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Abstract 

The rising interest in corporate social responsibility (CSR) has encouraged business 

corporations to incorporate their stakeholders within the process and activities of 

discharging their social responsibility. Whilst the demand to enhance CSR through 

stakeholder engagement has increased, there is little attention on engaging stakeholders 

in culturally different groups. This study offers insights into the stakeholder engagement 

of PT Freeport Indonesia, a subsidiary of the United States-based Freeport-McMoRan 

Inc. in West Papua, with two indigenous communities, Amungme and Kamoro, as 

primary stakeholder groups living in the vicinity of the mining operations. Using a 

critical approach to examine the community engagement from both corporate and 

indigenous perspectives, I argue that the company’s engagement with the communities 

in this study is one-sided engagement. CSR initiatives merely meet global best 

performance standards and the responsibility vested in the company by the Government 

of Indonesia. Thus, the indigenous engagement represents Indonesia’s typical CSR 

practices of community development programmes, run by various community and 

government partnerships, and using a rational process of engagement. Although 

continuing controversies from the lack of community consultation, social and economic 

development issues, human rights violations, and environmental destruction have 

constituted the rationales of engagement, the contrasting perspectives of the indigenous 

community present various struggles with the perpetuation of inequality from the 

company’s development programmes. Limited indigenous participation and continuous 

power imbalances in each stage of engagement have triggered the community’s distrust 

of the company’s commitment and seriousness about empowering them. Community 

organisations established as indigenous agencies also show very limited power to 

alleviate the issues. Lack of local government involvement in the engagement expressed 

by the two parties in this study contributes to these challenges. The study provides 

insights into how the mining companies and governments should engage with the 

indigenous communities and suggests possible future actions from an indigenous 

perspective to achieve better community engagement. It contributes to the literature on 

CSR in developing countries, stakeholder engagement, engagement with indigenous 

partners, and stakeholder theory. 
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Preface 

The research study reported in this thesis involved fieldwork in the author’s homeland 

of West Papua. As this may be a place with which readers are unfamiliar, this preface is 

intended to reduce that unfamiliarity for it not to impede reading the study.   

The land of West Papua forms the western half of the island of New Guinea, the 

second-largest island in the world after Greenland in the North Atlantic. Regionally, 

New Guinea straddles the border of Southeast Asia and Australasia or Oceania. 

Politically, West Papua is part of Indonesia and bordered by Papua New Guinea in the 

East, the Ceram Sea in the West, and the Arafura Sea in the south. Its area is around 

480,000 km², or 25% of Indonesia; and its population is around 4 million, or only 1.5% 

of Indonesia’s population of Indonesia (Statistics of Papua Province, 2017; Statistics of 

West Papua Province, 2017). Thus, it is the country’s largest province and the province 

with the smallest population. Figure 1 shows a map of West Papua and the surrounding 

areas. 

Having previously comprised a mishmash of autonomous traditional territories, West 

Papua became part of the Dutch East Indies, a colony of the Kingdom of the 

Netherlands in 1828. It remained as such, officially at least, until 1962. It was then 

incorporated as a part of Indonesia through the New York Agreement of 15 August 

1962, becoming a province in 1963 (Brundige & Lowenstein, 2004). In the course of 

these political events, the territory has had various official names: Dutch New Guinea 

(1885-1962), West New Guinea (1962-1963), West Irian (1963-1973), Irian Jaya (1973-

1999) and Papua (2000-present) (Widjojo, Elizabeth, Al Rahab, Pamungkas, & Dewi, 

2010). In 2003, West Papua was divided administratively into two provinces: the 

western part is the Province of West Papua whereas the eastern one is the Province of 

Papua. However, most Papuan people generally refer to both provinces as West Papua, 

as I shall report in this research: the use of West distinguishes it from the rest of Papua, 

which is part of Papua New Guinea. Interestingly, before 1885, the so called Papuan 

people had no name for the entire territory or the island as a whole.  
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Figure 1. West Papua map 

Source: CartoGIS Services (2018)  

  

Mimika 
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Significant areas of both the northern and western parts of West Papua are mountainous, 

rising to over 4,000 metres above sea level, where the warm humid climate has resulted 

in rain forests. Various smaller mountain ranges also occur from north to west of the 

central ranges. The mountains inside the dense forests store the real hidden treasures, 

such as gold. The island also has many rivers, the longest called Mamberamo (Müller, 

2008). Lake Sentani is the home of rainbow fish and several species of fish that do not 

exist anywhere else in the world (Ohee, 2013).  

Of West Papua’s total population, indigenous West Papuans form the primary and 

longest-lived group, although it must be appreciated that these people comprise at least 

312 different indigenous groups, each with their language and traditions, with claims to 

particular territories (Müller, 2008). Two groups who feature in this study are the 

Amungme and the Kamoro, and their nearest neighbours, the Moni, Ekari, Dani, and 

Nduga also get mentioned. Recently, several other Indonesian groups have also settled 

in West Papua; these consist mostly of Javanese and Sulawesi, and a lesser proportion 

from Sumatra, Kalimantan, and the Moluccas. Currently, the proportion of the 

Indonesian groups continues to increase by immigration and procreation.  

Under D’Urville’s now much criticised, but still recognised, division of the Great 

Ocean, West Papuan people are classed as Melanesian (Clark, 2001; D'Urville, Ollivier, 

de Biran, & Clark, 2003). Genetically they have broad features, curly hair, and black 

skin in contrast to the Malay heritage of most Indonesians. Despite remaining 

linguistically different (although a few groups share some of their vocabularies; e.g., 

Amungme shares about 21% of its vocabulary with the Dani) (Müller, 2001), since 

becoming part of Indonesia, all West Papuans speak Indonesian as a mandatory official 

language.  

Christianity is the dominant religion in West Papua with an Islamic minority and four 

other religions recognised by the Government of Indonesia. Two German missionaries 

were the first to introduce Christianity in 1855; previously indigenous Papuans had been 

practising animism. Despite the majority practising various kinds of Christianity, 

animism is still practiced in remote areas today.  During the Dutch colonial period, 

Islam was barely one percent of the population (Unrepresented Nations & Peoples 
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Organisation – UNPO, 2014), whereas it has now increased to 27% (Statistics of Papua 

Province, 2017; Statistics of West Papua Province, 2017), mostly due to immigration 

from Indonesia.  

For some people, West Papua is a land of promise: it is a land for people who want to 

start a new family, create and find jobs or just for short travel, as the land is 

breathtakingly beautiful and rich with abundant natural resources (Clark, 2001; 

Marshall & Beehler, 2007). These natural resources include gold, silver, natural gas, 

copper, timber, and many others.   

The site of the mine featured in this study is known to Europeans as Mount Carstens 

(see Figure 2); the massive, open Grasberg Mine is within four kilometres of the 

mountain’s peak. Mount Carstens is situated in the western central highlands of West 

Papua, and at 4,884 metres above sea level, is the highest mountain anywhere in 

Indonesia, New Guinea, and the rest of Australasia or Oceania. The mountain bears the 

name of John Carstensz, a Dutch seafarer who sighted it in 1623, although at the time 

no Europeans believed him. In the Amungkal language (from the Amungme) the 

mountain is called Nemangkawi or “the area containing giant gold and copper.” The 

mountain is also called Puncak Jaya in Indonesian. This mysterious and unattainable 

mountain attracts mountaineers from around the world, although visiting is now tightly 

restricted by the Government because of the mine. 
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Figure 2. Nemangkawi 

Source: Seven cumbers (Kael2703, 2016, April 20) 
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Chapter 1 

Introduction: Researching Indigenous Community Engagement in the 

Mining Industry 

This research aims to examine indigenous community engagement in the mining 

industry and identify ways in which corporate and indigenous engagement might be 

improved through better CSR practices. It puts community engagement in the historical 

context of relations between mines and indigenous communities. It comprises an 

explanation of how mining companies have come to engage with indigenous 

communities living in the vicinity of mines, including what form engagement takes and 

how it is done, and how indigenous communities understand and respond to the 

engagement from the mining companies. It includes how companies meet indigenous 

communities, grow their knowledge, form opinions about them, and negotiate what 

actions to take for their mutual benefit. It then considers how indigenous peoples 

respond to these actions of companies. It puts these responses in the context of how 

indigenous peoples encounter companies, understand, and react to their activities and 

adapt. Both mining companies and indigenous communities then suggest ways to 

improve community engagement. It comes from the perspective of increasing social 

responsibility and improving social justice.  

1.1. Research Overview 

The incursions of the mining industry into the territories of indigenous peoples have 

made for a long history of disturbances, going back millennia in Europe and Asia, and 

for centuries elsewhere in the world. These disturbances have had wide-ranging 

consequences for these various indigenous peoples, ranging from barbarism (e.g., 

genocide, land seizure and forced population relocation, exile or banishment) to the 

establishment of civilisations in which all citizens have rights, equal, and otherwise. On 

the island of New Guinea and its smaller offshore islands, such disturbances are more 

recent than almost anywhere else. Even so, they have still led to the destruction of 

existing farms, gardens and local commerce, pollution of the environment (including 

land, waterways, and seas), ignoring of other humans’ existence and annihilation of the 
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livelihood of the indigenous people, along with their economic and cultural rights 

(Banks, 2002). However, in recent years relations there and elsewhere between the 

miners and those they have disturbed have supposedly taken a new turn, which has been 

accorded such terms as corporate social responsibility (CSR), stakeholder engagement, 

partnership, and community engagement (Afreen & Kumar, 2016; Dare, Schirmer, & 

Vanclay, 2014; Lockie, Franetovich, Sharma, & Rolfe, 2008; Kemp & Owen, 2013; 

Maconachie, 2014).  

This study is about the occurrence, human discovery, and human exploitation of natural 

resources. The study is set in the territory of West Papua, Western New Guinea but the 

findings provided should illuminate similar situations elsewhere. The study analyses a 

story of a territory that was previously populated by only a sparse array of peoples 

living in relative harmony with their environment. They were disturbed by people from 

another territory whose overriding purpose for being there has been to exploit natural 

resources; these people from North America comprise a company, referred to in this 

study as Freeport-McMoRan Inc. They established a mine, the Grasberg Mine, run by 

its subsidiary company, referred to PT Freeport Indonesia, on land occupied by one 

indigenous people, namely the Amungme, and they use adjacent land occupied by other 

indigenous people, collectively referred to as Kamoro, to carry out mining-related 

activities (e.g., extracting and processing ore which is shipped elsewhere). From 

research at and around the Grasberg Mine, this study aims to increase the knowledge 

and understanding of these disturbances that, according to many persons associated with 

the parties involved, is now characterised more by civism than barbarism, as reflected in 

the term community engagement, as used by the company (e.g., see Freeport-

McMoRan, 2015, 2016; PT Freeport Indonesia, 2013, 2016a, 2016b).  

The study examines in what ways engagement is undertaken and exercised between 

indigenous communities and mining companies and why. As far as I am aware no 

previous studies examine engaging with stakeholders across cultural differences as wide 

as between mining companies from post-industrial countries and indigenous peoples 

living as colonial subjects in developing countries. Using the context of PT Freeport 

Indonesia with the Amungme and Kamoro, community engagement is a feature of 
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relations among these parties, including between the two peoples. The company 

positions the engagement within CSR and applies it to the indigenous people. Therefore, 

this engagement resembles that featuring in several studies and other documents 

pertaining to elsewhere (Flemmer & Schilling‐Vacaflor, 2016; Holcombe, 2004; 

Kwiatkowski, Tikhonov, Peace, & Bourassa, 2009; Lane & Corbett, 2005; Lockie et al., 

2008; Mining Association of Manitoba [MAM], 2016; and O'Faircheallaigh & Corbett, 

2005). However, the different contexts of these studies have resulted in several versions 

of community engagement, and so it is with the concept of indigenous community 

engagement I identify in this study.  

The most significant aspect of community engagement in the study domain consists of a 

series of activities in the form of community development programmes the company is 

undertaking for the benefit of the indigenous communities. To reduce the acrimony, 

violence and other features in the turbulence that characterised the first three decades 

(the 1970s-1990s) of mining (Rifai-Hasan, 2009; de Soares, 2004), and which persists, 

various development programmes were initiated, as matters of redress and to ameliorate 

further impacts of the mine operation on the communities – these so called “Social 

Investment Initiatives” are funded from a so called One Percent Fund built up from the 

company’s annual gross profit (PT Freeport Indonesia, 2016b). The development 

programmes are explained in later chapters but include health, education, economy, 

infrastructure, culture and religion, human rights, and community relations. This sort of 

approach has increased in frequency and scope elsewhere, as reported in various studies 

(e.g., F. Bowen, Newenham-Kahindi, & Herremans, 2008; Jamali & Karam, 2018; 

O’Faircheallaigh, 2013b; Van Alstine & Afionis, 2013).   

A further aspect is that the company publishes reports and other information about these 

activities and other matters it classes as sustainability. In the context of the present 

study, PT Freeport Indonesia has been undertaking what it regards as CSR initiatives in 

the form of community development programmes as their engagement with both 

Amungme and Kamoro communities in West Papua. It has been reporting them in 

sustainability reports (Lembaga Pengembangan Masyarakat Amungme dan Kamoro – 

[LPMAK], 2011; 2013; 2014; 2015; PT Freeport Indonesia, 2011; 2012; 2013; 2016b) 
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and on websites (PT Freeport Indonesia, 2019a; 2019d). A common practice is for the 

company to have designed sustainability reports in order to convince what it calls 

stakeholders that they have operated per stakeholders’ needs and expectations. These 

have become part of so called stakeholder engagement, a term given to the notion of 

companies building relationships with what they consider their relevant stakeholders by 

listening, understanding, and responding to any concerns the stakeholder may have, and 

then reporting, explaining, and answering them (AccountAbility, 2015; Gable & 

Shireman, 2005; Waddock, 2001). Deegan (2014) emphasises the importance of this 

process of stakeholder engagement where cultural differences are encountered. 

From miners’ viewpoints, the concept of indigenous community engagement is often an 

extension of concepts of CSR, stakeholder engagement, and integrating cultural 

approaches with CSR practices. CSR itself has burgeoned as an important subject of 

intensive studies over the last three decades. At the same time, issues of CSR have 

received public attention from societies, governments, and businesses (Frederick, 1960; 

Hofland, 2012; Horrigan, 2007; Jamali & Karam, 2018). Major concerns have given rise 

to codes of conduct and ethical regulations within companies, designed to signify 

companies’ commitments to being socially and environmentally responsible and willing 

to be held accountable by their stakeholders (Campbell, 2007). Correspondingly, a 

variety of channels of communication – active dialogue, discussions, and negotiations – 

have enabled stakeholders to express their needs and expectations (Glassman & 

Glassman, 2017; M. C. Jensen, 2000).  

While the aforementioned practices of CSR have arisen mostly in developed countries, 

those in developing countries are just germinating and often reflect Western ideas of 

CSR (Chapple & Moon, 2007), or are forced to follow global performance reports and 

standards (Jamali & Sidani, 2011), so having significant consequences for society 

(Adanhounme, 2011; Jamali & Karam, 2018). While finding the concept of CSR is 

enhanced through stakeholder engagement approaches that consider cultural 

differences, and some research findings indicate the importance of taking a cultural 

perspective on CSR policies and practices, there are issues of concern in those transfers, 

for example, Wang and Juslin (2009), examining CSR in China, argue that the Western 
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concept of CSR does not adapt well to the context of China. Chapple and Moon (2007) 

claim that both institutional and cultural challenges exist in those so called developing 

countries that apply a Western concept of CSR. Khan and Lund-Thomsen (2011) argue 

that CSR in developing parts of the world is seen as an extension of a historic project of 

Western imperialism focused only on the extraction of economic resources, rather than 

delegitimising what constitutes socially irresponsible behaviour.  

To be widely disseminated and better understood by corporations and society, CSR as a 

concept needs to be considered in its institutional and cultural contexts. Rigby, Mueller, 

and Baker (2011) emphasise the importance of a cultural approach being integrated with 

CSR practices at Air New Zealand. They also found that the operations of many 

companies in New Zealand have benefited from the integration of indigenous Māori 

culture. O'Dwyer (2005) explains in detail companies’ CSR through stakeholder 

engagement arguing that, for a company to be effective and for mutual 

stakeholder/company benefits to arise, the company needs to consider cultural 

differences. Thus, stakeholder empowerment can only evolve if the company facilitates 

institutional reforms that enable stakeholders to participate in decision making. Walton 

and Rivers (2011) further argue the importance of better understanding of community 

perspectives in the initial stages of the engagement process to achieve transformational 

engagement. However, there have been no studies of such efforts to engage the different 

groups of community that consider the cultural differences encountered.  

Notwithstanding the volume of research that has emphasised the importance of 

stakeholder engagement in CSR (Black, 2015; Burchell & Cook, 2013a, 2013b; 

Freeman, 1984; Freeman & Reed, 1983; Greenwood, 2007; Lopatta, Jaeschke & Chen, 

2017; Rodriguez‐Melo & Mansouri, 2011; Tregidga & Milne, 2006; Waddock & 

Googins, 2011), none describes or analyses any engagement in CSR activities 

conducted by companies among culturally different groups. Similar absence applies in 

the extensive literature on companies’ engagements with indigenous community 

stakeholders (Booth & Skelton, 2011; Dent, 2016; Flemmer & Schilling‐Vacaflor, 

2016; Kwiatkowski et al., 2009; Lane & Corbett, 2005; Lockie et al., 2008; 

O'Faircheallaigh & Corbett, 2005; Sieder, 2002), including that dealing with mining 
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companies, rights of indigenous communities over their territories and companies’ 

approaches to engagement with the communities (Brereton & Parmenter, 2008; Cooney, 

2013; Holcombe, 2004; MAM, 2016; Mamen & Whiteman, 2001; SustaiNet, 2016a, 

2016b). Little is also known about community engagement from the viewpoint of 

indigenous peoples disturbed by miners. In contrast, the present study addresses this 

particular issue.  

This study is important for raising awareness of cultural and its surrounding issues 

among indigenous communities and understanding how various demands and interests 

between stakeholders have been changing over time. As others have found elsewhere, 

indigenous philosophy among Amungme and Kamoro emphasises interactions between 

the physical world, the human world, and the sacred world, affecting how human beings 

live and interact with others (Foley, 2003, 2006). Bellier and Préaud (2012) claim that 

people need to wear their identities with pride and work according to the values they 

hold. This, in turn, influences the way people treat others and want to be treated by 

others. To achieve agreement between the actions of the mining company in this study 

and the expectations and perceptions of both communities, it could be argued that the 

company needs to facilitate interactive, open and honest communication, and to engage 

with these communities in a way that recognises their culturally diverse worldview.  

The study examines how PT Freeport Indonesia’s mining company performs what it 

calls stakeholder engagement in its socially constructed concept of CSR with the 

Amungme and Kamoro communities. The fieldwork for this study was undertaken 

during the period 2016-2017. At that time, the United States (US)-based Freeport-

McMoRan Inc. owned 90.6% of PT Freeport Indonesia’s shares, leaving the 

Government of Indonesia with 9.4% of shares. Compared to its main mining operations 

in North America, South America, Indonesia, and Africa, the Grasberg Mine in 

Indonesia is the largest, being also the largest gold mine and third-largest copper mine 

in the world (Ballard & Banks, 2009; Rifai-Hasan, 2009; Sethi, Lowry, Veral, Shapiro, 

& Emelianova, 2011).  
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Considering the huge size of the operations, it is undeniable that the operations have 

affected the indigenous communities that live in the vicinity giving rise to a turbulent 

history (Amiruddin & de Soares, 2003; Clark, 2001; Cook, 2001; Hisada, 2007; Walton, 

2001, 2008). Indeed, the situation of the Amungme and Kamoro and their proximity to 

the miners prevails in an intricate relationship between West Papua and Indonesia as a 

result of the colonial and post-colonial experiences West Papuans encounter. Therefore, 

the story of PT Freeport Indonesia’s incursion into the territory of West Papua and its 

relationship with the people is part of this study. Although it is a single case, given the 

significant size of the company on a world scale, its corporate standing in the whole 

country and the impacts it has on indigenous peoples, this singularity should not be a 

great concern since there are a number of similar studies, such as community relations 

and development in a large scale mining operation in West Africa (Kemp & Owen, 

2013) and same in Dhamra Port Company in Orissa, India (Afreen & Kumar, 2016). 

Furthermore, the case is of such importance that a large number of studies over the last 

two decades have also documented thoroughly the company’s operations and its 

impacts on the region (e.g., Anderson, 2001; Brunskill, Zagorskis, Pfitzner, & Ellison, 

2004; Kyriakakis, 2005; Leith, 2002; Nakagawa, 2008). The studies uncovered the 

struggle of the Amungme and Kamoro communities who claim loss of traditional lands, 

experiences of human rights abuse, environmental damage, and development issues 

(Amiruddin & de Soares, 2003; Cook, 2001; Hills & Welford, 2006; Hisada, 2007; 

O'Brien, 2010; Rifai-Hasan, 2009; Sethi et al., 2011; de Soares, 2004; Walton, 2001, 

2008; Wu, 2001). However, as far as I can determine, none of the authors cited above 

investigates specifically the company’s engagement with the indigenous communities 

through its development programmes, including because these programmes only started 

after their studies were completed. Indeed, although some studies have reported 

financial contributions of the company and development programmes with the 

communities, such as Hisada (2007), Rifai-Hasan (2009), and Sethi et al. (2011), they 

were conducted before it was possible to examine the effect of the development 

activities now comprising engagement, including giving indigenous voices and 

perspectives on the engagement.  
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One thing to matter is that the Amungme and Kamoro are culturally different from each 

other, in addition to their world views being different from that of the people associated 

with the company. There are also significant differences between how the two 

communities see what the company does and in other behaviours. At a time, company 

officials are attempting to engage with Amungme and Kamoro, appreciating these 

differences is causing problems that company officials find difficult to address.  

1.2. Research Questions 

I opened my thesis by stating its aims. Coinciding with these aims, the main research 

questions underpinning this study are:  

Why and how do mining companies and indigenous communities engage with each 

other? What is occurring in the name of “engagement” between mining companies and 

indigenous communities? How adequate are these occurrences from their differing 

perspectives? What are the implications for the indigenous peoples, the company, and 

other parties? 

The development programmes, or Social Investment Initiatives, mentioned in Chapter 1, 

Section 1 (hereafter Ch. 1.1) are used as a source of empirical materials for analysing 

and interpreting the notion of indigenous community engagement from the company 

and indigenous community viewpoints. With these in mind, the main questions are 

further analysed into the sub-research questions below: 

SRQ1. How does PT Freeport Indonesia position itself in relation to indigenous 

communities having had to take increased notice of the voices of these 

communities? Does PT Freeport Indonesia regard the two indigenous 

communities as culturally different? 

SRQ2.  How does PT Freeport Indonesia perform what it regards as engaging with 

Amungme and Kamoro in fulfilling expectations and obligation to be 

corporately socially responsible to the two indigenous communities? How does 

PT Freeport Indonesia deal with the cultural differences between Amungme 

and Kamoro? 
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SRQ3. How do Amungme and Kamoro view themselves and their voices concerning 

the company and its activities and practices concerning engagement? 

SRQ4. How do Amungme and Kamoro perform their relations with people from the 

mining company, and with the things and activities they have introduced? Do 

the indigenous communities use words akin to “stakeholder” and 

“engagement”? Does it matter that these company people are culturally 

different? 

By answering these four sub-questions, the main research question for this thesis about 

how the mining companies and the indigenous communities engage with each other can 

be answered.    

1.3. Research Approach 

This study adopts a critical approach to examine indigenous community engagement in 

the mining industry from corporate and indigenous perspectives and identify ways to 

improve community engagement between mining companies and the indigenous 

communities. Held (1980) suggests a way to critique and change society as a whole for 

the better by looking at the totality of a society in its historical specificity, to understand 

that society through integrating all major social science and transform capitalism into a 

“real democracy.” Horkheimer (1982) provides a critical research approach that seeks to 

liberate human beings from conditions that enslave them. These authors have informed 

my critical approach to this study. Yanchar, Gantt, & Clay (2005) argue that a critical 

methodology enables solving of research problems. It consists of background 

assumptions and research strategies that offer best practices for deepening or enriching 

the researchers’ understanding of the subject matter. By taking a critical perspective 

informed by the authors above, this study provides a better understanding of the present 

phenomenon of CSR business practices through the community engagement carried out 

by PT Freeport Indonesia “to,” “with,” “for,” “about” or “on” the Amungme and 

Kamoro indigenous communities. The findings and suggested strategies are intended to 

bring a change in the relationships between the company and the communities.       
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The study uses some elements of the constructivist grounded theory method to develop 

the concepts and understanding of indigenous community engagement (Charmaz, 2005, 

2011b). Human beings do not discover knowledge; instead, they construct it (Denzin & 

Lincoln, 2008). The understanding of how mining companies and indigenous 

communities engage with one another is constructed on the ground through the personal 

stories, the struggles, and the experiences of the parties involved, including the miners, 

Amungme, and Kamoro. This study is not limited to the company and the two 

communities but also captures the voices and experiences of local government officials 

in the Regency, as well as the parliament and other relevant parties that are possibly 

associated with the case. 

The conversational method, a part of decolonising methodologies, was used to approach 

participants in the research, that is, people associated with the Amungme, the Kamoro, 

and PT Freeport Indonesia. The conversational method comes from an indigenous 

research paradigm derived from a fundamental belief that knowledge is relational and 

shared with all creation (Kovach, 2009, 2010). It offers an opportunity for indigenous 

elders, chiefs, priests, men, women, and youth to share their stories, experiences, and 

challenges so that their values and world views can be acknowledged. In this study, it 

includes the company’s officials. The conversations had in conducting this study are 

about the experiences and struggles among PT Freeport Indonesia and both the 

Amungme and Kamoro in their community engagement. Details of their experiences 

and struggles were obtained through conversations with participants and constructing a 

theory of indigenous community engagement.  

1.4. Research Contributions 

This study provides key contributions to the critical research agenda on CSR and 

engagement with indigenous communities in the context of the mining industry. It 

responds to international calls for further research about CSR in developing countries 

(Banerjee, 2014; Jamali & Karam, 2018; Visser, 2008), the engagement with culturally 

different groups of stakeholders (Deegan, 2014; Waddock, 2001), and the engagement 

with indigenous communities (Gilberthorpe & Bank, 2012). The analysis of CSR 
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initiatives in this study contributes to CSR practices of global companies in the mining 

industry as they affect indigenous communities, whether in remote areas of developed 

countries or in so called developing countries. It contributes to how CSR is enhanced 

from corporate and indigenous perspectives by engagement with culturally different 

stakeholders and how the quality of engagement is affected by imbalances of power in 

the stakeholder interactions among the mining companies, indigenous communities, and 

governments. The contrasting views relating to the communities’ voice and position 

within the company’s area of operations also provide a significant contribution to 

stakeholder theory. Finally, the indigenous perspectives on, attitudes to and lived 

experiences in the mining industry can help the company and government to better 

understand the communities, their roles within the communities, the impacts they have 

on the communities, and possible future actions. 

1.5. Thesis Outline  

This thesis consists of 10 chapters. Chapter 1 introduces the study by positioning the 

research and outlining its aims, questions, and approach. Chapter 2 reviews the state of 

knowledge, according to the academic literature, about community engagement in the 

mining industry, stakeholder engagement, stakeholder engagement in the context of 

CSR. The literature on engagement attributes, such as antecedents, approaches, and the 

process of engagement is also covered in this chapter. Chapter 3 explains 

methodological considerations in studying the domain, the methods used to collect data 

in the field, and my interactions with participants. Chapter 4 describes the indigenous 

communities, outlining the recognition of indigenous communities in Indonesia and 

West Papua, and the Amungme and Kamoro communities in particular. Chapter 5 

elaborates PT Freeport Indonesia in West Papua and its relationships with the 

indigenous communities.  

Presenting my findings starts in Chapter 6, which discusses the first part of the research 

findings covering CSR initiatives as a review of community engagement in PT Freeport 

Indonesia. Chapter 7 provides a critical analysis of the indigenous community 

engagement in the mining industry, incorporating rationales, specific types, processes 
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used to engage the communities, and challenges in engaging with the communities. 

Chapter 8 and Chapter 9 are the third and fourth parts of the findings respectively 

discussing Amungme and Kamoro perspectives of the community engagement, 

including their positions and social relations with PT Freeport Indonesia. Chapter 10 

concludes the thesis and sets out its contributions, and suggests avenues for further 

research.    
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Chapter 2 

Literature Review: Indigenous Community Engagement 

The research questions addressed in this thesis pertain to criticising, and so extending 

knowledge about, indigenous community engagement. This chapter reviews recent 

literature relevant to these questions. Using a critical perspective on the literature 

(Carnwell & Daly, 2001), the review discusses what is known about how and why 

mining companies and indigenous communities living in the vicinity of mines engage 

(or do not engage) with one another. Most of the literature is from the US and perhaps 

needs to be seen in the context of the suppression of rights of North American Natives 

in that society, not to mention relations among Hispanics, African Americans, and 

Northern Europeans. As Freeport-McMoRan Inc. is a US-based company, that literature 

seems directly relevant to it. On the other hand, many of the managerial and supervisory 

employees in PT Freeport Indonesia are from Indonesia, and so the US literature may 

not be altogether relevant on its own. However, I could not find any literature on these 

matters that takes an Indonesian perspective.  

To review the indigenous community engagement literature requires an understanding 

of the concepts of stakeholders, CSR, and community engagement. These three 

concepts are interlinked throughout the thesis. Engaging with one another between the 

mining companies and the indigenous people in this study is positioned within the 

context of CSR to people of developing countries. So too is how companies 

communicate their commitment to being socially and environmentally responsible and 

being held accountable through engagement with their relevant stakeholders. Therefore, 

I begin the review with the concept of engagement within business practice and 

continue it to engaging with stakeholders, introducing and criticising the concept of 

stakeholders, stakeholder engagement, and stakeholder engagement standards. I then 

review the notion of stakeholder engagement in the context of CSR. All this leads to 

considering community engagement involving indigenous societies. This last review 

focusses on the antecedents of community engagement, and engagement approaches 

and processes, particularly in the context of mining lands with which indigenous people 

are associated. The chapter ends by reviewing the challenges to engagement.  
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2.1. Engagement within a Business 

Although no one is entirely sure when the concept of engagement first appears in 

business, Kahn’s work (1990) on psychological conditions of engagement or 

disengagement at work was probably the first mention of it. Kahn referred to 

engagement as personal engagement where, despite being at work, people engage 

personally, that is express and act as their personal selves, or where they disengage or 

withdraw and defend their personal selves. The concept is also found in Buckingham 

and Coffman (1999) in reporting a survey of over 100,000 employees undertaken by 

Gallup in 1998 on “strong workplaces.” Gallup used engagement to refer to the 

leadership of managers. Combining these two views, engagement, when it first appeared 

in business, had to do with work engagement and mostly the engagement of employees 

in their organisational work in order to fulfil interests of their organisations. 

The emphasis of more recent research in this area has moved beyond the concept of 

organisations having a psychologically committed workforce or otherwise, to 

organisations needing and bringing about a motivated workforce instrumentally, one 

that is “engaged” (Hu, Schaufeli, & Taris, 2011; Jeung, 2011; Llorens, Bakker, 

Schaufeli, & Salanova, 2006; Schaufeli & Salanova, 2007). People being fully engaged 

in work means they will have a positive, affective-motivational state of fulfilment 

related to their work, characterised by vigour, dedication, and absorption (Schaufeli, 

Salanova, González-Romá, & Bakker, 2002). Engaged workers are active agents, who 

believe in themselves and generate positive feedback and whose values match the 

organisation’s objectives (Schaufeli & Salanova, 2007; Schaufeli et al., 2002). They 

may sometimes feel tired, but they are satisfied with the work and can still engage in 

things outside work (Schaufeli & Bakker, 2001; Schaufeli & Salanova, 2007). Thus, 

productivity is still high, one of the concerns of people running organisations, but this is 

now seen as less about physical coercion of an indolent, even resentful, workforce, and 

workforce welfare is considered, to the extent of notions of a work-life balance.  

Other ways the topic of engagement in business has continued to be refined are as 

follows. May, Gilson, and Harter (2004) explore the determinants and mediating 
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impacts of three psychological conditions on engagement at work, namely, 

meaningfulness, safety, and opportunity for engagement at work. Saks (2006) examines 

a model of the antecedents and consequences of job and organisation engagement based 

on social exchange theory. However, probably the biggest leap in application of 

terminology, ideas and intentions has been from organisations as employers engaging 

with workers, employees, the workforce, etc. to organisations as actors in an economy 

or society engaging with people beyond the workforce, particularly with any and all of 

the several categories of what has come to be widely referred to as organisational 

stakeholders (Seow, Hillary, Gao, & Zhang, 2006).   

2.2. Engaging with Organisational Stakeholders 

The review of the literature on the topic of stakeholder engagement is presented in three 

parts. I start with the concept of the stakeholder and then go on to stakeholder 

engagement and stakeholder engagement standards.   

2.2.1. Stakeholders 

The concept of stakeholders has roots in functional approaches to research. However, I 

am using it in a different, more radical sense. The word “stakeholder” originates in its 

current business organisation sense in the 1960s. In an internal memorandum of the 

Stanford Research Institute in 1963, stakeholders are referred to as “groups without 

whose support, the organisation would cease to exist” (Freeman & Reed, 1983, p. 89), 

which include shareholders, employees, suppliers, lenders, customers, and society – this 

contrasts with the 18th-century use of stakeholder to mean a neutral who was trusted by 

both parties to a wager (Clayton, 2014). The word has increased in use since the 1980s, 

being developed by Freeman and Reed (1983) to include directors’ tasks in a company. 

The word was used to accentuate the existence of other groups besides stockholders (or 

shareholders) to whom a company might show its responsibility because those groups 

hold a stake or have an interest in the company’s actions. Clayton thus suggests a play 

on words to derive stakeholders from shareholders, the resemblance between these 

words being suggestive of people in addition to shareholders having some form of 
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“ownership-like” interest in a business organisation, with the implication of  “profit” 

being good for everyone, not only the recipients of dividends.  

As to the ideas underlying the concept of stakeholder, according to several authors, 

these are found in much earlier documents but without using that term (e.g., see 

Clarkson, 1995; Clayton, 2014; Freeman, Harrison, Wicks, Parmar, & De Colle, 2010; 

Preston & Sapienza, 1990). Dodd (1931) quoted the views of a General Electric 

Company executive to identify four major [stakeholder] groups, namely shareholders, 

employees, customers, and the public. Dodd claims that there was a growing 

appreciation that business has a social responsibility and that managers should pay 

attention to the needs of their customers, employees, and the public, as this would 

ultimately benefit their shareholders. In 1947, Robert Johnson of Johnson and Johnson 

specified what are now labelled business stakeholders as customers, employees, 

managers, and shareholders, and this was later included in his company’s credo (Preston 

& Sapienza, 1990). In 1950, the chief executive officer of Sears named four parties to 

any business, namely customers, employees, the community, and stockholders 

(Freeman et al., 2010; Preston & Sapienza, 1990).  

Noticeable so far is that it was the heads of companies who were articulating the ideas 

of stakeholders, and they were mainly coming from the perspective of achieving 

business success in collaboration with more than shareholders and managers. An 

alternative perspective arose in the Corporate Report (Accounting Standards Steering 

Committee, 1975). It listed a broad range of types of people to whom companies should 

report beyond merely the shareholders; these comprised investors, creditors, employees, 

analyst-advisers, business contacts, governments, and the public. The perspective of this 

accounting profession-oriented organisation was more controversial, advocating as it 

did these types of people being entitled to accounts, in the sense of reading about the 

financial position and performance of businesses.      

Further refinement in the definition of who is and who is not a stakeholder continued. 

For example, Freeman and Reed (1983) claim that the Stanford Research Institute’s 

definition of stakeholders was too general to identify the external groups who are 
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strategically important, proposing instead both wide and narrow definitions of 

stakeholders based on the influence each group has in a company. The significance of 

this distinction is that from the standpoint of strategy, a company needs to account for 

the stakeholder groups in the wider sense, as they affect the achievement of the 

company’s objectives. Clarkson (1995) makes another distinction of stakeholders into 

primary and secondary stakeholders, primary comprising shareholders and investors, 

employees, customers, suppliers, and public stakeholder groups and secondary 

including the media and a wide range of special interest groups. 

Alongside these definitional developments, theorising also developed in four distinct 

parts: descriptive, instrumental, managerial, and normative (Donaldson & Preston, 

1995). Clarkson (1995) took a managerial approach in his stakeholder theory, claiming 

that the company, in the long run, must consider the benefit of all primary stakeholders. 

The work of Freeman (1984), Freeman and Reed (1983), Hillman and Keim (2001), and 

Preston and Sapienza (1990) also fall into this managerial branch of stakeholder theory, 

all of them being concerned more with the primary stakeholders than the secondary 

ones. Other researchers have criticised this view. Both Donaldson and Preston (1995) 

and Hasnas (1998) take a normative approach in their stakeholder theory. Their 

approach argues how all stakeholders have intrinsic value for a company, and so each 

group merits consideration for its own sake, not merely because of its ability to benefit 

shareholders and other groups. Mitchell, Agle, and Wood (1997) then raise the idea of 

the identification and salience of stakeholders in organisations based on the three 

relationship attributes of power, legitimacy, and urgency.  

In the two decades since research on stakeholders has continued to develop, there being 

various refinements (Parmar, Freeman, Harrison, Wicks, Purnell, & De Colle, 2010). 

For example, using the managerial perspective, Fassin (2009) refines the stakeholder 

concept by introducing new terminology of stakeholders with a distinction between 

stakeholders, stakewatchers, and stakekeepers. Even so, while the “community” in 

which a business operates is very important to business entities, very little has been 

researched on the community as a stakeholder (Phillips, Freeman, & Wicks, 2003). An 

exception is Freeman, Dunham, & Liedtka (2001) who note systematic ambiguity over 
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the notion of “community” in stakeholder theory and that there is still scope for much 

more research on this aspect. Perhaps this is reflected in one study of the community by 

O'Dwyer (2005). He finds a flawed “dialogue” among stakeholders due to a failure to 

identify local communities as key stakeholders in developing countries, as engagement 

requires consultation with key people in villages. Similarly critical are Orts and Strudler 

(2002), who argue that many forms of stakeholder theory cannot meet the interests of 

human participants. They even deny that the government and members of the 

community in which a company operates must be regarded as stakeholders, even if the 

company affects their economic interests. 

O'Dwyer (2005) excepted, the literature discussed above is noticeable for being set in 

and about North America and in the case of the Accounting Standard Setting 

Committee, Britain. The countries concerned were ones in which forms of democracy 

had been established, and their white and, to some extent, non-white populations had 

political, economic, and social rights. Whether the writers, and the business 

organisations, in the 1950s, 1960s, 1970s or even 1980s, saw the ideas associated with 

the concept of stakeholders extending internationally, including to the British colonies 

or to countries where US and British multi-national corporations were operating, and 

even to their own non-white populations generally, particularly in the southern US, is a 

moot point. In any case, studies of how stakeholders are identified in developing 

countries are very recent. 

Reed (2002) claims that, from a critical theory perspective, the responsibility of 

corporations to their stakeholder groups may be higher in developing countries due to 

the different economic, political, and sociocultural circumstances, which give rise to 

several normative principles that do not apply in developed countries. For example, 

Aerni (2002) finds attitudes of stakeholders differ in the Philippines and Mexico 

towards the risks and benefits of agricultural biotechnology due to different political 

systems, cultural and ecological backgrounds, and regional contexts of food and 

agriculture. The research of Keppel, Morrison, Watling, Tuiwawa, and Rounds (2012) 

on conservation in Pacific Island countries finds a wide range of stakeholders are 

involved, such as government departments, Non-Governmental Organisations (NGOs), 



19 

 

UN Agencies, regional intergovernmental institutions, community groups and 

landowners, each having commitments to conservation. These stakeholder groups differ 

as to their local knowledge, the number of personnel, and funding.   

One type of people still found in many so called developing countries is “indigenous 

people.” They are often said to make up “indigenous communities,” often being people 

who as a society have lost any political autonomy and been included in someone else’s 

nation-state, not unlike the North American Natives mentioned earlier. Aston (1999) 

researches experiences of coastal management in the Pacific Islands and gives the 

example in Samoa of Fono. These comprise a council of elders with knowledge and 

experience of traditional and informal management. However, the resources to mobilise 

these people are very limited. More generally, where traditional territories of indigenous 

people, and natural resources located there, are controlled by business entities, the 

question of whether they are considered to be stakeholders is often one left for 

companies to decide. The decisions made in this regard tend to be based on their 

political, economic, and socio-cultural concerns, and these change over time, as 

exemplified in West Papua (PT Freeport Indonesia, 2013; 2019d).  

A number of studies have underlined how Western concepts of accounting and 

accountability may disempower and devalue the rights of the “indigenous people” 

community type (Greer & McNicholas, 2017; Neu & Graham, 2006; Neu & Heincke, 

2004). Chew and Greer (1997) and Greer and Patel (2000) show how worldviews on 

accounting and accountability contrast between Western and indigenous perspectives, 

and this even applies to the use of the term stakeholder, from one stakeholder theory or 

another, in identifying the community or otherwise. 

The foregoing indicates that the notion of stakeholders is socially constructed and, 

therefore, can be identified and classified in different ways (Seow et al., 2006). Initially, 

it was used about, and for the interests of, corporations. However, during the past few 

decades, concerns about shortcomings in corporate accountability and sustainability 

have increased. In responding to these concerns, a company might encounter problems 

in ascertaining the complex dynamic views, needs, and expectations of its stakeholders.  
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Furthermore, the notion of stakeholders can be used to discuss the dealings people have 

with companies, governments, and other organisations. What we see is that each 

stakeholder has different understandings and interests; each has different degrees of 

interest, trust, and need for accountability (Seow et al., 2006). Moreover, some 

stakeholders may have concerns, while others may lack much awareness of the 

corporate impact upon them (Adams, 2004). For various reasons (e.g., positions of 

weakness, fear of reprisals, broader concerns for welfare, or magnanimity), the 

stakeholders most affected by a company’s operations might feel constrained by a wish 

not to upset the company by expressing their true feelings (O'Dwyer, 2005). Deegan 

(2014) adds that many stakeholders indirectly affected by substantial environmental 

damage are likely to be remote from the company itself; for example, people on central 

Pacific atolls affected by rising sea levels caused by burning fossil fuels on lands 

adjacent to the North Atlantic.       

The present study extends these ideas by discussing the position of indigenous 

communities both from their perspectives and from those of mining companies. This 

includes how each of the two community groups featuring in the research domain sees 

each other. Whether the indigenous communities are stakeholders will be addressed in 

the discussion of my findings (in Chapters 6, 8, and 9).        

2.2.2. Stakeholder engagement  

Stakeholder engagement is a concept that has developed out of the literature reviewed in 

the previous subsections. Greenwood (2007) classifies stakeholder engagement as based 

on forms of responsibility, managerialism, and social control, thus constructing a range 

of stakeholder engagements. As there are various ways of organisations engaging with 

their stakeholders, the practices may exist in many areas of organisational activities 

(Greenwood, 2007).  

From the perspectives of accountability and responsibility (Gray, 2002), stakeholder 

engagement from a company perspective entails the company needing to build a 

network of stakeholder relationships that is fully understood by, and meaningful to, all 

stakeholders (Waddock, 2001). Proponents of this view see stakeholder engagement as 
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one of the key components in building up the network. It is defined as “the process used 

by an organisation to engage relevant stakeholders for a clear purpose to achieve agreed 

outcomes” (AccountAbility, 2015, p. 5). These proponents see it as a fundamental 

accountability mechanism that obliges an organisation to engage stakeholders 

systematically in order to identify, understand, and respond to whatever concerns they 

might have (e.g., economic, political, environmental, cultural), as well as to report, 

explain, and answer for decisions, actions, and performance to the stakeholders. So, the 

accountability and responsibility towards stakeholders are acquitted through involving 

them in decision-making processes (Arnstein, 1969; Freeman, 1984; Van Buren, 1999). 

As businesses seek to understand and align with their stakeholders (Freeman, 1984; 

Gable & Shireman, 2005), stakeholder engagement is perceived as acquitting the moral 

duty of the firm and its fiduciary duty (Evan & Freeman, 1993), and as increasing 

collaboration and cooperation (Collier, Bates, Wood, & Linkov, 2014). 

From managerialist perspectives (Livesey & Kearins, 2002), stakeholder engagement is 

a means by which a company responds to the interests of influential stakeholders 

(Freeman, 1984), encourages unity of values, and suppresses dissent, in order to 

legitimise the company to its stakeholders (Deegan, 2002). Those making this 

interpretation believe that for stakeholder engagement to truly succeed within 

companies, systematic steps are required. Moreover, taking these steps must be 

underpinned by a full commitment to comprehensive actions at the highest level of the 

business (Gable & Shireman, 2005). The process brings transformative, rather than 

tactical, changes (Gable & Shireman, 2005), and that means being proactive (Cennamo, 

Berrone, Cruz, & Gomez‐Mejia, 2012). Therefore, it involves all stakeholders and 

brings significant benefits to the process of knowledge production (Phillipson, Lowe, 

Proctor & Ruto, 2012). However, this has not made the difficulties involved in 

identifying stakeholders and prioritising them any easier (Boesso & Kumar, 2009a, 

2009b, 2016; Clarkson, 1995; Donaldson & Preston, 1995; Parent & Deephouse, 2007).  

An alternative is to see stakeholder engagement from the social control and construction 

perspective (Sillanpää, 1998). It is depicted as a form of managerial control in order to 

construct an image of the company (Livesey & Kearins, 2002). Thus, business 
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managers interpret this engagement as stakeholder management, or a form of control of 

their company and its environment, and so triggering attempts by them to organise or 

structure stakeholders, and possibly to manipulate them (Foster & Jonker, 2005). The 

engagement should be about developing trust and mitigating distrust in the stakeholder 

relationship, so as to build accountability and increase public disclosure of information 

to those who have the right to know (Swift, 2001). However, this form of engagement 

undermines democratic goals by controlling the immeasurable and making it rational 

and objective (Power, 2004). In any case, strategic manipulations are often carried out 

by corporations to influence actively the social expectations of key stakeholders within 

the company (Scherer, Palazzo, & Seidl, 2013).  

An area of difficulty to date is reflected in the admission by some researchers about not 

fully understanding the quality of stakeholder engagement within organisations. That is, 

it is difficult to determine what comprises high-quality engagement with stakeholders; 

this is despite numerous studies trying to understand the quality of engagement. This 

has been referred to by several researchers who have advanced views on how to deal 

with it as follows.   

Friedman and Miles (2006) assess the quality of engagement using factors of 

stakeholder satisfaction suggested by Strong, Ringer, and Taylor (2001), namely, 

timeliness, honesty, empathy, and equity, as well as three dimensions of quality in 

stakeholder engagement by Zadek and Raynard (2002), specifically, procedural quality, 

responsiveness quality, and quality of outcomes. Seow et al. (2006) further emphasise 

the importance of dialogue in engaging with stakeholders to build trust, identify 

commitment, and promote co-operation between stakeholders and companies. Their 

research praises genuine dialogue in conflict resolution, anticipation, and avoidance. 

Unerman and Bennett (2004) support the idea of stakeholder dialogue as a cornerstone 

of the development of companies in social and environmental government and 

sustainability practices. Burchell and Cook (2013b) examine stakeholder dialogue and 

find that dialogue with stakeholders can establish better relationships, although Burchell 

and Cook (2013a) claim that co-optation – an attempt to influence the opposition by 

diluting its resistance, through incorporating its members into the legitimate structure of 
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the negotiating process – may exist in stakeholder dialogue strategies. Therefore, the 

company should establish a common understanding and develop a collaborative 

decision model in order to engage with its stakeholders (Collier et al., 2014) 

Organisational trustworthiness is probably the best solution to the problem of unfairness 

in the relationship with stakeholders (Greenwood & Van Buren, 2010). When 

organisational trustworthiness exists, even a company with greater power will be likely 

to treat fairly the stakeholder with less power. Swift (2001) supports this view that the 

reputation of organisational trustworthiness will lead to trusting, that it will strengthen 

the relationship through which the stakeholders have a voice that impacts upon 

corporate social behaviours, and will reduce the need for true accountability. 

Furthermore, Dawkins (2015) notes that engaging stakeholders is about a mechanism to 

address power asymmetry, so as to protect stakeholders’ interests.  

Dawkins (2015) suggests agonistic pluralism as an alternative conceptualisation through 

which the company can relate to its stakeholders. Instead of reducing or eliminating the 

discord, agonistic pluralism seeks to structure and utilise it. He also suggests arbitration 

as a useful contribution to the agonistic mechanism in order to address power 

asymmetries in stakeholder engagement and explore its implications. Noland and 

Phillips (2010) identify in stakeholder engagement literature the Habermasian concept 

of moral discourse and the Ethical Strategist concept of engagement. Habermas’ moral 

engagement ensures that stakeholder engagement is uncorrupted by power differences 

and strategic motivations, while according to the Ethical Strategist theory, stakeholder 

engagement must be integral in the business’ strategies to achieve success. That is, a 

good strategy must encompass what are recognised as moral concerns since the very 

purpose of the firm, and the capitalist system within which it operates, is to create value 

for all stakeholders.  

The present study questions how the company engages community stakeholders, 

particularly the indigenous people as described previously in Ch. 2.2.1, which related 

that the position of the indigenous people as a stakeholder is still controversial. While 

this study is associated with the context of the mining industry, particularly in 
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developing countries, the forms of stakeholder engagement, as well as the quality of 

engagement with the indigenous people, will be the basis of my discussion. I will look 

into the literature on indigenous community engagement, particularly in the mining and 

extractive industries, in the second part of this chapter.  

2.2.3. Stakeholder engagement standards 

With the idea of stakeholder engagement taking place in a functional way, the move 

towards stakeholder engagement standards has been inevitable (Bruce & Shelley, 2010; 

Jeffery, 2009) and has started to emerge as a managerial and professional discipline 

(Clayton, 2014). AccountAbility (2015) provides some benchmarks for what it claims is 

good quality engagement. The AA1000 Stakeholder Engagement Standard 

(AA1000SES), published in AccountAbility (2015), is the first international standard on 

stakeholder engagement. It was developed using a broad, international, and multi-

national process from a comprehensive range of stakeholders in over 20 countries. 

However, these benchmarks are not undisputed facts; rather, they represent a point of 

view put forward under the banner of a self-appointed standard-setting body.  

According to AccountAbility, to ensure it is effective, stakeholder engagement needs to 

be embedded in the culture and core function of an organisation. AccountAbility (2015) 

requires a commitment to meeting AA1000 principles during stakeholder engagement 

and integration of organisational governance, strategy, and operations. If the 

organisation meets the commitment and integration, the engagement will eventually 

lead to strategic and operational outcomes. There are at least three principles of 

accountability during stakeholder engagement: inclusivity, materiality, and 

responsiveness. The principle of inclusivity is a part of “the participation of 

stakeholders in developing and achieving accountable and strategic responses to 

sustainability” (AccountAbility, 2008, p. 10). Materiality determines what are relevant 

and significant issues between an organisation and its stakeholders, issues which could 

affect the decisions, actions, and performance of the organisation or its stakeholders 

(AccountAbility, 2008). Responsiveness is a principle of accountability during 
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stakeholder engagement, meaning the organisation responds to stakeholder issues that 

affect its sustainability performance (AccountAbility, 2008). 

AccountAbility (2008) claims that these three principles support the realisation of 

accountability which improves transparency, quality of decisions, and clear 

responsibility (Beckett & Jonker, 2002). The principles demand that an organisation 

actively engages with its stakeholders, not only to identify and understand sustainability 

issues that influence its economic, environmental, social, and financial performance but 

also to use this understanding to develop business strategies and performance objectives 

(Jeffery, 2009).   

The advocates of these standards claim that good quality stakeholder engagement can 

achieve social development in equitable and sustainable ways, by allowing the voices of 

those with rights to be heard and by giving them the opportunity to be considered in 

decision making. Good quality stakeholder engagement is said to require better 

management of opportunities, risks, and reputation; and complementary pooling of 

resources, including knowledge, people, money, and technology, in problem-solving 

and pursuit of objectives that are difficult for others to achieve. Good engagement is 

also dependent on understanding the complex environment; providing learning 

opportunities for stakeholders that innovate and enhance both products and processes; 

developing trust and transparent relationships with stakeholders; and providing 

information and education to stakeholders; as well as stakeholders having enough 

influence to improve management decisions and actions for the better of the 

organisation and the welfare of society (AccountAbility, 2015). 

The increasing need to measure engagement efficacy has stimulated research evaluating 

AccountAbility’s stakeholder engagement standards (e.g., Dey, 2007; Greco, Sciulli, & 

D’Onza, 2015; Perrini & Tencati, 2006). Beckett and Jonker (2002) argue that 

AccountAbility AA1000 represents an innovation for accounting, auditing and 

sustainability reporting, and meets the need to create legitimacy for outcomes through 

stakeholder engagement and inclusion. Seow et al. (2006) suggest that the framework of 

AA1000 enables dialogue which engages stakeholders to build trust, commitment, and 
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co-operation between stakeholders and corporations. Jeffery (2009) adds that the 

standards improve an organiasation’s ability to perform meaningful stakeholder 

engagement while developing relationships of mutual respect. Bruce and Shelley 

(2010), researching the relevance of the standards in New Zealand companies with clear 

sustainability aspirations, find enthusiasm by companies to engage and build 

constructive relationships with stakeholders.  

To sum up, the standards applying to a company guide the company towards performing 

stakeholder engagement of good quality. However, they are still voluntary rules, set 

according to motives of players (businesses) intent on showing responsible business 

actions, through voluntary integration of social and environmental concerns into 

business practice. As far as I am aware, there have not been any studies about how these 

standards are implemented in developing countries aside from Beschorner and Müller 

(2007), who argue that understanding engagement standards is relevant to the question 

of whether they might be introduced and implemented for international business in 

developing countries. While the research questions for the present study address how 

engagement between mining companies and indigenous communities is exercised, it 

also examines the quality of engagement, including whether the mining company uses 

the standards to engage, and if so, to what extent.   

2.3. Conceptualising Stakeholder Engagement and CSR 

In Ch. 1.1, I stated that indigenous community engagement in this study is positioned in 

the CSR initiatives of PT Freeport Indonesia, particularly how the company shows 

commitment to being a socially responsible entity by engaging its stakeholders. 

Therefore, the relationship between stakeholder engagement and CSR is important to 

my thesis. To appreciate why, and to clarify this relationship, I shall now explain the 

concept of CSR and go on to advance a conceptual framework for general community 

engagement. Before doing so, I note that Indonesia was the first country to make CSR 

legally mandatory; however, the understanding and implementation of CSR there are 

still new (Hofland, 2012; MVO Nederland, 2016; Phuong & Rachman, 2017; 

Waagstein, 2011). One thing in the way of this understanding is that most of the CSR 
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literature, particularly its early conceptualisation, is derived from the US-liberal 

tradition of CSR (Sen, 2011). Many Asian countries have gone on to include Western 

ideas and practices of CSR in their CSR concepts and tools. Some of those included are 

long-standing and embedded, reflecting wider institutional and cultural phenomena 

while others are new, reflecting their adjustment to globalisation (Chapple & Moon, 

2007). Indeed, as said in Ch. 1.1, CSR is often seen as a wider historic project of 

Western imperialism, through which the companies extract economic resources while 

conveying an image of being socially responsible (Dartey-Baah & Amponsah-Tawiah, 

2011; Khan & Lund-Thomsen, 2011). Thus, Adanhounme (2011), referring to the 

whole continent of Africa, claims that the colonial mandate still survives in the 

postcolonial era and shapes some of the CSR trends in contemporary Africa.  

2.3.1. The growing concept of CSR 

The CSR literature is growing and becoming more complex and multifaceted. As an 

emerging field of study in developing countries, CSR has complex antecedents within 

and outside national business systems, the salience of multiple actors in both formal and 

informal governance, hybrid and other nuanced forms of expression, and varied CSR 

consequences (Jamali & Karam, 2018). However, there remain institutional and cultural 

challenges for those developing countries who apply the Western concepts of CSR. 

Tracking the early literature of CSR throws up a multiplicity of concepts and practices. 

Its basic premises were first mooted in the 1930s by Berle and Means (1932), in 

response to the way that in the previous two decades capital had become heavily 

concentrated and vested in a relatively small number of companies with enormous 

power (Mizruchi, 2004). Berle and Means were writing about private property and the 

modern corporation, advocating social responsibility by corporations. They claimed that 

the economic power thus put in the hands of the few people who controlled giant 

corporations could harm or benefit a multitude of individuals. As most corporations 

were manufacture-based, usually with large factories in particular places (e.g., Ford in 

Detroit), these people could influence a whole region and bring ruin to one community 
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and prosperity to another. Modern corporations and competitive capitalism were 

claimed to be a social form that rivalled the governments in their far-reaching powers. 

Berle and Means’ (1932) analysis of the concept of the separation between ownership 

and control became the dominant understanding (Cheffins & Bank, 2009; Davis, 2011) 

and could be argued to have contributed to the spread of democracy (Mizruchi, 2004). 

The separation was not only about directors and senior managers’ accountability to the 

stockholders (i.e., those who elect them) but to society in general (i.e., those who 

depend on them). Berle and Means emphasise that the managers of a corporation, as 

trustees, need to balance the diverse interests of its participants, for instance, customers, 

employees, suppliers, and the community (such groups having since been labelled 

stakeholders as explained in Ch. 2.2.1).  

The issue of a business having social responsibility continued to be raised. H. R. Bowen 

(1953), writing in the US, defined it as the obligation of businessmen (sic) to apply 

policies in making decisions, so as to act according to the values of a society. Frederick 

(1960) suggests that a new and more adequate standard of social responsibility is that 

businesses should return maximum benefits to a society when using the society’s 

resources once the businesses' needs have been met. Sethi (1975) claims that business is 

an integral part of society, and that companies should fulfil their responsibility and 

perform their social obligations to society.    

Carroll (1979) outlines four issues in CSR – economic, legal, ethical, and discretionary 

responsibility – which have been applied in other subjects, such as education, health, 

and law. Jones (1980) defines CSR as the notion that corporations have an obligation to 

constituent groups in society beyond that prescribed by law or union contracts. Epstein 

(1987) considers corporate social policy to be beyond ethics, CSR, and social 

responsiveness, emphasising that its outcomes should have beneficial, rather than 

adverse, effects on pertinent stakeholders. Wood (1991) revisits corporate social 

performance, focusing on those principles of social responsibility and processes of 

social responsiveness which can be shown by environmental assessment and 

stakeholder management.  
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CSR was also discussed outside the US. For example, early CSR in the United Kingdom 

(UK) emphasised environmental rather than social responsibility (L'Etang, 1994) 

possibly because social responsibility was more a matter for the welfare, state, industrial 

relations negotiations (i.e., between companies and track unions), and national and local 

politics (i.e., between the conservative and labour parties) and more CSR disclosure in 

corporate reports (Gray, Kouhy, & Lavers, 1995; Clarke & Gibson‐Sweet, 1999). It also 

addressed many aspects, such as global warming, environmental damage, energy 

supply, and the explosion in telecommunications (Horrigan, 2007). Horrigan (2007) 

shows that the conception of CSR has significantly changed, reaching many countries, 

and giving rise to a distinctive body of comparative corporate law and regulation (see 

also Clarke & Gibson‐Sweet, 1999).  

However, whilst a number of researchers discuss increasingly significant changes in 

CSR in developed countries (Commission of the European Communities, 2002; 

Horrigan, 2007; Kakabadse, Rozuel, & Lee-Davies, 2005; L'etang, 1994), there has not 

been much coverage of distinctive elements of CSR in the emerging economies of 

developing countries, most of them European colonies until at least the 1940s (Arli & 

Lasmono, 2010), and research on CSR in developing countries has not been around for 

long. Introduction of CSR policies and practices is seen as an evolutionary process that 

involves various stakeholder interactions with multiple and competing interests, with 

civil society organisations influencing the direction of sustainability and filling 

governance gaps at the stage of its implementation (Afreen & Kumar, 2016).  

Amaeshi (2011) claims that the discourse of CSR in developing countries is mostly 

based on philanthropic aspects, which Amaeshi labels as the lowest form of CSR (see 

also Alas & Tafel, 2008; Jamali, 2007; Visser, 2008). Arevalo and Aravind (2011) find 

moral motives for stakeholder approaches to CSR in India, with obstacles including lack 

of resources, complexity, and difficulty in implementing CSR. Afreen and Kumar 

(2016) emphasise that imbalances of stakeholder bargaining power are evident in most 

development projects, and both regulatory and institutional gaps exacerbate this 

imbalance. Adanhounme (2011) finds that CSR is discriminatory, discretionary, and 

disengaged in Ghana, without taking account of the voices of the local community. 
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Schools and hospitals are made available to the community by corporations as a 

charitable contribution merely to meet the government’s development gaps. Visser 

(2008) continues to advocate more research on CSR in developing countries. 

In the context of the mining industry and indigenous communities, most literature on 

CSR also comes from the so called developed countries where indigenous communities 

live as colonial subjects. Cooney (2013) finds that CSR in such countries as Canada, 

Australia, and some Latin American countries has similar challenges related to the use 

of natural resources, issues of economic development, and poverty. Mayes, Pini, and 

McDonald (2013) find that the CSR discourse and community dialogue in Australia 

only affirm the primacy of business interests and co-opt the community in the pursuit of 

these interests. Decision-making processes are based merely on profit maximisation and 

control of risks, and businesses fear that they will not be able to meet community 

expectations through their community engagement (Owen & Kemp, 2013). Therefore, 

mining companies avoid building comprehensive and sustained dialogue. Although 

Mayes, McDonald, and Pini (2014) further find that community engagement and 

development undertaken are avenues for the mining companies to get involved in the 

development of the communities, the engagement is multifaceted with contingent 

intersections among CSR, neoliberalisation, community, and capital shaped by the 

particularities of a given community and mining operation, and social, economic, and 

cultural networks in which each are entangled.  

Furthermore, issues of lack of indigenous participation have limited the opportunities 

for communities to express their views on CSR, as mining companies have greater 

power in resource development decision-making (Lockie et al., 2008; O'Faircheallaigh 

& Corbett, 2005; Owen & Kemp, 2013). Indigenous people are thus left economically 

and socially marginalised in the countries where they reside (Cooney, 2013; Lane & 

Corbett, 2005). Baker and McLelland (2003), using the case of British Colombia’s 

mining development, find a failure of procedural, substantive, and transactive efficacy 

in indigenous participation. Booth and Skelton (2011) confirm this substantial 

procedural failure in engagement and identify the need for better opportunities to 

increase indigenous participation (see also Kwiatkowski et al., 2009). 
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CSR in so called developing countries appears to be more or less similar despite some 

differences. The mining and extractive companies in developed countries are working 

toward transformational engagement with their community stakeholders (Walton & 

River, 2011), although some still show little engagement (Mayes et al., 2014), whereas 

those in developing countries have not incorporated community relations and 

engagement as part of their business practices (Kemp & Owen, 2013), except Imbun 

(2007); Kepore and Imbun (2011) for Papua New Guinea cases. The mining operations 

take place in remote areas; the output may be partly processed in the same country, but 

is sold in different countries a long way from the operations (e.g., Amiruddin & de 

Soares, 2003; Hisada, 2007; Walton, 2001, 2008). There are complex relationships 

between mining companies, governments, and non-government actors (Maconachie and 

Hilson, 2013) presenting challenges to pursuing more sustainable community-led CSR 

actvities that meet the desires of local people near mine operations (see also Jamali & 

Karam, 2018). Maconachie and Hilson (2013) portray a broad range of development 

challenges in mining, and oil and gas sectors across sub-Saharan Africa, Latin America, 

and Melanesia, recognising a distinction between community-led development and 

corporate-controlled development, different stakeholder responses to the industry, and 

the roles of the communities to mitigate the problematic issues that arise.  

Among further cases of CSR in Melanesia, Gilberthorpe and Banks (2012) find a weak 

practice of CSR in Papua New Guinea, where greater emphasis is put on meeting global 

performance standards than on social contexts in which the strategies are implemented. 

Although the application of CSR activities has been prominent (Imbun, 2007), the 

company-community conflicts in Papua New Guinea’s mining industry are also 

increasing, mostly caused by inequitable distributions of risks, impacts, and benefits 

(Kemp, Owen, Gotzmann, & Bond, 2011). While local people have varying responses, 

they are similar in often considering the mining industry as a way of pursuing their 

development and modernity despite the fact that extraction resources are mostly 

dominated by foreigners (Filer & Macintyre, 2006; Macintyre, 2003). Filer (1997) 

portrays the Melanesian way of approaching the mining industry as a psychological and 

cultural form of resource dependency inspired by a desperation for development. 
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The literature above shows the development of CSR in both developed and developing 

countries, with similarities in both when it comes to how indigenous communities are 

affected by mining operations (see Cooney, 2013; Filer, 2011). The mining companies 

dominate resource allocation for community services and governance of local 

communities near the mine sites (Filer & Macintyre, 2006; Measham et al., 2013). CSR 

is seen as providing a social licence to continue operations rather than the industry 

responding to the stakeholders’ opposition and engaging in community development 

(Owen & Kemp, 2013). CSR has little impact on socio-economic development with 

inequitable distributions of benefits, issues in rent seeking, and substitution (see 

Langton & Mazel, 2008 for indigenous Australian cases and Filer, 1997 for Papua New 

Guinean cases).  

Indigenous perspectives on CSR in these various places are similar. CSR should be a 

collaborative and participatory approach. Indigenous communities expect significant 

involvement in advocating approaches and processes to increase their participation and 

power bases (Fordham, Robinson, & Van Leeuwen, 2018). CSR should provide 

communities with the freedom to express their values and empower their capacity. CSR 

should protect key values, cultural heritage and the environment, create community 

prosperity, and be a tool to empower and develop the communities. Participatory 

approaches would produce more effective CSR, with a greater capacity to meet broader 

community outcomes and create positive impacts. Although it is a difficult task (Moffat 

& Zhang, 2014), the approaches should use two-way communication and engagement 

(Fordham et al., 2018). Lane and Corbett (2005) suggest this is fairer and more 

democratic than top down approaches to community-based environmental management.  

However, further complications arise when the mining companies situated in the 

developing countries are owned by global companies with headquarters in developed 

countries. The indigenous communities in this study are still colonial subjects, and their 

living areas are regions created by and under the control and authority of the colonial 

country. In the present study, the mining operation is owned by the US-based Freeport-

McMoRan; the operations are located in the remote areas of West Papua, which 

Indonesia has taken as its most eastern province; the minerals extracted are 
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manufactured or processed in different places around Indonesia, and sold across the 

world. Most of the benefits go to the Government and external stakeholders (Amiruddin 

& de Soares, 2003; Ballard & Banks, 2009; Nakagawa, 2008). Therefore, the provision 

of CSR which benefits the indigenous communities is complicated. Lassila (2016) gives 

an example of complex CSR practices in New Caledonia. A referendum deciding for an 

independence for New Caledonia was held in 2018. The unequal processes of state 

territorialisation and the neoliberalisation have led to an economic and social imbalance 

between the Kanak-populated North Province and the European-populated South 

Province. The decolonizing state has influenced the outcomes of the local mining 

industry which results in different future expectations of the two provinces, that is, 

North’s Koniambo nickel project advancing Kanak sovereignty development while 

South’s Vale project, its CSR and social development strengthening French power and 

co-opting Kanak protests. 

Banerjee (2014) identifies the structural and functional limitations of CSR from a 

critical point of view. Even when a particular social initiative is evaluated as providing 

economic benefit to a company, CSR may not serve societal interests. Despite its 

emancipatory rhetoric, the discourse of CSR, corporate citizenship, and sustainability 

serve business interests and curtail the interests of external stakeholders (Banerjee, 

2008). At a political economy level, the dynamics of institutional, material, and 

discursive power determine the authority, capability and legitimacy of market, state, and 

civil society actors. Banerjee (2008) doubts that any radical revision of CSR will 

emerge from organisations, given that the discourse is constructed at higher levels of the 

political economy. Therefore, there needs to be a change in the normative framework of 

public decision making at the institutional level (i.e., at the level of corporations, 

governments, and NGOs). Banerjee (2014) also argues for more democratic forms of 

global governance for CSR to overcome any constraints imposed by corporate 

rationality, which arises from fundamental ideological and political assumptions about 

the nature of the corporation and its role in society.  

Answering these calls for more critical research to examine, for example, how 

emancipation, social justice, and community and human development are integrated 
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with economic activities, and to explore different dimensions of power in governing 

CSR, the present study examines the conception, policies, and practices of CSR in the 

context of mining and extractive industries in a developing country, namely Indonesia. 

As mentioned in Ch. 2.3, CSR in Indonesia is legally mandatory, although the 

implementation is controversial. Therefore, how PT Freeport Indonesia performs its 

CSR initiatives in relation to the indigenous people in the vicinity of the Grasberg Mine 

makes for an interesting study. 

2.3.2. Stakeholder engagement as part of CSR 

Many authors argue that stakeholder engagement is a critical element of CSR 

(Bebbington, Brown, Frame, & Thomson, 2007; Burchell & Cook, 2013a, 2013b; 

Freeman, 1984; Freeman & Reed, 1983; Greenwood, 2007; Rodriguez‐Melo & 

Mansouri, 2011). Corporations need to incorporate stakeholders in their CSR processes 

in order to create a mutual understanding of the processes and how their activities 

constitute being socially responsible (J. L. Bartlett & Devin, 2011). Furthermore, while 

the importance of stakeholder engagement in the context of CSR is being emphasised 

(see Black, 2015; Burchell & Cook, 2013a, 2013b; Freeman, 1984; Freeman & Reed, 

1983; Tregidga & Milne, 2006; Waddock & Googins, 2011), the notion of stakeholder 

engagement is affected by the changing concept of a socially constructed CSR, as I 

described earlier. 

Black (2015), who researched CSR in both Australia and New Zealand, claims that 

building a relationship with stakeholders through stakeholder engagement remains the 

highest priority. In a company in New Zealand, which is arguably leading reporting on 

environmental and social impacts, Tregidga and Milne (2006) find a movement from 

stakeholder management to stakeholder engagement, which is reflected in a deep-seated 

communication process and a change from reactive management to a proactive 

engagement process. Lopatta et al. (2017) find that countries with more stakeholder 

engagement have higher CSR performance. During the period 2003-2012 examining the 

impact of stakeholder engagement on CSR in 25 countries, 23 of which are members of 

the Organisation for Economic Co-operation and Development, they find a positive 
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relationship between state ownership and a firm’s CSR performance, thus highlighting 

the role of government in promoting engagement in CSR practices.  

Greenwood (2007), however, questions the assumption that stakeholder engagement is 

necessarily a responsible practice. He proposes a model of a multifaceted relationship 

between stakeholder engagement and corporate responsibility, based on stakeholder 

engagement being separable from but still related to CSR.  

Regarding the authenticity of engagement, Waddock and Googins (2011) list several 

CSR examples, such as engaging in corporate philanthropy, voluntary activities 

undertaken by an organisation’s employees, and other initiatives involving partnerships, 

multi-sector dialogue, collaboration and a range of other social activities. They 

acknowledge two important challenges in communicating CSR, namely, the 

development of trust with various stakeholders in different sectors and countries, and 

ensuring communication is not merely to look good, but rather is truly authentic in 

values, beliefs, and practices. Noland and Phillips (2010) add that the word engagement 

in CSR literature needs to emphasise that, while the interaction between the firm and the 

stakeholders is necessary, it is no longer sufficient by itself. Interaction with 

stakeholders must recognise and respect common humanity. They conclude that the 

engagement must encompass moral concerns to create value for all stakeholders.  

Bebbington et al. (2007) assert a dialogic engagement is necessary to achieve an 

effective process of engagement in CSR. Each practitioner should embrace the 

contestability of any situation and have the integrity to foster successful dialogue. 

Dawkins (2015) describes engagement using Habermas’ concept of deliberative 

democracy, which accentuates the importance of consensus with all stakeholders. Van 

Buren (2010) writes of how the boards of directors can bring about greater fairness for 

dependent stakeholders and argue for a consultation that engages with all stakeholders 

in a highly ethical way (see also, Unerman & Bennett, 2004). The greater the risks being 

incurred by stakeholders as a result of a company’s activities, the more ethically the 

company should engage with them.  
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Notwithstanding the wide scope of research in this area, none of the above studies 

analyses any of the companies’ engagement in CSR activities among indigenous people. 

The present study is trying to fill that gap by answering the research questions raised in 

Chapter 1 about how a mining company engages with different groups of communities 

who are culturally different, thus putting the concept of indigenous community 

engagement into the context of CSR.    

2.3.3. A conceptual framework for general community engagement 

The literature reviewed so far helped me develop a conceptual framework of community 

engagement to apply in this study. This framework is shown in Figure 2.1.  

2.4. Community Engagement in Indigenous Societies 

So far, what I have put forward is of a general nature and mostly coming from non-

indigenous ideas, with little in the mining context, or from indigenous people. In this 

section, I elaborate on my general framework (i.e., Figure 2.1) producing a version 

applicable to mining and indigenous societies. The process, as well as factors 

contributing to engagement with indigenous communities, are discussed. Although 

mainly concerned with engagement with indigenous communities in the mining 

industry, the explanation covers other industries where relevant.  
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Figure 2.1. Conceptual framework for general community engagement 

Source: Constructed by the researcher 

 

There is an extensive literature on community engagement with indigenous people 

outside the mining context; for example, engagement in education (e.g., Gunstone, 

2009; Kapyrka & Dockstator, 2012) and in health (e.g., Berry & Crowe, 2009; 

Kwiatkowski et al., 2009; Westerman, 2004), literature related to the environment in 

which indigenous people live (e.g., Baker & McLelland, 2003; Booth & Skelton, 2011; 

Gallhofer, Gibson, Haslam, McNicholas, & Takiari, 2000; Udofia, Noble, & Poelzer, 

2015), and even in commercial archaeology (Dent, 2016). This is in contrast to the 

limited literature on engagement with indigenous people in the context of mining. 

However, what literature there is to address the consequences of the mining industry for 
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other economic implications for people where mining companies are operating. Mostly 

this literature is from several countries in the Americas, such as Canada, Colombia, and 

Peru, and from Australia, all of them countries in which control and suppression of 

indigenous peoples are long-standing. There is also some literature related to mining 

and indigenous people in countries with different colonisation experiences but now 

categorised as countries with emerging economies, such as some countries in Sub-

Saharan Africa (e.g., Juif, 2019; Phiri, Mantzari, & Gleadle, 2019; Van Alstine & 

Afionis, 2013), in Asia (e.g., Afreen & Kumar, 2016; Lahiri-Dutt, 2004, 2006), and in 

the Pacific Islands (e.g., Armstrong, Baillie, & Cumming-Potvin, 2014; Banks, 1993, 

2002; Emberson-Bain, 1994; Filer & Macintyre, 2006; Gilberthorpe & Banks, 2012; 

Gilberthorpe & Hilson, 2016; Macintyre, 2003; Macintyre & Foale, 2004).  

As Freeport-McMoRan Inc. is a US-based company and is one of the world’s largest 

mining companies, with mining operations located in North and South America, Africa, 

and Asia, much of that literature seems potentially relevant. I now review some of the 

literature on community engagement in the contexts of mining and indigenous people. 

As a prelude to that, I bring attention to the ambiguous terms “indigenous society,” 

“community” and “engagement with communities.”  

