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ABSTRACT
The issue that becomes a legal gap in this article is the conflict happened between two ethnic groups. Sambas Malay ethnic
group feels that they no longer can live side by side with Madurese ethnic group because of the Madurese’s inability to respects
the values and norms held by the Sambas Malay people. In addition, the Madurese people have the habits of committing crimes,
which further lead to conflicts and violence. This paper will address the issue of the legal culture in resolving the conflict
between the Madurese and Sambas Malay ethnic groups.
Key words: Legal culture, Madurese Ethnic Group, Sambas Malay Ethnic Group.

Introduction
When we are talking about a society’s culture, it is dynamic instead of static in nature. When the society’s culture changes due to
the development of the era, there must be a collective programming toward different mindsets between a group of people and the
other groups, which is adapted to the development of the environments. Therefore, when the society’s culture changes because of
the law enforced in the area, it is expected that the society culture also changes.
The reconstruction of the society legal culture is extremely needed to avoid negative social prejudice of most Sambas Malay
society toward the characteristics, behaviors, and cultures of Madurese people that have been shaped as a result of interaction and
experiences for decades. Ethnic2, as what is stated in Article 1 of Indonesian Law No. 40 Year 2008 on Elimination of
Discrimination and Race, is defined as the grouping of people based on the beliefs, values, habits, customs, norms, language,
history, geographic area, and kinship ties. Based on the definition of the term conflict stated in Article 1 of Indonesian Law No. 7
Year 2012 on the Handling of Social Conflict, 3 the conflict happened in Sambas Regency in 1999 was considered as a conflict
with violence or an open social conflict or (conflict manifest). 4
The conflict with violence that happened in Sambas was not only decrease the trust of the local people toward the newcomers,
but also violating the intensity of the social interaction that had been built for centuries by Sambas community as a multicultural
government central. Historically, Sambas was a kingdom of the oldest palace in West Kalimantan. Its glory had been recognized
since the Majapahit era as one of the integrity of political, social, and economic powers in Nusantara and South East Asia. 5
The triumph of the Sambas Sultanante was due to its rich local wisdoms that have been preserved tightly until now. The strong
belief of Sambas people to the local wisdoms is known as “marwah” which means the way life that should be kept and preserved
wherever you are. This way of life is shown in the life principle of “wherever the earth is stepped, there the sky is upheld,” which
means that your behaviors and attitudes must be aligned with the values and norms of the region applied by the local people.
Therefore, it is a must for new comers to respect the values, cultures, and laws of the local people. When there is violation
toward the cultural values and laws that is highly respected by Sambas Malay people, the doers must get sanctions or
punishments based on the legal customs/cultures of the local people.
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Article 1 of Indonesian Law Number 40 Year 2008 on the Elimination of Race and Ethnic Discrimination.
The definition of Social Conflict, which is further referred as conflict, is hostility and/or physical violence between two
society groups or more in a certain period of time that has massive impact, which leads to insecurity and social disintegration
that disturb the national stability and hamper national development.
The meaning of an “open social conflict” or “conflict manifest” is a social conflict that happens on the surface; whereas its
opposite, “latent conflict”, is a conflict that happen below the surface of the social system of the related community. The
term latent and manifest were borrowed from Dahrendorf’s concept on latent interest and manifest interest. Ralf Dahrendorf.
Case and Class Conflict in Industrial Society (Stamford, California; Stanford University Press). 1959. Page 182-189.
Ansar Rahman., Ya’ Achmad., Rd. Farid M. Panji Anom., Muhadi and Farahadi B.Z. Kabupaten Sambas: Sejarah
Kesultanan dan Pemerintahan Daerah (Sambas: Dinas Pariwisata Pemda Sambas). 2001. Page 3.
