their behavior respecting the limitations and advantages of the other group. This is because the purpose of the meetings is not to establish winners and losers. The participants need such skills because resolving the conflict is not linear; rather, it may pass through many alternative solutions that the facilitators offer in their guideline.

Fourth, facilitators define who should be involved in the meetings. The facilitators should have criteria in order to avoid the presence of participants who were not involved in the conflict. This is one of the main difficulties that facilitators encounter because there may be some participants ineligible according to the criteria but forced to come. 

Finally, facilitators may monitor the implementation of agreements to ground. They should avoid spreading the idea that agreements are just confined on the paper. Therefore, when the meetings are being held, the facilitators have to minimize the degree of emotion and anger of the both sides. In this way, the facilitators are able to maximize relations among participants so that these relations may continue at the community level after the meetings. 

Broker 


A broker also should emphasize that agreements are between people, that they are not merely confined to paper. The standard image of a broker is of someone who buys and sells shares and other obligations on the share market. Brokers seek to maximize the transaction so that their clients can reap the benefits. When clients hire a broker, they believe that the broker has knowledge about the share market.


In the conflict resolution context, the role of the social worker is similar to that of the broker in the share market. As in the latter, in clinical settings there are always clients or consumers. In this situation, the social workers deal with peripheral networks. In addition to their knowledge of social services and their understanding and respect for pluralism--e.g., non-judgmental, individualization, and self-determination attitudes--it is important to avoid interests and to keep neutrality. 


In the resolution process, there are three principle abilities that a broker must have: first, the ability to identify and acknowledge resources in the communities properly; second, the ability to link clients with the resources consistently; and third, the ability to evaluate resources effectively in relation to the needs of the clients.


These abilities suit the role of the broker as explained. This role is “to link the clients with goods and services and to control the quality of the goods and services.” In this context, there are three key words in applying the role: goods, services and quality control. Parsons, Jorgensen, and Hernandez (1994, pp. 226-227) explain these three concepts in detail: 


Linking is a process to relate persons with institutions or organizations that have needed resources. This relation is not limited only to giving directions to the persons about the resources available, but also they may link the clients with the referral resources, distribution, and to guarantee that the goods and the services can be received by the clients, and to follow up. Goods are concrete things, such as foods and money, clothes, medicine, and house. Services consist of institution services outputs that designed to fulfill the needs of the clients, e.g., health maintenance, training, education, counseling, and child nursery.

Quality control is a surveillance process to guarantee that products produced by the institutions can fulfill standards of the quality. This process needs sustainable monitoring towards the institutions and all services networks to guarantee that the services are accountable.


In the reconciliation process, there are two main areas of knowledge that the social worker should have. The first of these is the knowledge and skills to assess the needs of the community (community needs assessment), which covers: (a) kinds and types of needs; (b) needs distribution; (c) kinds and types of social services; (d) models in using services; (e) obstacles in dealing with services.


The second area consists of the knowledge and skills necessary to build a consortium and inter-organization networks. This activity aims to: (a) clarify the policies of each institution; (b) define the roles of these institutions; (c) define the opportunities and obstacles of each institution; (d) choose methods in order to determine the participation of each institution in resolving social problems; (e) develop procedures to avoid duplicate services; (f) develop procedures to identify and fulfill weaknesses of social services.

In addition to the prior explanation, according to Hendropuspito (1989), the ethnic conflict occurring in Indonesia requires the skills of conciliation, mediation, arbitration, force, and détente.

Conciliation


The word “conciliation” derives from the Latin word conciliatus, which means to bring together or peace. It is a way to resolve conflicts between two sides engaged in fighting by finding a common platform for peace. In this situation, the groups who have engaged in the conflict can request help from third parties. However, the third parties are not comprehensively involved. The third parties simply voice some considerations, and they are not supposed to side with either party in order to resolve the conflict. 

Mediation


The word “mediation” is derived from the Latin word mediatio, which means a way to resolve conflicts by using a middle-person. In this regard, a mediator has the same function as a conciliator. In performing his/her tasks, the mediator has no right to make a decision: he/she only functions as a consultative figure. The two sides involved in the conflict alone have the right to make decisions. Generally, the conciliator comes from a group that still has structural relations with those involved, and in the Indonesian context, perhaps, the government or other bodies. Mediators, on the other hand, generally come from non-government organizations (NGOs) that have no structural bonds. It is also important that NGOs acting as mediators be neutral in this situation. 

Arbitration

The word “arbitration” comes from Latin, arbitratium, meaning to seek a decision through the court by a judge (arbiter). This is very different from the aforementioned procedure because the arbiter functions as a third party who gives decisions that have to be followed by both sides. 


Force 

Force is another way to solve conflict, and it may consist of everything from physical force to psychological compulsion. When psychological force cannot be applied, the next resort is physical force. The bodies that usually employ force are institutions of the state, but non-state bodies and even informal collections of like-minded people can also use it. 


Détente


The word “détente” comes from French and means slackening and loosening. This word is taken from the diplomatic world, where it means to reduce tensions between each side in a quarrel. This method is a precondition to providing an atmosphere conducive to discussing a peace agreement. In this regard, there will be no definitive solution, nor will any group or community become the winner (Surata, 2001). 
Literature Review Related to the Ambon Conflict 


The Ambon conflict is the biggest ethnic conflict that has ever occurred in modern Indonesia. This conflict has inspired the writing of many books and articles trying to explain its roots, causes, and consequences. 

The book written by Rustam Kastor entitled Konspirasi Politik RMS dan Kristen Menghancurkan Umat Islam di Ambon, Maluku [Political Conspiracy of the Republic of the South Moluccas and the Christians to Destroy the Muslims in Ambon] describes the origin of the conflict from the Muslim perspective. The writer has sided strongly with the Muslims, suggesting that Ambonese Muslims are victims of a Christian Ambonese conspiracy. The book tries to convince readers by presenting facts to support the writer’s belief in the conspiracy of Christians to attack Muslims, and the writer supported his argument with authoritative publications. 


Another book written by Suaedy Marasabessy is Luka Maluku: Militer Terlibat [The Moluccas Injured the Military Involved], which contends that the Ambon conflict in the Moluccas can only be explored by focusing on the roots of the military involvement in this conflict. This book also describes how Indonesian army personnel sided with one of the communities because of their religion. If they were Christians, for example, they would side with the Christians. This caused the Ambon conflict to not be resolved quickly. 


Konflik Ambon [The Ambon Conflict], issued in 2000, describes the Ambon conflict by linking it to conflict resolution theories, causes of factors triggering the conflict and the efforts made to resolve the conflict.  


One of the more recent published books about the Ambon conflict (issued in 2004) was written by John Pieris, a professor in the State Administration Law Department of the Christian University of Jakarta. In Tragedi Maluku [Tragedy of the Moluccas], Pieris tries to be neutral and not to side with either of the two communities. His academic views about the conflict more or less influenced the course he discusses. The writer has described the facts equitably, and looks at the sources from both sides. He also criticizes objectively each event that has occurred during the conflict. His explanation makes readers better able to understand how Muslims and Christians both experienced devaluation and loss of belongings. In addition, the book also is very remarkable because it identified how some people always stigmatized the Moluccan Christians for their tenuous connections with the RMS, which wanted to establish a new state, separate from Indonesia.


Another recent book is Keluar dari Kemelut Maluku [Exiting the Circles of Violence in the Moluccas], which was written by Lambang Trijono (2005). In this book, Trijono describes the conflict that occurred in Ambon based on his experience and on his efforts to deal with the conflict. This book also maps the Ambon conflict based on information he has gathered from both communities. From the information, the writer explains the chronology of the conflict. His explanation is detailed, presenting extracts from interviews he conducted with the IDPs, community, and religious leaders, as well as the Indonesian army figures who were involved in arriving at a resolution. The result of his interview is connected with the theories of conflict resolution. The writer’s analysis is very deep and helps readers understand various factors that are the possible causes of the conflict.


Some Thoughts on the Riots in the Moluccas, written by Sapulete (2002), seeks to convince the readers that the Ambon conflict resulted from a national conspiracy against the Christians. The article does not present each side equally in composition. Another article that written by Ratnawati, In Search of Harmony in Moluccas: A Political History Approach, determines through analysis that both Christian and Muslim Ambonese were the victims of the political power during the Old Order (1945-1966) and the New Order (1967-1998). Therefore, both communities had the same status as victims by “unknown powers in question.” The two communities were also co-opted by the government in which one community was subjected to discrimination while the government promoted the other. This occurred also in the Old Order. Ratnawati further explained that this discrimination towards one community was continued from the colonial era, in which the Dutch granted more privileges to one group while discriminating against the other. Both Ratnawati and Sapulete provide enough description of the Ambon conflict, but there were not intervention explanations presented. To address this dearth, this research reveals findings on the interventions made by the government and NGOs.

There are not any books, articles or research studies that discussed governmental and non-governmental organizations (NGOs) interventions in the Ambon conflict. This research is important in criticizing and analyzing what efforts were made by governments and NGOs to reconcile Muslims and Christians to end the Ambonese conflict. 


This research used a documentary study, including written materials and personal experience that is useful in giving important information. This research differed from other books, published articles and periodicals in several ways: first, this research specifically analyzed the “social work” efforts made by the governments and NGOs to involve the two communities in peace agreement. Second, the research specifically analyzed strengths and limitations of the programs undertaken by the governments and NGOs to be involved in a peace agreement. Finally, given these two analyses, this research contributed to the development of social work education in Indonesia, particularly in the areas of teaching, research, and humanitarian missions. 

PART THREE

ROOTS OF THE AMBON CONFLICT
The study focuses on the two most influential factors of the Ambon conflict of 1999: first, the historical factor of the Dutch colonial legacy (with the attendant factor of separatism of the Republic of the South Moluccas); second, recent factors during the New Order regime of Soeharto.
The Ambon Conflict of 1999-2003
    
January 19, 1999 marked the beginning of the conflict. There are, inevitably, two versions of the facts surrounding the events. The first version is that the Ambon conflict began as a result of an attack on Muslim Ambonese residing in the hamlet of Wailete by Ambonese Christians of the village of Hative Besar. This event occurred in November 1998, on the occasion of a wedding party held by teenagers of Hative Besar and was sparked by brawling between young Ambonese Christians and a military figure from outside of the village. Who this military person was and whether he belonged to the Muslim or the Christian community was never confirmed. In responding, the government was slow to act: it considered brawling among teenagers a normal event and did not immediately intervene.
      
The attack on the Wailete hamlet had not ended before another attack occurred on Dobo Island, in the South East Moluccas regency. This was characterized as an attack on Muslim migrants from Sulawesi, supposedly a hard-working community, by the local Christians. Following this attack, the government deployed half of its military force from its headquarters in Ambon to prevent further violence and to isolate ethnic conflict from spreading elsewhere.