2.4.1. Indigenous society 

Conceptions of indigenous people in various parts of the world are differently defined 

and named (Corntassel, 2003; Göcke, 2013; Sanders, 1999; Smith, 2013; Weaver, 

2010). Cunningham and Stanley (2003) provide some examples but only from the 

Anglosphere countries: the words “Aboriginal” and “Torres Strait islanders” are used in 

Australia; “First Nations” is used in Canada and the US; while “native Hawaiian” is 

used in Hawaii and the term Tāngata Whenua or “people of the land” is used in 

referring to the Māori of New Zealand. Indigenous cultures and societies exist in all 

parts of the world, and many have been socially isolated for an extended period of time 

(Battiste, 2004, 2011; Daes, 2000). Rigby et al. (2011) define indigenous people as 

people historically connected to a region before its colonisation and settlement, who 
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largely live independently of, and isolated from, the influence of the so called Western 

civilisation brought by the settlers.  

The human history of settlement and usurpation has contributed significantly to the 

identity of the populations designated as “indigenous,” affecting such populations 

differently (Beteille, 1998; Cunningham & Stanley, 2003; Smith, 2013). The impact of 

colonialism and imperialism, more recently in the form of new global capitalism, has 

affected human life, so that people with huge capital have left others far behind in their 

use of human and natural resources (Daes, 2000), prejudicing the ability of the others to 

survive and to compete. Indigenous people and their natural resources are often the 

victims of this exploitation (Battiste, 2011). 

Conceptions of indigenous people as such are relatively recent. This is notwithstanding 

that throughout history, indigenous peoples have sought recognition of their identity, 

ways of life, and rights to traditional lands, territories, and natural resources. Despite 

recent changes to actual recognition, things are far from adequate. Many argue that the 

rights of indigenous peoples not only over their lands but also over their cultural, social, 

economic and political status need to be preserved, and the people need to be 

empowered to stand for their identity with pride (J. Bartlett, Iwasaki, Gottlieb, Hall, & 

Mannell, 2007; Braun, Kim, Ka'opua, Mokuau, & Browne, 2004; Dé Ishtar, 2005; 

Mehl-Madrona, 2009). Following twenty years of work, the United Nations General 

Assembly in 2007 finally provided a comprehensive statement of the rights of 

indigenous peoples, giving prominence to the collective rights of indigenous people to a 

degree unprecedented in international human rights law. Indigenous people are defined 

according to the United Nations Declaration on the Rights of Indigenous People 

(UNDRIP) in 2007 below:  

 

Indigenous communities, peoples, and nations are those that, having a historical 

continuity with pre-invasion and pre-colonial societies that developed on their 

territories, consider themselves distinct from other sectors of the societies now 

prevailing in those territories, or parts of them. They form at present non-

dominant sectors of society and are determined to preserve, develop, and 

transmit to future generations their ancestral territories, and their ethnic identity, 
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as the basis of their continued existence as peoples, in accordance with their own 

cultural patterns, social institutions, and legal systems.   

Indonesia is one of more than 190 countries to have ratified the UNDRIP (2007), 

including the definition of indigenous people. However, the recognition of indigenous 

people in the country, including their identities and rights to their land, territories, and 

natural resources, has triggered a long and yet unfinished debate at government and 

community levels. The exposure of the Amungme and Kamoro to colonial and post-

colonial experiences have also had a direct effect on how the two communities 

recognise the concepts of indigenous people adopted in Indonesia. The two 

communities along with most Papuans in general, believe that they are not Indonesians, 

let alone recognising themselves as so called indigenous people as claimed by 

Indonesians. Considering wide-ranging differences of geography, demography, politics, 

socio-culture, and economy, Amungme and Kamoro realise that they differ both from 

“modern” Indonesia and people of the country whence the mining company PT Freeport 

Indonesia originates, namely Indonesia and the US.   

A further matter is what difference dealing with indigenous society makes to research 

methods. The main difference is the use of the conversational method as a storytelling 

approach to listening to the voices of indigenous elders, chiefs, priests, men, women, 

and youth in this study. These matters are expounded in Ch. 3.1.1.  

2.4.2. Community  

As I raised in Ch. 2.2.1, the role of the community as a stakeholder remains complicated 

and under-researched. One of the reasons is that the multiple meanings of the word 

“community” present “daunting challenges to the scholars in search of precision” 

(Freeman et al., 2001, p. 8). According to the Oxford Dictionary, a community can 

comprise “1) …all the people who live in a particular area, country, etc. when talked 

about as a group. 2) …a group of people who share the same religion, race, job, etc. 3) 

…the feeling of sharing things and belonging to a group in the place where you live. 4) 

…a group of people who live together and all equally own and share what they have 5) 

…(biology) a group of plants and animals growing or living in the same place or 
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environment” (“Community,” 2020). It generally represents a group of people of the 

same geography, interaction, and identity (Lee & Newby, 1983).  

In the context of community engagement, F. Bowen et al. (2008) designate 

“community” as a group that shares a sense of belonging, generally built upon shared 

beliefs, values, and experiences. However, the different concepts of community 

potentially cause difficulties in identifying a community with which to engage. In 

Indonesia, the difficulties include how the concept of indigenous society adopted by the 

state is used to label a particular group of people as an “indigenous community,” and 

that label differing from Papuan perspectives. While the present study also uses the 

word “community” to examine community engagement in the mining industry, it will 

use the definition constructed by each party: the mining company and the indigenous 

communities (Corntassel, 2003). Chapter 4 of this thesis will discuss the extent to which 

the Amungme and Kamoro view and define themselves as a “community.”   

2.4.3. Engagement with community 

The concept of engagement and the way it developed concerning business and 

organisation was explained in Ch. 2.1. In summary, engagement relates to an effort 

made by an organisation to invest in individuals whose performance is linked to 

organisational performance. Applying to the context of relations between a mining 

company and peoples indigenous to areas where mining occurs can mean many things, 

contain various approaches, and change in character over time. For example, Holcombe 

(2004), researching community engagement in mining in the Pilbara, Western Australia 

over an extended period, argues that “the language of engagement moved from a 

discussion of co-operatives1 to communities, from egalitarian non-capitalist reform 

through a new economic basis to long-term investments under community trust 

structures” (p. 14). She refers to early engagement in the form of indigenous companies 

of the 1950s and 1960s up until now when contemporary organisations operate under 

 

1 The author refers to Northern Development and Mining, the first Aboriginal-owned company, 

established in the 1940s to coordinate many Aboriginal people working in pastoral farming and to enable 

them to develop an economic base from mining and pastoralism, in which profit was used to establish 

community infrastructure, such as hospitals, clinics and schools. 



42 

 

land-use agreements providing “long-term investments” through social and economic 

programmes under community trust structures. However, community engagement 

generally involves companies’ practices of trying to “change communities for the 

better,” and so changing many aspects of people’s lives and characteristics of 

communities, while simultaneously working to maintain the companies’ business and 

operations. Indeed, community engagement has become critical for the mining industry 

to achieve a social license to operate (Dare et al., 2014). This notion of the company 

taking the lead and engaging “with” people, rather than the company and people 

engaging coincidently, is reflected in recent pronouncements exemplified in the 

following.  

Kwiatkowski et al. (2009) claim that engaging with the community is essential to 

building relationships among entities (e.g., company, government, and other relevant 

parties), contributing to mutual understanding and respect. According to the 

International Council on Mining and Metals (ICMM, 2013), the term “engagement with 

the community” refers to the interaction among a company, communities, and other 

stakeholders, covering a broad array of activities. These range from a simple provision 

of information through to an active dialogue and degree of partnering, which needs to 

take place in a sustained manner across the project life cycle of community 

development. Writing about the context of mining anywhere, but probably mostly 

concerned with Canada, the US and similar countries, MAM (2016) defines community 

engagement as communication between a project proponent and a community, 

discussing relevant information about project planning in conjunction with planning for 

the community to share in business and employment opportunities from the project. 

Engagement is portrayed as an opportunity for companies to actively seek to listen and 

to learn, so that all parties can benefit from mining exploration and development. Dent 

(2016) claims that engagement with indigenous people represents human interaction in 

any sphere where entities meet, grow knowledge, form opinions, and negotiate with one 

another. It contains various approaches and can change over time according to its 

location in different socioeconomic situations and environments. 
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Indigenous community engagement requires consultation with the community as a 

cornerstone of effective impact assessment. MAM (2016) emphasises the importance of 

conducting meaningful consultation with the community where appropriate, to 

accommodate the exercise of their rights. According to Flemmer and Schilling‐Vacaflor 

(2016), consultation enables an indigenous community to determine its development. 

However, engagement with the community is more than just consultation. Engagement 

in the mining industry requires a series of desirable and recommended activities the 

company should undertake to support the duty of governments with respect to the 

consultation (MAM, 2016). 

Knowledge of community engagement is not only a strategic challenge but also a 

human and organisational process. In engaging with the community, companies are 

urged to manage the community’s response to particular issues and create solutions to 

social challenges (F. Bowen et al., 2008). Ongoing engagement should involve repeated 

interactions between the companies and the communities to build a shared culture of 

identity and strengthen relationships among them. The present study examines 

community engagement from the perspectives of both the mining company and the 

indigenous communities. However, I found very little literature about anyone or any 

groups, particularly from the communities, engaging with mining companies in the 

sense of taking the lead. Maconachie (2014) is probably the only one that discusses how 

a community takes the lead influencing a company’s CSR agenda. His study of the 

natural resource-rich regions of sub-Saharan Africa shows how the industry’s CSR 

practices centred on addressing community issues. Youths are playing important roles in 

the rights-based mobilizations around the mining, and the companies’ responses reflect 

the pressing need to address youth issues and sustainability issues. Youth-focused 

development initiatives are increasingly becoming central to companies’ business 

strategies.  

In Ch. 2.3.1, I also mentioned the critical significance of community engagement 

discourse being a prime mover in achieving CSR initiatives (Kepore & Imbun, 2011; 

Mayes et al., 2014). I reviewed there the similarities of CSR practices in developed and 

developing countries, and alluded to the implementation of CSR development initiatives 
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being more complicated when the mining industry is owned by global companies, 

operates in a remote area of a developing country, manufactures products in other 

regions of the country, sells its products outside the country where its benefits arrive to 

rich stakeholders. Such issues as CSR co-opting the local community for the 

companies’ business interests (Mayes et al., 2013), profit maximisation (Owen & 

Kemp, 2013), and neoliberalisation (Mayes et al., 2014) have often been the motives 

behind CSR initiatives. Lack of indigenous participation in CSR (Lockie et al., 2008; 

O'Faircheallaigh & Corbett, 2005; Owen & Kemp, 2013) and company-community 

conflicts have also contributed to problems. The community engagement aligned with 

CSR gives rise to few socio-economic benefits for the communities (Mayes et al., 

2014). 

Most community engagement literature suggests engagement should be dialogic, which 

means that it should respond directly to the needs and expectations of the communities, 

and inform corporate actions and approaches (Bebbington et al., 2007; F Bowen et al., 

2008; Mayes et al., 2014). Walton and River (2011) suggest transformational 

engagement where the companies have joint learning and sense-making of the 

community issues. To achieve successful engagement, the companies need to 

understand the perspectives of the community stakeholders and the meaning behind 

their statements (see also Armstrong et al., 2014). Bebbington et al. (2007) argue that 

dialogic engagement should be two-sided engagement if it is to be effective, and those 

who engage should understand and embrace the context of the situation, and bring 

integrity to the engagement.       

Based on the gaps identified in Ch. 2.3.1 about CSR in the two types of countries, and 

how it is unique and more complicated when applied to the case in this study, the 

community engagement in this study will portray the triad of PT Freeport Indonesia, a 

subsidiary of the US-based Freeport-McMoRan Inc., located in the remote lands of the 

Amungme and Kamoro in West Papua, in the developing country of Indonesia. Given 

that West Papua is a colonial region of Indonesia, the story of community engagement 

makes for an interesting case to study. As the engagement of the mining industry with 

the indigenous community is a human and organisational process, it  requires an 
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understanding of a number of engagement attributes, such as antecedents to, approaches 

to, processes in, and challenges to engagement, which I review next.  

2.5. Conceptual Framework for Indigenous Engagement  

I used the above literature on indigenous and community matters to elaborate Figure 2.1 

and devise a conceptual framework for use in this study. This framework is shown in 

Figure 2.2. The items marked in blue in the framework derive from Figure 2.1. Marked 

in red is the literature in Ch. 2.4. Thus the third column of Figure 2.2 portrays the 

literature on community engagement with indigenous people in the context of mining 

and the extractive industry using the four boxes – antecedents, approaches, processes, 

and challenges. These ideas reflect how indigenous communities often have different 

understanding, interests, trust, and needs for accountability from what companies are 

used to in relation to other stakeholders. I shall now elaborate the meanings of these 

four in turn.     
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Figure 2.2. Conceptual framework for indigenous community engagement 

Source: Constructed by the researcher 
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through to civism. As alluded to in Ch. 2.3.1, Cooney (2013) captures various stories of 

this nature, and experiences of indigenous communities, in relation to the mining 

industry in Canada, Australia, Colombia, and Peru. These consequences have arisen in 

living memory in New Guinea  (e.g., Ballard & Banks, 2009; Filer, 1997; Filer & 

Macintyre, 2006; Gilberthorpe & Banks, 2012; Gilberthorpe & Hilson, 2016; Imbun, 

2007; Kemp et al., 2011; Macintyre, 2003; Macintyre & Foale, 2004) and other Pacific 

Islands (e.g., Emberson-Bain, 1994; Lassila, 2016; Williams & Macdonald, 1985). 

Indeed, following initial outsider discovery of relevant minerals over 80 years ago near 

Mt.Carstenz, and the mining which has been going on for 50 years, the relationships 

among the indigenous peoples, the mining company and its miners, and the Indonesian 

Government, and the consequences for the indigenous peoples, are not untypical, as 

documented by a long string of authors (Amiruddin & de Soares, 2003; Ballard & 

Banks, 2009; Hisada, 2007; Kyriakakis, 2005; Leith, 2002; McKenna, 2015; McKenna 

& Braithwaite, 2011; Meinert, Hefton, Mayes, & Tasiran, 1997; Nakagawa, 2008; 

Rifai-Hasan, 2009; Sethi et al., 2011; de Soares, 2004; Tonkin, 1997; Walton, 2008).  

The essence of these studies is of indigenous people not being heard and being denied 

chances to express their opinions about the impacts of the mining industry and the 

destruction of their territories. Indeed, the studies frequently point to indigenous people 

having little idea of what the implications and consequences of mining will be until it is 

too late to resist them. While mining projects offer significant economic contributions 

and revenue generation, both governments and mining companies often act without 

policies, local and national regulations, or proficient knowledge with which to protect 

the interests of the indigenous peoples and their territory, resulting in at the very least 

disruption of traditional indigenous ways of life. The best that can be said of the past in 

West Papua is that it shows interlopers how not to act.  

Alongside what has happened, I now give ideas of what should happen based on what 

the mining industry has said. Uppermost on the list of things to do is that the mining 

companies need to undertake prior consultation with the indigenous communities before 

acting. Barelli (2012) claims that indigenous communities have the right to be consulted 

before governments or mining companies can implement any extraction projects. 
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Meaningful prior consultation with indigenous communities is required to obtain and 

maintain the support of the indigenous community by respecting customary decision-

making processes (SustaiNet, 2016b). Building on the steps promoted by ICMM and 

MAM, consultation with indigenous communities should comprise a process or action 

to formally discuss mutually beneficial relationships among relevant parties and to 

empower local communities to make decisions on mining projects (Mamen & 

Whiteman, 2001). Booth and Skelton (2011) show how consultation was used to 

improve First Nations’ participation in the environmental assessment processes in 

Canada. Consultation fulfils the demands of indigenous communities to reorient 

legitimate authority from government control towards control by indigenous 

communities (Sieder, 2002). Costanza (2015) researched indigenous people’s rights to 

prior consultation in Guatemala, finding that, despite the challenges to local democracy 

in that country, the process of consultation has led the community to rethink its identity 

and rights as indigenous people, as well as the roles of the Government in community 

development and governance.  

When consulting with an indigenous community, SustaiNet (2016a) claims that entities 

must be sensitive to the indigenous community’s cultural practices, governance 

structures, priorities, and leadership. The distinctive and profound relationship between 

a community and its lands, territories, and resources often affects social, cultural, 

spiritual, economic, and political dimensions (Barelli, 2012). Understanding the identity 

and traditions of a community is an important factor that should be considered in 

engaging with the community. Flemmer and Schilling‐Vacaflor (2016) list three criteria 

of effective participation based on the literature of participatory development and 

human rights standards: the consulted groups must have considerable ownership of 

consultation practices, they must be able to participate substantially in these arenas, and 

they should have the opportunity to design and execute the planned activities. Effective 

participation is unlikely in the absence of indigenous ownership of the processes, or if 

the consulted groups have difficulty in articulating or defending their visions and 

demands (Flemmer & Schilling‐Vacaflor, 2016).  
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Various international organisations have also recognised indigenous people’s rights 

over their territories that should be protected by their governments and respected by 

companies during the consultation. The key instruments developed to date are 

Indigenous and Tribal Peoples Convention (1989), UNDRIP (2007), and International 

Finance Corporation (2012). These generally expect or require companies to obtain 

informed consent from indigenous people for developing projects in their territories. 

Many governments (including the Government of Indonesia) are parties to UNDRIP 

(2007), which both require that they obtain free, prior, and informed consent from 

indigenous communities. This consent, often referred to as the Principles of Free, Prior, 

and Informed Consent (FPIC), has been taken up by many advocates for indigenous 

peoples. Flemmer and Schilling‐Vacaflor (2016) emphasise that this consent should be a 

condition of indigenous people participating in development, be it categorised as 

economic, social, cultural, or others.  

The following principles apply to prior consultation: it needs to be based on good faith; 

take place before the planned measures are adopted; give complete information; involve 

all authorities that affect the indigenous communities; be carried out in a socially, 

linguistically and culturally adequate way; gain consent from indigenous communities; 

and recognise established agreements as binding. Such consultation and consent need to 

respect indigenous people’s sacred sites and traditional cultural properties (Butzier & 

Stevenson, 2014; Flemmer & Schilling‐Vacaflor, 2016). Szablowski (2010) researched 

implications of and challenges to the principles of consent and claims that although 

there is no consensus to adopt them as the guiding standard of engagement, and not 

much practice is found anyway, it remains influential in community engagement of 

extractive companies. 

Regarding the practical application of the FPIC, Bellier and Préaud (2012) claim that 

many countries face challenges in implementing international standards within national 

spaces, as they affect the balance between economic and political power. Barelli (2012) 

suggests a flexible approach to FPIC in which indigenous peoples are excluded from 

having a right to veto all matters affecting their lands; at the same time, it requires 



50 

 

consent when the development project is likely to have a serious, negative impact on the 

cultures and lives of the peoples. 

A second thing on the list of things to do concerns, but not unrelated, a community’s 

need for self-determination about their future and its desire for political, social, and 

cultural autonomy are further factors contributing to community engagement in the 

mining industry. Szablowski (2010) notes that the recognition of indigenous people’s 

control and sovereignty over their natural resources, through FPIC, provides room for 

community self-determination. Hanna and Vanclay (2013) argue that, in order to 

facilitate self-determination, indigenous people should be allowed to participate in 

decision-making and project development. Indeed, most indigenous people claim the 

right to self-determination, that is, to determine their own political, economic, and social 

future (Cooney, 2013). Costanza (2015) highlights a democratic referendum by 

indigenous people in Guatemala to reject open-pit mining in order to exercise their right 

to self-determination.  

The desire and need for self-determination and autonomy have increased because of 

several factors. Kwiatkowski et al. (2009) claim that indigenous communities require 

reassurances from both industry and governments that negative impacts associated with 

external development projects in their territories will be minimised. They note the desire 

of indigenous people to get involved in the development, implementation, and 

interpretation of the assessment of health as a consequence of natural resource 

exploitation. However, Mamen and Whiteman (2001) point out that there is a significant 

gap between the rhetoric and the reality, claiming that the fundamental rights of 

indigenous people are rarely exercised, and the communities have little influence on the 

development of their territory. 

Third, regulations related to mining projects are among further considerations of 

community engagement. Dent (2016) highlights the importance of regulation in 

contributing to engagement with an indigenous community. Laws and policies to 

recognise the rights of indigenous people over their territories are required to be 

protected by governments and respected by companies (SustaiNet, 2016b). Szablowski 
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(2010) raises concerns over the risks involved in unregulated negotiations between 

mining companies and local communities. In Colombia, for example, key challenges in 

the implementation of community engagement are the lack of commitment from its 

Government to tackle human rights issues, the lack of resources and of institutional 

structures to implement their commitment, and internal armed conflicts going on in the 

country. Moreover, indigenous leaders who speak for their rights may be threatened 

with death. The National Indigenous Organisation of Colombia reported that 117 

indigenous people had been killed in 2011 (Cooney, 2013). In Australia, despite recent 

regulations, the relationship between mining companies and communities still faces 

challenges, such as governance challenges, intergenerational equity, and challenges in 

delivering sustainable development (Cooney, 2013).  

Fourth, the need to develop indigenous communities also motivates companies to 

engage communities in mining projects. Cooney (2013) lists factors that could empower 

an indigenous community in response to the mining projects in their land and territory. 

These include development that is enabled through their educated members and framed 

by themselves, as well as economic development making them stronger, richer, and 

healthier. Booth and Skelton (2011) note that, in Canada, an indigenous community 

desired and requested development through mutual education to increase its engagement 

in environmental assessment. Other research by Brereton and Parmenter (2008) on 

indigenous employment finds a proactive approach being taken by the Australian 

mining industry to increase indigenous participation in the mining workforce. They find 

that the real development of the indigenous community comes from a greater increase in 

community participation in mining employment, including the employment of 

indigenous women. 

The request to get involved in projects, programmes, or policies related to natural 

resources extraction and its impacts are also shown in the desire of indigenous 

communities for capacity building. MAM (2016) reports that early, effective, and 

continuing engagement with aboriginal communities is a key component in the creation 

of successful mining industry projects and at the same time it stimulates the productive 

involvement of indigenous communities. Kwiatkowski et al. (2009) note that North 
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American First Nations and Inuit communities expected governments to maximise the 

positive impacts and to improve their health and well-being through building their 

capacity to identify, understand and control the impacts of these programmes upon their 

territory.  

Engagement with indigenous communities may be approached in many ways, and the 

approaches can vary among projects. For a mining company running programmes that 

apply these principles as a part of engaging with communities, the company needs to be 

sensitive to and try to understand indigenous identity and tradition. The good practice 

guide on indigenous peoples and mining (ICMM, 2013) raises the importance for 

companies of understanding the local context before engaging with indigenous peoples. 

This includes an understanding of community demographic information, land 

ownership, cultural heritage, livelihood, ethnic composition, and relations and current 

conflicts between community and formal government, which is often controlled by 

settlers or colonial authorities (e.g., France, in the case of New Caledonia; Australia, in 

the case of Aboriginal and Torres Strait Islanders; Canada and the US, in the case of the 

North American Native, Metis, and Inuit populations, Indonesia, in the case of 

Papuans). 

Several researchers discuss the desire for communities to be developed in line with 

understandings of the identity and traditions of the community. SustaiNet (2016a) notes 

that it is important to understand the local context and to recognise their leadership in 

the engagement process. Putnis, Josif, and Woodward (2007, p. 42) use the term “caring 

for the country” to describe the holistic aboriginal views of land and sea management 

and to accentuate the indigenous ecological knowledge in this management. Indigenous 

knowledge embraces the interrelatedness of human and environmental aspects. 

McNeish (2017) reports a referendum in Colombia that emphasises wider regional, 

national and Latin American efforts to anticipate damage, and resource extraction by 

indigenous peoples as an expression of identity and territoriality, as well as resource 

sovereignty.  
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2.5.2. Engagement approaches 

This discussion is anticipated somewhat in the previous subsection in reviewing what 

should happen, rather than what has happened in engagement. Various approaches to 

engagement reflective of the things that should happen are proposed in several studies. 

Dent (2016) argues that engagement is not limited to a single instance of engagement 

and that regulation, capacity, and relationships affect the instances of engagement. 

Kwiatkowski et al. (2009) propose the use of culture-based development and education 

programmes that respect a community’s styles of learning, build on knowledge and 

expertise that exist in the community, and support the community in taking the lead in 

extending its capacity. McNeish (2017) emphasises the importance of indigenous 

communities receiving legal and communicative action, as well as political education on 

ways to defend their traditional territory and their sovereignty over natural resources.  

Regarding actual approaches mining companies have taken, Holcombe (2009) reports 

engagement approaches to the land use agreements in Western Australia that have 

financial benefits to indigenous people. These include them gaining fees, obtaining a 

share of the value added arising from mining, and working for the company. Van 

Alstine and Afionis (2013) also list engagement approaches to the indigenous people in 

Zambia’s New Copperbelt, comprising financial compensation, hiring and employment, 

and infrastructure projects. Howard (1994) researches engagement with the indigenous 

people in South-East Asian countries, including in Indonesia, by finding forms of 

restitution and compensation for their indigenous land rights (see also, Lahiri-Dutt, 

2004, 2006; Xanthaki, 2003).  

Many researchers discuss approaches that emphasise indigenous participation in 

community engagement. For example, Putnis et al. (2007) list some approaches, such as 

a range of employment, economic development, training, community, and cultural 

activities to support indigenous engagement in the sustainable management of 

Australia’s Northern Territory land and sea. Brereton and Parmenter (2008) also suggest 

employment participation as an approach to engaging economically with indigenous 

communities by Australian mining companies. Hanna and Vanclay (2013) support the 



54 

 

idea of providing indigenous people with opportunities to participate in making 

decisions and developing themselves. Enhancing the capacity of indigenous people for 

decision-making participation is also supported by SustaiNet (2016b). Hill, Grant, 

George, Robinson, Jackson, and Abel (2012) examining the integration of indigenous 

ecological knowledge into environmental management, report four main types of 

engagement, namely: indigenous-government collaborations; indigenous-driven co-

governance, agency-driven co-governance, and agency governance. The work by Hill et 

al. (2012) is as much as about the process as about approach and is revisited below. 

Before that, I shall outline what process entails. 

2.5.3. Engagement process 

What is known or opined about the engagement processes is largely seen in the context 

of miners being in charge of such processes. SustaiNet (2016a) lists four stages of the 

process of engagement with indigenous people, namely, initial engagement, 

understanding the local context, recognising the leadership, and involving community 

members in establishing engagement processes and project planning. SustaiNet (2016a) 

advises that for the initial engagement, a company should not enter the areas of the 

community without obtaining permission, and it must explain the activities it plans to 

run on the community’s land and territory. The company must also give sufficient time 

for the community to consider its request or to ask questions, and it should not disregard 

local wisdom. It is vital for the company to understand the local context. This process 

requires sufficient time for the company to study the community through collecting 

information related to their demographics, ethnic composition, sacred sites, livelihood, 

and the community’s relationship with governments claiming jurisdiction in the territory 

(Barelli, 2012).  

Recognising leadership of the community or other forms of governance is important in 

engaging with the community, according to SustaiNet (2016a). In many indigenous 

communities, a chief or customary leaders and elders are regarded as the authority-

holders in engaging in discussion with a company. However, reflecting expectations of 

societies whence most miners come, it is also important to get people more generally 
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from the community involved in the engagement process. For example, special care 

needs to be shown to women and to vulnerable groups to ensure their participation. 

Inclusive and non-discriminatory engagement is essential in the initial engagement 

process. Lastly, the engagement with an indigenous community should ensure the 

company’s understanding of the rights of those indigenous communities and vice versa, 

and the community’s understanding of its rights, as well as the likely social and 

environmental impact of projects. Whenever possible, the company should address the 

potentially negative impacts and make full use of indigenous traditional knowledge to 

meet the desires and aspirations of the indigenous community. 

Another engagement process is presented by MAM (2016). The engagement process 

includes: planning for engagement, setting reasonable expectations, exploring activities 

with small adverse impacts, and having a long term or more intense exploration. In each 

stage of exploration, engagement should be continually performed through the 

identification of potentially affected communities and efforts to communicate with their 

leaders, so as to share information and request information in return. Expressing 

genuine interest in the community’s well-being and building strong trust and enduring 

relationships with them is another aspect of an engagement process. Potential impacts of 

projects on the environment in which the community resides need identifying and 

information needs to be sought from the community related to the potential impacts on 

the aboriginal and treaty rights over land and territory. The mining company also needs 

to respond to any potential issues and concerns raised by the community, including 

issues related to projects they are currently running. Engagement also needs to identify 

potential opportunities for the communities to maximise benefits from the development 

of their natural resources. The company should document all important information 

related to the engagement process, including the communication process with chiefs, 

leaders, or elders within the community. 

Cooney (2013) is another to indicate that effective engagement among communities, 

mining companies, and government requires the inclusion of the rights of participants to 

speak on the broader aspects of economic, social and environmental aspects, as well as 

on governmental issues related to the impact of mining projects in the community’s 
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traditional territory. The voices of any civil society organisations also need to be 

considered, and decisions need to be made to include them in the dialogue with the 

various parties. It is important for participants to decide whether the dialogue aims to 

reach a decision and how engagement can develop from mutually respectful 

relationships towards meaningful institutional relationships. Lastly, relationships among 

these parties need to be established in which they trust each other and demonstrate that 

their mutual understanding has created the confidence that the vision and values they 

have expressed will be consistently and continuously upheld.  

Regarding Hill et al.’s (2012) four types of indigenous engagement (see Ch. 2.5.2), two 

types are driven by indigenous agencies or indigenous representatives, and the other two 

by outside agencies, a mining company in the context of the mining industry. The two 

types controlled by outside agencies, namely agency-driven co-governance and agency 

governance, can arise for various reasons, such as the mining company wanting to 

remain in control and to exercise its authority and expertise; or the indigenous 

community being incapable of exercising authority and expertise due to lack of skills, 

knowledge, and comprehension. In that regard, mining companies are likely to proceed 

as quickly with engagement as they are with mining operations and confirm that they 

have met a reasonable expectation, usually as seen by outsiders to the process, such as 

local elites, in the country of mining, prominent members of societies in countries of 

origin, and international bodies (e.g., ICMM, UN, International Monetary Fund – IMF). 

This is an example of indigenous development being heavily influenced by politically 

dominant Western nations and their changing agendas (Sillitoe, 1998; Sillitoe & 

Marzano, 2009).  

2.5.4. Challenges to engagement  

What I have just said is indicative of things that impede, impair, interfere, or otherwise 

challenge community engagement being inevitable. More generally, challenges arise 

both internally and externally to the mining company, the government, and the 

indigenous communities, and have various impacts on the parties who engage and are 

engaged.  
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Regarding indigenous communities themselves Holcombe (2004), in identifying the 

patterns that emerge in indigenous engagement with mining in the Pilbara in Western 

Australia, sees these patterns as accentuating the tension which the presence of mining 

and urban-mining economy presents between maintaining the collective or community 

benefit and the desire of individuals among an indigenous people for the autonomy. In 

other words, some challenges arise from the structure of indigenous leadership and the 

associated issues related to accessing the benefit. Phiri et al. (2019), researching 

stakeholder interactions in Zambian copper mining, also suggest that community 

leadership needs to be seen as either accountable or legitimate. The community is 

outside the state-business relationship, so the interactions with the company are 

complex. SustaiNet (2016a) also notes that challenges within the indigenous community 

could come from various issues. For example, indigenous leaders may only want to 

engage with the company and other stakeholders based on their own agenda, location, 

timing and format of engagement, which may be different from those of the mining 

companies, including because of what was said in Ch. 2.5.3 about indigenous leaders’ 

expertise and knowledge being lacking.  

Cooney (2013) reports other challenges. For example, mining companies in Canada 

often fail to establish a relationship and to find support from the community for mining 

activities (see also Booth & Skelton, 2011; O'Faircheallaigh, 2010). Lack of consistency 

in actions and values gives an impression to the community that the companies do not 

respect and fulfil their responsibilities to the community. In Australia, mining 

companies face internal coordination issues and lack of integration, and commitment to 

agreements. Cooney suggests companies need to have better skills to engage with their 

internal stakeholders in order to make decisions that benefit the indigenous 

communities. Elements such as employment, training, and business development for 

indigenous communities introduced by the Indigenous Land Use Agreement in 

Australia, have proved consistently difficult to implement. Mining companies also often 

experience recurrent issues in overcoming socioeconomic disadvantages encountered by 

the communities, such as having to broaden the labour pool to meet requirements and 

then having to ensure contractors meet required proportions for indigenous participation 

(Lane & Corbett, 2005; Langton & Mazel, 2008).   
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Van Alstine and Afionis (2013) also report that, in community development 

programmes in Zambia, the mining companies struggle with issues of resettlement and 

compensation, employment, maintaining interactions with local government, and 

formulating coherent CSR strategies. They argue that aligning the CSR strategies with 

the objectives of district, regional and national development, and building linkages 

between local civil society organisations and national and international NGOs would 

enable the communities to share experiences and ensure effective engagement with the 

company and local government.  

Regarding the duties of governments to consult with indigenous communities related to 

mining activities, Cooney (2013) claims that these are not as easy to operationalise as 

might be imagined. For example, in Colombia, the Government has issued concessions 

and permits without consent, lacks regulations in the consent process, has had a crisis in 

mining codes, and lacks appropriate consultation with the indigenous community. These 

have affected the ability of the state to perform its duties. In Australia, the state has had 

little direct involvement in the negotiation and implementation of the Indigenous Land 

Use Agreement. Furthermore, although this role is supported by the state-funded 

statutory bodies, such as the Native Title Representative Bodies and the National Native 

Title Tribunal, issues such as underfunding and under-resourcing of the bodies, 

litigation over native title claims and agreements, lack of coordination with the 

regulatory and licensing process, and lack of adequate strategic planning persist. In 

Zambia, apart from the government’s capacity constraints in many different areas, Phiri 

et al. (2019) highlight the secrecy over the government's lack of engagement and 

communication with the community concerning development agreements made with the 

mining companies. The community is left ignorant of relevant agreements, resulting in a 

lack of transparency and accountability about the relationships between the state and the 

mining companies. I revisit these challenges and the extent they apply to West Papua in 

my finding chapters.  
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2.6. Concluding Remarks 

In reviewing the extant literature, this chapter provides a more in-depth understanding 

of community engagement from corporate compared to indigenous perspectives, on 

how mining companies engage indigenous people and how indigenous people react to 

the engagement by mining companies. It also reveals the lack of research on stakeholder 

engagement emphasising the importance of further research on engagement with 

indigenous people. The conceptual framework of this study is also advanced in this 

chapter, providing the rationale behind the choice of research questions, and showing 

how the choices of reviewed concepts and theories help the researcher to address the 

research questions from a critical perspective. This leads to the next chapter that reports 

the various methods and processes used by the researcher in understanding the concept 

of community engagement in the mining industry during the fieldwork. This next 

chapter also reports how the researcher interacted with the participants in his effort to 

answer the research questions raised at the beginning of this study.  
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Chapter 3 

Methodological Considerations and Research Method 

The main research questions stated in Ch. 1.2 concern how mining companies and 

indigenous communities engage with each other. As also indicated there, my data to 

inform this question come from relationships among PT Freeport Indonesia, the 

Amungme, and the Kamoro people. These data, along with the questions and the study, 

are all approached from a critical point of view, with social justice being high among 

my concerns, there being significant evidence of this being lacking in relation to the 

Amungme and Kamoro (see Ch. 2.5.1). Most of my data derive from applying 

conversational methods, including storytelling by the indigenous participants, and are 

analysed using elements associated with a constructivist grounded theory method.  

I start this chapter by discussing how a critical approach has informed the 

methodological approach taken in this study, such as the purpose of the research, the 

composition and meaning of data, and the position and personal values of the 

researcher. I continue by explaining how the constructivist grounded theory method was 

used to analyse the data. I then move on to discuss the research process – the methods 

employed in this study to collect data and other empirical materials, and to interact with 

participants. I then describe the transcription process and my use of coding and NVIVO 

(i.e., qualitative data software) to analyse what informants told me during the interviews 

and discussions.   

3.1. Theoretical Framework 

The approach I devised and applied in this study has the objective to understand, 

criticise, and change the conditions of society. As alluded to in Ch. 1.3, Held’s (1980) 

and Horkheimer’s (1982) critical approaches to research have informed the approaches I 

employed to this study. Yanchar et al. (2005) argue that the use of a critical 

methodology provides answers to ad hoc violations, counterintuitions, tacit 

understanding, and historically unorthodox research practices. It questions the current 

belief systems and practices in society and organisations, and suggests some changes to 
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the systems, improving systems and practices through raising awareness, critical 

reflection, and self-analysis. Crowther and Green (2004) provide examples of 

contemporary social movements, such as environmentalism, feminism, and consumer 

issues that take a critical approach to improve systems. While this study seeks to 

understand the present phenomenon of the CSR practices through the efforts by the 

mining companies to build relationships and engagement with the indigenous 

communities, it criticises them and identify ways to improve relationships.  

The premise that research criticises, transforms, and emancipates knowledge is based on 

the assumption that research cannot be separated from its historical contexts and 

politics, and should take action to change the lives of both the subjects and the 

researchers through offering new insights and understanding (Uzun, 2016). Change 

requires questioning what we are doing currently to improve the conditions, and a 

critical approach to research can provide innovation and change. A critical research 

approach assumes that reality is formed from values held by our society, politics, 

ethnicities, genders, and the economy (Guba & Lincoln, 1994). Therefore, researchers 

using a critical methodology treat its underlying philosophical framework, including 

ontological and epistemological assumptions, as open to critical examination and 

intrinsically changeable (Yanchar et al., 2005). Thus, historical realism has informed 

my ontological assumptions in this study – I believe that reality was once flexible, 

changing over time due to various social, political, cultural, economic, ethnic and 

gender factors, and crystallising into a series of structures which are now taken as real, 

natural, and immutable (Guba & Lincoln, 1994; Uzun, 2016). Due to the ever-changing 

nature of reality, there are numerous versions of reality as a result of the complex 

interaction of human beings in their environments, and there is a need to identify the 

nature of social changes in order to produce a just and democratic society (Fui, Khin, & 

Ying, 2011).   

As reality is constructed through the interaction between language and a world that is 

actually independent, transactional and subjective stances have informed my 

epistemological assumption in which knowledge is socially constructed and influenced 

by power relations from society (Scotland, 2012). Guba and Lincoln (1994) state that 
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the inquirer and the objects of the inquiry are assumed to be interactively linked, while 

the values of the inquirer and the situated others inevitably influence the inquiry. The 

questions, observations, and comments from the researcher shape the respondents’ 

actions, while the answers and explanations from the respondents affect the meaning 

ascribed and interpretations negotiated by the researcher (Manning, 1997). Thus, the 

findings are value mediated (Guba and Lincoln, 1994, p.110). The researcher-

respondent relationship, therefore, is characterised by trust, collaboration, shared 

knowledge, and mutuality of purpose, and is crucial to exploring complex knowledge 

and meaning (Manning, 1997).  

Given my ontological and epistemological positions, I examine the indigenous 

community engagement in the mining industry by obtaining perspectives from the 

indigenous communities and people in the mining company and identify ways to 

improve this indigenous engagement.  

A critical research approach is orientated to social justice issues, such as exploitation, 

asymmetrical power relations, distorted communication, and false consciousness 

(Horkheimer, 1982; Macdonald, 2017; Fui, Khin, & Ying, 2011). This approach is 

applicable for this study since it relates to the control, seizure, and exploitation of 

natural resources and traditional territories of the indigenous people, cultural 

imperialism, environmental destruction, and unequal development experienced by the 

Amungme and Kamoro indigenous people in West Papua. Alongside engagement of PT 

Freeport Indonesia with the Amungme and Kamoro indigenous people and vice-versa, 

this field research takes into account social issues on the ground, criticises them, and 

suggests possible changes that emerge from views of the researcher and the participants. 

A critical methodology requires some theoretical coherence that informs the research 

strategies and ensures the subject matter and questions are managed in a consistent 

account (Yanchar et al., 2005). Therefore, the theoretical framework for this study uses 

three stages of analysis, namely enquiry, enlightenment, and strategies, to examine 

transformation and change to the communities in order to understand community 

engagement in the context of this field study, to criticise, and to suggest changes to the 
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conditions so each party can share benefits mutually. This framework also guides the 

development of the research questions and the whole study. These stages are espoused 

by Laughlin (1987) for a critical approach to understand accounting and accounting 

systems and changes thereto in an organisational context. Several studies have used 

Laughlin’s stages for understanding and criticising social issues in order to bring 

change. For example, Dillard and Ruchala (2005) identify and address “the roots of 

administrative evil,” as well as developing a framework in order to analyse the 

implications for accounting, accounting systems, and organisational structure to 

enhance accountability. The stages enable a better understanding of the phenomenon of 

community engagement in this study; they also address the responsibility of each 

individual. From them, I develop a framework for analysing the implications of the 

issues. These three stages are also similar to the three stages in change processes, 

enlightenment, empowerment, and emancipation, found in Habermas (1974) and Fay 

(1987) and understanding, critique, and education found in Deetz and Kersten (1983).  

Figure 3.1 illustrates my critical approach in this study to understand the community 

engagement in the mining industry from the corporate and indigenous perspectives, and 

to identify ways to improve the engagement. In this study, I criticise and extend 

stakeholder studies, and CSR and stakeholder engagement studies from the point of 

view of mining companies, while also doing the same regarding indigenous points of 

view related to social justice and critical social studies. The three stages of enquiry, 

enlightenment, and strategies are applied in the context of community engagement 

between PT Freeport Indonesia and the Amungme and Kamoro indigenous 

communities.  
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Figure 3.1. Critical research approach 

Source: Constructed by the researcher 
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The three stages enable me to critically discuss the social and environmental issues 

experienced by the Amungme and the Kamoro as a consequence of PT Freeport 

Indonesia’s mining activities on the ground. In stage one, critical theorems are 

formulated exposing the ideology underlying the logical issues of engagement and 

revealing taken for granted hidden precepts. In stage two, the processes of effective 

community engagement are made visible based on instrumentally rational logic. The 

main concern is to raise awareness of the need for change in the situation and to provide 

knowledge in order to respond to the need constructively. In stage three, new 

mechanisms and new methods are identified for implementing a better engagement with 

the communities. The three stages can facilitate hearing the living stories and 

experiences of each party, the Amungme and Kamoro, and how they respond to the 

company’s engagement work, as well as the perspectives of the company’s officials and 

the challenges in the community engagement. The framework has two final objectives, 

which are to have a better understanding of the issues and to transform each party.  

Yanchar et al. (2005) argue that a critical methodology rests on the notion that within 

any research project, contextually sensitive research strategies are required.  Whichever 

methods are deemed to be appropriate to listen to and understand the voices of 

indigenous communities about the social injustices they have encountered, face-to-face 

contact with the participants is essential since what is most important is that the voices 

that emerge from the research are those of the participants. In order to do this, I used a 

conversational method to approach each participant in this study. This is suited to the 

Amungme and Kamoro indigenous communities because of their storytelling traditions 

(Pouwer, 2010; Timang, 2016). I then recorded, analysed, and interpreted their 

perceptions of community engagement with PT Freeport Indonesia. The method was 

also used to listen to the voices of the company’s officials who deal with the indigenous 

people in their engagement through development programmes. 

The conversational method, a storytelling approach, is recommended by others to bring 

out the voices and knowledge of the two “colonialised” indigenous groups in West 

Papua. It is situated within decolonising methodologies in which researchers work with 

the communities to collaboratively seek changes that bring benefits back to the 
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communities. Smith (2013) argues that decolonising methodologies are concerned more 

with the context in which research problems are conceptualised and designed, and with 

the implications for its participants and their communities than with the technique of 

method selection. The storytelling approach as a part of decolonising methodologies is 

one of the key ways by which knowledge within indigenous communities is sustained 

and protected, and reclaiming story-telling and retelling the traditional stories and 

historical struggle and experiences of indigenous people are to engage in one form of 

decolonisation (Lee, 2009). Storytelling reveals the indigenous voice, indigenous land, 

and indigenous sovereignty through producing knowledge and engaging in creative 

scholarship that works counter to colonial ways of knowing (Sium & Ritskes, 2013). 

Kovach (2010) argues that when storytelling is used within an indigenous 

methodological framework, it needs to be linked to a particular tribal epistemology 

(knowledge system) and situated within the indigenous paradigm. It needs to be 

relational and aimed purposefully at decolonisation. It will involve informality and 

flexibility and needs to be collaborative, dialogic, and reflexive. Thus, it aligns and is 

embedded in a critical methodology which is dialogic and dialectical (Guba & Lincoln, 

1994, p. 110), meaning that the transactional nature of the inquiry requires a dialogue 

between the researcher and the subject of the research. The dialogue developed should 

be dialectical so that it can “transform ignorance and misapprehensions (accepting 

historically mediated structured as immutable) into more informed consciousness 

(seeing how the structure might be changed and comprehending the actions required to 

effect change)” (Guba & Lincoln, 1994, p. 110).  

As said at the start of Chapter 1, the study relates to increasing social responsibility and 

improving social justice, in this case through community engagement within CSR 

initiatives being undertaken alongside the mining operations of PT Freeport Indonesia. 

Therefore, applying a conversational method when approaching participants was crucial 

for me to gain in-depth knowledge and have a better understanding of the studied life, 

and more importantly, to grasp the wide diversity of indigenous experiences (Lee, 

2009). Thus, in this research, conversations in informal encounters helped participants, 

especially from the indigenous community, to tell their stories, find meanings and 
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reasons behind their worldviews and uncover the challenges they face in life based on 

those meanings. The use of this method also helped me to compare voices from the 

company, local government, and other relevant participants about the services and other 

contributions the company provides for the benefit of the indigenous community. 

3.1.1. The researcher 

Having clarified how ontology and epistemology within a critical research approach 

inform my methodology, and how I approached participants, it is important to be clear 

about my position as the researcher, my own values, and the objectives I have in 

undertaking the research. Below are details about me and about my background and my 

values. Undoubtedly these have impacted how I have gone about the study. 

I am a West Papuan, with a West Papuan father and a Javanese mother. I was born on 

Java, in my mother’s homeland, but raised in a rural village in the regency of Sorong,2 

in the land of Papua (see map in Figure 1). My father had worked in Java and following 

his marriage, he brought my mother from her homeland on Java to Papua, where all my 

other siblings were born, and so where all of us grew up.  

Growing up in a middle-class family in West Papua during the 1980s and 1990s, the 

time Indonesia was under Suharto’s new order regime, I witnessed economic 

development being only enjoyed by certain groups of Indonesians. There was a range of 

economic reforms, a devaluation of rupiahs to improve exports and de-regulation of the 

financial sector. Suharto then initiated a transmigration policy, a programme to move 

people from densely populated areas of the territory of Indonesia to less densely 

populated areas, regardless of homelands and indigenous sovereignty, and so this meant 

immigration to sparsely populated West Papua from islands to its west. The policy also 

aimed to reduce the level of poverty by providing opportunities for people to work and 

supply the workforce needs of natural resource exploitation, such as was in progress in 

West Papua.  

 

2 Sorong is a coastal city in West Papua. It is a gateway for shipping of Indonesia’s eastern oil and gas 

reserves. 
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I witnessed how the Government of Indonesia used my village as a transmigration area 

to relocate the immigrants. The central government formed new villages rapidly. This 

opened up opportunities for those who wanted to come to Papua for a new beginning. 

However, undesirable occurrences arose from this policy, such as it being seen as 

replacing the local population with settlers, and causing disputes and clashes between 

indigenous people and immigrants. I witnessed the continuous increase of immigrants to 

our village having a direct impact on indigenous people. Indigenous people were 

labelled as poor, ignorant, and marginalised, whereas, in actuality, these indigenous 

people worked hard to meet what they regarded as standards of success in the economy, 

education, health, and other aspects. I also developed an understanding of having to 

work hard to be like the successful immigrants. Having witnessed these social impacts, 

and being aware that they applied in where the mining industry was active in West 

Papua, the decision to investigate the issues of engagement with the indigenous 

community in the mining industry through a PhD thesis seemed inevitable for me. I 

found the stories and experiences of indigenous communities in these places, with their 

abundant natural blessings, difficult to understand.  

When I took an academic interest in these matters, I read and heard studies that talked 

about mimetic and normative isomorphism, as well as decoupling, applied mainly to 

mining companies’ CSR policies and practices, and how these have raised various 

unanswered questions. I chose the context of the PT Freeport Indonesia mining 

activities and the indigenous Amungme and Kamoro to be my study project in order to 

give me a better understanding of this CSR and what I saw described as community 

engagement by the mining industry. Listening to and understanding the indigenous 

people was critical to this endeavour. 

As an indigenous educator and researcher, I have sought to address the unique culture of 

the Amungme and Kamoro communities and tell the world that both indigenous groups 

have valid grievances and should have a voice. Investigating both communities’ social 

values and evaluating how the company engages with the people has put me in a 

position where I might help the indigenous people to gain recognition and persuade the 
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company to improve on its CSR policies and activities. Moreover, it might help me to 

understand who I am as a person with a need to listen and understand. 

In conducting this research, I have positioned myself as a West Papuan indigenous 

researcher. I have shaped myself and my identity as West Papuan and now see myself as 

belonging among West Papuans. My position as an indigenous Papuan researcher 

within the region helped me in completing the fieldwork and obtaining the data needed 

for the thesis. My self-attachment to the people, territory, and the land, and my sense of 

indigeneity to Papua have affected my self-reflection, my perspective, and the opinions 

I express and the discussions I compile in this thesis.  

In constructivist grounded theory methods, the researcher learns how participants make 

sense of their experiences and construct an analytical sense of their meanings and 

actions (Charmaz, 2014). I embrace my subjectivity in seeing, exploring, and 

developing ideas from the data to construct knowledge and understanding of 

engagement between indigenous communities and mining companies. However, I try to 

articulate the views of both the indigenous community and the company. Thus, I do not 

claim to have any rights or feel obliged as an indigenous Papuan only to satisfy the 

desires or expectations of one party and ignore other parties in the context of indigenous 

community engagement. 

Notwithstanding my claims of personal positioning, various ethical matters still need to 

apply to me when it comes to studies of this sort among indigenous peoples. I have 

categorised this research as reflecting decolonising methodology. Thus, I am 

researching in a different cultural context from most of what occurs in the university 

country, New Zealand (except perhaps research for, about and by Māori). My research 

is located in a developing country where there were significant challenges that may not 

apply universally. There are various ethical issues relating to the nature of this study. 

Pace and Emanuel (2005) enumerate some unethical practices around research in 

developing countries, including exploitation, coercion, undue inducement, and poor 

understanding. They question the extent to which participants in developing countries 

volunteer their answers and are informed about the questions being researched. In many 
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developing countries, researchers are treated as privileged people, while participants are 

considered among the most vulnerable, living under conditions of deprivation and 

exploitation (Benatar, 2002). Participants are often exploited in ways that might involve 

the unfair distribution of the risks and benefits of the research. Pace and Emanuel 

(2005) suggest that, in gaining voluntary informed consent, it is important to be aware 

of the distinction between the perceptions of research participants and those of the 

outside public. Therefore, standards of treatment should be defined through consultation 

with local participants (Benatar, 2002; English, Romano-Critchley, & Sommerville, 

2004).  

3.2. Constructivist Grounded Theory Method  

Constructivist grounded theory is a theory-based method developed by Bryant and 

Charmaz (Bryant, 2002, 2007; Bryant & Charmaz, 2007, 2010; Charmaz, 2000, 2005, 

2014). They treat earlier grounded theory, developed by Glaser and Strauss (1968), as 

flexible in its guidelines, rather than controlled by rigid rules (e.g., Atkinson, Delamont, 

& Coffey, 2004; Mruck & Mey, 2007). Grounded theory is both a method of inquiry 

and a product of inquiry. Essentially it provides a set of flexible analytic guidelines to 

help researchers focus on collecting data, as well as building inductive middle-range 

theories through data analysis and conceptual development (Charmaz, 2011a, 2011b). 

This study employs the constructivist grounded theory method in studying social justice 

of the indigenous community engagement embodied in CSR initiatives taken by PT 

Freeport Indonesia. Understanding the concept of community engagement, therefore, is 

grounded in the concrete experiences of people in both the mining company and the 

indigenous communities. As also indicated in Ch. 3.1, social justice studies are 

concerned with the fair and proper administration of laws that conform to natural laws, 

where all persons, regardless of their ethnicity, gender, religion, possessions, etc. are 

treated equally, without any prejudice (Charmaz, 2014). What Amungme and Kamoro 

experience with the company’s engagement on the ground, therefore, needs to be 

understood and changes and improvements sought so that each party can share mutual 

benefits.   
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Charmaz (2005, 2011b) provides a constructivist grounded approach to social justice, in 

which researchers are required to take a reflective stance on modes of knowing and 

representing studied life, remaining close to the empirical realities by positioning 

themselves in these realities. What the researcher sees and hears depends upon the 

researcher’s prior interpretative frames, biography, interests, research contexts, 

relationship with the participants, field experiences, and modes of creating and 

recording those empirical materials. 

My main personal interest in performing this study is to see changes in future action, 

practice, and policies in community engagement. I attempt to do this, making explicit 

any connections between the theorised antecedents, the current conditions, and the 

consequences of the activities of PT Freeport Indonesia. By understanding current 

experiences of the indigenous communities and the roles of the company in developing 

the social and economic life of these communities, clear links between practices at each 

level are articulated so that better approaches to change such practices can be proposed.  

To ensure the concept of indigenous community engagement is well constructed in this 

study, I applied theoretical sampling as a systematic check and refinement of the 

analysis, and as a means to develop categories until no new properties emerge or 

saturation occurs of theoretical categories (Charmaz, 2005, 2014). The means is used to 

create analytical concepts, definitions, explanations, and links to other categories 

(Pandit, 1996). How the concepts of “the mining companies and the indigenous 

communities engage with one another,” therefore, was embedded in the interview 

protocol, with further specific questions used to probe the experience of each 

participant, looking for the emergent concepts. In this way, the in-depth interviews with 

the participants became more focussed as the research progressed and this allowed for 

the elaboration of the important categories.  

Extending the notion of theoretical sampling, I employed purposive sampling, a non-

probability-based sampling method in which I deliberately chose respondents who met 

certain criteria (Madsen, 2011; Tongco, 2007), that is, those with comprehensive 

knowledge of this research topic and can represent each group of participants in this 
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study. In this way, while using theoretical sampling in order to collect relevant data and 

analyse them in order to address my research questions, I had to exercise careful 

judgment in my sample selection to also choose participants who were most relevant to 

my research context. Concomitantly, I had to be careful not to exclude important 

participants or ignore their views. 

I used abduction as a mode of imaginative reasoning in the process of developing the 

account of indigenous community engagement. With abduction, researchers examine 

the data, entertain possible explanations for the observed data after the data are 

scrutinised, then form a hypothesis to confirm or disconfirm the most plausible 

interpretation of the observed data (Charmaz, 2014). I inferred the best explanations of 

the engagement concepts by making a set of observations of the concepts and finding 

the simplest and most likely explanations of the observations. The grounded theory 

process of writing memos also helped me engage with the categories and their 

properties, and take some time to discover the ideas about what had been seen, heard, 

sensed, and coded. I used memos throughout all data collection, analysis, and writing. 

During the fieldwork, memos were used to capture participants’ responses, 

explanations, questions, and reflections on all issues being discussed in the region, and 

the researcher’s experiences with the participants, the questions, the interpretations, and 

the reflections. During the coding process, memos were used to record the development 

of codes, categories, and properties, and make comparisons among them, along with 

providing definitions of each of them, developing themes and concepts, and noting 

reflections of the researcher encountered on things in the analysis process. The memos 

aided the researcher in structuring writing of the thesis. 

3.3. The Research Domain Boundary 

The research domain boundary relates to information needed for a specific subject and 

approaches used to produce knowledge (Hjørland, 2002). The boundary of the research 

domain for this study was set so that information gathered was identified, captured, and 

organised to meet the research objectives. The boundary was set to help the researcher 

position himself in the study, engage with the data collection and analysis process, and 
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make contributions to the literature and to policy and practice. Figure 3.2 shows the 

research domain with its boundary and entities inside and outside the boundary. It 

illustrates PT Freeport Indonesia and the two Amungme and Kamoro communities as 

the three different cultural entities. 

 

Figure 3.2. The research domain 

Source: Constructed by the researcher 

 

Figure 3.2 also depicts how the concepts of indigenous community engagement were 

developed by seeking answers to the research questions in the study domain using the 

methods outlined above. As indicated already, these methods reflected how the 

company develops relations with indigenous communities in a process it refers to as 

stakeholder engagement and the response of indigenous communities to that 

engagement. The role of local government in the region is also evaluated to see how it 

builds relations with the company and the two communities and similarly, how the 

company and the communities respond to those relations. 
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3.4. Fieldwork Research Process 

My work in the research domain was conducted from December 2016 to May 2017. It 

included obtaining documents and analysing them, in-depth interviews, and focus group 

discussions. I also took close observations to each participant I encountered, the 

environments they live and work throughout the research process.  

In order to carry out this work, I first had to obtain ethics approval from my university 

in New Zealand, research permits in Indonesia, and I needed formal permission of PT 

Freeport Indonesia. I explain these first, not only as a matter of record but also because 

the permit application system, in particular, illustrate the context (brings out some of the 

circumstances) of living and working in West Papua.  

3.4.1. Ethical approval and research permits 

I alluded to the ethics of conducting research in Ch. 3.1.1. To assess that this research 

was ethical, the Human Ethics Committee of the University of Canterbury (HECUC) 

required me to submit a 42 question application form, along with the information sheet 

that I was expected to give to participants, and a consent form for each participant to 

consider and sign. The questions elicited: a description of the project; information about 

the participants; other parties with an interest in the research; data collection methods; 

how I would ensure informed and voluntary consent, privacy and confidentiality; risks 

to myself and others and how they would be mitigated; how I would store the data 

securely; and how the data would be used in my thesis and future publications.  

Having considered my application, the committee required further feedback about the 

decolonising methodology and issues of confidentiality and participants’ voluntary 

consent. Other issues that also concerned them included the connections I have with the 

company and the community; the taking of photos and gaining consent to use them; the 

recruitment process of indigenous women; the language used in the information sheet 

and consent form being appropriate for smaller village communities and the choice of 

language to be used in the fieldwork. Following my responses to these issues, I received 

ethical approval on November 4, 2016 (see Appendix_D); the process took around six 
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weeks from submitting the initial application to obtaining a letter of consent. Within a 

week or so of receiving this consent, I arrived in Jakarta. 

Regarding the permits I needed in Indonesia, every researcher in that country needs to 

obtain research permits from organisations authorised by the Government of Indonesia 

to issue such permits. The requirements for government permits in Indonesia contrast 

with New Zealand, among many other countries. Article 10 of the Home Affairs 

Ministerial Regulation 64 of 2011 on the Guidelines for the Issuance of Research 

Recommendation provides for the Minister of Home Affairs, through the Board of 

National Unity and Politics, to issue permits for national scope research. For provincial 

research, the governor of a province can do the same, while a regent or a mayor can 

permit research limited to a regency or city.  

My research required national, provincial, and regency permits. Therefore, my first 

challenge was to obtain a research permit from the Ministry of Home Affairs located in 

Jakarta. Then I needed another research permit from the Governor of Papua in Jayapura, 

the capital city of the Province of West Papua. Finally, I needed a further permit from 

the Regent of Mimika in Timika, the capital city of the Regency of Mimika. 

To apply for a research permit from the Ministry of Home Affairs, the application 

documents comprised the research proposal in both English and Indonesian, my 

University of Canterbury student identification document, a formal letter from the Head 

of Department at said university to officially request the permit, my Indonesian national 

identity card and a letter in which I stated that during fieldwork I would comply with, 

and would not violate, applicable laws and regulations. Having prepared and submitted 

all documents in person, the office of the Ministry of Home Affairs in Jakarta issued 

research permits valid for five months, from 24 November 2016, to 24 April 2017 (see 

Appendix_E). Thus, I had a national permit, the first of the three I required. 

My plan then was to collect data directly from the main office of PT Freeport Indonesia 

in Jakarta. Unfortunately, I had to cancel this because of a local political situation: the 

election for Jakarta’s governor affected safety in the city. On 2 December 2016, 

500,000-700,000 Muslims, in an action of defending Islam (Aksi Bela Islam III), 
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demanded immediate action against the Christian candidate for alleged blasphemy 

against Islam (Fealy, 2016). Their previous rally on 4 November 2016 had ended in 

violent clashes between security forces and demonstrators; one person was killed, and 

hundreds were injured (“Jakarta protests,” 2016). To avoid any risk to myself, I decided 

to depart Jakarta for Papua, where I would request the other permits I needed.  

After considering whether to go to Jayapura or Mimika, I went directly to the main 

research location in Mimika (see map in Figure 1). This was to obtain a permit from the 

Regional Development Planning Board (Badan Perencanaan Pembangunan Daerah – 

Bappeda). I was informed that this normally takes 10 working days, mostly waiting for 

the approval of the head of the board, who often interviews researchers. To obtain this 

second permit, I submitted the previous documents along with a copy of the Indonesian 

translation of the research proposal, my national identity card, and a letter of research 

recommendation from my Indonesian place of employment, the University of 

Cenderawasih.3 I hoped that this permit would be granted before the Christmas public 

holiday, which it was. The permit from the regency showed that I was officially 

permitted to undertake fieldwork there (see Appendix_E). However, as I had skipped 

the intermediate step, I now travelled to Jayapura to request a research permit from the 

Regional Development Planning Board. This third permit was obtained quickly, and 

with it, my data collection could officially start. 

To conduct the part of the research that involved going inside the company, I still 

needed to submit documents to the branch office of PT Freeport Indonesia in Jayapura. 

The company has regulations that all researchers must prepare relevant documents. I 

wrote a letter to the Manager of Corporate Communication. I included my research 

proposal in its Indonesian version, my national identity card, the letter of 

recommendation from the Vice-Rector of the University of Cenderawasih, a letter of 

recommendation from the Dean of the Faculty of Economics and Business in Jayapura, 

as well as the permit from the Ministry of Home Affairs. I completed this application to 

 

3 The University of Cenderawasih is the oldest public university in Papua, established on 10 November 

1962, and has been the leading educational institution in the province. It is located in the large town of 

Jayapura, Papua. 
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the company in December 2016 but did not hear anything from them for more than two 

months. It turned out that all the documents I submitted in Jayapura had had to be sent 

to the Manager of Corporate Communications of the company in Jakarta and he had not 

replied. However, by approaching a colleague from my university who was working 

with the company, I was able to start collecting data and interviewed the first company 

participant on 13 March 2017. I am not sure of the reasons for the official delay 

occurring, despite my having submitted all documents, including my identity cards. The 

reality was that it was crucial to use connections in order to collect data in the company.  

3.4.2. Document analysis 

Charmaz (2005, 2014) argues that documents, images, and texts help researchers to 

understand the study contexts. I found that documents helped me not only to understand 

the acts, accounts, scenes, and points of view in the study domain but also to better 

interpret the constructed concepts of the subjects. They helped me throughout my 

explorations of respondents’ views, answers, and questions; in defining their meanings 

and negotiating interpretations; and in writing up my findings in this thesis.    

I carried out some document analysis while awaiting the necessary permits to be able to 

conduct the fieldwork. Indeed, documents were studied throughout my research 

journey, even long before the fieldwork in 2016. Thus, an extensive amount of written 

materials was used before and during data collection, and during the data analysis 

process. Documents were a valuable source of information for gaining knowledge and 

insights into a broad range of issues and phenomena. I found that documents collected 

from various organisations or people could be used to obtain descriptions of 

contemporary and historical attributes even though they were invariably prepared for 

other purposes. I used the documents: 1) as a source of new questions that were not 

originally addressed, 2) for reanalysis, and 3) for comparison with interviews and other 

field data (Hox & Boeije, 2005).  

Through reading annual reports, sustainable development reports, and other reports 

compiled by Freeport-McMoRan Inc. and its subsidiary, PT Freeport Indonesia, I 

increased my understanding of the indigenous community engagement issues from the 
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compilers’ point of view. These documents are available online from the two 

companies’ public websites and otherwise in the public domain, online and offline. 

They include each company’s annual reports; national and international journal articles; 

dissertations, theses, and other monographs; blogs; online and offline local, national, 

and international newspapers and other social media, such as Facebook and Twitter.  

I used documents of all the above types to obtain information about the policies and 

practices of CSR performed by PT Freeport Indonesia. Documents related to the 

development programmes offered by the company helped me understand the company’s 

approach to the Amungme and Kamoro, and other indigenous community groups. All 

these were crucial for my analysis of the indigenous community engagement and related 

research questions.  

Similarly, to strengthen my understanding of how the mining company and the 

indigenous communities engage with each other, I studied documents related to public 

services provided by the local government, both separately and in collaboration with the 

mining company and the communities. I reviewed regulations issued by the 

Government of Indonesia and the Government of Papua Province, as well as the 

Government of Mimika Regency. These regulations related to social responsibility, 

sustainability, the environment, and the protection of indigenous people. They included 

special autonomy laws enacted by the central government to support Papua as the most 

disadvantaged area in Indonesia, and so needing special treatment.  

To better understand the indigenous communities and their values, I also reviewed 

written customary laws, which exist to guide indigenous people in sorting out issues in 

their societies. These enabled me to understand the worldviews behind the laws. They 

also helped me understand how the indigenous communities view their position in the 

company, as well as how they view the company based on their customary values, all of 

which enabled me to find answers to the research questions. Books, notes, online blogs, 

and writings of indigenous people helped me to understand the cultural reasoning they 

applied in understanding the company’s engagement.  
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In the data analysis stages, I combined my analysis of documents with the transcribed 

interviews and focus group discussions. This helped to improve and enhance the coding 

process I used, and to develop categories, properties, and definitions. All of the 

documents contributed to the development of the indigenous community engagement 

concepts from the perspectives of the company and the two indigenous communities.  

3.4.3. In-depth interviews 

Critical research should fully acknowledge its cultural, historical, and political contexts, 

and promote dialogical relations between the investigator and the subjects of 

investigation (Scotland, 2012; Guba & Lincoln, 1994; Yanchar et al., 2005). Using 

open-ended interviews to collect data enables stronger relations with, and richer 

information being collected from, the study domain than less direct methods do (Uzun, 

2016). From the perspective of the constructivist grounded theory method, intensive 

interviewing also facilitates an in-depth exploration of an area in which the participants 

have substantial experiences (Charmaz, 2014). My efforts to interview participants in 

this study are reflected in the following outlines of the interview participants and the 

format of interviews.      

3.4.3.1 Interview participants  

To obtain various perspectives on the company’s engagement practices, I first 

approached members of the indigenous communities. While doing that, I looked for any 

opportunities to interview potential participants in local government, the company, or 

NGOs. As the in-depth nature of intensive interviewing in a grounded theory study 

fosters the eliciting of interpretations of participants’ own experiences (Charmaz, 2014), 

I used each opportunity for intensively interviewing participants in order to gain a better 

understanding of the concept of community engagement in the mining industry. The in-

depth interviews also contributed majorly to my understanding of the context and 

experiences of the interviewees.  

Regarding the size of my sample and why I stopped interviewing, in accordance with 

theoretical sampling and purposeful sampling, I continued collecting data from the 
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company, Kamoro, Amungme, and other participants until I felt I had sufficient 

understanding of the context in which community engagement was occurring and when 

all participants I had expected to interview had been approached. A further factor in 

curtailing interviews was being advised by the company not to go to the highlands 

because nobody could guarantee my safety during the company’s ongoing negotiations 

to extend the Contract of Work (CoW) with the Government of Indonesia and the 

decision to lay off significant numbers of their workers. The issues related to the CoW 

and layoffs had the potential to trigger wars among the community in the highlands. In 

the end, I interviewed 54 participants in three regencies in Papua based on purposive 

sampling. Details of their characteristics and distributions are set out in Table 3.1.  

Geographically, most participants (91%) were from Mimika, the location of the local 

administrative headquarters of the mining company; this is also where almost all 

indigenous communities, local government, NGOs, the regional parliament, and the 

community development are located. Four participants (7%) were from Jayapura, 

including three educators and one indigenous Amungme student, all having connections 

to the company’s education and economic programmes. The single participant from the 

Regency of Fakfak,4 was interviewed because of the important contribution he made 

while working in the Regency of Mimika for 15 years up to 2006. 

One concern I had with the sample stemmed from the huge gender gap still existing in 

Papua, especially in remote areas, causing difficulties in reaching women as participants 

(Kanem, 2018). Thus, most participants (93%) were men, with only four women (7%), 

three of whom were connected to the indigenous communities and one to the company’s 

department of community development.  

 

4 Fakfak is one of West Papua’s regencies, with a population of 72,189 in 2014 and well-known for its 

strong culture and history. It is the only regency in West Papua with Muslim Indian and Arab Indonesian 

citizens, descended from traders who visited the island of Papua in the 19th century. This regency was 

historically a significant port town and became one of the towns that had relations with the Sultanate of 

Ternate who granted permission for the Dutch Colonial Government to settle in Papua (Wikipedia). The 

District of Mimika in Timika is one of former districts in the Regency of Fakfak. It changed to an 

administrative regency in 1996 and an autonomous regency in 1999; these changes arose because of the 

increased importance of the regency derived from the mining.  
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In terms of their ethnicities, all 54 participants were Indonesian by citizenship, with 47 

(87%) Papuan and the remaining 7 (13%) non-Papuan, the latter consisting of two 

Bataknese and Ambonese, and one Javanese, Torajan, and Kei.  

 

Table 3.1. Participants 

Characteristics Number of in-depth 

interview participants 

Percentage 

Geographical Location   

Mimika 49 91% 

Jayapura 4 7% 

Fakfak 1 2% 

 54 100% 

Gender   

Men 50 93% 

Women 4 7% 

 54 100% 

Ethnicities   

Amungme 14 26% 

Kamoro 20 37% 

Other Papuan 13 24% 

Non-Papuan 7 13% 

 54 100% 

Representative Type   

Indigenous communities   

Amungme 11 20% 

Kamoro 18 34% 

Customary Councils   

Amungme Customary Council 1 2% 

Kamoro Customary Council 4 7% 

 34 63% 

Company 6 11% 

Local government 6 11% 

Non-Government Organisations 1 2% 

Parliament 4 7% 

Educator 3 6% 

 20 37% 

 54 100% 

Source: Constructed by the researcher 

 

Among the representative types were five participants from the two customary councils, 

being one from the Amungme Customary Council (Lembaga Masyarakat Adat 

Amungme – Lemasa) and four from the Kamoro Customary Council (Lembaga 

Masyarakat Adat Kamoro – Lemasko). These two councils represent the two 
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communities in their dealings with PT Freeport Indonesia, including having oversight of 

the Social Investment Initiatives and the One Percent Fund mentioned in Ch. 1.1. They 

and participants from the Amungme and Kamoro communities made up 63% of the 

participants. The other 37% of participants had connections to PT Freeport Indonesia, to 

civil authorities, or were otherwise relevant. One matter indicated by comparing 

ethnicities with representative types is that there are some Amungme or Kamoro 

affiliated with the company, the local government or the local parliament, etc.  

The participants I categorised in Table 3.1 into seven representative types are further 

illustrated in Figure 3.3. 

Figure 3.3. Groups of participants 

Source: Constructed by the researcher 

 

Of the six participants from the company, three were from its Department of 

Community Development and one each from its Department of External Affairs and its 

Department of Environment and Department of Security. These six participants from 

the company, some of whom occupy strategic positions, have various connections with 

community development programmes with the Amungme and Kamoro, either playing 
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roles to decide development policies or working directly with the community. One of 

them was its representative at the Amungme and Kamoro Community Development 

Organisation (LPMAK), which is another organisation which deals with PT Freeport 

Indonesia in overseeing social investment initiatives and the One Percent Fund. The six 

had worked for the company for between 5 and 20 years, including career upgrading. 

These participants represented the company for their knowledge about community 

engagement with the indigenous people. 

Of the 29 participants from the two community groups, most were indigenous leaders or 

heads of villages, with a small number of religious leaders, youth leaders, and 

indigenous women. In addition to their knowledge of indigenous values, indigenous 

leaders were chosen to represent the community, as they have a higher authority within 

the community to provide information relevant for this study. They have also been the 

company’s main contact when approaching the members of the indigenous community. 

The religious leaders provided additional input regarding the presence of the company 

and its impact on society and their spirituality. Indigenous women and young people 

provided additional information about the real-life experiences of the community with 

the company’s development programmes. Interviewees from the customary councils of 

both communities comprised the heads of both councils and their secretaries, who 

represent the voices of indigenous communities in the villages. These participants 

represent the two communities who are the main beneficiaries of the company’s One 

Percent Fund. Incidentally, a few are Kamoro or Amungme by affinity, not 

consanguinity; they are married to indigenous leaders and/or have served the 

community in various roles for a very long time. These participants are appreciated for 

helping me capture the indigenous perspectives on the community engagement by PT 

Freeport Indonesia. 

The six local government participants were from five different departments of the 

Regency of Mimika and one department of the Regency of Fakfak. The one Fakfak 

participant was from the Board of Central Statistics. The five participants from the 

Regency of Mimika were from the other five departments shown in Figure 3.3. I 

approached these six officials because I believed that they would be able to provide a 
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wide variety of relevant data covering education, culture, social services, and 

community empowerment connected to PT Freeport Indonesia, as well as the Amungme 

and Kamoro.  

The four participants from the regional parliament are representatives of the population 

of the region, including the Amungme and Kamoro communities. They were chosen 

from different parliamentary parties in the region. One of their main functions is to seek 

out, heed, and follow up community voices and aspirations. As members of the 

legislative institution that represents the community, they need to liaise between the 

community and local government, the community and the company, and the company 

and local government. Their work is supposed to lead to a better region, especially in 

terms of the development and welfare of society.  

The participant from the NGO was included in the research because NGOs in general 

support the region and raise public awareness of issues in the community. The 

participant was from the United States Agency for International Development (USAID) 

Lestari, which works to support the efforts of the Government of Indonesia to reduce 

greenhouse gas emissions and to conserve the biodiversity of the forests. One of its 

main roles is to strengthen indigenous communities in the regency through participatory 

mapping, which involves villagers describing collectively the place in which they live, 

in order to show the elements that communities themselves perceive as important, such 

as customary land boundaries, sacred areas, traditional natural resource management, 

and so on. 

The three remaining participants are educators in the university who work to provide 

various kinds of assistance to the company in developing the indigenous community. 

These educators were approached because of their continuous work with the company, 

having supported the company’s education and other programmes that benefit the 

Amungme, the Kamoro, other connected communities, and other Papuans. 
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3.4.3.2 Format of Interviews 

Most in-depth interviews were with an individual interviewee, but a few interviews 

involved a group of two or three interviewees; these groups of interviewees mostly 

comprised a family of an indigenous leader with his wife, representing indigenous 

women, or with his son, representing indigenous youths. The timing and order of 

interviews depended on the availability of participants. The interviews took place in 

Mimika, Jayapura, and Fakfak. For each interview, I used a conversational method in an 

informal encounter where I listened to the stories without judging the interviewees. I 

used West Papuan ways of building relationships with each participant in which we 

developed trust with one another as a brother and sister with the desire to help each 

other. Most participants, particularly in the communities, called me “brother.” They 

truly appreciated the work I am doing and hoped that their voices could be heard. I used 

Indonesian and small amounts of the native languages of the Amungme and Kamoro to 

interview the participants so as to create a comfortable environment for the interviewees 

to open up honestly and share their stories.  