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The legal culture of Sambas Malay community is known as indigenous or local knowledge. In other words, it is called a local
genius that becomes the basis of the cultural identity.6 Ideally, the legal culture of the local people must be enforced as a
keyword to establish a multi-cultural social interaction in Sambas Regency, which is basically rich of differences. Ethnic groups,
religions, customs, and traditions differences are the characteristic of Indonesian people, who are multicultural.7
The local wisdoms and differences in the community is indeed the culture as its entire system of ideas, behaviors, and human
creations to create a society life owned by people through learning,8 whereas the legal culture in the form of attitudes and
feelings forces the individuals to follow or against the law. 9 Therefore, the legal culture of the society is an expression of the
communal living patterns among people from many ethnic groups living together in a multicultural life. A multicultural society
10 is:
A community which meets the normative element, accept differences of opinions, ideas, cultural values equally;
comprehend, understand, appreciate and value the cultures, opinions, ideas, language, customs, habits of others;
tolerance to respect the different opinions, programs, and other people’s creations; and treat all sides of the truth
equally. Therefore, a multicultural society is not merely an instrument of conflict management, but also serves as
reciprocity of democratic principle.
The multicultural dynamic between Sambas Malay ethnic group and other newcomers’ ethnic groups (such as Chinese,
Dayaknese, Bataknese, Javanese, Bugis, etc.) was asymmetric with its relationship to Madurese ethnic group. Excessive
ethnocentrism shown by Madurese was not only an indication of refusal toward ethnicities bounding based on multiculturalism,
but also considered as a deliberate intention to create a gap (create a separation) to the Sambas Malay ethnic group.
The conflict happened in Sambas Regency was a disappointment expression of Sambas Malay ethnic group toward the law
enforcement. The law enforcers were considered weak and slow in dealing with criminalities. The conflict started partially from
the Parit Setia case in the Jawai sub-district that happened because of the accumulation of personal problems, which spread to all
regions of Sambas District. The conflict happened for approximately two months, destroyed around 3,000 houses, and killed
more than 200 people. The personal frictions evolved into dignity assaults, in which Sambas Malay People felt harassed by the
Madurese ethnic group. Sambas Malay people were basically not cruel and aggressive people. They changed into aggressive
because of continuous pressures. Therefore, as a tradition of Dayaknese people, they held a “matok” ceremony (calling the spirits
of the ancestors) before they decided to start a war. The ceremony was also called as Upacara Mangkok Merah (The Red Bowl
Ceremony). The Sambas Malay people followed the whole procession by asking for blessed water from the Sambas Sultanante
to increase their bravery to fight in a war and protect them from the weapons.
The conflict was not supposed to happen if the cases had been processed legally and the criminal had been arrested and brought
to the courts. Supardi Suparlan, a senior Anthropologist from University of Indonesia, calls the conflict as a deep and continuous
social frustration experienced by Sambas Malay ethnic group because of the unpleasant and arbitrary acts done by Madurese
people.11
Budhisantoso, another Anthropologist from University of Indonesia, adds that the main cause of the conflict is cultural and
environmental scarcity (the limitation of resources and environment), in which specifically, he explains that:
Malay (Sambas Malay) people were similar to Javanese and Sundanese people. They liked to avoid conflict and
preferred to live in peace in facing the environmental pressures resulted from national development, which did not
guarantee fairness since there were no democracy in politics and culture. Their forests were stolen and exploited for
the interest of companies that had forest concession rights. They faced the Madurese that the majority of whom took
material advantages by using any means.12
The disappointment expression of the Sambas Malay people was a way to fight against the negative attitude and behaviors done
by the Madurese for relatively a long period of time. This was an irony because Sambas Malay people were good in nature, as
they liked to help each other, worked together, and cooperated, which was in accordance to the old proverb believed by its
people “bear both the heavy and light weight together.”
The conflict of violence that happened in Sambas Regency was a blurry picture of how weak the law enforcement was, when
legal certainty was ignored. It made the multi cultural interactions in all regions of The Unitary State of the Republic of
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Indonesia became so vulnerable to conflicts of violence—to name some of them were the conflicts that also happened in Sampit
and Poso. As the result, the people of Sambas Malay could not coexist with Madurese in Sambas Regency.