      
Because of the conflict on Dobo Island, the government’s attention turned to the South East Moluccas regency, while in Ambon the local government was left with an ill-equipped force to prevent riots occurring in Ambon. Thus it could not prevent further deaths and injuries following an incident involving a public mini-bus driver, who was a Christian, and a Muslim migrant, who was the owner of the public mini-bus. As a consequence, tensions spread through the neighborhoods of Ambon City on January 19, 1999, which coincided with Muslim celebrations of Idul Fitri following Ramadan.

      
Many people asked why the communal conflict that occurred in Wailete hamlet was not met with intervention by the government and resolved on the spot, when at the same time the conflict on Dobo Island, although on a wider scale, attracted a large military intervention. It seemed to many experts that this latter deployment siphoned away the troops needed in Ambon city. Although smaller in scale, the Ambon city situation had bigger consequences due to the lack of military resources.

      
Meanwhile, in November 1998, many Ambonese hoodlums, living in Jakarta, were sent back to Ambon by the Special Command Army (Kopassus). In Jakarta, they had sometimes caused disturbances in the Betawi community and had even bothered some local people. In addition to these events, better known as the Ketapang Case, the Ambonese were held responsible for vandalizing some churches (Lindblad & Colombijn, 2003; Suaedy, 2000).

       
The Ketapang Case was one of the preconditions for the riots in Ambon. News about churches vandalized in West Jakarta spurred some young Ambonese Christians to seek revenge. Thus, when the Special Command Army (Kopassus) sent these troublemakers back to Ambon it did not take long before their presence led to greater disturbances in Ambon city (Suaedy, 2000).

     
Another precondition of the conflict was a complicated mix of religious, racial, political, and economic issues. For example, in the Christian community, there was resentment at the domination of the economic sector by migrant Muslims, especially the Buginese, the Butonese, and the Makasarese (BBM), and Islamization initiatives in the governmental bureaucracy. Meanwhile, in the Muslim community, there was anger at the Christian community because of resistance to the central government, their acceptance of the Republic of the South Moluccas (RMS), and their missionary activity among the Muslim community in the Moluccas. All these were factors in the communal conflict and seemed to crystallize into political issues of ethnicity, religion, and race just before the conflict in January 1999 (Trijono, 2001). They were aggravated even more by the economic crisis of 1998 and the unstable political atmosphere that followed the resignation of the Soeharto regime. 

         
The situation of the Moluccas in the later months of Habibie’s presidency in 1999 was particularly vulnerable to social conflict because the military government and bureaucracy had blocked the wishes and expectations of the community under Soeharto. Habibie’s openness to democracy meant that many people demanded freedom in every aspect of life. Before the riots, some individuals in the Ambonese community had prepared in advance traditional weapons, such as swords and arrows, in the event of the expected social conflict (Suaedy, 2000).        

        
During the lead up to these events, I was still a student at Pattimura University in Ambon. At that time, I was considering a study leave because I wanted to go to Java to continue graduate studies. The administrative staff in the Faculty of Teaching and Training (FKIP) told me that it would be better to continue my studies in Java than in Ambon. At the same time, I had a presentiment that the situation would evolve disastrously, and I wanted to avoid it if I could. It seems that many others had the same feeling as I did for they left the island in advance to look for safer places to live. In the end, sadly, we were proven right. 

     
 It was also believed that the root of the conflict lay in the actions of elite politicians in Jakarta. They were identified as former members of Soeharto’s cabinet, and so student protests, demonstrations, and demands for justice were directed at those in Soeharto’s regime. Soeharto too was a main target of their demands. Soeharto’s involvement in corruption even led to social conflict, since he could rely on loyal supporters to create disturbances in order to distract community attention from their grievances against him.

     
 Another precondition behind the Ambon conflict was the involvement of the military from the very start of the violence. Brigadier General Max Tamaela, a local military leader (Pangdam), stated that he himself saw military personnel involved in the earlier stages of the conflict. These personnel were said to be acting contrary to the orders of their military superiors. Below is Tamaela’s statement cited in Suaedy, 2000, p. 74):

Since the start of the violence, there were some soldiers who were not neutral and who were involved in the violence. I myself saw this situation, and I saw that there were a few soldiers. 
         From this explanation, it is clear that the leader of the local military (Pangdam), Max Tamaela knew much about military involvement in the riots. He also suggested that those involved did not want the Ambon situation to calm down but sought instead to promote violence. Without the involvement of the military, the violence might not have spread (Suaedy, 2000).

          One eyewitness was my own stepfather, who at the time lived with his family in the centre of the city of Ambon, where he operated a small store. When the violence broke out, he realized that he and his family were trapped because the attackers had come from elsewhere in Ambon City to the centre of town in order to burn down the shops belonging to either Chinese or Muslim migrants. In the course of events, he saw some police officers guarding the attackers while they engaged in burning and killing some of the pedestrians they encountered. 

          The Ambon conflict in 1999 resulted in approximately 8,000 people being killed and around 500,000 people forced to flee as internally displaced persons (IDPs). The death toll included both those actively involved on both sides and innocent victims of the tension. Besides, many in the Ambonese community were permanently paralyzed, both physically and psychologically. Many of them also experienced mental trauma, stress, and other psychological disorders. 

In addition, other problems emerged in the wake of the violence, such as educational failure. Many school buildings in the communities were damaged and this led to a high dropout rate among the children from these schools. Many students were forced to live in the refugee camps with their parents due to their own houses having burnt down. As a result, they chose not to go to school during this time even though efforts have been made by several NGOs to educate the young in refugee camps. Apart from the physical damage to many schools, there was also the problem of teachers who fled the island to safer places elsewhere.     

    
In consequence of the riot, the IDPs generally settled in Ambon, with Christian IDPs seeking out locations where they could live with the same believers, as did Muslim IDPs. Those Muslim migrant IDPs who lost their houses and belongings generally chose to leave the island for other provinces, mainly South Sulawesi, East Java, and West Sumatra. By contrast, the Christian IDPs chose to take refuge in East Nusa Tenggara, North Sulawesi, and Papua.          

Historical Roots

     
Dutch Colonial Impact

The islands of the Moluccas are known for their trade in spices. These spices have tempted European traders for centuries, mainly Dutch traders that have travelled to Ambon. The Dutch, however, came not only for trade with the local people, but to establish monopoly over the nutmeg, clove, and mace crops. The Dutch used many methods for monopolizing this trade. One of them was the politics of divide et impera, an ideology in which the Dutch tried to break the unity of the local communities. To accomplish this politics, the Dutch supported part of the population while discriminating against the other (Peiris, 2004; Chauvel, 1990). 

In the sixteenth century, the Dutch had followed the Portuguese to the Moluccas, where they anchored off Ternate Island--a tiny island in the North Moluccas (Pickell, 1997). On the island, they established relations with the local Muslim kings of Ternate. The kings on the one hand wanted to evict the Portuguese--the first Europeans in the Moluccas--with whom they had fought for a long time. On the other hand, the Dutch did not want to lose this opportunity because this eviction would eliminate one of their competitors (Pickell, 1997).
After conquering Ternate Island and the surrounding islands, such as Tidore, Halmahera, and Bacan, the Dutch began to expand their control to all areas in the Moluccas, and particularly areas in the south, such as Jazirah Leihitu on Ambon Island. Here, they succeeded in monopolizing the spice trade and overthrowing the local king. The king had originally welcomed Dutch help in evicting the Portuguese from his territory, but he lost his autonomy in the process because the Dutch colony played significant roles within the local community by seeking political and economic influences while weakening the local power, which is the king.
Besides monopolizing trade, the Dutch also undertook missionary activities in this area. The Dutch Reform Church was particularly involved in spreading the Protestant message to the indigenous people, many of whom had already embraced Catholicism and Islam. They also succeeded in Christianizing the indigenous people of Ceram Island (the Naulu and Alifuru), who had previously only indigenous religions.   

It may, therefore, be said that, to at least some extent, the segregation between Muslim and Christian in the region emerged from these policies. This religious-based division had the additional result of Muslims and Christians both forming separate communities and rejecting the idea of shared existence. For centuries, Muslims and Christians have lived in separate negeri (villages), each with its own raja (village head) and saniri negeri (village council) (Cooley, 1962). On the Jazirah Leitimur and Jazirah Leihitu, people lived in villages where everyone held the same belief. In Jazirah Leihitu, the majority were Muslims, with the exception of two entirely Christian villages--Suli and Waai (This still remains today). However, the Dutch also settled Christians within Muslim villages, such as Larike, Tial, and Hila. These mixed communities contain Larike Muslims and Larike Christians, Hila Muslims and Hila Christians.

Because a small community with its own clans lived in a small territory separated from others, this caused segregation among the populations. Even though the settlement of Ambonese Christians within Muslim communities existed and the settlement of Ambonese Muslims within Christian communities also existed since colonial times, the segregation occurred and resulted in a prejudice among Muslim and Christian communities. As a responsible colonial government, the Dutch should have guided these communities to stay intact despite their variety of wishes, values, ideologies, expectations, religions, and beliefs. They ought to have been encouraged to live side by side in trustful and mutual understanding, thereby creating a harmonious and tolerant community rather than to live in isolation from one another.

However, this segregation was reinforced by waves of religious leaders from both religions. On one hand, Dutch missionaries encouraged this segregation, but on the other, Muslims believed their faith in a literal sense, assuming that the Christians were kafir, which led to worse segregation. For this reason, among others, they were not able to live side by side with the Christians. 

In their dealings with these two communities, the Dutch gave more privileges to the Christians, such as access to education, occupations, and infrastructure, e.g., the church. In education for example, the Dutch gave the Christians access to pursue higher education. In the middle of the twentieth century, during the Japanese occupation (1942-1945) and at the beginning of independence, some of the Christian leaders had gone on to pursue their doctoral degrees in a variety of disciplines in the Netherlands. In terms of jobs, the Dutch employed the Christians as civil servants (ambtenaar) in the colonial administration; even those without degrees had the opportunity to serve in the Dutch military overseas (Pieris, 2004). This patronage extended even into the field of religion: because the Dutch facilitated it, the Moluccan Protestant Church enjoyed privileged access to Moluccan society. 

By contrast, Muslims in Jazirah Leihitu had experienced little development in education, career, and jobs. They saw the Dutch encouraging the development of education for Christians in Jazirah Leitimur, but not for them. It was only at the end of the twentieth century that Muslims started leaving the island to study, pursuing degrees in various disciplines that put them on an equal footing with the Christians. However, the result of this official Dutch discrimination was long lasting. Even today, Christians enjoy certain advantages due to this favored position under the Dutch (Pieris, 2004).       