Perhaps the closest conventional equivalent to this form of interview is a semi-

structured interview (Patton & Cochran, 2002). The interview schedule (see 

Appendix_A) I used comprised open-ended questions designed to enable the 

interviewees to elaborate their answers and candidly describe their thoughts, feelings, 

and opinions, while all the time gaining more information from them. 

Each interview consisted of an opening, the main body, and the closing. In the opening 

part, the interviewer and interviewees introduced themselves, and the interviewer 

reiterated the reasons for conducting the interview, often followed by the interviewees 

signing the consent form. During the body of the interview, the pre-prepared questions 

on the interview schedule guided me throughout the process and elicited the 

participants’ views of community engagement, although I often asked new questions in 

response to participants’ views that emerged during the interview. The interview 

schedules guided me to question each participant based on the representation type. 

Questions for community participants, such as What is your opinion about the existence 
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of PT Freeport Indonesia and its effect on your community? What do you understand 

about the programmes performed by the company for your people? How effectively do 

the company officials work with you and your community? were posed to help me 

understand the community’s views of the company’s engagement. These also enabled 

me to find the answers to research questions on how the community responds to that 

engagement. Similarly, the questions for company officials, such as How do you define 

the community? How do you evaluate your approaches to the programmes to develop 

the community in the region? What advice can you give to develop them? reflect my 

effort to understand the indigenous community engagement from the company’s 

perspectives. In the closing part of the interview, I asked whether the interviewees had 

any questions. I used this opportunity to thank them for giving me their time for the 

interview.  

During the interviews, I approached each participant in the research appropriately and 

with due consideration of their needs. The interviews were audio-recorded only if the 

interviewees allowed it; even so, 98% of interviewees agreed to be recorded. My 

familiarity with similar work already performed by others and my empathetic approach 

to the participants promoted open and constructive discussion between the participants 

and myself, and removed any possible feelings on the part of the participants that they 

were obliged to respond. Because of my connection with some people already working 

with the community development issues in the company, my close attachment to the 

communities, and my understanding of their values, the entire interview process 

developed quite well and the participants expressed their views freely. I found that face-

to-face interviews enabled me to capture a comprehensive picture of interviewees’ 

thoughts, feelings, and behaviours.  

3.4.4. Focus group discussions  

Focus group discussions are designed to bring together people from similar 

backgrounds and experiences and to learn about their interests, perspectives, beliefs and 

opinions, and their knowledge of and attitudes to a specific topic (Patton & Cochran, 

2002). They are a form of data collection used in critical research in addition to 
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intensive interviews (Fui, Khin, & Ying, 2011; Scotland, 2012; Uzun, 2016). I 

employed focus group discussions to enrich my understanding of the case study so that 

the concept of community engagement in the mining industry could be critically 

examined.  

Indigenous Kamoro participated in the focus groups, which enabled me to gain their 

collective ideas about PT Freeport Indonesia’s CSR reports, policies, and practices of 

engagement with the indigenous communities. I found focus groups more in keeping 

with how the people functioned socially and politically, that is, not as individuals but as 

groups based on kinship, etc. I tried to adapt the focus groups to suit each group’s 

cultural perspectives. I used a strength-based approach for the focus groups, identifying 

their strengths, that is, potential assets, skills, and values which the participants can use 

to bring about desired outcomes (Donnelly, 2010). In this study, I acknowledged local 

resources, assets, and human potential to plan solutions relevant to their needs and 

expectations.  

There were other instances where I would have liked to make use of focus groups. 

Unfortunately PT Freeport Indonesia officials were not available for these because of 

time constraints. As mentioned above, because of the safety issues I could not visit the 

highlands to hold focus groups with the Amungme either.  

The focus groups with Kamoro took place in three different Kamoro villages, namely 

the villages of Nayaro, Ohotya, and Keakwa. These are located in the lowlands of the 

Regency of Mimika, and involved 17 indigenous people in total. Table 3.2 lists the 

focus group discussions by village. The focus group discussions in these remote villages 

gave the indigenous communities a chance to raise their voices and their aspirations 

about indigenous community engagement in the separate and collaborative work of both 

the company and government. Groups of villagers, including heads of the government 

villages, village chief executive or leader, members of the customary board committee 

in each village, and some members of the community were approached to speak about 

their experiences of engagement. All participants agreed to allow audio-recording of the 
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focus group discussions. The discussions were mainly in Indonesian but with some use 

of Kamoro. 

 

Table 3.2. Focus group discussions per village 

Villages Number of participants Percentage 

Nayaro 9 53% 

Ohotya 4 24% 

Keakwa 4 24% 

Total 17 100% 

Source: Constructed by the researcher 

 

The largest focus group (nine participants) was conducted in Nayaro. This is one of the 

Kamoro’s new villages, located in the district of West Mimika (Mimika Baru). It is 

located around two hours drive from the main town of Timika and can be accessed by 

road transportation. The village is not a public domain, so outsiders, including 

researchers, can access it only if the company authorises the visit beforehand. The 

village was established for people who had had to relocate from their previous villages 

because they were affected adversely by the mine tailings. Around 600 people from 200 

households moved to Nayaro in 2000 (USAID Lestari, 2016). Even now the village is 

directly affected by the activities of the company, being bordered by the eastern 

embankment of the company’s sludge deposit site. As a consequence, the village 

receives a great deal of attention from the company and receives the greatest proportion 

of CSR funds of all the communities. Despite significant challenges, the village is 

different from the other two villages, which do not have communication and internet 

access. The participants in the village of Nayaro were easier to contact and approach 

than those in the other two villages, especially Ohotya.  

The other two focus groups were undertaken in Ohotya and Keakwa. Both are Kamoro 

villages, located in coastal Mimika. Ohotya which has a population around 600 and 18 

heads of the family is a village that has been almost lost because of continuous erosion; 

indeed, there were three different sub-villages in Ohotya, the new village, the middle 

village, and the old village. However, the old village disappeared due to significant 

erosion between about 1960 and the 1980s (USAID Lestari, 2016), and the mangrove 

vegetation in the coastal area of Ohotya has also eroded. Thus, the community had to 
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move to higher ground (into the forest), which is where they now live. Ohotya is located 

in the area of Lorentz National Garden in a conservation forest area and can only be 

accessed by boat in rising waters, taking around 6-12 hours from the main town of 

Timika. There is no electricity or telecommunication access in the village. However, it 

is well-known for PT Freeport Indonesia’s CSR-funded education, health, and 

infrastructure development there. 

Keakwa is one of the lowland villages, officially formed in 1969 but dating from the 

end of the Second World War. Indeed, many relics of the Japanese occupation are still 

in evidence (USAID Lestari, 2016). It comprises a new village and an old village. The 

Government initiated the development of the new village in 1996, to relocate villagers 

from the old village to avoid the threat of continuous erosion on the southern coast and 

to cater for the increasing population. Keakwa can only be accessed by boat in rising 

waters, taking around two to three hours from the main city of Timika; it does not have 

electricity and telecommunication access. This village has also been affected by tailings 

from the mining industry and has been the subject of various development programmes 

from the company.  

As with the interviews, the focus group schedule (see Appendix_A) comprised an 

opening, a main body, and a closing. Each focus group began with an expression of my 

gratitude for the people’s participation, and with introductions of myself as the 

researcher and of the focus group participants. It continued with me explaining the 

ground rules and promising anonymity for the group. In the body of the focus group 

session, there were several guiding, semi-structured, and open-ended questions, 

stimulating discussions among participants. Guiding questions included What do you 

think about the development programmes performed by PT Freeport Indonesia? What 

are the positive and negative aspects? What is your desire and expectation of the 

company’s programmes? What advice can you give to the company? These questions 

enabled me to understand better the indigenous community engagement. The discussion 

ended with my asking whether there were still further questions to be addressed. I 

closed the discussion by expressing my gratitude for the participants who attended the 

meeting. I also reminded them of the confidentiality of the discussion. 



90 

 

3.4.5. Participant summary 

Altogether, 71 participants were included in the study, 54 in the in-depth interviews, and 

17 in the focus groups. Of the 71, 51 participants came from the indigenous 

communities, and so were are the largest groups. They comprised 11 Amungme 

participants and 35 Kamoro participants, the Amungme Customary Council (one 

participant), and the Kamoro Customary Council (four participants). The second-largest 

groups are the company and the local government with six participants from each, 

followed by the participants from parliaments, educators, and the not-for-profit 

organisation. 

3.4.6. Transcription 

Transcription requires scrutiny of the data through repeated careful listening. 

Familiarity with the data through careful transcription can facilitate realisations and 

other ideas emerging during data analysis (Bailey, 2008). The transcription work was 

achieved quickly. Although I transcribed the major portion of the interviews, I had 

support from colleagues and relatives. Transcribing the data took almost four months 

(from March to June 2017). Thus, although the fieldwork was completed in May, the 

process of transcription continued until June.  

As indicated in Ch. 3.4.3 and 3.4.4, the in-depth interviews and focus group discussions 

were both undertaken mostly in Indonesian-Papuan, but with small portions in the 

Amungme and Kamoro languages. The transcriptions were also performed in these 

languages. Some translation of the resulting transcriptions into English was done but 

only in order to include quotations in this thesis, or to compare and contrast ideas, etc. 

in the transcript with the English language literature, or with my three English-speaking 

supervisors, none of whom speak Indonesian, Papuan, etc.  

The number of minutes of conversation transcribed from the interviews was 1,686, or 

28 hours as analysed in Table 3.3. The duration of the focus group discussions was 633 

minutes or 10 hours as analysed in Table 3.4. These give a total of 38 hours of 

conversational data.  
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Table 3.3. Duration of transcription for in-depth interviews 

Source: Constructed by the researcher 

 

 

Table 3.4. Duration of transcription for focus group discussions 

Focus group discussions Total sample Duration 

(minutes) 

Percentage 

Nayaro 9 193 30% 

Ohotya 4 217 34% 

Keakwa 4 223 35% 

Total 17 633 100% 

Source: Constructed by the researcher 

 

3.4.7. Observations 

The ethnographer immerses himself for an extended period, observing behaviours of his 

participants, listening to what is said in each conversation, and asking questions. This 

enables him to infiltrate participants’ social worlds, to insinuate himself into the lives of 

the people who might be sensitive to others, and to extend his understanding of deviant 

and hidden activities the insiders are reluctant to talk about (Bryman & Bell, 2011). My 

fieldwork in and around Mimika in West Papua lasted six months. Throughout, I 

continually made observations to enrich my understanding of how the mining company 

and the communities engage with each other. These observations were crucial for this 

study to gain a better understanding of and familiarity with how the indigenous 

communities view themselves and the company’s engagement, and how the mining 

company views the communities and the community engagement in the region. As 

Scotland (2012) says, the critical method should enable realities to be critically 

Participants Total sample Duration 

(minutes) 

Percentage 

Indigenous community 29 779 46% 

PT Freeport Indonesia 6 240 14% 

Local Government 6 280 17% 

Non-Government organisation 1 44 3% 

Parliament 4 40 2% 

Customary Council 5 182 11% 

Educators 3 121 7% 
Total 54 1686 100% 
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examined from cultural, historical, and political points of view. These observations were 

also part of my effort to find answers to the research questions in this study. 

One of the advantages of observation and participant observation in comparison to only 

interviewing is it enables the observer to see through others’ eyes (Bryman & Bell, 

2011). A researcher’s prolonged immersion in a social setting equips him to see as 

others see. My presence in Mimika for the six months allowed me to closely observe 

both Amungme and Kamoro people living there, getting to know their daily life. 

Although I was already familiar with the two communities, since I used to visit this 

regency for both personal and business matters before starting this study, I took this 

opportunity to observe the ways they dwell together as families, close relatives, and 

kinship groups; and how they work together and deal with life both in the family and the 

community. I found the results of my observations in the communities to be consistent 

with what they said in the interviews. For example, when members of the community 

expressed the view that environmental damage has badly impacted their food, water and 

accessibility to their villages, observing their villages while talking to them helped me 

understand better what damage to the environment means, including dirty water and 

changed forms of fish because of mining tailings. Observation further reveals features 

implicit in social life and clarifies otherwise taken for granted matters, as the researcher 

observes behaviour rather than relying only on what is said in the interviews (Bryman & 

Bell, 2011).  

Observation also helps to gain a better understanding of the complexities of many 

situations: “it is useful in overcoming discrepancies between what people say and what 

they actually do and might help uncover behaviour of which the participants themselves 

may not be aware” (Patton & Cochran, 2002, p. 20). Through my observations of the 

communities, particularly in the lowland villages, I witnessed how the destruction of the 

environment has left the communities with no choices; they are forced to continue their 

life in fear, although hoping that the company continues providing support. However, I 

also learned that most of the communities welcomed the idea of future development.  
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Through local networking developed during my fieldwork, I was also able to observe 

some aspects of the company’s mining operations and its CSR practices, as embodied in 

infrastructure associated with economic and health development programmes. I 

observed houses, schools, and clinics in the communities, although I found that the 

communities often complained about these services. Noticing some members of the 

communities do not stay in housing funded by the company and the local government, I 

tried to find out the reasons, which turned out to be that the communities are strongly 

attached to their customary lands and rely on their natural resources to meet their needs. 

This is an example of reciprocation between observations and interview data.  

Observation also boosts a researcher’s sensitivity to context (Bryman & Bell, 2011). I 

learned many of the Kamoro’s indigenous values through observations, such as 

Nawarepoka, the principles of the marriage system which comprise hope-for-return 

attitudes. This concept actually caused difficulties in getting the consent forms signed 

by some of the communities. I also observed how noken systems and big man politics 

affected my approaches to participant interviews. These aspects are re-visited in data 

collection issues in Ch. 3.5. These are not matters that would necessarily arise during in-

depth interviews without prompts. 

As a result of the observations, my knowledge developed of community engagement, 

and I acquired a deeper and more meaningful understanding of the life experiences of 

both indigenous peoples, as well as of participants from the company, government, and 

other related parties. These also enabled me to answer the research questions in this 

study. 

3.5. Data Collection Issues 

Before going further into the data, it seems appropriate to recall various broader issues 

about the data collection and the circumstances under which they were collected. This is 

in addition to the permit obtaining process analysed descriptively in Ch. 3.4.1. Three 

important issues are detailed now are; safety and difficulties in travelling through the 

area, community participation in the focus group, and obtaining participants’ consents. 
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The three together provided experiences of local life and an appreciation of conditions 

and circumstances that became part of my data. 

3.5.1. Safety of researcher and difficulties in travelling through the area 

During the observation process and other data collection methods I used, I encountered 

continuing challenges of security, transportation, and access. Among the most 

significant security challenges were coming face to face with groups of attackers and 

when crossing red areas in the region. I met a group of attackers during the first 

observation on 11 December 2016 on my way to a remote village, Iwaka,5 where 

members of Kamoro and other communities live; this is about a one-hour car journey 

from Kuala Kencana.6 Our car was approached by four young people from one of the 

major indigenous groups in the region. They were standing in the centre of the main 

road we were passing along; they had bows and machetes, ready to attack us and 

demanded 50,000 rupiahs (around NZ $5) to let us through. After getting continuing 

threats, we finally managed to get out of that situation by giving them the money as 

requested. The attack remains one of the scariest experiences I have had.  

A way I found for reducing the sort of danger outlined above was to attach myself to an 

NGO, USAID Lestari. I was approved to join the group by their coordinator in Timika 

after submitting my application and documents to request my participation in the team. 

USAID Lestari was performing its participatory mapping work in selected community 

areas, such as Nayaro, Ohotya, and Keakwa villages. These are where the major 

Kamoro groups live, and they are the main targets of PT Freeport Indonesia’s 

development programme. Despite other significant challenges, my participation in this 

organisation’s work in the three villages helped me to obtain richer data than I could 

have otherwise hoped for, including using focus groups as related in Ch. 3.4.4.  

 

5 Iwaka is a village, located in the district of Iwaka with a population of 700 living in a collective society. 

Farming is the main occupation of most people, and the majority work for a Palm Oil Company in the 

area. 

6 Kuala Kencana or Golden Estuary is PT Freeport Indonesia’s town, purpose-built in the regency of 

Mimika, Papua, Indonesia, and managed by PT Freeport Indonesia. The new town was inaugurated by 

Indonesian President Suharto on 5 December 1995. 

https://en.wikipedia.org/wiki/Papua_%28province%29
https://en.wikipedia.org/wiki/President_Suharto
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Being part of the USAID Lestari team, I was allowed to enter Nayaro village on 3-6 

February 2017. The village is still considered to be a “red area.” Any vehicle that enters 

the village must be equipped with anti-bullet proofing and with a troop of combined 

security, that is members from the Indonesian military in Mimika and the security team 

of PT Freeport Indonesia. This requirement dates back to shooting incidents, in 2009 

and 2013, by unidentified gunmen around the east dyke. Many community members 

became afraid of being targeted by armed men. There are at least seven military group 

checkpoints in the surrounding area, and these make people feel afraid and unsafe, as 

they are always being monitored. While I managed to collect data there for three days, I 

experienced hearing the sound of gunshots a couple of times during the nights. 

The reality in Nayaro village, with the safety issues being high among Kamoro 

concerns, has caused mass emigration from Nayaro to the areas around Mimika City. 

While some chose to return to the village, they are living in fear today. The company’s 

efforts to engage with them through development programmes is probably not an 

answer since, as explained in later chapters, all participants in this village expressed 

how security issues and the massive presence of the military unsettles them. The issues 

have also had negative impacts on primary education and the economy in the village.  

The significant transportation and access challenges during the research are epitomised 

in my experience of visiting Ohotya village, the location of one of PT Freeport 

Indonesia’s targeted development programmes. I visited this village on 8 February 

2017. To reach the village, I travelled for two hours by car from Timika to Poumako 

harbour, then spent around six hours in a small speedboat which took us from the 

harbour to the village. Due to the significant number of tailings in other Kamoro 

villages on our way to Ohotya, we needed to use a small speedboat and had to wait for 

the water to rise. As there are no communication systems, no one had been able to 

contact the villagers to ask them to prepare accommodation for our arrival. Having 

departed at 9 p.m, we arrived in the village at 4 a.m. Unfortunately, our return journey 

proved even more difficult. Because of inaccurate estimations of water levels, the boat 

ran aground in the middle of the river. We had to wait 11 hours on an island for the 
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water to rise high enough to lift the boat so it could resume its journey. Despite all the 

challenges, I had four days of successful data collection in Ohotya. 

The reality of getting to and living in Ohotya showed me how the Kamoro are unsettled 

by environmental destruction, which has had detrimental impacts on their food, water, 

and accessibility. Many expressed dissatisfaction with the massive damage to their 

environment and the impairment of their living conditions. The impacts include the 

scarcity of natural resources, causing difficulties for many Kamoro to meet their daily 

economic needs. Massive erosion, as a consequence of the amount of tailings, has also 

made it difficult for the Kamoro to reach forests to find the food and meet their needs. 

These matters are revisited in later chapters. 

3.5.2. Issues over participation in the focus group 

An impairment to the way the focus groups in  Nayaro, Keakwa and Ohotya villages 

was that the only participants who could speak much and represent the community 

during the focus groups were the village chief leaders, the customary council leaders, 

and the head of the government village. Thus, most of the time, others quietly listened 

to our conversation and spoke when required by their leaders. 

I encountered “big man” politics in the community where a chieftain has an important 

role in all decision-making; this has been a feature in Papua for centuries (Kossay, 

2014; Tarima, Noak, & Ali, 2016; Yunus, 2014), including in the Amungme and 

Kamoro communities. The two communities also practice noken system. Noken itself is 

a traditional Papuan bag made of the wood fibre. However, this traditional bag, 

according to Papuans, has deeper philosophical, social, and moral values and functions 

(Yunus, 2014). Political practices in Papua show how the noken system in mountainous 

regions of Papua is used by certain people to win general elections. The noken system 

requires all members to follow the choice of their leader (Azim, 2016; Deliarnoor, 2015; 

Hadi, 2013; Kossay, 2014; Yunus, 2014). This system creates a dilemma for a liberal 

democracy, which in contrast requires one man one vote.  
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Indeed, the issues of the big man politics and the noken system have limited the voices 

of others who politically could represent the community in this study. However, I have 

not been able to treat it as a significant issue since leaders in the villages, such as 

indigenous leaders and heads of the villages are the authorities in the village who fully 

represent the community. They are ones who deal with the company’s engagement with 

the whole community in the village, therefore, their voices are also the best 

representatives of the community. 

3.5.3. Issues with participants giving written consent 

Repeated issues arose over having to administer information sheets and consent forms 

to the participants in the study as required by the HECUC. This applied particularly to 

community participants. Firstly, following on from the big man politics and the noken 

system mentioned in Ch. 3.5.2, informed consent forms were only signed by a 

representative. Thus, I did not give the consent form to all participants but rather gave it 

to the person categorised as the big man in the village. The statements of indigenous 

leaders are then listened to and followed by the community. Secondly, in some 

participants’ minds, signing a consent form is linked to financial benefit. I encountered 

an understanding amongst the community that providing a signature on a document 

means that they will receive a sum of money. This understanding was reinforced by the 

existence of programmes or projects concerning the community initiated by both the 

company and the local government. These are normally followed by signing certain 

documents, indicating that a financial benefit will be given. In the community, people 

use the term uang duduk or “sitting money,” which is given to those who have spent 

time listening to people providing training and instruction. Sitting money is a type of 

opportunity cost, reimbursing the sitter for the time lost from doing their usual tasks. 

3.6. Data Analysis  

I analysed the data using a grounded theory method. This involved a thematic 

interpretation of the data and placing explicit values on these interpretations (Scotland, 

2012). I used coding to define and analyse the data as it assisted me to relate deeply to 
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the people being researched. I used computer-assisted qualitative data analysis software, 

namely NVIVO 11, to assist in the analysis. This entailed the use of coding.   

Charmaz (2014) acknowledges coding as a pivotal link between the process of 

collecting data and developing an emergent theory to explain the data. In this study, I 

conducted the coding during and after collecting the conversational data, and while 

analysing documents obtained during the fieldwork. All the information gathered using 

these methods was coded while writing memos, taking categories apart, and breaking 

categories into components. These procedures helped me to increase my familiarity with 

the collected data.  

Grounded theory has at least two stages of coding, namely initial coding and selective 

coding (Charmaz, 2014). In constructing the initial coding, I remained open to exploring 

any theoretical possibilities discerned in the data. Initial coding sticks closely to the 

data, seeks actions from the data, remains open to other analytic options in the data, and 

allows the researcher to create codes that best fit the collected data (Charmaz, 2014).  

In coding the data, I named the data deliberately to capture empirical realities or chose 

words that constituted the codes. Table 3.5 shows several examples of how I 

constructed initial coding from interviews with participants and used the initial codes to 

develop a first-level focussed code.  
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Table 3.5. Coding process from interviews from open/initial to focussed codes  

Examples of the extract of the 

interview 

Open/initial codes First-level 

focussed codes 
[If] the best approach [the proper language for 

this] is direct visits to the villages. What I mean 

is that for the health sector, do not ever let it 

get to no health workers in the village. If 

clinics have been built but no nurses work, it is 

nothing. […] so, what we need to train is those 

who are able to work with the community 

directly. For the health sector, we need to hire 

and train more health workers, in education, we 

hire more teachers and in the economy, we 

need to hire people who are able to encourage 

people to be entrepreneurs.  

(C1, male, other Papuan, top management, PT 

Freeport Indonesia, 13 March 2017). 

• Making sure health workers 

always available in the 

region 

• Hiring teachers to teach in 

rural villages 

• Hiring entrepreneurs to 

teach indigenous people to 

be able to see opportunity in 

their villages 

• Training those who are able 

to develop the community in 

the field directly 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Using a direct 

approach to 

prevent bias among 

community 

 

 

Our approach is to see what comes as a 

potential business opportunity. For Amungme, 

since they have good coffee, we train them to 

plant coffee. As it needs five years to harvest, 

we encourage them to plant vegetables.  

(C2, male, Non-Papuan, senior staff, PT 

Freeport Indonesia, 31 January 2017) 

• Using local commodity to 

increase the community’s 

economy  

The word to meet and discuss with them is 

called “muna-muna.” So, we sit in the 

discussion […]. But yes, we normally do like 

that, treating them as a family, sitting together, 

talking and eating together  

(C3, female, other Papuan, senior staff, PT 

Freeport Indonesia, 31 January 2017). 

• Getting all people to get 

together 

• Treating them as a family 

• Discussing the development 

we need to make in the 

villages.  

 

Source: Constructed by the researcher 

 

I then conducted selective or focussed coding using the most significant and frequent of 

the initial codes to reflect a large amount of data (Charmaz, 2014). This coding required 

decisions about what made the most analytical sense from initial codes, so as to 

categorise the data incisively and completely. Table 3.6 shows some examples of how I 

developed second-level focussed codes from first-level codes. I divide them into three 

sections, namely coding for the company, for the Amungme, and for the Kamoro.  
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Table 3.6. Focussed/selective coding 

First-level focussed codes Second-level focussed codes 

Section 1: PT Freeport Indonesia 

• Using a direct approach to prevent bias among community 

• Involving all people in the community – all villagers both 

the indigenous leaders and members 

• Not calling people in the village to speak in the city 

• Empowering and training those who are ready to work 

• Focussing on one local product to increase the economy 

• Stopping physical development and focussing on human 

development 

• Confirming the method of one voice to solve the problems 

never works 

 

 

Direct approach as the best 

strategy 

• Obeying higher authority as indigenous leaders or religious 

leaders 

• Requiring to test the waters – who has the most influence 

• Respecting their leaders  

• Having Bakar batu as a part of the culture when dealing 

with community 

 

Approaching the most influential 

person - their indigenous leaders or 

religious leaders 

• Building a close relationship as brother/sister or families 

• Providing simple illustrations  

• Explaining more about benefits achieved than the cost 

given 

 

Using a brother-sister relationship 

and simple language 

• Explaining the impact of mining: significant or 

insignificant through a simple analogy 

• Persuading community to tolerate the change in the 

community 

• Not only thinking about cost in approaching community 

• Understanding the difficulties to explain with people with 

different views 

 

 

 

Giving a persuasive approach to 

the community 

• … 

• … 

• … 

 

Section 2: Amungme community 

• Showing dissatisfaction with the presence of the company 

• Restricting the community to open gardens in the areas of 

operation 

• Having the wrong ways to develop Papuans 

• Having safety issues accessing own villages 

• Having issues in education and economic programmes 

• Being considered as an industrial area, not for living 

• Being confused by the presence of Lemasa in the region 

• Being left out of the security and government and being 

judged as a stupid, pig brain by military 

• Taking economic programmes out of the villages, 

particularly in lowlands 

 

 

 

 

 

The company as a problem among 

the community 

• Approaching the community based on culture - expecting 

the company to understand the traditional life of the 

community 

• Continuing to develop education for indigenous people 
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• Expecting the company to collaborate with the government 

about community development programmes 

• Mapping the customary land rights for the community 

• Hoping for the involvement of NGOs to develop the region 

• Raising the importance of patrolling in the community 

• Requiring continuous accompaniment in economic 

programmes 

• Hoping for continuous and consistent development 

 

Strategies suggested 

• … 

• … 

• … 

 

Section 3: Kamoro community 

• Being happy with the presence of the company 

• Agreeing Freeport continuing working in the region, 

subject to certain conditions 

• Recognising the role of LPMAK to develop community 

• Thinking of difficulties if the company closes 

• Claiming the company has not met the needs of the 

community 

• Knowing that many Kamoro living with no houses, eg. 

Kamoro in Poumako 

• Not understanding great poverty among community 

• Just getting support from the company since 1996 after the 

big incident 

• Knowing one percent but never knowing how much and 

the gross profit of the company 

• Never been open since the beginning of its operation in the 

region 

• Expecting Freeport to be more open to the community and 

the council 

 

 

 

 

 

Agreeing with the presence of the 

company with certain conditions 

• Experiencing issues in education, health, and economy 

programmes 

• Having the inability to fund education for children 

• Having security problems  

• Experiencing discrimination in the job recruitment process 

• Hiring more outsiders than indigenous people 

• Running development work without understanding the 

condition of the community 

• Not being sensitive to the customary values of community 

• Having difficulties managing the education and health 

programmes beyond the budget 

• Receiving good health access but having no medical doctor 

and only one nurse 

• Not knowing the support of the company in their areas, but 

probably in other areas 

• Recognizing Freeport's support to the community and the 

challenges 

 

 

 

 

 

 

 

 

Challenges to engagement 

• … 

• … 

• … 
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The coding process helped me become closer to the ways of life being studied and to be 

sensitive in each encounter and experience during the study. As Charmaz (2005, 2014) 

claims, the construction of theory depends on the strong relations the researcher has 

with the researched. As a researcher, I increased how aware I was of what is happening 

in the setting, in people’s lives. Documents, images, and texts were aligned with the 

recorded data. I could better understand the acts, accounts, scenes, and views (Charmaz, 

2005, 2011a, 2011b, 2014). This grounded theory coding provided an interactive space 

that enabled me to be closely and deeply involved in the data and to illuminate the way 

of life studied. It led to new analytical questions, where the answers merged subjective 

elements with what appeared to be objective elements, as I contended with 

understanding this researched life (Charmaz, 2014). I then compared data with data, 

then data with codes, in which codes shifted and changed; this enabled me to advance 

my analytical understanding.  

3.7. Concluding Remarks 

In concluding this chapter, I would like to emphasise that the use of the constructivist 

grounded theory method is associated with social justice studies. While I used some 

elements of grounded theory for data collection and analysis (Glaser & Strauss, 1968), 

the whole study takes a critical research approach, aiming to understand how 

community engagement is practised, then to examine it from corporate and indigenous 

perspectives, criticise it, and formulate an agenda of ways to change practices. The 

analysis and interpretation of the findings, therefore, follow the critical research 

approach.  

The chapter also highlights the research process I had to undertake to meet the 

objectives of the research, that is, to understand the community engagement in the 

mining industry from both corporate and indigenous perspectives. This chapter has 

explained mostly my direct experience and interactions with the participants during the 

fieldwork and provides a platform from which to embark on the next part, describing 

the study’s subjects, the indigenous communities, PT Freeport Indonesia, and their 

environments.   
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Chapter 4 

Indigenous Communities: Understanding the Amungme and Kamoro 

Social Systems 

The analysis in this chapter is of the two indigenous peoples whose worlds have been so 

affected by the mining and related activities of PT Freeport Indonesia. It covers their 

traditional life and the social systems underpinning that life, including values, cultures, 

and other things the two communities consider important. From these aspects, a better 

understanding can be obtained of the indigenous communities, which helps to 

understand the challenges that present when it comes to community engagement with 

PT Freeport Indonesia. In the interests of space, my account is not a comprehensive 

ethnographic or anthropological analysis, but I have elaborated aspects that are relevant 

to the research questions. The chapter comprises the following sections: the Amungme, 

the Kamoro, the effects of Contract of Work on the Amungme and Kamoro, Amungme 

and Kamoro as indigenous people, and concluding remarks.  

4.1. The Amungme 

I have chosen to present the Amungme first because, of the two peoples of particular 

significance in this study, they claim to be more Papuan than the Kamoro for reasons of 

their ancestors having been in situ longest. The analysis is arranged according to 

geography, demography, socio-economic circumstances, religion, and education. 

Demographically, there are now about 17,000 Amungme in total. They are descended 

from the first Papuans who came from the west at least 50,000 years ago, in the Ice Age, 

when land connected New Guinea to Australia (Müller, 2001). Many small groups 

probably arrived after the pioneers, and all of them settled in inland valleys in the 

highlands and began their yam and taro-based agriculture. Geographically, the 

Amungmeans converged in the Balliem Valley (or further east) then moved westwards 

on the south slopes of the mountains. They settled in the Jila, Noema, and Hoea Valleys, 

then later moved west to the Tsinga, Waa, and Aroa Valleys (Müller, 2001; Reumi, 

Katjong, Salossa, Omba, & Mamoribo, 1999; Timang, 2016). There has been no 
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paleological evidence to explain the migratory process of the Amungme, apart from oral 

legendary records (Timang, 2016). An early photo of Amungme in the 1930s, before the 

migration and the coming of PT Freeport Indonesia, is reproduced in Figure 4.1. 

Figure 4.1. Amungme people: Early photo  

Source: Natkime (2009) 

 

The peoples now living around them, Moni, Dani, Nduga, Asmat, Mee/Ekagi are shown 

in Figure 4.2 (Timang, 2016). The boundaries represent the Amungme’s relationship 

with these other peoples with who they are connected through traditional trade and 

marriage (Müller, 2001; Müller & Omabak, 2008). Since the mine was established, the 

boundaries have become porous, including that some Amungmeans now live in the 

Contract of Work area in the lowlands. Indeed, the occupancy of the mining company 

on the Amungme’s customary lands has had social, environmental, political, and many 

other impacts, not only disrespecting customary values, but the company has also 

changed the land, the environment, and the Amungme’s living conditions (Cook, 2001; 

Downey, Bonds, & Clark, 2010; Walton, 2008). The Amungme’s current settlements 

today have been influenced by the company’s initiation of the One Percent Funds in 

1996. The funds have enabled development programmes, plus millions of dollars to 
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establish infrastructure in three highland villages of the Amungme (Müller, 2001; 

Müller & Omabak, 2008; Timang, 2016). 

 

Figure 4.2. Community area boundaries and PT Freeport Indonesia’s CoW area 

Source: PT Freeport Indonesia (2013) 

 

Over half the Amungme still live in the highlands (such as several villages in the district 

of Tembagapura, including the Damal group – the Amungme who live in Beoga Valley 

(Beanal, n.d)),7 but now around 8,000 live in the lowlands (such as the districts of 

Agimuga and Jita) (Timang, 2016). The migration of around 2,700 Amungmeans to the 

lowlands because of the mine was preceded by migration before the 1960s. There is no 

clear reason for this migration; however, some records claimed that the migration was 

related to the Dutch Catholic missionaries who were previously in the lowlands spread 

the gospel and develop education and socio-economy among their people (Burce, 1995; 

 

7 Mr. Tom Beanal is the head of the Amungme Customary Council, and a former legislative government 

council member. He was the principal in a US$ 6 billion suit against Freeport-McMoRan Inc., and spoke 

at Loyola University, New Orleans, Louisiana, US on May 23, 1996. He was also recorded as a political 

activist for the Papua freedom movement in Wikipedia’s information on Indonesia. He went to the US to 

lobby the UN to straighten out the history of Papua and hold a referendum for self-determination for 

Papuans. 
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Müller & Omabak, 2008; Timang, 2016). In addition, Beanal (n.d) claims that some 

Amungme moved to the lowlands to work on the Dutch Rubber Project in 1959-1960.  

Amungme are thought to be the last of the highland Papuans to feel the influence of the 

outside world (Müller & Omabak, 2008). Such factors as the remote geographical 

location, and being very isolated and unevenly distributed were major obstacles to any 

outsiders making contact with the community. Indeed, although the Amungme lives 

only 50 kilometres inland from the coastal Kamoro, the two groups rarely met. 

However, Amungme did have social and economic relations with their highland 

neighbours as indicated below. As far as European expeditions were concerned, the first 

to reach the Carstensz glaciers in both 1913 and 1936 did make contact with the people, 

but this was brief. Then, in the early 1960s, the miners of the Freeport Sulphur 

Company (the present day, Freeport-McMoRan Inc.) came and introduced metal tools 

(Müller & Omabak, 2008).  

There are no contemporary records to elaborate other demographic characteristics of the 

Amungme until the early 1970s. However, we do know that the Amungme is not a 

nomadic society traditionally (Timang, 2016). Unlike other people who take advantage 

of relative differences in economic and income opportunities to migrate to other 

localities, the Amungme build permanent settlements and carry on their lives in one 

place – this is how the concept of community being “indigenous” constructed within the 

Amungme. In their mythology, Amungme is believed to be the first human being that 

appeared in the world. It comprises two words, Amung and Me; Amung means the first 

or the eldest, and Me means human. Therefore, the word Amungme is important for 

their identity and the beliefs of those who feel themselves to be Amungmeans. 

Regarding the effects of the mine, Müller and Omabak (2008) reported around 200 

Amungme lived in Waa Valley in 1972, the closest valley to the initial mining 

operation; today more than 20,000 people are living in that same area, of whom only 

around 6,000 are Amungme (Statistics of Mimika Regency, 2016). Timang (2016) notes 

that the first migration group to come to work at the mine and swell the population were 
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mostly from Java in 1985. They totalled 2,300 families or approximately 11,000 people, 

more than half the total number of Amungme men, women, and children.   

Traditionally, the Amungme’ settlements reflect how the community is divided into 

exogamous clans along patrilineal lines of around 150-200 members. In turn, clans 

comprise household family units, the smallest organisation unit being the nain(t)-wain(t) 

(husband and wife) relationship. These household units can be formed by parties from 

two different clans joining one another which forms a confederacy, held together by 

preferential marriages, and contiguous or nearby residences after shifting of the 

population bring one of them into close proximity to an established one in the same 

valley in which social interaction takes place (Müller, 2001). Each clan then establishes 

alliances for various purposes. Each clan makes clan-related decisions, such as those 

relating to marriage, land ownership, rituals, and wars (Timang, 2016).  

In order to preserve customs and protect their lineage, Amungme in former times, and to 

a large extent still today maintain an internal marriage system, that is, marriages are 

between members of the community. Using exogamous clan as the principles in 

marriage, members of the community are not allowed to marry one another if they are 

members of the same exogamy clan, but instead, marriage is arranged in different 

exogamy clan (Timang, 2016). That is, the limits of incest are generated. Biologically, 

the Amungme recognise Mom (female) and Magai (male) (anthropologists call it 

“moiety”), meaning that everyone belongs to one or the other (Müller, 2001; Timang, 

2016). A member of Mom can marry a member from Magai but is not allowed to marry 

another Mom, similarly with a Magai.  

Incest, called hanom, literally meaning “eating faeces,” was (and still is) the worst sin 

for the Amungme. It could happen not only between closely related family members but 

also within the lineage and the whole moiety as outlined above. The Amungme believe 

that incest brings severe consequences, such as gardens being unproductive, pigs dying, 

and a curse on the family and the whole lineage. Based on Ellenberger, Müller (2001) 

claims that only the deaths of guilty parties satisfied the angry spirit. It is “not only the 

spirits who needed to be appeased but also it is the retribution of the inter-related 
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cosmos diminishing fertility until the culprits are dealt with” (Müller, 2001, p. 36). At 

present, instead of using arrows to kill, both guilty parties must be drowned and all their 

possessions, including houses and gardens, must be burned.     

Despite the internal marriage system, external marriages do exist, and these strengthen 

kinship relations between Amungme and other communities. There are some Amungme 

in Aroanop who marry women in Moni or Amungme in Bela-Alama who marry women 

in Nduga (Timang, 2016). The external marriages have also increased because of the 

mining and migration to the lowlands. The Amungme have slowly changed to be more 

pluralistic. Some Amungmeans marry other coastal communities, live together, and 

extend their kinships in the region. Most Amungme living in the highlands still maintain 

their marriage traditions, but a few have moved to the main town, living and marrying 

people from different communities. Nevertheless, in both internal and external marriage 

systems, cowry shells are still an essential item of the bride price, although, in some 

areas where a money economy has been introduced, cash payment has replaced the 

shells, usually with pigs added (Müller, 2001). 

Most Amungme, particularly in the highland, live in extensive and dense tropical 

forests, lying in varying topographic conditions, such as areas of mountains, hills, and 

swamps. Each clan’s territory lies between the water flow and mountain slopes and so 

each of them can perform daily economic tasks independently and self-sufficiently. 

Each patrilineal-based family household manages the land under the authority and 

supervision of the entire clan. Individual ownership of the land only applies to arable 

lands used for farming, whereas areas like mountains, rivers, and forests are owned by 

and are common to the whole clan (Timang, 2016). Omaleng (2015) notes that if people 

are asked to relocate, it becomes a communal issue that involves all members of the 

clan. 

However, the presence of the mining company has brought new values to the lands. The 

concept of land ownership has triggered a complicated relationship between the 

company and the Amungme. Indonesia’s constitution and laws stating that all lands and 

natural resources, including minerals, belong to the nation allowed the control and 
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seizure of traditional lands. In the 1960s, a significant change occurred because of the 

setting up of the Ertsberg Mine (Clark, 2001; Hills & Welford, 2006). Under the first 

CoW, the company was given the right to resettle the Amungme who were living in its 

project area and was granted immunity from having to pay for the land (Amiruddin & 

de Soares, 2003; Hisada, 2007; Leith, 2002; Müller, 2001; de Soares, 2004). Within a 

short time, Amungme lands, previously used as their best garden sites and sacred places 

for the ancestral location were built into “a city of copper” (Müller & Omabak, 2008). 

The company built roads from the lowlands, set up its operations in the highlands, and 

built all the other infrastructure Freeport needed to mine the Ertsberg deposit (Müller & 

Omabak, 2008; de Soares, 2004). Since the presence of the company, both the 

Amungme and the Kamoro people have also suffered from the environmental 

degradation of the area (Anderson, 2001; Walton, 2008). By 1995 the company was 

mining 110,000 tonnes of ore per day, which had resulted in huge amounts of mine 

disposal (Hisada, 2007). 

This has significantly affected the community who has the contrasting concept of land 

being like a mother who gives life to her children (Clark, 2001; Müller, 2001; Omaleng, 

2015; Timang, 2016). Clark (2001) claims that the Amungme use the language of 

environmental ethics, a non-anthropocentric theory in which nature is attributed 

intrinsic, not merely instrumental value. Omaleng (2015) claims that, as a standing 

mother, Ningok, the peak of the mountains, is the mother’s head; the mountains are 

sacred places and places for their ancestor spirits to inhabit after they die; and each clan 

in the community owns a sacred place (Beanal, 1992; Müller, 2001). Ndou, the 

mountain slopes, comprise the mother’s body, consisting of her breasts, shoulders, and 

navel, where the Amungme find and enjoy the peace of life, fertile soil, and avoidance 

of harm. The ancestors instructed the Amungme to stay to protect their ancestor spirits. 

They believe that, if they go out of their original place, they will suffer from disasters in 

life. Ndok is the mother’s feet, a land of fertile soil, but full of danger, and the 

community uses it only for hunting, not for living in. 

Regarding the particular mountains that were or are mine sites, Tengogoma, known as 

Ertsberg, is the home of ancestral spirits whose bodies were cremated (Timang, 2016). 
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Grasberg, called Uangmabuk Ninggok, is a sacred mountain, climbed by the 

Amungme’s ancestors during the times when the community suffered from hunger 

(Müller, 2001).  

The presence of the company has also brought significant changes to the Amungme’s 

economy. The mining activities and the increasing number of migrants in the region 

have stimulated new economic activities. The Amungme are exposed to a modern 

economy, with concepts such as cooperatives, business profit, etc. which require time 

for the Amungme to process and understand. Those who move to the town seek 

opportunities for working for the government, the mining company, or casually. They 

must compete with other Papuans and non-Papuans who come to the region for 

economic opportunities. 

In actuality, this contrasts with Amungme living in more isolated areas. In the past, and 

even still today, Amungmeans can economically survive using the skills and technology 

developed by their ancestors. In addition to its spiritual and social significance, the land 

is central to the Amungme’s economy and mode of production (Clark, 2001). The 

customary land rights of the community are an essential aspect of the survival of the 

community as a whole, its clans, its households, and individuals (Timang, 2016). A 

person should obtain permission from the head of the clan in order to clear customary or 

common land for farming. If an area of land is no longer cultivated, it can become 

customary land again or can be given to another household in the same clan to farm. 

Foreigners can only use the customary lands for farming, hunting, or a place to live and 

only with the approval of the clan leader, and the foreigners must then give something 

in return. However, according to their traditions, Amungme land cannot be rented, sold, 

or purchased in a commercial sense, and can only be released for critical conditions, 

such as wars that force them to relocate for safety.   

Their wealth of knowledge and skills related to the tropical environment has enabled 

Amungme to manage their farming and hunting activities for thousands of years without 

destroying their environment and biodiversity. Amungmeans have practiced their 
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farming for thousands of years, maybe even before other communities in the world 

knew how to farm (Timang, 2016).  

The Amungme’s daily nutritional needs have been further affected by the company’s 

presence. Modern-day Amungme have been introduced to other diets such as rice, 

noodles, and many other cooked foods from outside the region. Government aid 

providing alternative food, have changed the Amungme’s daily diet. Instead of 

performing traditional farming, some Amungme now rely more on aid to support their 

daily consumption. 

In contrast, in the past, and still to a large extent today, in the highlands, the Amungme 

have managed their lands to meet their daily nutritional needs. Their staple food 

includes sweet potatoes (erom), taro (mo), and banana (kolo) as well as cassava, which 

was introduced to the Amungme at the end of the 18th century (Timang, 2016). Sweet 

potatoes take 10-12 months to mature and, after having been planted twice, the lands are 

allowed to rest for around three to six years before re-planting takes place (Müller, 

2001). The Amungme have known how to identify which plants are consumable, such 

as banana, yam, and taro, for more than 10,000 years. Besides their familiarity with 

types of soil and the variety of plants suitable for each type, the Amungme understand 

methods of land management and times for planting and harvesting. In their farming 

system, the Amungme are also aware of any natural boundaries, such as rivers, large 

stones, and big trees that divide their territory from other clans within the community 

(Müller, 2001). The farming system is cooperative, with the men performing the heavy 

work, such as land clearing, including digging large terraces on steep slopes for erosion 

control, while the women have the task of planting (Beanal, n.d; Müller, 2001; Timang, 

2016).   

Hunting is another vital source of food, which is performed daily by the Amungme to 

obtain a sufficient amount of protein to supplement the carbohydrate gained from sweet 

potatoes and taro. The nature and richness of flora and fauna in their lands enable 

hunting; however, today the hunting area is restricted by the company’s mining projects 

(Timang, 2016). The Amungme hunt wild boar, cassowary, cuscus, cockatoo, and other 
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animals through trapping or accompanied by dogs, using simple equipment, such as 

spears, machetes, and arrows. Food gathering is another crucial source of livelihood for 

the community. Food gathered in the forest includes fruit, nuts, vegetables, coconut, 

cucumber, peanuts, and sugarcane (Timang, 2016).  

Traditionally, Amungme were part of an egalitarian society where each person, 

particularly male Amungme, leads himself (Müller, 2001). Contrasted to other highland 

groups, the Amungme were less willing to follow leaders as each member functions and 

controls their behaviour according to the prevailing cultural character. The traditional 

leadership system in the community was naturally formed. Timang (2016) uses the term 

big man to describe the leadership type in the Amungme. The leaders in the community 

were not elected nor do they hold their position due to heredity as the community does 

not have royalty, let alone bureaucratic forms of organising introduced by outsiders. A 

person who is the community’s leader must be accepted and recognised by the 

community. He could meet several important requirements, namely physical attributes, 

personality, intelligence, and hard work (Müller, 2001). Several traditional leaders 

among the community include Me-Nagawan, Kalwang, Nol Naisorey, Woem-wang, and 

Woem-mum, each with a different role (Timang, 2016). 

The groups of several clans inhabiting one particular area form a political entity called 

Nol Naitorey. Each Nol Naitorey can comprise from three to eight villages with a 

population of around 400 in total, and led by a trustworthy leader (Müller, 2001). In 

case an issue remains unresolved in this political entity, the Nol Natorey can bring the 

case to Amung Naitorey as the highest authority in the community (Timang, 2016). The 

leader, Me-Nagawan, is a central figure in the community, given full authority to lead 

the community in a particular area in negotiations with outsiders in times of dispute, 

fighting, and the war against other communities (Müller, 2001; Reumi et al., 1999; 

Timang, 2016). He is a man with approved physical attributes (well built, healthy, and 

without any deformities) and an ability to communicate with the ancestors in the sacred 

world during wars or rituals. He must be wealthy and skilful in trade, distributing his 

wealth wisely among his kin groups.  
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The Amungme’s political system has now changed following the presence of the 

company. The advent of the Indonesian political structure has also been imposed on the 

Amungme traditional leadership. Besides the head of village government chosen to deal 

with regency-related tasks, inat aluagam wang or kalame-we (village chief executive or 

leaders) were appointed by the local government for their ability to speak Indonesian 

and relative royalty and docility (Müller, 2001). As the village leaders receive monthly 

wages, their status is on the rise, although they are far from being accepted as top 

leaders. The Amungme today are also affiliated to traditional organisation units, that is, 

legislative and executive customary councils. The legislative board, called Nol 

Naisorey, have duties to advise the executive board. However, the roles of the Nol 

Naisorey have not turned out as expected because of the establishment of the Amungme 

Customary Council (Lemasa) in 1994. The Amungme integrated a modern government 

structure by establishing customary areas led by a leader, called Torey-Negel, who plays 

an executive role while the Amung Naitorey has legislative functions (Timang, 2016). 

Lemasa is an executive board to all the Amungme communities. The structure of 

customary government in the Lemasa has changed, now comprising five bureaus to 

manage and execute useful programmes that benefit the community (Timang, 2016). 

Amongst them, the customs and cultural bureau plays a significant role in protecting 

customary land rights of the Amungme. 

I indicated above that until recently, Amungme did not have much contact with either 

lowland Kamoro or with non-Papuans. However, whether the Amungme were involved 

in trading activities with the Majapahit Kingdom,8 as other Papuan groups were, is not 

clear. Although the Amungme I interviewed were unaware of it, some records note that 

Amungme engaged in trade with non-Papuans, most likely in the 18th century (Timang, 

2016). After that, Amungme have carried out traditional trade and used shell-money9 

with other neighbouring communities through barter systems (Timang, 2016). Salt, 

stone axes, and knives were the most prominent commodities traded (Müller, 2001; 

 

8 The Majapahit kingdom grew significantly in 1294 and claimed its sovereignty over all Indonesian 

islands, including Malaysia (Fisher & Mesenas, 2000). 

9 Eral or Elal was the new shell-money system used just around 1950s, probably introduced by Japanese 

during the World War II, brought to Amungme by Moni and Ekari porters used by Christian missionaries, 

replacing Amungme’s old money, called utam, utam-onggop, kusam, usam or usambibi (Müller, 2001) 
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Timang, 2016). Amungme in small groups from Tsinga and Noema made contact in 

trade with some other peoples, such as Kamoro, Moni, Mee, Asmat, and Ndani-Lani. 

The Amungme exchanged tobacco, salt, and stone with the Kamoro to obtain axes, 

machetes, shovels, and seashells. Amungme related to the Ndani-Lani through salt and 

tobacco trading; however, the relationship between the two was originally hostile. Trade 

contacts with the Asmat ended up with mutual suspicion as Asmat were considered to 

be Wemanawe (cannibals). Amungme and Moni even liaised to repress the trade 

monopoly of the Ekagi, which was characterised by conflict, deception, and theft.  

Through traditional trade, Amungme formed stronger relationships with their 

neighbouring communities. Amungme developed a very good relationship with the 

Moni, with many Amungme men marrying Moni women. The Amungme also 

maintained strong relations in trade with the Ndani-Lani, leading to marriage between 

both communities, giving birth to seven generations today. Marriage across the 

communities has united social and cultural aspects among the Amungme; for example, 

many Amungme, particularly in Ilaga and Beoga can speak Ndani-Lani. Many members 

of Ndani-Lani migrated to Amungme lands to avoid wars and expand farming areas, 

and the migration had an impact on the control and seizure of Amungme’s sacred lands, 

breaking out into a great war at the end of the 19th century.  

Amungme’s interactions with the Ndani-Lani brought other social changes in the 

community. Community warfare is an example of the Amungme adopting Ndani-Lani’s 

societal values. For Amungme, wars can only occur when conflict is not solved, and 

wars were arranged according to agreed rules to avoid other social problems. The 

location of the fighting needs to be considered so that others not involved in the issue 

causing the war are not affected. Children from 0-13 years or old people from 60-80 

years of age may not be killed, nor may fighters pillage the enemy’s properties, rape 

women, or kill the enemy when they are not ready. The actors should obey the rules as 

there are sanctions against those violating the rules. The war ends when the number of 

victims is equal, and there is no payment of the head or blood of the victims. However, 

the system of payment of head or blood they currently practice is an adaption of the 

Ndani-Lani war system (Timang, 2016). Amungme leaders now begin to question the 
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essence of wars, as having been contaminated by other cultures or conflicts of interest 

among political elites in the region. 

Regarding their spirituality, Amungme recognises the presence of Yomun Nerek-Temun 

Nerek, the creator over all living creations, as having the highest authority in all the 

world, including over human beings (Beanal, n.d). Ailim and Hai encompass their 

spiritual beliefs (Timang, 2016). Ailim relates to rituals carried out to respect the rules 

and regulations of either pre- or post-Christian theology (Müller, 2001). It brings such 

rewards as health, better agriculture, and livestock. It includes worship to respect the 

universe and ancestors within the universe. Hai is Amungme’s heaven, referring to the 

concept of eternal life when Amungme die. The concept has been assimilated into 

Christian ideas of heaven brought by Protestant missionaries in the 1950s, which 

Amungme now believe (Müller, 2001; Timang, 2016). Amungme today still believe that 

the dimensions of nature, spirit, and human life are inseparable; therefore, they need to 

harmonise these dimensions to achieve a better life (Beanal, n.d). 

Christianity brought about various changes to what is considered right and wrong. It put 

an almost complete stop to all unsavoury aspects from outsiders’ perspectives, such as 

community wars. Previously, for Amungme, not sharing wealth or reciprocating goods 

and services were more heinous crimes than wars, witch killings, and wife-beating 

(Müller & Omabak, 2008). Christianity created better regard for the rights and personal 

worth of women, with the most distinct phase of the rectification of gender inequality in 

the community being Christian prohibition of witch killings (Müller, 2001; Timang, 

2016). Old taboos, such as restrictions on saying the name of parents, mother’s brothers, 

etc, eating symbols of your mother’s patrilineage, eating insects, using certain words, 

and carrying out activities in certain areas belonging to the earth spirits, also shifted to 

Christian values. The Amungme now lives with no more than one wife, and premarital 

sex is prohibited. The Sabbath is observed, including that no work is done, and some 

foods are taboo, including betel nut, tobacco, and blood (Müller, 2001).  

Many Amungmeans have also obtained a modern education. However, long before 

modern education, the Amungme had a traditional education system, comprising 
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initiation into the community as a child, acceptance into a particular clan, and 

measurement of one’s ability to hold specific responsibilities in the group (Timang, 

2016). Modern education was introduced to the Amungme in 1954, along with the entry 

of Christianity with the establishment of a Catholic school in Tsinga (Müller & 

Omabak, 2008). Christian missionaries played major roles in teaching Christianity to 

the Amungme through reading gospel books (Timang, 2016). Moses Kilangin, a young 

Amungme teacher, and Catholic missionaries then established five schools in Tsinga 

and Noema in 1957. However, on the transition from the Dutch to the Indonesian 

government, these schools did not last. The mining company’s education scholarship 

programmes in the region have now encouraged many Amungme to pursue a modern 

education, but compared to other communities, there are few educated Amungme 

(Müller & Omabak, 2008).  

4.2. The Kamoro 

There are probably about in excess of 20,000 Kamoro now. This section analyses them 

as a population and society, including comparing them to Amungme and bringing out 

important differences between the two. Compared with the Amungme, the Kamoro are 

recent settlers in the lands shown in Figure 4.2. The Kamoro are distributed across a 

wide geographical area along the southwest coast of Papua, and so mostly live in 

lowland areas, comprising swampy, coastal, and river areas as pictured in Figure 4.3. 

There are around 60 swamps, fed by various mountains, rivers, tributaries, and countless 

creeks that cross the lowlands headed to the sea. The swamps are behind a long beach 

and tidal woods which split west and central Mimika; further inland, there are dense 

swamp forests (Pouwer, 2010).  

Unlike the Amungme, the Kamoro have stories and experiences about the first arrival of 

the mining company in the region although the consequences of the mining operations 

in Kamoro territory are quite similar. Indeed, the presence of the company giving rise to 

new settlements, mine facilities, and tailings, has appropriated Kamoro’s lands. Jenaru 

(2015) claims that the damage to their environment caused by mining, immigration, new 

settlements, etc. is not only an environmental tragedy but also has significantly affected, 
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if not destroyed, all aspects of Kamoro life. The presence of outsiders, particularly 

mining workers, as well as the development of infrastructure and the economy have also 

caused social and environmental changes among Kamoro people (Pickell, 2003; 

Pouwer, 2010; Rahangiar, 1994).  

Figure 4.3. Kamoro traditional dance symbolising the dependence on river and boat 

Source: Kedutaan Besar Perancis di Jakarta (2012) 

 

Geographically, Kamoro lands are bordered by the Charles Louis Mountain in the north 

and the Arafura Sea in the south (Jenaru, 2015; Rahangiar, 1994). The mountainous 

spine of New Guinea Island almost reaches the coast at Etna Bay where the coastal 

plains broaden in a south-easterly direction, while at the most eastern part of Mimika at 

the mouth of Otakwa River, the foot of the mountains lies around 80 kilometres from 

the coast (Harple, 2000). Kamoro’s geographical area is based on linguistics; akwere 

Kamoro (Kamoro language) is spoken by the indigenous communities living along the 

300-kilometre stretch of coast between Etna Bay and Otakwa River (Harple, 2000). 

However, to demonstrate ethic cohesion in order to access funding from the mining 

company, Kamoro now claims that the geographical limits of their relatively 
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homogeneous cultural areas range from Potowai (the western Kamoro village near Etna 

Bay) to Otakwa (in the east) (Harple, 2000). 

Historically, the Kamoro have been less isolated than the Amungme were. Compared to 

the Amungme, the Kamoro have known the outside world through trade and scattered 

contacts for more than a century. However, besides various myths and legends, no 

documentation about the Kamoro is found before the arrival of Europeans (Müller, 

2011). Several European visitors arrived in Kamoro lands, such as Letnan Kolf in 1826 

and Dr. Solomon Muller10 in 1828, and a report of the people was prepared in Dutch in 

1857. Nearly 50 years later, a far from a complete account of Kamoro was written by 

the British Ornithological Union’s expedition to the peaks of the Snowy Mountains 

from 1912-1913. Their 15-month expedition failed to reach the top of the mountains and 

only established a station close to what is now called Kokonao Village. In 1925, the 

Roman Catholic Church established a missionary post in that village;11 however, no 

documents were published. After World War II, Pastors Dabre, Zegwaard, and Coenen 

recorded the myths and legends of the Kamoro. Müller (2011) acknowledges Dr. Jan 

Pouwer’s doctoral dissertation prepared from living with the Kamoro people for two 

years. Todd Harple also undertook an ethnohistorical analysis for his dissertation about 

the Kamoro for two years (Harple, 2000).  

Early trade history in south-west New Guinea has now been well documented (Harple, 

2000; Müller, 2001; Müller & Omabak, 2008; Timang, 2016). This shows a trade 

network in the 18th century linking the western part of the Kamoro region with Onin 

Peninsula on the southern part of the bird’s head of New Guinea, with the Mimika coast 

lying on the periphery of this network. A direct link existed between the Mimika coast 

 

10 Dr Solomon Muller, a German naturalist, arrived in Batavia in 1826 and then journeyed to New Guinea 

and Timor in 1828 aboard the Triton. Muller remained in the port city of Kupang at the beginning of 1828 

to penetrate the interior of Timor and was stationed in Java in 1831 and Sumatra from 1833 to 1835. 

11 Kokonao village is now the home of a large dormitory facility run by the Indonesian Catholic Church. 

It provides a home for Kamoro indigenous children to live and go to the school. It caters for over 140 

children, teaching grade seven to nine students from remote villages in the region. To get to the Kokonao, 

it takes around one hour to the port from Timika and around three hours by boat along the river, out to the 

Arafura Sea and back to the mangrove rivers.  
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and the Moluccan Islands (Maluku), particularly Aru12 and Seram,13 giving rise to trade 

contacts between the Kamoro and the people in these islands. There was an increasing 

desire for ironware, tobacco, textiles, earrings, betel nuts, and beads in exchange for 

resin, birds of paradise, crocodile skins and slaves in the 19th century. Kamoro from the 

entire Mimika Coast were eager to obtain these items. Harple notes that Kamoro, under 

the influence of the Sultan of Tidore,14 had contact in trade and slaving activities with 

outsiders. Naowa, Kamoro King of Kipia, served as an initial conduit to supply the 

illegitimate Seramase slave and trade resources at the end of the 19th century. However, 

his influence changed when the Dutch arrived and established direct contact with the 

Moluccan kings and weakened the position of the Sultan of Tidore.  

The population I gave for Kamoro of 20,000 at the beginning of this section is an 

estimate based on the population recorded in 2011 by Müller (2011) that there were at 

least 18,000 Kamoro. I found no clear data on the size and composition of the Kamoro 

population in the present day. One reason is that demographically, the Mimika coast 

where most Kamoro live now has the largest occupancy of not only Kamoro but also 

other Papuans and non-Papuans in the Regency of Mimika. The administration of the 

regency is divided into three districts, namely the District of West Mimika (Mimika 

Barat), East Mimika (Mimika Timur), and New Mimika (Mimika Baru). The three 

districts are comprised of 40 individual villages (Jenaru, 2015), mostly located on the 

coast, but coming closer to or even in the mountains, away from the Arafura Sea. The 

arrival of both the company and local government to the region has contributed to 

change and development in the villages. Collaborative village development work 

between the company and government includes the opening of new Kamoro villages. 

 

12 Aru Islands are a group of around 95 low-lying islands, as one of Maluku regencies. The islands have a 

land area of 8,152.42 square kilometers with a total population of 93,722 in 2014.       

13 Seram Island is the largest and main island of Maluku Province, located just north of the smaller 

Ambon Island and a few other surrounding islands, such as Haruku, Neger, Nasalaut, Banda and Saparua. 

It has 17,100 square kilometres of land and had a population of 434,113 in 2010.  

14 The Sultanate of Tidore was a major regional political and economic power in Southeast Asia from the 

17th to 19th centuries. It was centered on the spice island of Tidore. Now, Tidore is a city, island and 

archipelago in the Maluku Islands with a total area of 1,550.37 square kilometres. It had a population of 

48,678 in 2015.    
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The present population of Kamoro represents an increase from the approximately 8,600 

recorded in 1950 and the approx 9,300 recorded in 1961 living in 31 villages, to around 

15,000 in 1997 compared to the whole population of 64,256. The difference between the 

early estimates of 1950 and 1961 and the later ones is that before mining began, the 

Kamoro were the vast majority in the area whereas in 1997 Kamoro comprised less than 

one-quarter of the overall population in the whole regency (Harple, 2000). The increase 

in the regency’s population occurred because of the immigration of non-Kamoro, 

particularly in the eastern-most sub-districts of New Mimika and East Mimika.  

Similar to the Amungme, the Kamoro live in nuclear family households, usually 

comprising a father, a mother, and children, who together perform different tasks to 

meet the household needs. Over and above each household are paraeko female groups, 

living together with their husbands and brothers. Kamoro uses the term paraeko 

referring to a group of people, children or grandchildren from the same generation, 

descended from a common female ancestor, and taparu as a group of paraeko from the 

same descent through related female lines living together in common territory. Female 

members form a paraeko, although the group can include both sexes. Although 

inheriting some genes of the father, both male and female children within Kamoro 

inherit directly from their mothers’ paraeko (Kemdikbud, 2013; Rahangiar, 1994).  

Equivalent to the Amungme’s concept of clans, Kamoro’s organisational unit is based 

on the taparu, established along a river or a part of a river (Pouwer, 1970). This is how 

the concept of the “community being indigenous” is constructed from the Kamoro point 

of view. There is more than one group of people living along one river and they can be 

two or more villages. Using the name, Mimika people, to identify themselves as a whole 

lowland group rather than Kamoro people, each group identifies themselves using the 

name of the river they live on, which can consist of two or more taparu. Several groups 

live in one village, called a collective village; however, all units are relatively small. 

There are 160 taparu and 50 lowland groups living along the rivers. 

In contrast to the patrilinear Amungme, the Kamoro are matrilineal with marriage 

within the community requiring the Kamoro man to surrender his life to serve the 
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bride’s family for an agreed time. The traditional marriage system within Kamoro plays 

a significant role in identifying the Kamoro family. Although the traditional Kamoro 

emphasise the matrilineal line, these groups and units stress horizontal rather than 

vertical ties (Pouwer, 2010). With a greater emphasis on the female lineage, kinship in 

the community is basically bilateral and distinguishes generation levels, although 

parallel and cross cousins have no particular distinction. Kamoro people prefer balanced 

exchange marriage: brothers in one family marrying sisters in another family. 

Intermarriage between members of these units occurs as long as the persons concerned 

are not considered closely related kin.  

There also exist complementary grounds of kinship and descent that tend to blur this 

matrilocal or uxorilocal type of marriage. There are numerous individuals entitled to 

marriage rituals inherited mainly along patrilines. So, in actual practice, alongside 

“right” marriages, there are “left” marriages that require the payment of bride price 

(Pouwer, 2010). Therefore, a taparu comprising a large number of constituents may be 

non-exogamous while a relatively small taparu tends to be more exogamous. Nowadays, 

mixed marriages with other communities, both Papuans and other Indonesians, are 

common, and that has also extended the Kamoro’s relationships with other 

communities.  

Similar to the Amungme, the regional development has stimulated some Kamoro to 

move to the towns, bearing huge risks in adjusting and adapting to new social and 

cultural changes from outside. Many have shifted from a consumption to a production 

mind-set as nature no longer provides food for them. Environmental destruction has 

caused the scarcity of natural food from their land, rivers, and sea. The change of 

indigenous mind-set that used to rely on nature as providing food for human 

consumption has now shifted to a production unit.  

This contrasts with the Kamoro who choose to stay in their villages. Their traditional 

semi-permanent settlements are situated, as indicated above, upstream along the main 

rivers, particularly along the tributaries but preferably at strategic points near sago 

forests and gardens (Pouwer, 1970). The people travel from their settlements to these 
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sago forests and make further trips downstream to the fishing grounds at the mouths of 

rivers. They consider lands, seas, rivers, and beaches as sources of rich natural resources 

and made full use of them to gather food from hunting, fishing, and gardening (Müller, 

2003). Their forests symbolise the ownership of the land, strongly related to the owners 

and their ancestors (Pouwer, 1970). The Kamoro consider nature as a balancer of social, 

cultural, and customary life. Similar to the neighbouring Amungme, Kamoro considers 

the land as their mother (Kemdikbud, 2013). The land and human beings are mutually 

bound in psychological, religious, cultural, social, and scientific aspects. Releasing 

lands to outsiders indicates the utilisation of a mother’s potency that should give 

maximum benefits to her children.  

In order to sustain themselves economically, the Kamoro met their daily needs through 

food gathering, fishing, hunting, and gardening (Müller, 2011). Rahangiar (1994) notes 

that Kamoro do not rely on one particular skill; rather everyone works based on his own 

desire. No specific target of production needs to be achieved but whatever each of them 

achieves daily is consumed in one day. In traditional gardening, there is no particular 

time to harvest crops; the owner harvests whenever possible. Food that is gathered is 

consumed within the family or shared with other relatives.  

Kamoro’s staple food is sago, providing a rich carbohydrate. The sago palm can grow in 

the forest for six to seven years. The trunk of the sago palm, which turns to pure starch 

before it flowers and dies, can provide 100-600 kilograms of sago and can supply 

several families in one taparu. The Kamoro obtain protein for their daily diet by fishing 

in the rivers, ponds, swamps, and even moats, and hunting wild animals, such as wild 

pigs, cassowary birds, cuscus, and crocodiles (Müller, 2003). Traditional fishing is 

performed to avoid environmental damage. Rahangiar (1994) notes that women bring 

crabs and bivalve molluscs from the mangrove swamps to add to their protein. 

Traditional hunting, accompanied by beagle dogs or using traps, is still performed to 

avoid environmental damage. 

However, to make a living and earn money today, the Kamoro pursue other work 

activities. Nowadays, food that is gathered can be sold to generate cash, which is then 
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used to meet other food needs, including buying rice, sugar, and coffee, and for alcohol, 

as well as for payment of debts, school fees, and health charges. Also, firewood is 

collected; people gather dry wood and cut it into pieces using traditional equipment, 

such as machetes (tai”) and axes (pokani), and sell it in traditional marketplaces.  

The Kamoro have natural talents and skills in the arts of sculpture and dance, and can 

produce great sculptures, expressive pieces with simple lines and made with simple 

tools, which are then sold at cultural events or in auctions (Müller, 2003; Pouwer, 2010; 

Smidt, Pouwer, & Rijksmuseum voor, 2003). However, there has been some societal 

change; the traditional sculptures which used to be a series of stories with spiritual 

values have shifted to meet the needs of buyers with new patterns with no meaning. 

Furthermore, being a casual docker in the harbour is among the young Kamoro’s 

favourite work activities. The ease of earning extra money in this work means that they 

can provide their family’s needs.  

Regarding the Kamoro’s political system, the presence of the company has impacted 

Kamoro’s politics. During the fieldwork, I encountered at least two types of leadership 

systems in a village, namely, customary leadership and village government. Each 

village has its village chief executive or leader and customary council leader under the 

customary leadership system, and one government head under the village governance 

system. The village chief leaders represent leaders of each taparu, therefore, there could 

be more than one leader in a Kamoro village. Besides, leaders of taparu that used to live 

side by side have been either merged or segregated into the village governance system. 

These leaders are responsible for solving issues related to customs and culture among 

the villagers and have the authority to reprimand or punish members of the community 

who violate or disobey the customary roles. The customary council leaders represent the 

Kamoro Customary Council in each village responsible for supervising and preserving 

customary life, including rituals or religious ceremonies. The government head of the 

village then handles regency-assigned tasks related to the community, one of which is to 

foster the village economy through the village empowerment funds from the Regency. 

Collaborative work between these leaders could create peace and trust among villagers. 
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This is in contrast with traditional Kamoro who looked up to a Weayku (Utumu E yau), 

a war expert, as their leader. The Weayku was recognised in a taparu with his dual roles 

of supervising the boundaries of Kamoro lands and making the decision to declare 

either peace or war with other Weayku or with the leaders of other neigbouring 

communities. Three or four members supported the Weyaiku to regulate the taparu 

members in, apart from wars, organising and leading the members to open new villages 

and gardens, preparing and implementing Kamoro events (such as Karapao), and 

judging and punishing guilty persons (Rahangiar, 1994). The We Kamore is a highly 

respected man in the leadership of a taparu, recognised as an expert with skills in 

sculpture, dance, singing, as a feast organiser, and as a gardening and hunting expert. 

Harple (2000) uses Pouwer’s description of the Kamoro being “multi-headed,” 

indicating that the Kamoro social organisation does not accentuate a particular single 

figure as its leader, but instead, relies more on numerous functionaries and ritual 

specialists. There could be one or more leaders in each of the 160 taparu.  

Reumi et al. (1999) claim that the merging and segregation of leaders in a village have 

resulted in other problems, in particular, the boundaries of the lands over which they 

have customary rights are now based on administrative boundaries. The roles and 

responsibilities of the appointed chief leader in a village are now unclear since most 

responsibilities related to the community are handled by a village head in the village 

governance system, appointed by the villagers within the local government system.  

The concept of duality permeates the Kamoro society, culture, and cosmology. 

Kemdikbud (2013) claims there is a binary system, comprising pairs of related terms or 

concepts that are opposite in meaning. It is used as a way of dividing the universe into 

two classes based on contrasting and contradictory characteristics. Pouwer (2010) notes 

a dual counting system and also a distinction in kinship and affinity. For example, 

marriage can be either right (superior) or left (inferior), with different terms and 

behaviours for superior-bride-givers and inferior-bride-receivers, manifested in all 

social obligations, work, ceremonial roles and even joking relationships.  
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The concept of duality also affects how the Kamoro distributes tasks and responsibilities 

in all social interactions. For example, in the process of producing sago, men are tasked 

with cutting down sago palms, skinning the sago tree trunks, and punching sago into 

fibres while women extract the fibres to obtain the sago flour (Kemdikbud, 2013). The 

concept also divides their rituals, called Ema Kame and Kaware, which relate to each 

other as female/right to male/left (Pouwer, 2010). Ema Kame is a ritual that promotes 

life, fertility, procreation, growth, multiplication, and abundance, whereas Kaware 

promotes interactions between the underworld and upper world including dealing with 

death, and rituals of the male contribution to material culture, such as building canoes, 

tools, and weapons. The female and male distinction of rituals explains a classificatory 

device (feminine and masculine) that affects the complementary contributions of males 

and females to the economic, social, political, and religious aspects of the society.  

The Kamoro’s social, economic, and political interactions then exist within their taparu 

in one tapare (territory), although interactions with other taparu are also common. Ties 

between these members of the same generation are very strong, and also are a factor in 

identifying the land ownership (Pouwer, 1970). Living in such a strong relationship 

helps people practice their life principles, called Ndaitita, consisting of five cultural 

aspects of life, namely, Nawarepoka, Kaukapaiti, Imi-imi, We-Iwaoto and taparu 

(Rahangiar, 1994). Ndaitita means the ancestors’ possessions which are inherited by 

later generations. Nawarepoka is the principle used in the marriage system, where a man 

who marries a woman of another family within the community must provide his sister 

for later marriage to a brother of the bride. The principle applies to daily practice: 

someone who surrenders his possessions expects something in return. The expectation 

to receive something in return is not explicitly disclosed but instead shown through 

one’s attitude. This hope-for-return attitude is normally shown several times and, if the 

return is not received, he will never surrender his possessions on later occasions. As 

outlined in Ch. 3.5.3, I experienced this kind of attitude during both in-depth interviews 

and focus groups with the communities.  

Kaukapaiti, another cultural value in the marriage system, describes a unity between the 

groom’s families or extended families and the entire family or relatives of the bride. All 
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matters pertaining to one family will be matters of all the extended families and each 

member takes full care and responsibility to participate. Kaukapaiti has influenced the 

ways Kamoro lives its life, where both moral and material support to a particular family 

are the responsibility of all family members. Issues related to mining exploration and 

development, such as land rights, employment, or economic benefits occurring between 

the company and one specific family, would be the issues of all members. Imi-imi refers 

to a feeling of solidarity among the taparu members. It relates to Kaukapaiti where 

solidarity among members is expressed in both positive and negative issues.  

We-Iwaoto is the principle of showing high sensitivity and feelings of compassion to 

other people in trouble or difficulties. The Kamoro normally discuss how best to 

provide help according to their ability along with their family and relatives. Due to their 

compassion and attitude of giving, the people easily released their lands for PT Freeport 

Indonesia to use with the hope that it would be returned in the future. Taparu also refers 

to the attitude of pride or satisfaction when other people accentuate or prioritise one 

man’s taparu compared to others’, particularly in a customary feast when the 

community members work to show their best taparu. What is considered good is that all 

taparu work together and positively contribute to the feast without comparing one to 

another. 

Kamoro also welcomed social interactions with foreigners through traditional trade, 

religion, and education. Kamoro society tends to be conservative and has had both 

positive and negative changes to their values. Changes can be accepted only if they fit 

well into their values; otherwise, they are refused. Trade contact with the Moluccas, 

Chinese traders, the Dutch, Japan, and the US has had a major impact on Kamoro values 

(Harple, 2000; Melalatoa, 2016; Pickell, 2003; Pouwer, 1970, 1999). However, Kamoro 

today has become a more pluralistic society, quickly accepting many new values but 

losing some of their traditional values. Most educated Kamoro have started to worry 

about the future of the community whose identity as a Mimika people has weakened. 

In terms of religion, Christianity was brought to the Kamoro region in 1910 by a 

Catholic priest who accompanied the Dutch Military Expedition to survey the Mimika 
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Coast. He indicated the potential for a Catholic Mission in south-west New Guinea 

(Harple, 2000). Roman Catholic Mission stations were established in the 1920s 

(Pouwer, 2010). Before that and to some extent still today, the Kamoro’ spirituality is 

associated with magical power derived from nature, spirits of dead persons, and others. 