The issue that became the legal gap in this article was the underlying reasons why Sambas Malay people could not live together
with the Madurese people. It was because the Madurese people were not able to appreciate the values and norms that were
strongly held by Sambas Malay ethnic group, along with the habits of Madurese people who liked to commit crimes. They
became the main reasons why conflict with violence happened. The “power” of Madurese people was commonly shown in
public places, such as traditional markets, bust stations, coffee shops, and harbors, so that their existence in those places made
them “feared” by other ethnic groups involved in the activities in those public places. It was because generally, the Madurese
people always brought their weapons and were eager to hurt anybody that became their opponents. The solidarity among the
Madurese people was also strong.
Due to the conditions, the conflict of identity emerged. One of its dominant characteristics was the resilience level of unjust
views (orientations) toward the pressures accepted by Sambas Malay people from the Madurese for years in the struggle to get
the economic, politic, and social resources because of the absence of law enforcement that was considered appropriate based on
the values and norms of Sambas Malay ethnic group. This is what was referred as the core of the Sambas Malay resistance to
enforce the marwah that was bonded by the values, norms, and customs in the scope of Islamic rules that had already been built
since the era of Sambas Sultanate to fight against all the unjust events.
Legal Culture Reconstruction of Madurese and Sambas Malay Ethnic Groups
1. Reposition and Ethnic Awareness
The impact of the ethnic riot between Madurese and Sambas Malay people can still be felt up to now, especially for the victims
of the social conflict.13 Ethnic based conflict should be stopped.14 Therefore, the people of Madura and Sambas Malay, as well of
other ethnic groups should “Reposition” themselves in their social contacts, especially across different ethnic groups.
One form of “repositioning” is to suppress potential violence that can emerge at any time. This can be done by not bringing
weapons (traditional sharp weapons) when travelling unless for working purposes. Another method is by resolving the conflict
between Madurese and other ethnic groups—especially Sambas Malay—through “negotiation” instead of “threatening”, or
bringing the case to the authorized party (the police) as a form of ethnic awareness in performing social interaction. 15
Reposition and ethnic awareness education should continually be done in order to replace the old violent methods with a more
sympathetic way. Therefore, ethnic awareness to cooperate in order to strengthen the unity among ethnic groups so that they
could establish their own ethnic identity trough the building of traditional houses of each ethnic group was highly important.16
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The social conflict in Sambas had claimed so many property losses and lives. From the report of Sambas Mayor in Sambas
District—Inventory Report—Singkawang, Mei 1999, recorded that there were 167 casualties, 65 people with severe injuries,
and 27 people with minor injuries. There were also 5,873 private properties that were burnt, 297 private properties that were
severely damaged, and 22 private properties that had minor damages. In addition, there were 212 non-residential buildings
that were burnt, 15 non-residential buildings with major damages, and 1 non-residential building with minor damages. Other
kinds of buildings that were also burnt down were 2,251, with 153 building that were severely damaged and49 buildings with
minor damages. Moreover, there were 64 burnt, 16 heavily damage, and 2 lightly damage government buildings and public
facilities. The total loss was predicted to be Rp. 79,437,122,000. The loss in the production facilities, such as in the
agricultural sector was Rp. 2,898,557,250; crops sector was Rp. 3,765,802,300; and livestock was Rp. 5,140,878,000. On the
other hand, the loss of the capital goods was as follow: cars (Rp. 271,250,000), motorcycles (Rp. 796,820,000), other
vehicles and tools (Rp. 2,014,470,000), agricultural equipments (Rp. 421,955,000, and fishery equipments (Rp. 10,000,000).
The total estimated loss was Rp. 94,773,344,550. This amount did not include the loss in agricultural fields, because the data
hadn’t been reported due to some difficulties in recording the ownership of the lands after the riots. The loss of other public
facilities such as electricity connection, water piping, telephone connection, bank credits, etc. had not also been reported.