In the late 19th century, the Dutch felt that the production and the value of nutmeg in the Moluccas islands had declined to an unreasonable degree. This decline, accompanied by significant financial losses, persuaded the Dutch that they should abolish the spice-trading monopoly. The Ambonese, likewise, felt that the harvest and the benefits were too small; therefore, they began paying attention to sago and fish.

After the Dutch abolished the trade monopoly, rather than allow their local influence to vanish, they ensured their position by drafting Ambonese Christians into the army and lower bureaucracy. This was in recognition of their educated status, ensured since the coming of the Portuguese. In the early twenty-first century, many Ambonese Christians took important positions in administration and military services throughout Indonesia (Kahin, 1985).

In contrast to the above situation, Muslim Ambonese experienced little development because they kept their distance from the Dutch. They did not cooperate with the Dutch and so were not recruited into jobs as were the Christian Ambonese. The Muslim Ambonese only began to make progress when, in the middle of the twentieth century, the trade monopoly was abolished and relations between Muslim Ambonese and outsiders were opened up. The major development was the phenomenon of Muslim Ambonese pilgrimages to Mecca. This influenced South East Asia as a whole, including the Moluccas. In addition, the Pan Islamist movement also influenced Indonesia and the Muslims. This possibly occurred due to many Indonesian Muslims had the opportunity to complete pilgrimages (hajj) in Mecca and, therefore, met Muslims from other countries. Through contact, they shared experiences and stories as people under colonization. Psychologically, this might trigger solidarity between them to fight against the colonials.
In the colonial era, local conflicts between Christians and Muslims in the Moluccas were an occasional occurrence. One of these conflicts--better known as the Huamual War--took place in 1625 to 1656. Many other conflicts occurred in this century, such as the Banda War (1609-1621) and the Kapaha War (1636-1646). However, the motive behind the wars was the Dutch interest in allying themselves with local community leaders against other European groups or local kingdoms (Kastor, 2000).  

Finally, another factor in the conflict in Moluccan society was that some local people abandoned their own culture in exchange for outside culture. This can be seen by the disappearance of certain indigenous languages from some of the Christian villages, whereas in Muslim villages, the community still uses their mother tongue. In Ambon, especially, there are many local languages, but some Ambonese Christians no longer speak them. This reflects the fact that the Dutch had preferred them not to use the local languages, forcing them instead to learn Dutch as a means of aligning the Ambonese Christians with Dutch colonial interests. By contrast, all Muslims still use their local languages. When Ambonese Christians meet Ambonese Muslims, they must communicate in the national language, Bahasa Indonesia. I suggest that this is evidence for reason the Ambonese are so little united. It goes back to the Dutch devaluation of their culture. Language is really a tool for communication. In addition, it functions to unify the community through the emotional bonds that the same language fosters. When we use our native languages other than our national language (Bahasa Indonesia), we become socially, politically, and culturally more cohesive in our conversation.

In the Muslim villages of Ambon, people from one community can communicate with those of another quite easily. For example, when people from Tulehu village meet people from Liang village in Salahutu District, they communicate in the same language. This situation is in contrast to that is found in some Christian villages in Ambon, where residents no longer use their mother tongue. Pieris (2004) points out:

I myself appreciate Muslim cultural and religious leaders for preserving the 
mother tongue as the local culture. This is because language is a vital factor in cementing unity. (p. 90)

In fact, I think that we Ambonese have fewer bonds because we do not speak a single language as do the Javanese, who are even more united despite being Buddhists, Hindus, Muslims, and Christians. Language is thus at the heart of some of the differences separating Ambonese Christians from Ambonese Muslims. Even Bahasa Indonesia is not a unifying force. This may in fact be another legacy of colonial influences. The colonizers did not want the indigenous people to use their vernacular languages since this made them less accessible to the authorities. Instead, the colonizers encouraged the indigenous to use Dutch or Bahasa Indonesia. Regarding this situation, Peiris (2004) points out:


Traditionally, Muslim villages still retain their local culture. Local languages, for example, are still used in cultural ceremonies, even in daily relationships. However, these are held by acculturated traditions because their local languages are no longer used. In terms of cultural recovery of Moluccan cultures, the Christians may have to discover their original cultures from Muslims. (p. 88) 
    
It is clear that the Muslims in Ambon have preserved their local culture in their ceremonies: they speak their local languages, preserve their customs, and in the mean time still use Bahasa Indonesia. By contrast, the Christian community in Ambon has to some extent abandoned use of local languages, having acculturated Dutch and Portuguese customs in their own ceremonies.


 Separatist Movement of the Republic of the South Moluccas
 
As was noted in the introduction, the emergence of the Republic of South Moluccas (RMS), which proclaimed itself as an independent entity separate from Indonesia, had the effect of dividing the Ambonese. Disagreement revolved around different notions of idealism, putting those who wanted to integrate with Indonesia against those who wanted to separate. The RMS was actually an initiative of only a handful of people in Ambon--the former members of the Dutch Royal Army and their supporters (Kahin, 1985).


 The appearance of the RMS movement was marked by its proclamation on April 25, 1950, by Dr. Soumokil and his followers. The RMS was born out of the insecurity felt by ex-Royal Dutch Army officers, civil servants (ambtenaar), and traditional elites, who in colonial times had profited greatly from the Dutch. They all were worried that their influence would decline when the Indonesian state was firmly established in Ambon. Dutch supporters waited to proclaim the RMS until after the authority transfer in December of 1949 (Kahin, 1985). 


Chauvel (1980) argued that the emergence of the RMS was due to a desire for regionalism and separatism. The basis of the RMS lay in the Dutch colonial government’s outlook that saw Indonesia as best served by a federal structure; hence, the RMS fit within this frame but not into Indonesia’s sovereignty. Despite this, the Indonesian government in Jakarta did not want to let any of its territory be captured by the Dutch--after the authority transfer of 1945. For this reason, Soekarno sent the troops of Siliwangi division from West Java to put down the rebellion.


 There were several consequences of the rebellion of the RMS within the Ambonese community. We have seen that the majority of the Ambonese who were involved in the RMS were Christian Ambonese. Only a few of them were Muslim Ambonese because Christian Ambonese were dominant in the elite structure of the Royal Dutch Army. In almost all Muslim villages, this rebellion of the RMS was popularly referred to as “beret,” because the troops of the RMS were always wearing berets. An additional wedge was driven into Ambonese society when Soekarno recruited many local soldiers, both Muslim and Christian, to put down the rebellion.


 In the struggle between the “beret” troops and the Indonesian army, half of the region’s infrastructure was damaged and both the Muslim and Christian communities suffered many deaths. However, because the Muslim death toll from the war was higher, there emerged an assumption that the war was between Indonesian troops dominated by Muslims against the RMS troops who were dominated by Christians. Many Muslims suggested that the RMS stands for Republik Maluku Sarani, in which sarani stands for Christian. 
Recent Factors during the New Order of Soeharto Regime            

             Political Implications of the Central Government’s Actions

     
 In the era of the New Order (Orde Baru), the political trend was to centralize so that every political decision emanated from Soeharto’s regime. Soeharto as president had absolute authority over the country, and exercised that power on behalf of the elite. His regime only supported the elite since the majority of the people did not support them. Besides, decisions made by the regime were likewise absolute, so that no citizen had the option to disagree.  

    
  The power of Soeharto’s regime remained firmly in Soeharto’s hands for almost 32 years. The fact is that the Undang-Undang Dasar 1945 (national constitution) had never been amended for this situation, so the regime was always able to dictate to the legislative and judicial branches. In the three decades of his regime, Soeharto enjoyed monopolistic power, in which he was dominant in decision-making. The effective tools of his power were the army, politicians, and bureaucracy.

     
 In the governmental system of the Soeharto regime, the bureaucracy was centralized. When a decision was made and issued to all provincial governments, no one had any choice but to comply. The central government enjoyed the power of repression over individuals, groups and society as a whole, and rejected any other ideology besides Pancasila (state ideology), declaring those who opposed it as anti-Pancasila. In the mid-twentieth century, some resistance to this oppression arose in the community, even to the point of generating disturbances.

     
  Some Muslim groups historically rejected Pancasila during Soekarno and Soeharto eras. However, to retaliate their rejection, Soeharto in his early mandate as president directly appointed military governors for this Moluccas Province. From the 1970s until the 1980s, Soeharto chose his governors from the active military and especially from among Muslim Javanese. The Muslim Javanese who were the governors of the Moluccas included Soemitro (1968-1971), Soemeru (1971-1976), Hasan Slamet (1976-1987). Only Soekoso (1987-1991) was a Catholic (www.malukuprov.go.id).

     
In the 1990s, members of the Indonesian Muslim Intellectuals Organization (ICMI) eventually forced Soeharto to make concessions. He agreed to appoint two ICMI members (both Muslim Ambonese) to the post. These were M. Akib Latuconsina (1991-1995) and M. Saleh Latuconsina (1999-2003). The political composition has changes since the political reformation of 1998 when a governor is elected through voting. The system shows that political democracy is progressing that anyone regardless of tribe, religion, and faith can be elected as a governor.  
              Migration and New Social Composition

     
  Indonesia, with its thousands of islands and ethnic groups, is a nation of migrants. In the Moluccas, besides indigenous people, there are also migrants from Sulawesi, Java, and Sumatra. Their total population has reached almost 1 million. The significance of this figure can be seen from the fact that the overall population was last estimated as 2 million in 1999 (the year when the province was created).

      
Migrants from Java, especially Javanese farmers, arrived as part of the transmigration program administered by the Ministry of Transmigration in the 1980s and 1990s. Programs of transmigration aim to spread people from most populated regions (Java and Bali) to less populated regions. In addition, the programs are intended to boost productivity of those who are transmigrated. Meanwhile, migrants from West Sumatra and natives of South Sulawesi came to work in the informal sector, especially in trade and transportation. The Butonese from South East Sulawesi generally work as farmers and in lower level trades in markets selling fish, vegetables, and other daily staples. In addition, many Butonese also work as porters in markets and ports.

             From the 1970s to the 1980s, the lower level of the economic sector was equally divided between immigrants and local traders, Muslims and Christians. In the retail sector, many Ambonese women (tante-tante) sold goods door-to-door, although by the 1990s this phenomenon had almost disappeared. Because most trade goods had become available in the markets at reasonable prices, the result was that many local Ambonese lost out in the competition with the migrants.