The people believe in magical power, called Mbii (ghost), found in big trees, hilly land, 

and in a dark and untouched place. This power is believed to have the ability to harm 

people, bringing sickness and disaster to those who disturb him (Rahangiar, 1994). The 

Kamoro fear Ipu, the spirits of dead persons, and Teheta, spirits who live in the lands, as 

they can also bring disasters. In order to avoid sickness, pain, and disasters from these 

spirits, the community engaged in various rituals, begging the spirits’ pardon so that 

they would not have trouble in life (Pouwer, 2010).   

Regarding education, in a non-traditional sense education began with the work of the 

Dutch Catholic mission in the region in 1927, with a group visit to Irawea, a village 

with a population of around 400. Following the establishment of a strong friendship 

with the villagers, and at the villagers’ explicit request and eagerness to establish 

mission activities in the region, several schools were opened in Kokoano and the nearby 

settlement of Migiwia. Kei teachers15 played significant roles in influencing the 

Catholic mission and education, accelerating the resettlement of Kamoro on the coast, 

which was triggered initially by Chinese traders.  

The transition from the Dutch to the Indonesian Government has also impacted on 

education (Pouwer, 1999, 2010). Some Kamoro claim that the lack of teachers during 

the Dutch period affected the quality of education, which did not reach all Kamoro 

(Jenaru, 2015). The current education system also faces significant challenges, leading 

Kamoro to perceive access to education in the region negatively. Lack of teachers, 

especially in rural areas, is a major challenge (Jenaru, 2015). Not all teachers have the 

motivation they should, not to mention their different educational backgrounds and a 

lack of creativity in managing classrooms (Yektiningtyas-Modouw & Karna, 2013). 

Jenaru claims that a lack of parental support, government attention, safety, and cultural 

 

15 An Indonesian ethic group inhabiting the Kei Islands in the Arafuru Sea, located in Southeast Maluku 

Regency, the Province of Maluku.  
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and social factors in the community contribute to minimum participation in education. 

The Kamoro preferred the Dutch education system to the present Indonesian system. 

4.3. Synthesis of Changes to Amungme and Kamoro Resulting from Mining 

The Amungme and Kamoro communities exemplify the division between highland 

mountainous and lowland coastal areas in the region. Both communities’ past and 

current lives are described above as a mixed product of their traditional societal values 

and later colonializing values of outsiders. However, compared to the Amungme, 

Kamoro were exposed to the outside world in the 18th and 19th centuries through trade 

and Christian missions.  

The changes to the two communities as a result of the coming of the mining company 

are quite similar, particularly those to demographical, socio-economic, and political 

aspects of their lives. The continuous extension of mining areas in the highlands 

supported by the development of massive infrastructure has impacted the Amungme and 

their traditional territories in many ways. Kamoro lands have been appropriated by the 

increasing settlements, mine facilities, and tailings from the mining operations. While 

geographical areas occupied by the two communities are largely unchanged, the 

company’s occupancy and the increasing number of migrants in the region have 

changed the community demography. The increase of Amungme and Kamoro in their 

current territories in the past 50 years is not as high as that of the migrants. The 

Statistics of Mimika Regency (2016) reported a total population of 201,677 in 2015 

whereas the total number of Amungme and Kamoro is around 35,000 in the region, that 

is, not even 20% of the whole population. 

Socially and culturally the Amungme and Kamoro have slowly changed to pluralistic 

societies. Although internal marriage among members of the communities in 

Amungme’s exogamous clans and Kamoro’s matrilineal type of marriage still occur 

today, to some extent, external marriages with other communities and even to non-

Papuans are common. The social interactions that used to exist within their clans or 

taparu have now extended to other Papuans and society as a whole.  
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There have also been economic changes. The presence of the company has exposed the 

communities to the concepts of trading, cooperatives, businesses, wages, and profits. To 

sustain themselves economically, many members of the two communities seek job 

opportunities at the company or in the local government in the town. Although the 

Amungme continue to practice traditional agriculture and hunting activities to some 

extent and the Kamoro continue food gathering, fishing, and gardening, many who 

moved to the town now earn money from other activities. Their daily diets as a result of 

alternative sources of food, such as rice, noodles, and many other cooked foods 

introduced by immigrants and the government’s food aid have also changed. Both 

communities generate cash from their various economic activities to purchase these 

products.  

Amungme and Kamoro have also politically changed following on from the presence of 

the company, the One Percent Funds delivered through the development programmes, 

and the local government. Indeed, the very establishment of the Regency of Mimika 

arose because of PT Freeport Indonesia, its substantial mining operation and the 

infrastructure, employment, and immigration that has gone with it (Sethi et al., 2011). 

The presence of Amungme and Kamoro Customary Councils established in the region 

play executive roles managing development programmes and protecting customary land 

rights in the region. In each Kamoro village where I did my participant observations, 

there are two types of leadership systems, namely customary leadership and village 

government. Although the duties of these two leadership systems in the community are 

distinct, they often contradict one another.  

4.4. Amungme and Kamoro as Indigenous People 

In Ch. 2.4.1, I briefly reviewed the literature which defined indigenous peoples 

internationally. By that definition, Amungme and Kamoro are indigenous peoples. From 

what I related in Ch. 4.1 and 4.2, the two groups have some similarities but mostly are 

different, in appearance, the topography of their ancestral lands, their social systems, 

their staple diet, etc. This brings out the important point that indigenous people are far 

from homogeneous.  
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The Amungme and Kamoro are recognised as indigenous people under the Indonesia 

Law of Special Autonomy in Papua. However, indigenous people in Indonesia are also 

far from homogeneous – Indonesia’s population is made up of such a wide range of 

ethnicities and cultures from island to island that the central authorities have many 

issues to contend with. This is reflected in Hauser-Schaublin’s (2013) claim that 

recognition of the indigenous people in Indonesia ranges from marginalised people who 

allege exploitation of their natural resources and related atrocities and are fighting for 

the restitution of their land rights, to stratified and noble people who also want 

recognition and restitution of their customary rights.  

A further issue arises from the Government of Indonesia's policies on nationhood. After 

independence in 1945, Indonesia’s first president Sukarno declared his motto, Bhinneka 

Tunggal Ika, from the ancient Javanese language, meaning in English “unity in 

diversity.” This referred to the idea of all people in the Indonesian archipelago being as 

one. According to Forshee (2006), Sukarno used his charismatic leadership skilfully to 

motivate all these people to recognise single nationhood, despite their differences. This 

policy of unity in diversity carried on from Sukarno to the second president, Suharto, 

although their methods were different, the first being more civic and the second more 

militaristic.  

Indonesian’s constitution pertaining to the lands is another issue. Article 33 of 

paragraph 3 of the Constitution of the Republic of Indonesia of 1945, states that “The 

land, the waters and the natural riches contained therein shall be controlled by the State 

and exploited to the greatest benefit of the people.” Thus, state sovereignty is a 

conception of public law in relation to the principle of sovereignty of the people, in 

which it is the people who are recognised as the source, owners, and highest authority in 

the nation. However, during Indonesia’s centralised development approach under 

Suharto's government, control of all resources was left to the Government as the main 

actor in the economy of the nation (Leith, 2002). The Government-dominant role only 

gave minimal opportunities to the communities to voice their aspirations and to 

participate in the development of the nation.  
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At the fall of Suharto in 1998, ethnic, cultural, language, religious, and other changes 

ensued when regional autonomy and decentralisation were promoted. This era also 

opened opportunities for negotiation by indigenous people to restore their rights, 

especially their land rights, and regain their possessions and dignity (Hauser-Schaublin, 

2013). This policy change coincided with an international movement in support of 

indigenous rights and self-determination, which reinforced the need for recognition of 

indigenous rights in the country (Grumblies, 2013). Although Indonesia did not ratify 

Universal Declaration of Human Rights (1948) or Indigenous and Tribal Peoples 

Convention (1989), it did ratify UNDRIP (2007). 

The Alliance of Indigenous Peoples of the Archipelago (Aliansi Masyarakat Adat 

Nusantara – AMAN) acknowledges indigenous people in Indonesia as Masyarakat adat 

(or customary communities) (Hauser-Schaublin, 2013; International Work Group for 

Indigenous Affairs [IWGIA], 2019; Klenke, 2013). The term Masyarakat or community 

refers to a number of humans in the broadest sense who are so bound by a culture that 

they are considered homogeneous while adat or customary refers to localised ways of 

life, regulations, and beliefs (Hauser-Schaublin, 2013). On the other hand, the 

Government of Indonesia, through the Ministry of Social Affairs, identifies Indonesia’s 

indigenous people as Komunitas adat terpencil (or the geographically isolated, 

customary communities), moving from the terms customary communities or customary 

law communities in the recent government Acts or Decrees (IWGIA, 2019).16 However, 

the commitments to recognise, fulfil the rights of, and protect indigenous people in 

Indonesia are still under discussion between the two bodies. According to the AMAN 

and the Asia Indigenous Peoples Pact (AIPP), the adoption of a law on the recognition 

and the protection of the rights of indigenous peoples, and the formation of an 

indigenous people’s task force are yet to be realised (IWGIA, 2019). 

As signalled in Ch. 2.4.2, things in Papua are different from the rest of Indonesia, at 

least officially. Recognition of indigenous people is stated within Law 21 of 2001 on 

 

16 Government Acts and Decrees include Law No. 5/1960 on Basic Agrarian Regulation; Law No. 

39/1999 on Human Rights; the Decree of MPR No X/2001 on Agrarian Reform; Law No. 27/2007 on 

Management of Coastal and Small Islands, and Law No. 32/2010 on Environment. 
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Special Autonomy for Papua Province, in Section (p). Indigenous people are defined as 

Masyarakat adat: these are Papuans living in the region and bound and subject to certain 

customs, having a strong sense of solidarity. In Section (t) indigenous people of Papua 

are described as Orang asli Papua, meaning people belonging to the Melanesian racial 

group, and consisting of indigenous people in Papua or people who are accepted and 

recognised as indigenous Papuans by other indigenous Papuans. Due to intermarriage 

between people of different races, the definition of who counts as an indigenous Papuan 

has become diluted.  

However, the definition stated in the law has been criticised by Papuans from highland 

areas, who claim that they are the only indigenous Papuans. According to Timang 

(2016), an indigenous Papuan researcher, voyagers from China settled coastal areas of 

the islands in the northern part of Papua and went on to explore southern Papua. These 

settlers assimilated with and married among Austro-Melanesian and Negroid races 

already there. These mixed marriages resulted in Papuans who are not pure indigenous 

Papuans. This is in contrast to the Papuans living in the central mountains, where the 

settlers from China never went or, if they ventured there, did not stay. This dilution in 

the settled areas is evidenced in the physique of northern Papuans, such as Byak and 

Serui, who are a mixture of both Proto Melanesian and Asia Paleo-Mongoloid.  

In spite of difficulties with the definition of indigenous people in Papua, and the 

criticism by people from the mountainous areas of Papua, Widjojo et al. (2010) argue 

that recognition of indigenous Papuans is a social process in which the concepts of 

Papua and its identity represent the central issues that Papuans are aiming for. The 

social process also includes a strategy to support Papuans in protecting their rights over 

their lands and natural resources. From the perspective of culture, Papuanisation 

represents respect and recognition of Papuans’ social and cultural identity. Symbols and 

other cultural expressions of Papua are expected to be recognised by the state and 

treated with respect, as a part of the richness of Indonesian culture. The recognition of 

indigenous people also appears through affirmative policies in Papua that prioritise 

indigenous Papuans for jobs and leadership at all levels of the bureaucracy of local 

government.  
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4.5. Concluding Remarks 

In this chapter, notable things about the Amungme and Kamoro social systems are how 

they value their lands, their natural resources, and traditional living situations. The two 

peoples are attached to their lands and natural resources economically, psychologically, 

religiously, culturally, and socially. I probably cannot emphasise enough what the 

traditional lands, natural resources, including both tangible and intangible aspects, mean 

for the two peoples. Since PT Freeport Indonesia mine gold and copper from their lands, 

both communities have reacted in various ways, mainly rejecting the continuous 

destruction of their lands and the natural resources. Some of the ways the peoples view 

the lands and the natural resources also influence the development of the indigenous 

community engagement and its attributes, such as antecedents, approaches, processes, 

and challenges examined in this study. However, before continuing to those aspects, I 

will first describe PT Freeport Indonesia in the territory and its relationship with the 

indigenous communities described in this chapter. 
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Chapter 5 

PT Freeport Indonesia in Mimika Territory, West Papua and its 

Relationship with the Indigenous Communities 

This chapter introduces PT Freeport Indonesia in West Papua, the company prominent 

in this study, and outlines its relationship with the indigenous communities. PT Freeport 

Indonesia’s operations involve exploring and developing mineral mining, and milling 

ore which contains copper, gold, and silver (Hills & Welford, 2006). The production of 

the concentrate containing these metals by far exceeds domestic demand (Indonesia-

Investments, 2019), with most production being marketed worldwide (Hills & Welford, 

2006). However, some of the controversies associated with the mining relevant to this 

study relate about immigration, the racial composition of the workforce, the extent that 

ore is exported in a raw state, ownership of the company, investment stability, and 

official approval to continue mining. In this chapter, I will highlight controversially 

important events related to mining by PT Freeport Indonesia and the initiation of the 

One Percent Fund for the benefit of indigenous communities. Social and economic 

development in the communities is one area of conflict contributing to these 

controversies, analysed in the findings presented in later chapters.  

The chapter begins with the story of the unexpected Ertsberg discovery in the land of 

the Amungme leading to this mining company now being Indonesia’s leading mining 

player. It continues to PT Freeport Indonesia’s ongoing turmoil that has affected the 

mining operations, from the controversy over the political status of West Papua to 

increasing immigration to the region. I then cover the conflict and controversies that 

accompanied that investment and how, as a way of resolving the conflict, the One 

Percent Fund was established as a financial contribution to the indigenous communities 

through development programmes. The chapter continues with an outline of mining 

extraction and disputes with the indigenous communities related to further 

environmental degradation in the past 20 years. It ends with the issues related to 

contract negotiation with PT Freeport Indonesia.  
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5.1. Discovery of Ore to Large Mine 

As indicated in Chapter 1, PT Freeport Indonesia’s Grasberg Mine is among the world’s 

largest gold and copper mines (Ballard & Banks, 2009; Rifai-Hasan, 2009; Sethi et al., 

2011). How this mine came about in a still relatively remote part of Papua is an 

incredibly turbulent and emotional story. Although PT Freeport Indonesia was founded 

as a company in 1972 and started mining in the Amungme lands in 1973 (Bloomberg, 

2019), the minerals being mined were identified by Jean Jacques Dozy and a party of 

Dutch mountaineers in the 1930s; in what was called the Carstensz Expedition.17 

However, their reports were regarded as insignificant and apparently forgotten about. 

The discovery was only confirmed in 195918 by geologists of the company that in 1981 

became Freeport-McMoRan. How much gold is actually there is still something of a 

surprise (Amiruddin & de Soares, 2003; Mealey, 1996). The two events of discovery of 

the gold and its “exploitation” span two political periods in West Papua, namely, West 

Papua as the Dutch colony known as Dutch New Guinea and West Papua somewhat 

controversially under the sovereignty of the Government of Indonesia.  

In the 1960s, the members of the Freeport Sulphur Company’s expedition passed 

through the heavy forests of the Amungme as recorded in detail by Mealey (1996, pp. 

 

17 Differing versions exist of how the minerals were found, but Tom Beanal, an indigenous Amungmean 

eyewitness, related that some Dutch explorers, namely, Anton Colijin, Jean Jacques Dozy and Frits 

Wissel discovered Ertsberg (from the Dutch, Ore Mountain) during a climbing expedition on the 

Amungme Snowfield Mountains in 1936 (Beanal, 1992). Dozy, a mining engineer, published a report of a 

potential Ertsberg mineral deposit in 1939, but it went unnoticed due to the outbreak of World War II.  

Thomsen and Colorado (2015) reported a note by Michael Thomsen, the Chief Geologist of PT Freeport 

Indonesia, of a meeting he had with Jacques Dozy in the company’s geology office in 1983. He reported 

detailed discussions of the original expedition and discovery of the Ertsberg in 1936 and quoted Dozy’s 

personal observations during their first expedition: “As we reached the top of the headwall, we saw the 

Ertsberg on our right. It was a black wall rising up several tens of meters with patches of green copper 

minerals. I walked around the base of the outcrop and it was all copper ore. At the base of the Ertsberg 

there was an accumulation of angular blocks of ore which had fallen off the deposit. I broke off pieces 

with my rock hammer, which revealed bright sulphides of iron and copper. The chalcopyrite was visible 

in every piece, not small blebs but massive sulphide. These pieces were very dense.” (Thomsen & 

Colorado, 2015, p. 4) 

18 Forbes Wilson in his business trips to Europe in 1959, found Dozy’s report of “Geological Results of 

the Cartensz Expedition 1936” published by Leiden University in 1939 (Mealey, 1996). Forbes Wilson 

and Del Flint of the Freeport Sulphur Company (now Freeport-McMoRan Inc.), in a 1960’s expedition to 

check out this report, then rediscovered the mineral deposit after completing a mapping and sampling 

programme in the region (Meinert et al., 1997). 
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79-106). In their account, they reported about the Amungme as follows: “I was 

invariably impressed with their friendly nature and open generosity” (Müller, 2001. p. 

50). Unfortunately, this perception led to continuing problems that have continued today 

due to a lack of understanding of the Amungme culture. Within six years of this first 

visit by its representative, PT Freeport Sulphur Company secured the first CoW with the 

Government of Indonesia, which then was de facto power in the region, but not without 

continuing controversy, as elaborated in the next section.  

This first CoW was for 30 years, 1967-1996. Mining began six years later, on 1 July 

1973, subsequent to the completion of exploration, drilling, and a feasibility study, and 

the legal formality of establishing PT Freeport Indonesia (Nakagawa, 2008). While 

mining went on, and in anticipation of the Ertsberg deposit becoming depleted, the 

company searched for other deposits. The full extent of the discoveries between 1978 

and 1988, all within a few kilometres, were as follows: Ertsberg East (ore mountain 

east), IOZ (Intermediate Ore Zone), DOZ (Deep Ore Zone, the acronym also as a 

gesture to Dozy), Dom (Cathedral in Dutch, named by Dozy), Grasberg (Grass 

Mountain in Dutch, named by Dozy), and Kuching Liar (skarn adjacent to Grasberg) 

(Nakagawa, 2008; Thomsen & Colorado, 2015). 

Work to develop further mines was carried out. Alongside this work, agreements were 

reached with the Government of Indonesia, and in December 1991, the CoW with the 

Ministry of Mines was renewed for another 30-year term to 2021, with a provision for 

two 10-year extensions to 2041. These brought about what we see today, with PT 

Freeport Indonesia in West Papua as Indonesia’s leading miner (Indonesia-Investments, 

2019). The company’s operations are said to have placed Indonesia at the forefront of 

mining supply in South East Asia, contributing around 4% of global gold production, 

half of which originates from the giant Grasberg Mine (Indonesia-Investments, 2019; 

Lahiri-Dutt, 2004). PT Freeport Indonesia is also Indonesia’s single largest taxpayer and 

is the major private-sector employer in the country (Ballard & Banks, 2009). 

Table 5.1 shows PT Freeport Indonesia’s direct and indirect benefits to Indonesia 

between 1992 and 2013, figures for later years are not officially available. The 
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contribution to Indonesia just decreased in 2013 after it had had consistent increases 

over the past ten years and even reached the US $2.3 billion in 2011. The company’s 

payment of taxes thus provided 0.8% of Indonesia’s gross domestic product (GDP) (PT 

Freeport Indonesia, 2016a). Tax, dividends, and royalty payments were expected to 

contribute more than the US $6.5 billion in the four years from 2014 to 2017 (PT 

Freeport Indonesia, 2014).  

 

Table 5.1. PT Freeport Indonesia’s direct and indirect benefits to Indonesia 

Source: Adapted from PT Freeport Indonesia (2014) 

 

The impact on the local economy of the Regency of Mimika is also real, and this has 

been recognised by the regional government (Ballard & Banks, 2009). As shown in 

Table 5.2, mining’s contribution dwarfs that of the other economic sectors, contributing 

an average of 90% in the five years up to 2014 (see also PT Freeport Indonesia, 2016a). 

In the long-term regional development plan for the period 2009 to 2025 which was 

drawn up in 2005, 97% of the contribution to the local economy was expected to come 

from the mining sector.  
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Table 5.2. Economic contributions to GDP of Mimika Regency (in million rupiah) 
 2010 2011 2012 2013 2014 Contribution 

Mining and excavation 53,455 42,185 36,929 42,702 32,581 90.08% 

Transportation and 

Communications 
798 988 1,146 1,278 1,820 2.94% 

Trade, Hotels and 

Restaurants 
656 749 864 1,004 1,160 2.10% 

Building 618 686 752 866 1,168 1.97% 

Agriculture 262 292 323 359 1,012 1.22% 

Finance, Leasing and 

Services Company 
271 234 251 300 861 1.04% 

Services 210 248 296 346 133 0.51% 

Processing industry 16 18 20 23 85 0.09% 

Electricity and Water 18 20 21 24 13 0.04% 

Source: Bappeda Kabupaten Mimika (2016) 

 

Notwithstanding these contributions to the economies of Mimika, West Papua, and 

Indonesia, the way the company has mined ore and exported milled ore concentrate has 

concerned the Government of Indonesia. In recent years, the Government has taken 

steps to stimulate the establishment of national processing industries in Indonesia, 

thereby increasing profits through exports which have added value. It has also prevented 

exploitation of the nation’s raw natural resources (Indonesia-Investments, 2019). 

Mining laws have been introduced several times in the past ten years, such as Law 4 of 

2009 on Mineral and Coal Mining to restrict the sale of raw ore out of the country, 

Government Regulation 1 of 2014 on Implementation of Mineral and Coal Mining 

Business Activities, and Energy and Mineral Resources Minister Regulation 1 of 2014 

on Increase in Added Value, Mineral Processing, and Refining/Smelting, which oblige 

all the holders of work contracts to purify all mining products in the country. A further 

matter of conflict between the Government of Indonesia and PT Freeport Indonesia in 

particular has been the proportion of ownership held by the Government and Freeport-

McMoRan. This was a matter of protracted negotiation while I carried out my research 

and has since been resolved by Freeport-McMoRan’s stake being reduced to less than 

50%. Alongside this, the company’s CoW has now been extended beyond 2021.  



139 

 

5.2. How the Controversy Developed 

The Grasberg mine is steeped in controversy in a land whose very political status is also 

controversial. The presence of PT Freeport Indonesia in West Papua has been opposed 

by one people or other since the 1960s. At the very beginning, the company was 

embroiled in the controversy over the political status of West Papua. A former executive 

of Freeport-McMoRan, Mealey (1996) acknowledges the company entered West Papua 

during a time of significant strife over the political status of the Western half of the 

Island of New Guinea. Diplomatic, political, and military struggles were in progress 

over Indonesia’s claim to sovereignty over this territory. The Amungme, the Kamoro, 

and Papuans generally were caught up in these struggles. 

The struggles dated from World War II, when the Japanese had invaded Indonesia and 

driven out the Dutch (Kyriakakis, 2005; Leith, 2002; de Soares, 2004). At the end of the 

war, the Sukarno Government declared Indonesia to be an independent sovereign state, 

which the Netherlands formally recognised in 1949 (Caldwell & Utrecht, 1979; Fisher 

& Mesenas, 2000; Taylor & Ebrary, 2003). However, although Indonesia tried to take 

control of West Papua at this time, Dutch control there was restored, at least officially. 

However, in reality, the status of West Papua remained in dispute between the 

Netherlands and Indonesia, forcing the United Nations (UN) to intervene. Under the 

New York Agreement of 1962, the administration of West Papua was transferred to 

Indonesia on 1 May 1963. However, Indonesia was tasked with holding talks with 

supposed representatives of the West Papuan people under the Act of Free Choice 

(Penentuan Pendapat Rakyat – Pepera), which was supposed to give West Papuans the 

right to choose to be either part of Indonesia or part of the Netherlands. In a process that 

is still decried today for being fraudulent, a consensus was supposedly reached for West 

Papua to be part of the Republic of Indonesia in 1969 (Brundige & Lowenstein, 2004; 

Heidbüchel, 2007; Rifai-Hasan, 2009; Timmer, 2005; UNPO, 2014). 

According to Leith (2002), during this time Indonesia increasingly had the support of 

the US Government, which regarded the decision to transfer authority from the 

Netherlands to Indonesia as a valuable opportunity for improving US-Indonesian 
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relations. The political situation after the independence of Indonesia also changed over 

time: Indonesia’s army gained influence over the first president Sukarno and caused the 

country to enter into the New Order Government (1966-1998). The army was led by 

General Suharto who later became the second president of Indonesia (Rifai-Hasan, 

2009; de Soares, 2004). Meanwhile, the US, through Freeport Sulphur Company (later 

Freeport-McMoRan Gold and Copper Company) negotiated with the Government for 

permission to invest in Ertsberg, and a preliminary agreement was signed in 1965 (de 

Soares, 2004). The preliminary agreement was converted into the first CoW, signed in 

1967 and so the Freeport Sulphur Company was the first foreign company to receive an 

operating permit after Suharto’s government took control (Clark, 2001) 

Leith (2002) claims that Freeport’s decision to invest in a very risky project during the 

political instability in the region seems extraordinary. However, the company’s 

confidence in such an investment was confirmed through its connections to the highest 

echelons in Washington, and to the US military – it is worth remembering that the US 

Government at this time was fighting a war in Vietnam and other parts of South-East 

Asia, just to the north of Indonesia. Leith (2002) claims that the Indonesian government 

finally met the company’s requirements, such as signing a contract highly favourable to 

the company, including access to the riches of Ertsberg and providing Indonesian 

military protection for the mining.  

 

While Freeport’s connections must have given it a measure of assurance, the 

messages coming out of Jakarta were also viewed as positive.  

In 1966, with the country facing bankruptcy, one of the main priorities of the 

military regime was to gain international recognition and political support while 

attracting foreign aid and investment to foster stability, legitimacy, and 

development.  

To entice Western capital the regime promoted a decidedly pro-Western, pro-

foreign investment alignment, which included purging the communists from 

within its ranks and the nation at large and employing a group of Indonesian 

economists trained in America who, together with International Monetary Fund 

and World Bank experts, drew up a restructuring plan for the economy (Leith, 

2002, p. 71). 
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Indeed, the company was given rights over a 250,000 acre (101,171 ha) concession for 

30 years with a three-year corporate tax holiday. The contract did not require any equity 

to be given to the Government of Indonesia, nor was there any obligation to respect the 

rights of Amungme, Kamoro, or other peoples now regarded as indigenous to the 

region. However, De Soares (2004) argues that the contracts signed between the 

Freeport Sulphur Company and the Indonesian Government both in 1965 and 1967 

could be considered illegal, as West Papua was still not officially part of Indonesia until 

1969, as noted above.  

Having established itself officially, the challenges to the company in carrying on its 

operation in the region have been a never-ending battle. From its point of view, the most 

significant challenges are associated with the relationship with the indigenous 

communities in the region. The issues of immigration which triggered the loss of 

customary lands and the racial composition of the workforce have significantly affected 

the indigenous communities. I will elaborate on these below. 

5.3. Immigration to West Papua and Mimika 

Immigration has been controversial in West Papua and in the lands of Amungme and 

Kamoro. First, in relation to West Papua, the assumption of authority over West Papua 

by the Government of Indonesia and its military and similar support of Freeport’s 

mining of Ertsberg in the region was subsequently backed up by the establishment of 

local government in the region. Indeed, the mining activities brought about and 

subsequently influenced how local government was organised from Jakarta, with 

various policies tantamount, it could be argued, to colonisation.  

Following on from Indonesia being given administrative authority over West Papua in 

1963 by the UN (UNPO, 2014), President Sukarno not only declared West Papua to be 

part of Indonesia (see Ch. 5.2.1) but also formulated a plan for the immigration and 

settlement of initially 400,000 people from Java to West Papua. This was part of a 

policy to relieve overpopulation on Java, rather than anything specific to do with the 

mine (Clark, 2001). As a consequence of this and subsequent reiterations of this policy, 

the population of West Papua increased from around 800,000 in the 1960s (Clark, 2001) 
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to 1,648,708 in 1990 (Statistics of Irian Jaya Province, 1999) and to 4,180,563 in 2017 

(Statistics of Papua Province, 2018; Statistics of West Papua Province, 2018). The 

growth of the population in Timika, formerly one of the districts19 in the Regency of 

Fakfak, was inevitable even under this policy but was further contributed to by the 

activities of PT Freeport Indonesia. Thus, the population of Timika increased from 

approximately 3,000 in the 1960s to over 100,000 by 2000 (Leith, 2002).  

This high migration, and accompanying regional development influenced by the 

company, led to a change in local government arrangements, namely the new regency 

being established centred in Mimika with Timika as its capital city (Government 

Regulation 54 of 1996 on Establishment of Mimika Regency in Irian Jaya Level 1 

Region Province; Law 45 of 1999 on the Establishment of Central Irian Jaya Province, 

West Irian Jaya Province, Paniai Regency, Mimika Regency, Puncak Jaya Regency, and 

Sorong City; Sethi et al., 2011; de Soares, 2004). The population in this new regency 

has continued to increase, rising to 183,491 in 2010 and 201,677 in 2015 (Statistics of 

Mimika Regency, 2016). This population is spread over the regency’s 18 districts, with 

the district of Mimika Baru (New Mimika) being the largest, with 100,957 people in 

2015, giving a population density of 77.66 per sq.km.  

Regarding this immigration onto lands previously occupied almost entirely by Kamoro 

and Amungme, Sethi et al. (2011) explain how and why Freeport’s mining operation 

has attracted Papuans to migrate to Mimika. Indeed, not only Papuans, but non-Papuans 

from other regions of Indonesia come and seek job opportunities. Thus, in addition to 

the indigenous community in the region, other Papuans and Indonesians in general, have 

taken up jobs with the company. Data as of 31 December 2015 show that PT Freeport 

Indonesia had 32,416 people working for it, comprising 12,085 employees and 20,331 

contractors (from privatised companies20) (PT Freeport Indonesia, 2016a; Sethi et al., 

 

19 A district is the third level of regional government in Indonesia after a province (the first level) and 

regency/city (the second level). It is only found in the provinces of Papua and West Papua and is the 

equivalent of sub-districts in the rest of Indonesia. 

20 Privatised companies refer to outside companies with specific expertise taking over major portions of 

support activities and very specific technical mining operations. These contractors are mostly major 

companies bringing advanced technologies and economic efficiencies through economies of scale. PT 



143 

 

2011). Out of these 12,085 employees, 7,612 (62.98%) are Indonesians, 4,321 (35.76%) 

Papuans, and 152 (1.26%) so called expatriates who are mainly experts and who 

perform managerial and professional roles (PT Freeport Indonesia, 2016a). There has 

been a steady growth in the proportion of Papuan employees, as shown in Figure 5.1 

(NB: 2014 is omitted because no data were found for that year). 

Figure 5.1. Numbers of Papuan employees 

Source: PT Freeport Indonesia (2013, 2016a) 

 

5.4. Reactions of Amungme, Kamoro, and Other West Papuans 

These changes in the population through immigration, in language, in form of 

government, and in the nature of settlement have all invoked strong reactions among 

many West Papuans from time to time (Brundige & Lowenstein, 2004). This included 

that while Indonesians have been trying to maintain the integrity of the country, West 

Papuans have constantly shown defiance of Indonesia’s sovereignty. The conflict has 

persisted for over 50 years, during which time economic development in West Papua 

has mostly been much slower than in the rest of Indonesia.   

 
Freeport Indonesia called the process “privatisation” and the companies in that process are called 

“privatised companies” (Sethi et al., 2011). 
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As mentioned earlier, the first CoW signed with the Government of Indonesia in 1967 is 

claimed to be premature as West Papua was only officially integrated into Indonesia in 

1969 (de Soares, 2004). The agreement was reached without any consultation with 

indigenous people, the traditional owners of the land, and was devoid of environmental, 

health, and compensatory obligations. According to Beanal (1992), an Amungme 

eyewitness, there were several disputes between the indigenous community and the 

company during the early mining exploration. The first dispute occurred in 1960 

between indigenous Amungme and the group of surveyors climbing Mount Ertsberg 

because the previous surveyors had not paid Amungme for their services. Geologists’ 

attempts to research the mineral deposits were then prohibited by the community in 

1966. The gate to enter the Ertsberg region was closed, as the area was designated to be 

a sacred place and a home for ancestral spirits for the Amungme. Part of the report is 

quoted below.    

 

In 1960, the first survey group climbed the Ertsberg under the leadership of Mr. 

Wilson together with Mr. M. Kilangin and Police Chief Mr. Croyen. At that time 

disagreements arose between the survey group and the Amungme community, 

because the former had not paid the porters, all of whom were Amungmeans, for 

their services. They still have not been paid until now. […]  

In 1966, there was a dispute between the Amungme community and Mr. John 

Curry from the company because the community had painted stakes to prohibit 

travel around Ertsberg. This matter could be settled properly due to the presence 

of Mr. M. Kilangin (Beanal, 1992, p. 4). 

The earlier disputes amongst the Amungme in witnessing their sacred and forbidden 

places being accessed by outsiders indicate that no proper consultation had taken place 

with the indigenous community. There are no written reports suggesting that the 

indigenous communities were consulted about the early development and exploitation in 

their area by the mining industry. Beanal then notes the consultation that took place in 

1973, six years after the company’s occupancy, after their research and development in 

the highland areas. His report about the company’s efforts to consult with the 

indigenous community is quoted below.  
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In 1973, Mr. Mampioper and Drs. A. Wanma was instructed by the Governor of 

Irian Jaya to go to Freeport’s camp 68, in the Waa region to settle a problem 

which has arisen between the company and Waa community. I join the group.  

Upon arrival at the place of destination, it turned out that a problem had indeed 

arisen, because one could see that cross stakes had been planted, in the places 

where the company had cleared the land with bulldozers to construct Freeport 

houses indicating that Freeport was not allowed to pursue the project.  

Furthermore, the local community was packing back and forth, holding arrows 

with unfriendly looks. Because it was already getting dark by the time the group 

arrived at Camp 68, no negotiations were held at that day (Beanal, 1992, pp. 4-

5). 

This report indicates the company made an effort to initiate a consultation with the 

indigenous Amungme in order to resolve the recurring disagreements with the 

community. At that time the company were clearing the lands with bulldozers and 

destroying the traditional territories of the community. In expressing their rejection, a 

group of Amungme planted cross stakes to prevent the company from making serious 

incursions on the community’s territories.   

 

The next day a meeting was convened and attended by the community, the 

company, and a delegation of the Irian Jaya Province Government. The 

discussion did not proceed smoothly because disagreements continuously arose 

between the public and the company. Discussion went on until noon, but the 

negotiations had not produced one single result agreeable to both parties.  

After a break for lunch, the meeting resumed in the afternoon. After the meeting 

had been re-opened and after each party had submitted its opinions and 

demands, it finally reached a dead end. The community kept holding firmly on 

to their demands.  

From the government delegation, there was an attempt to weaken the demands 

of the community for the sake of a compromise, but the community was not 

willing to listen to it (Beanal, 1992, p. 5). 

Beanal (1992) notes that the participants of the meeting consisted of seven members 

representing the indigenous community including himself, four members from the first 

level regional government or Province of Irian Jaya, and three members representing the 

company, in addition to a translator for the government and the company. At that point, 

Mr. Beanal expressed his views, including that the presence of the company should be 

beneficial for the community, and free the community from isolation, ignorance, and 
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poverty. The meeting decided that the basis for preparing the content of the January 

Agreement be established (Beanal, 1992).  

Amiruddin and de Soares (2003) note that the agreement mandated that the 

communities work together with the company, relinquishing their customary lands for 

the mining location, while the company in return would provide social facilities and 

employment opportunities to the communities. However, the Amungme in the region 

claim that the points addressed in the 1974 January Agreement were never realised. 

Amiruddin and de Soares (2003) explain that indigenous communities, including the 

Kamoro, were restricted from accessing their own customary lands, which were used for 

the company’s mining zones and employees’ housing. By hiring security to protect the 

work zones and prevent the communities’ access, both the company and the government 

devalued the Amungme and Kamoro communities. Amiruddin and de Soares affirm that 

the agreement sought only formal legitimacy from the community, but the actual 

agreement had been made long before between the company and the government. The 

contents of the agreement positioned the communities as objects of development but did 

not provide any substantial benefits.  

Dissatisfaction with the presence of the company, the control, and displacement of their 

traditional territories, the environmental destruction, as well as unmet desires has 

resulted in accumulated anger and frustration against the company. Hisada (2007) 

reports that the community’s total vexation was worsened when members realised for 

the first time that the government had ceded all inherited lands in the region, around one 

million hectares, for the company town, Kuala Kencana. This would house the 

company’s employees. The town of Timika was also established as a transmigration 

settlement hub. Amiruddin and de Soares (2003) list a series of community protests 

against the company. The protests include Gejolak 77 (Incident 77) in 1977, when a 

group of around one hundred Amungme damaged the company’s various facilities, 

including cutting the copper ore dispensing pipeline, burning a warehouse, and 

identifying the company’s fuel supply and burning it. In the 1977 incident, an 

accusation was made that the rebellion of a major group of Amungme had been 

orchestrated by the Security Disturbance Gangs – Papua Independence Movement 
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Organisation (Gerombolan Pengacau Keamanan – Organisasi Papua Merdeka – GPK-

OPM).  

A subsequent protest took place in 1985 when the government re-started the 

development of the city of Mimika and the company established its employee housing 

and roads by carrying out large-scale evictions. Indigenous women, led by Mama 

Yosepha,21 initiated the protest, in the form of sitting action for two days to prevent the 

evictions. Another protest from indigenous women, led by Mama Yosepha, took place 

in 1992 against the establishment of the company’s hotel and the airport and continuing 

the protest over the establishment of Kuala Kencana as the company town.  

In all protests against the company in the region, Hisada (2007) reports several human 

rights violations committed by the Indonesian military against the indigenous 

community. The first killing of West Papuans by the military in Freeport’s operating 

area was in 1972, and around 150 individual incidents of killings of Amungme and 

other West Papuans have taken place since the 1970s, while hundreds of deaths are 

attributed to the coercive displacement and invasions by the military. The Australian 

Council for Overseas Aid in 1995 reports disappearances and murders of dozens of 

indigenous people between 1994 and 1995, brought about by the military, supported by 

the company. Amiruddin and de Soares (2003) report the US’s increase in financial aid 

to the Indonesian military to protect American companies in Indonesia.  

Two representatives from the indigenous communities then brought legal actions 

against Freeport in the US in 1996 (Hisada, 2007). The lawsuits of Mama Yosepha 

pertained to human rights violations, ecological destruction, and community 

development issues (Clark, 2000, 2001) and those of Tom Beanal were about 

environmental degradation, human rights violations, and cultural genocide (Cameron & 

Ramsay, 1996; Wu, 2001). Both lawsuits were unsuccessful. In response, the 

community further asked the US and the UK for support to curb the excesses of the 

 

21 Yosepha Alomang, called Mama Yosepha, an indigenous woman, was born in Tsinga, one of the 

Amungme villages, in the 1940s. She is well known for the struggle for human rights, especially among 

the people around PT Freeport Indonesia. She was awarded the Goldman Environmental Prize in 2001 for 

her efforts to organise the community around the mining area to resist the mining.  
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Indonesian Government and its military forces, since the US and the UK were key 

supporters of the Indonesia military; however, both governments totally ignored their 

requests, and continued to provide military training and to sell arms to Indonesia 

(Amiruddin & de Soares, 2003; Hisada, 2007).  

The biggest protest was in 1996 and is well-remembered by the study participants as the 

10 March 1996 Tragedy or Incident; it is often cited as the tipping point in terms of the 

One Percent Fund and the Social Investment Initiatives under investigation in this study. 

Many members of the Amungme and Kamoro communities gathered together to protest 

for their rights over their customary territory taken over by PT Freeport Indonesia and to 

voice their rights for development that were not being met by the company. The 

massive demonstrations were followed by the burning of the company’s mine facilities. 

Here is how one participant related the event to me: 

 

There was Freeport, then there was a regency here. The presence of Freeport 

triggered a tragedy known as the 10 March 1996 tragedy where massive 

demonstrations occurred [including] burning the Freeport office and causing 

millions of dollars’ loss. From there, we sat together to insist that a police 

headquarter should be built here. That means there must be a regency […]  

Freeport started operations in 1976 and stopped on 10 March 1996. The January 

agreement from 1976 until 10 March did not provide any benefit at all to the 

indigenous communities. The agreement was taken by the central government 

without any benefit to the communities. Society never received anything. The 10 

March incident erupted in a massive demo, opening the eyes of the Government.  

President Suharto then commanded his troops to come down for immediate 

security in the region. From there, there were many things happening, we cannot 

mention it again, but the situation started to change.  

(C6, male, other Papuan, senior staff, PT Freeport Indonesia, 23 February 2017). 

Amiruddin and de Soares (2003) agree with what interviewee C6 told me, claiming that 

constant resistance from local communities triggered a security approach as a means of 

resolving conflicts with the communities. This action was taken under the much earlier 

decree from the Regional Chief of Police of Irian Jaya No. Pol.Juklat/03/V/1973, issued 

on 1 April 1973, concerning the instructions for security in industrial areas. As this 

participant indicates, the immediate response of the Government of Indonesia was to 

establish more security in the region, including police and military contingents. 
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However, things did change, and since this incident, there seems to have been 20 years 

of less conflict than the previous 30 years.  

Other things to happen since were that in 1999, Habibie replaced Suharto to become the 

third president of Indonesia. Under Habibie, Indonesia introduced two important laws 

pertaining to decentralisation: namely, Law 22 of 1999 on Regional Autonomy and Law 

25 of 1999 on the Fiscal Balance between Central Government and Regional 

Government. These laws were followed by Law 21 of 2001 on Special Autonomy for 

Papua Province and then revised to Government Regulation 1 of 2008 on Special 

Autonomy for Papua Province in Lieu of Acts. Habibie’s initiative has been carried on 

by his successors, Presidents Abdurrahman Wahid, Megawati Sukarnoputri, Susilo 

Bambang Yudhoyono, and Indonesia’s current president, Joko Widodo. This signalled 

greater willingness to address Papuan issues in an honest and open dialogue, in which 

Papuans raised views and concerns regarding their past bitter encounters and 

experiences (Widjojo et al., 2010).  

A further part of the Government’s response was to establish the new Regency of 

Mimika as an autonomous governmental unit to cover the geographical area of the 

district. Walton (2001) notes that previously the company had served as the de facto 

government in the region. She further argues that even with the establishment of the 

Regency as the formal local government, the company’s great influence has continued 

and so greatly affects the conditions of the region. Similarly, Idris (2015), based on an 

interview with one of the indigenous Papuans who is a senior manager in PT Freeport 

Indonesia’s top management, outlines the important role of the company for Papuans. 

Idris argues that the presence of the company has accelerated the development of 

education, health, economics, infrastructure, and other sectors, including increasing job 

opportunities in the region. Therefore, in developing the Regency of Mimika, Idris’s 

interviewee affirmed that the Government of Indonesia can put its trust in PT Freeport 

Indonesia. How the company has become involved in these local government activities 

is dealt with in the next section.  
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5.5. The One Percent Fund and Community Development Projects 

Regarding the aforementioned accelerated development of education, health, the 

economy, etc. through PT Freeport Indonesia being in the region, finance for this 

development has been provided through the so called One Percent Fund from the 

company’s annual gross profit. As foreshadowed in Ch. 1.1, this fund represents the 

company’s financial contribution to indigenous community development. The fund is 

used to finance eight main development areas, namely health, education, economic 

empowerment, infrastructure, culture and religion, human rights, community relations, 

and the project management office. The fund is managed by the Social Life 

Development (SLD) Department of PT Freeport Indonesia and by the Amungme and 

Kamoro Community Development Organisation (LPMAK) (PT Freeport Indonesia. 

2016b).  

Figure 5.2 shows total development funds contributed by the company and managed by 

both the SLD Department and LPMAK. The total amount from 1992 to 2018 is US$ 1.7 

billion starting with about US$ 8 million in 1992, having reached US$ 117 million in 

2012, before fluctuating between US$ 88 million in 2015 and US$ 104 million in 2018.  

Figure 5.2. PTFI’s contribution to community development (1992-2018)  

Source: Adapted from PT Freeport Indonesia (2019a) 
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LPMAK manages the partnership funds from PT Freeport Indonesia’s One Percent 

Fund. Forerunners of LPMAK include Timika Integrated Community Development 

(Pengembangan Masyarakat Timika Terpadu – PWT2) up to 1996 with its wider focus 

on seven groups of the communities of the region and the Irian Jaya Community 

Development Organisation (Lembaga Pengembangan Masyarakat Irian Jaya – LPM-

IRJA) in 1999 (LPMAK, 2011). As the main donor, PT Freeport Indonesia mandates 

that its funds be allocated to develop the eight development areas listed above in 

accordance with PT Freeport Indonesia’s principles guidelines, policies and agreed 

procedures. 

Regarding the allocation of funds among programmes, 2016 is the most recent year for 

which spending has been reported in this way. Figure 5.3 shows a breakdown for funds 

managed by PT Freeport Indonesia or paid over to LPMAK (as “trust funds”). From the 

amount of US$ 86.2 million, US$34.4 million (40%) was allocated to the company’s 

partners, of which the LPMAK received US$32.9 million (96%) or 38% of the total of 

the One Percent Fund. The amount the LPMAK received has decreased in the past four-

five years after it reached US$ 39.4 million in 2012 (PT Freeport Indonesia, 2016b).  

Meanwhile, the other US$51.8 million (60%) from the One Percent Fund was managed 

by the Community Affairs Division of the company. From that amount, US$17.9 

million (35%) is the largest expenditure which was allocated to general administration. 

It seems to be mainly employee’s costs, including the officials and employees in the 

Community Affairs Division and other units, who number 336 in total (PT Freeport 

Indonesia, 2016b). The second-largest expenditure (18%) is for health development 

programmes, followed by community infrastructure (16%), education and training 

(10%), stakeholder engagement (7%), and the smallest cost (6.5%) for arts, culture, and 

sport (PT Freeport Indonesia, 2016b). These funds and programmes are elaborated as 

part of the study findings in Chapter 6.  
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Figure 5.3. PT Freeport Indonesia’s social investment in 2016 

Source: PT Freeport Indonesia (2016b) 

 

5.6. Mining Operations and Environmental Degradation   

Even after the initiation of the One Percent Fund for the Amungme and the Kamoro in 

the region, various conflicts between PT Freeport Indonesia and these indigenous 

people have continued. The significant area of conflict is around environmental impact 

and destruction. The environmental damage alluded to in Ch. 1.1 may now be more 

managed, but it has not abated. Considering the company’s mine production, in which 

the operations comprise large, long-lived and geographically diverse assets with 

significant proven and probable reserves of copper, gold, and molybdenum, and with 

mining operating 24 hours a day, seven days a week, further environmental impact, 

particularly in coastal areas, is inevitable (Hills & Welford, 2006).  

The two mining methods employed around the Grasberg Mine, namely open-pit mining 

of Mt Carstensz’s surface and underground mining in the deep ore zone (DOZ), have 

had impacts on the environment (PT Freeport Indonesia, 2019c). The process of open-

pit mining involves the stages of drilling, blasting, sorting, hauling, and crushing ore 

from which materials are extracted while that of underground mining involves block 

caving (PT Freeport Indonesia, 2019c). In underground mining, blocks are cut 
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underground, leading them to collapse under their weight. The extracted ore from both 

the open-pit and underground mines are transported by trucks to the mill for crushing 

and grinding. Grinding results in the desired minerals being processed into very fine 

particles. Floating then follows, in order to separate concentrate, which contains gold, 

silver, copper and other minerals, called slurry, from the residue which has no economic 

value. The slurry concentrate is then channelled through a 110 km-long pipeline to a 

plant where dewatering is used to produce the final products that are later shipped to 

smelters inside and outside the country. Meanwhile, the residue is channelled to 

dumping areas in the lowlands via a river where they accumulate as so called tailings. It 

is these tailings, which account for the second-largest volume of mining-related 

materials generated at the operation, which give rise to much of the environmental 

controversies. 

Compared to the pre-1950s sections of the sediment cores, copper accumulation rates 

have increased 40 times in surface sediments (Brunskill, Zagorskis, Pfitzner, & Ellison, 

2004). Clark (2001) claims that massive dumping of tailings into the rivers has caused 

flooding in surrounding areas and destroyed 50 square kilometres of forests and 

farmlands. Using a remote sensing method to peer through atmospheric contamination 

using a dense Landsat time series, Alonzo, Van Den Hoek, and Ahmed (2016) confirm 

138 square kilometres of forest loss between 1987 and 2014, an area more than 42 times 

larger than the mining area in the region and a rate of disturbance highly correlated with 

mining activity. Tailings have also polluted water, created hazardous dumps, and 

destroyed local ways of life (Hills & Welford, 2006).  

To mitigate further risks, PT Freeport Indonesia has applied practices to enable the 

sustainability of the environment, complying in all material respects with applicable 

environmental laws and regulations, as well as making a voluntary commitment to 

subscribe to what its parent company’s environmental policy requires – this follows the 

UN Millennium Development Goals in implementing a risk-based approach as a part of 

sustainable development efforts (PT Freeport Indonesia, 2019c). The commitment 

includes the protection of the environment; prevention of pollution; energy efficiency; 

reduce, reuse, and recycle responsibility; conservation of biodiversity; and integrated 
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approaches to land-use planning. PT Freeport Indonesia continues to implement an 

environmental management system to enhance environmental performance, in which 

objectives and targets are measured based on valid data and the reviewing of targets 

contained in its Environmental Management Plan (Rencana Pengelolaan Lingkungan – 

RKL) and Environmental Monitoring Plan (Rencana Pemantauan Lingkungan – RPL), 

and by regular internal and external audits (PT Freeport Indonesia, 2019d). 

In terms of measuring the characteristics of the tailings, Ecological Risk Assessment is 

applied. The company claims that the tailings do not contain hazardous materials, but 

instead are useful resources. In conjunction with the Research and Industry Body – 

Bandung Institute of Technology (Lembaga Afiliasi Penelitian dan Industri – Institute 

Teknologi Bandung [ITB]), PT Freeport Indonesia undertook studies to recycle tailings 

in a concrete mix with a polymer to build the infrastructure in the region. The 

composition resulted in higher performance concrete, more resistant to freshwater, 

seawater, and acid rain and cheaper than other concrete (PT Freeport Indonesia, 2019b). 

The company also ensured that the current deposition areas might later be reclaimed as 

natural vegetation and used for agriculture, forestry, and fishery activities.  

However, things are different in the eyes of the communities. In April 2016, the lowland 

communities were shocked at the sudden death of millions of fish at Amamapare, in the 

area of the company’s port town and industrial centre (Wiwoho, 2016). While the 

lowlanders were curious about the reasons, the company rejected the idea that tailings 

caused the deaths. Through various media, the company instead claimed that the cause 

of death was a natural phenomenon and only happened to migrating fish that were 

trapped in the Kamoro areas. Concerned about the life of their people, the Kamoro 

Customary Council blamed the company and their tailings, claiming that the company is 

trying to kill the Kamoro people. The communities have still not received any clear 

reasons for this incident.   

The Indonesian Supreme Audit Agency (Badan Pemeriksa Keuangan – BPK), when 

examining the results of the specific purpose of the company’s work contract in the 

fiscal years 2013-2015, also identified several violations committed by PT Freeport 
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Indonesia (Wagiman, 2017). The company has been found disposing of operational 

waste in rivers, estuaries, and seas, causing damage to the ecosystem. For such damage, 

the Government suffered a loss of 185 trillion Indonesian Rupiahs. The company has 

also been accused of unlicensed use of at least 4,535.93 hectares of protected forests 

from 2008 to 2015. Wagiman claims that the environmental damage caused by tailings 

and the use of protected forests without permits have harmed the communities 

surrounding the rivers and forests.  

5.7. Issues between PT Freeport Indonesia and the Government of Indonesia 

The allegation to environmental issues to PT Freeport Indonesia is only one area of the 

conflict with the Government of Indonesia. Another major issue that has recently 

occurred is around the renegotiation of the contract work with the Government and an 

adjustment to the distribution of share. Positioning itself as a regulator, the Government 

of Indonesia issued a series of new regulations that relate to procedures for the granting 

of areas, licences, restriction of the sale of raw ore out of the country, and export duties. 

Freeport-McMoRan Inc. realises the importance of securing the contract in Grasberg 

operations in Papua with the Government of Indonesia as this would enable the 

continuation of its mining operations and concurrently providing financial benefits to 

the Government of Indonesia, the workforce, the local communities, as well as the 

suppliers and the shareholders.  

During the period 2016-2017 when the fieldwork was being undertaken, Freeport-

McMoRan Inc. was in the midst of negotiations which were ongoing for almost a 

decade with the Government of Indonesia for the extension of the contract that expires 

in April 2021. As a part of the Government’s requirement to extend the company’s 

mining permit, the company was required to divest more than 10% of its shares to the 

Government of Indonesia (Jamasmie, 2016; Tan, 2015). Until May 2017, Freeport-

McMoRan owned 90.64% of the shares of PT Freeport Indonesia, leaving the 

Government of Indonesia with a 9.36% share (Freeport-McMoRan, 2015, 2016). Since 

1995 PT Freeport Indonesia has also had a strategic alliance of US$ 1.35 billion with 

Rio Tinto, an Australian-British metal and mining corporation (Nakagawa, 2008). By 
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2016, Rio Tinto had a 40% interest in certain assets and a 40% interest through to 2022 

in production exceeding specified annual amounts of copper, gold, and silver. 

Production and related revenue and costs after 2022 are to be shared in the proportions 

of 60% PT Freeport Indonesia and 40% Rio Tinto (Freeport-McMoRan, 2016). 

Production and related revenue and costs after 2022 are to be shared in the proportions 

of 60% PT Freeport Indonesia and 40% Rio Tinto (Freeport-McMoRan, 2016).   

The Government of Indonesia’s new regulations in 2014 imposed a progressive export 

duty on copper concentrate and restricted export after January 2017. PT Freeport 

Indonesia was unable to obtain administrative approval to export concentrate, leading to 

a reduction in production from mid-January 2014 until July 2014. Freeport-McMoRan 

then signed a Memorandum of Understanding (MoU) with the Government of 

Indonesia, subject to specific conditions, such as “construction of a new smelter in 

Indonesia and divestment of an additional 20.64% interest of the company’s fair market 

value” (Freeport-McMoRan, 2016, p. 38). The Government of Indonesia then issued a 

letter of assurance in October 2015, indicating Indonesia’s plan to revise its regulations, 

allowing an extension of mine production even beyond 2021 and providing the same 

rights and the same level of legal and fiscal certainty specified under the current CoW 

(Freeport-McMoRan, 2015, 2016).  

In January 2017, the Government of Indonesia issued new regulations through the 

Energy and Mineral Resources Minister Regulation 34 of 2017 on Licensing in Mineral 

and Coal Mining. The Government of Indonesia granted a permit to export mining 

concentrate for five years, subject to various conditions, such as conversion from the 

existing CoW to a Special Mining Operating Licence (Ijin Usaha Pertambangan Khusus 

– IUPK), a commitment to build a smelter, payment of export duties to be determined 

by the Ministry of Finance in Indonesia plus a 51% divestment of interests to the 

Government of Indonesia before the expiration of the IUPK in 2021 (Freeport-

McMoRan, 2016).  
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These new regulations delayed the extension of the export license of PT Smelting 

Gresik Copper Smelter and Refinery22 and have had a negative impact on the 

company’s exports (“Freeport-McMoRan updates,” 2017). A continuing delay in 

getting a licence to export concentrate required the company to undertake short-term 

actions, such as reducing both production and labour forces, an adjustment to the cost 

structure, less spending on local suppliers, and the suspension of investment plans 

(“Freeport-McMoRan updates,” 2017). The company’s annual report indicated that, for 

each month’s delay in obtaining approval to export the concentrate, the company’s 

share of production is estimated to have reduced by approximately 70 million pounds of 

copper and 70 thousand ounces of gold (Freeport-McMoRan, 2016). Despite their hope 

to resolve the dispute with the Government, PT Freeport Indonesia reserved the right to 

start arbitration against the Government of Indonesia due to the violations of its CoW 

(Asmarini, 2017; F. Jensen & Asmarini, 2017). During the negotiations, internal turmoil 

occurred when the company fired roughly 3,000 workers amid a strike that had been 

going on for more than five weeks. The workers, on the other hand, maintained their 

solidarity actions in favour of other workers who faced layoffs and furloughs within the 

company (Wulandari, 2017; “Freeport-McMoRan updates,” 2017). 

5.8. Concluding Remarks 

This chapter has discussed the background to why the research was undertaken. The 

most significant point of the chapter is that PT Freeport Indonesia set its foot in parts of 

remote islands of West Papua Island during the significant struggle for control of the 

West Papua area between the Netherlands and the Government of Indonesia. By 

chronicling the important events related to this mining company, such as the unexpected 

discovery of Ertsberg, the controversy over the political status of West Papua and 

continual conflicts with the indigenous communities, the chapter brings us a better 

understanding of the reasons why indigenous community engagement as a theme in this 

study is worthy of further investigation. While many Papuans, including indigenous 

Amungme and Kamoro, claim the first CoW to be premature as the indigenous 

 

22 PT Smelting in East Java, established in February 1996, is the first copper smelter and refinery in 

Indonesia, with sources of concentrate from PT Freeport Indonesia and PT Newmont Nusa Tenggara.  
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communities were not properly consulted, PT Freeport Indonesia continues their 

operations while providing financial contributions through the One Percent Fund in the 

forms of development programmes. In studying the indigenous community engagement, 

it is important to appreciate the legacy of conflict between mines and indigenous 

communities, which manifests itself in the opposition of the communities today. 
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Chapter 6 

Research Findings: Part 1. Corporate Social Responsibility Initiatives – A 

Review of Community Engagement in PT Freeport Indonesia 

This is the first of four chapters in which I provide answers to the research questions. 

This chapter discusses the perspective of the mining company about how it performs 

CSR initiatives to engage with the indigenous people. It discusses the company’s CSR 

initiatives through community development programmes provided to the affected 

communities, how these initiatives are organised, the nature of social reports, and the 

policies used in the company to implement the initiatives. In Chapter 2, I reviewed 

community engagement applies in this study in the context of CSR in the mining 

industry. The literature shows how CSR has developed as a practice in North America 

and other developed regions, but that in developing countries it presents cultural and 

institutional challenges (Adanhounme, 2011; Chapple & Moon, 2007; Jamali & Sidani, 

2011; Jamali & Karam, 2018; Khan & Lund-Thomsen, 2011; Wang & Juslin, 2009). 

The findings discussed in this chapter, from the developing country of Indonesia, add to 

what has been found elsewhere.  

This chapter starts with the discussion of each development programme, including 

challenges the company faced, and suggestions the officials made about how to develop 

the communities. It then discusses how the programmes are organised in the company, 

its social responsibility reporting, how the initiatives align with the global best 

performance practices, and the responsibility vested in the company by the Government 

of Indonesia. As for how the company positions itself taking into account the voices and 

positions of the indigenous communities, which have influenced its CSR initiatives, this 

chapter goes on to discuss where and how the indigenous communities, and the voice of 

each of the communities, are positioned in the CSR initiatives, and it ends with 

concluding remarks.  

This chapter is attempting to answer sub-research question 1 about how the company 

has positioned itself, having had to take increased notice of the voices of the indigenous 

communities. This includes whether the company regards the two indigenous 
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communities as culturally different. It also answers part of the sub-research question 2 

about how the company performs what it regards as engaging with Amungme and 

Kamoro in fulfilling expectations and obligation to be corporately socially responsible 

to the two indigenous communities.  

6.1. CSR Initiatives and Development Programmes 

I mentioned the One Percent Fund in Ch. 5.5. To run the development programmes, the 

company initiated the partnership funds from the One Percent Fund. I related financial 

data about the contributions PT Freeport Indonesia has made to the One Percent Fund 

and the distribution of the funds in recent years (see figure 5.2 and 5.3). I should add 

that in 2016 the actual contributions to the fund were 36% below the budget due to cost 

efficiency programmes across each department in the company. The reduction in 

funding for community development at that time seems to have been a consequence of 

events occurring within the company, including the long negotiation with the 

Government of Indonesia about the contract extension, issues around smelter 

constructions, and share divestment (Paramita, 2017; “Way forward,” 2017; Wagiman, 

2017). However, Sethi et al. (2011) state that the one percent of funds from the annual 

gross revenue have benefited the economic and social uplifting of the Papuan people. 

The in-depth interviews confirm that:  

 

It is a One Percent Fund; it is calculated based on the total revenue of PT 

Freeport Indonesia. However, the support to the LPMAK is not fixed; it all 

depends on their production. That is what the company told us (C4, male, 

Amungme, top management, LPMAK, 13 March 2017). 

 

Five Kamoro villages, such as Koprapoka, Nayaro, Tipuka, Ayuka and 

Nawaripi, and three Amungme villages of Wa, Banti, and Aroanop are included 

in the agreement to receive the One Percent Fund from Freeport. The fund is 

managed by the LPMAK, and it established seven bureaus to deal with seven 

different groups of the communities in the region (C6, male, other Papuan, 

senior staff, PT Freeport Indonesia, 23 February 2017). 

The interviews indicated the fluctuating amount going to the fund. While the amounts 

are undoubtedly substantial, e.g., that amount (US$86.2 million in 2016 – see Figure 
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5.3) should be put in the context of Freeport-McMoRan Inc. and compared with its 

revenue and the contribution it makes to the Government of Indonesia. Freeport-

McMoRan Inc.’s consolidated financial statements show the revenue from its 

Indonesia’s operations reached US$3.30 billion, and its operating income was US$1.03 

billion (Freeport-McMoRan, 2016). The contribution it made to the Government of 

Indonesia totalled US$424 million of royalties and taxes and other charges. This 

contribution to the Government increased to US$756 million in 2017 and US$2,195 

million in 2018 respectively (PT Freeport Indonesia, 2019b). This is remarked on by 

Braithwaite, Cookson, Braithwaite, and Dunn (2013) who previously raised the small 

percentage of development funds the community received compared to what the 

company received and contributed to the Government. However, as Sethi et al. (2011) 

emphasise, the funds reflect a corporate commitment to the Papuan people in contrast to 

the early decades of mining.  

Using the partnership funds, PT Freeport Indonesia engages with the indigenous 

communities through community development programmes. By the time this study was 

undertaken, the community development programmes were being characterised as 

social investment initiatives to the community (PT Freeport Indonesia, 2016b). The 

investment is defined as “a sustainable commitment so that our operations continue 

along with the development of communities within our area of operations” (PT Freeport 

Indonesia, 2016b, p. 4). Previously the company had characterised these practices as 

social outreach and local development community relations (PT Freeport Indonesia, 

2011; 2012), and then community affairs (PT Freeport Indonesia, 2013). All these 

programmes in the years indicated comprised human development programmes in 

health, education, economy, religion and culture, human rights and community 

relations, and physical development of infrastructure (PT Freeport Indonesia, 2011; 

2012; 2013; 2016b).  

All participants confirm how the company shows its CSR through its development 

programmes which benefit the community.  

 



162 

 

Today, the community enjoys the benefit of education, health, and economy 

from the company. This is how the company shows its responsibility to the 

community (C4, male, Amungme, top management, LPMAK, 13 March 2017). 

 

We have a group, called the community development department. They have the 

capacity to communicate the impact of the mining activities in the community. 

The company also provides them with financial and other means of 

compensation (C5, male, non-Papuan, top management, PT Freeport Indonesia, 

14 March 2017).  

 

We provide social development programmes to show the responsibility of the 

company - social and church activities and anything we could help to meet their 

needs (C3, female, other Papuan, senior staff, PT Freeport Indonesia, 31 January 

2017).  

These changing terms for the same practices of community development also reflect the 

evolution of the company’s engagement with the community and the key events, 

followed by various institutional changes that have happened to the company in the past 

25 years. For example, community affairs programmes were conjoint with development 

programmes in 2013 under the Division of Community Affairs, with support of the 

Department of Community Relations and Human Rights; Papuan Affairs Department; 

Community Development Department; Community Infrastructure Development; and 

Planning, Analysis, Reporting, and Information Development (PT Freeport Indonesia, 

2013). The company delegated the Division of Community Affairs to lead the 

programmes and revamp its management system.  

Social investment initiatives carried on the programmes in 2016 with several divisions 

being formed, such as the Division of Community Affairs; Special Projects and Human 

Resources with various collaborations with different partners (PT Freeport Indonesia, 

2016b). The sustainability reports highlighted the key achievement of the programmes, 

as well as the challenges faced in the period, such as export restrictions, issues of 

smelter construction, and contract negotiations. In this regard, PT Freeport Indonesia 

sees community development as the company’s main driver of operational plans and 

one of their CSR initiatives (PT Freeport Indonesia, 2013). This finding resonates with 

other international studies, such as community relations and development in West 
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Africa (Kemp & Owen, 2013); Australia (Mayes et al., 2014); Canada (Kwiatkowski et 

al., 2009); and Papua New Guinea (Armstrong et al., 2014).  

The subsections below detail what PT Freeport Indonesia is doing, using the One 

Percent Fund and other money (as reported in total in Figure 5.3), according to the 

company’s annual and sustainability reports. I summarised them into five development 

programmes, the last covering the three smaller programmes. I then synthesise this 

analysis of the individual programmes in Ch. 6.1.6.  

6.1.1. Community health programmes 

PT Freeport Indonesia works together with the LPMAK to implement community 

health programmes (LPMAK, 2011, 2013, 2014, 2015; PT Freeport Indonesia, 2013, 

2016a, 2016b). The company’s healthcare programmes include hospitals and health 

clinics, malaria, tuberculosis (TB) and human immunodeficiency virus – acquired 

immunodeficiency syndrome (HIV-AIDS) control, and sanitation and clean water (PT 

Freeport Indonesia, 2016b). Meanwhile, the LPMAK divides its tasks into two main 

dimensions: medical services run by the Mitra Masyarakat Hospital (Rumah Sakit Mitra 

Masyarakat – RSMM) and the Waa Banti Hospital (Rumah Sakit Waa Banti – RSWB), 

and public health is related to programmes, such as malaria, TB and HIV-AIDS control, 

improving sanitation, and providing clean water and mother and child healthcare 

(LPMAK, 2011, 2013, 2014, 2015). 

Combined spending in 2016 from PT Freeport Indonesia US$9.5 million and the 

LPMAK Rp193.6 billion (approximately US$19 million) was US$28.5 million, as the 

largest expenditure among other development programmes. TB and HIV-AIDS control 

are amongst public health programmes undertaken by the company and the LPMAK, 

working together with the Government Health Office in the region (PT Freeport 

Indonesia, 2016b). The programmes emphasise reaching out to the community, 

including laboratory examinations, medical personnel to provide treatment, supervision, 

and nutritional support (LPMAK, 2015). As shown in Figure 6.1, this collaborative 

work was able to decrease the number of TB cases from 406 in 2019 to 133 in 2013; 
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also, patients have not stopped taking the medication and there were no deaths from TB 

in the entire 2015 year. New HIV cases also decreased. 

Figure 6.1. Number of TB cases, 2009-2013  

Source: PT Freeport Indonesia (2013) 

 

LPMAK’s sanitation and clean water programmes are another public health programme 

aiming to minimise the number of diseases caused by poor hygiene behaviour and poor 

environmental health. The 2015 sustainability report shows that the LPMAK has 

established 389 toilets, 280 wells, and 196 rainwater reservoirs in the period 1997-2015 

for the community in the whole region of Mimika (LPMAK, 2015). Table 6.2 shows the 

results of surveys on sanitation and clean water conducted by LPMAK in three different 

districts, representing the whole region. Continuous efforts are made to meet the goals. 

 

Table 6.1. Survey related to sanitation and clean water to community 

Behaviour Amar 

district 

West Mimika 

district 

Central Mimika 

district 

Defecate in the toilet 38.3% 100.0% 40.3% 

Wash hands with soap 52.8% 60.4% 77.8% 

Manage drinking water and food 91.2% 96.9% 86.9% 

Manage waste 4.7% 8.5% 20.1% 

Manage household liquid waste  72.1% 0.5% 0.0% 

Source: LPMAK (2015) 

 

The medical services available through PT Freeport Indonesia comprise health centres, 
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hospitals, RSMM, covering seven indigenous groups of the communities in the 

lowlands, and RSWB, for community villagers in Banti and the surrounding highlands 

(LPMAK, 2011, 2013, 2014, 2015; PT Freeport Indonesia, 2016b). Figure 6.2 shows 

the number of patient visits to both hospitals in the region from 2012 to 2016. Free 

healthcare in either hospital is not only for the Amungme and Kamoro but also for five 

other indigenous communities. The figure shows that the number of patients subsidized 

by the LPMAK is larger than that of patients not subsidized by the LPMAK. 

Figure 6.2. Patient visits to hospitals established by PT Freeport Indonesia 

Source: PT Freeport Indonesia (2016b) 

 

The company interviewees claimed positive responses from the community. However, 

they observe that members of the community are increasing their reliance on the 

company’s development efforts to meet their needs, and sometimes expecting 

something higher than what is being provided, including members of the community 

demanding instant access to the company’s health support. For example, in the case of 

an emergency health situation, the community, particularly in the mountainous areas, 

demand fast helicopters to provide a transport service to the closest hospitals. PT 

Freeport Indonesia finds it challenging to communicate to the community rules and 

procedures to ensure the safety of high-risk flights from remote areas; the community 

lacks a technical understanding of helicopter operating procedures. Furthermore, the 

health development programmes are not supported by the local government in the 

region. The interviewees claimed that the healthcare programmes to the community are 
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not well executed if the company is the single donor. Local government support is 

undeniably crucial in maintaining the consistency of the work.    

6.1.2. Community education programmes 

Education programmes focus on education of children and youth as well as post-

primary education, ranging from building education infrastructure and provision of 

school supplies to scholarships to continue education in partnership schools and 

universities and additional matriculation classes (Freeport-McMoRan, 2015, 2016; 

LPMAK, 2011, 2013, 2014, 2015; PT Freeport Indonesia, 2013, 2016a, 2016b). PT 

Freeport Indonesia spent US$5.2 million and the LPMAK Indonesian Rp.117.8 billion 

(around US$11.8 million), totalling US$17 million in 2016.  

Due to geographical difficulties of access for students in the rural areas to primary or 

secondary education, the company has established students’ dormitories so that they can 

board at their schools. Five dormitories built by the LPMAK and other partners are 

reported to have been occupied by 756 students in 2016 (PT Freeport Indonesia, 2016b). 

The company itself established Tomawin Dormitory, especially for seven communities 

in the highlands, where 57 Amungme students were living in 2016 (PT Freeport 

Indonesia, 2016b). This boarding takes young people away from their villages and from 

the work and social life there, exposing them to a different way of living at school.  

The Nemangkawi Mining Institute, built by the company, prepares the younger 

generation of indigenous people for the mining industry, with both Apprenticeship and 

Diploma in Administration programmes (PT Freeport Indonesia, 2016b). The Institute 

has educated 3,907 students since 2003, with 2,928 being hired by the company for 

mining work, while 125 students are currently studying (PT Freeport Indonesia, 2016b). 

The institute also offers an Adult Education Programme to work on literacy and 

numeracy issues for Amungme and Kamoro adults as well as the Papuan Bridge 

Programme to prepare selected Papuan students to enter the workforce. Apart from the 

need to accelerate primary education, the company also realises the importance of 

cooperation with higher institutions in Papua, such as universities, to create excellent 
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fresh graduates. Support for teachers and their education in the form of teacher training 

is also provided (LPMAK, 2011, 2013, 2014, 2015).   

Regarding post-primary education, LPMAK’s scholarships have been granted to 

indigenous community students since 1996, and awardees can pursue their education in 

the partnership’s schools and universities (LPMAK, 2014; PT Freeport Indonesia, 

2016b). Figure 6.3 illustrates the number of scholarship awardees classified by 

community groups from 2012 to 2016, except for 2015 when there was no data. These 

figures were summarised from PT Freeport Indonesia and LPMAK’s annual reports. 

The number of scholarships awarded to Amungme students is higher than that of 

Kamoro, five other groups of the communities, other Papuans, and Non-Papuans. 

Figure 6.3. Number of scholarship awardees based on community groups 

Source: LPMAK (2011, 2013, 2014, 2015); PT Freeport Indonesia (2013, 2016b) 

 

Figure 6.4 shows the number of graduates by community groups from 2013 to 2015. 

The number of Amungme graduates from 2013 to 2015, however, is much smaller than 

those of Kamoro, five other communities, and other Papuans. More variables need to be 

included to enable assessment of the quality of students, their education, national 

curricula, and other relevant variables to illuminate the gaps. 
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Figure 6.4. Number of graduates by the community groups 

Source: LPMAK (2011, 2013, 2014, 2015); PT Freeport Indonesia (2013, 2016b) 

 

Interviewees claimed the company having a noticeable role in scholarship programmes. 

The company acknowledges that Papua has the lowest level of literacy in Indonesia, 

especially among indigenous people in the mining location. In the past, Amungme or 

Kamoro young people had enormous difficulties in accessing higher education. Thus, 

there were only a very small number of Amungme and Kamoro graduates. Young 

people nowadays can gain knowledge and skills from the university and many have 

obtained work throughout Indonesia. However, the main challenge in education 

programmes is the provision of primary education, particularly in rural areas. The lack 

of teachers for existing primary schools has dramatically affected the opportunity of 

indigenous children to get an advanced education. The lack of basic numeracy and 

literacy among the indigenous youth, who should have received it in the primary 

schools, has led to several other issues and challenges in higher education, in 

workplaces, and in the company’s efforts to develop the economy for the community. 

For example, in universities, indigenous students are found to be deficient in the basic 

skills required to pursue their education. They need to attend a series of matriculation 

classes offered by the universities for which the company pays the cost. Many 

indigenous students return home, as they are not able to cope with learning obstacles.   
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6.1.3. Community economic programmes 

Combined spending between PT Freeport Indonesia US$3.7 million and the LPMAK 

Indonesian Rp.66.6 billion (approximately US$6.6 million) makes a total of US$10.3 

million in 2016 being used to finance economic development programmes (PT Freeport 

Indonesia, 2016b). These economic programmes include training in animal husbandry, 

agriculture, and how to run small and medium enterprises successfully, with revolving 

funds being provided to people starting enterprises both highland and lowland areas. 

Economic development is concentrated on promoting self-sufficiency and improving 

the quality of life among the community based on local wisdom and potential (LPMAK, 

2011, 2013, 2014, 2015).  

Among many programmes offered, chicken and pig farming has been the leading ones, 

providing 20% of chicken meat and 40% of eggs needs in the region, and providing 444 

people with employment as farmers and employees (PT Freeport Indonesia, 2016b). 