The follow up chronology of the Sambas conflict was the death of a Dayaknese, who was murdered by a Madurese, in
Pemangkat that worsen the situation. The Dayaknese people were so furious since the murdered was done when the victim
was on his way home from his work, in which he had no intention to even attack the Madurese. Therefore, the Dayaknese in
several areas, such as in Samalantan, Sanggau Ledo, Tebas, Selaku, Tujuhbelas, and Sambas sub-districts, took a revenge.
They expelled the Madurese people from their areas and these actions were also backed up by other ethnic groups, like
Chinese, Bugis, and Javanese people.
Ethnical awareness in the law enforcement in every social interaction is needed in order to avoid the similar conflict in the
future. In Sambas riot, the spread of the conflicts was quick, to 14 different sub-districts in Sambas District, whereas the
number of the police officers was limited. The situation could be controlled after backups of 739 personnel from the Mass
Riot Strike Force/Pasukan Pemukul Rusuh Massa (PPRM) and the Riot Control Force/Pengendali Huru Hara (PHH) from
the National Police and Indonesia Army arrived on 23 March 1999. The evacuation was hindered because of the limitation of
transportation means and the riot locations that were widely spread.
On Sunday, 6 September 2015, there were Idul Fitri celebration or Halal bihalal event and the cornerstone placement
ceremony of the building of Madurese traditional house in Pontianak. The estimated budget of this new building is Rp.
8,034,739,000. The house is expected to be used as the development center of Madurese cultures and character education of
Madurese legal culture, so that Madurese people can live side by side with, be accepted by, and resolve problems with other
ethnic groups in West Kalimantan. This program is supported by all important figures in West Kalimantan, such as the vice
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Repositioning and Revitalization of Madurese ethnic group in their interaction with other ethnic groups in West Kalimantan
through the making of Madurese Traditional houses could reflect a good will of the Madurese in creating a better cross ethnic
relationship. It meant that the Madurese had made an effort to reduce the stereotype that Madurese tended to resolve conflict with
violence because of their exclusiveness.17
Talking about the carok culture (as the manifestation of violent instrument done by the Madurese hoodlums, taken from a
famous figure of Sakera), it was considered as one of the form of exclusiveness of Madurese ethnic group that had to be
repositioned. Because carok culture was closely related to Madurese’s dignity to defend and protect their pride through physical
powers should gradually be abandoned and ought to be replaced with more accommodative methods. It was because the
awareness of the unity among ethnic groups had to be started.18
The ethnic awareness of Madurese and other ethnic groups in West Kalimantan has been formed. Social interactions and
communication among ethnic groups, especially between Madurese and other ethnic groups after the riot in Sambas Regency
deserve a special attention. The interaction strengthen the kinship in Madurese ethnic group. It is reflected in the strong solidarity
among ethnic groups that can be a mean to unite those who share the same feeling as newcomers. The existence of the Madurese
social institutions, such as religious affiliation groups/prayer groups and Madurese gathering groups are potential to hold
Madurese cultural events such as ronggeng performance and sandur that should also be appreciated by other ethnic groups. It is
because the basic function of informal institutions in the society is to build solidarity and tolerance among people in the same
ethnic group. Nowadays, the role of the informal institutions has evolved to be formal instruments to increase the awareness
wealthy and educated Madurese to care of their people.
Generally, the non-formal institutions in Madurese ethnic group are in the form of religious boarding schools (pesantren).
Pesantren is not only a place to intellectually educate the people, but also as a symbol of the community solidarity toward the
life of the young generations of Madura, especially for those economic disadvantage groups. The role of the non-formal
institutions of Madurese is fluctuated, although the institutions are the cutting edges of the Madurese struggle. It means that the
access of those informal institutions only shows up when there is a social issue involving Madurese people happens and has a
potential conflict in the future. The continuous role of the non-formal institutions is when the Madurese use the pesantren as a
way to educate the people intellectually. Generally, Madurese has higher prestige when they graduate from a pesantren compare
to general school. There is a plus point of studying in pesantren because the students will have better religion and general
knowledge, so that the presence of pesantren graduates in Madurese society is more respected.