          
The intensive migration of outsiders to Ambon caused the population’s composition to change. On Ambon Island, at the beginning of the twentieth century (and prior to independence in 1945), the Christian population represented 65.9%, whereas the Muslim population was at 32.7%. According to 2003 data from the Indonesian Central Statistics Bureau, the population of the Moluccas was 1,220,800 in that year, while the population of Ambon city before the conflict in 1999 was 312,000--of which Protestants constituted 51%, Muslims 42%, and Catholics 5% (www.Ambon, Moluccas Information Website). Statistics show a clear balance in composition between Muslims and Protestants residing on Ambon Island. In the north of the island, including the Salahutu and Leihitu Districts, Muslims are currently in the majority, whereas in the south, Christians are more numerous. Only in the centre, are the two communities relatively equal in number.  

      
The population of Ambon has increased rapidly since the transmigration program brought many people from other islands of Indonesia. This phenomenon was spurred by many reasons, chief of which was to find employment in both the governmental and private sectors. The migration over the last thirty years has disrupted the traditional dynamic between Muslims and Christians, for whereas in the colonial era Christians had dominated the economic and political scene, and in the wake of this large increase in the Muslim population, Christians saw their predominance threatened (Trijono, 2001). 
           Political and Economic Impact

           The central government in Jakarta, which makes policy for all provinces, influenced the structure of provincial government of the Moluccas. Most Moluccans depend for their livelihoods on farming cloves, nutmeg, or coconut, as well as fishing. The harvests of Moluccan farmers must be categorized as long term, for they do not grow rice, which offers a quick return. Because these crops do not provide a fast return on investment, the Moluccans as a whole are difficult and unpredictable. 

       
Many people on the Ambon Island have academic degrees, but jobs are not available since there is so much competition among them. In addition, many want only to work in the government sector, rather than in the informal employment of general services and trade. If the central government does not provide more job opportunities to the provincial government, the population will become unemployed. As a consequence of this, crime has increased and natives’ social jealousy has arisen against those migrants who gained many benefits from trade in the region. 

       
Competition between the two groups to gain jobs in Ambon is high because there are so few opportunities for Ambonese, especially for those who have just finished their high schools or university diplomas, and this has political repercussion. With its 761 square kilometers, Ambon is not an industrial area: its main function is as the capital of the Moluccas province where there are governmental services like those in other provinces. In addition, there are also some private sector jobs in the area geared towards serving human needs. However, with the increasing number of young people who need jobs, there are not enough positions available. This condition can trigger crime, frustration and disturbance in the community as a whole (Sumarsono, 1983).

       
There is also the issue of illegal logging in Ceram and Buru Islands, which causes unstable conditions and lead to riots. There are also issues related to illegal fishing in the Banda and Aru oceans. Generally, foreign ships engage in illegal fishing. This chaotic situation reduces the province’s ability to earn profits, as investors will take advantage of this situation. Police patrols on the water have also decreased due to budget cutbacks.        
             Christians and Muslims Experiencing Marginalization  

    
 It is difficult to determine who gains the greatest advantages from the current political situation in the Moluccas because both Muslims and Christian Ambonese have lost from the riots. The two communities felt equally marginalized during the Soeharto regime because Javanese Muslim military governors imposed an undemocratic government.

     
In the Dutch colonial era, Muslim Ambonese experienced marginalization due to not being involved in the colonial government, particularly in the areas of education, jobs and bureaucracy. Instead, they were mainly involved in agriculture, fishing and trading. It contrast to the Ambonese Muslims, however, Ambonese Christians enjoyed privileges from the Dutch.

     
In the Soeharto era, especially during the first twenty years of his presidency, both Muslim and Christian Ambonese became marginalized groups. Later, though, in the last ten years of his presidency, Soeharto chose many of his ministers from Ikatan Cendekiawan Muslim Indonesia (ICMI). Ambonese Muslims gained more privileges when two Muslim Ambonese from the same clan were appointed successively as Moluccan governors; they were M. Akib Latuconsina and M. Shaleh Latuconsina, who served from 1991-1995 and 1996-1999 respectively.

      
Nevertheless, on the occasions of these appointments, Ambonese Christians accused the local government of trying to “Islamicize” the bureaucracy. What they did not realize, however, was that many Muslim Ambonese had diplomas from universities, allowing them to operate on an equal basis with Ambonese Christians.

Summary
    
The Ambon conflict is as complicated as ever. Its roots lie centuries deep in Dutch colonial times and more recently in the Soeharto regime. However, tensions have always existed between Muslims and Christians. The Dutch and subsequent regimes were able to handle the tension. The Dutch were more powerful than the local Muslims, in the first place. As well, they never tolerated any disagreements in the community, even when it imposed a policy that seemed to favor some while discriminating against others. Even when local kingdoms revolted against the Dutch, they never succeeded, as the Dutch had more capital and guns. The long monopoly and domination of the Dutch over the islands led to the practice of divide et impera. This practice caused the quarrels between the local communities. 

         After the independence of Indonesia, the Dutch wanted to keep the Moluccas and supported the establishment of the RMS. Nevertheless, the Dutch faced resistance from the local Muslims and elsewhere from Indonesia. The golden era of the Dutch   could not be forgotten by the ex-Royal Dutch Army, and their supporters feared that the Moluccas would fall to the Muslim Javanese. This triggered the proclamation of the RMS.

           Other factors worsened the situation in the Moluccas, including policies from the very dominant central government, which never considered local aspirations. For example, the central government selected local governors from military units of Javanese Muslims or those close to the regime, denying local leaders the right to govern their own province. As a result of this policy and other policies, such as huge migration sponsored by the central government, the Muslim and the Christian composition of the Moluccas changed. This also contributed to competition between Muslims and Christians. Economically, inflation had dropped since the conflict as many investors moved their capital to safer places. There were no job opportunities available so unemployment soared. Generally, Muslims and Christians are still being marginalized. The Dutch had given more privileges to the Christians, and the Muslims were marginalized. In the same way, Muslims had the privileged just after the Soeharto regime took power as he gave more to Muslims. However, it is fair to say that both the Muslim and Christian communities feel marginalized because the central government is less likely to consider their aspirations in governing the province and in building the nation.
PART FOUR
INTERVENTIONS AND RESULTS
At the height of the Ambon conflict, there were many efforts to seek solutions. Some of these failed, while others succeeded, and still others brought new problems. This part investigates both government and non-government interventions and what results were obtained. 

Government Interventions
Provincial Government Interventions


Since the Ambon conflict broke out in January 1999, the provincial government has undertaken several reconciliation initiatives in conjunction with Muslim and Christian community leaders: 


Community Center for Reconciliation

The Community Center for Reconciliation is an institution that was established early in the conflict and on an informal basis by six individuals. Three pairs of members represent each religion in the community: Islam, Protestantism, and Catholicism.


The original team members were Luthfy Sanaky and Thamrin Elly representing Islam; John Ruhulesin and M.G. Lailosa, representing the Protestant community; and Bruno Rumyaru and Condratus Ufie representing the Catholic population.
 All of the members were already acquainted with each other, which gave them an advantage when it came to seeking a resolution for the month-old conflict.

The team approached key persons, such as community leaders, in an effort to reduce tensions. Yet, the Ambon conflict became worse. The problems of January 1999, which had been only concentrated in some neighborhoods of Ambon city, soon spread to the outskirts in three districts: Leihitu, Salahutu, and Baguala. Hence, even these six highly regarded individuals were unable to make their communities understand that the conflict was not a religious one. All they could do was plead with rioters not to burn down mosques and churches and other public buildings.

After a three-month evaluation, the provincial government formalized this team by assigning it additional members from among local religious leaders, civil servants, military personnel, and cultural leaders. Furthermore, the team became involved in other initiatives, such as intensifying formal meetings in churches and mosques, village councils, and provincial government offices. One of the activities entailed approaching churches and mosques to explain that the Ambon conflict disadvantaged both communities. In addition, they also approached community leaders in some villages to discuss culturally-based reconciliation, such as the pela gandong mechanism. The pela gandong is a traditional treaty between a Muslim village and a Christian one that requires each village to respect the other as a brother.


To achieve these ends, the team mapped out the causes and chronology of the conflict, as well as their concrete actions, such as peace tours, campaigns, discussions, and seminars focusing on solving the roots of the conflict (Provincial Government Office, 1999).

Yet, despite support from the provincial government, the team was unable to bring the communities to any agreement, as there were many obstacles. For example, when a Christian member of the team sought to visit a Muslim village, he would be rejected. In addition to this obstacle, activities, such as community meetings and healings run by the team that had no basis in the community, would have no effect on preventing violence.


In the meantime, many people in the communities perceived the conflict as a religious one, because those involved used to link it with religious symbols, in order to attract more support. In the Muslim community, for example, the conflict was sometimes associated with the concept of jihad, in order to persuade other Muslims to attack Christian villages. Conversely, some Christians tried to attract support by using religious symbols such as cross bracelets and Bibles, as “magic” objects in order to convince others that they were fighting in the name of God (Ambon Berdarah Online).

Because so many Muslims and Christians associated this conflict with their faiths, those involved in the Community Center for Reconciliation faced huge barriers when they approached Muslim and Christian leaders to promote peace. In contrast, the scope of the conflict only became bigger. This was because the team was actually not representative of all the villages on Ambon Island. 

Poor information distribution may also have contributed to the team’s failure, for although it intensively presented seminars and discussions in various places, many still did not recognize the Community Center for Reconciliation. Those who knew about the seminars were mainly interested parties and students living in Ambon. Meanwhile, the majority of Ambonese engaged in the conflict were villagers.

The problem was that the Community Center for Reconciliation had not yet visited some Muslim villages from Wakasihu to Morela in the Leihitu District. Nor had it yet visited Muslim villages in the Salahutu District from Liang to Tial, located on the north side of Ambon Island. Also, they had not yet visited Christian villages in the Baguala, Sirimau, and Nusaniwe districts in Jazirah Leitimur, in the south part of the island. This was in spite of the fact that early 1999 was the highest escalation of the conflict. Because the team did not visit all these villages, most Ambonese remained unaware that the Community Center for Reconciliation had been established.


In addition to those problems, the Community Center for Reconciliation was reluctant to address the basic issues in the conflict. Its representatives could not do this because they felt that maintaining religious tolerance was the top priority. As they saw it, to tell the truth would make the conflict become worse. But if they did not have the moral courage for such a task, what sort of intervention did they hope to make? 


The Community Center for Reconciliation had inadequate resources for engaging with the groups involved in the conflict and lacked the personal and institutional abilities to invite all levels of the communities, both village and urban, to disclose what had been going on among them. It could not determine whether the conflict arose from a basic contradiction in values or whether it resulted from socio-economic problems leading to misery and jealousy by one group towards the other, perhaps in a more advanced stage in its development. 