Agriculture is another important economic programme to develop the community, with 

crops including coffee and vegetables in the highland areas, and cocoa in the lowland 

areas (PT Freeport Indonesia, 2013, 2015, 2016b). The coffee farming programme is 

focused on mentoring, production facility assistance, technical guidance, and market 

accessibility for 81 Arabica coffee farmers. Figure 6.5 shows the number of coffee and 

cocoa farmers and farms; the number of cocoa farmers has increased by almost 200% 

from 2012 to 2016 while there has been a slight decrease in coffee farmers. 
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Figure 6.5. Number of coffee and cocoa farmers and farm area 

Source: LPMAK (2015); PT Freeport Indonesia (2016a, 2016b) 

 

Other economic development programmes include micro, small and medium 

enterprises, and provision of revolving funds to encourage the growth of local 

entrepreneurs in the provision of goods and services, to enhance the competitiveness of 

the assisted entrepreneurs, and to increase the use of local goods and services in the 

company’s operations (PT Freeport Indonesia, 2015, 2016b). Figure 6.6 shows the 

number employed in the entrepreneurship programme and the number of assisted 

entrepreneurs by people. In the five years reported, the number employed in the 

entrepreneurship programme increased up to 2014 but then fell back a bit. The 

Amungme had the highest number of assisted entrepreneurs (29%), with Kamoro at 

22%, while the lowest was the Nduga with 1% assisted entrepreneurs. 
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Figure 6.6. Number employed in entrepreneurship programme and assisted 

entrepreneurs 

Source: PT Freeport Indonesia (2016a, 2016b) 

 

Besides its potential to create employment opportunities, the entrepreneurship 

programme promotes Papuan entrepreneurs, specifically in the two indigenous 

communities studied in this research. To increase access to financial capital in order to 

grow a community’s small business, the company signed a multi-year agreement with 

one of the Indonesian banks to provide micro-loans (PT Freeport Indonesia, 2016b). 

The development of a marketing network is also necessary to support the financing of 

productive economic business, a self-reliant economy, and economic village 

programmes provided by the LPMAK. The LPMAK provided an outlet for goods in the 

villages’ kiosks and has initiated the establishment of a grocery business in order to 

grow competition among community members in an open market (LPMAK, 2014, 

2015). 

Interviewees said that to develop the community’s local economy, the company has 

tried to engage the indigenous community with its local wisdom and potential. The 

interviewees claimed that in order to empower the community to try entrepreneurship 

and succeed in business, the company sends people from the communities to participate 

in fieldwork and comparative studies in other regions. While the Amungme are given 
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are trained to be fishermen. Indigenous women are also trained in sewing so that they 

can produce clothes or uniforms for their family and earn more money. However, the 

main challenge in developing the community’s economy is the community’s limited 

business knowledge and skills.   

6.1.4. Community infrastructure programmes 

PT Freeport Indonesia spent US$8.3 million to finance infrastructure programmes. The 

company provides community infrastructure in the three highland villages of Aroanop, 

Banti, and Tsinga (PT Freeport Indonesia, 2016b). The company has invested over 

US$81.5 million in these projects so far. The projects were formulated through a 

community consultation process, resulting in a MoU. They provide community funding 

for equipment, materials, transportation, and labour to build infrastructure networks, 

including over 300 houses, 3 schools, 10 teacher houses, 3 clinics, 3 markets, 13 

churches, 20 bridges, 225 kW generators, and two airstrips. In the affected villages in 

2016, the projects used approximately US$ 7 million to progress outstanding items, 

including the Aroanop airstrip, the Banti 120 kW micro-hydro facility, the Banti Bridge, 

and the Tegabra and Obitawak clean water projects.  

While there is no report of infrastructure development during the past five years in the 

lowlands, the 2013 company report indicates the development of infrastructure in five 

Kamoro villages, the settlement unit areas (satuan pemukiman – SP) numbers 9 and 11, 

and three other coastal villages (PT Freeport Indonesia, 2013). The development of the 

five lowland villages, namely Nayaro, Koperapoka, Nawaripi Baru, Ayuka, and Tipuka 

from 1997 to 2002, included 404 houses for the communities and the construction of 

public facilities to support community and government activities. The public facilities 

include roads, bridges, churches, schools, clinics, government buildings, clean water 

facilities, electrical installations, and drainage systems, etc. The company also provides 

transportation to these villages, such as buses and trucks. 

In SP 9 and 11, throughout 2013, the company built additional infrastructure to support 

the economic activities of the communities. The company established public facilities in 

the other coastal villages of Omawita, Fanamo, and Ohotya to reduce the negative 



173 

 

impact of tailings affecting the transportation routes of coastal communities. The 

infrastructure included 288 houses in total, including clean water and sanitation, 

provision of water transportation, clinics, churches, and schools. 

Interviewees claimed that the region does not have significant problems with 

infrastructure, but instead needs to manage the financing approach. The financing 

approach should focus on physical development in the first year and should continue to 

human development in following years. Thus, if the first year’s finance has been used to 

establish the schools or clinics in the villages, the second or next years’ finance should 

be used for the placement of teachers to support education, health workers to provide 

healthcare and economic officers to help develop the community economy. The 

interviewees are more concerned about the government’s infrastructure programmes, 

which are profitable for those who win the tender and work on the projects. 

Construction work in Indonesia is normally given to contractors, and on numerous 

occasions, the contractor is selected based on bribery. The recruitment of contractors in 

Papua is frequently arranged with specific agreements, subject to financial 

compensation for those who give as well as receive the projects. Therefore, construction 

work is profitable only for certain people.   

6.1.5. Other development programmes 

Combined spending in 2016 was US$7.2 million by PT Freeport Indonesia to finance 

programmes labelled as arts, culture, and sport and stakeholder engagement and 

Indonesian Rp.7.7 billion (around US$0.7 million) by the LPMAK to finance religious 

affairs support (PT Freeport Indonesia, 2016b). In culture and religion programmes, PT 

Freeport Indonesia works together with the Maramowe Weikau Kamorowe Foundation, 

started in 2015, to promote and preserve Kamoro arts and culture (PT Freeport 

Indonesia, 2016b). The foundation’s programmes educate carvers to improve the quality 

of their products, to market them, and to facilitate several promotional activities through 

art exhibitions, sales of art products, such as carvings and woven products, and cultural 

tours. The company’s work to support each community’s religion is provided in the 

form of financial assistance to religious and indigenous community institutions 
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(LPMAK, 2011, 2013, 2014, 2015). Table 6.2 shows the LPMAK financial assistance 

given to religious and community institutions in the region, with an increase of more 

than 75% between 2013 and 2015.  

 

Table 6.2. Financial assistance to religious and indigenous community institutions in the 

region (million rupiahs) 

 2015 2014 2013 

Amungme Customary Council (Lemasa) 25,000 20,000 10,000 

Kamoro Customary Council (Lemasko) 25,000 20,000 20,750 

Catholic Church of the Timika 3,500 3,500 1,300 

Gospel Tabernacle Church of Indonesia (GKII)  2,000 2,000 1,250 

Evangelism Christian Church (Gereja Kristen Injili - 

GKI) 

2,000 2,000 1,300 

Other denominations 4,500 500 1,300 

Other religious activities 1,000   

Total 63,000 48,000 35,900 

Source: LPMAK (2015) 

 

Support for human rights programmes is provided to protect the rights of every 

individual, including employees, communities, partners, or anyone else who is possibly 

affected by the mining operations (PT Freeport Indonesia, 2016b). In 2016, PT Freeport 

Indonesia’s Human Rights Compliance Office reported 32 grievances relating to 

domestic issues, human resources, verbal harassment, and discrimination (PT Freeport 

Indonesia, 2016b). This was slightly lower than in 2013, with 34 reports of mostly 

household issues (PT Freeport Indonesia, 2013). Out of the 32 in 2016, 16 cases 

comprised household problems that were not related directly to the company. Regarding 

the credibility of the allegations, the company documented, reviewed, and followed up 

all reported cases. The human rights training held in 2016 involved 1,600 Freeport 

employees, 3,200 contractors and privatisation employees, 3,350 community members, 

and 1,200 police and military. In 2017, the company launched a website on human 

rights policies and training courses accessible to employees and the communities (PT 

Freeport Indonesia, 2019d).  

The company’s efforts to be part of the communities among whom it operates are also 

shown through its community relations programmes. These programmes include 

reducing the impact of the levee extension project, the management of artisanal mining 
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and community grievances, the enhancement of the relations with local organisations, 

and various donations and contributions to third parties’ activities in Papua and the 

whole of Indonesia (PT Freeport Indonesia, 2016b).  

6.1.6. Analytical framework of community development programmes 

Discussion with interviewees about all the community development programmes 

enabled the construction of an analytical framework as presented in Figure 6.7. As 

shown in the figure, the responsibility of the community development programmes is 

shared by the company through its Division of Community Affairs, Special Projects and 

Human Resources work, as well as by partnering with other organisations, including the 

community-established organisations. The framework lists the programmes provided, 

issues in the community, the approaches to develop the community, and challenges. 

Presenting it in a single framework enabled sharing responsibility and coordination, and 

viewing things as a whole, especially to the benefit of the Amungme and Kamoro, the 

main intended beneficiaries. 
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Figure 6.7. An analytical framework of community development programmes 

Source: Constructed from field data gathered by the researcher in 2017
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6.2. How CSR Initiatives Organised  

To run the community development programmes detailed in Ch. 6.1, PT Freeport 

Indonesia has established collaborative partnerships. Considering the challenges to 

engaging the communities, collaborative partnerships are important for providing 

community development that has long-term value to the communities (Afreen & 

Kumar, 2016; Fawcett et al., 1995; Fordham et al., 2018; Hill et al., 2012). In the case 

of PT Freeport Indonesia, several community organisations have been set up among the 

communities, as shown in the first column of Table 6.3. The purpose of these was to 

develop the communities in partnership with PT Freeport Indonesia. They are consistent 

with civil society organisations that Afreen and Kumar (2016) claim as an important 

stakeholder group that influences the direction of sustainability policies and fills the 

gaps resulting from complex relationships between governments and large companies. 

 

Table 6.3. PT Freeport Indonesia’s contribution to community partnerships 

Source: LPMAK (2015); PT Freeport Indonesia (2016b) 

 

I mentioned the LPMAK in Ch. 5.5 as the main recipient of the partnership funds from 

the One Percent Fund. In addition to the LPMAK, PT Freeport Indonesia uses the One 

Percent Fund to support the Amungme Customary Council (Lemasa) and the Kamoro 

Customary Council (Lemasko) as well as the Foundation of Human Rights and Anti 

Violence (Yayasan Hak Asasi Manusia Anti Kekerasan – Yamahak) (PT Freeport 

Indonesia, 2013, 2016b), although these organisations also receive support from the 

partnership’s funds managed by the LPMAK (LPMAK, 2011, 2013, 2014, 2015). Both 

Lemasa and Lemasko receive funds to support education, the economy, infrastructure, 

Partnership Established Contribution 

in 2016 (US$) 

Contribution up 

to 2016 (US$) 

The Amungme and Kamoro Community 

Development Organisation (LPMAK) 

April 1996 32,900,000 693,900,000 

Amungme Customary Council (Lemasa) June 1994 1,500,000 15,500,000  

(2000-2016) 

Kamoro Customary Council (Lemasko)  June 1994 1,500,000 12,700,000  

(2000-2016) 

Waartsing Foundation October 2001 503,000 28,000,000 

Yu Amako Foundation August 2001 503,000 26,900,000 

Yamahak Foundation January 2001 457,800 6,000,000 
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and health of indigenous communities. Yamahak upholds human rights values, focusing 

mainly on women and children. The Community Affairs section of the annual report for 

2013 also shows that PT Freeport Indonesia provided humanitarian aid of US$250,000 

to the Tuarek foundation as a tribute to Tuarek Natkime of the Amungme for his great 

service in welcoming the company to the land in the first place (PT Freeport Indonesia, 

2013). Furthermore, PT Freeport Indonesia provides funds called “trust funds” in 

recognition and appreciation for customary land rights owned by both the Amungme 

and Kamoro indigenous communities. This fund is used to improve the welfare of both 

indigenous communities but is earmarked for several villages. The Waartsing 

Foundation manages the trust fund for the Amungme and the Yu Amako Foundation for 

the Kamoro.  

While undertaking the fieldwork, I found some confusion amongst the communities 

about the source of funds they receive, there being at least three sources of funding 

support from the company identified by the interviewees as: the partnership fund, the 

trust fund, and other development funds. From the perspective of the local communities, 

it is not obvious whether these three funds are derived from the One Percent Fund, or 

whether each fund stands alone. Rifai-Hasan (2009) identifies the funds more clearly: in 

addition to “the Land Right Trust Fund” to officially recognise compensation to the 

landowners, PT Freeport Indonesia provided a socioeconomic development fund called 

“Freeport Fund for Irian Jaya Development” (FFIDJ) or most commonly the One 

Percent Fund. In contrast, the company’s report shows one source of funds for its social 

investment commitment, namely partnership funds managed by the company and its 

partners (including the LPMAK) (PT Freeport Indonesia, 2016a; 2016b). This lack of 

clarity is evident in Figure 5.3; the company reported trust funds as the partnership 

funds distributed to the LPMAK for its community development programmes. 

6.3. Nature of Social Reporting 

To show how its CSR funds are used, PT Freeport Indonesia compiles social 

responsibility reports. Freeport-McMoRan’s adoption of the ICMM framework requires 

its subsidiary to provide performance reports based on the Global Reporting Initiatives 
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(GRI) G3 Standard Disclosure and the Mining and Metals Sector Supplement (MMSS), 

with independent assurance (PT Freeport Indonesia, 2019d). As the content is thus 

specified, I do not analyse the content of the GRI reports. Instead, I compare what is 

reported in these annual and sustainability reports compiled based on global best 

practices and performance standards with what I observe in actual practice in the local 

contexts.    

Figure 6.8 shows the front covers of annual reports PT Freeport Indonesia compiled to 

depict the discharge of their social responsibility to the communities. From 2011-2014, 

the sustainability reports, called Laporan Tahunan (in English – annual reports) were 

just produced in Indonesian (PT Freeport Indonesia, 2011; 2012; 2013; 2014a) and in 

2016 just in English (PT Freeport Indonesia, 2016b). None of them have ever been 

produced in either of the Amungme or Kamoro languages. Each report contains similar 

tables of contents, starting with a foreword and executive summary, and continuing to 

report achievements the company has made in each programme, such as health, 

economy, education, infrastructure, community relations, culture, and human rights. 

They end with appendices (PT Freeport Indonesia, 2011; 2012; 2013; 2014a; 2016b). 

Consistent with other earlier reports, the sustainability report in 2016 in general has 

colourful with photographs, words, figures, and charts that are generally positive. They 

mostly contain the company’s success stories, along with some stories of the indigenous 

peoples, portraying them as happy and smiling. 
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Figure 6.8. PT Freeport Indonesia’s annual report in 2011 and 2016 

Source: PT Freeport Indonesia (2011; 2016b) 

 

The LPMAK also provides its sustainability reports to show its social responsibility to 

its stakeholders. It was named Laporan Tahunan in 2011 (in English – annual report) 

and then changed to Sustainability Report since 2013, although the contents of all are 

similar. They are all produced in Indonesian from 2011-2015, except for one in English 

in 2013. All reports have consistent contents about the success stories and achievement 

of the LPMAK in its tasks empowering seven groups of the communities in the region, 

including the Amungme and Kamoro. 

While H.R. Bowen (1953) argues that CSR needs to be implemented based on the 

values of society, including the language of that society, the reports did not consider the 

languages of Amungme and Kamoro people; nor were the reports should have been 

disseminated orally to these groups. The reports align with McKenna and Braithwaite 

(2011), who claim that PT Freeport Indonesia’s CSR policy emphasises material 

distribution of things (e.g., schools, equipment) among intended beneficiaries without 

paying attention to underlying grievances and the political context. More generally, the 

CSR practices only focus on meeting global standards of performance rather than 

specificities of the social context (Banerjee, 2014; Gilberthorpe & Banks, 2012). Jamali 

and Karam (2018) claim that companies imitate global best practices in CSR to gain 

legitimacy (i.e. mimetic isomorphism). 
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6.4. CSR Initiatives Meeting Global Best Practices 

To implement its CSR initiatives, PT Freeport Indonesia adheres to organisational 

policies from Freeport-McMoRan Inc. and the ICMM framework. Being a founding 

member of ICMM, Freeport-McMoRan is required by the ICMM Sustainable 

Development Framework to meet three main elements of sustainable development, 

namely implementing 10 development principles, reporting performance based on the 

GRI G3 Standard Disclosure and Mining and MMSS, and independently assuring it is 

meeting those principles (PT Freeport Indonesia, 2019d). The commitment to following 

these elements has underpinned the company’s efforts to identify and manage 

challenges and opportunities across their entire operations, including Grasberg 

operations (PT Freeport Indonesia, 2019d). 

The organisational principles of the parent company being adhered to also include 

business performance and compliance with regulations that benefit the environment and 

the community. PT Freeport Indonesia further follows the UN Millennium 

Development Goals in implementing a risk-based approach as a part of sustainable 

development efforts (PT Freeport Indonesia, 2019c), to show it is part of responsible 

mining industry, playing an important role in supporting modern human life and being a 

key contributor to sustainable development.  

The company’s CSR, therefore, is reflected in the company’s values through the ideas 

of being a good corporate citizen. As stated in PT Freeport Indonesia (2019d, p.1): “as a 

good corporate citizen, we [PT Freeport Indonesia] continually strive to make positive 

contributions to the community in the location of our operations, and certainly to the 

people and nation of Indonesia in general.” As Waddock (2001) says, in a dynamic 

economy, corporate citizenship enables the company to build relationships with its 

stakeholders. As a responsible citizen, the company is socially accountable for its 

actions to stakeholders, including the communities where their operations are located 

(Palacios, 2004). As the interviewee below says, to meet this objective, the company 

has committed to contributing towards sustainable development of the communities 

affected by the mine operations.  
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We show to the community that Freeport is always committed to carrying out its 

CSR functions. We show our social responsibility to those who are directly 

affected by our mining activities (C1, male, other Papuan, top management, PT 

Freeport Indonesia, 13 March 2017). 

The analysis above shows how the company shows its social responsibility. PT Freeport 

Indonesia is aware that its presence among the communities is associated with 

environmental degradation and human aspects, which often trigger conflicts. The 

commitment to building relationships with the communities, therefore, is crucial to 

maintaining its business continuation (Sethi et al., 2011). Leith (2002) adds that, after 

being faced with huge criticisms over its presence in the region, accompanied by social 

and human rights issues, PT Freeport Indonesia committed large amounts of money to 

supporting the communities through development programmes.  

The finding that the company is pursuing CSR initiatives to meet global practices 

confirms the findings of most CSR studies conducted in developing countries. Visser 

(2008) claims that CSR is practised mostly by large, high profile national and 

multinational companies, especially those aspiring to global status. There is a need for 

institutional accountability and international laws, permits, and sanctions to protect the 

marginalised groups (Banerjee, 2014); and varied and hybridized expressions of CSR 

are enacted for specific reasons, such as gaining legitimacy from global best practice 

bodies (Jamali & Karam, 2018). The companies, including PT Freeport Indonesia, thus 

need to, or are probably forced to, follow global performance standards to meet their 

CSR standards and ensure the continuation of their industry (Jamali & Sidani, 2011). 

The question now is whether PT Freeport Indonesia listens to and considers the voices 

of the indigenous stakeholders in its CSR initiatives. 

Mining and Minerals for Sustainable Development (MMSD) and ICMM, whose 

standards PT Freeport Indonesia currently follows, are self-regulated by the world’s 

largest mining transnational companies, which face significant issues about reputation, 

sustaining profits, access to new assets, and maintaining investor and employee 

confidence (ICMM, 2013). Banerjee (2008) finds that institutional, material, and 

discursive power have influenced the authority, capability, and legitimacy of the mining 
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companies and the governments, and CSR will not benefit the communities if the 

discourse is constructed at higher levels of the political economy (see also Banerjee, 

2014). Thus, the discourse of CSR and sustainability may only meet the business 

interests of external stakeholders. This raises the question of how PT Freeport Indonesia 

defines its CSR initiatives. Are they adequate to serve the interests of the community 

stakeholders?  

The literature further suggests that adhering to global practices gives rise to major 

criticisms (Armstrong et al., 2014; Gilberthorpe & Banks, 2012) as the Western 

concepts of CSR depicted in these practices are applied to different contexts in 

developing countries (Adanhounme, 2011; Dartey-Baah & Amponsah-Tawiah, 2011; 

Khan & Lund-Thomsen, 2011), such as Indonesia (Chapple & Moon, 2007), let alone in 

such a rural area as West Papua. Filer and Macintyre (2006) claim that global mining 

companies have massive power and control over resources and CSR development 

initiatives (see also Measham et al., 2013). CSR initiatives, as a result, appear to have 

little impact on communities' socio-economic development (Filer, 1997). In this case, 

where a US-based company is operating in remote areas of a developing country, it is 

questionable whether CSR initiatives that adhere to global best practices and 

performance standards fit with the local contexts of the Amungme and Kamoro, and 

whether they meet the needs of these two communities. Answers to these questions will 

be derived by listening to the perspectives of the indigenous communities on the CSR 

programmes. These perspectives will be covered in later chapters.  

6.5. CSR Initiatives to Meet the Responsibility to Government  

Besides meeting global best practices and performance standards, the company’s CSR is 

designed to meet the responsibility vested in the company by the Government of 

Indonesia. As shown in the extract from a company document below, the CSR 

initiatives through development programmes radiate from the contract of work area to 

the Regency of Mimika, to the Papua Province, and to the Government of Indonesia (PT 

Freeport Indonesia, 2019d). This has provided room for the company to build 
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relationships and engage with the governments at national and regional levels as well as 

the community to achieve sustainable development that benefits all.  

 

With the responsibility vested in us by the Government of Indonesia in our 

capacity as a mining operator in Papua Province, we mine the world's biggest 

copper and gold reserve through planning and management that span decades 

into the future. The vast size of our operations, projects, and programs provided 

us with the opportunity to engage in partnerships with the governments of 

Indonesia, Papua Province, Mimika Regency, and the local community 

surrounding us, to achieve a sustainable future that benefits all. We have also 

formed active relationships and engage in continuing dialogues with 

stakeholders to ensure mutual success. (PT Freeport Indonesia, 2019d, p.1) 

Therefore, the commitment to developing indigenous communities through its CSR 

initiatives aligns with CSR practices of “community development” as the most common 

practice by many Indonesian companies (Phuong & Rachman, 2017). Community 

development, such as creating employment opportunities and a friendly and caring 

environment, is typically used in Indonesia to increase community capacity and explore 

the potential in local society, both of which ultimately help the companies to survive 

(Daniri, 2008; Tanudjaja, 2009). The companies gain public confidence whilst hoping 

communities gain a sense of belonging to the companies, and coming to believe that the 

presence of these companies is useful to society.  

There is some CSR research in Indonesia (Hofland, 2012; Phuong & Rachman, 2017; 

Waagstein, 2011), it being the first country in the world to have a law about CSR. 

However, understanding and implementation of CSR are still weak. The legal aspects of 

CSR in Indonesia, stated in Law 40 of 2007 on Limited Liability Company and Law 25 

of 2007 on Capital Investment, remain controversial. Waagstein (2011) criticises them 

as insubstantial and ambiguous, and having clarity issues. For example, under article 15 

of Law 25 of 2007, every corporation is obliged to show corporate social and 

environmental responsibility. In contrast, article 74 of Law 40 of 2007 obligates only 

those companies conducting activities in or related to the field of natural resources to 

implement CSR. While sanctions can be imposed for failure to comply with the 

obligation under the Limited Liability Company Law, there is no sanction imposed 
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under the Capital Investment Law (MVO Nederland, 2016; Waagstein, 2011). PT 

Freeport Indonesia’s CSR practices with the Amungme and Kamoro communities may 

also be just compliance with the rules, without enough care of and attention to the 

community groups themselves. Aside from the questionable legal aspect, other 

economic and environmental factors have been questioned by the communities in 

Indonesia (Amaeshi, 2011).  

Another CSR consideration is its implementation in remote and rural areas, such as with 

rural communities in West Papua. Gilberthorpe and Banks (2012) show how CSR 

policies and practices are geared towards national and international performance 

standards and sustainable development goals, rather than being attuned to the needs of 

the local context. This results in ill-conceived and inappropriate development 

programmes which cause inequality, fragmentation, and social and economic insecurity. 

It is questionable whether PT Freeport Indonesia allows indigenous participants to 

express their views on CSR and decide their own development. In most literature, the 

mining companies have the power and control over community development decisions 

(Lockie et al., 2008; O'Faircheallaigh & Corbett, 2005; Owen & Kemp, 2013), and the 

indigenous communities are marginalised in their own territories as resources to pursue 

community development are controlled by the companies (see Baker & McLelland, 

2003; Cooney, 2013; Lane & Corbett, 2005 for the case of developed countries and 

Filer & Macintyre, 2006; Macintyre, 2003 for developing countries). The company-

community conflicts also continue (Kemp et al., 2011) and the indigenous communities 

show their dependency on the development ideas of the mining industry (Filer, 1997). 

I am not claiming that following global standards is bad per se, but I am questioning 

how applicable the global standards are to local contexts. The findings from the 

indigenous perspectives in the next chapters show how most participants question the 

company’s CSR practices, including the transparency of CSR funding, and claim that 

the development initiatives have not met their needs. 
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6.6. Indigenous Communities as Stakeholders  

Appreciating the viewpoint of companies about the part played by indigenous 

communities in the CSR a company performs is also important. As discussed in Ch. 

2.2.1, the notion of community in stakeholder theory is still controversial (Freeman et 

al., 2001), some recognising a community as a group of stakeholders (Clarkson, 1995; 

Freeman et al., 2010; Freeman & Reed, 1983; Preston & Sapienza, 1990) while others 

not (Orts & Strudler, 2002). I was able to identify the parts in which each of the 

communities is cast from the perspective of the company based on documents published 

by the company and in-depth interviews with the company’s officials. 

From the company’s perspective, indigenous communities are important actors who 

influence the company’s business continuation in the region. As important actors, the 

company feels accountable to them and offers them long-lasting programmes which 

empower the indigenous communities, focus on sustainability, have a lasting positive 

impact, and enable knowledge and skill transfers to communities (PT Freeport 

Indonesia, 2016b). Partnerships have been established with the indigenous communities 

in an effort to leverage the expertise of the different community stakeholders to meet the 

shared community development goals. Previously, the term pemangku kepentingan 

(stakeholder, in English translation) was also used to refer to the indigenous 

communities as one of the stakeholders of the company (PT Freeport Indonesia, 2013).  

That the company views the communities as stakeholders is found in various annual and 

sustainability reports compiled by the company. This is reflected through the company’s 

vision, as quoted in PT Freeport Indonesia (2013, p. 6): 

 

To be a world-class mining company that creates superior values and is a source 

of pride for all stakeholders including employees, the community, and the 

nation.  

The view of indigenous communities being positioned as an internal party is also found 

in the interview with one of the company participants. As an internal party, the 

communities receive a substantial amount of funding support from the company as 

related in Ch. 5.5 and Ch. 6.1. The financial support from the CSR funds to indigenous 
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communities is intended to strengthen the various indigenous areas covered in Ch. 6.11 

to Ch. 6.1.5. That is, the communities are stakeholders who have an interest in and 

receive financial benefits (Freeman & Reed, 1983). However, the company also sees 

them as external to the company, in terms of its operations, and a subject of social 

investment and the company’s development. That is, they are an external party 

receiving financial benefits from the company (Clayton, 2014; Freeman & Reed, 1983). 

An extract of the interview is quoted as follows: 

 

In the context of being beneficiaries of Freeport’s programmes, the community, 

especially the Amungme and the Kamoro community, is part of internal 

beneficiaries as they are direct beneficiaries. However, in the context of PT 

Freeport Indonesia’s operation, those classified as internal parties are employees 

and family whilst the community, government and legislature are external.  

Therefore, the communities as beneficiaries are internal people who receive 

benefits, but they are viewed as external people in the context of the operation.  

Internal parties of Freeport consist of two: the employees and family of 

employees to explain about the mine, how it works, safety, etc. and external to 

those groups are the community, government, and legislature. So, as direct 

beneficiaries, the ways of communication to the communities are to show that 

Freeport always commits to running the function of CSR.  

The CSR is given to those directly affected by the existence of Freeport. So, 

every day we communicate activities to show our commitment to the 

community. PT FI’s commitment is not only verbally communicated but also in 

written MoU. So, the rights of the community are always accommodated both in 

MoU and the annual plans the company makes (C1, male, other Papuan, top 

management, PT Freeport Indonesia, 13 March 2017). 

This interview is interesting for indicating the position of indigenous communities as 

one of the parties affected by the existence of the company. The quote that the CSR is 

given to those directly affected by the existence of Freeport refers to the Amungme and 

Kamoro communities, for whom the company feels socially responsible, as reflected 

through its CSR initiatives. However, the mention of the affected community remains 

controversial as it potentially excludes other communities affected in some ways by the 

mining activities but not receiving CSR development programmes. For the future, this 

could generate ongoing social conflicts among communities (O’Faircheallaigh, 2013b). 
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The ideas just related coincides with Gilberthorpe and Banks (2012) who find how 

landowners relating to Kutubu and Porgera projects in Papua New Guinea are referred 

to as the “affected community,” the “impacted community,” and the “special mine lease 

community.” These terms are used as a strategy to meet its essential CSR objectives but 

to delineate tightly prescribed groups of eligible people (see also Filer & Macintyre, 

2006) and so exclude others. In the next chapters, some participants of the two 

indigenous communities criticise how the notion of “affected community” constructed 

by the company leaves unsolved issues of social jealousy and has triggered conflicts 

among communities.      

From a corporate perspective, referring to the indigenous communities as stakeholders 

gives them some power to have their own voices heard and prioritised, despite any 

resistance (Mitchell et al., 1997). This includes recognising their rights and interests 

(ICMM, 2013). Consistent with O’Dwyer (2005), with these two communities being 

given a special role in determining the company’s business continuation into the 

foreseeable future (PT Freeport Indonesia, 2016b), PT Freeport Indonesia 

communicates both orally and in writing its commitment to developing the communities 

and includes all the rights of the communities in the MoU and other relevant documents.  

Despite being external to the mining operations, the findings indicate a strategic 

position for the indigenous communities in influencing the existence of the company. 

This aligns with some studies of other mining companies that confirm that the approval 

of the communities is crucial to achieving a social licence to operate (Dare et al., 2014; 

Owen & Kemp, 2013). However, this term “licence” is then criticised by Parsons and 

Moffat (2014), as the companies are relatively free to assert that they possess a social 

licence, with indigenous communities being an unequal power position to challenge the 

company’s claims. However, from the perspective of PT Freeport Indonesia, since the 

communities’ approval helps the company to continue its operation, their rights and 

interests should be considered, and both customary laws and Indonesian laws need to be 

used as a basis to meet them (PT Freeport Indonesia, 2016b). This relates to the wide-

sense perspective of stakeholders suggested by Freeman and Reed (1983), referring to 

any group or individual who affects and is affected by a company’s success. This also 
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relates to the managerial perspective of a stakeholder from Clarkson (1995), Preston and 

Sapienza (1990), and Hillman and Keim (2001), emphasising that primary stakeholders 

are those without whose continuing support the company cannot continue its operation 

and survive as a going concern. However, it contrasts with both Donaldson and Preston 

(1995) and Hasnas (1998) who support the normative stakeholder theory and with Orts 

and Strudler (2002) who even reject the classification of a community as a stakeholder.  

Given the position of the indigenous communities as primary stakeholders or having a 

position that determines the company’s business continuation, the company is 

committed to providing benefits through its CSR initiatives in order to continue its 

operations alongside the development of the indigenous communities. By building a 

better relationship with the communities, the company can develop its intangible assets, 

and shareholder wealth can increase (Hillman & Keim, 2001). This is consistent with 

Reed (2002) who asserts that a company’s social responsibility may increase in different 

political and socio-cultural contexts, such as the case of mining in West Papua. Aerni 

(2002) and Keppel et al. (2012) also support this argument. However, criticisms of their 

position of stakeholders were related to me by participants from the Amungme and 

Kamoro communities, as detailed in Chapters 8 and 9. The communities perceive that 

the company has positioned the communities as one of the company’s beneficiaries and 

as a stakeholder of the company, in contrast to the perspective voiced by many in the 

communities, who consider the company to be an unwanted guest on their lands which 

should be paying significant compensation and restoring access and all rights over their 

customary land. 

PT Freeport Indonesia’s perspective on the communities as stakeholders is in 

accordance with the usual practice of companies identifying and behaving towards 

stakeholders. However, what is not usual is the following. Analysing PT Freeport 

Indonesia’s official website, the company terms itself as a private sector stakeholder to 

explain its standing with the communities (PT Freeport Indonesia, 2019d).   

 

Operating as a Private Sector Stakeholder: PTFI is committed to making a 

positive impact on the communities in which it operates because to do so is not 

only a sound business strategy but also the responsibility of a good corporate 
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citizen. PTFI’s community development programmes prioritise social 

investments that align with PTFI’s business strategy while at the same time 

benefiting the community in and around the Contract of Work (CoW) area. 

As a guest and an important stakeholder in the community, PTFI is committed to 

creating and supporting programmes that transfer skills to the local community 

and generate a lasting positive impact, which is independently sustainable after 

mine closure. The ultimate goal is to create communities that are vibrant and 

“self-reliant” and to reduce economic and social dependency on the mine (PT 

Freeport Indonesia, 2019d, p.2; 2013, p.6). 

That is to say, in return for using their traditional lands and territories to conduct mining 

activities, as a guest, PT Freeport Indonesia is committed to making a positive 

contribution to the communities as private sector stakeholders through the provision of 

development programmes. In this regard, PT Freeport Indonesia sees itself as a 

stakeholder of the communities. So, the company not only treats the community as one 

of its stakeholder members but also expects the community to treat it correspondingly, 

that is, a stakeholder of the indigenous communities. While the idea that the 

communities are considered as a stakeholder of the company give the communities a 

strategic position to make decisions that influence the company’s licence to operate, that 

of the company as a stakeholder of the same communities gives the company a strategic 

position to receive something in return from the communities. In the course of my 

review of the literature on the concept of stakeholders and stakeholder theory, I have 

found no evidence of any mining companies that treat themselves the same as they treat 

the community, let alone an indigenous community. 

6.7. Concluding Remarks 

This chapter has focussed on CSR initiatives performed by PT Freeport Indonesia 

through community development programmes and the challenges faced in each 

programme. An interesting finding is that the company treats the indigenous community 

as a stakeholder of the company and expects the same community to treat it as a 

stakeholder of the community. CSR practices in the context of developing countries, 

particularly in Indonesia, are also discussed and applied to the case of PT Freeport 

Indonesia and the context of the Amungme and Kamoro. Issues are inevitable in their 
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implementation. The questions remain: is the company truly engaging with the 

indigenous communities? If yes, is the engagement meeting the needs of the 

community? To answer these questions, the next chapter discusses the attributes of 

indigenous community engagement in the mining industry.   
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Chapter 7 

Research Findings: Part 2. Constructing Indigenous Community 

Engagement in the Mining Industry 

This chapter examines in further detail the occurrences and concepts reported in Chapter 

5 and Chapter 6, but from indigenous standpoints. This is done using the four attributes 

of indigenous engagement namely, antecedents, approaches, process, and challenges of 

engagement, as presented in the conceptual framework for indigenous engagement in 

Figure 2.2. Chapter 6 detailed CSR initiatives performed by the company to engage the 

communities through community development programmes; this chapter continues by 

providing a critical view of how CSR is enhanced through community engagement, 

incorporating rationales, specific types, processes used to engage the communities (i.e. 

how the company engages with the community), and challenges in engaging with the 

communities. Chapter 5 provided the historical context to these initiatives and other 

historical occurrences which Amungme and Kamoro have not forgotten. This chapter 

answers sub-research question 2 about how PT Freeport Indonesia performs what it 

regards as engaging with Amungme and Kamoro in fulfilling expectations and 

obligations to be corporately socially responsible to the two indigenous communities 

and how it deals with the cultural differences between Amungme and Kamoro.  

In Chapter 6, community relations and development are depicted as a way to engage 

with the communities (Armstrong et al., 2014; Kemp & Owen, 2013; Kwiatkowski et 

al., 2009; Mayes et al., 2014). Mayes et al. (2014) emphasise that dialogic community 

engagement should be in direct response to community interactions and inform 

corporate actions and approaches. Engagement requires corporate knowledge of and 

about the community, enabling recognition of the role of community agents. In an 

effective dialogic engagement, each practitioner should embrace the contestability of 

any situation and have integrity (Bebbington et al., 2007). Thus, the engagement should 

be transformational, characterised by joint learning and sense-making rather than 

transactional (F Bowen et al., 2008). Armstrong et al. (2014) concur that the 

engagement will be meaningless if concerns of those in a community most likely to be 

affected are not voiced.  
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This chapter discusses how officials of PT Freeport Indonesia engage with the 

Amungme and Kamoro. Firstly, in the next section, I discuss the antecedents to 

engagement, raising the issues of community consultation, human rights violations, 

environmental destruction, community development, and the lack of government 

support. Section 7.2 examines the approach to engagement, section 7.3, the engagement 

process, ending with the issues and challenges to engagement in section 7.4.  

7.1. Antecedents of Community Engagement  

These antecedents are included in my conceptual framework for indigenous engagement 

in Figure 2.2. The literature shows us that stakeholder engagement is designed to 

respond to concerns from various stakeholders with dynamic views, needs, and 

expectations, and it enables the voice of each stakeholder to be heard (Seow et al., 

2006). There are probably many existing issues that impact the company and its 

continuous operation: internal and external, involving interrelated institutional, 

community, and organisation factors (Booth & Skelton, 2011; F Bowen et al., 2008). 

These potentially have consequences and affect decisions made by the company in 

engaging the indigenous community. In Ch. 5.4 and Ch. 5.6, I discussed PT Freeport 

Indonesia’s relationship with the Amungme and Kamoro, bringing attention to some of 

the issues that emerged in such complicated relationships, which are among the reasons 

the company now engages the communities.  

From the beginning, there was a lack of proper community consultation. As detailed in 

Ch. 5.4, the agreement to commence the mining activity was reached without any 

consultation with the indigenous people, the traditional landowners. Interviewees told 

me that the Amungme and Kamoro never wanted their traditional territories to be 

controlled by outsiders, let alone destroyed to develop a mining operation. They never 

welcomed the presence of the mining company into their region.  

 

The problem is that both Amungme and Kamoro did not understand at that time. 

Freeport arrived with its sophisticated machines and knowledge but the 

community at that time did not welcome them. They thought it was an 

unfriendly visit.  
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They came with their tools to destroy our customary lands and territories and 

this has been a problem.  

The Amungme never welcomed them because our customary lands have been 

destroyed. The community did not have that understanding at that time.  

The first contract of work in 1967 was signed by Suharto as the commander of 

the armed forces, not the president at that time.  

So, when we bring it here, it is not only a legal matter, it is a political issue. 

Therefore, Amungmeans in their customary land experience great suffering 

(ATC1, male, Amungme, top management, the Amungme Customary Council, 

13 March 2017). 

 

Our parents surrendered to the government and the company, but there has been 

no return until today. By the time Freeport entered in the year 1962, our parents 

had surrendered some land in Nonokoro region, now it is called Porsait to the 

area of Mill 50, or people now call it Tembagapura. What have our parents got? 

[…]  

Our parents handed over the land to Freeport in the year 1962, and they went 

without anything until today (KC7, male, Kamoro, village chief leader, Kamoro 

community, 30 January 2017). 

As indicated, the community did not understand the consultation processes carried out 

by the provincial government and the company, either before mining commenced or 

since then. As shown in Ch. 5.4, the Amungme were shocked by the equipment and 

technology used by the company to clear the land and the effect of the mining, 

demolishing their gardens, places for hunting and farming, and sacred places; the 

mining methods used were beyond their comprehension. Consultation only took place 

after the severe destruction of their territories had already occurred (Beanal, 1992). 

Other authors confirm that the agreement was noticeably devoid of environmental, 

health, and compensatory obligations (Hisada, 2007; Kyriakakis, 2005; Leith, 2002; de 

Soares, 2004).  

An effective process of consultation can empower communities to make better decisions 

(Mamen & Whiteman, 2001; McNeish, 2017), and absence of consultation can cause 

difficulties by making it impossible for the communities to articulate their demands 

(Baker & McLelland, 2003; Butzier & Stevenson, 2014; Flemmer & Schilling‐Vacaflor, 

2016). Today, the Amungme have lost their right to voice their concerns about the 

presence of mining (“Warga Amungme and Kamoro,” 2017; Erdianto, 2017; Pasaribu, 
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2007; “Papuans not consulted,” 2015; Sutari, 2017). Clark (2001) confirms Amungme 

continue resistance to what is occurring because of the theft of their communal 

indigenous lands. Kamoro also continue to express anger and frustration at their 

ancestors being forced to surrender their lands without any financial compensation. The 

Kamoro have experienced loss of control and displacement from their lands, the 

destruction of their environment by mining waste, the loss of their economic resources 

and livelihood, and many other issues (Walton, 2008).  

The lack of community consultation reported in this study, and the finding that there are 

still important matters to the communities concerned, align with other international 

studies that indigenous people were often not heard and not given chances to express 

their views about the presence and the impact of mining and extractive companies in 

their region (Baker & McLelland, 2003; Cooney, 2013; Flemmer & Schilling‐Vacaflor, 

2016). Constraining factors include political relationships and an economic imbalance 

over which the indigenous people have limited influence (Bellier & Préaud, 2012; 

Flemmer & Schilling‐Vacaflor, 2016).  

Unfortunately, the initiation of the mining company in the land of Amungme was done 

quickly while the Amungme did not apprehend the loss and destruction impacts on their 

customary lands, and Kamoro did not appreciate the impact on their natural 

environment. Hisada (2007) notes the backdrop of the Indonesian invasion and 

suppression of the Amungme, and seizure of their lands being Freeport-McMoRan Inc. 

signing its first CoW in 1967. Today, many Amungme and Kamoro regret their 

ancestors letting their lands be used, leaving the current generation suffering from 

unending problems.   

As shown in Ch. 5.4, the One Percent Fund was set up in response to grievances of 

Amungme and Kamoro and violent protests in support of those grievances. A long 

string of authors has documented the community’s endurance of human rights abuse, 

mass killings, and cultural and environmental destruction (e.g., Amiruddin & de Soares, 

2003; Ballard & Banks, 2009; Cook, 2001; Hisada, 2007; Kyriakakis, 2005; Leith, 

2002; Nakagawa, 2008; Rifai-Hasan, 2009; de Soares, 2004; Walton, 2001, 2008). 
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However, the fund did not bring an end to those grievances, as the mining continued. 

Clark (2011) notes grave injustice having been inflicted on the Amungme and other 

Papuan communities in pursuit of Indonesian neo-colonialism, particularly in the area 

worked by the mining company. The Amungme community’s lawsuits against the 

company further show the consequences of the lack of community consultation. These 

constitute a further antecedent of community engagement. These lawsuits symbolise 

these continuing grievances. In the interviews with one of the company officials, I 

found that the communities’ series of protests against the company led to Mama 

Yosepha and Tom Beanal, two representatives from the community, each bringing legal 

actions against the company in the US. These lawsuits show the failure of self-

determination and how the community dealt progressively with the conflicts, from 

physical fights and defences through a series of legal actions, to several media 

interviews, public statements, resolutions, and letters. 

 

The 10 March incident erupting in a massive demo opened the eyes of the 

government, and later the president ordered its military to come down for 

security in the region. There, there are many bad things happening, we cannot 

mention them again, but they have happened.  

From there, the community went forward, Pak Tom Beanal sued to the high 

court in Louisiana, the United States, concerning the lawsuit of environmental 

damage and pollution, and later Mama Yosepha sued about the human rights 

violations. […]  

Tom Beanal’s three trials did not give any results. But starting from these 

lawsuits, the condition in the region received more attention, the closed 

condition that had so far existed began to unravel.  

After that, the government then stepped in to establish a regency here. The 

Lawsuit from Tom Beanal and Mama Yosepha in the High Court Louisiana 

ended up with the MoU of 12 July 2002 (C6, male, other Papuan, senior staff, 

PT Freeport Indonesia, 23 February 2017). 

The lawsuits against the company symbolise resistance by the indigenous communities 

in opposition to the company continuing mining of their customary lands. Therefore, 

self-determination should be given to the community so that they have the rights over 

their own political, economic, and social future (Cooney, 2013; Costanza, 2015). Hanna 

and Vanclay (2013) fully endorse the importance of companies respecting and 
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recognising human rights, including self-determination, even where not required by 

local and national legislation. 

Environmental destruction that affects the communities is another antecedent to the 

engagement of the company with the communities. As detailed in Ch. 5.6, 

environmental destruction affects the communities. Rifai-Hasan (2009) claim tailings as 

being the greatest environmental problem; these are toxic and damaging to the river 

system which the Kamoro use daily. This was confirmed by most participants. The 

tailings have caused further widespread physical destruction to the land, the flora and 

fauna of the area, and decreased the quality of the river water. There was a lack of local 

and national regulations to protect the rights of traditional lands and territories (Leith, 

2002). Similar to Macintyre and Foale’s (2004) work on local responses to mining in 

Papua New Guinea, PT Freeport Indonesia claims that its environmental management 

has complied with government regulation and policy, as applied environmental 

management system based on International Organisation for Standardisation (ISO) 

14000, and has mitigated all environmental impact (PT Freeport Indonesia, 2019b; 

Rifai-Hasan, 2009). However, the lowland communities strongly reject these claims.  

As reported in Ch. 5.6, the sudden death of a million fish in the area close to the 

company’s industrial centre in 2016 exacerbated the concerns over environmental 

conditions. Members of communities expressed to me concerns over various social 

issues – the smell of the lands in which they currently live, the water which now tastes 

different compared to the past, and communities suffering from health issues. These 

have brought about a perception that the region is not healthy for human beings to live 

in. The presence of the company and the impact of its waste on their traditional 

territories damages the lives of human beings. One of the interviewees said: 

 

Timika is actually not suitable for industrial areas and it is not good for human 

settlement. Because mine waste has an impact. Water that we drink every day is 

contaminated.  

If we look from the port here, the places where Kamoro people live, the land 

smells so bad. The water we consumed might have been affected so far. So that 

we easily suffer from lung pains and diarrhea.  
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That is what people always complain about their health. Within the mining 

waste, there are chemicals. Everyday people pan for gold, drink water, and 

inhale from the air around the mine waste. Many of them have diseases.  

So, in the next few years, many people would have died. This mercury is not 

known by the people, they do not know that material is mixed with chemicals. 

[…] They just want to scratch in the resources and bring these results out but do 

not think about the future of indigenous people, we who are here. Because sago 

and fish have died. The water in our land now is tainted as well (AC10, male, 

Nduga, young pastor, Amungme community, 31 January 2017). 

Environmental challenges contribute to the company having to engage the community 

in this study. In the context of Pacific Island communities, Emberson-Bain (1994) finds 

a similar catastrophic effect on the communities from the loss of land and 

environmental degradation as a result of mining projects (see also Filer & Macintyre, 

2006). Coming onto the customary land of indigenous peoples requires respect of 

indigenous socio-economic values, including the sacred sites and traditional cultural 

properties. Failure of doing so can trigger problems among the community (Butzier & 

Stevenson, 2014). In this study, although it has been increasingly concerned the 

company, Sutari (2017) finds that ignorance of indigenous lands has changed little since 

1967, as evidenced by destroyed the region, mostly in coastal areas. Kamoro today fight 

for justice and financial restitution for their loss of lands and environmental destruction.  

I mentioned at the beginning of Chapter 5, social and economic development is one area 

of conflict contributing to the continuing controversy around the mining operations. The 

need for sustainable community development is an important antecedent, as the 

indigenous people do desire development (Booth & Skelton, 2011; Kwiatkowski et al., 

2009). PT Freeport Indonesia sees development programmes as having to be responsive 

to these and other issues raised by the communities (Freeport-McMoRan, 2017; PT 

Freeport Indonesia, 2019d). However, PT Freeport Indonesia deals with the human 

aspects of mining operations that involve conflicts with indigenous communities whose 

rights over the land and natural resources have been abrogated without adequate regard 

for their economy, culture, and values (Sethi et al., 2011). Participant C6 confirmed the 

issues and realised that the lack of community development within the 1974 January 

Agreement triggered the fights against the company.  
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The January Agreement is still valid. If people talked that it failed, I disagreed. 

The implementation of the agreement was managed by the central government. 

Why then was Freeport blamed for it?  

Freeport accepted it and they did not sue the government for what they were 

doing. It is proven that Freeport paid from 1996 until today.  

Freeport made the agreement from 1976 to 1996 and they then made a new 

agreement with the communities, although the previous agreement failed not 

because of their mistakes (C6, male, other Papuan, senior staff, PT Freeport 

Indonesia, 23 February 2017). 

As outlined in Ch. 5.4, the January Agreement should have met the request of the 

indigenous communities that they are delivered from isolation, ignorance, and poverty 

(Beanal, 1992). However, the efforts of the company to implement the agreement to 

develop the indigenous community were not furthered by the Indonesian Government. 

Quoting Jayapura newspaper of Tifa Irian, Clark (2001) describes that “in the middle of 

[Freeport's] luxury town, the indigenous inhabitants live like beggars and are treated 

roughly by the company people” (p.3). It was only in 2000 that the Company renewed 

the agreement to provide direct support to the community through the One Percent 

Fund, managed by the community for the benefit of the community.  

The findings coincide with Acharya, Yoshino, Jimba, and Wakai (2005) that the 

community development programmes have proved effective to some extent in meeting 

changing needs and empower an indigenous community to sustain itself in the long 

future. Armstrong et al. (2014) and Filer and Macintyre (2006) also confirm the 

findings. By studying community responses to mining in Melanesia, there are many 

similarities and consistencies as people see mining as a road to “development” and 

modernity. In negotiating early lease agreements, the mining companies in Papua New 

Guinea took pains to emphasise the benefits and consequences of mining activities 

(Filer & Macintyre, 2006). For example, Misima people were flown to Kidston in 

Australia to see the open pit and the nature of the proposed changes. While the visits 

were expected to give a clear understanding of the physical changes to be inflicted on 

their environment, the visitors noticed more material advantages that people could 

enjoy.  
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The constant challenges alluded to above remain unsolved, partly because of the lack of 

local government involvement. Indeed, the minimum involvement of government in the 

region is a rationale for PT Freeport Indonesia continuing its present engagement 

activities with the communities. For PT Freeport Indonesia, the lack of actual 

involvement of national and local governments in supporting development programmes 

has exacerbated their relationship with the communities.  

 

The problem is that farmers listen to us more than they listen to the government. 

The government came with its programmes, but their programmes are refused. 

The community always thinks if talking about agriculture, “you must involve 

this person from the company, if you do not involve this person, we do not want 

to join.” Because they know that the government always lies, but the company 

does not. … We hope that the government can participate because, as the 

company, we are commercial and will not continue to support the community. 

We expect the government to continue the programmes and give their expertise 

as we have done our part to teach the farmers. So that at the time we are leaving, 

the government can replace our function (C2, male, Non-Papuan, senior staff, 

PT Freeport Indonesia, 31 January 2017). 

From the company’s point of view, the local government has played only limited roles 

in developing the communities. Challenges in education, health, and economic issues 

remain, and the local government has not offered any effective solutions. The 

communities also put trust more in the company, rejecting many government 

programmes if the company is not involved. In contrast, from the view of the 

community, the presence of local government in the region has only served to legitimise 

the position of the company to continue controlling their lands and natural resources.  

Another compelling issue is that the company has found it difficult to approach and 

communicate with the local government about community development work. 

Participant C2 further recognised the need to be patient when developing relationships 

with the government. He claimed that the relevant staff members in the local 

government seldom come to their offices, causing difficulties for the company to meet 

with them and discuss collaborating in their existing programmes, let alone discuss 

challenges in negotiating further development programmes. The company often must 

wait to discuss its work. Even so, the company keeps trying to cooperate with the 
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government, expecting that its officials will eventually fully participate, and that later 

the local government will become responsible for and continue the company’s 

development work with indigenous communities. The findings confirm the claims of 

Phiri et al. (2019) and Szablowski (2010) that governments play a significant part in 

ensuring the indigenous community receive what they justly deserve, and their failure to 

do that influences companies’ efforts in community development.   

7.2. Approach to Engagement: Community Agencies and Partnerships   

The conceptual framework for indigenous engagement in Figure 2.2 also considers 

approaches to community engagement. I mentioned in Ch. 2.5.2, how the effect of a 

particular environmental condition is not limited to a single instance of engagement, but 

rather potentially affects a broad array of instances of engagement (Dent, 2016). That is, 

engagement with indigenous communities can be approached in many ways. In the case 

of PT Freeport Indonesia, the approaches comprise business-community and business-

government collaborations. 

In building business-community collaborations, (see Ch. 6.2) PT Freeport Indonesia 

works in various partnerships, one of which is with the LPMAK to provide service and 

support to the community, prioritising its work to seven indigenous communities in the 

region, including the Amungme and Kamoro and peoples traditionally associated with 

adjacent customary lands but whom the presence of mining has attracted to Kamoro 

lands. Sethi et al. (2011) confirm that partnerships with the community agencies, such 

as the LPMAK provide opportunities for Papuan leaders to show their self-governance 

abilities in managing and spending the funds. The partnerships are important to leverage 

the expertise of different stakeholders to meet shared development goals, from which 

the target community can benefit (PT Freeport Indonesia, 2019d). The interview excerpt 

below shows some aspects of the roles of the LPMAK in developing the community. 

 

People mention the One Percent Fund, calculated based on the total income from 

the company.  

The income support to the LPMAK is not fixed. It depends on the production 

and revenue of PT Freeport, and it has been the basis of the distribution. A 

certain million of funds is decided to be provided in one particular year.  
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The LPMAK has a higher structure, there is a consultative body, as a governing 

board with the function to endorse the annual budget. The governing body then 

legalizes the programmes, run by the LPMAK. I was assisted by four secretaries. 

Under the deputy executive secretaries, there are bureau chiefs, then the heads of 

departments, then administrative staff.  

So, the system of fund distribution is done from PT Freeport, we [the LPMAK] 

only provide the programmes and we must submit them as needed.  

So, the fund disbursement is signed from Freeport, then the money coming out 

must be in accordance with the programme plan, so we cannot withdraw the 

money when we want to, and after using it we have to account for the use (C4, 

male, Amungme, top management, LPMAK, 13 March 2017). 

To show their transparency and accountability, the LPMAK provides financial reports 

for the money used to develop the community. Every two years, there is an audit by 

both internal and external auditors to ensure the right use of the funds. PT Freeport 

Indonesia executes the internal audit for the organisation, while Ernst and Young is the 

external auditor (LPMAK, 2011, 2013, 2014, 2015). The LPMAK has also provided an 

audited sustainability report consistently since 2006; since 2013, the reports have used 

the GRI G4 standards and followed triple bottom line thinking, taking into account 

economic, social, and environmental aspects. The reports are mainly addressed to 

stakeholders, such as members of the community as beneficiaries, PT Freeport 

Indonesia, the Amungme and Kamoro Customary Councils, churches, local 

government, and other relevant stakeholders (LPMAK, 2014, 2015). Participant C1, 

from the company, stressed the tireless effort of the LPMAK in empowering the 

indigenous community in the region, by providing funding for both physical and human 

development programmes, so that the indigenous community can sustain itself in the 

future. The participant supported the idea of establishing the LPMAK; however, he 

opined that the good intentions need to be underpinned with well-equipped human 

resources to manage the organisation. 

As also outlined in Ch. 6.2, the Lemasa and Lemasko are among the community-

development organisations representing the Amungme and Kamoro indigenous 

communities in all villages throughout the region. The rationales behind the 

establishment of these two organisations are the presence of violence in the region, the 

discrimination against the Amungme and the Kamoro as a result of the centralised 
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power of government and the interests of PT Freeport Indonesia. The Yamahak 

Foundation is also supported financially with a remit to strengthen human rights values, 

focussing especially on women and children (PT Freeport Indonesia, 2016b). Through 

its trust fund, the company also has partnerships with the Waartsing and Yu Amako 

Foundation to improve the welfare of both the Amungme and Kamoro communities 

through the development of social and religious affairs, particularly in several villages 

of the communities significantly affected by mining.  

However, interviewees within the company officials indicated that unfortunately, the 

councils were ineffective in providing benefits and support to the indigenous 

community (NB this criticism is countered by council members in the next chapters). 

Participant C1 expected active involvement from the customary councils to identify the 

issues in the villages and immediately address the issues.   

 

We have an audit, independently done, to assess how the funds are used, but it 

then comes back again to our people. Our people are busier, I mean our Papuan 

people. They only think, “How I can get the money? And what should I think 

about other people?” let alone the people from our community. It is happening 

now.  

They should speak up; they should ask for more teachers immediately. If the 

money is not enough, we can support them.  

The money has been given; why don’t they hire the teachers themselves? 

Freeport has given them money. They only come with proposals on behalf of the 

councils to develop the economy and health but what methods can they choose 

to develop them?  

I am asking now. They should provide more teachers as the money has been 

given to them (C1, male, other Papuan, top management, PT Freeport Indonesia, 

13 March 2017). 

This participant realises that the success of community development programmes 

depends on the attitude of the council members. Despite regular independent audits 

conducted in the councils, the participant is concerned about the attitude of the 

indigenous community not seriously focussing on community development. Members 

of the councils come only with their own proposals, asking for financial support to 

develop their economy or health without knowing or understanding the methods of 

community development. Even with so much funding support, the councils have been 

unable to develop the indigenous community.  



204 

 

Other international studies with similar contexts promote partnerships in community 

engagement and capacity building of the indigenous people (Afreen & Kumar, 2016; 

Fordham et al., 2018; Hanna & Vanclay, 2013; Hill et al., 2012; Loza, 2004). Loza 

(2004) argues that partnerships with the community can benefit the business, 

community organisations and ultimately the communities in which the company is 

embedded. In the Australian context, the commitment to forming partnerships based on 

dialogue, consultation, and collaboration with the communities helps build the capacity 

of the communities and provide greater opportunities to actively participate in the social 

and economic arena. This aligns with PT Freeport Indonesia’s commitment to 

establishing and promoting partnerships in order to ensure the sustainability of 

community development programmes. This participation can also enhance the capacity 

of indigenous people in decision making (Hanna & Vanclay, 2013; SustaiNed, 2016b).  

However, Hill et al. (2012) further criticise the type of partnership which PT Freeport 

Indonesia is using to engage the communities and they see elsewhere. In this study, 

assigning the LPMAK, Lemasa, Lemasko, and other community organisations to help 

run development programmes are not outside or beyond the company’s control. As 

Sethi et al. (2011) say, the funds to the communities were provided by PT Freeport 

Indonesia with the approval of Freeport-McMoRan from its North American 

headquarters. Despite the company’s funding support, the LPMAK is still unable to use 

the funds without submitting proposals that further require the approval of board 

members, who include representation of PT Freeport Indonesia and the local 

government. In terms of decision-making level and control, the company’s partnerships 

with LPMAK and the others are akin to as agency co-governance, in which decision 

making is made by agreed structures, typically committees with substantial company 

control (see Hill et al., 2012).  

It is not surprising that as the company uses the co-governance agency for partnerships 

with the indigenous people, the roles of Lemasa and Lemasko in the region remain 

limited. This is also found in other international studies (Afreen & Kumar, 2016; 

Langton & Mazel, 2008; Phiri et al., 2019; O’Faircheallaigh, 2013b; Owen & Kemp, 

2013) where a company has the greater share of power over resource development 
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decisions, so giving rise to an imbalance in stakeholder bargaining power. The status 

quo also uses the business case argument as a drive to development agenda; if the 

company cannot be convinced of the business case—notoriously short-term and 

production-oriented—it is not likely to invest time and resources to engage the 

community (Owen & Kemp, 2013). This is what Sillitoe and Marzano (2009) and 

Sillitoe (1998) claim about the limits of the indigenous knowledge approach in 

participatory development, these being heavily influenced by Western development 

ideologies and their changing agendas. Development does not merely imply access to 

more wealth to use in socio-political transactions; development is more than business 

activities the agencies are likely to recognise as meriting development interventions 

(Sillitoe & Marzano, 2009). Therefore, while Hill et al. (2012) argue for indigenous 

government and co-government, driven by indigenous communities, to take control over 

the decision making, and so provide better prospects for the sustainability of the socio-

ecological system, I did not find the company applying these ideas to develop 

community partnerships. 

In building business-government collaborations, PT Freeport Indonesia established its 

various partnerships with the local government. For example, malaria control in the 

region is carried out in collaboration with various parties, such as the Regency 

Government, the Timika Malaria Control Centre, and others (Company-Community 

Partnership for Health in Indonesia, 2012; PT Freeport Indonesia, 2016b). Business-

government partnerships also include working with educational institutions, both within 

and outside Indonesia. As discussed in Ch. 6.1.2 these institutions manage the 

scholarship programmes, and the LPMAK conducts regular monitoring and supervision 

of indigenous students. For example, PT Freeport Indonesia works with local public 

universities to prepare indigenous Papuan students who will later play roles in the 

development of Papua.  

One of the participants from a local university in the province acknowledged the 

support the company has made to his faculty to increase human resources in Papua.  

 

Well, our university has cooperation with PT Freeport Indonesia. My opinion is 

that it gives positive values, especially to us at the engineering faculty. 
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Everything requires funds or fees and Freeport really helps us with activities, 

such as seminars held at this faculty. Freeport facilitated speakers or professors 

from good universities, such as ITB [Institute Teknologi Bandung - Bandung 

Institute of Technology], and they are able to come here to give seminars.  

So, I think that they really care for us, especially helping us to the advancement 

of the engineering faculty, especially how we develop human resources through 

seminars (ORC1, male, non-Papuan, senior lecturer, local university, 19 January 

2017). 

Thus, the presence of the company has provided a positive contribution to the 

universities in Papua. The programmes include students’ internships at the company 

mine, financial assistance and sponsorship for academic seminars, conferences and 

student activities, and recruitment of fresh graduates to work for the company. The 

company cooperates with the universities for research leading to the development of the 

community in Papua. Furthermore, partnerships with universities are used to strengthen 

economic programmes in the communities.  

PT Freeport Indonesia and the LPMAK also work with several local and national 

universities to assist in the economic development of the village and village kiosks and 

sago farming programmes (LPMAK, 2011, 2013, 2014, 2015). Several local and 

national banks, such as Papua Bank, Niaga Bank, Danamon Bank, Mega Bank, Mandiri 

Bank, and Bank Rakyat Indonesia, provide business funding to support these economic 

development activities. These activities are similar to ones reported by Kwiatkowski et 

al. (2009) about efforts of business-government collaborations in the Environmental 

Health Research Division (EHRD) of the First Nations and Inuit Health Branch and the 

mining industry in Canada. The partnerships provide support to indigenous 

communities by participating in research in order to improve their health and well-being 

as a result of the negative impacts associated with the mining projects. Approaches to 

indigenous community engagement and capacity building are unique, but the outcome 

of each enhances the engagement with indigenous people in environmental health 

research. 



207 

 

7.3. Engagement Process: A Rational Approach 

The third part of the conceptual framework for indigenous engagement in Figure 2.2 is 

the engagement process. In this study, the process of engagement is defined as the series 

of activities undertaken by PT Freeport Indonesia to engage with indigenous 

communities in order to run their social investment programmes, so as to achieve 

sustainable development (PT Freeport Indonesia, 2016b). PT Freeport Indonesia follows 

a rational approach to the community engagement process (see Laverack, 2005). The 

approach comprises identifying current issues from the community, making decisions to 

support them, deciding the best approaches for providing support, implementing the 

decisions and facing and solving challenges that are evident, evaluating the programmes 

and acting on the evaluation findings. The approach encompasses the rationale of 

responding to community issues and gaps in community resources. This systematic 

process is designed to attain the objectives of community development, which in the 

long-term are to support each community’s self-reliance and sustainability. 

An extract from an interview presents how the company is using the rational approach 

in its engagement with the communities.  

 

What happens today, for example, Freeport train the local entrepreneurs to be 

suppliers of Freeport. Training is given to those who already have farms to 

produce crops, such as vegetables or fruit in the highland areas.  

Freeport so far should receive from the community the harvest results of their 

crops. The community may plant anywhere, and the results are then bought by 

the cooperative […] the cooperative they have established then sells to the 

company’s cooperative at a competitive price. So, it becomes food materials to 

feed Freeport’s employees […] It is the pattern we normally run.  

So, my question is, if the needs of food to feed the employees are not adequately 

met, who else can provide it? [...]  

The reality is Freeport must guide the community to plant again […] if the 

community understand the business opportunity, they will open larger gardens 

or plant in more than one garden […] but if they think the size of their farms is 

enough, we cannot force them to do more […]  

If the government is involved again to help the community to open bigger farms 

to meet Freeport’s needs for food, it will help Papuans to be a part of the 

company. […]  
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What we need to remember is that we need to feed 32,000 employees every day. 

Therefore, the supply of food should be routinely received.  

If the community still have normal patterns which are only to meet their daily 

need while a small proportion is sold to the company, this will cause an issue for 

the company (C1, male, other Papuan, top management, PT Freeport Indonesia, 

13 March 2017). 

Figure 7.1 shows the rational approach adopted by PT Freeport Indonesia to engage the 

indigenous communities. 

As indicated, the company identifies issues and challenges among the communities 

where each challenge is approached differently. Examples are as follows. When 

challenges to developing the economy originate from limited involvement of local 

government, the company tries to coordinate with the government to find solutions. 

When the issues are related to a lack of understanding of entrepreneurship skills, both 

the local government and the company try to provide the relevant skills required to 

alleviate the issues, for example, through the provision of entrepreneurship training, 

coaching, and supervision of the community’s microbusinesses. The development 

programmes and challenges encountered are then evaluated to ensure better outcomes in 

the future. Following programme evaluation, PT Freeport Indonesia can decide whether 

to continue or stop the programmes. The long-term focus on community development is 

to alleviate or at least reduce the significant gaps or issues occurring in the community. 

The company can replace unsuccessful programmes with alternative programmes in 

order to achieve its long-term objectives.  

These findings align with Gable and Shireman (2005) and MAM (2016) confirming that 

it is necessary to adopt a series of systematic actions, a process to engage communities 

in order to achieve the company’s goals.   
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Figure 7.1. Community engagement process 

Source: Constructed by the researcher 
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company support to the development of the community is reactional and typical of 

minimising the conflicts and dissent among the communities as perceived as urgent and 

critical. The process emphasises giving money, consulting mostly with vocal people 

among the communities, and making various future promises. While the process is 

validated in the name of sustainable development, it never questions how suited it is to 

preparing Papuans to sustain in the area independently.  

Meanwhile, the corporate culture and top management, mostly from Western and 

Indonesian societies have been another challenge. Being different from most Papuans’ 

culture, they present major impediments to the communities in making sense of and 

adjusting to their CSR policies and practices. They contrast with F Bowen et al. (2008) 

suggesting that engagement should be transformational rather than transactional, and 

characterised by joint learning and sense-making, as control over the engagement 

process is shared, and learning process and benefits emerge jointly to each party. 

Engagement should be dialogic, the company having direct interactions with the 

community and responding to the community’s needs on the ground (Armstrong et al., 

2014; Bebbington et al., 2007; Mayes et al., 2014).  

Nevertheless, according to the interviewees, in order to implement a rational process of 

engagement, PT Freeport Indonesia did follow some steps, including trying to 

understand the local context of the indigenous communities; recognising the existing 

leadership systems in the communities; making initial contact with the communities; 

and guiding the communities to fully understand the engagement work. As new 

initiatives, projects or other activities proceed, initial contact by the company comprises 

systematically planned steps in communicating the company’s intention to the 

community, including the goals, strategies, impacts, and timeframe in implementing the 

development work within the community (SustaiNet, 2016a). One interviewee 

mentioned the idea of “testing the water” to understand the local context of the 

community: 

 

In general, every time we enter a remote village, we all know the term “testing 

the water,” meaning finding who in the village is the most influential. It can be a 

customary leader, pastor, or village head. In general, the government leader has 
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less of a role, instead, custom and religion play important roles in the village. 

They can be key persons whom we approach to make the work and 

communication easier for the villagers (C2, male, Non-Papuan, senior staff, PT 

Freeport Indonesia, 31 January 2017). 

In the context of Papua, the special autonomy status accorded to the region granted 

demands that the company first approach the indigenous community, asking its 

agreement prior to gaining government approval. The work of engaging with the 

community requires initial contact with the village chief leader, who is often considered 

to be the most influential person with the highest authority in the village. This aligns 

with ICMM (2013) which claims that recognition of customary leadership amongst a 

community is important as this leader may represent their community and make 

decisions on behalf of the community. The principles of good engagement state that the 

company should acknowledge the roles of elders and other traditional community 

leaders, and in contrast, do not assume that those who seemingly head in the formal 

leadership system or are appointed by the government can represent the interests of the 

entire indigenous community (ICMM, 2013). Baker and McLelland (2003) confirm that 

in order to increase indigenous participation in mining development, the company 

should meet basic procedural principles, including proper community consultation and 

access to information, substantive efficacy, and transactive criteria. Armstrong et al. 

(2014) concur that the company should co-author an assessment report and consult with 

community representatives to get a richer sense of community expectations in order to 

have critical self-reflection about their views and create a space for dialogue. 

The next step is to get the indigenous community involved by gathering members of the 

community together in a meeting and discussing development programmes together. 

Extracts below from various interviews relate to how the company officials see the 

dynamic engagement process with the indigenous communities; the participants 

emphasised the importance of a direct approach to engage with the community.  

 

In the community health sector, cooperation with other departments has been our 

mechanism to support the community. […] I am a person who does not agree 

with the approaches to the vocal people in the villages and I do not like that way. 

Well, in my experience with the health case, I never met with the vocal people. I 
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met all people in one opportunity in the village directly, although people say 

there is a chief leader. I asked the chief leader to sit and meet together with all 

the community and then I want to hear what the chief says and what the 

community says as I do not believe the vocal people indeed. […] I want to say if 

you want to succeed in Papua, do not use vocal people, I mean come directly, 

hear directly, and do not use representatives. For me, the method of 

representation is not to develop people, our people especially. (C1, male, other 

Papuan, top management, PT Freeport Indonesia, 13 March 2017) 

Participant C1 confirms his preference for a direct approach in his experience of 

running community development programmes in the health sector. Instead of meeting 

just the vocal people in the rural village, such as the chief leaders, the participant invites 

all villagers, including their leaders, to attend and participate in meetings to decide their 

development. The participant emphasises that to succeed in the regional development of 

Papua, a direct method of engagement is important. 

The direct approach also entails the company undertaking field-visits in order to listen 

directly to all members of the villages, instead of relying on one voice. For example, in 

developing education, people from the company come directly and question those who 

experience education in rural villages, including teachers and parents whose children go 

to the schools. The direct approach does not expect people in the villages to come to the 

city and explain the situation occurring in the villages. A direct visit to the village builds 

mutual communication and solves problems together in the villages. Thus, from the 

viewpoint of company officials, the direct approach involves a synergy between all 

stakeholders in working for the better of the community. All stakeholders inside the 

company, the government, and other connected groups need to sit and discuss the best 

direct methods to approach each community.  

Officials also see the persuasive approach in communication with the indigenous 

community being another good approach to engagement.  

 

If we are in the field, the best approach to the community is a persuasive 

method. We normally give a simple illustration to help them understand the 

change of environment. [...] it is difficult indeed to communicate with people 

who have different views to you. [...] For example, we found illegal farming in 
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Kuala Kencana forest from some communities. Freeport has so far invited 

discussion so that their illegal activities can stop. Freeport makes efforts to direct 

the communities to reforestation and we support them with economic 

empowerment […] we encourage them to try entrepreneurship and establish 

their businesses. [...] we need collaboration here with security and social life 

development. (C5, male, non-Papuan, top management, PT Freeport Indonesia, 

14 March 2017) 

Participant C5 provided an example of persuasively approaching the community to 

prevent the cutting down of forests. The community’s motive in undertaking illegal 

farming or logging in the company’s protected areas is to meet its economic needs. 

Instead of enforcing governmental laws, three systematic steps of prohibition, 

discussion, and education are taken. Engaging indigenous communities in this case, 

therefore, initiates collaborations amongst three parties in the company. The company 

realises the need to educate the community through a systematic approach. First, the 

security representative approaches the community and raises their awareness about the 

protected areas and then persuades them not to cut down the trees. Secondly, the Social 

Life Development (SLD) Department educates the community in entrepreneurship. 

They are helped to establish their organisations and were trained to manage their 

organisations. Lastly, the environment department helps them to work on reforestation 

and returning their lands to their traditional economic and cultural functions. Such a 

persuasive approach aligns with Filer and Macintyre (2006) in the case of community 

development in Papua New Guinea.  

Recognising a brother-sister relationship and using a simple family conversation is the 

third approach that the participants in the company consider to be effective. It needs to 

be maintained in the process to gain community trust.  

 

The word to meet and discuss with them is called “muna-muna.” So, we sit in 

the discussion, explaining in very simple language so that they can understand 

even if in the middle of the process, they will complain. But yes, we normally do 

like that, treating them as a family, sitting together, talking and eating together 

(C3, female, other Papuan, senior staff, PT Freeport Indonesia, 31 January 

2017). 
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Participant C3 confirms that getting closer to the community enables the company 

representations and the community members to discuss engagement related matters 

more easily. In treating the indigenous community as a family, the discussion is created 

in simple conversation, sitting and discussing together in the community’s home. Food 

is provided to stimulate or smoothen conversation. As well as the use of very simple 

language in the approach to the indigenous community, it requires systematic steps in 

developing that community. In training an indigenous community for a certain 

programme, the community members alone are not seen as able to do it by themselves. 

In a brother-sister relationship manner, with the use of simple conversation, the 

programme is conducted step by step, slowly and systematically. The learning process 

also follows the time frame relevant to each project. As an example, five years of coffee 

planting will enable a good learning process for the community. Although it takes 

lengthy investment in time and budget, the community should experience a good 

learning process in such a programme. This resonates with Moffat and Zhang’s (2014) 

study about the importance of gaining community trust through quality contact with the 

community and procedural fairness, allowing the community to have a reasonable voice 

in the decision-making process. 

All company participants agreed that direct engagement with the Amungme and 

Kamoro in the field is the best approach in order to build a form of collaborative 

partnership (Fawcett et al., 1995; Fordham et al., 2018; Hill et al., 2012, Loza, 2004). 

All these participants had learned how crucial listening is in order to understand the 

needs of the community. Listening is also accompanied by a sensitivity to the values 

among the community (Kwiatkowski et al., 2009) and a consideration of the culture of 

the people (Holcombe, 2004). Similarly, it is crucial to involve the whole community in 

a persuasive discussion, approaching first their most influential leaders, such as the 

chief, for permission, and then including all community members, using simple 

language and illustration, and recognising brother-sister relationships.  

Finally, guiding an indigenous community in the engagement process is a necessary 

step. Participant C2 claimed that a lack of understanding as a result of inadequate or 

non-relevant education amongst the community potentially leads to difficulties in 



215 

 

understanding the engagement process. The company has to confirm that the entire 

cycle of the engagement work is well understood. The engagement process requires 

intensive guidance and supervision of the indigenous community. Occasionally, a 

community is confused and does not understand the whole process, and so must be 

assisted to comprehend the engagement process, including the company’s mining 

exploration work and its community development programme (F. Bowen et al., 2008). 