The ethnic awareness among Madurese people within their ethnic community has a hierarchical interaction pattern. The
Madurese have greater respect toward other Madurese who are older, have better economic conditions, better knowledge and
education, as well as better religious knowledge. However, as time goes by and as hey travel from their place of origin to the new
place, there are some shifts of values, in which respect is gained based on the interests. The Madurese people who migrated to
the new land with low level of education is considered to have less attitude and behaviors than those who have better education
and religious knowledge.
Nowadays, the Madurese people have been repositioning their ethnic awareness with the guidance of the informal institutions’
figures. They educate the Madurese people from various social statuses, such as (1) Orang kene’ or dume’, who are the lowest
class of the society or the common people; (2) Ponggaba, who are people who work in formal institutions as employees or
bureaucrats, who are also the middle class of the society; and (3) Parjaji, who have the privilege because they are considered to
have blood relations with the Madura Kings who had fought the Dutch colonials in the past.
Every social class must use a certain language that represents their strata. The young and the old generation also have their
distinctive language. Similar to the Javanese culture, language can show the social status of a person. However, this condition
does not apply to Malay culture. It means that for Melayu people, the language used by its people does not indicate the social
status, although Melayu people are also familiar with the level of appropriateness and rudeness of using certain vocabularies.
However, the rule is not so strict for Melayu people, for example the word “majoh” (to eat) is considered as a rude word, which
can be said when someone is angry. However, when the person’s mood is getting better, he or she can use the usual word that
means “to eat”, and it does not reflect his or her social status.
The value of the social awareness through ethnic awareness education for Madurese could also improve some linguistic
problems, for example the use of inappropriate level of language that was considered to be linguistically wrong and violated the
social norms. In this context, the problem was the use between abasa (high level language) and mapas (rude language).
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Mayor of Pontianak, Ir. Edy Rusdi Kamtono, MT., MM., the Chairperson of West Kalimantan Malay Ethnic Council, Prof.
Dr. Chairil Effendi, the Regent of Kubu Raya, Rusman Ali, SH, the Chairman of the West Kalimantan Dayaknese Board,
Drs. Yakobus Kumis, the Chairman of South Sulawesi Families, Firyan Azis, SE., the Chairperson of West Kalimantan
Bataknese Families, Drs. Rihat Natsir Silalahi, M.Si., ang other ethnic group elites in West Kalimantan.
The affirmation that was delivered in the Idul Fitri celebration or Halal bihalal event cornerstone placement of the building of
Madurese traditional house in Pontianak: Sunday, 6 September 2015.
Yakobus Kumis as the Chairman of the West Kalimantan Dayaknese Board, said that the peaceful life of cross-ethnic
relationships in West Kalimantan was not supposed to be destroyed by irresponsible parties. The provocation efforts to
disturb the peace would lead to the people faced against all the ethnic groups in West Kalimantan. When there was
provocation, it would be solved through cross-ethnic consolidation efforts, and the police and securities would be invited to
investigate the case.
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Therefore, when someone used inappropriate level of language, the person was labeled as an immodest person. Thus, it implied
that language symbolize social status in Madurese ethnic group. There was a strict rule on when to use mapas and abasa.
In the field observation, some of the focuses of the research was based on the reality. Generally, parents required the children to
use mapas to almost anybody during the family internalization. It meant that the parents unconsciously taught the children to
behave inappropriately. It was considered acceptable if the people who were conversing were close friends because in mapas,
people tended to insult and swear. Disproportional use of mapas was relatively dangerous. Therefore, culturally, Madurese
people were encouraged to be polite by speaking abasa, especially to people they had just met. However, most of the people
used mapas, particularly those coming from lower social status. Madurese people got used to say rude words or to swear since
they were kids. They were not taught to behave according to the rules of authentic Madurese ethnic group. It seemed that the
Madurese culture had not been preserved well by its people. Thus, re-internalization was extremely important to protect the
language and social status of Madurese people.