Provincial Government Team


In 2000, the provincial government established a team aimed at creating reconciliation between neighborhoods and villages in Ambon. The team approached people from all backgrounds, acted as a facilitator and therefore took a more informal approach. Because of their approach, the team had the potential to bridge the two communities through dialogue.


The team worked effectively because it assumed three things. First, the team appointed its members from among provincial civil servants who resided in the villages and especially on the borders between Christian and Muslim villages. These representatives were able to approach community and religious leaders in situations where outsiders were seen as provocative. Second, the team invited the community leaders and religious leaders to discuss and identify the internal factors behind the conflict in the community. In other words, they inquired as to what happened in the villages. Third, the team met representatives of each village to formulate agendas for reconciliation (Provincial Government Office, Ambon, 2000).

Latupatti Forum  


The Latupatti Forum was an encounter initiated by the provincial government. In view of the deteriorating situation in Ambon and the spread of the conflict to other areas, 13 Muslim and Christian latupatti, including both community and cultural leaders, held a meeting in Ambon City to seek reconciliation. At this meeting, the participants agreed to the following points (Latupatti Forum of Jazirah Leihitu, 1999).


First, the term “Latupatti Forum” refers to a group of traditional leaders and their union which reflects their sense of united purpose. Latupatti itself means traditional leaders in the village, being synonymous to raja, supporting the provincial government's efforts at reconciliation and the security measures proposed for reducing the conflict.


Second, the Latupatti Forum called upon the Muslim Leihitu community to stop mobilizing people from this area, because during the earlier stage of the conflict, Jazirah Leihitu was the gate for the movement of Muslim community members both from Leihitu and from Salahutu districts to attack Christians in Ambon City. Jazirah Leihitu is a predominantly Muslim populated region located at the north end of Ambon Island.


Third, the Latupatti Forum called for the Ambonese Christians of Baguala and Sirimau districts to stop attacking Muslim Leihitu living in Poka Hamlet and its surrounding areas. In the neighboring areas of the Hamlet of Poka, such as Rumah Tiga and Perumnas, the Muslim and Christian populations lived as one community. In this area, the Pattimura University complex is located. However, the university buildings were burned down during the violence. On this point, the Latupatti Forum also called for the Pattimura University complex to be regarded as a neutral zone.


The Muslim Latupatti Forum meeting was evidence that the residents cared about reconciliation efforts, and Muslim and Christian Latupati engaged in another meeting on November 18, 1999 in Baguala district acted as a follow-up exercise. At this meeting, they agreed on the following important points:


First, encouraging Muslims and Christians residing in Jazirah Leihitu and Baguala district not to fight, molest or injure each other. Second is a call for Pattimura University officials to remain objective and neutral in accepting students and recruiting staff. Since this university was established in the 1950s, the faction of the Ambonese community had always dominated the recruitment of teachers, staff, and students. Third is an agreement that anyone breaking the above resolutions should undergo moral, customary, and legal sanctions. 

The Latupatti Forum yielded concrete results as well, such as government action to rebuild infrastructure, i.e., roads and other facilities. There were also other efforts to improve the conditions at educational institutions. Another effort was to ensure that security personnel act neutrally in handling the conflict. These agreements were to be followed up by sanctions whenever somebody from either community violated the agreement.  

Central Government


In the era of Habibie’s presidency, when the first Ambon conflict (1999) occurred, there was no strong state initiative from the central government to resolve matters. This lack of awareness on the part of the central government was partly due to the fact that the Jakarta administration was in transition following Soeharto’s resignation. In other words, the socio-political and economic situation was weak and unstable following of this sudden change of leadership after almost three decades. As well, there were tensions in the whole country triggered by the independence of East Timor, the Aceh and Papua conflicts and the ongoing monetary crisis. These were just some of the issues that the central government faced, diverting its attention from the riots in Ambon. 


The central government under Habibie did eventually attempt some interventions in the Ambon conflict. One important undertaking was the dispatch of a team of 19 consisting mainly of military personnel, led by Brigadier General Suaidy Marasabessy, in order to assess the situation in Ambon. This was not an attempt at reconciliation, but not an arbitration effort designed to defuse the conflict. One of the approaches had taken involved security measures. I suggest that this approach was the method that Soeharto’s regime had used for almost 32 years in handling chaotic situations elsewhere in the country. 


The military in some cases made mistakes when it sent its military personnel to Ambon, especially the fact that they were often biased in its treatment of rioters. Hence, a Muslim member of military team met a Muslim citizen, he was likely to treat him better than he would a Christian, and vice versa. Besides, before being sent to the conflict zone, they were not informed that in Ambon there are two different communities that were divided by religion. It was only two days after the tension that the troops in Ambon had experienced frustration and distress, as they were not able to handle the chaotic situation.


The local military personnel did  not put down the 19 January 1999 riots, so the Central Command of Indonesian Military in Jakarta ordered the local military chief (Pangdam) of Wirabuana in Makassar to send military personnel from the Strategic Infantry Command (Kostrad) to oppose the rioters. Such a violent approach ought to have been the last resort of the authorities; instead, the situation was made worse by the increased civilian death toll that resulted. The case attracted attention from the media for weeks as the military personnel was accused of involvement in the Ambon conflict. With this event, segregation began to emerge on the ground.


The military chief in Jakarta, General Widodo A.S., realized that many army personnel were involved in the Ambon conflict. Based on the above statement, it seems that several of these personnel were directly involved in the conflict and aggravated the situation (Sihbudi, et al., 2001).
    
 In the era of President Abdurrahman Wahid (1999-2000), several different efforts at intervention were made. The first was a security approach under the responsibility of the Coordinator Minister of Politics and Security (Menkopolkam), which consisted in armed patrol of the streets and door to door sweeps, as well as an intensive patrol on Ambon Bay to prevent illegal guns being supplied. The central government then sent a further 16 battalions of military and police to the Moluccas. Finally, the Vice-President, Megawati Sukarnoputri, and the Minister of Religious Affairs (Menag), Said Aqil Al-Munawwar, turned to reconciliation efforts, which were followed by rehabilitation approaches led by the Coordinator Minister of Social Affairs (Menkokesra), Jusuf Kalla (Pieris, 2004; Trijono, 2001).  

      
During Megawati’s presidency (2000-2004), further initiatives were designed to resolve the conflict that had been underway for almost three years and showed no sign of ending. The Coordinator Minister of Social Affairs, Yusuf Kalla, and the Coordinator Minister of Politics and Security, Susilo Bambang Yodhoyono (now the president), initiated the Malino Two Peace Agreement in order to stop the conflict. 


Both Christian and the Muslim delegates attended the Malino Two Peace Agreement talks, with each community sending 35 representatives. The MalinoTwo Peace Agreement documented eleven declaration points (Pieris, 2004, p. 301). The core points reflected the central government’s program to end conflict and apply law enforcement fairly to those who threatened human rights and the sovereignty of Indonesia (summarized from points 1-3 of the agreement, see also Maluku News Portal, March 2003).  

Non-Governmental Organizations’ Interventions 

Local Non-Governmental Organizations
    
Wayame Team  


Community leaders from Wayame Hamlet established the Wayame Team in February 1999--one month after the Ambon conflict reignited. The team functioned to protect the Wayame Hamlet community from outside attacks, by both Muslims and Christians. This was because the Ambonese communities fought each other. In order to prevent the conflict so it would not reach Wayame hamlet, the team had to exclude outsiders. In this way alone they could avoid engaging in the open conflict raging elsewhere in Ambon City and its surroundings.


The team’s members, comprised of Muslims and Christians, refused to take sides in the conflict as they thought that Wayame Hamlet should be free from the tensions. The Christians decided not to listen to any invitations to battle, despite calls by the Maranatha Church in Ambon City to all Christians to take up the fight. Muslims too decided not to listen a call to jihad from the Al-Fatah Mosque in Ambon City. They tried to keep their distance from Ambonese in the town because if they grew too close to these people, they might be influenced in some cases (Trijono, 2001).


One key success of the team's representatives was their ability to facilitate regular dialogue between Muslim leaders and their counterparts. This is because they believed in universal values--openness, honesty, supportiveness, acceptance, collaboration and belief in God. One of the characteristics of the Wayame Team was its refusal to allow military personnel to come into the area. Its members were responsible for security in the village. For this purpose, young people were drafted to stand guard night and day in alternating groups. These young people also warded off provocations made by people either inside or outside the community. 


The team’s solidarity was so strong that when Christian rioters from outside came to Wayame Hamlet to kill Muslims, Christian leaders would be in the front lines waiting to repel the Christian attackers. A similar situation would occur wherever Muslims from outside would plan an attack on local Christians: local Muslims would confront the Muslim attackers (Trijono, 2001).


The team sought to build a strong Wayame community by trying to educate people that the Ambon conflict was not linked of the local to any religions, and that the root of the problem lay elsewhere even though religion was being used to manipulate the combatants. Ultimately, the team was successful in its effort to protect Wayame hamlet from the riot.
     
Baileo Foundation


The Baileo Foundation is a non-governmental organization whose members have considerable influence on the grassroots population, especially in places where IDPs are most numerous, such as in Suli, Salahutu District and Halong, Baguala District. The Baileo Foundation was established before the Ambon conflict broke out. According to its mission statement, the foundation’s aims are to empower people and advocate preserving the cultural rights of communities in their encounter with political authorities and powers foreign to the region. When the Ambon conflict was at its worst, the foundation changed its mission to focus mainly on humanitarian aid at the grassroots level and on operating shelters for IDPs in areas such as Halong, Baguala District and Suli, Salahutu District (Trijono, 2001). 


Moluccan Cultural Dialogue 


Despite all the efforts described in the foregoing, it appeared as though the conflict would never end, especially as the government itself was so slow to react. As far away as Java, the Moluccan Youth and Students Union in Yogyakarta were aware of the likelihood that open conflict would break out again. This motivated the latter group to hold a conference, aimed at restoring relations between Muslims and Christians to their previous level of tolerance. 


I myself attended this conference; my being that of a participant wanting to observe and learn from the conference, and I was as an interpreter for a sponsor from  the Presbyterian Church who had came to observe the conference too. As participant and interpreter, I witnessed how the participants--Muslims and Christians--set about discussing their problems. However, some participants were not so open to discussion. This was so, I feel, because many participants still felt trauma resulting from the conflict because they all were actors in the conflict.


The participants in the Moluccan Cultural Dialogue conference were mainly rajas (village leaders), artists and academics. The presence of the rajas was interesting because they had a leading role in the conflict. When the latter broke out, they were at the forefront of the attacks against neighboring villages of a different religion. For example, the raja of Liang was invited to the event, as was the raja of predominantly Christian Waai, yet both villages were heavily involved in fighting each other.     