The engagement process has a long-term focus on sustaining the community and 

improving the quality of its life, and so continuous learning needs to be embedded in the 

engagement process (Cooney, 2013). The indigenous community also has the right to 

obtain clear and complete information about community development programmes and 

industrial mining needs. The indigenous community should understand its own rights 

and those of companies, and the mining companies should understand the community’s 

rights, aspirations, and concerns. The indigenous community should be fully informed 

about the full range of social and environmental impacts expected to result from the 

mining operations. The company should understand and needs to address the impacts of 

mining operations, and it should recognise, respect, and use the community’s traditional 

knowledge to inform and design the implementation of mitigation strategies (ICMM, 

2013). 

7.4. Issues and Challenges in Engagement 

These issues and challenges are the fourth element in my conceptual framework for 

indigenous engagement in Chapter 2.5. I identified several from my in-depth interviews 

with company participants as they were discussing each development programme.  

First, most company officials are concerned about the minimum involvement of 

government support in helping the company to develop the local community. While the 

company understands the need for sustainable development from which the community 

can benefit, government involvement in supporting the programmes is crucial but 

seemingly minimal or absent. According to interviewees, government organisations 

have limited budgets, and their development priorities are oriented towards 

infrastructure rather than human development. The lack of government involvement in 
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supporting community health and education programmes is shown in the interviews 

below.  

 

[…] We also have challenges to support healthcare to the community. The 

government here seemed to be doing nothing. The government has a 

responsibility to society but gives a burden to the company. We have debated 

with the government as the company always deals with society.  

As humans, we also do not feel happy. On the other side, the community will be 

angry and fight with us. They do not need a government, as the government does 

nothing for them. They are here with the support of the company: children can 

go to school, villages are developed with clean water, beds, churches, and all 

have been developed by the company. Now, where is the government’s work? 

(C6, male, other Papuan, senior staff, PT Freeport Indonesia, 23 February 2017). 

 

The problem then now is the elementary schools that exist today do not give 

maximum impact to generate young people who can read and write. […]  

The communication did not go well in the placement of teachers in those areas, 

of course, it happened with various reasons from the government side, such as 

no budget to pay the workers, accommodation issues, etc. whereas the company 

is willing to support transportation for them (C1, male, other Papuan, top 

management, PT Freeport Indonesia, 13 March 2017). 

The high rates of malaria, TB, and HIV-AIDS, poor sanitation, and lack of potable 

water are amongst the issues for the community’s health. Participant C6 expressed his 

disappointment with the limited involvement of the government in tackling these issues 

while at the same time, the members of the indigenous community have increased their 

reliance on the company to meet their healthcare needs. Participant C1 also expressed 

his concerns with one of the obstacles in education, which is placing teachers in the 

remote areas where teachers are needed most, to teach primary education to indigenous 

children. Issues such as limited budgets to pay teachers’ salaries, unavailability of 

accommodation, and issues of safety in remote villages remain problematic. The efforts 

to collaborate with local government to solve the teacher issues have not been 

successful as the local government is also challenged by issues around budgeting and 

being able to buy goods and services and employ people.  

These issues of government shortcomings in being able to support the company’s 

development initiatives resonate with international studies of other mining companies 
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(e.g., Arevalo & Aravind, 2011; Coney, 2013; Filer & Macintyre, 2006; Langton & 

Mazel, 2008; Lahiri-Dutt, 2004; Phiri et al., 2019; O’Faircheallaigh, 2013a; Van Alstine 

& Afionis, 2013). In regard to Zambian copper mining, Phiri et al. (2019) found that the 

lack of engagement and communication from the government caused the failure of 

development programmes initiated by the company. Power asymmetries in the 

interaction between the government and the mining companies can lessen the capacity 

of companies in many areas of development. Lack of manpower and equipment, 

funding issues, and lack of political support are among the challenges. While Phiri et 

al.’s study portrays socio-economic and political settings different from West Papua, the 

Zambian government’s total dependence on the mining sector, that is 10% of GDP, is a 

major contributor to national development and employment in Zambia, and so 

corresponds with Indonesia and the Regency of Mimika in particular, where mining 

accounts for 90% of total GDP. Banerjee (2014) further argues that the political 

economy and dynamics of institutional, material, and discursive power determine the 

capability of each authority, such as the government, in matters of CSR governance. 

Moreover, I found during this study, although having different motives, the company 

and the local government often blamed each other for not showing the communities 

enough attention. 

In the national context, as reported in Ch. 5.7, Freeport-McMoRan was involved in a 

range of disagreements with the Government of Indonesia, including legal assurances 

over investments beyond 2021, tax rates, and the Government’s demand a 51% stake in 

the mine. Asmarini (2017) quotes Richard Adkerson, the Chief Executive Officer of 

Freeport-McMoRan, as follows: “We have work to do, issues to discuss, but we're all 

going in this with goodwill and optimism about reaching a win-win situation. For 

Freeport, the key issue is having assurance about our ability to operate” (p. 1). As I 

mentioned in Ch. 5.7, in the past ten years, the Government has also issued several 

mining regulations relating to unrefined metals, contract conversion from the Contract 

of Work to Special Mining Operating Licence, and other matters. During the time of my 

fieldwork, these issues were having a significant impact on the community and local 

government in the region (Asmarini, 2017; Wulandari, 2017; “Freeport-McMoRan 

updates,” 2017).  
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Problems related to the contract of mining work constitute a broader challenge. My 

interview with the company’s participants showed that contract extension problems 

have challenged the engagement work of the indigenous people. My interview with the 

LPMAK official shows that the contribution from the company to the health sector had 

been reduced in only a few months from the previous Rp.200 billion to only Rp.88 

billion. This created difficulties in supporting hospitals and doctors, and purchasing 

medicines and health equipment. In education, the current students will have trouble 

continuing their studies as their scholarships are threatened by termination. The issue 

could also impact the small businesses that are carried out within rural villages 

throughout the region.  

As alluded to in Ch. 5.7, the issues regarding the Contract of Work have also impacted 

on employment at PT Freeport Indonesia. Many employees have had to be asked to 

return home (Wulandari, 2017). The laying off of many employees has resulted in 

massive unemployment, leading to horizontal conflicts in the region that potentially 

increase criminality. The employees in the LPMAK had also experienced hardship 

when the termination of their employment became inevitable. The participants in the 

LPMAK claimed that the plan to lay off 60% of the 216 employees of the organisation 

would be immediately executed. Although those who decided to resign are offered a 

high value of financial support, the decision to lay off employees is not easy as it is not 

because of bad work or mistakes, but more about the current situation that significantly 

affects the LPMAK. Below is my interview with participant C4 in the LPMAK who 

expressed his concerns about the conditions of the indigenous community and expected 

the local government to find the solution. 

 

So, in this situation, the local government should have found a solution, as to 

how to save society in the region. This situation is in contrast to when the regent 

lost his mind [sic] and went to Jakarta to ask for a 20% share of ownership from 

the government.  

This is not right, as now the community is confused. What is worse is employees 

from the company are forced to return home.  

So, I predict there will be many people crazy in the future […]  

The team of the local government that went to Jakarta are not those who 

represent the community. I saw a conflict of interest between those who 
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represent the government and those in the community. It will be dangerous for 

the community.  

If later the central government gives them [the team from the local government] 

a 20% share, they will claim that it is their money (C4, male, Amungme, top 

management, LPMAK, 13 March 2017). 

Participant C4 was referring to the contract negotiations that were taking place at the 

time of the interview. The Regent had gone to Jakarta to meet the Minister of 

Indonesia’s Mining Industry, to ask for a 20% share of the industry’s profits. This share 

was designed to represent the Mimika people; however, the participant saw a conflict of 

interest where the share was only of benefit to particular people, including the Regent 

himself. This is confirmed by MVO Nederland (2016), which claims that issues, such as 

corruption and weakness in law reinforcement in government related to CSR are among 

the reasons for government involvement in supporting the company’s development 

initiatives being very small. Jamali and Karam (2018) also claim that CSR in 

developing countries commonly has complex institutional antecedents within the 

national business system – distinct institutional features correlated with national 

economic performance, in which issues, such as the co-opted influence of the state, 

corruption, lack of law enforcement, and governance complications, and constraints on 

citizen voices and actions are inevitable.  

Furthermore, PT Freeport Indonesia is challenged by the complexity of various people 

among the communities with political economy seeking to advance their respective 

interests. Although they are different in positional nuances, these actors amplify space 

for the agency in the context of the institutional voids of formal and informal 

governance systems. The officials interviewed refer to the ineffective roles of the 

customary institutions established to support the communities. As I mentioned in Ch. 

7.2, neither the Amungme nor the Kamoro Customary Councils has been seen by the 

company as very effective in supporting the indigenous community in the region. 

Participant C1 below claimed that customary institutions do not make a significant 

contribution to develop the communities, let alone culture and religion. In spite of the 

efforts made by the company, with financial contributions for these institutions, and the 

provision of facilities, these institutions do not stand for the benefit of the communities.  
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[…] No…, they [Lemasko/Lemasa] do not make any contribution. I just regret 

that they have got facilities, funds from the company but they do not have any 

position to fight for community health.  

Why I said that is because if they know there are no teachers in their villages, 

they should speak up, and ask the government to send teachers to teach their 

community, so do not let them be unable to read and calculate.  

Never, in the past seven years, I never see them asking the government through 

the department of agriculture to visit villages to train the community to work on 

land verification, in order to plant in massive numbers in order to be purchased 

by the company.  

The market is ready. All members of the institutions are busy with politics that I 

think are not important (C1, male, other Papuan, top management, PT Freeport 

Indonesia, 13 March 2017). 

Most company officials also claimed that the customary councils lack high-value 

programmes to develop the community, let alone supporting the company in developing 

the indigenous community. The company has made an effort to communicate with both 

of these councils through the company’s committee commissioned to ensure the right 

use of funds provided by the company. It ensures that financial distribution is made for 

the right purposes, assesses the output of the distribution for development programmes, 

and evaluates the real condition of the communities in rural villages. A participant from 

the company claimed that the attitudes of the management of these institutions are 

similar to those of indigenous Papuans who are money-oriented and do not think about 

their communities. Generally, the results of audits of development of education, health, 

and the economy in these institutions are still far below the expected results.  

While from the corporate perspective, the company-community partnerships are 

promoted to transform for the better communities (F Bowen et al., 2008; Hanna & 

Vanclay, 2013; Loza, 2004; SustaiNed, 2016b), according to the company officials, this 

does not happen in the case of PT Freeport Indonesia. This is what is suggested in 

saying that CSR in developing countries has multiple actors involved in formal and 

informal governance (Jamali & Karam, 2018; Lahiri-Dutt, 2006; Phiri et al., 2019). 

Banerjee (2014) argues that although partnerships represent a more participatory 

approach to development, the rules governing these partnerships are often framed by 
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companies in structural and discursive power relations. The officials of these companies 

may not be profit-driven; however, their power and legitimacy to represent marginalised 

groups might be scrutinised along with other motives and intentions. I revisit these 

matters in the next two chapters, where it will be seen that the two councils rejected the 

company’s claims.  

Regarding local government in the region prioritising physical development over human 

development, this is also among the reasons for issues just raised. As mentioned 

already, in many remote villages, schools are built but there are a limited number of 

available teachers. Indigenous students in rural areas may have school buildings but no 

teachers. They must climb the high mountains and cross dense forests to access 

education, but they find there are no educators to teach them. Similarly, health centres 

are built but there is only a small proportion of the health workers needed to provide 

healthcare for the community. Participant C1 below suggested a better financing 

approach concentrating on accelerating human development in the region.  

 

The right approach is better if we directly go and meet the community. I mean 

that to support healthcare, do not ever let [it get to the stage where there are] no 

health workers in health centres. If the health centres are built without any health 

officers, there is no meaning at all.  

So, the financing approach should not be given to building infrastructure.  

[A] Financing approach to the placement of teachers, health workers, and 

community economic workers does not occur in Papua.  

Our calculation on a financing approach on building [focused] infrastructure 

based on the current patterns in Papua is that it has brought more profit for 

anyone who negotiates the projects and it is a practice that I think should not 

happen.  

The right approach is that if the infrastructure is completed in the first year, in 

the next year it should be mandatory that the financing is concentrated on the 

placement of officers, such as education, economic, and health workers. 

Economic workers can see economic opportunities for local communities (C1, 

male, other Papuan, top management, PT Freeport Indonesia, 13 March 2017). 

Although some approaches have been made to minimise the issues, as discussed above, 

company officials still seem puzzled by the lack of human resources in the 

communities. As indicated in the extract from the interviews with participant C1 in 
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section 7.3, due to high poverty in the community, high life suffering, and lack of 

confidence to try entrepreneurship, a number of economic programmes have been 

designed to empower the community. One of these involves the company empowering 

members of the indigenous community to develop their own gardens, and the products 

are then sold to support their daily life. The company then makes purchases to feed its 

employees. However, a lack of business knowledge and skills hinders the community in 

meeting the quantity demanded of vegetables and fruit by the company.  

 

If Papuans think that the problems in Papua need 50 more years to solve, I think 

it is not enough. It will take a long time to create entrepreneurs in Papua.  

Freeport has tried very hard, starting from training them to read, write and count 

[…] It is difficult because at one-point, modern business needs to negotiate […] 

negotiation not by force or fighting but negotiation with understanding about 

how much profit we can get from the business process, about “I supply, and you 

demand,” or “I demand, and you supply” (C1, male, other Papuan, top 

management, PT Freeport Indonesia, 13 March 2017). 

The main challenge facing this initiative is that produce of the small farms is 

insufficient to meet the company’s needs to feed its employees. Officials claim that the 

community does not see this as a business opportunity. Training to try to develop 

business and entrepreneurship, therefore, is continuously given to the community. 

However, the participant claimed that it will require more than two or three generations 

to teach indigenous people in the mine area to have a business mentality.  

Attitudes among community members about the learning process can make matters 

worse. The extract below from the interview with C1 includes the term “instant 

mentality” to describe the community.  

 

Today, we suddenly hear a story that, “I have land, then I must get something” 

[…] you can have the land, but the question then is what can the land produce? 

[...]  

If you just come with some reasons, your skin colour or curly hair and say, “I 

just want to be offered a project” and when seeing the value of the project, you 

refuse it […] saying, “I need more than this! Why can other people get projects 

with so many millions and why can I only get smaller?” […] We answer that 
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“yes you can get million [rupiah] projects; the question is how many assets do 

you have?”  

So, this kind of leap is difficult to explain to the community. Some just say that 

“we need to just believe,” but belief in business is not as simple as belief in the 

church, is it, anyway? Business is different, trust is not only in talk, and it is 

difficult (C1, male, other Papuan, top management, PT Freeport Indonesia, 13 

March 2017). 

Interviewee C1 and others were critical of some community members for using the 

reason that they are the owners of the lands, and being indigenous people with curly hair 

and black skin, they are entitled to receive projects valued at a certain amount of money. 

C1 said that there were difficulties in communicating the reasons behind the decisions 

officials and committees made about whether to accept or refuse proposals communities 

put forward and work on the projects. Given the many opportunities, the community is 

impatient about participating in business training; its members refuse to continue the 

training process and insist that the company immediately distribute the business funds to 

them. The participant claimed that all these challenges made the work to develop the 

local economy a difficult task. 

Participant C6 raised another matter, as per the extract below. He perceived challenges 

in changing the community due to strong attachment to its customs. He suggested that 

the indigenous community in the region has been encouraged to be idle, as it can 

survive on the abundant financial support given by the company and local government. 

Coming directly from the jungle and being confronted with modern life has generated 

its own challenges. The community is subsidised with free healthcare, education, and 

financial support to develop its economic system. The community probably does not 

experience any hardship in meeting its needs in the modern world. In spite of some 

changes, participant C6 argued that a modern transformation will not be achieved within 

the current generation, but more opportunities will be available to the next generation.  

 

[…] I see myself that Freeport has performed maximum work to develop the 

community.  

But to change them, there might require the extinction of this generation as this 

current generation is still strongly attached to their customs. It is like “throwing 

salt into the sea.”  
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They come from jungles and directly jump to the city and that is very difficult. It 

is different from us that we already know the meaning of sufferance; we had to 

walk from the mountains down to rivers to access education. To support our 

education, we had to work very hard, farming vegetables. But they [the present-

day community] never experienced hardship in getting money. They are given 

money, not in Indonesian rupiahs but in American dollars.  

We know the term “rather than giving fish, we give him a fishing pole so that he 

can fish and know how hard it is to catch fish and appreciate the results” (C6, 

male, other Papuan, senior staff, PT Freeport Indonesia, 23 February 2017). 

Problems with indigenous participation through mining employment is another 

challenge the company faces in their engagement with the community. PT Freeport 

Indonesia provides many opportunities to Papuans to work for the mining industry, 

especially to the seven indigenous groups of the communities in the area. However, as 

indicated by most company officials, lack of competence among indigenous people has 

been a major issue, the company being obliged to accept indigenous people who are 

mostly illiterate. In order to assess workers' competency, they are required to sit tests. 

This is difficult when the test takers do not even know how to read and understand the 

questions of the tests. These matters were mentioned in the interview with participant 

C1: 

 

It requires time to adapt to the mine environment so that it can have a positive 

influence on the indigenous workers. However, many of them are absent from 

work. It is easy to see many of them absent in the work time, or late for various 

reasons. It is very complex as our people on average find it difficult to be serious 

about work in the mining industry […]  

It has been our main challenge; it is because of the instant mentality. So, they do 

not want to follow a process. I notice that because they feel they have the land, 

they ignore all required processes.  

Another issue is due to customary wars. If there is a war, the attendance in the 

workplace will significantly decrease. They have reasons to hide in the forests, 

must fight to defend their family, etc. They mainly have various reasons (C1, 

male, other Papuan, top management, PT Freeport Indonesia, 13 March 2017). 

This company official added that ignorance of the work process and discipline problems 

in the company remain challenges, and many of the community cannot work long in the 

company for various reasons. The first reason he gave is that indigenous workers do not 
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respect the learning process in their work. Many ignore following the required process 

in the standards of work. Indigenous workers are also confronted by customary wars 

that require them to leave their work either to support the wars or hide in the jungle to 

avoid those wars. This situation does not happen only for the seven indigenous 

communities, but also for other Papuans who work in the company. Many of them are 

absent from the workplace, or late for various reasons. The participant also admitted it 

requires time and the following of processes to adapt to the work environment.  

The matters reported, and the way company officials’ remarks were conveyed, align 

with findings of Brereton and Parmenter (2008) about Australian mines. Although a 

substantial indigenous workforce brings positive outcomes to the community, there is 

still much to be achieved, and many challenges, such as cultural tensions and race issues 

to be addressed on both sides.  

7.5. Concluding Remarks 

To conclude, I would like to emphasise the importance of community engagement in the 

mining industry, about how the company and local people interact, even engage, with 

one another. The above analysis provides the perspective of a major mining company on 

indigenous community engagement in the mining industry. It covers attributes of 

indigenous engagement, that is, the antecedents, approaches, processes, and challenges; 

all of these play significant roles in understanding the concept. Various authors have 

argued that community engagement should enable the transfer of information (MAM, 

2016); increase indigenous participation in project development through such as 

community development and employment (Booth & Skelton, 2011; Brereton & 

Parmenter, 2008; O'Faircheallaigh & Corbett, 2005), and enable transformation of 

indigenous communities (F. Bowen et al., 2008; Kwiatkowski et al., 2009). However, 

the question is raised, whether the way PT Freeport Indonesia engages the community 

has enabled the adequate transfer of information, increased indigenous participation, 

and transformed the communities? Has it added more value and been fair to the 

community? If yes, to what extent? The next two chapters will answer these particular 

questions.    
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Chapter 8 

Research Findings: Part 3. “What if Freeport closes? ... It’s always on my 

mind”: Amungme Voices on Community Engagement 

This chapter and the next examine how Amungme and Kamoro engage with PT 

Freeport Indonesia, bringing out indigenous perspectives on what the mining company 

is doing in the name of community engagement. Both chapters build on Chapter 6 on 

CSR initiatives and Chapter 7 on engagement with the indigenous community by PT 

Freeport Indonesia. This chapter, giving voice to the Amungme, begins with a 

discussion of the Amungme’s position within the company, comparable to the 

company’s perspective of the community position in Ch. 6.6. It continues to discuss 

how the Amungme are socially related to the company, in response to the intrusion of 

the mining company in their territories and the company’s CSR initiatives discussed in 

Chapter 6. This chapter then discusses how the Amungme respond to the community 

engagement of the company based on the conceptual framework for indigenous 

engagement in Figure 2.2. The chapter finally lists the strategies suggested by the 

Amungme for turning community disengagement into community engagement and ends 

with the concluding remarks.  

This chapter reveals the private face of a public problem, of struggles in living within an 

industrial mining environment and experiences of engagement by indigenous 

communities. The struggle is grounded in concrete experiences of managing daily life, 

grappling with challenges, and making sense of them. The meanings are embedded 

within people’s experiences, including how social investment programmes influence 

people’s everyday life, their work, home life, education, health, and family. Thus, this 

chapter answers sub-research question 3 about how the Amungme view themselves and 

their voices concerning the company, its activities, and practices concerning 

engagement. It also answers sub-research question 4 about how the Amungme relate to 

people from the mining company, and with the things and activities they have 

introduced, and whether it matters that the company people are culturally different. 
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8.1. How Amungme’s Voice Positioned  

I start this chapter by discussing the position of the Amungme within the company from 

their indigenous perspective. I consider it as important to examine how the Amungme 

see themselves as a community as it will affect how the Amungme see the company’s 

CSR, epitomised through community engagement. Ch. 6.6 gave the corporate 

perspective on the indigenous community, as one of the company’s stakeholder groups, 

influence the company’s business continuation and have the right to receive financial 

benefits through CSR programmes. As mentioned there, the Amungme are an internal 

party in the context of being beneficiaries, but external to the context of the company’s 

operations. Despite it being controversial, PT Freeport Indonesia uses the term “affected 

community” to refer to the Amungme as landowners living amidst mining operations. 

The questions raised are whether the Amungme are happy with these names and roles 

given by the company? If not, why not? And how do they view themselves then?  

I mentioned in Ch. 2.4.1 and Ch. 2.4.2, due to the multiple meanings and the magnitude 

of issues around the concepts of indigenous society and community, that to understand 

better who should be called an “indigenous society” or “community” should derive from 

the group itself (Corntassel, 2003). The group should be able to define who they are, 

and how their voices are positioned, including with regard to the company.  

A further matter to consider is that the recognition of indigenous people in the context 

of Indonesia is an ongoing process. As discussed in Ch. 4.4, although Indonesia ratified 

the UNDRIP’s definition of indigenous people and refers to indigenous people in 

Indonesia as masyarakat adat (Hauser-Schaublin, 2013), the status of indigenous people 

is yet to be realised (IWGIA, 2019). Similarly for West Papua, although the Law 21 of 

2001 on Special Autonomy for Papua Province has defined who is a Papuan, 

controversy still surrounds who is “indigenous” in referring to Papuans – there are huge 

criticisms about this, particularly from highland Papuans. My document analysis and in-

depth interviews with the community were crucial in helping identify how Amungme 

perceive the concept of community and view their position within PT Freeport 

Indonesia.  
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The notion of the community from the Amungme perspective was crystallised using 

Freeman et al.’s (2001) conceptions of community: “same place,” “interest,” “virtual 

advocacy group,” and “practice.” The Amungme as a community of place refers to the 

place they are living as the north-south facing valleys in the central mountain range 

(Müller, 2001). In Ch. 4.1, I mentioned the eight major valleys, with a total of 17 

headwaters of a river, having formed the basis of the identity of Amungme (Müller, 

2001). Although today there are around 8,000 of them in the lowlands, over half of the 

Amungme still live in the highlands within boundaries connecting to other communities 

(Timang, 2016). The nain(t)-wain(t) relationship system has formed a confederacy 

among the Amungme, sharing the same interests and practices through the same 

language; and forming the concept of a community of the same interests and practices, 

which distinguish the Amungme from other communities. With preferential marriage 

within the same exogamous clans to protect their lineages and maintain their customs, 

and despite some recent changes in the past 20 years, the Amungme maintain the 

concept of a community themselves (Müller, 2001; Timang, 2016).  

However, as I outlined in Ch. 4.1, the idea of Amungme as the first human beings to 

appear on Earth is more significant in terms of identifying as one people. Valuing 

themselves as the first human beings to appear on earth, the Amungme strongly value 

the land as important for their survival, as a mother, a breath of life, and a symbol of 

pride. Therefore, they claim their customary rights over and communal ownership of the 

land (Omaleng, 2015; Timang, 2016) and the mountains as sacred places (Beanal, 1992; 

Müller, 2001; Omaleng, 2015; Timang, 2016). As reflected in the interviews below, 

these values have implications for the ways Amungme perceive their land and territories 

and the way they view the occupation of their lands by the mining company.  

 

We had a big impact on mining activities. “Where do we have to go?” We live 

here, our yard is here, our homeland is here. We will live and die here. So, we 

have been affected by the mining (AC4, male, Amungme, head of the village, 

Amungme community, 30 January 2017). 

 

The mining company has damaged our hunting ground, our garden place, our 

place to live and breathe. They [PT Freeport Indonesia] never saw there were 

people who had customary rights. They only saw those close to them, people 
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with the same class as them (AC6, male, Amungme, secretary of the village, 

Amungme community, 30 January 2017). 

The loss of control of their customary lands has caused Amungme to feel they have lost 

their lives, including their identity. Such expressions as, where do we have to go? Our 

homeland is here, our place to live and breathe show the strong attachment of the 

Amungme to the lands affecting the ways they see themselves. Therefore, PT Freeport 

Indonesia’s claim that the Amungme are an external party, subject to the company’s 

development and social licence to operate has undermined Amungme’s claim to their 

land ownership with an absolute right to control all the benefits derived from the land. 

The ownership deserves an appropriate return from those who take it.  

 

So far as the owners of these big mountains, we are only spectators from the 

sidelines. Freeport should take the community’s wishes seriously. Development 

programmes must go on, clean water must go on, health and economic 

programmes must go on. The housing for the community should be real like that 

built for the company’s employees (AC4, male, Amungme, head of the village, 

Amungme community, 30 January 2017).   

The indigenous perspective on land is profoundly different from the Western view, 

which contains notions of individuals, economic property rights and commodities, or 

rights, that can be traded for profit (Greer & Patel, 2000). Indigenous people have a 

unique and spiritual relationship to the land, holding it collectively, and the land plays 

an intimate part in life, culture, personality, religion, sovereignty, autonomy, and self-

determination. The literature suggests that indigenous perspectives in relation to their 

customary land have affected the ways indigenous people view themselves and their 

world (Barelli, 2012; Kwiatkowski et al., 2009). There is a strong relationship between 

indigenous people and the earth, its resources, and all living things (Foley, 2006). 

Indigenous people are also obligated to preserve their lands, including sacred places and 

traditional cultural properties (Butzier & Stevenson, 2014). Myers (1986) uses the 

notion of custodianship for the concept of land ownership from an indigenous 

perspective. In Ch. 4.1, I mentioned that the Amungme values the land, not as a 

commodity, which can be rented or purchased. The lands can be given up only for 

urgent conditions, such as wars that force them to move to find safe places. Their 
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ancestors ordered all generations not to leave the land and, instead, to protect their lands 

and mountains as resting places of their ancestors' spirits (Omaleng, 2015; Timang, 

2016). Since the mountains are important as the home of the Amungme’s ancestral 

spirits whose bodies were cremated, they are considered sacred and a reflection of the 

Amungmeans today and in the future (Beanal, 1992; Müller, 2001).   

While PT Freeport Indonesia views the Amungme as one of its stakeholders (PT 

Freeport Indonesia, 2016b), that is as one of the groups important for the continuation of 

the company (Clarkson, 1995; Freeman & Reed, 1983; Hillman & Keim, 2001; Preston 

& Sapienza, 1990), the Amungme have a different perspective. The Amungme claim to 

be the owners of land rights, having an obligation to protect the land with an ultimate 

right to enjoy all the benefits of the land. The phrases owner of land rights, obligation to 

protect the sacred places, and ultimate right to enjoy the benefits are in line with the 

concept of land perceived by indigenous people in other parts of the world. Using the 

context of Māori, Craig, Taonui, and Wild (2012) give valuable insights on the concept 

of assets from the idea of Taonga in Māori culture, which includes sacred regard for 

nature and a view that resources are gifts from the gods and the ancestors which Māori 

need to preserve. In Australian Aboriginal culture, Greer and Patel (2000) emphasise the 

idea of assets derived from the gods and ancestors, connected to spirituality and 

comprising tangible and intangible treasures, enjoyed collectively in honouring the 

ancestors, and considering future generations and meeting their needs. Similar to the 

Amungme, Australian Aboriginal people believe that they come from the land and upon 

death will return to the land. The earth is considered as the source of life which the 

people are required to preserve and protect (Greer & Patel, 2000).  

The ownership of the land in traditional Australian Aboriginal society also means 

having an obligation to share, and the right to be asked (Myers, 1976). Other members 

of the community group will meet those who express the need for land. The right to be 

asked is more similar to the present accounting notion of a liability, rather than an asset 

(Gibson, 2000). Similarly with the Amungme and their obligation to protect their 

customary land: Amungme can share the land with other members, with the permission 

of the clan leader, and can use the land as a place to stay and clear it for farming. 
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Foreigners can even use the customary lands for farming, hunting, and housing with the 

approval of the clan leader. However, foreigners must give something in return. Dingle 

(1988) agrees that the land is used with care for future generations and to control the 

land is not to enjoy exclusivity, rather to exercise a right, which is at the same time an 

obligation to allocate rights to others.  

These researchers indicate a different conception of the land between indigenous and 

Western perspectives which affects how the identity of the Amungme is shaped, and 

how they see the company in the region. When the current concept of the land 

comprises the ideas of property, assets, economic resources, commodities, and natural 

capital, and is expressed in monetary terms, it varies from the indigenous perspective of 

land (e.g., Craig et al., 2012; Gallhofer et al., 2000; Gibson, 2000; Greer & Patel, 2000). 

It can be ineffective, disabling, and alienating when accounting practices from Western 

views are transferred into non-Western contexts, such as with indigenous people (Chew 

& Greer, 1997). It is necessary to understand the culture of the indigenous people, and 

to highlight and address the areas of conflict between systems of financial 

accountability and indigenous values. This requires further dialogue to develop a more 

enabling form of accountability.  

The differing perspectives of the company compared with the community on the matter 

of the territory comprising Amungme’s customary land has, among other things, 

resulted in the development programmes being seen by Amungme as failing to meet 

their aspirations. For this to have any possibility of changing, PT Freeport Indonesia 

should consider the concept of the land and the absolute rights of Amungme from an 

Amungme perspective. The company explaining its perspective to Amungme may also 

be relevant.  

8.2. Social Relations with PT Freeport Indonesia 

The previous section has discussed how the Amungme see themselves as owners of 

their traditional territory and natural resources, which affects their identity. Although 

members of the community have different views about the presence of the mining 

operation and its CSR initiatives in the region, most Amungme see the mining in their 
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land as a contributor to community development. In addition, despite the controversies, 

most interviewees in this study agree with the existence of the company in the region, 

but some disagree.  

Those in favour of the company’s presence base their position on the company’s 

development efforts, that is, the Social Investment Programmes to develop indigenous 

communities. Besides job opportunities for some community members, the company’s 

provision of education, health, economy, infrastructure, etc., as described in Chapter 6, 

is recognised and appreciated. Thus, in the highlands where the company has provided 

funding for equipment, materials, transportation, and labour to build infrastructure, 

comprising over 300 houses, three schools, ten teacher houses, three clinics, and three 

traditional markets (PT Freeport Indonesia, 2016b), most participants acknowledged the 

company’s archetypal programmes, which take a form most common among 

development practices in Indonesia (Daniri, 2008; Tanudjaja, 2009). However, each 

programme has its challenges.  

Participant AC4 expresses his view about the presence of the company as follows:  

 

[…] if people want Freeport to leave, I said, NO. Freeport just needs to seriously 

respond to the wishes of the people. Freeport must grant people's demands. 

Community development must run; clean water, health, and economy must run, 

and another thing is the housing. The housing for the indigenous community 

must be real, like housing built for Freeport's employees. All this time it is 

different especially for us who have this big mountain (AC4, male, Amungme, 

head of the village, Amungme community, 30 January 2017). 

This participant told me of witnessing PT Freeport Indonesia exploring and developing 

the mining operations, including recently during his more than 10 years of leadership. 

Growing up in the centre of the mining area, the participant expected the company to 

remain operating in their land, as despite the drawbacks, the community has received so 

much benefit from the company. However, the participant pointed out a lack of 

indigenous participation in deciding their own development, which is also confirmed by 

almost all participants in this study. He confessed that he does not know of any of the 

company’s development plans having involved communities, and is of the opinion that 
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decisions are made internally, without prior knowledge and consent of communities. 

Communities are just informed of certain programmes, which are executed after the 

final decision is made within the company. “Warga Amungme and Kamoro” (2017) 

also confirms that the Amungme have never been involved in even the recent 

negotiations about the development programmes. While the communities were trying to 

have their voices heard in these negotiations, both PT Freeport Indonesia and the 

Government of Indonesia continued to ignore the communities, as they had in the past 

(“Papuans not consulted,” 2015). 

These findings resonate with other international studies of the mining industry (e.g., see 

Booth & Skelton, 2011; Dartey-Baah & Amponsah-Tawiah, 2011; Filer & Macintyre, 

2006; Visser, 2008) in that the mining company presents its development efforts to the 

community as the most important and effective way for business to make an economic 

contribution that has a social impact. But these efforts lack community participation 

(e.g., see Adanhounme, 2011; Bellier & Préaud, 2012; Booth & Skelton, 2011; Flemmer 

& Schilling‐Vacaflor, 2016; Jamali & Sidani, 2011; Lockie et al., 2008; Robb, Moran, 

Thom, & Coburn, 2015). Of these studies; the most similar is by Adanhounme (2011) 

who gauged local views of CSR in the Ghanaian mining sector. Like the Amungme’s 

situation and desire for participation, it too was set in the context of colonial experience. 

CSR priorities were defined by the company in the forms of community development 

effort, spelled out by a joint committee from which the local community was excluded, 

and so it failed to understand locally espoused issues and needs. The philanthropic 

postures of the CSR experienced by Amungme, such as the schools and hospitals open 

to the community do not mean the actors break colonial patterns; as a result, CSR 

policies are considered to be discriminatory, discretionary, and disengaged (see Dartey-

Baah & Amponsah-Tawiah, 2011; Wang & Juslin, 2009). This also aligns with 

Flemmer and Schilling‐Vacaflor (2016) who found unfulfilled promises of engagement 

in the context of the Latin American countries of Bolivia and Peru, in which community 

participation is limited by the absence of indigenous ownership in the process. The 

Amungme also find difficulties in articulating their own future in the development 

programmes, and most programmes result in limited outcomes falling short of their 

potential. 
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Nevertheless, most Amungme participants admitted that the presence of the company 

and its support to the community outweigh those of the local government. Freeport-

McMoRan arrived in the region in the 1960s, whereas the autonomous government was 

not established until 1999. Participant AC4 explained that as it is a new regency, the 

presence of the local government has only recently been felt. Well before this, 

indigenous communities in the region knew only the company and its support for 

community development. So far the local government and its development programmes 

have been very limited and only now are they enjoying some success, but only after 

several changes to community empowerment programmes, such as the community 

funding granted to fund village programmes. Participant AC5 indicated this as follows: 

 

We hope they [PT Freeport Indonesia] continue to run; we have not felt the 

presence of the local government since we know the government for not long. 

Freeport has its department for managing the community, we call it SLD [Social 

Life Development] focussing on three villages, Tsinga, Wa, and Aroanop (AC5, 

male, Amungme, head of the village, Amungme community, 30 January 2017). 

The finding is consonant with other international studies, for example, Visser (2008), 

who claims that CSR in developing countries engages in the provision of social 

services, acting as a substitute for lack of government responsibility. Amungme 

experience things through the company’s CSR support that are far beyond the 

government’s support. As I mentioned in Ch. 7.4, the company too complained about 

the lack of government involvement in its development programmes. It also aligns with 

studies elsewhere in Melanesia (e.g., Filer & Macintyre, 2006; Gilberthorpe & Banks, 

2012) finding governments having limited capacity to manage a community’s 

expectations. Dartey-Baah and Amponsah-Tawiah (2011) in Africa also claim that CSR 

is often seen as a way to plug governance gaps caused by a weak, corrupt, and under-

resourced government that fails to meet even basic social services needs.  

In contrast to the interviewees who agreed with the presence of the company, hoping 

that it will remain working in the area and continuously providing more benefits, others 

said that the company should discontinue its mining operations. Indeed, considerable 

numbers in the community remain unhappy about the company’s presence in the region. 

For example, participant AC6 wants the company to leave. The participant has observed 



235 

 

an over-reliance on the company’s development support, leading to the community 

being vulnerable and dependent.     

 

I would feel better if Freeport just took all their stocks from here, so we live 

again in peace. If Freeport does not exist, we will live well. Freeport’s existence 

here destroys our nature and environment.  

It would be good without Freeport as the government should also pay attention 

to the community so that they can develop the community. Because Freeport 

exists, the government does not pay attention to our region. [...]  

So, Freeport must understand the needs of the local community, living in the 

mine area of the company. The company should pay attention to our education 

and economy. The company must work properly.  

The government should also fulfil their responsibility to the community, in 

education, health, and other focused areas. I hope the government and company 

pay attention to the community (AC6, male, Amungme, secretary of the village, 

Amungme community, 30 January 2017). 

In his disagreement with the mining, participant AC6 referred to the community’s 

current conditions, which amount to living in a high degree of poverty, with inadequate 

attention to these conditions from the company. On the other hand, participant AC9 

claimed that social issues and other difficulties would arise among the indigenous 

community if the company discontinues and leaves the region. Environmental damage 

means there are no fertile soils for gardening and farming, necessitating the 

development of other ways to make a living. AC9 even explained his worries about the 

future of the indigenous community if the company leaves, as follows: 

 

What if Freeport closes? […] it’s always on my mind. Obviously, people will 

suffer, society will suffer. Because people come here as Freeport’s employees. 

After a month, they receive their salary from the company, use it for their 

family, the cost of schooling.  

If Freeport closes, the economy will die. Life is hard. If people are still strong, 

they can live from gardening and farming. If a person is not strong enough to 

work, they will die.  

Because attention from the government is weak [there is a] lack of economic 

attention from the government. The government always relies on Freeport. 

Mimika regency always relies on Freeport. Because their leader [the regent] 

does not think far enough ahead. Later in the future when Freeport ends, what 

will we do? This concept does not exist in the government. They do not think. 
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They never invested (AC9, male, Nduga, senior pastor, Amungme community, 

31 January 2017). 

Over-reliance of Amungme on the company’s support has brought about issues of 

community dependency on the mining company. This is resonant with other studies in 

Indonesia and elsewhere (Lawrence, 2005; Macintyre & Foale, 2004; MVO Nederland, 

2016; Phiri et al., 2019). For example, researching stakeholder interactions and CSR in 

Zambia mining sector, Phiri et al. (2019) find that mining companies in the country are 

largely seen as economically powerful, resulting in a similar high dependence of the 

state and local populations for governance and social welfare to that of the Amungme. 

In interactions of mining companies with other stakeholders, companies are treated “like 

gods,” providing favourable benefits, while power asymmetries exist in their 

interactions with the state, which is faced with capacity constraints in many different 

areas.  

In Ch. 5.7, I detailed the contract negotiations. Participant LG2, a young leader working 

for the local government, expected that the negotiations between the government of 

Indonesia and PT Freeport Indonesia have been aimed at accommodating the interests 

of the local government of Mimika, as well as customary councils in the region for the 

land rights of the Amungme and Kamoro. The participant only recently perceived the 

company as starting to meet the needs of the community, despite the One Percent Fund 

dating from 1996.  

 

I sometimes think that the change of the CoW to the special mining permit 

[IUPK] means that there should be more involvement from local government 

and customary institutions in the region. [...]  

We hope the relationship between Freeport and the government is not limited to 

royalties, and taxes but more about the status of shareholding from the 

government. Well, this is driven by the central government, so we really should 

get more good benefits. This is also the expectation of the minister of mining in 

Indonesia and we hope so (LG2, male, Amungme, head of government division, 

local government, 2 February 2017). 

Further to these criticisms, some participants claim that the company’s presence in the 

region is a disaster. This statement comes from those who see that the presence of the 
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company as not bringing any significant change and leaving the community to suffer 

more. For example, participant ATC1, an indigenous leader in one of the customary 

institutions, claimed that Amungmeans are marginalised within their own lands and 

suffer great poverty, whilst witnessing the destruction of their living areas. The 

participant claimed that during the company’s 50 years of occupancy, nothing 

significant has been contributed to the development of the community. The community 

expects the company to be serious in meeting the desires and aspirations of 

Amungmeans. In his opinion all development programmes in the forms of education, 

health, economy, infrastructures, etc. should be provided equally, and Amungmeans 

should fully benefit from them. In the same way, as the company provides for its other 

stakeholders, it should provide equally for the Amungme as the owner of the gold-rich 

mountains.  

Other studies also confirm the finding that the presence of a mining company brings 

issues in the community (Carrington & Pereira, 2011; Gilberthorpe and Banks 2012; 

Macintyre & Foale, 2004). For example, Sincovich, Gregory, Wilson, & Brinkman 

(2018) identify 68 different studies in Australian mines that find adverse social impacts 

on Aborigines and Torres Strait Islanders. These impacts are ones also endured by the 

Amungme. These include the increasing number of non-resident workers, pressures on 

infrastructure and housing services, income inequality, poor child development and 

education, issues in families and relationships, and drug and alcohol abuse.  

8.3. How Amungme Engage the Company 

This part discusses how Amungme engage with the company that is culturally different 

from them. It responds to the indigenous community engagement from the corporate 

perspective I constructed in Chapter 7, based on the conceptual framework for 

indigenous engagement.  

Interviewees acknowledge the company’s efforts to engage with them through the 

development programmes. However, they see each programme as having its own 

challenges. In education, most Amungme see benefit from scholarship programmes, one 

of the company’s support programmes, but find there is injustice in the selection 
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process. The comments of AC9 below shows that the scholarship programme is 

achieving its official aim of empowering the indigenous community and giving them 

opportunities to access education (LPMAK, 2011, 2013, 2014, 2015; PT Freeport 

Indonesia, 2016b). Being a pastor among the Amungme since 1978, AC9 has witnessed 

the development of the Amungme from the era of the Christian missionaries, through 

the era of Freeport’s presence and that of the Indonesian Government, and he recognises 

the company’s support to indigenous education. However, the problem of the 

scholarship programme for most participants is that it is managed by mostly non-

Papuans. They identified examples of injustice in the selection process: certain people 

have claimed that they are Amungme so they could receive the scholarships, and more 

awards are granted to those whose parents work for the LPMAK.  

 

Freeport has developed education for a lot of young people. A few indigenous 

people have graduated and now become pilots, medical doctors and PhD 

doctors. They are the results of Freeport’s education programmes through the 

LPMAK. But who manages the education fundings? Non-Papuans were there 

too…. […] Freeport should have thought about indigenous people, so when they 

leave, at least the people will have something (AC9, male, Nduga, senior pastor, 

Amungme community, 31 January 2017). 

Furthermore, consistent with the interviews with the company’s officials in Ch. 6.1.2, 

most community participants also acknowledge that there are not enough teachers 

employed to teach primary education, resulting in a low quality of education. The 

participants recognise the establishment of several public facilities, such as primary and 

junior schools, and houses for teachers. However, not many educational activities were 

seen in the schools, except in the village of Banti. Education in the villages of Aroanop 

and Tsinga is not being provided because there are no teachers. 

In section 2, I mentioned that the limited indigenous participation in development 

programmes is amongst the reasons for the issues. The findings in education 

programmes confirm the lack of Amungme’s participation in the management of 

scholarships, which is done mostly by non-Papuans. Most Amungme are dissatisfied 

with the selection process as it means many are paying tuition fees for their education 

rather than it being free. This resonates with other international studies (Lockie et al., 
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2008; Mayes et al., 2013; O’Faircheallaigh, 2013a; O'Faircheallaigh & Corbett, 2005). 

Bebbington et al. (2007) suggest such issues can be overcome using an open process of 

engagement, where the communities of interest are involved and each can exercise 

agency. However, this requires institutional frameworks in which dialogue can take 

place, and participants can agree not to abuse their power to achieve predetermined 

outcomes. In circumstances similar to the Amungme, in Australia’s Bowen Basin, 

Lockie et al. (2008) find a tendency to separate the community’s participation from the 

conduct of impact assessment leading to undesirable directions. Minimum community 

input caused the impact assessment to be a more predictive paradigm that is insensitive 

to the possibility that social and economic impacts can change when the stakeholders 

invest more time in their learning of the company’s development paths.  

The absence of Amungme participation leads to another obstacle which is that the 

community does not trust PT Freeport Indonesia or its development initiatives. This 

results in a lack of community acceptance of the programmes. For example, while the 

company promotes its success story of various partnerships and its investment in 

economic programmes, Amungme complain that the economic programmes provide 

inadequate coaching, have marketing issues, and give only one-off financial assistance. 

As raised by other participants, particularly Amungme, participant AC9 spoke of his 

participation in the entrepreneurship training conducted through the LPMAK. Despite 

the training, he still encountered challenges in developing his business, and no second 

chance was given in terms of financial assistance.  

Participant AC10 also claimed that mentoring by the LPMAK to the community in 

order to develop the economy was inadequate. Many of the participants in the training 

did not understand the language used in the learning process. Some participants also 

found that the company provided financial assistance to parts of the community in the 

form of cash, prompting a high dependence of the indigenous community on the 

company. The interviewees point out the unavailability of a market as being another 

challenge. A large number of migrants to the region have come to dominate traditional 

markets in the communities, and the indigenous communities are unable to compete 

with these migrants for the items being bought or sold. Participant AC2 said that various 
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marketing aspects repeatedly challenge people from his communities. Their crops are 

often returned for pigs’ consumption as no customers purchase them.  

More generally, participant AC11 claimed that the programmes have forced the 

community to change their way of living and to do it quickly.  

 

[…] The development is not adjusted to the culture of the indigenous 

community. […] That is what has made their programmes unsuccessful. I think 

the problem is that the community is forced to change, but the company never 

thinks of their cultural background. They only think that change must be fast. A 

lot of money will not change the character of humans if it is not according to 

their culture […] they are given money, given for what? […] this is a problem.  

They are told to make a kiosk, to make a cooperative, but there is no supervision 

or coaching.  

People should know how to manage the financials, how to prepare reports. How 

much should I spend? How much is out and in? That is not what they are doing 

(AC11, male, Amungme, head of the village, Amungme community, 3 February 

2017). 

Participant LG2 below claimed that money given without sufficient education is equal 

to no development at all, and this jeopardises the future of the indigenous community. 

 

I think that in relation to the economic development of the local community, the 

mentoring cannot be cut off until the mine shuts down.  

Continuous assistance needs to be given, especially in building the communities’ 

knowledge […]  

We sometimes asked the community to open large farms, but we have not 

prepared what markets they should enter. So far, the markets now, if you once 

go to the traditional market now, they are controlled by the migrants […] that is 

what I said.  

When the One Percent Fund started in 1996, Freeport gave money to the 

community. People now have become so lazy.  

So now, the grass in their gardens and farms is high and becoming trees. Well, 

this is how we must change our mindset. We have inherited the ability of 

farming from our ancestors. Without Freeport, we can live. [...]  

We must prepare two things, prepare the larger farms, how many hectares, and 

the community can get involved with it. Not only planting, the company and the 

government must also prepare the market share. Maybe other regions lack 
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vegetables; we can send them there (LG2, male, Amungme, head of government 

division, local government, 2 February 2017). 

These findings coincide with other studies, such as Gilberthorpe and Banks (2012) 

referring to the divisive incorporation of Western concepts of “sustainable 

development” in CSR, which increases risks to the security of the local community. 

Similar to Amungme, the subjects of their study were expected to change instantly, 

almost overnight, while the money given for the short-term only creates an ambiguous, 

unsustainable economic system. Although Amungme experienced inadequate training, 

the company constantly asked for quick changes. F Bowen et al. (2008) refer to such 

programmes as typical of transactional engagement. Owen and Kemp (2013) claim that 

this type of engagement is motivated merely by profit maximisation and to control risks; 

they refer to it as “corporate avoidance behaviour,” that is, the company avoids 

sustained dialogue to minimise the risks of expectation spiralling out of control.  

Some interviewees perceived that, as a result, the Amungme have developed a lazy 

attitude, just waiting for economic development programmes instead of returning to 

their traditional farming. The Amungme have now shifted their living patterns from 

traditional farming habits inherited from their ancestors to the modern economy. 

However, the participant LG2 wants the community to continue their traditional farming 

with both the company and local government providing the marketing channels. These 

findings are consistent with Armstrong et al. (2014) and Filer and Macintyre (2006). 

The long experience of marginality in Papua New Guinea, particularly among those 

who do not have a mine in their areas, have a vision of future prosperity, seeing and 

waiting for the mining towns as a symbol of modernity and welcoming material benefits 

coming from the engagement.  

From witnessing the economic development programmes the company offers, the 

interviewees in this study could easily count the number of successful Amungme 

entrepreneurs. They contrast with significant numbers of Amungme who, despite 

financial support, have been unsuccessful and will never try again. This contributes 

significantly to issues related to the community’s trust in the company. The findings 

coincide with other studies that emphasise trust in community engagement being 
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important, and that a low level of existing trust can cause the failure of engagement 

(Dare et al., 2014; Moffat & Zhang, 2014). Using the contexts of New Brunswick and 

Tasmania, which are similar to Amungme, Dare et al. (2014) emphasise the importance 

of community participation in community engagement in achieving local-scale social 

licence to operate. Achieving trust depends not only on the engagement process but also 

the legacy of past activities and relationships (Dare et al., 2014). Having been 

constantly challenged by issues in development programmes, Amungme have lost their 

trust in the company, and until this is addressed, it will undermine programmes in the 

future.  

Due to the lack of indigenous participation leading to issues of trust in the company, the 

Amungme question the company’s seriousness and commitment to building the 

community. This doubt is also expressed in relation to infrastructure programmes. As 

outlined in Ch. 6.1.4, the company has provided a lot of community infrastructure. 

Amungme referred me to infrastructure in three main highland villages close to the 

mining operations on lands taken by the company and criticised it as being 

impermanent. Highland participants mostly see the infrastructure and facilities that 

constitute the company’s support to the indigenous community as coming through the 

SLD Department. Living in the three villages just referred to, participant AC4 noted the 

role of the SLD Department but criticised the impermanent housing. Participants AC1 

and AC3 also note that the houses do not meet the needs of the community, with more 

than two or three families occupying one house. Participant AC6 claimed that the 

houses built for the indigenous community are not equipped with the necessary furniture 

for living in and nor with electricity. They expect the company to provide houses just 

like the houses they provide to their employees.  

 

We are not satisfied with the company and the work they have done for us. 

Because people are still living below the poverty line, and Freeport is not paying 

much attention to the community.  

Yes, indeed, there is housing, but the housing is not equipped with facilities. The 

lighting is also not good. No electricity in some villages, only in Waa, Banti 1, 

Banti 2, and Obitawak.  

The construction of housing was started in 2001, and there was no lighting until 

December 2016.  
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Starting from December 2016, we now have lighting in the villages of Waa, 

Banti 1, and 2 and Obitwak. That is because of the action of the community that 

continued to protest to the company so that finally Freeport has developed 

hydropower in the region. We saw elsewhere that when the mining company 

came in, the community was prosperous (AC6, male, Amungme, secretary of the 

village, Amungme community, 30 January 2017). 

The findings about infrastructure are in tune with Macintyre and Foale (2004), who 

emphasise the socio-economic impact of mining in Papua New Guinea. They noted 

everyone wanted “permanent houses” made of milled timber with iron roofs (see also 

Sincovich et al., 2018 re Australia).  

Issues of trust in the company have also influenced how Amungme are unhappy with 

business-community partnerships established in the region. Amungme view the 

LPMAK as an organisation which is unable to fight for community development. Most 

members of the community are aware of the presence of the LPMAK to empower 

indigenous communities through the One Percent Fund. They are conscious that the 

LPMAK was only established in 1996, and before then no significant development took 

place for indigenous communities. However, participant AC11 claimed that, even with 

the funding provided by the company, the LPMAK is still unable to stand and fight for 

development in the region. A lot of financial assistance is provided to the community 

without adequate supervision and involvement of the community. Issues of transparency 

to the community over the amount of development funds present further problems. The 

Amungme only know development programmes they see or are given; they do not 

understand what proportion of the development budget is allocated for their benefit 

compared with other recipients, including the Kamoro. This is also confirmed by Hills 

and Welford (2006) who claim there is gross mismanagement of the LPMAK fund, poor 

record-keeping, and mismanagement of many development projects funded with the 

money. 

 

Despite so much budget focusing on indigenous people, what happens today is 

that the LPMAK is still lacking in terms of fighting for the people in the field.  

They do not directly go to the community, but they only give money. They do 

not finish what is happening in the community, and there is no kind of 

community involvement.  
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What is important for them is that their programmes run, but the conditions in 

the field do not fit with the budget given out. In the evaluation, there is no 

transparency about how much budget is spent (AC11, male, Amungme, head of 

the village, Amungme community, 3 February 2017). 

Amungme also recognise the Lemasa but are confused about its role in relation to the 

community. Despite recognising Lemasa as existing to protect the community’s 

customary rights, many Amungme also do not fully understand the presence of this 

institution, so they cannot embrace its work. Participant AC8 considered this council to 

be no more than a financial beneficiary of the company, and unable to perform the work 

necessary to prevent and protect against various occurrences, such as illegal logging, 

control over customary lands, and the disappearance of the customs and culture of the 

community. Information asymmetry relating to the role of the council exists between 

the council and the Amungme community. As a chief’s son, AC8 expected the council 

would protect community rights over their customary lands. However, the community is 

being deprived of these lands, as they come under the control of outsiders who are 

spreading throughout the region.  

 

Honestly, I am confused. They have a work programme to develop the 

community but which one? [...] They just make the community busy, but it is 

nonsense. The billions of dollars have gone down, but I do not know what kind 

of activities they worked for.  

My brother [the researcher], if it is a customary institution, they should have 

talked about the land. Why do people take out the land of the indigenous 

community? The council should have talked about our culture. Where is that? 

What kind of special food for our region? These things should be discussed.  

The council should have discussed cultural marriages, how to marry women. 

That is what should be talked about.  

I am a chief’s son; I perceived from the outside that it is not a customary 

institution. They are doing no more than looking for money.  

If it is a customary council, why does illegal logging still happen? People come 

and take our wood, where is the customary institution? (AC8, male, Amungme, 

senior government staff, Amungme community, 9 March 2017). 

The findings about business-community partnerships align with Owen and Kemp’s 

(2013) claims that when the social licence has contributed to social issues, the primary 

failure is the inability to articulate the collaborative development agenda and restore the 
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lost confidence of the communities. In this study, some Amungme have lost confidence 

in the community organisations whose role is to stand for the community by liaising 

with the company to provide the development programmes. As participant AC8 

indicates, the council that should be representing the community is no more than a 

financial beneficiary and is unable to solve community issues on the ground. This aligns 

with Lane and Corbett (2005) who claim that localised and participatory efforts can 

buttress the position of local elites and local distribution of power, thereby 

strengthening inequality. 

However, unlike participant AC8, participant LG2 explained that the financial 

contribution to the Lemasa relies completely on the company’s mine production in one 

particular period. However, the participant admitted that with such large areas used for 

the benefit of the mine operation, Lemasa should have received more funding support 

for the community development. He added that openness relating to the comparative 

size of the fund, development programmes, and accountability for these programmes is 

undeniably important, not only having to come from the council but also from the 

company as the fund giver. In his interview, the participant reveals that the Amungme 

never know how much financial contribution they receive from the company in any 

particular period, or whether it is an increase or decrease. The Amungme as a 

beneficiary of funding are never informed about funding. 

 

Actually, for community development, Freeport provided funding support to the 

LPMAK to manage. From the funds, they distribute some funding for customary 

and religious institutions. So, the funds for customary councils vary depending 

on the mine production of the company anyway.  [...]  

Yesterday I read in the newspaper that Lemasa received 13 billion rupiahs from 

Freeport. However, the area they used for mine operation is very big, so, in 

terms of funding, it needs to be a big fund.  

Now because the mining production of the company has decreased a bit, it will 

automatically affect the funding.  

Actually, I hope that Freeport is open, and it needs to be open to society so that 

the community will know the profit they give to the community. One percent, 

what is one percent like? It is still not clear until now. We do not know the 

support for Amungme or Kamoro, does it increase, decrease, or fluctuate? (LG2, 



246 

 

male, Amungme, head of government division, local government, 2 February 

2017). 

The views from Lemasa are different from those just provided. My interviews with 

participant ATC1, one of the leaders in Lemasa, show three main issues faced by the 

council: a lack of transparency from the company, issues of trust over the financial 

distribution given to the council, and misunderstanding of the needs of the community. 

Participant LG2 supported the argument that PT Freeport Indonesia is not open in all 

aspects of community development. The amount of the One Percent Fund given to the 

community is not clear to the council. The company’s actions are also not based on the 

agreement made in 1996, in which the council was given the power and authority to 

develop its own community. In order to use the funds to develop the community, the 

council finds that the company proposes and completes the programmes based on its 

own desires, leaving the council no power of action to develop their community.  

In Ch. 7.2, I mentioned that the company has control over the community development 

funds, including the development programmes the council should be providing to the 

community. Instead of giving autonomy to the council, the company proposes its own 

programmes and then asks the council to agree to them. Hill et al.’s (2012) analytical 

framework of community engagement based on power-sharing, participation, and 

intercultural purpose probably can justify best the condition of Lemasa. The indigenous 

development is heavily affected by the continuing dominance of Western ideas and 

influences, especially when a company from the West controls the majority of the 

resources and has the power to define what the development should be and how 

interventions should be carried out (Gilberthorpe & Banks, 2012; Sillitoe & Marzano, 

2009; Sillitoe, 1998). Considering the above findings, Hill’s agency governance seems 

to be the approach being used in regard to Amungme as a stakeholder group. Amungme 

are treated in a similar fashion to other industry actors, rather than as a group requiring 

an alternative approach associated with their claims, understanding, and culture (Hill et 

al., 2012). These findings confirm the presence of an imbalance in bargaining power 

from stakeholders (Afreen & Kumar, 2016; Langton & Mazel, 2008; Phiri et al., 2019; 

O’Faircheallaigh, 2013b; Owen & Kemp, 2013; Robb et al., 2015).  
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Lastly, the development programmes being carried out by the company are not 

supported by the military, from which the members of the community experience racial 

discrimination and physical brutality. Participant AC10 reported his views on the 

approaches used by military or police officers in the region. For its the part, the 

government does not address the problems of safety in the community. This is proven 

by the slow response from the government or police officers to the customary wars in 

the community's villages.  

 

If I see the problems that occur amongst the community, they should promote 

peace and promote good social relationships. The practice here is much 

different. I have been in custody and prison twice.  

So, I usually see that they promote violence in Papua. If in other regions they 

promote security, in Papua it is totally different.  

I see police officers label us. There is a special label referring to us here. They 

call us stupid, the brain of a pig […] it assassinates our character with that 

language. They think we are not human; we are considered half-animal humans.  

In their approach, we are animals that must be helped. I think the system that 

Indonesia implements in Papua is like a colonial system (AC10, male, Nduga, 

young pastor, Amungme community, 31 January 2017). 

The occupation by the Indonesian military in the region is well documented (e.g., see 

Amiruddin & de Soares, 2003; Braithwaite et al., 2013; Ballard & Banks, 2009; 2001; 

Hisada, 2007; Kyriakakis, 2005; Leith, 2002; Rifai-Hasan, 2009; de Soares, 2004; 

Walton, 2008). These authors suggest complicity between the company and the military, 

whose mandate is to protect the company. In responding to conflicts involving the 

indigenous community, rather than promoting peace, Indonesian security agents, such 

as police officers or military personnel, often use a violent approach. Most participants 

in this study claimed that the community has consistently experienced racial 

discrimination and suffered being labelled as half-animal humans, stupid, and humans 

with pig brains. This is confirmed by Walton (2008), who says that the Amungme were 

questioning their existence as human beings in their own lands.  

Besides being labelled as animals, Amungme people are repeatedly confronted with 

safety issues in trying to access their own villages, farms, and environment. Frequent 

gunshots are also heard in their living areas. Members of the Amungme community in 
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the highlands often feel scared to go outside to farm, or to visit the city to buy their 

daily needs.  

8.4. Synthesis of Amungme Voices and Challenges to Engagement 

This chapter so far reveals what might be termed the community’s disengagement. 

Amungme have expressed concerns about, and frustrations with, the company’s 

development programmes. The left side of Figure 8.1 depicts the voices of the 

participants, outlined above, responding to the company’s engagement at the right side 

of the figure as I elaborated in Chapters 6 and 7. The responsibility for meeting these 

concerns and implementing the strategies falls mainly on the company because of its 

economic status, capital, and military power in the region. 

From the beginning, Amungme have seen themselves as the owners of their customary 

lands, and this contrasts with the community as a stakeholder from the perspective of 

PT Freeport Indonesia. In spite of being a contributor to their development, the presence 

of the company in their territory has resulted in Amungme having lost their lands and 

their living areas being destroyed, which leads to suffering a scarcity of fertile soils for 

gardening and farming. After 50 years of mining operations, Amungme remain poor and 

marginalised in their own lands. While social and economic development supports are 

still insufficient compared with needs and potential, Amungme have come to show 

increasing dependence and their over-reliance on these supports. The local government, 

unfortunately, has played limited roles in solving any of these issues. 
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Figure 8.1. Amungme voices on the community engagement 

Source: Constructed by the researcher 
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The Amungme acknowledge the company’s support through their development 

programmes. However, the approaches to engagement through community agencies and 

partnerships are challenged by the absence of their participation. Some Amungme feel 

that the community partnerships set up in the region are merely financial beneficiaries 

who are unable to solve community problems. The process of engagement consists of 

many programmes, which are inappropriate by asking the community to change 

overnight. The Amungme continue to distrust the company and constantly question its 

commitment and seriousness in developing them, partly due to the lack of transparency 

over the amount of development funds. The continuous presence of the military in their 

land only worsens this distrust and fear. 

I now turn to the last box bottom centre left of Figure 8.1, labelled Challenges. 

Interviewees raised at least four main challenges that have impaired the engagement 

through development programmes aimed at or received by the Amungme.  

Beneficiaries’ unpreparedness for enormous changes is the first challenge. In Ch. 5.3 

and 5.4, I mentioned that Amungme have endured a history of colonialism. Most of 

them knew of their ancestors’ earlier encounters with the Christian missionaries, 

followed by those of their grandparents, parents, and their own with the company, and 

then with the local government authorities in the Mimika region. Each era has its own 

stories and struggles, which have significantly affected the communities and represent 

major transitions in community development. The interviewees below show how the 

Amungme have always been unprepared for the enormous changes occurring, especially 

the recent introduction of a capitalist system, a modern economy, modern public 

services, and information technology as brought about by the company and local 

government.  

 

Our parents accepted the gospel from the missionaries in the past. Missionaries 

met our parents here. They [our parents] then released all customs that are 

contrary to the gospel, such as arrows used for customary wars, burned all idols, 

including all kinds of things that are against Christian values.  

They [our parents] only accepted the gospel and the church. However, because 

of the influences of the development of the world, our children today hold 
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arrows again for wars (AC9, male, Nduga, senior pastor, Amungme community, 

31 January 2017). 

 

We are in a huge jump, and that process did not happen for centuries. When 

Freeport entered, it began to introduce sophisticated production machines. That 

shocked people. This is the strangest thing we ever had. Freeport suddenly 

introduced large production machines, trucks with goods, and it is something 

strange for the indigenous community.  

Indeed, in Papua, in Mimika, especially for the Amungme and Kamoro, this 

historical leap is very big. Starting from the pre-historical era, we began to know 

metal equipment and were still associated with the stone era. This took a very 

long process as for millions of centuries we remained in the stone-age era.  

Suddenly Freeport entered in an instant of time and brought the capitalist 

system, advanced modern economics in a modern era. They were shocked. They 

were not ready for cultural changes. We suddenly received and took it, and now 

we are faced with the information technology era. We do not have a choice; it is 

the development and struggle between modern civilisation and traditional 

culture (LG2, male, Amungme, head of government division, local government, 

2 February 2017). 

Participants AC9 and LG2 understand that the Amungme faced a huge jump in history. 

As I mentioned in Ch. 4.1, the Amungme people were shocked by the significant 

change in their world. AC9 experienced education from Christian missionaries under 

the Dutch colony and in the era of the Indonesian government. He has realised that 

during these eras, the impacts on the Amungme have been remarkable. LG2 agreed that 

the community’s strong attachment to nature in the pre-European era had deeply 

influenced the life of the people. Christian missionaries lived amongst the Amungme for 

an extended period. The Amungme built a strong relationship with the missionaries. 

Most Amungme saw missionaries as releasing them from a time of darkness and 

cannibalism into one of the light and truth.  

As mentioned in Ch. 5.4, the next change occurred when the communities experienced 

the presence of the Freeport Sulphur Company and the sudden integration of Papua into 

Indonesia in 1963. Since the work of the missionaries had not completely changed 

people, the Amungme were shocked by what the company introduced. Freeport-

McMoRan used modern machines to destroy their customary lands; this was something 

strange and extraordinary for the Amungme. The era of information technology was 
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another thing to come suddenly on the indigenous community; it has had an impact on 

the Amungme social values. High immigration sees new people coming to the region 

with new values. These values automatically affect the inhabitants of the region. If 

people are not ready, and still shocked by the other developments, the newcomers will 

take over the development opportunities. Participant AC10 claimed that high migration 

to the region for mining jobs leaves many Amungme unemployed. The challenges come 

not only from obtaining opportunities but also from adjusting to the values of outsiders, 

which influence their own values.  

All these findings resonate with other studies, such as in other Melanesian countries, 

where the community’s responses are tempered by long experience of colonial relations 

in the mining sector (Emberson-Bain, 1994; Filer & Macintyre, 2006). In Australia, 

Measham, Haslam Mckenzie, Moffat, & Franks (2013) discuss the expanded role for 

the mining industry in a society where the host communities have been affected by both 

economic and social transitions. Similar to the Amungme, the communities are 

overwhelmed by the increasing population connected with mining, which only increases 

social and economic stresses among them (Measham et al., 2013). 

Customary wars as a resolution to the community conflict are the second challenge 

experienced by the Amungme. I mentioned community warfare in Ch. 4.1 as part of 

Ndani-Lani societal values among the Amungme. Despite its effectiveness in solving 

issues amongst Amungme communities, the detrimental effects of wars interfere with 

the development programmes performed by the company. Participant AC7 claimed that 

wars give an opportunity for all communities, particularly Amungme men, to support 

their family when one member is faced with a conflict. In wars, the Amungme fight to 

win. Participant LG2 claimed that customary wars are considered more effective than 

governmental laws made by the central or local government. The governmental laws 

have now been adjusted to local contexts and incorporate customary laws made by the 

communities. The laws oblige warring people and their relatives to pay a certain amount 

of money and pigs in compensation to replace the heads and blood of the victims.  
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Participant AC9 below expressed his frustration with frequent wars in the district where 

he is currently living. The establishment of the Amungme council in the region in 1996 

triggered the first war amongst community members. Participant AC1 agreed with 

participant AC9’s views. Having previously worked for the company, participant AC1 

eventually resigned in order to support those who opposed the council in the region. 

Most participants agreed that alcohol is a driver of the conflicts, although the roots of 

the issues can also come from various factors, such as infidelity, economic issues, 

unemployment, and other conflicts. Infidelity is the most common problem that 

stimulates conflicts between communities. The company considers wars as disturbances 

to its operations, so it lets in security forces to deal with them. However, the community 

is concerned that the military and police agencies in the region seem to be slow in 

responding to the wars, even though they are receiving funds from both the company 

and the local government to provide security. 

 

There was no conflict here, but it is all because of Lemasa, the customary 

council that exists in the region.  

At that time, the director of Lemasa wanted to open a small business in every 

village, and when he came out, many drunk people blocked the street, and he 

was beaten.  

The next morning, the public defended him and injured three or four victims, 

and it became a war.  

The first war existed in 1996, because of economic problems, the second war 

because of social jealousy. Social jealousy has been the main reason for the next 

wars in the region. It is also because of the lack of attention from the local 

government (AC9, male, Nduga, senior pastor, Amungme community, 31 

January 2017). 

Low use of the potential indigenous workforce in the mine is another challenge. 

Although most Amungme acknowledge the job opportunities the company offers, there 

are various impediments to obtaining a job within the company. Growing up in the 

highlands, participant AC4 has witnessed how his family and relatives have participated 

in the mining work and have witnessed the changes in the recruitment standards. Other 

participants expressed concerns about the complex recruitment process and the 

competition with migrants that come to the region. The company raises the required 

education standard periodically. Around the 1990s, members of the indigenous 
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community were accepted as unskilled labourers without any requirements of education 

or training. This changed after the 1990s when the community was expected to have 

graduated from at least middle or high school. In the year 2000, when the community 

still had difficulty in speaking the national language, the required standards to be 

accepted in the mining industry were made higher based on the national language. The 

current requirement is for indigenous workers to be at least high school or bachelor 

graduates and have a good command of Indonesian as the medium of communication 

and conversation.  

Participants AC1 and AC2 also recognised that there is massive unemployment amongst 

the Amungme. While many of the community remain unemployed, the company has 

hired more workers from outside. Participant AC1 claimed that unemployment in the 

region has caused higher consumption of alcohol, prompting the frequent wars amongst 

communities. From his experience working for the company for several years, 

participant AC2 understood that there are indigenous leaders with higher positions 

within the company who should have opened up more employment access, but he 

claims they have taken advantage of their own people and manipulated them. 

Participant AC10 added that many of the Amungme have been applying for jobs, but 

they are not chosen. Following his complaints about unfair recruitment by one of the 

company’s contractors, in which the company recruited mostly outsiders rather than the 

indigenous people, the participant faced several days in gaol. 

 

There is a lot of unemployment here, then there is alcohol, and there are a lot of 

problems and wars here. So, the government and Freeport should pay attention.  

Now, many do not go to schools; in the end, many are drunk. If people are not 

going to school, there is more unemployment. Because Freeport and the 

government cannot help; many who even study higher, cannot work in the 

company or government (AC1, male, Amungme, head of the village, Amungme 

community, 3 February 2017). 

 

Grasberg operation. Here is my first look at the recruitment of local employees. 

The company has many requirements. Actually, the local communities have 

knowledge. They can also work, but there are a lot of requirements. The 

company gets employees from outside Papua while many Amungme are 
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unemployed. Many Amungme with bachelors and high education are also 

unemployed. […]  

Some of the leaders within the company come from us. They are our people, but 

they are also smart and play behind our backs. They should give us access, 

especially for the seven groups of the communities to work there. The company 

has given us opportunities, but our leaders sitting there manipulate us (AC2, 

male, Amungme, head of the village, Amungme community, 3 February 2017). 

Titus Natkime, a descendant of Tuarek Natkime who was a big head of the Amungme, 

also confirms the issues of unemployment among indigenous Amungme. Natkime 

(2009) claims that PT Freeport Indonesia has shown indifference and negligence 

towards the communities. Being a highly educated Amungme and having nine years’ 

experience as a supervisor for the Government Relations Department of PT Freeport 

Indonesia, Natkime claims that the company was afraid of the Amungme being able to 

investigate the current conditions they encounter, such as the control of their land and 

the destruction of the environment. They could disturb the mining operations and 

prevent the company from mining on the Amungme land. According to Natkime, the 

Amungme were not allowed to become better educated than non-Papuans as that could 

jeopardise non-Papuans taking over important positions in the company.  

Natkime had the opportunity to learn that PT Freeport Indonesia had also disguised 

discrimination against Papuans on grounds of religion, politics, relations with other 

workers, etc. in the work environment. He claims that the company never trusted 

Papuans, and they were not given responsibilities at work, as the company assumed that 

Papuans did not have the ability for the tasks. Papuans were never given the chance to 

show their real abilities. In the nine years of his career, Natkime never received any 

promotion, salary raise, or increase in responsibility while other colleagues received fast 

promotion, even though they were relatively new (Natkime, 2009).  

In contrast, participant AC10 opined that the company’s commitment to developing the 

indigenous community through mine employment needs to be reciprocated by the 

community members who need to open their hearts to further changes. The participant 

added that many indigenous workers are found to be undisciplined and frequently 

absent from work. The company has given them more opportunities, but they do not 
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take them and work seriously. Many indigenous employees do not come to work for 

various, unclear reasons, and they are eventually fired. The company cannot accept such 

an attitude. Although Amungme have begun to realise their discipline problems and 

commitment issues to working within the company, and so have been changing 

gradually, there is still massive unemployment among the community. AC10 expects 

both the company and the local government should solve this problem.  

These findings align with other international studies, such as Brereton and Parmenter 

(2008), who find the presence of mines in Australia increases indigenous employability 

and mobility, but there are challenges relating to the capacity of individuals and of 

communities. While in that study, the community had limited capacity to manage the 

income generated from mining employment, this, unfortunately, has not happened in the 

case of the Amungme. Their position fits more with the work of Filer and Macintyre 

(2006) and Macintyre and Foale (2004) in Papua New Guinea, who find that the influx 

of migrant labour in Porgera and Ok Tedi created tensions along community lines.  

The findings further coincide with Lawrence’s (2005) work about mining in Australia, 

in particular, indigenous employment programmes among the Warlpiri people. The 

Warlpiri are expected to modify their behaviours and transform themselves into 

autonomous and active individuals. The term “job ready” is used to describe Warlpiri 

people who meet certain requirements, exemplifying neoliberal rationality as a 

constructed scale of capacities against which the people are deemed to be deficient. As 

discussed in Ch. 6.1.2, PT Freeport Indonesia’s work for indigenous employment is 

reflected through Nemangkawi Mining Institute and open-job opportunities for 

Amungme. However, issues of illiteracy, customary wars, and discipline problems are 

expressed by the company. The indigenous workers are deemed to be unready for 

mining work.  

Lastly, the lack of local government involvement in development programmes is a 

challenge that is difficult to solve. Although most participants recognised local 

government funding being provided for development of each village throughout the 

region, this funding depends on each village leader to execute developments effectively 
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for the benefit of the community, which often leaves much to be desired. More 

generally, participant AC9 was disappointed at the role of local government in the 

region. Based on his experience with the local government, the participant claimed that 

it paid attention only to certain villages. Furthermore, migrants received more support 

from it than indigenous communities did, resulting in the migrants becoming richer and 

dominating the region. The participant also claimed that government, in general, is not 

serious about solving these problems. Most require real involvement from the local 

government. Issues of primary education in the region have resulted in a low quality of 

education. Job opportunities are also few, and the indigenous community has to 

compete with migrants. The local government needs to open up more opportunities for 

the indigenous community. The government should also ensure safety in the region and 

minimise customary wars amongst the community. These findings are similar to other 

international studies (Filer & Macintyre, 2006; Langton & Mazel, 2008; Lahiri-Dutt, 

2004; Phiri et al., 2019; O’Faircheallaigh, 2013a; Robb et al., 2015; Van Alstine & 

Afionis, 2013). The participants in this study expect more actual involvement from local 

government to solve community problems. 

8.5. Strategies for turning community disengagement into community 

engagement 

The Amungme realise that the challenges need to be addressed and, therefore, have 

proposed several strategies around community development. CSR should be 

participatory to be effective, bringing greater capacity to meet community aspirations 

and create positive impacts. While this may not be realistic in all contexts, CSR needs to 

be tailored to the local context and involve sharing of power, meaning that it requires 

active, involved communities with appropriate leaders and strong ownership of the 

issues (Fordham et al., 2018).  