Concerning about how Madurese treated people from other ethnic groups, such as Malay, Dayaknese, and Chinese, there was a
significant difference, in which appreciation and respect had been improved. This was due to the Madurese people had involved
in several cross-ethnic conflicts, because there was a prejudice that Madurese had rude characters and liked to commit criminals.
Therefore, the Madurese needed to change the paradigm in every cross-ethnic social interaction. The Madurese elites confessed
that at that moment, the Madurese people were calmer because they realized that if they had preserved the old behaviors—being
rude, stubborn, brutal that lead to criminalities—the condition would have been worse, their living space in building social
interaction would have been limited, and other loss in various life aspects would have also been gained.
The positive actions done by Madurese people were the manifestation of the results of mutual influence behaviors and
motivations spreads among Madurese people, triggered by environmental stimuli and authentic Madurese culture as the basis to
measure their attitudes and behaviors. According to the explanation, it can be concluded that Madurese people were active
people who had the ability to decide what actions should be done. In the context of human behavior and action orientation,
culture is generally used as life guidance. This guidance consists of knowledge and beliefs that are originated from the life
history or experiences on cross-ethnic relationships, along with other information gained from their social lives.
The knowledge and beliefs are the reference systems that are selectively used by the Madurese in coherence with the stimuli
faced in the environment and motivations that they have. The environment where the Madurese lived consisted of real social
structures of many ethnic components involved in it. Therefore, the reality was the social power structures recorded and kept in
the cultures of its people were a stereotype and prejudice trap, which had also become parts of the people’s cultures.
The Madurese exclusiveness was closely related to whether or not cultural domination existed in the daily life of the Madurese.
In this research, many of the activities done by Madurese were in the service sectors (public transport drivers, bus drivers,
longboat drivers, pedicab drivers, brokers), trading sectors (peddlers, grocery traders, traditional market sellers, food stall sellers,
sate sellers, meatball sellers, soto sellers, and small kiosks owner in the city slums), and a few of entrepreneurs and civil servants.
The female refugees of the Sambas riots in 1999 also made a living through selling food and beverages on the tables in front of
the houses and other people’s stores along Parit Besar (of Pasar Tengah) in Pontianak city until dawn. The orientation of the
Madurese community’s orientation always relates both the formal and non formal social statuses. The more successful the people
are, in term of wealth, education, and religion (especially for those who have already been on the pilgrimage), the more respected
they are. Therefore, they deserve formal and non formal positions to represent the Madurese community.
2. Character Education and Law Supremacy
In the event of Idul Fitri celebration (halal bihalal) and the cornerstone lying ceremony of the Madurese traditional house in
Pontianak on Sunday (6/9/2015), there was an interesting remark stated by Nagian, the Daily Executive Chairperson of
Madurese Family Association (Ikamara) in West Kalimantan, that ”Madurese are friends for all ethnic groups.” The statement
implied that the building of Madurese traditional house is an instrument to establish character education for Madurese, so that
they can be more flexible in their relations with other ethnic groups. This also meant that the making of the traditional house will
also increase the national insight and law supremacy.
On the other side, the remark was also appreciated by other ethnic groups’ elites who came in the event. From the observation
and information gained from the participants, Madurese have established awareness to build good interactions with other ethnic
groups. Madurese have made efforts to make an appropriate existence in the society. Some observation also showed that there
were some fights between one or more Madurese with other people from different ethnic groups in 2015, especially in North
Siantan Sub-district of Pontianak, in which ethnic solidarity of each ethnic group did not appear like what happened previously.
The doers preferred to resolve the conflict without the use of weapons, but through deliberation and consensus efforts. One of the
cases was resolved through a legal system, with the help of the police. The problem resolutions of most of the cases were done in
less than three days in conducive manners because the other ethnics of Dayaknese and the Chinese in the regions had the nature
to protect all the ethnic groups. Therefore, there was already introspection among ethnic groups in the region, especially
regarding their perceptions of Madurese, due to the development of education levels and ethnic internalization across Madurese
that was done by its elites.