The objective of the meeting was for the rajas to discuss their problems. Through support and validation, solutions were sought for common problems, such as how to rehabilitate infrastructure and rebuild unity between villages. The rajas of the villages could socialize the results of the dialogue among their people upon returning home after the event. The result of the dialogue was a common declaration not to get involved again in future riots and not to be easily provoked into fighting. 


 The conference, though attended by the rajas, artists and academics--a total of 80 participants in all representing Muslim and Christian groups--did not issue any significant resolution at the time. However, there was one important result: a decision to launch a peace campaign in all villages in Ambon Island and in some of the nearby islands where conflict had occurred. The raja of Tulehu village was chosen as coordinator of rajas because of the village’s strategic role as capital of Salahutu District, which has a seaport connecting it with other villages where rajas live. By choosing Tulehu, the rajas could get together easily to discuss their current problems. 

National Non-Governmental Organizations

Many national NGOs concerned themselves with the violence occurring in Aceh, Papua and the Moluccas. One of the NGOs that showed the greatest interest in the Moluccas was Baku Bae. Early in the conflict, in 2000, Baku Bae directly proposed a solution to the communities. In addition, it was actively involved in reconciliatory programs on the ground. Generally, the ideas emphasized in Baku Bae’s campaign were trust of each other, justice, pluralism and solidarity. The first of these trust, is key to resolving differences. Only by trust, i.e., leaving behind prejudice and refusing to blame others, will a peace agreement ever be achieved. 


The second conception is justice. The communities may only have opted for violence out of a desire for justice and equal rights, especially among the grassroots population, bureaucrats, police officers and those who knew the law well but sometimes even these would break the law and behave unjustly. The Ambonese community has always longed for equal rights particularly equal entitlement to natural resources in the region, so that these resources are not only sent to Jakarta but also shared among the community.

      
The third conception is pluralism. When the violence broke out, both the provincial government and the communities were aware of the importance of inter-religious tolerance. From my own experience, education in Indonesia assigns little time to instilling pluralism and tolerance. The curriculum for children has no specific subjects designed to teach the importance of tolerance. Without this, however, each religious group grows more fanatical and more inclined to believe that it has a monopoly on truth. In the Moluccas Province, especially, there should be a curriculum that emphasizes pluralism and tolerance because children in the school come from a variety of backgrounds. With a more enlightened curriculum, students may come to respect other faiths.   

       
The fourth conception is solidarity. Both the provincial government and the community should campaign for greater solidarity among Ambon residents. This solidarity should be restored to at least its status before the riots. One example of this earlier solidarity among the Ambonese was that, when the Christians used to build a church, their Muslim neighbors would help them.

      
Baku Bae also held seminars and took polls on the ground. In 2000, it initiated a trans-conflict seminar among the victims, actors and rajas, in conjunction with local NGOs. These seminars were held three times. One result of these activities was that Baku Bae generated five typologies of victims and actors (Malik, 2003).

      
The first is an aggressive typology, in which a community is driven by anger to engage in the conflict. The second typology is a destructive typology, in which people can only find satisfaction when becoming attackers. The third typology is escape typology which describes those who run away from destructive reality and are still trapped within the romanticism of the Moluccan community that is tolerant and peaceful. The fourth typology applies to those who seek to defend themselves in conflict situations and to find solutions. The fifth is resistance typology which is to avoid conflict situations through commitment and efforts to prevent conflicts. 

         
Among these typologies, the defense and resistance typologies are the ones that favor peace because the two are different ways of reducing conflicts. People in these two categories generally become defenders and not attackers. 


Baku Bae’s polling efforts were conducted to hear the voices of Ambonese on the conflict. The respondents to the poll numbered 1,327 Christians from 30 locations and 1,241 Muslim from 30 locations. An important result from this polling was the discovery that the Ambonese community was anxious, angry and vulnerable. They wanted conflict to be prevented. Their message was that initiatives from all groups were needed because the involvement of military figures in the conflict was not neutral, because they sided with one or the other of the communities. After polling victims, actors, and the rajas involved, Baku Bae began to build relationships with moderate civilians from both communities. The aim of this initiative was to prevent further violence. The moderates invited to the dialogue included journalists, intellectuals, lawyers, religious leaders and youth leaders. What was learned from the dialogue was that solidarity and pluralism were seen as key to strengthening the communities. 

     
Another program initiated by Baku Bae was the opening of a Baku Bae market. The aim of this market was to help the local economy, as well as to encourage productive pursuits and thus be pro-active in stopping the violence. In addition, Baku Bae also encouraged intensive inter-group meetings. Meetings and dialogues with elite bureaucracies, the military forces, and socio-religious organizations were all steps initiated by Baku Bae in an attempt at socializing the spirit of peace and promoting solidarity among the victims of violence (Malik, 2003). 

International Non-Governmental Organizations


International non-governmental organizations also contributed to resolving the Ambon conflict. Aid from these NGOs was very important because besides having power and economic resources, they also had human resources skilled in conflict resolution. Humanitarian aid from these international NGOs was mainly directed at the reconstruction of infrastructure. In addition, they facilitated training to minimize the conflict. Nevertheless, not all international NGOs were willing to provide aid to reconciliation efforts. 


The Netherlands was among those countries from which aid was forthcoming, but due to the complicated relationship between the two countries in the past, the Dutch thought it would be better if it were funneled through local NGOs. Indonesians are very sensitive towards humanitarian aid from the Netherlands because as many thought the Netherlands supported the conflict. In addition, because of the Moluccas’ past history, the Ambonese Muslims blacklisted any such resources. 


One of the international NGOs that was free to operate during the crisis was the British Consul. The British government’s position, which is neutral towards Indonesia, enabled it to play a role in the peace process in Ambon. One of their programs involved helping the process of reconciliation by organizing conferences on Moluccan civil society. In preparing these conferences, they worked with the Center for Security and Peace Studies (PSKP) at Gadjah Mada University (UGM), Jogjakarta. Results from the conference were very useful as the basis on which to reconcile the groups and rehabilitate Ambon in the post-conflict era. The conference involved 52 participants coming from various socio-cultural and religious backgrounds and from various governmental and non-governmental organizations. 


The conference applied a participative approach, where those attending discussed how to build Moluccan society in the future could be based on their collective experience. The conference consisted of directing the discussion from wider issues (macro) to narrower ones (micro), to explore changes and the experience of the past. After discussing the narrower matters, the participants shared information by discussing their personal experiences. In this conference, the participants gained sufficient freedom to disclose their feelings and experiences from either before or after the Ambon conflict.  


For the future, the team addressed common needs in the area of entrepreneurship, politics, government, security, refugees and rehabilitation, socio-cultural institutions, socio-religious issues, education, women, children and the media. 


As an illustration of its views on entrepreneurship, the team suggested providing markets and alternative roads for transportation without differentiating the basis of racial and religious backgrounds. On the topic of bureaucratic issues, the team formulated common needs for creating honest and accountable government at all levels. This would begin with rearranging the infrastructure of the government in special autonomy areas and developing careers based on achievement and merit, especially in the bureaucracy. 


In the area of socio-cultural matters, the team managed to agree on common means of empowering local institutions and developing a national collective identity as Moluccans within the framework of Indonesia. 


In the socio-religious field, the team formulated the need to build universal values based on human rights, humanity, cultural and religious dialogue and to repair churches and mosques that damaged during the conflict. 


In the area of socio-economic concerns, the team formulated a common agenda to rebuild the economic infrastructure that was damaged during the conflict, to fulfill basic needs, to empower women, and to enhance educational institutions, alternative education, trauma, mental and physical rehabilitation, and the media institutions. 


Another important result was the statement from one of the participants that a reconsideration of the past should be undertaken before embarking on these new agendas and that the government should handle the conflict transparently, i.e., to uncover the true facts surrounding of the conflict in January 19, 1999, as well as the issue of the Republic of the South Moluccas, the involvement of military and police in the conflict, the issue of Islamic and Christian missions, the issue of inefficient rehabilitation and the peace agreement’s budget.

Another important recommendation was that a common statement be drafted urging that an independent investigation team be sent to the Moluccas to assess and evaluate the professionalism of military and police.
Summary

Community members, provincial and central government officials and the NGOs had commitments to reconcile the two groups in Ambon. However, their efforts were not consistently applied because there were many problems that these institutions encountered. In addition, the situation was still difficult given that the conflict itself was unpredictable. Because of this, these institutions faced some difficulties in accomplishing their interventions. One of the obstacles was that there was poor cooperation between the NGOs and the provincial and central governments in handling the Ambon conflict. Efforts at reconciliation were still partial and far from comprehensive. This might have been caused by both the governments and the national NGOs, particularly since the Moluccans have no infrastructure for working together to handle conflict, such as social work organizations in developed countries. For example, there was poor cooperation and support between the NGOs, the various levels of government, the communities and the military in trying to achieve reconciliation. Another example of this poor cooperation was the fact that the Community Centre for Reconciliation and the Baileo Foundation had no joint programs for dealing with conflict resolution and the IDPs. There has been little progress in uniting the efforts of all these bodies. In addition to this, communities were vulnerable to provocateurs. Though some reconciliation was achieved, the community is still far from peaceful. 
PART FIVE
ANALYSIS OF LIMITATIONS AND STRENGHTS
Having explained in the previous parts the factors behind the Ambon conflict, the interventions made by governments and the NGOs and the results obtained, this part focuses on analyzing the efforts that were made by governments and NGOs to reconcile the two groups. In this regard, this part discusses three main issues: the limitations of these efforts, their advantages and their prospects for future development in terms of social work interventions in this area. 

Weaknesses of the Interventions by Different Organizations
Provincial Government Effecting Peace Agreement
As I mentioned in Part Three, there were various teams created by the provincial government charged with the task of negotiating a peace agreement: the Community Center for Reconciliation, the provincial government team and the Latupatti Forum. An analysis of these teams will show their respective weaknesses and strengths.   

  

Community Center for Reconciliation

           This center developed programs that were more or less imposed on communities, without regard for the roots of the conflict. For example, this team created the Safari Peace program. The Safari program involved this team visiting communities on a campaign for peace. Logically, the program did not fit in with the needs of the communities because it was developed in the town of Ambon. The centre was thus not attuned to the situation in the villages. Programs such as Safari, discussions and analysis of the social anatomy of tension, seminars on the roots of the Ambon conflict and the “peace torch” had no place in the hearts of many of the common people because these programs seemed elitist. They were aimed at educated people. In his book, Trijono says that the Ambonese did not take the right approach in developing these programs and were pessimistic about their success (Trijono, 2001, p. 138).  

The government in this case, although it worked for the reconciliation of the Ambon conflict, should have considered its audience before developing the programs. Pitched at the level of an educated public, the programs should have taken into account the background of the people and their culture.