First, the Amungme suggest that to minimise issues in economic programmes, along 

with the community, the company should identify reasons for the failure of its economic 

development programmes. As suggested, the lack of business skills, limited market 

channels, trade competition with migrants, and lack of mentoring are the main 
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challenges. The community is still lacking the ability to manage micro, small and 

medium businesses, agricultural programmes, animal husbandry, and revolving funds 

offered by the company. The absolute lack of coaching and supervision from the 

company and its partner organisations worsens things, resulting in many businesses 

failing. The company should also provide an open market for the community to sell its 

crops from the agricultural programmes they are running. The community should then 

be encouraged to return to its traditional patterns in developing its economic life. 

Second, most participants suggest the importance of cultural sensitivity in the process of 

engaging the community through social investment programmes for social change. 

Considering the strong social values of these communities, the approaches to 

engagement with them need to take into account these aspects. In executing their 

economic programmes, local potential should be maximised by the community, to 

increase its productivity. Improving the quality of a community’s human resources 

through education is an important factor to alleviate these issues. The community 

should then make greater use of scholarship programmes to pursue better economic 

education. The community expects that the management of scholarship programmes 

should be given to the community, including the recruitment of scholarship awardees. 

This is supported by Kwiatkowski et al. (2009) who point out the importance of using 

cultural development and education methods; appreciating how indigenous knowledge 

is used in its original context and combining with Western science-based knowledge can 

be powerful. 

Third, Amungme expect the company to liaise between it and the local government, 

including communicating the interests of the indigenous community to the local 

government. As alluded to in Ch. 7.4, during my field research, the company blamed the 

local government for not providing necessary support for its social investment 

programmes. However, the local government has its own views on this matter. For 

example, the company frequently takes over a major part of the government’s 

responsibility to develop human resources and meet other needs in the community. 

Gilberthorpe and Banks (2012) refer to this as a “responsibility vacuum,” which was a 

term used by a Community Affairs Manager they interviewed in Papua New Guinea, 
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where parties blame each other for not taking responsibility. Besides information not 

being shared, as far as Amungme are concerned, there is no responsibility-sharing 

between the local government and the company (see Flemmer & Schilling‐Vacaflor, 

2016).  

I believe that the presence of NGOs in the region should be used as a means to support 

both the local government and the company to develop the community (see Bellier & 

Préaud, 2012; Phiri et al., 2019). Although some NGOs have their own political 

interests and sometimes exist to act on behalf of other party interests (see Banerjee, 

2014), they could be invited to discuss possible solutions to solve the challenges in the 

programmes.  

Fourth, ensuring the safety of the region is another important activity the community 

expects from not only the company but also the local government. The frequent wars 

and gunshots unsettle the community. Both the company and the local government 

should ensure the safety of the region so that all development programmes by the 

company and public services by the government can run effectively. Security posts 

should be established to ensure safety in those rural villages where there is a high risk of 

wars. Groups of police officers or the military that work to ensure the safety of the 

region should staff these security posts. There should be frequent monitoring to prevent 

people from freely carrying arrows and machetes in public.  

8.6. Concluding Remarks 

This chapter discusses the Amungme’s response to PT Freeport Indonesia’s 

engagement. It reveals a story of how Amungme witnessed the unfriendly visit of the 

company with modern machines and technology to start the exploration and exploitation 

of their land. After the long presence of Western missionaries in their rural villages, the 

community had to witness another stranger in their homeland with a desire to exploit 

their only natural wealth. Although the operations of the company have resulted in the 

loss of customary land that has economic, cultural, and spiritual significance within the 

Amungme social system, the Amungme still consider the mining company as a 

contributor to community development. Amungme acknowledge the company’s 
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engagement through development programmes. However, their stories and experiences 

reveal the Amungme’s disengagement. The Amungme suggest several strategies for 

turning their disengagement into community engagement. The next chapter turns to the 

lowland Kamoro’s perspective on the indigenous community engagement by PT 

Freeport Indonesia.
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Chapter 9 

Research Findings: Part 4. “I can choose! But how?”: Kamoro perspectives 

on Community Engagement 

Similar to the previous chapter, this chapter examines how the Kamoro engage with PT 

Freeport Indonesia, bringing out their indigenous perspectives on community 

engagement in the mining industry. Consistent with how I analysed the Amungme, the 

first part of this chapter discusses the position of the Kamoro from their perspective, 

criticising the company’s perspective of the community’s position discussed in Ch. 6.6. 

The second part discusses how the Kamoro relate socially to the presence of the 

company and the CSR initiatives discussed in Chapter 6. The third part discusses how 

the Kamoro engage with the company bringing out their responses to the development 

programmes reported in Ch. 6.1 and engagement attributes discussed in Chapter 7. The 

fourth part synthesises the Kamoro’s voices and challenges to engagement, and the fifth 

lists strategies for turning community disengagement into community engagement. The 

final part of this chapter synthesises the Kamoro’s experience of engagement in 

comparison to the Amungme’s and ends with concluding remarks. The chapter is 

attempting to answer sub-research question 3, about how the Kamoro view themselves 

and how their voices are positioned within the company; and sub-research question 4, 

about how the Kamoro perform their social relations with PT Freeport Indonesia and the 

things and activities it has introduced, including how the Kamoro engage with the 

culturally-different officials of the company.  

9.1. Taparu as Kamoro’s Position 

As foreshadowed in Ch. 4.2, the name Kamoro is not a name with which the community 

is comfortable. The lowland people actually reject the name Kamoro, preferring to 

identify themselves as Mimika people, consisting of many taparu, a concept I 

mentioned in Ch. 4.2, which means a group and the land upon which the group lives. It 

is a traditional organisational unit comprising people settled along a particular river or a 

part of the river forming a community (Pouwer, 1970). Members of the community 
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claim the land of their taparu as their wealth, and they are the owners of the land 

(Harple, 2000).   

The community’s long-existing conflict pertaining to the name Kamoro has influenced 

the life of the community and how they position themselves with the company. I also 

mentioned in Ch. 2.4.1 the controversial term, indigenous society. People labelled 

Kamoro expressed concerns to me about being classified as an indigenous community. 

Questions then emerge: Who are the Kamoro? Why do people call them Kamoro? What 

should those people be called? 

Regarding the name Kamoro, most participants I spoke to who are labelled by that name 

by others understand Kamoro as all the human beings in the world, without referring to 

any particular group or community. The name in its present sense initially appeared and 

was used as the first village, Kamoro Jaya village, was established by the local 

government on initiating its transmigration policy in 1996 (Kapiyau, 2007). However, 

the name and the wordlist for the Kamoro was found much earlier in 1828, and Father 

Drabbe was the one responsible for the most complete works on Kamoro linguistics 

(Harple, 2000). Harple (2000, p. 4) quotes Drabe’s note about a more suitable name 

applicable to the entire population.    

 

The word kamoro emphasises rather – and we had the word in our vocabulary as 

– “living person,” in opposition to the dead, ghosts, things plants and animals…. 

If we ask them whether the mountain folk are also kamoro, they say, “No, they 

are mii,” i.e. ghosts, or kapauku, “inland dwellers.” 

Harple (2000) claims that based on most ethnographic and early administrative 

literature, the Kamoro people called today should be labelled as “Mimika,” although 

Mimika itself is the name given to the river by the Dutch Administration and the 

Catholic Mission when their initial bases were established in the region in 1926 and 

1927 respectively. Despite being a product of Dutch colonialism (Kapiyau, 2007), the 

name Mimika represents people in the lowlands, speaking the same language, called 

Akwere Kamoro, despite sharing 70% cognates, and settling over the 300-kilometre 

stretch of coast between Etna Bay and the Otakwa River (Harple, 2000). The common 
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language among people in this geographical area constitutes the concept of being a 

community (see Freeman et al., 2001).   

When interviewing the participants, most people agreed that they identify themselves as 

Mimika people instead of Kamoro. Most interviewees claimed that the name Kamoro 

appears in relation to the One Percent Fund, the company having delineated these funds 

and distributed them making a financial contribution to maintain the community’s 

customary institutions. Kapiyau (2007) concurs that the name Kamoro has not been in 

use very long for identifying lowland people and is primarily used, in relation to the 

distribution of the One Percent Fund from the company, as a categorisation of all people 

living in the lowland. Its use legitimates the presence of the company so that it can 

continue its operations in the region. 

These matters were raised by Participant KTC1. He clarified that Mimika is the best 

term to identify lowland people, and further that each taparu’s identity, language, and 

customary territory is classified. The following excerpts from interviews indicate how 

controversial these matters are: 

 

It has been real chaos. Kamoro actually should not be used. Mimika is the one 

that should be used so that their identity, language, customary territory will be 

clear.  

They [lowland people] are people of Mimika while Kamoro, based on the 

custom of Kamoro, represents all human beings living all over the world.  

I am called Kamoro, and you are also Kamoro. Dutch and Chinese people are 

also Kamoro. All Indonesians living here are also called Kamoro.  

It happens because one anthropologist, Karl Muller, made one big mistake in 

1996 so that they all changed to be called Kamoro (KTC1, male, Key, middle 

management, Kamoro Customary Council, 13 March 2017). 

 

Many Kamoro do not recognise the name of Kamoro. If you, son [the 

researcher], go to west Mimika or east Mimika and ask, “Who is Kamoro?” 

people will reject it. If you, son, go and ask, “Who is Mimika?” they [lowland 

people] will answer, “yes, that is right.” We are from Mimika but belong to a 

particular community. That is how they will answer.  

Like me, I am Mimika, but from Kapawe, so Mimika is the big community in 

the region that identifies all indigenous people in the lowland. The indigenous 

community who lives in the coastal areas is Kapawe.  
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Our community is bordered with Iwaka, Kokonao, and east to Koperapoka and 

north to Waa, Tsinga, and Aroanop and south to the Arafura Sea (KC7, male, 

Kamoro, village chief leader, Kamoro community, 30 January 2017). 

Similar to the Amungme, the Kamoro’s identity is shaped by the interrelated aspects of 

their customary lands, territories, natural resources, and environment. Within their 

taparu, the people consider the land to be a mother, symbolising the roles of a mother 

giving birth and breastfeeding her children (Kemdikbud, 2013). The Kamoro are 

physiologically, religiously, culturally, economically, and socially connected to the 

land, just as children are to their mothers. As Jenaru (2015) says, Kamoro’s strong 

values related to nature are reflected as a symbol of ownership, attachment between 

nature and its inhabitants, and usage of nature to maximise their economic life. 

Therefore, releasing the land for the benefit of others means utilising the mother 

potency that otherwise should provide benefits for her children (see also Ch. 4.2). This 

aligns with the notion of permanent sovereignty of the land and natural resources held 

by indigenous people as addressed by international law (see Articles 25 and 26 of 

UNDRIP, 2007). Bellier and Préaud (2012) emphasise customary land and natural 

resources as “permanent sovereignty” and the holding of inherent and inalienable 

collective rights by indigenous polities, notwithstanding colonial and contemporary 

state processes (p. 480). This law and sovereignty give Kamoro rights to own and 

control their lands, rights to refuse displacement from the land, to oversee development 

and conservation, to maintain traditional ecological knowledge and practices, and to be 

consulted in projects affecting the territory. It coincides with perspectives of land 

among other indigenous people, such as taonga for Māori culture (Craig et al., 2012) or 

keepers of the land for Aboriginal Australians (Greer & Patel, 2000). 

I found that the Kamoro view the presence of PT Freeport Indonesia, its control over 

their customary land and territory, as well as the environmental destruction the company 

causes, as restricting the people from getting maximum benefits from the land. What the 

mine has taken from the earth, therefore, requires returns that should be shared with the 

community. While I noted in Ch. 6.6 that PT Freeport Indonesia refers to the Kamoro as 

one of their stakeholders, situated as an external party in the context of the company’s 

operations and as an internal party in the context of being a beneficiary, this contrasts 
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with the ways the community views how it is treated. The notion of affected community 

constructed by the company merely to refer to certain groups of beneficiaries not only 

contradicts the word Kamoro that the company constructed to identify lowlanders but 

has also caused social tension among the people about who are the real owners of the 

lowlands. Interviewees in this study question the company’s motives in designating 

particular people who should accept benefits and to whom benefits are actually given. 

The Kapawe, one group among the Kamoro in the coastal area,23 claim their people 

were the only community living in the dense forests before the mining and before the 

areas were established as a new regency. In this regard, the Lemasko, which is supposed 

to act as a council liaising between the company and the Kamoro, often makes mistakes 

by providing recommendation letters to members of outside communities who have 

purchased Kapawe customary lands. The lack of understanding of Lemasko about 

locations and ownership of lands in the area is evidenced by the council often seeking 

information from the Kapawe people about these matters. The Kapawe claim that land 

buyers frequently complain to the council that their payment is made to the wrong 

persons, instead of the rightful owners of the lands. This community expects the council 

and local government to identify the real owners of the lands so that support can be 

fairly distributed. Identifying the real owners will enable proper recognition and 

appreciation.   

Participants from Tipuka village, another Kamoro group, also claim that they are the 

real owners of the land that the mining company uses to conduct mining operations. The 

Tipuka village claims to have been the first one to be contacted by the company when it 

initiated mining exploration and development in the region in the 1960s. Participant 

KC10 noted that the villagers at that time were living in the dense forests and had no 

knowledge of civilisation. In return for their lands, the company provided them with 

rice and instant noodles. Since the establishment of the company’s presence, followed 

by the control of their land, many of the villagers have died in the struggle over their 

land rights. KC10’s claims that Tipuka village is the real owner of the region were 

 

23 As with many others labelled Kamoro, members of the Kapawe reject the word Kamoro to identify 

themselves.  
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supported by participant KTC1, a leader in one of the customary institutions. KC10’s 

claim is quoted below: 

 

The right of customary lands is still contested and debated by many people.  

Many claim Timika as their area. The truth is that we, the Tipuka people, are the 

real owners of the land, from Mill 50 [Tembagapura, Freeport’s area of 

operations] to the Arafura Sea.  

Freeport entered our area and Tipuka people surrendered the land to the 

company. The company themselves claimed that, at that time, Tipuka people did 

not wear anything, only use loincloths, and did not know currency. Many people 

died.  

The only thing that Freeport gave to the people to show their appreciation was 

rice and noodles.  

They destroyed our people. The only compensation they provided was just 

housing, nothing else. This is why we are still demanding (KC10, male, 

Kamoro, head of the village, and senior pastor, Kamoro community, 19 January 

2017). 

These findings resonate with other studies elsewhere, including neighbouring Papua 

New Guinea. Filer and Macintyre (2006) find that differences in geographical locations 

and methods of waste disposal have created substantial differences in the numbers of 

communities who can be considered as a stakeholder. The social development around 

the mining has brought about a new sense of identity among communities. For example, 

the development of large-scale mines on the islands of Misima and Lihir has created 

senses of island-wide social identity, even if the notion of “community” has been 

defined by the company for financial distribution. Many more communities, upstream 

and downstream of the actual mines, affected by different degrees of social-

environmental impacts have different amounts of power to disrupt the mining 

companies if they are dissatisfied with the benefits. Gilberthorpe and Banks (2012) 

further find that identification of an affected community to refer to landowning groups 

directly affected by Kutubu and Porgera mining projects in Papua New Guinea add 

further division in long-standing socio-political conflicts in the mining company and 

interactions to ensure social and economic security to certain groups of communities. 

O’Faircheallaigh (2013b) claims that excluding a group within communities affected by 

a project undermines community bargaining power and can create conflict during 
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negotiations. This can generate social tensions and result in a failure to realise the 

potential benefits the company can offer.   

Nevertheless, different responses referring to the real owners of the region come from 

other participants, testifying to several conflicting claims over land ownership. These 

claims are accompanied by various people’s disappointment and dissatisfaction about 

what they see as unequal financial contributions to their communities. Some participants 

argued the establishment of the Lemasko has included and accommodated the rights of 

all peoples in the coastal areas, and that includes the Kapawe and the people in Tipuka 

village. Participant KTC4 from one of the customary institutions acknowledged the 

presence of Kapawe and Tipuka people in the region; however, the presence of 

Lemasko should have covered all the interests of all the people from the coastal areas, 

and they all are classified as Kamoro. Participant LG1 agreed that all people living in 

the coastal areas are Kamoro, while other recognitions by the company are only made 

when it comes to the royalty payments the company makes to the owners of the land. 

9.2. Kamoro’s Social Relations with PT Freeport Indonesia 

In general, most participants acknowledge the presence of the company and the benefit 

it brings to the community. Despite environmental destruction, loss of lands and sources 

of food, and accessibility difficulties, the community expects the company to remain in 

the region. Compared with views among the Amungme, that development programmes 

have been the basis of the community expecting the company to remain, the Kamoro 

findings are slightly different. Similar to the Amungme complaint that the company 

presence is a disaster leaving them in great poverty and marginalisation within their 

own lands, the Kamoro constantly complain about loss of their customary lands because 

of environmental damage and without proper financial compensation. As specified in 

Ch. 4.2, most participants expressed how environmental damage has brought 

detrimental effects on their food, water, and accessibility. This finding is not surprising 

as Hofland (2012) claims that although CSR is perceived to have a positive influence on 

the indicators of competitive advantage, the implementation of CSR in Indonesia is still 

weak, with environmental issues often ignored. This is similar to findings in other Asian 
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countries, such as Malaysia, with exceptions of companies with foreign ownership 

(Chapple & Moon, 2007), and in Africa (Dartey-Baah & Amponsah-Tawiah, 2011). 

Some relevant excerpts from interviews are as follows:  

 

[…] we saw ikan duri (thorn fish) in the past very healthy. Now we clearly see 

that they have big heads and small bodies and tails (KC9, male, Kamoro, village 

chief leader, Kamoro community, 15 December 2016). 

 

It is hard, our parents in the past consumed good sago but now our sago is 

already contaminated with the mining tailings, and we do not like eating it.  

If we cook sago today, it can last from two or three days then it will dry quickly.  

It is even difficult to make sinole [the tapioca crepes with sugar syrup]. Freeport 

has made sago not good (KC4, male, Kamoro, village chief leader, Kamoro 

community, 7 February 2017). 

 

We regret [the mining] indeed. In the past, we had beautiful nature. After 

Freeport entered, all the sources of nature, created by God, have disappeared. It 

is due to mercury in the water, causing damage to our nature.  

From the airport to the harbour, I used to sail, as the river was still large and 

beautiful. I used my boat from the airport to the top with the large rivers and the 

rivers were never damaged […]  

We have lost more, like sago forests, wild animals, such as pigs, kangaroos, and 

cassowary, because of the [mining] waste. Freeport has indeed made our life 

difficult.  

The rivers we used to use to find our food have now been closed due to the 

drought (KC10, male, Kamoro, head of the village and senior pastor, Kamoro 

community, 19 January 2017). 

As confirmed by most participants, participant KC9 mentioned the changed forms of 

fish. Furthermore, the fish and shrimp now taste different in the coastal areas, and 

people there have lost their appetite for consuming local fish. As mentioned in Ch. 5.6, 

participant KC15, a female participant, also witnessed that the tailings streaming into 

the rivers have caused fish deaths in massive numbers (see Wiwoho, 2016). The 

participants believed that there is mercury in the water, and they are afraid of drinking 

the water. Most members of the community rely, instead, on rainwater and clean water 

from the government supply. Participants KC8 and KC15 are also worried about using 

river water to take a bath and drink. As they like swimming in the rivers, children in his 
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village are vulnerable to skin diseases. Participant KC4 claimed that all sago grown 

close to the rivers cannot be kept for long. The community also has difficulty in finding 

sago in the forests since the forests are full of mining waste. Then if they do find sago, 

its taste is very bad, and they are losing their appetite for sago.  

Difficult access to villages is another issue. Rivers are the best way to travel among 

communities in the coastal areas. However, environmental destruction, leading to 

massive erosion, has triggered difficulties in accessing villages. The silt from the mining 

waste now blocks many rivers. Participant KC10, in Tipuka, claimed that they used to 

be able to access the rivers of the Portsite, while enjoying the beautiful scenery in its 

surroundings, but now they face difficult access and environmental destruction, which 

has damaged the former beauty of the rivers. Frequent droughts cause the community 

now to have to wait for higher water levels before crossing to other villages or to their 

forests to gather food. To avoid that, the company has established several new canals by 

digging into the community’s lands. However, participant KC5 claimed that this effort 

has blocked the old canals they used to access their forests, fishing areas, and other 

important places. In the newly built canals, they have to wait for other boats, belonging 

to other people, to pass first, before they can continue their journeys. 

The findings coincide with Filer and Macintyre’s (2006) finding that the economic 

benefits of extractive industries in Melanesia are offset by a range of economic, social, 

political, and environmental risks and costs that are grouped by the concept of a 

“resource curse.” At least from an environmental perspective, the curse involves a 

degree of long-term damage to the natural environment, which outweighs the short-term 

benefits obtained by certain groups of people. Gilberthorpe and Banks (2012) confirm 

that a further consequence of mining in Porgera in Papua New Guinea includes 

population growth, additional land being taken for new facilities and additional waste 

dumps, poor and often deplorable living conditions, overcrowded communities with 

difficult access and poor quality of the water and standards of sanitation. Most 

participants in this study feel their situation is hopeless in every aspect of their lives; 

they have no future to look forward to. They also realise that the coastal areas will soon 

become useless. 
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In addition, the tailings running down the rivers to the lowlands motivate a large 

number of people, both Papuans and non-Papuans, to look for gold in the waste. A 

massive migration of people coming to a mining region to pan for gold is also common 

in mining companies across the border in Papua New Guinea (Filer & Macintyre, 2006; 

Gilberthorpe & Banks, 2012; Macintyre & Foale, 2004). These findings align with the 

work of Lahiri-Dutt (2004, 2006) who claims this activity, often referred to as informal 

mining, as an activity that allows poor people to develop their own capacities and 

economic potentialities, and to meet challenges faced due to their limited access to the 

subsistence resources. But as that study found, it has brought about other social issues, 

such as an increase in the number of brothels, and increases in deaths and illness 

amongst gold seekers in the region, all of which have caused conflicts amongst the 

community. Several participants claimed that there is now a market in drugs as well as 

an increase in the number of murders and in prostitution in the region. Lack of physical 

safety has made conditions worse. Despite complaints from the community, the 

company has been very slow in responding and does not give them any hope.  

PT Freeport Indonesia took the Kamoro’s customary land without any payments. Thus, 

like the Amungme, the Kamoro continue to claim their rights over their loss of territory 

and expect both the company and local government to provide financial compensation 

from their CSR funds. Special autonomy status for Papua, as reported in Ch. 4.4, 

recognises customary land rights for indigenous people. Although Indonesia’s 

constitution mentions rights regarding the lands controlled by the Government and used 

for the benefits of the people, there has been as yet an asynchronous connection related 

to the recognition and delivery of state control of the rights to the indigenous people 

(Astiti, Kartika, & Dewi, 2015). The question now is whether the Government and local 

government truly respect the customary land rights of the Kamoro.  

Some participants in this study claimed that several attempts had been made to request 

financial compensation but without any success. Participant KC6 claimed that many of 

their leaders have passed away without seeing any result from their struggles for their 

rights. As there has been an increasing number of migrants, the demand for land has 

also increased. Without acknowledging the original owners of the land, many lands 
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owned by the community have been traded for the personal gain of others. The 

community has lost its lands without any recognition. The lowlands are now full of 

housing, business buildings, and public facilities, etc. without any payment for purchase 

or compensation having been made. Participants KC6 and KC7 below also agreed that 

there are many claims from the community which remain unanswered, let alone 

resolved.  

When will Freeport be asked to pay us? We have received nothing. We have not 

been paid. Our chief leaders kept asking the government to honour the 

agreement signed with Freeport until those leaders passed away.  

They have not paid for our lands; they are free to establish anything without 

acknowledging the owners.  

Others sell the lands and take the money from our lands. Our lands are used to 

build schools and houses, without paying us […]  

From the government, there has been some payment indeed, and when we sued 

the government over our customary land rights […] like Emeneme and the old 

regency office. However, it has not been finished and there is still much to pay 

(KC6, male, Kamoro, hamlet chief leader, Kamoro community, 30 January 

2017). 

 

My parents have handed over the land to the government and the company. My 

father has given the lands but there is no return.  

When Freeport entered our land in 1962, our parents gave them the lands from 

Nonokoro, now Portsite, to Mill 50 or Tembagapura. What has been received by 

our parents? (KC7, male, Kamoro, village chief leader, Kamoro community, 30 

January 2017). 

Members of the community often demonstrate in support of rights over their territories 

against both the company and local government. The local government uses police 

officers to restrain and bring order among the mass demonstrations involving the 

community, and this sometimes triggers violence between the community and the police 

officers. Participant KC9 admitted fights had broken out with the government over 

issues related to the customary lands and land compensation. Participants from the 

Kapawe are those who reject the presence of the company, for example, participant 

KC7 claimed that the company and the government deceived their parents in taking 

over their customary lands in the past, causing suffering among the current generation.  
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The findings are similar to those relating to mining projects in Papua New Guinea about 

there being increasing complaints about environmental damage and demands for 

compensation, with no clarity in property laws (Filer & Macintyre, 2006; Macintyre & 

Foale, 2004). The governments’ typical response of repressing the community shows 

issues of unequal power dynamics among state, corporation, and civil society (Dartey-

Baah & Amponsah-Tawiah, 2011; Flemmer & Schilling‐Vacaflor, 2016; Phiri et al., 

2019; Visser, 2008). Banerjee (2014) argues that even in a deliberative democracy, 

participatory dialogue where there are power imbalances between conflicting interests 

may fabricate an uneasy form of consent. Although dialogue may increase the 

transparency of corporate decisions, it still does not address how accountability can be 

established and enforced. The participants in this study are left disappointed and 

dissatisfied, since the local government also contributes to this deception.  

Nevertheless, most participants expressed conditional positive acceptance of the 

company. Despite the impacts the company’s activities have on them, the community 

agrees with the presence of the company and expects it to continue its operations in the 

region. The following are some quotes from participants, showing some aspects of their 

conditional positive acceptance of the company.  

 

We can agree only if Freeport still helps society and solves environmental 

damage.  

We refuse if they do not do that. We experience a massive demolition of our 

environment and not Freeport.  

Freeport will return home in the future, and we will face the difficulties and 

hardship of living in this place (KC5, male, Kamoro, head of the village, 

Kamoro community, 7 February 2007) 

 

KC10 : I can choose! But how? The company and the local government here are 

good. They can support our life. 

Jhon : If later Freeport leaves the region, how do you see your next generation? 

KC10 : Surely, we will experience difficulties. Our rivers are now almost closed. 

From Nakai to Portsite, the river is almost closed, and we find 

difficulties to pass it. We do not have rivers, as many of them have been 

closed. 

Jhon : How much do you demand from Freeport? 
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KC10 : It is already documented before the company operated in our region. The 

company should pay attention to us, to our children and grandchildren. 

The company should give us a share and build our houses. 

Jhon : Are you satisfied now? 

KC10 : Not yet. No. We still have more requests to the company. 

 

(KC10, male, Kamoro, head of the village and senior pastor, Kamoro community, 

19 January 2017) 

Participant KC5 expressed his agreement with the company’s continuation of its mining 

operation, provided it meets certain conditions. Despite severe destruction and the 

community now suffering greatly, members of the current community demand 

continuous community development from the company and a proper solution to the 

environmental destruction they have encountered. Participant KC10 agreed that the 

company's development programmes under the One Percent Fund have brought more 

positive impacts to the community than what happened before. Nevertheless, he also 

realised that the damage to the environment is a consequence of the company’s 

continuing mining operations.  

The responses, whether they agree or disagree with the presence of the company, are 

based on how much development support the company contributes to the community, as 

others have found elsewhere (e.g., see Booth & Skelton, 2011; Dartey-Baah & 

Amponsah-Tawiah, 2011; Filer & Macintyre, 2006; Visser, 2008). Some from the 

community are disappointed with the company, claiming that the financial contributions 

it makes are unfairly distributed and the development programmes they receive are not 

adequate or reflective of their needs. Those who feel that unequal development has 

taken place want the company’s operations in the region to stop. The findings are 

common with other international studies (Cooney, 2013; Gilberthorpe & Banks, 2012; 

Mamen & Whiteman, 2001). For example, the Maimafu villagers in Papua New Guinea 

have weighed up the benefits of mining and observed the contradictions of capitalism 

that even when the community has directly experienced negative effects of the mines, 

the vision of future prosperity and desires of development sweep these considerations 

aside (Filer & Macintyre, 2006). Although PT Freeport Indonesia promotes its core 

value of corporate citizenship, that is, an effort to sustain relationships with its key 
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stakeholders (Palacios, 2004; Waddock, 2001), the findings expressed by the Kamoro 

contrast with it. The Kamoro feel it is hopeless to choose conditional positive 

acceptance of the company continuing operating in their lands when huge sacrifices are 

resulting from the company using their lands to dump mining waste.   

9.3. Community Engagement in the Kamoro’s eyes 

Similar to Ch. 8.3 about Amungme, this section discusses how the Kamoro engage with 

the culturally different mining company. It responds to the findings discussed in Ch. 6.1 

about the CSR initiatives through development programmes and Chapter 7 about how 

the company engages the community based on the Conceptual Framework for 

Indigenous Engagement (Figure 2.2).  

The Kamoro generally acknowledge the company’s engagement through community 

development programmes. However, each programme has its challenges. First, 

inequality exists in all development programmes. For example, most participants 

recognise the benefits of the education programmes. Participant KC11 related that a 

good primary education offered in Keakwa village has given more opportunities for 

indigenous students to attend the school and continue to secondary school in Mimika, 

where dormitories are provided in which they can live. Participant KC5 praised the 

improved access to education, particularly primary education, in Ohotya village, where 

teachers are available to serve the students. He encourages all parents to motivate their 

children to access education, but has witnessed many children being forced by their 

parents to work to find food in the forest, and so not attend school.  

However, safety in some areas in the region contributes to the challenges in education. 

Participant KC1 admitted students have difficulties in accessing primary education in 

Nayaro village. Several gunshots in the village instigated the community leaving the 

village, and dissuaded students from attending school.  

 

The school is open after being closed for 10 years, if I am not mistaken. […]  

Some of the students are in Timika (the town) and others do not access schools 

even today. It is unfortunate (KC1, female, Key, primary school teacher, 

Kamoro community, 4 February 2017).  
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Transport is another factor that hinders teachers from serving in the villages. The 

company provides only one bus in Nayaro village that is managed by the Indonesian 

military, and this bus is not enough to meet the needs of teachers for access to the 

village. 

Being such a large region presents further geographical difficulties, and so not all 

members of the community receive educational support from either the government or 

the company. There is still a lack of primary teachers in some of the rural villages. 

School buildings are often empty, without any learning or teaching in progress. 

Financial burdens are also a challenge to the community in accessing education. Despite 

a large number of scholarships for them, indigenous students have difficulty in meeting 

the required grade standards. Participant KC7 concurred that scholarship programmes 

have allowed young people to study in higher education. However, some students are 

not qualified to receive scholarships. Participant KC15, an indigenous woman, did not 

receive a scholarship; she claimed that the scholarship selection is mainly determined by 

the applicant’s grade point average (GPA). A higher proportion of recipients are non-

Papuans, as they have better GPAs.  

The transition from the Dutch to the Indonesian education system was another challenge 

previously and still has consequences. I mentioned briefly the presence of Dutch 

education at the end of Ch. 4.2. Participant KC2, a senior indigenous teacher, praised 

education in the Dutch era for its dormitory-based education. During that era, 

indigenous students were pre-selected from each village. As a young Kamoro who 

experienced both Dutch and Indonesian education, the participant claimed that the 

current education system has brought more of a burden on the community. Although the 

company, through its partnership with the Catholic diocese and government, has 

continued the dormitory-based education, participant KC2 was of the opinion that in 

such a large region, more of this education needs to be established.  

The inequalities in the Kamoro education programmes in the midst of the mining 

operations coincides with the study by Sincovich et al. (2018), who find social impacts 

of the mining projects in Australia have adversely influenced child development, school 
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readiness, and education participation with consequences for children’s holistic 

development and educational outcomes. However, while indigenous education in 

Australia and Canada is implemented from a holistic societal perspective, integrated 

through the networks of relationships to land, kin, ancestors and spiritual beings (Bellier 

& Préaud, 2012), the Kamoro’s education still suffers basic issues, such as lack of 

educators, issues of teachers’ salaries, safety of staff and students, and transportation 

issues. The Kamoro experience aligns with Bellier and Préaud’s (2012) study in terms 

of formal education for indigenous people being influenced by colonial and, later, state 

education, and overwhelmingly assimilated by religious and state representatives. Filer 

and Macintyre (2006) find similarly in New Caledonia that local learning is influenced 

by that country’s long experience of colonial relations in the mining industry. 

Besides education, development inequality also exists in infrastructure programmes, 

triggering social jealousy amongst the community. The Kamoro recognise there has 

been provision of physical infrastructure through the establishment of houses and clean 

water supplies in some villages. However, some participants claimed that infrastructure 

development has only occurred in certain villages. For example, the Kamoro in Tipuka 

village enjoy more benefits than those in Hiripao village. Participant KC10 in Tipuka 

village stated that each family in his village received aid for houses and clean water 

from both the company and the government. His village is also equipped with a village 

hall and roads they can use to visit other villages. In comparison, Hiripao village, 

represented by participant KC9, has not seen the same development programmes. Since 

the two villages are geographically very close, it is unfair that the company provides 

more support to one village than to the other village.  

 

Freeport only pays attention to two villages, Koperapoka and Tipuka, not for 

other Kamoro in other villages.  

We, Kamoro in other villages to the west, do not have much support from 

Freeport. Only two villages get a share, but other villages do not, whereas 

chemical materials from mining tailings have destroyed our plants and affect our 

economic life and future. [...]  

This is why we, from other villages, are angry with these two villages. Why do 

only you, the two villages, receive Freeport's share; while our plants are 

destroyed, the fish are destroyed, and we are scared of consuming them?  
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We only eat animals from the forests, live birds in the forest, mice, and pork. We 

are brave eating them but scared of eating thorn fish. We are also scared of 

eating other fish as they have possibly been infected (KC9, male, Kamoro, 

village chief leader, Kamoro community, 15 December 2016). 

Some participants assumed that the company’s initiative to develop infrastructure in 

only certain villages is on the basis that these villages suffer most of the impact of the 

mining tailings. In this case, those who receive a smaller portion are dissatisfied with 

those shares going to other villages. Tension often exists between these two groups 

since the unequal programmes have caused other Kamoro to suffer from greater 

poverty. Participant KC18 has also witnessed unequal development programmes and 

support from the company to Kamoro in West Mimika. Participants KC8 and KC9 in 

Hiripao village added that certain villages receive a disproportionate share from the 

company's funds whilst other villages hardly receive any. Equal rights should have been 

given to all members of the Kamoro community, since all experience the effects of 

environmental damage.  

Inequality in infrastructure development among Kamoro resonates with other 

international studies. For example, in Papua New Guinea, Filer and Macintyre (2006) 

find that different geographical locations and methods of mining disposal, such as at Ok 

Tedi and Porgera in the highlands or on the small offshore islands of Misima and Lihir, 

influence the distribution of benefits from the mines being unequal which creates social 

jealousy. Armstrong et al. (2014) also show that the enjoyment of new-found wealth 

creates jealousy between different Min Groups near the Ok Tedi mine. Many groups felt 

how the Wopkaimin have unjustifiably represented themselves as the only landowners 

of Mt. Fubilan whereas the collective rights to the land should be equally beneficial to 

all. In this study, social tension and jealousy occurred among the Kamoro due to the 

unequal benefits of housing programmes. In Australia, studies by Sincovich et al. 

(2018) also document pressures on infrastructure, housing, and services among the 

community.  

Furthermore, although most participants have a positive experience in obtaining free 

healthcare, inequality exists in referral treatment. For example, participant KC10 valued 
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the existing free healthcare in his village where health workers actively undertake visits 

to each of the community’s houses and provide healthcare. The village is also equipped 

with an integrated service post (Posyandu), which provides a monthly clinic for 

children, vaccinations, and nutritional supplements for pregnant women. Confirmed by 

most participants, participant KC8 agreed that the health service is well delivered in 

their villages. Health workers are assigned to stay in the villages to perform health 

intervention in case of need. Participant KC5 below related that the government, with 

the support of the company, funds the healthcare in his village. The company provides a 

transport service for the health workers in the village so that they can perform their 

health service.  

 

Good. They do not go anywhere. They can go if there are urgent matters. Like 

that nurse, if she wants to take her documents to the city [Mimika], she can go 

but another worker is still there.  

We have our indigenous nurse here, but he is still studying (KC5, male, Kamoro, 

head of the village, Kamoro community, 7 February 2007). 

The community generally experiences basic healthcare in rural villages but needs to go 

to the city or other regions for further referral treatments. The limited number of 

workers often triggers problems in community services. For example, in Keakwa 

village, there is only one nurse and one midwife, and if one of them needs to go away 

for a patient’s further treatment or other matters, there is only one worker left to perform 

the tasks. Participant KC6 also claimed that the available referral treatment did not meet 

his needs. In the treatment of his broken leg, he was required to go to another region for 

further medical treatment.  

The Kamoro’s positive response to healthcare programmes is based on their receiving 

only basic healthcare, whereas Kwiatkowski et al. (2009) identify various negative 

consequences of physical health associated with mining projects, such as mortality and 

morbidity from disease and injury, and of poor mental health as a result of the loss of 

cultural identity, quality of life, social disruption and violence causing stress, anxiety, 

and feelings of alienation. The Kamoro’s response in other programmes (e.g., education 

and infrastructure programmes) shows how mining has had consequences for their 

mental health. 
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In regard to economic programmes, most of the interviewees were dissatisfied with how 

they are carried out. Similar to the Amungme, most participants recognised that 

economic programmes, such as small kiosks, and chicken and fishery programmes, 

faced major challenges, because of a lack of business knowledge and skills, the 

financial assistance being one-off (or no second chance if they fail), and the scarcity of 

food. The failure of small businesses frustrates the community in trying to develop its 

economic life. Participant KC3 in Nayaro village expressed his disappointment with the 

company. Members of the community have been forced to relocate and live within areas 

that they do not know, and where they are unable to find sago as a source of food. 

Although the company has now initiated a programme to plant more sago trees in the 

village, it takes eight to ten years before they produce anything. The lack of transport to 

sago forests, due to geographical difficulties, has also caused the community to spend 

more time and energy finding food. 

 

The shooting incidents have caused people to be very afraid. We all have left 

and could not survive here. Some joined their family in Tipuka village, living on 

the beaches, close to the tailings and building tents and some living in 

Koperapoka.  

The village was badly damaged. […]  

Like transport, our economy also depends on transport. There are some areas for 

finding food but because it is too far, we cannot access them. To get sago, we 

have to walk for four kilometres (KC3, male, Kamoro, secretary of the village, 

Kamoro community, 4 February 2016). 

Participant KC11 in Keakwa village was also dissatisfied with the company’s economic 

programmes. He expected the company to provide more financial assistance and 

coaching to develop small businesses in his village. The participant assumed that 

continuous coaching would enable the effective running of businesses. Participant 

KTC3 pointed out business failures in the community. The community is required to 

submit its proposal with a request for a certain amount of funding. If the community 

fails to develop a business, the assistance is no longer provided. With such strict 

regulation, a limited budget and time constraints, the community finds economic 

programmes challenging to implement. Participant KTC4 expected the company to 

maximise the potential of Papuan human resources, but instead of using Papuans to 
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develop their economic programmes, most of the time the company uses non-Papuans 

who do not know the characteristics of Papuans. Hiring Papuans to develop their own 

people would empower them to use their knowledge to serve their own people. 

The findings of the Kamoro’s economic programmes match Owen and Kemp (2013) 

who refer to similar conditions as the Kamoro’s being short-term and production-

oriented and thus a barrier to engagement with the community. F Bowen et al. (2008) 

claim that this type of “engagement” is transactional, with the company donating 

financial resources (philanthropy), time (employee volunteering), and skills (community 

training). This also occurs in Van Alstine and Afionis’ (2013) studies in Zambia’s local 

economy, and Gilberthorpe and Banks (2012) in Papua New Guinea, who claim that ill-

conceived and inappropriate development programmes generate consequences, such as 

inequality, fragmentation, and social and economic insecurity among the communities. 

Development inequality is also confirmed in studies of the mining industry in Papua 

New Guinea (Armstrong et al., 2014; Filer & Macintyre, 2006; Macintyre & Foale, 

2004). 

Development inequality in the above development programmes then leads to a lack of 

trust in the company’s engagement. Similar to the Amungme, the Kamoro do not have 

trust in the LPMAK’s partnerships funds and the development programmes, as they are 

not involved in a proper process of decision making. The lack of indigenous 

participation leaves various unanswered questions about the amounts of annual funding 

received from the company. Despite all the positive programmes from the LPMAK, 

most participants question the size and distribution of the One Percent Fund from the 

company. Participant KTC2 below perceived that the amounts of funding LPMAK 

received differed every year, and he presumed something unfair was going on.  

 

[…] concerning the funding from Freeport, there are a number of programmes 

that have been made, such as education, health, economic empowerment 

programmes.  

But the fund is not distributed in accordance with the One Percent Fund.  

As an example, this year, the LPMAK received 400 billion rupiahs from the One 

Percent Funds. So, we have difficulties again in supporting our programmes. 
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The funds cannot meet our scholarship quota every year of 600-700 

scholarships. We also have difficulties in financing hospitals.  

As a result of the budget deficit, we had to withdraw our “eternal funds.” These 

funds are actually kept for the community for the time post-mining when the 

company no longer operates […]  

Freeport should have returned the funds to the community, but they have 

reasoned that their current production is not normal; the frequent presence of 

employees’ mass demonstrations; changes in regulations in the mining industry; 

establishment of smelters etc.  

However, we see that the tax for the government is normal, so our logical 

thinking is that if the tax is normal, the company's profit must be normal as well 

[…]  

We, as a partner of Freeport, understand the changes in policies and regulation. 

We also participated in Freeport's meetings and all things have been discussed in 

the meetings (KTC2, male, Kamoro, top management, Kamoro Customary 

Council, 13 December 2016).  

As a member of both the LPMAK and Lemasko, the participant does not trust the 

correctness of the amount of the One Percent Fund they received. He based his 

assessment on the corporate taxes the company normally pays to the government. From 

his participation and his understanding of changes in policies and regulations that affect 

the mining company, the participant claimed that given that taxes and contributions to 

the partnership funds are based on the same annual gross profit, the two should be 

proportional. Furthermore, he revealed that the funds often cannot meet the actual 

expenditure of the organisation. The company’s main programmes, such as education, 

health, and economic programmes in the community, are threatened by this under-

funding. Participants KTC1 and KTC3 also claimed that the proportion of the funds is 

not properly shared between the LPMAK and Lemasko. Based on the amount they 

receive, the LPMAK share an agreed amount with the council, but the funding 

constantly changes. 

Issues of asymmetry of information exacerbate the condition since the company is not 

transparent about its annual production, its revenue, and the funding contributed to the 

communities. In fact, there is no clear information explaining the amount of support the 

community receives from the company. Participant KTC2 claimed that the funds 
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distributed change annually based on what the company decides, rather than on any 

fixed agreed formula.  

The participant added that the word tembaga (or copper) to refer to Tembagapura (as 

the name of the mining area) is a public deception. The word gold should replace that 

name. He argued that the use of the word copper was made to politicise the community 

so that they would never know what true blessings their natural resources contained.  

As there is no transparency about the One Percent Fund, the community is suspicious of 

the company. Participant KTC2 claimed that the support the community receives from 

the company is unfair compared to what the company takes from the community. For 

example, the towns the company established for its benefit, containing housing, main 

offices, and other facilities, are clearly different from those inhabited by the community. 

The physical development of luxurious facilities in those places for the company’s own 

benefit contrasts with the community being left living among the garbage. The 

asymmetry in benefits has also caused distrust of the company among most community 

members, who have lost confidence in the company.  

The issues of community trust elsewhere are discussed by Moffat and Zhang (2014). In 

the community, trust is measured by social infrastructure impact, contact quantity, 

contact quality, and procedural fairness. As a significant variable of trust, contact 

quality refers to positive contact between the company and the community that 

engenders goodwill and trust. Procedural fairness is another variable referring to 

whether the communities or their representatives perceive that they have had a 

reasonable voice in a decision-making process (F Bowen et al., 2008; Dare et al., 2014). 

Fair procedures exist when the communities feel they have been able to actively 

participate in the decision-making process, and feel respected by the decision-makers 

(Baker & McLelland, 2003; Booth & Skelton, 2011; Lockie et al., 2008). However, 

even if the contact quality and procedural fairness are achieved, trust is still challenged 

when there is a power imbalance among the company, the communities, and the 

community-established organisations, which in this case, has resulted in information 

asymmetry.  
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In this study, as the company has greater power and control over resource development, 

the information shared with the community and the decisions about distributing benefits 

to the community are also in the company’s power and control. For example, how the 

community thinks about the One Percent Fund, or how the company uses copper to 

refer to the name of the mining areas, indicates the company’s inability to provide 

accurate information. The findings resonate with other studies. In Bolivia, Robb et al. 

(2015) find a lack of transparency around the flow of royalties, discretionary funds, and 

benefits and that the community has no control over the funds (see also Afreen & 

Kumar, 2016; Langton & Mazel, 2008; Phiri et al., 2019; O’Faircheallaigh, 2013b; 

Owen & Kemp, 2013). Lockie et al. (2008) suggest that open communication, 

transparency, and a genuine desire to work towards win-win outcomes should be seen as 

basic principles of engagement, and failure to achieve them may lead to undesirable 

social consequences. 

Issues of trust are also experienced in the customary institutions, with most participants 

finding them ineffective in their roles in the community. Most Kamoro know the role of 

Lemasko in the region is to protect the indigenous community and its customary land 

rights, and to preserve and develop its customs and culture. However, many claim the 

council is ineffective in its role of developing the community in the region. Participant 

KC12, in Keakwa village, claimed that people from the council come to his village for 

work visits but have other intentions. They only collect data but do not interpret these 

data in a way that could benefit the community, nor do they give any feedback. 

Participant LG1 revealed that the customary council lacks programmes to preserve and 

protect the customary communities, and this affects the desire of young people to 

preserve the culture. Participant KC18 also claims that the funds from the company do 

not reach the entire community. The council only supports certain villages and works 

only to accomplish its programmes without evaluating them.  

When I interviewed people in the council, most of them accepted that, since its 

establishment, it had not maximised its programmes to develop the community and to 

protect the rights of the indigenous community over its customary lands and natural 

resources. Participant KTC1 revealed significant challenges that Lemasko encounters in 
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managing the organisation, such as leadership issues in its early establishment, a lack of 

coordination among divisions, misuse of power in the council, failures of a previous 

administration system, a lack of human resources, and insufficient support from the 

company. Participant KTC4 agreed that there had been misuse of power by the council 

relating to the recommendations they gave over the purchase of the customary lands of 

the community. Certain people in the council issued recommendations on behalf of the 

council, but did so for their personal gain and they falsified the signatures of the leaders. 

The council often cannot control the double sale of lands. Participant KTC3 claimed a 

lack of coordination with local government was hampering better communication 

relating to the development programmes. For example, the government accepted a 

project for a smelter development from the company, but made the decisions 

themselves, and only requested the villagers to approve it without further ado.  

Participant KTC3 revealed another challenge coming from the work of Western 

anthropologists in the region. The anthropologists often visit community villages to 

purchase their carvings, and then sell the carvings inside and outside the country, and 

share the profits with the community. The community listens to these anthropologists 

more than to the council. When the council members come for a working visit, they are 

not welcomed by the community, as they do not provide fast financial returns, as do the 

anthropologists. 

These findings are consonant with Afreen and Kumar (2016), who suggest that civil 

society organisations can adopt different pathways for meeting their own objectives. 

Lane and Corbett (2005) confirm that the decentralisation of local governance can 

deepen the authoritarianism at the local level and promote intolerance, which could 

even result in the marginalisation of the indigenous communities, if the communities are 

under-represented, and their requests for assistance are subject to distributional and 

ideational politics. In the context of Papua New Guinea, Gilberthorpe and Banks (2012) 

refer to people whose individual self- interest leads them to act according to sets of 

obligations embedded within formal socio-political exchange systems. The condition is 

also exacerbated by the presence of an imbalance in bargaining power, in which the 

company has more power over resources, so contributing to the Lemasko’s inability to 
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develop the community. Phiri et al. (2019) use a master-slave analogy to describe the 

unequal relationship between the mining company and civil society organisations 

because of leadership issues (see also Robb et al., 2015).   

Most participants also know of the Yu Amako Foundation, which receives the 

company’s trust funding in compensation for loss of the lands and territory. The funds 

are used to restore damaged areas, to accommodate the disposal of mining tailings, and 

to compensate for the destruction of the environment and so improve community living 

conditions. However, the participants claimed that it does not run well due to issues in 

managing the financial contribution from the company, with the first leader of the 

institution having used the funds for personal gain. The company thus perceived an 

inability to manage the funds within the community and changed the scheme and its 

management.  

9.4. Synthesis of Kamoro Voices and Challenges to engagement 

The chapter so far reveals the Kamoro’s disengagement from community development 

programmes. The left side of Figure 9.1 summarises the Kamoro perceptions of PT 

Freeport Indonesia’s engagement presented on the right side of the figure.  

Most Kamoro acknowledge the efforts made by the company, even expressing 

conditional positive acceptance of the company continuing its operation in the region. 

This means Kamoro have had to sacrifice their customary lands for the company to 

dump its mining waste. Kamoro criticised the company’s presence for having resulted 

in massive environmental destruction, which has led to lost sources of food and clean 

water, difficulty accessing villages and forests, and an increase in the amount of 

informal mining, with various social consequences. Kamoro are poor and marginalised, 

having lost their customary lands without proper compensation. The lack of government 

involvement in supporting their development has only increased their suffering. The 

Kamoro expected, because of their rights as landowners to receive proper compensation 

from the company and continuing engagement with it.  
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Figure 9.1. Kamoro perspective on community engagement 

Source: Constructed by the researcher 
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Although most participants recognise the company’s engagement through the 

development programmes, partnerships with community organisations initiated by the 

company are considered ineffective in developing the communities. They do not feel 

part of any “participation” in the programmes, and their absence has only increased 

distrust in these supposedly indigenous agencies. Power imbalances between the 

company and the community continue in their interactions in running the programmes.  

In relationship to the process of the company engaging with Kamoro, participants 

expressed inequality in almost all development programmes, reflected from 

inappropriate programmes which expect the community to change overnight without 

consideration of why they must change, or modernise. Besides specific failures (e.g., 

business ventures funded by the economic programme), most participants disengage 

from these programmes. Information asymmetry related to the size and distributions of 

the funds that finance the programmes has increased the community’s distrust of the 

company. 

Besides these challenges, I identified other main challenges the community has 

encountered in the company’s development programmes as shown in the bottom centre-

left box of Figure 9.1. Minimal indigenous employment is the first challenge. The 

Kamoro are given opportunities to be employees of the mining company or to study at 

Nemangkawi Institute. However, like the Amungme, some participants claim to have 

had difficulties in being accepted by the company. As the company is faced with 

indigenous people’s illiteracy problems, various training programmes are facilitated to 

increase their competency. However, the community participants find that lack of 

education and poor health frequently prevent people from the community being 

recruited.  

Participant KC7 claimed that education is a major challenge for people in the 

community. Participant KC9 claimed that even graduating from higher education does 

not guarantee that indigenous people will be accepted into the mining company. He 

could not understand how the company expects to be present in the region in order to 

exploit its natural resources but refuse to accept all but a few indigenous people to work 
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in the mining operations. Regarding study at Nemangkawi Institute, participant KTC2 

claimed that many of the indigenous students discontinue their studies at the institute as 

there is no guarantee of work for them once they complete their study. The students 

expect direct opportunities to work in the mining company, but the institute requires 

them to attain standards that the indigenous students sometimes find difficult. 

 

There is no coordination with us […] In the Nemangkawi Institute, many of 

them [indigenous students] have stopped studying. We think the education 

process in Nemangkawi is not effective as we assume that our people who go 

and study there automatically will work for the company, but it is not treated 

that way […] To access the mining industry is still difficult (KTC2, male, 

Kamoro, top management, Kamoro Customary Council, 13 December 2016). 

Participant KC17 below had a bad experience when her son was refused to work in the 

company due to health problems. She requested further clarification about her son’s 

health issues but did not get any answers.  

 

[…] as an example of my son. I am still really hurt now.  

The company said that the recruitment is prioritised to the indigenous people 

[…] I was so happy and said, “Thank God.”  

My son met people [the company staff] three times for interviews and was just 

waiting for an ID card to start working.  

Then I was told that he did not pass due to health problems, the spleen problem. 

I do not understand as this son is very active and healthy.  

I went to ask for the data, but they cannot give them to me. I called them and 

was angry with that. This is the way how recruitment works.  

What we see at Freeport now, if their parents work there, the children will also 

work or easily get accepted. So, it closes the opportunity to other people, and 

this is a fact (KC17, female, Sangirese, wife of the village chief leader, Kamoro 

community, 30 January 2017). 

The findings are consonant with other international studies of mining, such as in 

Australia (Brereton & Parmenter, 2008; Lawrence, 2005), Papua New Guinea (Filer & 

Macintyre, 2006; Gilberthorpe & Banks, 2012; Macintyre & Foale, 2004), and Zambia 

(Van Alstine & Afionis, 2013). Lawrence (2005) claims that Newmont Mining 

Corporation has various practices and discourses on employment for Warlpiri people in 

Australia which turn them into neoliberal subjects. Authoritarian elements of liberal rule 
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exist when certain people are deemed to be incapable of self-rule and to be unfit to 

exercise freedom. The discourses of self-esteem, empowerment, and independence 

underline the capacities and subjectivities of indigenous people, who become the 

explicit target for discrimination and transformation. 

On the other hand, some participants were inclined to agree with the company that the 

indigenous workers are unethical when they work in the company. Most participants 

claimed that many indigenous workers probably cannot cope with the work pressure and 

environment, and so quit. They often receive their first salary and never return to work 

again. Participants in Lemasko concurred that the indigenous workers probably have 

difficulties in coping with the work environment and the risk of mining work. With such 

a high-risk work environment and the cold weather in the mountains, indigenous 

workers from the lowlands find it difficult to work.  

Participant KTC2, a member of Lemasko, felt the company should consult with the 

council as it represents the community. Since the company has raised the issues of 

unethical and undisciplined conduct at work, the council could play its role to motivate 

its people. Participant KTC4 added that the council could also support the company by 

identifying potential candidates who fulfil the company's recruitment standards. These 

participants pointed out that the presence and participation of the council in the 

recruitment process could at least ameliorate the issues around indigenous employment 

in the mining company. 

Development without cultural sensitivity is the second challenge. Participant LG1 

argued that, in running development programmes, the company seems to focus on 

accomplishing its programmes technically and financially, while ignoring the social 

values of the community. For example, the housing provided by the company does not 

meet the needs of the community. The houses are built on one level, with cement floors 

and stone walls, whereas the community normally lives in houses with sand floors. The 

participant suggested that the houses should have been built with two floors, with the 

first floor being left with sand, so that the community can compare both levels 
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themselves and get used to the differences. Because they do not like cement houses, 

many people have chosen not to stay in them, or to sell their houses to other people.  

Participant KTC2 further claimed that the company fails to coordinate with the 

customary council in the company’s efforts to protect and preserve Kamoro cultural 

values through cultural events inside and outside the region. He suggested that Lemasko 

should be involved more in the company’s decisions to develop the communities. For 

example, in the work on the community’s culture, although the council appreciates the 

company’s effort, the council has not been involved in the implementation, and so the 

cultural work the company is doing is insensitive to the values of the community. He 

claimed that art performances, sculptures, or traditional dances whose performance the 

company supports have lost their true spirit and meaning amongst the community. The 

company has even hired a Western consultant and displayed Kamoro cultural objects 

without asking permission from the council, even though it is there to represent the 

community. Participant LG1 also claimed that the company works only to accomplish 

its targets, instead of developing and changing the community for the better. Many 

programmes fail, and the community never changes. 

Other similar studies have also emphasised the importance of building on existing 

knowledge and expertise, and adapting traditional approaches to contemporary society 

(Robb et al., 2015). The company should not coerce the community into accepting their 

development ideas; instead, it should give opportunities for indigenous communities to 

participate in decision making and project development (Hanna & Vanclay, 2013; 

Kwiatkowski et al., 2009). Issues in Kamoro’s housing shows how the company 

develops the infrastructure without an understanding of communities’ needs, causing 

many Kamoro to barely occupy their houses. Other international studies claim that 

indigenous communities desire participatory approaches of CSR to meet broader 

outcomes based on the local context and active involvement of the communities 

(Fordham et al., 2018; Mayes et al., 2013; Owen & Kemp, 2013). Similarly, most 

participants in this study claimed that the development programmes provided by the 

company for the community are far removed from their values. 
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The third challenge is the issue of safety. The presence of the military and of security 

posts in villages, control of transportation access, and disrespect of sacred places by 

outsiders hunting wild animals there have unsettled the community. Many authors have 

confirmed the company’s financial and logistic support to the military and police 

officers in the region with a mandate to protect the company (Amiruddin & de Soares, 

2003; Hisada, 2007; Kyriakakis, 2005; Leith, 2002; Rifai-Hasan, 2009; Walton, 2008). 

This is notwithstanding later claims (e.g., Hills & Welford, 2006; Sethi et al., 2011) that 

the company has agreed to discontinue such practices.  

From the Kamoro perspective, for example, in the Nayaro case, participant KC3 

claimed that most community members in the village are unsettled by the protection 

provided by the military. Participant GD1 claimed that there are at least seven military 

posts in Nayaro. As public access to the area has been restricted, the community does 

not feel safe staying in their village. The presence of the military in the village has also 

affected the community’s ability to hunt animals in the forests. Members of the military 

also hunt animals using their modern guns. The military can access the forests without 

any restriction or sensitivity to the community’s sacred places. Walton (2008) confirms 

these findings about how the Indonesian military has relied on raising two-thirds of its 

operating budget from illegal methods, such as “protection money” from PT Freeport 

Indonesia and other companies, illegal logging, prostitution, and trafficking in stolen 

goods and endangered species (see also Braithwaite et al., 2013). The single bus the 

company has provided is also controlled by the military. Participant KC3 claimed that 

the windows of the bus are kept closed by the military. During the journey to and from 

the village, many small children and babies from the village have fainted because they 

cannot breathe properly.  

The staff of the customary council are fully aware of the lack of safety in Nayaro and 

realise how the presence of the military in the village has unsettled the community. The 

council is also curious about who constantly fires gunshots in the village. Participant 

KTC4 disagrees with the allegations that the shootings in Nayaro are by members of the 

Papua Independence Movement, claiming that it is impossible that they would kill their 

own Papuans. It is also impossible for civilians to shoot people in the professional way 
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the military uses. She also claims that the victims of all the incidents that have happened 

in the village have been members of the community, and their killers have not been 

identified. The presence of the military at the several military posts in the village has 

also caused a lack of freedom for the community to access its own village, forests or 

gardens. So, instead of protecting the community, the military exists to control the 

people and protect the interests of the company and its mining operations. 

 

[…] I do not think that indigenous people will harm their own people; they are 

not like that [...] 

This is still an area of Freeport, and so they provide the military to protect the 

community, but it is not like what the community wants.  

People feel uncomfortable. The community often complains to us at the council 

about their safety. There are too many military posts in the villages [...] so, 

whom did they shoot? Is it possible for civil society to have weapons? That does 

not make any sense.  

It is probable that the civil society can burn the company's cars, but to shoot 

targets dead right away does not make sense. We have never learned how to 

shoot.  

As human beings, we do not accept that. If they think about members of the 

Papua independence movement (OPM), where are they? Why have they not 

been caught until now?  

As NGO people, we always question […]  

If it was OPM, where do they go? They will return to their guerrillas. However, 

the same things happen in the same area and happen several times. Is not that 

strange? (KTC4, female, other Papuan, senior staff, Kamoro Customary Council, 

Kamoro community, 4 February 2017). 

Lack of government involvement in supporting the community is the fourth challenge. 

Although most communities acknowledge governmental financial support from village 

funds to develop each village in the region, some of them complained that development 

programmes do not represent the voice of the community. Participant KC10 claimed 

that the community in his village received a total of 825 million rupiahs in 2017 and 

they used these funds to repair school buildings and purchase some boats for the 

community. The community in Ohotya and Keakwa villages also recognise the 

government’s support through the village funds, which were used to establish houses, 

supply clean water, and build a sanitation system, with the additional support of the 

company’s One Percent Fund. However, participant KC3, working as a public servant 
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in the village, claimed that the development programmes often do not meet the desires 

and aspirations of the villagers. To receive the funds, the community needs to submit a 

village development proposal based on the aspiration of all villagers, formulated within 

a village meeting. Their proposals are frequently sent back for further revisions, and 

sometimes the final development programmes do not meet the aspirations initially 

voiced by the community. 

Some participants also claimed that the local government is slow to respond to the needs 

and expectations of the community. Participant KTC2 claimed that the local 

government cannot resolve the issues of financial compensation for the loss of the 

community rights to its customary lands and natural resources. The company continues 

to undertake its mining operation without acknowledging and making proper financial 

contributions to the community. The environmental destruction is another major issue in 

the region. The government does not consider how to improve the management of 

mining, commercial or household waste in order to protect the community’s 

environment; there are no policies and regulations to protect the community. In return 

for the royalties and taxes it receives from the company, the government should pay 

more attention to these issues. 

 

[…] what happened is that Freeport is silent; the government is also silent. In the 

example of handling of the mining waste, the local government cannot do 

anything. 

[…] I think the government should have made regulations on how to protect the 

community.  

Today in the region, society is living with permanent destruction in their 

environment.  

The government seems only to focus on royalties from the company and never 

see the impact of environmental damage.  

The local government also does not get the customary council involved in 

making their own programmes. Then they will come to seek us when there are 

wars amongst the community […]  

They already know that our customary lands are used for building the regency, 

districts, airport and houses for living for many people. They are just silent […] 

We think the government cannot do anything (KTC2, male, Kamoro, top 

management, Kamoro Customary Council, 13 December 2016). 
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The lack of local government involvement in the social investment initiatives in this 

study is similar to other international studies (Filer & Macintyre, 2006; Langton & 

Mazel, 2008; Lahiri-Dutt, 2004; Phiri et al., 2019; O’Faircheallaigh, 2013a; Robb et al., 

2015; Van Alstine & Afionis, 2013). As indicated by Armstrong et al. (2014), the 

Government seeing loss of the environment as inevitable in creating a strong economy 

is confirmed by the participants in this study, claiming that the local government offers 

little action when it conflicts with the interests of the company. As Phiri et al. (2019) 

claim, such dependence on the mining sector also gives rise to power asymmetries. 

Most Kamoro agreed that the Government had a mutual agreement with the company to 

protect mining operations by placing military groups in mining areas.  

Minimal participation by indigenous women in developing their community is the fifth 

challenge. I mentioned in Ch. 4.2 that the Kamoro’s system of matrilineality and 

precedence through the matrilineal line gives women an important status, contributing 

to all development aspects in the community. However, despite small changes recently, 

all female participants claimed that indigenous women had not participated in 

developing their community in its dealing with the company or the government. 

Participant KC15 expressed her disappointment, emphasising that as the company 

declines to hire women in the industry, it could at least provide them with the financial 

support to continue their education. She witnessed that many women cannot access 

education because of financial issues. Participant KC16, working at a secretariat of the 

parliament, agreed that the development of female roles in the company is still minimal. 

Similarly, the proportion of women standing for parliament compared with men is also 

very small. Indeed, the number of women whom I was able to get to participate in this 

study was small; women are often unable to speak, being silenced by men when 

discussing matters related to community development.  

Participant KC15 raised some further existing issues affecting indigenous women in the 

region, including marriage, education, and family background. Arrangements are made 

for many indigenous women to marry at a young age, and they then have full 

responsibility for their household, such as taking care of children and supporting their 

husbands in the gardens. Most married women also tend to be put behind, with the role 
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of taking care of their families. Women are bound by social obligations to work in the 

forest, finding sago, and catching crabs and fishing in the rivers, and do not participate 

in the development programmes. Participant KC18 also agreed, claiming that women do 

not contribute much to discussions about development programmes, including about the 

provision of development for women. 

However, there have been small changes, such as a few women’s organisations being 

established in the region to raise the voices and aspirations of indigenous women. 

Amongst them are the Mimika women’s network (Jaringan Perempuan Mimika) and the 

Amungme Kamoro women’s organisation (Organisation Perempuan Amor). Some 

efforts have also been made, such as an art exhibition sponsored by the LPMAK, 

allowing indigenous women to show their skills in knitting traditional bags, making 

clothes and other customs, and the presence of a studio for women to practice 

improving their skills. However, this type of exhibition is infrequent.  

The findings resonate with studies by Brereton and Parmenter (2008) that indigenous 

women in Australia face employment challenges, such as socio-economic disadvantage, 

family responsibilities, cultural pressure, and issues associated with holding positions of 

authority over their indigenous men. These findings are also confirmed by Macintyre 

(2003) and Macintyre and Foale (2004) in the context of Papua New Guinea. From the 

experience of Lihir indigenous women in Papua New Guinea, Macintyre (2003) claims 

that women’s participation in decision making is restricted because men have excluded 

them, which is similar to the Kamoro case. Although mining companies establish 

women’s organisations in order to support their development and provide new political 

roles, these organisations and the women comprising them experienced many setbacks. 

One of the reasons is the problem of female leadership, where some women do not take 

the initiative to begin a process. Macintyre (2003) added that aid donors and others tend 

to diagnose the problem initially as a “lack of capacity” and then as a lack of will.    

However, O'Faircheallaigh (2013a) using the cases of Canada and Australia, rejects the 

tendency of the literature to homogenise the experience of indigenous women as passive 

recipients of the mining impact and lacking agency in the face of resource development. 
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The literature does not explicitly define what “negotiating” a mining agreement actually 

involves, so the main reason appears to be the negotiation merely involves formal 

discussion in which formal representatives exchange, debate, and reach an agreement. 

The research also emphasises specific national legal systems and cultural contexts that 

inhibit women’s participation in PNG and Australia/Canada. Unlike O'Faircheallaigh 

(2013a), who finds the agency of indigenous women is significant in negotiations 

surrounding major resource projects on indigenous lands in Canada and Australia, 

female interviewees in this study observed that indigenous women have a minimal say 

even in their workplaces.  

An increasing number of migrants is the last challenge to dominate the economic, 

educational, and political aspects of the community. The Kamoro are less successful 

economically, compared to the outsiders. Participant KC16 argued that although the 

community receives financial assistance for its economic and business programmes, its 

members tend to fail. The migrants, with their talents and interest in business, are more 

successful economically. Migrants tend to make maximum use of their time to generate 

earnings and remit them home to their families (see Braithwaite et al., 2013). 

The increase in migrants also affects job opportunities in the region, both in the 

company and local government, leaving many indigenous Kamoro unemployed. Most 

participants doubt the commitment of non-Papuans in the government to deliver public 

services that benefit the whole community equally. Participant LG1 claimed that the 

migrants will only help their own people and that they will not care about developing 

the region. The great increase of migrants in the region also causes the community to 

lose its living space. As indicated above, issues of duplicate sales of customary lands to 

migrants contribute to the problems, and the government finds it difficult to resolve 

these. Lack of gardening by the Kamoro provides opportunities for migrants to use 

indigenous lands for farming and gardening. Many communities surrender their lands to 

non-Papuans to use temporarily for agriculture. The economic success of migrants 

leaves the community in great poverty in its own region. 
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Filer and Macintyre (2006) and Macintyre and Foale (2004) find similar situations 

across mines in Papua New Guinea and Sincovich et al. (2018) in an Australian case, 

where the increasing amount of migrant labour creates social tension among the 

communities. Similar to the Lihirian context (Macintyre & Foale, 2004), this study finds 

that many migrants pay rent or purchase cheap lands without getting the certificate of 

customary lands from their real owners.  

9.5. Strategies for turning community disengagement into community 

engagement 

Based on my in-depth interviews with the participants, there are at least four strategies 

suggested to maximise the effectiveness of the company engagement with the 

community. Firstly, asymmetry of information between the company and the 

community causes suspicion amongst the community, so that there exists scepticism 

about the company’s ability to provide support. Therefore, more transparency is 

necessary, particularly in revealing the annual gross profit the company generates, and 

the value of the One Percent Fund it shares with the community. The company should 

also show greater accountability for the environmental destruction it makes and the 

other ways in which the company impacts the community. The company should use all 

necessary means to protect the community, and it should enforce the legal requirements 

made for the protection of the indigenous community and its environment. Approaches 

to the community should be culturally sensitive. The company needs to liaise with the 

council so that the council will support any development programmes of the company. 

This is confirmed by Lahiri-Dutt (2006), that the management of the mineral resource is 

characterised by multiple actors with different voices, so recognising these actors and 

listening to their voices is very important. 

Secondly, the company and local government need to coordinate their contributions to 

the development of the community. The lack of coordination between them has been 

raised by the community because it has caused problems for plans for community 

development and duplication of programmes. The company and local government each 

blame the other for their ineffectiveness. Therefore, collaborative work needs to be 
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maximised. They also need to provide more work opportunities. So far, many of the 

indigenous graduates must wait for jobs to arise. The increase in competition with other 

people, particularly migrants, has added to the difficulties amongst the community. 

Many young people queue to find jobs in the region. Some receive scholarships to study 

but, when they return expecting to work in the region, there are no positions. This aligns 

with other studies, such as Brereton and Parmenter (2008) and Filer and Macintyre 

(2006) that show that job opportunities for indigenous people are rare.  

Thirdly, the community needs to preserve the social values inherited from their 

ancestors. Unlike Armstrong et al. (2014) and Filer and Macintyre (2006), who find that 

the community in Papua New Guinea was in favour of modernity, in the case of 

Kamoro, despite modernisation and the massive influx of migrants into the region, the 

community wishes to maintain its traditional values. The Kamoro’s motto in life is 

“sago, river, and boat.” Therefore, the community wants to preserve, protect, and retain 

their traditional values, which will help the community to survive in the region in the 

future. The community should return to its roots by respecting the culture that is 

relevant to its development. They should apply their culture to their daily living, 

embrace their identity as Mimika people and work to preserve and protect their culture 

so that it is not lost. Collaboration between the company, the local government, and the 

customary councils in the region is crucial to the preservation of indigenous cultures. 

Lastly, the Contract of Work negotiated between the company and the central 

government should be seen as a new opportunity to develop the indigenous community 

in the region. O'Faircheallaigh (2010; 2013b) and O'Faircheallaigh and Corbett (2005) 

confirm that contractual agreements between indigenous communities and mining 

companies are essential to offering significant economic and social opportunities. 

Contract negotiations should pay greater attention to the community as the owners of 

the customary lands, and to the environmental damage that the company creates. While 

O'Faircheallaigh (2010) emphasises that careful attention is required to minimise 

political ramifications, by learning from earlier mistakes, most Kamoro expect that 

future agreements in the Contract of Work should require the customary councils to be 

able to determine their rights and to participate in making decisions in future. Some 
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issues that may have implications leading to conflict between local people and the 

company include unequal bargaining relationships, inequity in benefit distribution from 

development agreements, and lack of enforceability and implementation of the 

agreement (O'Faircheallaigh, 2013b). Whatever the status of the contract, the agreement 

will have to benefit all relevant parties. Most participants expected a win-win solution 

between the company and the local government so that there is a better outcome that 

benefits the community.  

9.6. Kamoro’s Experiences of Engagement Compared to Amungme’s 

This section compares the overall indigenous experiences of engagement between the 

Kamoro outlined in this chapter and those of the Amungme in the previous chapter. The 

overall experiences are also presented in Figure 8.1 and Figure 9.1.  

First, similar to the Amungme, the Kamoro consider themselves as the owners of the 

lands, and this contrasts with the position of these indigenous peoples from the 

company’s corporate perspective. The two communities’ strong attachments to their 

customary lands and territories have significantly influenced their identities, but this is 

only recognised to some extent in the company’s CSR initiatives. The Amungme’s 

beliefs of being the first human beings to appear on Earth have impacted their identity. 

The Kamoro’s concept of taparu, or community group with its own language, customary 

territory, and identity was central to their thinking and behaviour. This all fits with 

Freeman et al.’s (2001) conceptions of a community as having the same place, interest, 

and practice. The word Kamoro is rejected, because its meaning does not represent the 

lowlanders and its use merely legitimates the continuing presence of the company in the 

region (Kapiyau, 2007). Amungme, on the other hand, self-identity as such.  

Second, despite some differences in their responses, how the two communities relate 

socially to PT Freeport Indonesia and its CSR development programmes is similar. The 

Amungme and Kamoro generally recognise the company’s presence as a contributor to 

their development, despite various social consequences. The development programmes 

are the basis on which most in the communities agree to the continuing presence of the 

company and its operations on their customary lands, although some reject this as they 
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see the company’s presence as only bringing disaster to the communities. The 

Amungme are concerned about the community’s over-reliance on the company’s 

support, and the Kamoro feel hopeless in supporting the company but having to 

sacrifice their lands for the company to dump mining waste.  

Third, the two communities acknowledge the company’s engagement efforts through 

the development programmes. The rationales of the engagement are derived from the 

communities voicing their opinions on the consequences of the mining operation in their 

territories. Despite different experiences, the consequences to the two communities are 

similar. The two communities complained about the loss of their customary lands 

without proper compensation, destruction of their living areas and environment, and the 

loss of sources of food. The Kamoro are also concerned about the community lacking 

clean water and having issues accessing their villages. The increasing number of 

informal miners have increased various social consequences among the lowland 

communities. Both Amungme and Kamoro reported high incidence of poverty and 

marginalisation in their communities and complained about the lack of local 

government involvement in combating the issues.  

The company’s approaches to engagement are characterised by absence of the two 

communities’ participation, and so influence in formulating and carrying out the 

programmes. The Amungme claimed the development programmes are executed 

without them being involved in the decision making, and the Kamoro have gradually 

developed a lack of trust in the community organisations and their programmes. The 

Amungme even claimed that the community agencies established in the region are no 

more than financial beneficiaries, or being in it for personal financial gain. The presence 

of a power imbalance is evident in the interactions between the company, the 

community organisations, and the community.  

The engagement process also presents various challenges. The two communities 

expressed concerns about inappropriate development programmes. The Kamoro see 

inequality in all development programmes which requires instant changes from them. 

There is information asymmetry between the company and the community 
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organisations, as well as between the community organisations and the communities, 

which has increased the community’s lack of trust in the company and its partner 

organisations. The Amungme question the company’s commitment to developing the 

communities. The two communities also expressed concerns over safety issues, and 

they are unsettled by the presence of the Indonesian military in the region. 

The approaches and processes of engagement reveal disengagement by the community. 

The two communities agree that there is minimal indigenous participation in the mining 

work, a lack of local government support in developing the communities, and issues of 

safety in the region all being unsatisfactory. Despite its effectiveness in solving 

community disputes and problems, the Amungme are unsettled by the continuing 

occurrence of customary wars. The Kamoro claimed an increasing number of migrants 

taking land and jobs, and minimal participation of women in community development. 

Both communities suggested strategies for turning the disengagement into engagement. 