Madurese ethnic agreed that if there are inappropriate attitudes and behaviors done by Madurese in their relation with other
ethnic groups, the issues will never be prolonged because it potentially creates grudges that lead to violence. The people of the
similar ethnic group are expected to give understanding to the doer(s) so that they will not lose their tempers. It is a good will of
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Madurese to respect the interaction with other ethnic groups and enforce the law supremacy. Although there are still Madurese
with bad temper, but it is not used to intimidate other parties.
The acceptance of other ethnic groups toward the increasing level of education and legal awareness of the Madurese has also
increased. The inappropriate behavior of Madurese who liked to keep their money inside their kopiah (traditional Madurese
hat)—for the male, and inside their bras—for the female has been abandoned. Madurese have had wallets or jars to keep the
money when doing transactions. The openness of the Madurese in their interaction with other ethnic groups make people from
other ethnic groups feel safe when starting a communication with Madurese, for example when asking for directions or
addresses. One social experiment was done in which one informant was asking someone’s address to Madurese people, and they
politely answer and show the direction to the informant.
Similar evidences are stated by several important figures in West Kalimantan community. Several of them were: Prof. Dr.
Chairil Effendi, a Melayu ethnic group elite in West Kalimantan and Drs. Yakobus Kumis, a Dayaknese elite, who said that the
character of Madurese people have changed dramatically. The Madurese behave in accordance to the way general Melayu
interact. They live peacefully and there is seldom any friction.
Acceptance and rejection toward Madurese exist. Because of the past experiences, some people from other ethnic groups still
have prejudice toward Madurese. However, improvement in terms of education level and legal awareness of Madurese make
them behave better, become friendlier, and have calmer attitudes. Although Madurese is still considered as sly people, but the
attitude is not as obvious as before. Madurese are now become more modern. Their styles are neater and common, unlike their
old styles that were considered disorganized and unclean, so that they no longer show their physical power only. The style is not
arrogant, but persuasive. They also seldom disturb other people’s peace—no more swearing and mocking.
From the reality, it shows that the multi-ethnic live in West Kalimantan—apart from Sambas Regency—are piece and friendly
because Dayaknese, Malay, and Madurese can mingle in a mutual-respect atmosphere, even in the area with high crime rates like
in North Pontianak Sub-district that became the refugees’ destination of the post 1999 Sambas riot. The crimes in this area are
pure criminalities, with no tendency of ethnical conflicts. It is because the Madurese elites in this area are so responsive to solve
issues that potentially lead to cross-ethnic riots with consensus or bring the case legally.
Because the education and legal awareness of Madurese has been increasing, it is an ideal time for Madurese to develop honest
point of view of their own ethnicity based on Madurese perspective. A book on West Kalimantan Madurese is about to be
realized so that factual information on Madura ethnic group can be obtained. Therefore, to what extent the old prejudice about
Madurese, such as the way Madurese performed their social interaction by wearing kopiah (traditional hat), sarong, and black
outfit; bringing traditional weapons everywhere and brave enough to use them; hard working; bad temper; obtrude; rebellious
and easily wielding their weapons is proven to be correct. Or whether or not those prejudice have shifted as the Madurese’s level
of education and cultural awareness increase.
Conclusion
A new reconstruction of legal culture should be developed, especially by Madurese people, to regain trust of Sambas Malay
society after the social conflict, by repositioning the cultural values in order to adapt with the environment. This repositioning
effort is aimed to make the Madurese to be re-accepted by the society of Sambas because they have already had the ability to
socially adapt and well adjusted. One of the ways is by giving tolerance limit only to social and cultural activities that highly
respect the society’s values and does not violate the law. Another way is by cross-ethnic marriage that will create a new cultural
equilibrium from the mixture of the two cultures.
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