Second, this Community Center did not have the moral courage needed to expose the real roots of the conflict. In seminars held by this institution, its representatives simply called for peace. Never was there any transparent discussion of the causes underlying the conflict. All this made the communities unreceptive to the programs, which were mainly attended by students and politicians. The team should have realized that it was the grassroots people who were the main actors in the conflict. Therefore, they should have developed their programs with this demographic in mind. 

        
Third, the human and economic resources needed to effect reconciliation were inadequate, especially given the size and intensity of the conflict. The poverty of human resources was particularly unfortunate but not surprising given the fact that governments and communities rarely possessed the knowledge and skills needed to handle such a situation. This is because awareness of such phenomena had only begun to be developed in Indonesia in the late 1990s, ever since the rise of communal conflict in Indonesia. Indonesia has very few experts who understand how to handle social, cultural or religious conflict.


Even today, the civil servants who are employed to deal with the conflict are government officials and politicians. However, these people have a poor knowledge of how to handle such situations. In the future, governments should send their employees for training in conflict reconciliation in anticipation of future conflict. 


Facilitator Appointed by Provincial Government

The main limitation of this team was the fact that many of the community leaders involved in it held positions in government office. None of its members had been drawn from community leaders belonging to informal institutions. This was despite the fact that these informal institutions also had many followers who were actors in the conflict. I suggest that the government should have included a broader spectrum of people, not only those with positions in government offices. 

Second, the team did not set up continuing programs. After myself approaching community leaders in the villages to talk about the conflict and try to bring about some agreements I realized that there were no continuing programs run by the government to make sure the agreements or were the programs designed to educate the people and dissuade them from participating in any further conflict.   

Latupatti Forum 

One limitation was the incapacity of members who had positions in the forum. The conflict was a large one, and so it needed serious treatment and adequate skills for reconciliation. However, the forum’s members were village leaders without the skills needed to initiate reconciliation, nor did the forum recruit experts to contribute suggestions needed for the reconciliation of both sides. 

Second, as in the case of the programs handled by the government, the team had no specific community working with them. I suggest furthermore that it lacked short, medium and long-term programs as well. With so many thousands dying and so much material destruction, the programs of the Latupatti Forum should have been better managed and mare sustainable. 

Central Government Reconciling the Two Communities

Central Government at the Malino Meeting

                 
I suggest that in the Malino 2 Peace Agreement, the central government was less than neutral in handling the meeting. Evidence of this could be seen from the ways in which central government representatives dictated to participants from the start. Only the two communities involved in the tensions were invited to the meeting, a curious decision. Why did the government not include the military in the meeting? Many people knew, as did the government, that military personnel were involved in the conflict and that they were definitely not neutral.


As mediator, the government should have been fair. The fact that military figures were involved in the conflict should at least have been acknowledged at the conference table. According to Parsons, Jorgensen and Hernandez (1994), a mediator can take the role of third party to bridge groups involved in conflict. This means that the central government, as mediator, should have questioned not only Ambonese Christians and Muslims but also the military because all these were actors in the conflict.  

 
Use of Malino 1 as Model 

           The Malino 2 Peace Agreement was drafted and approved in the space of just  three days. This rapid progress suggests, however, that there was little critical dialogue among the participants. Given the haste to find a solution, it is not surprising that many of the basic expectations of the agreement have since that time not been met.  

           The central government seemed to regard the Malino 1 Peace Agreement, drafted to resolve the Poso conflict in Central Sulawesi, as an instant model. The central government applied the model of Malino 1, assuming that it would work in this instance, though the Ambon conflict and the Poso conflict were different in terms of causes and motives. The success of an approach in one place, however, does not make of it a model that can be superimposed on another situation and place. This is because the factors involved in conflicts in traditional geographical areas in Indonesia are different from one another because since each place has a different background in terms of culture, language, religion and human characteristics. 

          

Lack of Quality of the Participants

In Malino 2, the process of reaching a resolution started with merely ensuring a balanced number of Muslims and Christians and not with an inquiry into the capacities of the persons who participated in the process. This can be seen from the people who attended Malino 2. These latter were representatives of religious organizations, whereas the central government had long argued that the Ambon conflict was not a religious conflict. Why then should the central government use an approach based merely on a religious balance of participants from the two communities? I suggest that the central government as mediator might have looked at the individual capacities of those who attended the Malino 2 Peace Agreement and not only at their religious backgrounds.


Lack of Sustaining Program to Reveal Roots of the Conflict

The central government has not yet established an independent team to uncover the roots of the conflict. Again, neither side could agree upon a sustainable program. For example, the people’s aspiration to establish an independent team to investigate the causes of the Ambon conflict never came to a reality (Baku Bae, 2002). In several meetings between the central government and the NGOs, participants from Baku Bae, the Latupatti, and the Malino meeting repeatedly asked the government to establish an independent team. Nevertheless, the government had no serious plan for handling the Ambon conflict. 

Government’s Failure to Involve NGOs

Another limitation of the central government related to the Malino 2 Peace Agreement was the fact that the government did not involve in any of the NGOs, which had worked for almost two years for peace in Ambon. For example, Baku Bae, which has operated since 2000 and has extensive experience in working for reconciliation, was ignored. Besides Baku Bae, there were other NGOs like Titian Perdamaian and the Baileo Foundation that were ignored as well. Why did the government not involve them in the treatments, despite their first-hand knowledge? Why did the government not invite them to the meeting and share their ideas on how to solve the conflict?


Government’s Slowness to Follow-up on Its Programs 

            The government was also slow to follow up on the program to respond to civil rights complaints and property loss by IDPs and others who had suffered from the conflict. In this program, as stated in one of the items in the Malino 2 Peace Agreement obliged the state to compensate IDPs who had suffered losses. Until 2005, there were still many IDPs dispersed throughout Ambon City and the surrounding islands, such as Haruku, Ceram, and Saparua. The government had pledged to fulfill the items of the agreement. Nevertheless, in the field, its failure to do so seemed apparent.
            In relation to land rights, it is clear that after the IDPs moved to shelters, their land was seized grabbed by others or their houses were burned down, but they had never received replacement. Only a very few were resettled. The violence, besides the toll it took on lives and sufferings, opened up further opportunities for government officials to get involved in corruption. It has been shown that many governmental officials in provincial government offices, municipal offices and other institutions, have introduced corruption into the community. Therefore, the problem of replacing government employees has encountered many internal obstacles.

The government pledged immediately to rehabilitate the infrastructure destroyed during the conflict, such as houses, mosques, churches, markets, or schools, but this was never completely realized. Many victims of the conflict, but especially IDPs, still complained that they never received the compensation pledged to be given. The government has pledged to reestablish houses destroyed during the conflict and resettle the IDPs in their original places. However, this plan has also failed miserably. The Christian and Muslim communities thought that the government has made no serious effort to assess the Malino 2 Peace Agreement and its results. It had been rumored that the central government program was only a concept because the apparatus had no clear vision to make the program a sustainable plan.
Limitations of Local Non-Government Organizations


Wayame Team  

Looking at its success, it could be said that the Wayame Team was almost without limitations. However, I think that one drawback was that it gave impractical advice, concentrating on values and principles useful in avoiding conflict. Nevertheless, once the conflict escalated, no community could expect another to respect these values. In the end, when the violence grew worse, the community’s security was more important than teaching values and expectations to other groups.


Baileo Foundation

The primary limitation of the Baileo Foundation was that it focused its activities on the IDPs residing in the Halong and Suli even though many IDPs spreading all over the Moluccas. When interventions were completed, faith-based segregation proved it is not Baileo Foundation’s fault if it served most IDPs only from one community. 

Another limitation was that they lacked human resources with a good understanding of conflict resolution among such people. Yet another limitation was that they lacked economic resources for helping and handling the problems related to the IDPs. Joint programs between local, national and international NGOs, who have more economic power, have usually been more successful in this respect.


Moluccan Cultural Dialogue

As one of the participants in the Moluccan Cultural Dialogue, I suggested that the limitations of this conference were:

First, some committee members introduced Latupattis (traditional village leaders) or rajas not on the list of participants drawn up by the committee. These unexpected attendees were not recognized and therefore could not participate in the dialogue. As a result, their presence was more of a hindrance than anything.  

Second, some committee members had no experience or knowledge of how to be good facilitators. This forced the committee to expend extra resources in dealing with the participants who were not disciplined in their participation, while the committee faced further difficulties in motivating participants who had insufficient knowledge and capacity to continue the dialogue. 

National NGOs in the Conflict Resolution 

The one limitation affecting NGOs of this type was their lack of human resources trained in conflict resolution. However, this was understandable given that conflict resolution education and treatment are still new to Indonesians.
International NGOs in Conflict Resolution

International NGOs were somewhat limited by their lack of knowledge of local culture and customs, but this was offset by working with local NGOs. 

Strengths of the Interventions by Different Organizations
Provincial Government


Center for Social Reconciliation

  The strengths of this team lay in its composition, which consisted of Muslim and Christian leaders, experts, governmental officials and military persons as well as authoritative and cultural leaders. This composition showed its advantages from the beginning by demonstrating, in itself, that Muslim and Christian leaders can work together to prevent violence. In fact, this cooperative effort was an early indication that Muslims and Christians could rebuild the Moluccas. Even as the conflict worsened, their example was an important asset to show the public the potential of reconciliation efforts made by the two communities. 

Provincial Government’s Facilitator Team


The first strength of this team was its ability to make contact with people at the grassroots level in the villages. It seems that this team was aware that, in attempting reconciliation, the grassroots were a key audience, since it was they who were most easily provoked to break the law or to commit violence against the other groups. The enlightenment of the grassroots was an important asset in dealing with the conflict.


A second strength of this team was its use of the facilitator approach. The facilitator approach served to mediate or initiate dialogue with the clients who were involved in the violence. This may be considered important because the facilitator’s major task is to build bridges and not interfere in dialogue. 


Latupatti Forum Approach

The Latupatti or community leaders’ meeting showed its strength in the fact that both Muslim and Christian latupatti attended the meeting. The participation of the two sides who were involved in the violence pointed the way to reconciliation.
Another of strength of the Latupatti approach was that the content of their agreement was concrete, and was oriented to problems that needed to be resolved in their eyes. For example, the transportation network had been paralyzed since the conflict broke out. Realizing this, they tried to initiate a new road for transportation. This meant that the two communities involved in the fighting began to seek to open the road to reconciliation.
Central Government


The use of media to broadcast the Malino 2 Peace Agreement was very 
intensive and caught the attention of the people, allowing them to follow the process 
of the meeting. 


Two facilitators of the Malino 2 Peace Agreement were Yusuf Kalla as the Coordinator Minister of Social Affairs (Menkokesra) and Susilo Bambang Yudhoyono as the Coordinator Minister of Politics and Security (Menkopolkam). Both enjoyed considerable power in government. Kalla was considered as a neutral figure with a strong economic basis because he is an entrepreneur, while Yudhoyono was a smart person who could approach military, police, and elite politicians. These two facilitators were able to push the two communities to sign a peace agreement.


The Malino 2 Peace Agreement placed added emphasis on law enforcement according to one of the items in the final document. However, like many such agreements initiated by the government, the measure went nowhere. This was due to the community’s insistence that the government form an independent team to investigate human rights violations and the roots of the conflict. The team has not yet been established. 
Local Non-Government Organizations 

Baileo Foundation 

First, this NGO had many members at every level of society, especially among IDPs. This is why the Baileo Foundation continuous to be so popular among the IDPs and why its chief strength is dealing with reconciliation among the grassroots.

Second, the Baileo Foundation has an ability to work in both the Muslim and Christian communities. Because of its low profile in helping Muslim and Christian IDPs, both sides accepted the involvement of the Baileo Foundation. This was an important factor in the Foundation’s ability to effect reconciliation.

Third, the volunteers who worked at the Baileo Foundation encountered sympathy and trust from the communities because in their actions to help the IDPs, they never differentiated Muslim IDPs from Christian ones. This sympathy and trust were important factors in the Baileo Foundation’s ability to promote communal peace. 


Wayame Team 

       
The Wayame Team was comprised of Muslim and Christian community leaders in Wayame. Besides emphasizing security, the team also sought to awaken communities to the fact that the Ambon conflict occurring outside Wayame village was not a religious conflict, that religion was being used as a weapon. The team had certain solidarity in that all its members were civilians. Military persons were not included in the Wayame Team. Trust and feelings of mutual support between the Muslims and the Christians on the team were essential to efforts at prevent violence in the Wayame community, so that, remarkably, the village did not experience the same degree of damage as other villages and neighborhoods in Ambon Island.  

Moluccan Cultural Dialogue

Initially, IKAPELAMAKU was successful in organizing a conference attended by latupattis, cultural leaders, journalists and officials from government offices, and artists. The Latupattis invited included not only those from Ambon Island but also many from outside the island. The variety of attendees invited to the meeting was an important asset to this forum in contributing to resolution. 

Second, the facilitators who helped with the program included several who were well known among the Ambonese, such as Ichsan Malik and Elga Sarapung. These two facilitators had experience in reconciliation activities among the groups at conflict. The presence of these two facilitators was a major strength of the IKAPELAMAKU in dealing with reconciliation among the participants.  

National NGOs


These primarily apply to Baku Bae, and include: First, the polling was conducted to learn the aspirations of Ambonese communities. Baku Bae succeeded in discovering how the grassroots saw the efforts at resolution. This gave direction and focus for empowering activities undertaken by Baku Bae (Malik, 2003). 


Second, through critical dialogue in several interventions, the Baku Bae team tried to understand the psychological conditions of the victims and protagonists of the conflict in the field. Because of this, they held meetings attended by the grassroots, victims, and religious leaders from both sides. The critical dialogues were an important factor in recognizing the psychological conditions and aspirations of the Ambonese for any proposed resolution. This critical dialog also proved healing for the victims, in that it allowed them to express what they felt, what they had done, and what they wanted. Baku Bae did good work in paving the way to reconciliation.  

 
Third, the sustained programs created by Baku Bae were not only in operation while the meetings were being held, but also afterwards, as a follow-up. This is shown by the meeting held with various linked institutions that gave their support to the implementation of the Baku Bae programs. Even their failures could have positive results: for example, when they met the local military chief (Pangdam) XV Pattimutra, the Moluccas, Brigadier General, Max Tamaela, to ask for his support for implementation of the program, (such as by holding trials for those suspected of instigating violence), his reaction was initially unfavorable. According to Tamaela’s statement, “If you request my support, you (Baku Bae) will be famous, whereas I will have acquired nothing”. From this and other responses it was clear that Tamaela would not support the programs leading to reconciliation in Ambon. Because of the fact that Tamaela was not proactive towards reconciliation, Brigadier General I Made Yasa eventually replaced him. 

Fourth, Baku Bae enjoyed considerable economic strength and still does so today. They owe this to funding from donors who have particular concern for reconciliation in Ambon.  

International NGOs 

First, the British Council’s human resources are expert in conflict resolution, whereas Indonesia lacks people who are skilled in this domain. In Ambon, when ethnic conflict breaks out, it is usually resolved by traditional resolutions involving cultural leaders. However, in the era of the Soeharto’s regime, whenever violence broke out, it was always handled by a military response. The skills in handling conflict possessed by the British Council were very helpful for Indonesians. These skills were also taught to local NGOs and the grassroots population by means of seminars and training sessions.

Second, because of its strengths in the economic sector, the British Council was able to work with local NGOs in arranging activities that could bring in the maximum number of participants. Because of its resources in this area, it was also able to sustain these programs.

Third, the British Council has experience in handling conflicts throughout the world. Its willingness to share this expertise made it one of the most important contributors to the peace effort in Ambon.
Future Development of Social Work Intervention in Conflict Resolution

Given how wide the conflict was and the extent of the subsequent crisis, I think that the treatment should not consist in a single approach, but of a comprehensive one, involving prevention, reconciliation, and rehabilitation. Conflict prevention needs skills to stop actual physical violence between the two communities. A reconciliation approach is needed to build trust and social relations to achieve social integration. A rehabilitation approach is needed to rebuild the infrastructure as a support system to help the socio-economic conditions return to normal. In other words, “social work” intervention in Ambon was needed to resolve the conflict. As an integral approach, preventing conflict is to keep peace and encourage transition, while conflict transformation is to establish peace and to encourage reconciliation by building peace (Miall, et al., 2002).

Should the integral approach be implemented, I suggest that it must be supported by humanitarian aid needed for socio-economic recovery so that the victims can survive and have a viable future. By this approach, comprehensive collaboration is also needed between governments and the NGOs as well as social participation from the community. This collaboration between both governments and the NGOs has advantages and limitations. One of the advantages is that the government has the ability to mobilize socio-economic and political resources to deal with intervention while one of its limitations is the government is dependent on its bureaucracy and is considered very formal. 

The advantages of the NGOs and community participation are creativity in handling the conflict. This activity means they can involve activities from civil groups, for example, businesspersons, and youth, and women, religious, and cultural leaders. These groups can become involved in collaborative activities, such as trading, education, and health, as well as environmental and humanitarian aid. However, the limitations of both local and national NGOs lie in their lack of socio-economic resources. They can only afford to operate through governments and international aid.

Conflict resolution by means of the comprehensive approach needs a strategic method that reflects the socio-economic conditions of Ambonese now. As explained in the previous parts, the Ambonese wanted an independent team to investigate the Ambon conflict, in order to render justice to the victims. Because of this, I think, one of the strategic ways that can be applied would be to initiate a commission for Truth and Reconciliation. In this case, governments should learn from the experience of South Africa, which has succeeded in dealing with reconciliation. 
Establishment of the Commission of Truth and Reconciliation in South Africa covered sub-commissions. First is the sub-commission for human violence with responsibility to assign the status of victim to an individual. The commission also determined criteria for victims by following rules stated in the Human Rights Regulations. This commission accepted the presence of related organizations to make statements. The commission was also responsible for accepting and checking public witnesses about several cases. A second sub-commission granted amnesty to actors proven to have committed wrongdoing or political crimes. Third, another sub-commission was responsible for reparation and rehabilitation programs. This sub-commission is also responsible for issuing recommendations to determine reparation and rehabilitation of the victim. In addition, the sub-commission issues recommendations to prevent human rights violations in the future.

I suggest that Indonesia needs to emulate South Africa’s reconciliation because there are many cases of conflicts and violations having occurred during the New Order (Orde Baru) and reformists have not yet handled these cases transparently to give sense of justice to victims. 
Conclusion
This thesis discusses the Ambon conflict and efforts towards reconciliation efforts made by both governments and NGOs. The reconciliation sought by the central government was expressed in the Malino 2 Peace Agreement. However, this Agreement did not succeed in reconciling the two communities. This failure was due to several factors. Among these, one remarkable disadvantage was that, as facilitator, the central government was not neutral in facilitating the meeting. This can be seen from the fact that the participants coming to the meeting were only civilians, whereas military forces (who were involved in and even added to the problem) were not included in the meeting. 

Another limitation was that in the Malino 2 Peace Agreement, the central government used an earlier, different agreement as a model, which was not radical or comprehensive enough for the Ambon conflict. The government did not discuss the roots of the conflict, which was essential to resolving the conflict thoroughly. These limitations resulted in the reconciliation process failing to bring the two sides together.

In response to the consequences of prolonged conflict, the central government had to establish two reconciliation teams, the second team being formed after the failure of the first one. The provincial government in the meantime, as representative of the central government, had also established several teams, such as the Community Center for Reconciliation, the Provincial Government Team, and the Latupatti Forum. These teams also failed to reconcile the Christian and Muslim communities, mainly because of some inherent limitations. Generally, the limitations were that the teams did not have the moral courage needed to expose the roots of the conflict; however, the community itself wanted these roots to be examined. In addition to the above limitations, the programs developed by the teams tended to be elitist--without links to the grassroots--and were mainly directed at an educated populace. Again, these programs, as designed, were not sustainable. 

I suggest that efforts made by local, national, and international NGOs towards reconciliation were better than those made by the governments. This is because the efforts made by these NGOs were more rooted, and addressed the main causes of the tension, such as empowering victims and sustaining programs. Nevertheless, local and national NGOs were limited in terms of human resources, i.e., lacking experts in understanding the conflict, and still dependent on foreign funding. 

Efforts to bridge the two groups by these NGOs saw partial success: there were no strong linkages among them. In the future, it may be better for governments and NGOs to collaborate in this process. In addition, I suggest also that Indonesia could learn a lot from the successful efforts of South Africa at resolving that country’s national problem by initiating a Commission of Truth and Reconciliation. In Indonesia, such a commission could not only defuse the Ambon conflict but also other conflicts that have broken out over time.  
Future Research Directions

The study has limitations. Among these are: first, the fact that many NGOs had worked for reconciliation of the Ambon conflict, whose efforts were not addressed in this thesis. Therefore, future researchers who want to study the Ambon conflict can explore this by focusing on these NGOs’ efforts. The second limitation is that the data gathered came only from documents--books, online news, and government reports. This research also has not bridged the gap between literature review and field research. For these reasons, researchers in the future can combine literature and field data to produce results that will be more comprehensive and complete.  
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