9.7. Concluding Remarks 

This chapter discussed how the frustration of the Kamoro about the impact of the 

mining operation on their environment. Issues include loss of land, scarcity of food and 

clean water, and difficulties in accessing their forests and hamlets. As with the 

Amungme highland community, the Kamoro expect the company to remain in the 

region, but in doing so, to meet their needs and expectations as a condition of 

remaining. In general, the Kamoro recognise some benefits from each development 

programme but claim each has its own challenges leading to huge inequalities in almost 

all community development aspects. This has badly influenced the Kamoro’s trust in the 

company, both integrity and competence-based about how the perception of the 

community that the company is adhering to a set of principles and how the company has 

the skills and knowledge necessary to manage the issues in the interests of the 

community. A power imbalance exists in many of the development programmes, 

including in the roles of LPMAK and Lemasko in the region. While the indigenous 

people demand a collaborative and participatory approach of CSR through effective 

community engagement, view CSR holistically, and as a tool to empower them, 
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effective engagement will probably not be achieved if the indigenous people remain 

under-represented, and the power imbalance remains.
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Chapter 10 

Conclusions, Contributions, and Future Research 

This last chapter concludes the study by restating the research questions and using the 

main findings to answer them, and in so doing discussing the contributions of the thesis 

to both theory and practical knowledge, as well as suggesting avenues for further 

research.   

10.1. The Research Questions Restated 

The main research questions this study set out to address are:  

Why and how do mining companies and indigenous communities engage with each 

other? What is occurring in the name of “engagement” between mining companies and 

indigenous communities? How adequate are these occurrences from their differing 

perspectives? What are the implications for the indigenous peoples, the company, and 

other parties? 

In terms of gathering and analysing data from the Grasberg Mine and its environment in 

order to answer the main research questions, the following four sub-research questions 

were derived: 

SRQ1. How does PT Freeport Indonesia position itself in relation to indigenous 

communities having had to take increased notice of the voices of these 

communities? Does PT Freeport Indonesia regard the two indigenous 

communities as culturally different? 

SRQ2.  How does PT Freeport Indonesia perform what it regards as engaging with 

Amungme and Kamoro in fulfilling expectations and obligation to be 

corporately socially responsible to the two indigenous communities? How does 

PT Freeport Indonesia deal with the cultural differences between Amungme 

and Kamoro? 

SRQ3. How do Amungme and Kamoro view themselves and their voices concerning 

the company and its activities and practices concerning engagement? 



304 

 

SRQ4. How do Amungme and Kamoro perform their relations with people from the 

mining company, and with the things and activities they have introduced? Do 

the indigenous communities use words akin to “stakeholder” and 

“engagement”? Does it matter that these company people are culturally 

different? 

Through the use of a critical research approach, I have sought in this study to 

understand current structures, processes, relations, activities, and outcomes of the 

community engagement in the context of mining in Mimika, to criticise them, and to 

suggest changes to the engagement. I have also used some elements of constructive 

grounded theory to analyse the data and carry out thematic interpretations of the data.  

The subsections below synthesise the key findings relating to these sub-research 

questions in order to answer the main questions in this study. They consist of 

engagement with indigenous communities from the company’s perspective, CSR 

initiatives enhanced through engagement with the indigenous communities, indigenous 

perspectives on engagement, and community relations with mining people and their 

engagement.      

10.1.1. Engagement with indigenous communities: a corporate perspective 

Regarding SRQ1, PT Freeport Indonesia positions itself as an organisation of which the 

indigenous communities are a type of stakeholder. Over and above many other 

stakeholders who receive attention from the company, indigenous communities are 

considered as important people who influence the company’s business continuation, and 

so the company has come to see that it has a social responsibility to them, and therefore 

it engages with them. The communities are positioned as an internal party to the 

company in the context of being beneficiaries of development programmes financed by 

the One Percent Fund but are positioned as external to the company in the context of its 

mining operations. The company refers to them to an affected party, that is, a party 

directly affected by the presence of the company in Mimika, which comprises what 

were formerly their territories, and which they still regard as such, despite laws and 

other factors to the contrary. Interestingly, the company also recognises itself as a 
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stakeholder of the indigenous communities when explaining its standing within the 

communities. 

10.1.2. CSR initiatives enhanced through engagement with the indigenous 

communities  

Regarding SRQ2, CSR initiatives are carried out by officials of PT Freeport Indonesia. 

These initiatives are based on commitments the company has to meeting global best 

practices, such as the ICMM Sustainable Development Principles and the UN 

Millennium Development Goals, as adopted by its US parent company; and to meeting 

the responsibility imposed through legislation by the Government of Indonesia. The 

CSR initiatives follow Indonesia’s typical CSR practices of community development 

programmes to provide benefits to the indigenous communities. These findings are 

consonant with the CSR practices that most companies in developing countries aspire to 

as representing global best practice (Banerjee, 2014; Jamali & Karam, 2018; Visser, 

2008). 

The CSR activities are funded by the company’s One Percent Fund, contributions to 

which are aligned with its annual gross profit and which is also referred to as a 

Partnership Fund. The fund reflects the company’s commitment to developing the 

Amungme and Kamoro people mainly through providing physical development through 

infrastructure projects and human development programmes classified as health, 

education, and economic participation; other development programmes relate to the 

community’s culture and religion, human rights, and community relations. The 

company’s sustainability reports, compliant with the GRI G3 Standard Disclosure, 

MMSS, and independent assurance, are used to verify these activities.     

How PT Freeport Indonesia engages with the Amungme and Kamoro is depicted in the 

attributes of the conceptual framework for indigenous engagement in Figure 2.2. There 

are historical wrongs behind the engagement, which include the lack of proper 

community consultation about commencing mining, community lawsuits against the 

company as a result of human rights abuses, cultural and environmental destruction, 

issues over community development, and a lack of any local government support to the 
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community development. All these wrongs have given rise to the present rationale of 

the company engaging with the indigenous communities.  

PT Freeport Indonesia’s approach is to engage the communities in business-community 

and business-government collaborations. There is a rational approach to the process of 

engagement, starting and ending with the community. First, the company identifies 

current issues in the community, identifies potential programmes for solving the issues, 

makes decisions over which programme is the best, implements the programme, and 

evaluates it. This rational process requires systematic steps, including making initial 

contact to understand the local context, recognising the existing leadership in the 

communities, and making sure the community understands the process. Direct 

engagement is largely used by the company, entailing simple communication and 

considerate persuasion, and treating people in the communities like brothers and sisters. 

However, the company expresses various concerns about the community engagement, 

including such challenges as minimum support from the local government and the 

customary councils, the dominance of physical over human development, lack of 

community knowledge and skills in participating in the development programmes, and 

problems with indigenous participation in mining employment.  

10.1.3. Indigenous perspectives on engagement 

Regarding SRQ3, valuing themselves as the first human beings to appear on Earth has 

strongly influenced the identity of the Amungme. Likewise, the Amungme’s strong 

attachment to the land has influenced the identity of the people. The concept of 

community among the Amungme is consistent with Freeman et al.’s (2001) conceptions 

of a community of the same place, interest, and practice that the Amungme share within 

and among their clans. This also distinguishes the Amungme from other communities. 

In contrast, the company’s usurping control of their lands and natural resources has 

meant loss to the Amungme of some of their identity.  

The Kamoro’s taparu is the basis of the lowlanders’ identity. The Kamoro reject the 

company’s constructed name of Kamoro to refer to all lowlanders who receive financial 

benefits from it. Instead, they identify themselves as Mimika people based on their 
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taparu. The concept of taparu then reflects the community of the same place, interest, 

and practice in which the Kamoro people share their lives. Traditional lands, natural 

resources, and the environment are interrelated aspects shaping the identity of the 

Kamoro. Therefore, releasing them for any purpose should benefit the Kamoro.  

The Amungme and Kamoro’s strong social as well as economic attachment to their 

lands symbolises ownership in the sense of rights to own and control their lands, rights 

to protect their lands, and rights to refuse displacement from the lands. This is referred 

to as “permanent sovereignty,” showing inherent and inalienable collective rights 

derived from indigenous polities (Bellier & Préaud, 2012). In contrast, the label 

“stakeholder” accorded by PT Freeport Indonesia, as both an internal party in the 

context of beneficiaries and an external party in the context of mining operations, and so 

subject to its development programmes, has undermined their ownership rights, denying 

them absolute control and rights to all benefits coming from their lands. These different 

perspectives on the position of the indigenous communities between the company and 

the two communities have also led to the failure of the company’s development 

programmes to meet the two communities’ aspirations.  

10.1.4. Community relations with mining company people and their engagement 

Regarding SRQ4, the Amungme recognise the presence of the company as a contributor 

to their development. Most participants agree that the company has provided job 

opportunities and development programmes of education, health, economy, and others. 

The presence of the company and its support greatly outweigh those of the local 

government. However, most Amungme claim a lack of participation in deciding their 

own development. This is evidenced in almost all programmes. The company decides 

the programmes internally, without the Amungme’s knowledge and consent, and the 

Amungme are only informed of its final decisions and then are asked to participate in 

the programmes. For example, the Amungme identified the selection process of the 

scholarship programmes as unfair, being mostly managed by non-Papuans and leaving 

many of them with financial difficulties in order to access education. The Amungme 

also complained about the ill-defined economic programmes, with only one-off 
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financial assistance, inadequate training, and marketing issues. The programmes force 

them to change their way of living and to do this quickly.  

This lack of participation leads to issues of trust in the company, which affects the 

performance of the programmes and what they offer. The Amungme question the 

company’s commitment to helping the community through the business-community 

partnerships. Most participants claim the community organisations are no more than 

financial beneficiaries and are unable to represent the community. Some participants 

even claimed that the presence of the company in the region is a disaster as it only 

makes the community over-reliant on the company’s development support. The 

Amungme point to further challenges, such as their unpreparedness for enormous 

changes, the on-going customary wars, low absorption of the indigenous workforce into 

the mining operations, and lack of local government support. They suggested several 

ways to solve them.      

Similar to the Amungme, the Kamoro recognise the benefits of the company’s 

programmes. They give conditional positive acceptance of the company, which means 

that the company can continue its operations if it meets certain conditions, which are 

expected to arise from its development programmes. Most Kamoro live with no choice 

other than great suffering because of the loss of their customary lands from 

environmental damage, for which they have not been adequately or properly 

compensated. The tailings have damaged their food and water quality. Fish changed in 

appearance, and staple foods of sago, fish, and shrimp have become scarce. Access to 

their villages is difficult as most rivers have been blocked by the silt from the mining 

tailings.  

The Kamoro also recognise the engagement efforts made by the company through its 

programmes. However, they complain about the development inequalities in all the 

programmes. One of these is found in infrastructure programmes, such as the group of 

the Kamoro in Hiripao village complaining about Tipuka village receiving more 

substantial support from programmes. There should be equity across the community, as 

all experience the effects of the environmental problems.  
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The inequality in development leads to issues of trust in the company. Most Kamoro 

also do not trust the community organisations which run the programmes from the One 

Percent Fund. There is lack of transparency over the company’s annual mining 

production, its revenue, and the funding it distributes to the community. The company 

has executed unassailable power and control over the development source which affects 

the information shared and programmes offered to the community. The Kamoro also 

express some concerns, such as minimal indigenous employment in the mining industry, 

development without cultural sensitivity, issues of safety, lack of local government 

involvement in supporting the community, minimal participation of indigenous women 

in the programmes, and an increasing number of migrants that dominate all aspects of 

community life. Similar to the Amungme, the Kamoro also suggested several strategies 

for the company to address challenges arising out of these concerns.    

I now discuss three interrelated points relating to the notion of community engagement 

on which the perspectives of the company and the indigenous communities shed light, 

and which may have wider application outside West Papua. They include the 

contrasting views of the position of indigenous communities in PT Freeport Indonesia, 

and the implementation of CSR initiatives by the company, as well as the community 

engagement practices the company uses to enhance the initiatives.   

10.2. Contrasting views about the position of indigenous communities 

The findings show that the company and the communities have contrasting views about 

the position of the indigenous communities. Despite increasing use of the word 

stakeholder in business and later in academic environments in the past 40 years, as well 

as various refinements in the concept, there is little research about communities as 

stakeholders (Freeman, et al., 2001; Phillips, et al., 2003), including about communities 

of indigenous people (Beteille, 1998; Cunningham & Stanley, 2003). Indigenous 

communities often have little political autonomy, so they do not have much say about 

their positions in relation to companies (Aston, 1999). They possess less bargaining 

power over their lands and natural resources, which allows other parties with greater 

control over resources and more political power to make decisions about their future. 
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Thus, these powerful parties may decide that communities are stakeholders, but they are 

only one among many types of stakeholders.   

In this study, the company considers the Amungme and Kamoro as stakeholders of PT 

Freeport Indonesia, so being important actors in influencing the company’s business 

continuation. The position of the communities is similar to that it accords to the 

Government of Indonesia and the Regency of Mimika, providing them with a strategic 

position which allows the continued presence of the company in the region. The finding 

relates to the wide-sense concept of stakeholders (Freeman & Reed, 1983) and the 

managerial perspective of stakeholders (Clarkson, 1995; Hillman & Keim, 2001; 

Preston & Sapienza, 1990): that the presence of the community is important for the 

company’s going concern status. However, this contrasts with Orts and Strudler (2002) 

who reject the idea of a community as a stakeholder.   

Unusually, PT Freeport Indonesia also refers to itself as a stakeholder of the indigenous 

communities. Using the term, a guest and private sector stakeholder for its operating 

position in the communities’ areas (PT Freeport Indonesia, 2019d), PT Freeport 

Indonesia expects the communities to treat it as a stakeholder of the communities. This 

sees the company as having a strategic position in the communities, being able to make 

decisions and receive benefits from the community’s customary land (PT Freeport 

Indonesia, 2019d). The question raised is whether the company has given the 

communities the same power from their strategic positions so they can influence the 

company’s ongoing operations.  

The concept of “stakeholders” referring to the Amungme and Kamoro contrasts with 

their perspectives. As I mentioned in Ch. 9.6, the two communities consider themselves 

as the landowners, and their attachment to the lands has influenced their identities and 

how they see the company’s CSR initiatives. The Amungme value the customary land 

as vital for their survival, as a mother, a breath of life, and a symbol of pride that 

strengthens their identity. This applies to the Kamoro as well although not quite in the 

same terms or as strongly, because of their longer contact with outsiders and the 

controversy over the name “Kamoro.” The collective value of the customary land has 
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significantly influenced the Amungme’s perspective on their territories and the 

occupation of their communal land by the mining company. Whoever takes their land 

for their own benefit should return benefits to the members of the community 

(Omaleng, 2015). The Amungme feel obliged by their ancestors to stay on their land 

and to protect it for future generations (Omaleng, 2015; Timang, 2016). Restricted from 

selling their lands to others, let alone to foreigners, the Amungme can only share their 

land with members of other communities with the permission of their leaders. This does 

not correspond to Western ideas of land which contain the notion of an individual, 

economic rights, commodities, or rights that can be traded for consideration, 

compensation, etc. and be vacated, leaving someone else with vacant possession  (Craig 

et al., 2012; Gallhofer et al., 2000; Gibson, 2000; Greer & Patel, 2000).   

Although PT Freeport Indonesia views the two communities as their stakeholders, as 

they are among the groups important for the company’s continuation, the communities 

claim themselves as the right holders, having an absolute right to enjoy their lands. 

Thus, the concept of stakeholders followed by the benefits according to stakeholders 

does not meet the aspirations of the two communities, since it limits the communities to 

enjoying handouts but deprives them of being able to live on and from their lands 

(Armstrong et al., 2014). Chew and Greer (1997) claim that the Western views of 

accounting could be ineffective, disabling, and alienating when transferred to non-

Western contexts, such as indigenous people. This is among the reasons the 

development programmes have failed to meet the aspirations of the communities.  

The findings also indicate how the social investment in the indigenous community can 

lead to the continuous presence of the company and its operations in the region. Such 

expressions as “the social investment is a sustainable commitment so that our operations 

continue along with the development of communities within our area of operations” (PT 

Freeport Indonesia, 2016b, p. 4) shows how the approval of the community is important 

for the company’s going concern status. PT Freeport Indonesia also uses the term 

“stakeholder,” to refer to the benefits of indigenous communities for its negotiation of 

the contract extension with the Government of Indonesia (Freeport-McMoRan, 2016). 

However, it is questionable whether the communities have really given their approval to 
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the company’s continuing operations, and whether social investment on the company’s 

terms is what the communities expect.   

Studies, such as Dare et al. (2014) and Owen and Kemp (2013) emphasise the 

importance of the social licence to operate or for mining companies to get the approval 

of communities living where mining is taking place. However, Owen and Kemp claim 

that the social licence to operate emerges as an industry response to opposition and is a 

mechanism merely to ensure the viability of the industry, and not a two-way 

engagement for long-term development. Dare et al. (2014) further claim that the 

capacity of the social licence to operate to influence behaviour is not well understood, 

particularly that the idea requires multiple licences achieved across various levels of 

society. Issues of trust and capacity to reach a broad range of stakeholders and to 

respond to change in social expectations often limit a company in achieving a social 

licence to operate continuously (Carrington & Pereira, 2011). Parsons and Moffat 

(2014) also criticise the notion of the social licence to operate because it conveys the 

impression that companies must satisfy some criteria so that society can allow them to 

operate, whereas no such criteria exist. In fact, the mining companies are often free to 

claim that they have had a social licence to operate resulting because the community 

lacks power to challenge such claims. Considering the perspectives on the development 

programmes taken by the Amungme and Kamoro, discussed in Chapters 8 and 9, the 

commitment to empowering the community (or society) through development 

programmes in order to gain its approval so that the company can continue its 

operations is questionable.  

Further matters to consider are that the company refers to the two indigenous 

communities in question as “the affected community.” Studies from Filer and Macintyre 

(2006) and Gilberthorpe and Banks (2012) show how the constructed notion of affected 

community or impacted community in Ok Tedi and Porgera mines delineated eligible 

groups of the community with rights to receive benefits. The affected communities, 

having different degrees and experiences of social and environmental mining impacts, 

may also have different amounts of power to negotiate their own development with 

companies. The Amungme and Kamoro are directly affected by the presence of the 
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company and subject to development support. However, the mention of the affected 

community is controversial, as it may lead to the exclusion of whole communities or 

groups within communities being classed as “unaffected” even though they are affected 

by a project. This has great potential to create social tensions during negotiations, and 

divisions that seriously undermine the community’s bargaining power. It can then lead 

to long-term conflicts among communities, that is separate communities or taparu 

within Kamoro, and the Kamoro and Amungme being distinct, with the Amungme also 

being characterised by distinct family groups with affiliation to different territories in 

Amungme lands (O’Faircheallaigh, 2013b). Correspondingly, this may lead to the 

community failing to appreciate what benefits the company can actually offer. 

The consequences of this constructed notion of the affected community in this study 

have brought discriminative stories, for example, the long-standing struggles to claim 

their land right status encountered by the Kapawe and Tipuka groups, members of the 

Kamoro. Both groups of Kamoro, distinguished by their taparu, claim to be the real 

landowners of the areas used by PT Freeport Indonesia to conduct mining operations 

and to develop mining infrastructure. The Kapawe have suffered profoundly from 

Lemasko’s frequent mistakes due to a lack of understanding of the locations and 

ownership of the lands in the region. In response to Lemasko’s requests, the Kapawe 

have often tried to provide accurate information about the exact land boundaries and 

solve this misunderstanding but to no avail. On the other hand, Tipuka’s reasons also 

seem reasonable, claiming to be the first to be contacted by the company when it 

commenced its mining exploration in the region and the group most affected by the 

mine operations. This is even recognised by the company, which has accorded more 

substantial support to the village compared to other lowland villages in the entire 

regency. However, this differential treatment has led to long-standing social tensions 

among these two groups.          

10.3. Contrasting views of CSR performance    

In this section, I criticise how CSR is performed in PT Freeport Indonesia as it does not 

always correspond to indigenous aspirations. The literature details how the concept of 
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CSR has changed in developed countries. It has shifted from social responsibility of 

business entities to a broader responsibility taking into account the environment, climate 

change and global warming, energy supply, and the explosion in telecommunications, 

etc. (Horrigan, 2007; L'Etang, 1994). Unfortunately, the change of practice in these 

countries is not in line with that in developing countries. The distinctive and complex 

elements of CSR in developing countries have triggered difficulties in its 

implementation (Arevalo & Aravind, 2011; Jamali & Sidani, 2011; Jamali & Karam, 

2018). A considerable number of companies has tried to apply the Western concept of 

CSR (Khan & Lund-Thomsen, 2011), or has been forced to follow global CSR 

standards (Jamali & Sidani, 2011), despite cultural and institutional challenges (Chapple 

& Moon, 2007). 

The findings show that the company’s CSR initiatives, which are supposedly to benefit 

the indigenous communities, are actually designed to meet global best practice and 

performance standards. MMSD and ICMM, of which Freeport-McMoRan is one of the 

founding members, are among examples of self-regulated frameworks that might apply, 

and indeed, these seem to have influenced the way PT Freeport Indonesia has delivered 

sustainable development to the indigenous communities. However, these frameworks 

and the codes and social performance indicators they contain have several limitations 

(Armstrong et al., 2014). Their large-scale use to underpin global practices of CSR in 

developing countries has precipitated huge controversy (Adanhounme, 2011; Dartey-

Baah & Amponsah-Tawiah, 2011; Gilberthorpe & Banks, 2012; Jamali & Sidani, 2011; 

Khan & Lund-Thomsen, 2011).  

The findings of this study, reflecting the voices of the Amungme and Kamoro, further 

question whether the adoption of such global practices fits with the local context of 

indigenous communities. Considering the Amungme and Kamoro perspectives as 

detailed in Chapters 8 and 9, the development programmes offered by the company are 

intended to persuade the communities to favour the continuing presence of the company 

in the region. However, the communities question whether the company’s sustainable 

development has met their expectation as well as it might. The Amungme express 

dissatisfaction with all the company’s programmes. The Kamoro are more equivocal, 
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giving conditional positive acceptance of the presence of the company, accepting that 

they did not have much choice in the matter, or are being forced to accept the presence 

of the company and the continuance of its mining activities. The findings resonate with 

Owen and Kemp's (2013) claim that companies seek a social licence to operate when 

responding to stakeholder opposition and wish to ensure the continuation of the industry 

rather than engagement for community development. CSR practices undertaken then 

have little impact on the socio-economic development of the community (Filer, 1997; 

Langton & Mazel, 2008). Besides, despite the detrimental impacts of mining operations 

on food, water, and accessibility for the Amungme and Kamoro, they see the presence 

of the company as a contributor to their development. Other international studies 

confirm these findings where external civil and military force and the dilemma of 

“becoming developed” play a part, but at the cost of a way of life (Booth & Skelton, 

2011; Dartey-Baah & Amponsah-Tawiah, 2011; Filer & Macintyre, 2006; Visser, 

2008).  

That the CSR implementation by PT Freeport Indonesia is taking place in Indonesia is 

another challenge. Major criticisms of CSR in Indonesia, in terms of its social, 

economic, legal, and environmental aspects, are expressed in a number of studies 

(Hofland, 2012; MVO Nederland, 2016; Phuong & Rachman, 2017; Waagstein, 2011). 

In Indonesia, where social and legal aspects crucial to CSR were significantly 

influenced by an economic crisis in 1997, instability, fear, and violence resulted in its 

implementation (Chapple & Moon, 2007). This study adds to these criticisms, showing 

how governments, both at central and regional levels, are failing to solve socio-

economic issues, in particular those consequential to the presence of mining operations 

in the region.  

This study reveals that PT Freeport Indonesia has built up relationships and engages 

with the Government and the communities in order to carry out activities in the name of 

social investment and sustainable development. Furthermore, through these activities, 

PT Freeport Indonesia meets the social responsibilities vested in the company by the 

Government of Indonesia. However, indigenous perceptions of the Government and its 

commitment to public service are mostly negative. The two communities agree that the 
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company benefits them more than the government does. They are highly critical of the 

government’s limited capacity to manage the community’s expectations. For example, 

the Kamoro complained about the government’s inability to tackle problems of 

regulating the company as a mine operator, particularly of those operations that have 

destroyed their customary coasts, without proper financial compensation. Although Law 

21 of 2001 on Special Autonomy for Papua recognises indigenous autonomy of 

customary lands, these provisions conflict with the Constitution of the Republic of 

Indonesia of 1945, Article 33 of paragraph 3, which is about state sovereignty of these 

and other lands (Leith, 2002). The Government has not attempted to address this 

conflict, and so align the two to protect the lands of indigenous people, in effect 

exercising state sovereignty over the lands and allowing the mining company to do as it 

pleases, particularly in matters of disturbing the ground, producing tailings, and 

allowing migrant worker settlements (Astiti et al., 2015). Similar occurrences are 

reported in studies elsewhere (Dartey-Baah & Amponsah-Tawiah, 2011; Filer & 

Macintyre, 2006; Gilberthorpe & Banks, 2012). 

The political and financial power imbalance between companies and communities 

present further challenges to CSR implementation in developing countries (Dartey-Baah 

& Amponsah-Tawiah, 2011; Phiri et al., 2019; Visser, 2008). Banerjee (2014) claims 

that, although participatory dialogue increases transparency, even in a deliberative 

democracy, power imbalances may result in an uneasy form of consent and fail to 

address how accountability is established. This is true of the situation in Mimika.   

This study reveals that PT Freeport Indonesia’s political and financial power is such that 

there is a power imbalance between it, the state, and the community. PT Freeport 

Indonesia is economically powerful, enabling it to provide support to the community 

which the state cannot match. Continuous disputes between the indigenous communities 

and the governments, or between the communities and the company, about the control 

and seizure of lands continue today, as reported by other authors (Amiruddin & de 

Soares, 2003; Hills & Welford, 2006; Hisada, 2007; Kyriakakis, 2005; Leith, 2002; de 

Soares, 2004; Walton, 2001, 2008). Rifai-Hasan (2009) discloses that the Government 

cannot do anything because of the company’s political and financial influence. Instead, 
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the local government often uses police officers in the region to quell community 

demonstrations for social and economic justice, so triggering violence.  

From its position of financial power, PT Freeport Indonesia spends the One Percent 

Fund from its annual gross profit to carry out its CSR initiatives (Amiruddin & de 

Soares, 2003; Hisada, 2007; de Soares, 2004; Rifai-Hasan, 2009; Sethi et al., 2011). 

From the community perspective, the funds are paid for the drops of blood of their 

members who have died in violent protests over their grievances. Besides being 

dissatisfied with the fluctuating amounts of annual funding, I found some confusion 

among the communities about the sources of funds they receive; they referred to the 

partnership funds, trust funds, and other development funds but were not clear how 

much was involved or which was which. Although Rifai-Hasan (2009) distinguishes the 

differences between the partnership funds and trust funds, the company’s fact sheet in 

2016 shows one source of funds, namely the partnership funds from the One Percent 

Fund managed by the company and its partners (PT Freeport Indonesia, 2016a; 2016b). 

While the amount is quite substantial, if compared with Freeport-McMoRan’s operating 

income for PT Freeport Indonesia and its contribution to the Government of Indonesia, 

the amount given to the community for development is but a small percentage of these 

(Braithwaite et al., 2013). 

This imbalance of power is also evident in the company’s collaborative partnerships in 

carrying out its CSR initiatives. Although collaborative partnerships are important to 

community development (Afreen & Kumar, 2016; Fawcett et al., 1995; Hill et al., 

2012), the company dominates the way resources and the development programmes are 

governed and controlled (Hill et al., 2012). While social responsibility reports depict the 

company’s development programmes as benefiting the community, unfortunately, they 

are compiled only in Indonesian and English, but never produced in languages which 

the Amungme and Kamoro can understand in a social or cultural sense. The reports 

mostly contain success stories with colourful, positive pictures, photographs, words, 

figures, and charts representing the stories of indigenous people in a successful 

economy, or who have benefited from the education or health programmes. Although 

educated Amungme and Kamoro may understand Indonesian, most of the rest do not, 



318 

 

and so the reports should be prepared in the languages understood by the whole 

communities, or, better still, disseminated orally to them.  

PT Freeport Indonesia’s greater control over its CSR practices resonates with other 

studies of the mining industry in different countries where CSR programmes are mostly 

defined by the company through development programmes, and spelled out by a joint 

committee, but which exclude the very communities they are supposed to serve 

(Adanhounme, 2011; Bellier & Préaud, 2012; Booth & Skelton, 2011; Dartey-Baah & 

Amponsah-Tawiah, 2011; Flemmer & Schilling‐Vacaflor, 2016; Jamali & Sidani, 2011; 

Robb et al., 2015; Wang & Juslin, 2009). As for the programmes themselves, McKenna 

and Braithwaite (2011) confirm that PT Freeport Indonesia’s CSR policies only 

emphasise material distributions without paying much attention to underlying 

grievances and political contexts. This is consonant with other studies, such as Banerjee 

(2014), Gilberthorpe and Banks (2012) and Jamali and Karam (2018).  

The two communities, but more so the Amungme, further expressed concerns about 

becoming over-reliant on the company’s development support, resulting in greater 

vulnerability and dependence. Walton (2008) backs this view, claiming how funding 

support creates some difficulties among communities and a culture of dependence, not 

to mention divisions among the local community. Living in a high degree of poverty 

and receiving inadequate attention from either national or local government, the 

Amungme claim that the company’s control of their customary lands worries people 

about their future. Meanwhile, Kamoro live with no choice; they face environmental 

destruction contaminating their sources of food and water in their territory. The 

company, on the other hand, claims that the Indonesia authorities have confirmed that 

its operations are in accordance with the Contract of Work and Indonesia’s 

environmental laws. However, this is brought into question by Rifai-Hasan (2009), who 

finds the Government is hesitant about enforcing environmental law, and its 

environmental protection system is considered ineffectual.  

These findings resonate with other studies (Lawrence, 2005; Macintyre & Foale, 2004; 

Phiri et al., 2019). As mentioned in Ch. 9.2, Filer and Macintyre (2006) use the concept 
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of a “resource curse” from an environmental perspective involving the long-term 

damage to the natural environment which outweighs short-term benefits only enjoyed 

by certain groups of people. Members of both communities claim the company’s 

presence in the region is a disaster, although that claim mostly comes from those who 

are not happy with the company’s unequal development support and the government’s 

inability to address this problem, let alone solve it. Despite their agreement, most 

participants still do not see the presence of the company as bringing enough benefits to 

counter the detriment of mining, so leaving the community suffering more than they 

gain.  

Furthermore, the presence of mining in developing countries has often triggered 

increased immigration. Similar is found in this study, with this new population 

burdening both the company and the local government with demand for more social 

services. While undermining indigenous access to economic benefits, including job 

opportunities from the company and the local government, the increasing presence of 

migrants in the region has triggered social tension among communities. Both 

Amungme, particularly in the lowlands, and Kamoro claim that tailings running down 

the rivers to the coastal plain have attracted immigrants from across Indonesia to engage 

in informal mining. On the other hand, Lahiri-Dutt (2004, 2006) argues that this mining 

activity allows poor people to develop their own economic capacity and to meet 

challenges because of their limited access to employment in the formal mining 

operations. In any case, immigration, particularly of single men, raises further issues, 

such as an increasing number of brothels mostly managed by influential people in the 

Indonesian military, high alcohol use, drug transactions, lack of safety, deaths, and 

health issues among the communities, including the gold seekers (Walton, 2008). 

Similar issues are found in neighbouring Papua New Guinea (Filer & Macintyre, 2006; 

Gilberthorpe & Banks, 2012; Macintyre & Foale, 2004).   

10.4. Contrasting views of CSR Performance through Community Engagement 

This section discusses contrasting views of how CSR enhances community engagement 

from the perspectives of the company and the Amungme and Kamoro. The literature has 
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suggested community engagement being crucial to building relationships with the 

communities and contributing to mutual understanding and respect (Kwiatkowski et al., 

2009). It reflects interactions in any sphere between companies and communities to 

meet, grow knowledge, form opinions, and negotiate with one another for mutual 

benefits (Dent, 2016; ICMM, 2013). Therefore, it should be a two-way engagement, 

representative of effective dialogic engagement (Bebbington et al., 2007; Mayes et al., 

2014), and transformational between those who engage and are engaged (F Bowen et 

al., 2008). 

The findings of this study reveal that from a corporate perspective, community 

engagement reflects the company’s commitment to be a socially and environmentally 

responsible entity. The communities are engaged through development programmes by 

various partnerships that adopt a rational approach. This might be expected to be a two-

way engagement, in which the company responds to the community’s interactions, and 

the community informs corporate actions and practices. However, a bargaining power 

imbalance is present in the multiple interactions among the company, local government, 

community organisations, and communities. This imbalance has influenced each 

engagement effort, which then affects the CSR activities that benefit the communities. 

Although the imbalance is recognised by those concerned, little has been done to 

prevent it from affecting the engagement adversely, and so, in turn, the engagement has 

not met the indigenous aspirations.  

Engagement with the communities uses a participatory approach comprising business-

community and business-government collaborations. Partnerships with the community 

organisations provide opportunities for Papuans to take responsibility for self-

government in managing the One Percent Fund (Sethi et al., 2011), with the government 

supporting the company’s development programmes. However, the funds are provided 

by the company, subject to the approval of the parent company, and the decisions about 

which programmes are carried out and what benefit they will be to the community are 

made by the company, or people and organisations it has appointed. In fact, the 

company has the greatest share of power and control over resource development with 

the Government appearing to be unable to do anything to control such power. Hill et al. 
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(2012) refer to this as agency co-governance, in which decision making is conducted 

within structures, typically formal committees (including the mining companies), in 

which substantial agency control is exercised by the mining company, with very little 

community influence. The decisions are strongly influenced by thinking of the 

company, whose perspectives are in turn largely influenced by Western development 

ideologies, and their changing agenda, which potentially limit the contribution of 

indigenous people in participatory development (Sillitoe & Marzano, 2009; Sillitoe, 

1998). These findings coincide with other international studies showing that community 

partnerships can increase indigenous participation and benefit both the company and the 

community. In contrast, an imbalance in stakeholder bargaining power causes social 

tensions, leading to failure to achieve the objectives associated with collaborative 

development work (Afreen & Kumar, 2016; Fordham et al., 2018; Hanna & Vanclay, 

2013; Loza, 2004).  

From the indigenous perspective, as I summarised in Ch. 9.6, such organisations as the 

LPMAK, Lemasa, and Lemasko are little more than financial beneficiaries, lacking the 

ability to stand and fight for community development in the region. Most communities 

raise such important issues as the lack of transparency relating to the fund proportion, 

the programmes, and accountability for the programmes, which should come not only 

from these organisations but also from the company. For their part, the Amungme and 

Kamoro councils express concerns over lack of transparency and trust in the company, 

and point to the company’s misunderstanding of the community needs as limits to how 

they engage their communities. Phiri et al. (2019) use a master-slave analogy to 

describe such an unequal relationship between a company and community 

organisations. The misuse of power by certain members of the council also occurs, 

particularly in instances of recommending the purchase of the customary lands. 

Gilberthorpe and Banks (2012) refer to such individual acts of self-interest as appearing 

to act based on the sets of obligations embedded within formal socio-political exchange 

systems. This resonates with other studies, such as Jamali and Karam (2018) and Lahiri-

Dutt (2006), who claim that the multiple actors involved in formal and informal 

governance affect CSR in developing countries.  
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The engagement process follows a rational approach, starting and ending with the 

communities (Laverack, 2005). However, the approach is criticised by Sethi et al. 

(2011) as reactional and capable only of minimising conflicts, without having a strong 

commitment to preparing sustainable Papuans. Although following systematic steps 

starting from making the initial contact to guiding the communities to understand the 

engagement process (Baker & McLelland, 2003; SustaiNet, 2016a), various challenges 

are still inevitable. The findings of this study indicate one-way engagement in all 

programmes with minimal participation of the communities in its processes. Most 

Amungme complain about how scholarship programmes are managed by non-Papuans 

and express dissatisfaction with the unfair selection process, which leaves many 

Amungme to access education institutions without financial support. The Kamoro also 

witnessed inequality in the scholarship programme. Constant challenges to education 

programmes include unfair scholarship selection, lack of teachers, safety, and 

transportation issues. Besides the financial burden, the community expected a more 

dormitory-based education style in the Indonesian education system. The transition 

from the Dutch to the Indonesian education system is another challenge. This resonates 

with the indigenous experiences in neighbouring New Caledonia, where there is also 

long colonial experience (Filer and Macintyre, 2006). There is also a lack of 

involvement of indigenous women participating in or contributing to development 

programmes.  

In engaging with the community, companies should be able to listen to the community’s 

aspirations and create solutions to the community issues (F. Bowen et al., 2008). The 

findings of this study reveal development inequalities in many programmes, such as 

infrastructure programmes triggering social jealousy between the two communities. 

Similar to Sincovich et al. (2018) documenting pressures on infrastructure, housing, and 

other services in Australia, the inequalities continue through to housing programmes, in 

which some groups of Kamoro in certain villages enjoy more benefits than other 

villages do, for example, Tipuka and Hiripao villages. Social tensions often arise 

between the two groups as geographically they are very close to one another. The 

Kamoro claimed that equal portions should be given to all members of the community, 

as all experience environmental damage equally. The Amungme also criticised the 
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impermanent housing in which more than two or three families occupy one house. 

Housing lacks furniture and electricity, in contrast to what they see in company housing. 

The findings coincide with Filer and Macintyre’s (2006) finding that different 

geographical locations and mining waste disposal methods in Papua New Guinea’s 

mines have resulted in unequal distribution of benefits.  

Development inequality and lack of indigenous participation lead to issues of (mis) trust 

in the company and its development programmes. Similar to studies by Van Alstine and 

Afionis (2013) about the local economy adjacent to a mine in Zambia, both the 

Amungme and Kamoro complained about economic programmes offered by the 

company with one-off financial assistance and no second chance if they initially fail, 

insufficient training, and marketing challenges. On the other hand, the company 

problematised the community’s lack of business knowledge and skills. This coincides 

with how Gilberthorpe and Banks (2012) refer to development programmes in Papua 

New Guinea as ill-conceived and inappropriate, giving rise to broader issues, such as 

inequality, fragmentation, and social and economic insecurity of indigenous people. 

With the scarcity of food resources resulting from environmental damage in coastal 

areas, the Kamoro are frustrated with their economic life. 

Lack of local government involvement in the development programmes exacerbates the 

situation. Each party, that is the company and the two indigenous communities, 

acknowledges the limited involvement of the local government in supporting the 

development programmes. Although the communities recognised the government 

funding support through village funds, the funds often do not meet their aspirations. To 

receive funds, the communities must submit proposals through a village development 

meeting. However, proposals are often rejected, and the final programmes do not reflect 

their voices in the meetings. The company also claims that the government’s 

development priority, for which there is a very limited budget, is oriented more to the 

physical development of infrastructure than to human development of education and 

economy. Phiri et al. (2019) claim that a lack of government support can influence the 

capacity of companies to run their development initiatives. Issues, such as lack of 
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trained personnel, equipment, funding, and political support on the government’s side 

are among the reasons.  

Furthermore, indigenous employment remains complicated for both the company and 

the two communities. Similar to Brereton and Parmenter (2008), the company has 

persistently expressed concerns about indigenous capacity constraints, such as the 

community’s illiteracy, ignorance of work processes, and discipline problems in the 

workplace. Although various training is facilitated, “instant mentality” is a term the 

company uses about the communities not being serious about employee training and the 

learning process they must endure. On the other hand, the Amungme express concerns 

about changes in recruitment standards, which keep many of them unemployed. Both 

communities further recognise the increasing number of immigrants as having 

contributed to massive unemployment among the communities. Although both 

communities concur about discipline issues of indigenous workers in the workplace, 

they do not see this as a problem the company cannot solve, including by involving the 

councils in contributing to job recruitment policies. The findings resonate with 

Lawrence (2005), in the case of the Warlpiri people in Australia, that employment 

programmes involve neoliberal rationality, creating a scale of capacities against which 

the people are deemed to be deficient.  

Engaging with the community requires entities to be sensitive to cultural practices of the 

community (Flemmer & Schilling‐Vacaflor, 2016; SustaiNet, 2016a). The finding of 

this study shows cultural insensitivity as another challenge expressed by the two 

communities. While research emphasises the community’s desire for a participatory 

approach to meet broader outcomes based on local context and active involvement of 

the communities (Fordham et al., 2018; Mayes et al., 2013; Owen & Kemp, 2013), the 

communities see none of this in many of the development programmes. The housing 

policy in particular features housing types not based on the ways the Kamoro build their 

houses. The company seems coercive in how it imposes development ideas on the 

community, with little real opportunity for the community to participate (Hanna & 

Vanclay, 2013). As confirmed by Kwiatkowski et al. (2009) about the importance of 

building on existing knowledge and expertise from within the community, the councils 
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should be more involved in decision making for their people. Similarly, the company’s 

efforts to empower the community’s culture in art performances, sculptures, or 

traditional dances are cosmetic, and these performances have lost their true spirit and 

meaning. The company has even hired a Western anthropologist to display community 

cultural objects without the council’s consent. 

The two communities also seem still unprepared for such enormous changes as they 

have encountered and continue to encounter. These started from the Christian 

missionaries era, followed by those of their grandparents and their own with the 

company, and then the recent emergence of the local government authorities. While 

each period and generation has had its own struggles, particularly this current era with 

the company’s introduction of a modern economy, a public service, and information 

technology, each development approach by the company and the local government 

could have been more understanding of the major transitions involved, but deliberately 

or unintentionally were not, and this continues, with most communities still being 

shocked by all the significant changes. Unfortunately, the activities of the Indonesian 

military, including its visibility and aggressive attitudes towards people in the region, 

have worked against the company’s espoused ideas of community engagement. The two 

communities have experienced bad cases of racial discrimination. The Kamoro are 

unsettled by the military presence at road check-points interfering with transport, and 

the military’s acquiescence towards, if not involvement in, illegal logging, prostitution, 

and trafficking in stolen goods and endangered species. Knowledge of this is of long 

standing, as exemplified by articles about the company’s financial and logistic support 

to and from the military (Amiruddin & de Soares, 2003; Hisada, 2007; Kyriakakis, 

2005; Leith, 2002; Rifai-Hasan, 2009; Walton, 2008). However, the company now 

claims to have discontinued any support it used to give to the military (Hills & Welford, 

2006; Sethi et al., 2011).  

To conclude, despite these contrasting views about the position of the indigenous 

communities, CSR activities, and CSR performance through community engagement 

between the mining company and the indigenous communities, the findings of this 

study can benefit both parties. These findings provide new insights for other mining 
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companies, communities, and governments to learn with one another, understand one 

another, and so they can engage better with one another.   

10.5. Thesis Contributions to Theory Building and Practical Knowledge 

Analysis of the community engagement from the perspective of PT Freeport Indonesia 

and from the perspectives of the Amungme and the Kamoro contributes to the literature 

as well as to the development of policy and practical knowledge.  

10.5.1. CSR in a developing country 

The study provides a clear picture of CSR practices in a multinational mining company 

operating in remote areas of colonial regions in a developing country. CSR initiatives in 

this study feature the unique and complicated relationships among US-based Freeport-

McMoRan, the Government of Indonesia, and the indigenous Amungme and Kamoro 

communities. The findings show that CSR is designed to meet global best practices and 

the responsibility vested in the company by the Government of Indonesia. Although the 

company adopts Indonesia’s typical CSR practices of community engagement, the 

Western concept of CSR is evident in many of the development programmes. The 

findings confirm prior findings in the literature, that CSR in developing countries is 

mostly practiced by high-profile national and multinational companies to reflect their 

global status, to create institutional accountability, and to comply with international 

laws, permits, and sanctions in order to protect the marginalised groups (Banerjee, 

2014; Jamali & Karam, 2018; Visser, 2008).  

The study also gives a better understanding of CSR from cultural points of view raised 

by O'Dwyer (2005), Rigby et al. (2011), and Wang and Juslin (2009) (see Ch. 1.1). CSR 

practised through community engagement is a very complex issue. Even when cultural 

points of view are considered in engaging communities, seemingly inevitable challenges 

and problems arise. Various issues derived from organisational, community, and 

governmental contexts exist and need to be discussed in order to find solutions. The two 

communities in this study raise issues in CSR implementation, triggered by power 

imbalances in their multiple interactions with the company, leaving them with little 



327 

 

choice but to accept the CSR initiatives as offered by the company. From their 

indigenous points of view, the company’s CSR practices have still not solved local 

issues and met their needs and expectations. The communities question such practices, 

and whether the company’s adoption of global practices fits with their local contexts. 

Although the two communities see the company as a contributor to their development 

and have participated in the company’s programmes, they are not involved in deciding 

their own development. The findings resonate with most of the CSR literature, that 

applying global performance practices to local contexts gives rise to controversy, as 

such practices lack positive impact for the communities on the ground (Adanhounme, 

2011; Armstrong et al., 2014; Chapple & Moon, 2007; Dartey-Baah & Amponsah-

Tawiah, 2011; Gilberthorpe & Banks, 2012; Khan & Lund-Thomsen, 2011).  

The presence of the Government is also seen as unable to solve community problems. 

The company has made various efforts to build relationships with the Government of 

Indonesia by obeying Indonesia’s mining-related legislation, contributing to the 

Government’s revenues through dividends, royalties, taxes, and other non-tax revenues, 

and adopting CSR practices in the name of social and economic development, hoping 

that the Government can provide better public services to the communities. The 

communities show negative reactions in their multiple interactions with the 

Government. They have little expectation of the Government mediating in their 

grievances with the company over loss of lands, environment degradation, economic 

disparity, and other social issues as a result of the continuous presence of the mining 

operations in their areas. The communities see the Government as unable to facilitate 

better problem solving, or even facilitate constructive dialogue between the indigenous 

communities and the company in order to find better solutions.  

The complicated relationship between PT Freeport Indonesia and the Government of 

Indonesia has further influenced how the CSR practices have affected the communities. 

The negotiation of extensions to their contract with the Government over a long period 

of time interrupted operational activities, which in turn affected the annual gross profit 

as well as the One Percent Fund distributed for the community development 

programmes. The Government of Indonesia released a series of new regulations related 
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to procedures for the licence to continue mining operations, put restrictions on the sale 

of raw materials out of the country, and imposed export duties. The Government’s 

specific conditions for the extension of the company’s mining permit, such as 

construction of a new smelter in Indonesia and divestment of shares, have exacerbated 

this relationship. LPMAK officials complained about the reduction of CSR funds 

allocated to the LPMAK which affected the continuation of their community 

development programmes. Indigenous communities have also reacted variably, but 

many of them expect a solution in favour of the communities. The findings resonate 

with Banerjee (2008; 2014), that the dynamics of institutional, material, and discursive 

power has influenced the authority, capability, legitimacy of market, state, and civil 

society actors, and companies cannot provide better CSR when it is constructed at 

higher political economy levels.      

As well as practical implications, this study has policy implications for the central 

Government of Indonesia. I mentioned in Ch. 6.5 that although it is recognised as the 

first country enacting CSR/sustainability legislation, the understanding and 

implementation of CSR in Indonesia are poor and inconsistent (Arli & Lasmono, 2010; 

Hofland, 2012; Phuong & Rachman, 2017; MVO Nederland, 2016). Social and legal 

issues associated with CSR, such as poor legal enforcement, corruption, and excessive 

overlap of laws, create legal uncertainties regarding the substance of the laws, as well as 

additional administrative costs and bureaucracy. This study provides some input into the 

deliberations of the Government of Indonesia about the lived experiences and struggles 

of indigenous communities amid the mining industry, the impact of the loss of the land 

and destruction of the environment, and other social issues. All these should receive 

greater attention. A deeper discussion needs to be stimulated and developed about how 

to alleviate or at least minimise various existing social and environmental issues within 

the indigenous communities. The regulatory framework related to CSR in Indonesia 

needs to be clarified; otherwise, it will create more problems than solutions.   
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10.5.2. Indigenous community engagement 

The study provides a comprehensive understanding of indigenous community 

engagement in the mining industry by constructing four attributes of engagement, 

namely antecedents of, approaches to, processes of, and challenges to engagement. It 

presents a portrait of community engagement between the mining company and the two 

indigenous communities, with both central and local governments playing important 

roles in contributing to this engagement. The antecedent rationales of engagement come 

from various organisational, community, and government issues. The approaches to 

engage the communities through business-community and business-government 

partnerships enable indigenous agency to be exercised to enhance the quality of 

engagement. Rational processes also provide a systematic process of engagement to 

increase the effectiveness of indigenous engagement. Therefore, this study redefines the 

concept of indigenous community engagement as a company’s commitment to be a 

socially and environmentally responsible entity. Notwithstanding the contrasting views 

of stakeholders from the company in this study with those from the communities as the 

owners of the land and natural resources, the company has shown its commitment to 

developing indigenous communities while, at the same time, continuing its mining 

operations.  

In contrast, whatever programmes are initiated by companies to engage indigenous 

communities, high-quality engagement cannot be achieved when indigenous 

communities reject the ideas and approaches of engagement (Baker & McLelland, 2003; 

Dare et al., 2014; Robb et al., 2015; Udofia et al., 2015). The power imbalance between 

parties who engage and those who are engaged causes indigenous engagement to fail. In 

this study, the company is politically, economically, and financially more powerful than 

the indigenous communities, while the Government is unable to control this power 

imbalance. The two communities recognised the company’s engagement through the 

company’s development programmes. However, they noted development inequalities in 

all the programmes and were dissatisfied with the lack of opportunity for their 

participation in deciding their own development, which has led to a distrust of the 

company. 



330 

 

The limited roles of the local government in supporting the company’s development 

programmes have exacerbated these community engagement failings. The company 

perceives that local government development priorities are not in line with the 

company's priorities. Instead of focussing on human development, local government is 

oriented towards physical development of infrastructure in the region. For example, in 

relation to education, the local government prioritises building schools over preparing 

and placing teachers in the schools to teach the students. Both the company and the 

local government blame each other for these failures. Therefore, the two communities 

expect collaborative work between the company and the local government. Although 

the two communities also acknowledge the Government’s funding support through 

village funds, the usage of these funds most of the time does not meet their aspirations. 

Both central and local government are still unable to solve community issues of loss of 

customary lands, human right violations, environmental destruction and scarcity of food 

and clean water because of the presence of the mining operations. Massive occupation 

by the Indonesian military also affects the quality of engagement that either the 

company or the indigenous communities can achieve.  

The partnerships with community organisations and governmental organisations serve 

to legitimise the position of the company in the community, but these organisations 

have only limited power to support the community. Lack of transparency occurs in the 

distribution of the One Percent Fund and the development programmes. Evident in all 

programmes is that the company has greater power and control over resource 

development, and for making decisions on behalf of the community, without much 

intervnetion by local government. The programmes are also based on Western 

development ideologies and development agendas which limit the participation of the 

indigenous community (Sillitoe & Marzano, 2009; Sillitoe, 1998). 

10.5.3. Indigenous perspectives on, and attitudes to, living amid the mining 

The study provides an increased understanding of the lived experiences of indigenous 

communities in the midst of mining operations. Bellier and Préaud (2012) argue that 

indigenous people are not opposed to development initiatives instituted by companies; 
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rather they seek to exert their rights of self-determination within the initiatives and to 

define their own criteria of what constitutes sustainable development, particularly in 

integrating economic benefit with social and cultural objectives. This study reveals that 

indigenous people see the mining industry as a contributor to their development. The 

communities’ high reliance on the company for development initiatives is the rationale 

behind the communities’ desire that the company remains operating in the region 

despite the significant drawbacks, such as their loss of customary land rights, 

environmental destruction, scarcity of daily food, and issues of accessibility.  

This has some practical implications for the mining industry, the indigenous 

communities, and the local government. By listening to the communities’ struggles and 

lived experiences in the midst of the mining operations, as well as the communities’ 

responses to the mining presence and the engagement programmes, the company can 

have a better understanding of its position within the existing communities, and of both 

the positive and negative impacts its operations bring to the communities, and of 

possible future actions. For indigenous communities, the high reliance they have on the 

mining industry for its continuing development support might be seen as community 

deterioration, rather than community development. Indigenous leaders in rural villages 

need to remind the communities that their dependence on mining will harm future 

generations, unless they have achieved self-sufficiency by the time the mining industry 

leaves the region. For local government, both the industry’s and the communities’ 

positions, as well as the development initiatives the company provides, give clear 

information about how local government can play its role in delivering public services 

that benefit both parties. Collaborative work with the company could be continued to 

serve the society in the region.    

10.5.4. Conflicting concepts of stakeholders  

This study raises the indigenous communities’ problems with the concept of 

communities as being one of the stakeholder partners within the company. The mention 

of the affected community by the company triggered much controversy as it restricts 

other groups of the community from receiving the support. The view of indigenous 
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communities as stakeholders has disempowered the communities and devalued their 

rights to the benefits of the land and natural resources (Greer & McNicholas, 2017; Neu 

& Graham, 2006; Neu & Heincke, 2004). The view has also allowed what seem to be 

legitimate ways in which the company deprives the Amungme and Kamoro of their 

customary land, property and other possessions (Gibson, 2000; Hooper & Kearins, 

2008). This study responds to the limitations of the concept of stakeholders in 

identifying the position of the indigenous communities. Fassin (2009) criticises the 

confusion about stakeholder theorising and definitions. A stakeholder approach only 

marginally broadens management’s vision of roles and responsibility beyond the profit 

maximisation function and so to meet the interests of non-stockholding groups 

(Freeman, 1984; Mitchell et al., 1997). Based on this study, the mining industry needs 

to rethink ideas which it bundles together in relation to the term stakeholders and the 

position of indigenous communities.  

In addition, this study provides a new interesting addition to stakeholder theory: that the 

company considers itself as a stakeholder of the indigenous community. In such 

circumstances as this study, the business treats the indigenous community as a 

stakeholder and expects itself to be treated as a stakeholder of the indigenous 

community.     

10.5.5. Conflicting concepts of assets and obligations  

The Amungme and Kamoro find their strong attachment to the land and natural 

resources closely related to their everyday living. Land and natural resources are not 

only viewed as a source of economic benefit, but also the communities have strong 

psychological, religious, cultural, social, and scientific attachments to them. The 

business perspective that places indigenous people as one of the stakeholder groups, 

who need to be provided with funding and development programmes, ignores and is 

oblivious to this attachment to the land and natural resources inherited by the 

communities from their ancestors (and where the spirit of ancestors are often believed to 

reside still). Gibson (2000) discusses the contrasting views of land and other assets by 

indigenous people compared with Western cultures. The Western view considers the 
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land as one of many assets, one of many tradeable commodities, one of many economic 

resources, etc. whereas indigenous people consider land as the most important aspect of 

their lives and pay less attention to “non-land” technology. Furthermore, the indigenous 

view of assets is based on the principle of stewardship, rather than ownership, with 

collective, co-operative, and individual rights to occupy and use the land, and an 

obligation to preserve and protect it for the needs of future generations, rather than an 

individual right of ownership, occupation, “rent ship,” and saleability or disposal for 

personal gain, and without regard to descendant rights (Craig et al., 2012; Greer & 

Patel, 2000). If anything, the indigenous perspective on land ownership is closely 

aligned with the Western notion of custodianship (Gibson, 2000; Myers, 1986). Thus, 

the mining industry needs to rethink its ideas of land acquisition, use, maintenance and 

restitution, and to related matters associated with the extraction from the land of natural 

resources, including their expression in monetary terms, and to consider and relate to 

the application of indigenous perspectives on valuing them. By understanding 

indigenous perspectives of the wealth, assets and their related social values, and using 

them with due care and respect for the communities, the mining industry would show it 

is making an effort to understand and respond to the indigenous people’s concerns about 

their sacred land and environment.    

10.6. Future Research 

The study focuses on indigenous community engagement through human development 

programmes of education, health, economy, culture, religion, and human rights and 

physical development programmes of infrastructure. An interesting area for further 

study could be investigating the engagement with indigenous communities in more 

depth in each of these development programmes. While this study has done some 

exploring of each programme and has uncovered some interesting findings about the 

programmes from the company’s and communities’ perspectives, digging more deeply 

into the company’s engagement in each particular sector could reveal participants’ 

hidden views and suggest more, or different, solutions.       
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The study took over four years, between 2016 and 2020, and direct fieldwork was 

undertaken from December 2016 to May 2017. Thus, it captures participants’ lived 

stories and experiences at that time and looking back from then. The company’s turmoil 

at that time due to the negotiations around its contract extension affected the company’s 

operations and resulted for a while in a decision to reduce its production, cut its costs, 

and labour force and to suspend investment plans (Wulandari, 2017; “Freeport-

McMoRan updates,” 2017). These will have influenced the findings. The change of 

ownership of PT Freeport Indonesia a few months before the completion of this study, 

in which the Government of Indonesia and local government bodies have taken a 51.2% 

share in the company, increasing from 9.36% in 2017/2018, and giving of a new permit 

to the company until 2031, could result in significant changes (Da Costa & Asmarini, 

2018). Since the Government of Indonesia plans to allocate 10% of the ownership and 

regional taxes to the province of Papua, including to its indigenous Amungme and 

Kamoro communities, a further study of engagement from the indigenous community 

perspective would add to findings in this study and relate the interesting changes that 

are likely to arise.  

To conclude, evidence in this study has provided valuable insights into how community 

engagement in the mining industry is understood from both corporate and indigenous 

perspectives, as well as how CSR is depicted from a cultural perspective. Indeed, 

successful engagement should be two-sided and occurs when indigenous communities 

contribute to, rather than just accept, the company’s ideas and approaches to 

engagement (Dare et al., 2014). This study brings us closer to understanding how 

traditional lands and natural resources are viewed in indigenous philosophy. The 

company can benefit the most by learning from, and if possible, changing history by 

taking actions that will save the world of indigenous communities. All interested parties 

in the mining industry need to reconsider indigenous perspectives on their business 

activities.  
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Appendix A: Interview and Focus Group Discussion Schedules 



336 

 

 



337 

 

 

 

 



338 

 

 



339 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



340 

 

Appendix B: Participant Information Sheets 

 

 

 



341 

 

 

 

 

 

 

 

 

 

 

 

  

 

 

 

 



342 

 

 



343 

 

 

 

 

 

 

 

 

 

 

 

 

 



344 

 

Appendix C: Consent Forms 

 



345 

 

 

 

 

 



346 

 

 

Appendix D: Research Ethics 

 



347 

 

 

Appendix E: Research Permits 

 



348 

 

 

 



349 

 

 

References 

 

AccountAbility. (2008). AA1000 Accountability Principles Standard. London, England: 

Institute of Social and Ethical Accountability. 

AccountAbility. (2015). AA1000 Stakeholder Engagement Standard 2015: Final Draft. 

London, England: Institute of Social and Ethical Accountability. 

Accounting Standards Steering Committee. (1975). The corporate report: A discussion 

paper published for comment. London: Accounting Standards Steering Committee 

of the Institute of Chartered Accountants in England and Wales. 

Acharya, S., Yoshino, E., Jimba, M., & Wakai, S. (2005). Empowering rural women 

through a community development approach in Nepal. Community Development 

Journal, 42(1), 34-46. 

Adams, C. A. (2004). The ethical, social and environmental reporting-performance 

portrayal gap. Accounting, Auditing & Accountability Journal, 17(5), 731-757. 

Adanhounme, A. B. (2011). Corporate social responsibility in postcolonial Africa: 

Another civilizing mission? Journal of Change Management, 11(1), 91-110. 

Aerni, P. (2002). Stakeholder attitudes toward the risks and benefits of agricultural 

biotechnology in developing countries: A comparison between Mexico and the 

Philippines. Risk Analysis: An International Journal, 22(6), 1123-1137. 

Afreen, S., & Kumar, S. (2016). Between a rock and a hard place: The dynamics of 

stakeholder interactions influencing corporate sustainability practices. 

Sustainability Accounting, Management and Policy Journal, 7(3), 350-375. 

Alas, R., & Tafel, K. (2008). Conceptualizing the dynamics of social responsibility: 

Evidence from a case study of Estonia. Journal of Business Ethics, 81(2), 371-

385. 

Alonzo, M., Van Den Hoek, J., & Ahmed, N. (2016). Capturing coupled riparian and 

coastal disturbance from industrial mining using cloud-resilient satellite time 

series analysis. Scientific Reports, 6, 1-12. 

Amaeshi, K. (2011). International financial institutions and discursive institutional 

change: Implications for corporate social responsibility in developing economies. 

Journal of Change Management, 11(1), 111-128. 

Amiruddin, A.R., & Soares, A. d. J. (2003). Perjuangan Amungme: Antara Freeport 

dan Militer. Jakarta: Lembaga Studi dan Advokasi Masyarakat. 

Anderson, B. (Ed.). (2001). Violence and the state in Suharto's Indonesia. Ithaca, NY: 

Cornell University Press. 

Arevalo, J. A., & Aravind, D. (2011). Corporate social responsibility practices in India: 

Approach, drivers, and barriers. Corporate Governance: The International 

Journal of Business in Society, 11(4), 399-414. 



350 

 

Arli, D. I., & Lasmono, H. K. (2010). Consumers' perception of corporate social 

responsibility in a developing country. International Journal of Consumer Studies, 

34(1), 46-51. 

Armstrong, R., Baillie, C., & Cumming-Potvin, W. (2014). Mining and communities: 

Understanding the context of engineering practice. Synthesis Lectures on 

Engineers, Technology, and Society, 8(1), 1-148. 

Arnstein, S. R. (1969). A ladder of citizen participation. Journal of the American 

Institute of Planners, 35(4), 216-224. 

Asmarini, W. (2017, May 5). Indonesia and U.S. miner Freeport start contract 

negotiations. Reuters. Retrieved from http://www.reuters.com/article/us-

indonesia-freeport-idUSKBN1801GP  

Astiti, T. I. P., Kartika, G. A. P., & Dewi, A. A. I. A. U. (2015). Implementasi Pasal 33 

Ayat 3 UUD 1945 dalam Berbagai Perundang-undangan Tentang Sumberdaya 

Alam. Jurnal Magister Hukum Udayana, 4(1), 69-81. 

Aston, J. (1999). Experiences of coastal management in the Pacific Islands. Ocean & 

Coastal Management, 42(6-7), 483-501. 

Atkinson, P., Delamont, S., & Coffey, A. (2004). Key themes in qualitative research: 

Continuities and changes. Walnut Creek, CA: Altamira. 

Azim, M. F. (2016). Menimbang gagasan musyawarah dalam Pemilu Nasional di 

Papua. Turast: Jurnal Penelitian dan Pengabdian (e-Journal), 2(1), 93-108. 

Bailey, J. (2008). First steps in qualitative data analysis: Transcribing. Family Practice, 

25(2), 127-131. 

Baker, D. C., & McLelland, J. N. (2003). Evaluating the effectiveness of British 

Columbia's environmental assessment process for first nations' participation in 

mining development. Environmental Impact Assessment Review, 23(5), 581-603. 

Ballard, C., & Banks, G. (2009). Between a rock and a hard place: Corporate strategy at 

the Freeport mine in Papua, 2001–2006. In B. P. Resosudarno & F. Jotzo (Eds.) 

Working with nature against poverty: Development, Resources and the 

Environment in Eastern Indonesia (pp. 147-177). Singapore: ISEAS Publishing. 

Banerjee, S. B. (2014). A critical perspective on corporate social responsibility. Critical 

Perspectives on International Business, 10(1/2), 84-95 

Banerjee, S. B. (2008). Corporate social responsibility: The good, the bad and the ugly. 

Critical Sociology, 34(1), 51-79. 

Banks, G. (1993). Mining multinationals and developing countries: Theory and practice 

in Papua New Guinea. Applied Geography, 13(4), 313-327. 

Banks, G. (2002). Mining and the environment in Melanesia: Contemporary debates 

reviewed. The Contemporary Pacific, 14, 39-67. 

Bappeda Kabupaten Mimika. (2016). Pertumbuhan Produk Domestik Regional Bruto 

Kabupaten Mimika. Timika, Indonesia: Bappeda Kabupaten Mimika. 

http://www.reuters.com/article/us-indonesia-freeport-idUSKBN1801GP
http://www.reuters.com/article/us-indonesia-freeport-idUSKBN1801GP


351 

 

Barelli, M. (2012). Free, prior and informed consent in the aftermath of the UN 

Declaration on the Rights of Indigenous Peoples: Developments and challenges 

ahead. The International Journal of Human Rights, 16(1), 1-24. 

Bartlett, J. L., & Devin, B. (2011). Management, communication, and corporate social 

responsibility. In Ø. Ihlen, J. L. Bartlett, & S. May (Eds.), The handbook of 

communication and corporate social responsibility (pp. 47-66). Chichester, 

England: Wiley‐Blackwell. 

Bartlett, J., Iwasaki, Y., Gottlieb, B., Hall, D., & Mannell, R. (2007). Framework for 

aboriginal-guided decolonizing research involving Métis and First Nations 

persons with diabetes. Social Science & Medicine, 65(11), 2371-2382. 

Battiste, M. (2004). Unfolding the lessons of colonization. In M. Battiste (Ed.), 

Unhomely states: Theorizing english-canadian postcolonialism (pp. 209-220). 

Peterborough, Ont: Broadview Press. 

Battiste, M. (2011). Reclaiming indigenous voice and vision. Vancouver, Canada: UBC 

Press. 

Beanal, T. (1992). A glimpse of the Amungme community development in relation to the 

presence of the Copper Mining Company Freeport Indonesia Incorporated. 

Timika, Indonesia: Freeport McMoRan Inc. 

Beanal, T. (n.d). Amungme: Magaboarat Negel Jombei-Peimbei. Timika, Indonesia: 

Freeport McMoRan Inc. 

Bebbington, J., Brown, J., Frame, B., & Thomson, I. (2007). Theorizing engagement: 

The potential of a critical dialogic approach. Accounting, Auditing & 

Accountability Journal, 20(3), 356-381. 

Beckett, R., & Jonker, J. (2002). AccountAbility 1000: A new social standard for 

building sustainability. Managerial Auditing Journal, 17, 36-42. 

Bellier, I., & Préaud, M. (2012). Emerging issues in indigenous rights: Transformative 

effects of the recognition of indigenous peoples. The International Journal of 

Human Rights, 16(3), 474-488. 

Benatar, S. R. (2002). Reflections and recommendations on research ethics in 

developing countries. Social Science & Medicine, 54(7), 1131-1141.  

Berle, A., & Means, G. (1932). Private property and the modern corporation. New 

York: Mac-millan. 

Berry, S. L., & Crowe, T. P. (2009). A review of engagement of indigenous Australians 

within mental health and substance abuse services. Australian E-journal for the 

Advancement of Mental Health, 8(1), 16-27. 

Beschorner, T., & Müller, M. (2007). Social standards: Toward an active ethical 

involvement of businesses in developing countries. Journal of Business 

Ethics, 73(1), 11-20. 

Beteille, A. (1998). The idea of indigenous people. Current Anthropology, 39(2), 187-

192. 



352 

 

Black, L. (2015). Strong outlook for corporate social responsibility. Governance 

Directions, 67(7), 399-402. 

Bloomberg. (2019). Company overview of PT Freeport Indonesia. Retrieved from 

https://www.bloomberg.com/research/stocks/private/snapshot.asp?privcapId=656

2596  

Boesso, G., & Kumar, K. (2009a). An investigation of stakeholder prioritization and 

engagement: Who or what really counts. Journal of Accounting & Organizational 

Change, 5(1), 62-80. 

Boesso, G., & Kumar, K. (2009b). Stakeholder prioritization and reporting: Evidence 

from Italy and the US. Accounting Forum, 33(2), 162-175. 

Boesso, G., & Kumar, K. (2016). Examining the association between stakeholder 

culture, stakeholder salience and stakeholder engagement activities: An empirical 

study. Management Decision, 54(4), 815-831. 

Booth, A. L., & Skelton, N. W. (2011). Improving First Nations' participation in 

environmental assessment processes: Recommendations from the field. Impact 

Assessment and Project Appraisal, 29(1), 49-58. 

Bowen, F., Newenham-Kahindi, A., & Herremans, I. (2008). Engaging the community: 

A systematic review. Retrieved from 

http://www.crsdd.uqam.ca/pages/docs/RNBS_CommunityEngagement_2008.pdf  

Bowen, H. R. (1953). Social responsibilities of the businessman. Iowa City, IA: 

University of Iowa Press. 

Braithwaite, J., Cookson, M., Braithwaite, V. and Dunn, L. (2013). Papua. In M. 

Cookson, L. Dunn, J. Braithwaite, V. Braithwaite (Eds.), Anomie and violence: 

Non-truth and reconciliation in Indonesian peacebuilding (pp. 49-146). Canberra, 

Australia: ANU Press.  

Braun, K. L., Kim, B. J., Ka'opua, L. S., Mokuau, N., & Browne, C. V. (2004). Native 

Hawaiian and Pacific Islander elders: What gerontologists should know. The 

Gerontologist, 55(6), 912–919. 

Brereton, D., & Parmenter, J. (2008). Indigenous employment in the Australian mining 

industry. Journal of Energy & Natural Resources Law, 26(1), 66-90. 

Bruce, P., & Shelley, R. (2010). Assessing stakeholder engagement. Communication 

Journal of New Zealand, 11(2), 30-48. 

Brundige, E., & Lowenstein, A. K. (2004). Indonesian human rights abuses in West 

Papua: Application of the law of genocide to the history of Indonesian control. 

Retrieved from http://www.g-a-

l.info/Yale%20Report%20on%20West%20Papuah%20rights.pdf  

Brunskill, G. J., Zagorskis, I., Pfitzner, J., & Ellison, J. (2004). Sediment and trace 

element depositional history from the Ajkwa River estuarine mangroves of Irian 

Jaya (West Papua), Indonesia. Continental Shelf Research, 24(19), 2535-2551. 

Bryant, A. (2002). Re-grounding grounded theory. Journal of Information Technology 

Theory and Application, 4(1), 25-42. 

https://www.bloomberg.com/research/stocks/private/snapshot.asp?privcapId=6562596
https://www.bloomberg.com/research/stocks/private/snapshot.asp?privcapId=6562596
http://www.crsdd.uqam.ca/pages/docs/RNBS_CommunityEngagement_2008.pdf
http://www.g-a-l.info/Yale%20Report%20on%20West%20Papuah%20rights.pdf
http://www.g-a-l.info/Yale%20Report%20on%20West%20Papuah%20rights.pdf


353 

 

Bryant, A. (2007). A constructive/ist response to Glaser's "Constructivist Grounded 

Theory?". Historical Social Research/Historische Sozialforschung. Supplement, 

(19), 106-113. 

Bryant, A., & Charmaz, K. (2007). The Sage handbook of grounded theory. Los 

Angeles, CA: Sage. 

Bryant, A., & Charmaz, K. (2010). Grounded theory in historical perspective: An 

epistemological account. In A. Bryant & K. Charmaz (Eds.), Handbook of 

grounded theory (pp. 31-57). Los Angeles, CA: Sage. 

Bryman, A., & Bell, E. (2011). Business research methods (3rd ed.). Oxford, England: 

Oxford University Press   

Buckingham, M., & Coffman, C. (1999). First, break all the rules. London, England: 

Simon & Shuster. 

Burce, M. (1995). Amungme culture report. Timika, Indonesia. Freeport McMoran Inc. 

Burchell, J., & Cook, J. (2013a). CSR, co-optation and resistance: The emergence of 

new agonistic relations between business and civil society. Journal of Business 

Ethics, 115(4), 741-754. 

Burchell, J., & Cook, J. (2013b). Sleeping with the enemy? Strategic transformations in 

business–NGO relationships through stakeholder dialogue. Journal of Business 

Ethics, 113(3), 505-518. 

Butzier, S. R., & Stevenson, S. M. (2014). Indigenous peoples’ rights to sacred sites and 

traditional cultural properties and the role of consultation and free, prior and 

informed consent. Journal of Energy & Natural Resources Law, 32(3), 297-334. 

Caldwell, M., & Utrecht, E. (1979). Indonesia: An alternative history. Chippendale, 

NSW: Alternative Publishing Co-operative. 

Cameron, J., & Ramsay, R. (1996). Transnational environmental disputes. Asia Pacific 

Journal of Environmental Law, 1(102), 5-24. 

Campbell, J. L. (2007). Why would corporations behave in socially responsible ways? 

An institutional theory of corporate social responsibility. Academy of 

Management Review, 32(3), 946-967. 

Carnwell, R., & Daly, W. (2001). Strategies for the construction of a critical review of 

the literature. Nurse Education in Practice, 1(2), 57-63. 

Carrington, K., & Pereira, M. (2011). Assessing the social impacts of the resources 

boom on rural communities. Rural Society, 21(1), 2-20.  

Carroll, A. B. (1979). A three-dimensional conceptual model of corporate performance. 

The Academy of Management Review, 4(4), 497-505.  

CartoGIS Services (Cartographer). (2018). New Guinea Island. Retrieved from 

http://asiapacific.anu.edu.au/mapsonline/base-maps/new-guinea-island  

Cennamo, C., Berrone, P., Cruz, C., & Gomez‐Mejia, L. R. (2012). Socioemotional 

wealth and proactive stakeholder engagement: Why family‐controlled firms care 

http://asiapacific.anu.edu.au/mapsonline/base-maps/new-guinea-island


354 

 

more about their stakeholders. Entrepreneurship Theory and Practice, 36(6), 

1153-1173. 

Chapple, W., & Moon, J. (2007). CSR agendas for Asia. Corporate Social 

Responsibility and Environmental Management, 14(4), 183-188. 

Charmaz, K. (2000). Constructivist and objectivist grounded theory. In N. K. Denzin & 

Y. E. Lincoln (Eds.), Handbook of qualitative research (pp. 509-535). Los 

Angeles, CA: Sage. 

Charmaz, K. (2005). Grounded theory in the 21st century: Applications for advancing 

social justice studies. In N. K. Denxin & Y. E. Lincoln (Eds.), Handbook of 

qualitative research (3rd ed., pp. 507-535). Thousand Oaks, CA: Sage. 

Charmaz, K. (2011a). A constructivist grounded theory analysis of losing and regaining 

a valued self. In F. J. Wertz, K. Charmaz, L. J. McMullen, R. Josselson, R. 

Anderson, & E. McSpadden (Eds.), Five ways of doing qualitative analysis: 

Phenomenological psychology, grounded theory, discourse analysis, narrative 

research, and intuitive inquiry (pp. 165-204). New York: Guilford. 

Charmaz, K. (2011b). Grounded theory methods in social justice research. In N. K. 

Denzin & Y. E. Lincoln (Eds.), Handbook of qualitative research (Vol. 4th ed., pp. 

359-380). Thousand Oaks, CA: Sage. 

Charmaz, K. (2014). Constructing grounded theory (2nd ed.). London, England: Sage. 

Cheffins, B., & Bank, S. (2009). Is Berle and Means really a myth? Business History 

Review, 83(3), 443-474. 

Chew, A., & Greer, S. (1997). Contrasting world views on accounting: Accountability 

and aboriginal culture. Accounting, Auditing & Accountability Journal, 10(3), 

276-298. 

Clark, J. (2000). The matter of freedom: Ecofeminist lesson for social ecology. 

Capitalism Nature Socialism, 11(3), 62-80. 

Clark, J. (2001). The indigenous struggle against violence, exploitation and ecological 

destruction: Lessons of the West Papuan resistance to state and corporate 

domination. Retrieved from the World Peace Thinkers’ Meet on Paths of Peace in 

a Strife-Torn World, Jan 3-7, 2001, Kolkata, India. 

Clarke, J., & Gibson‐Sweet, M. (1999). The use of corporate social disclosures in the 

management of reputation and legitimacy: A cross sectoral analysis of UK Top 

100 Companies. Business Ethics: A European Review, 8(1), 5-13. 

Clarkson, M. B. E. (1995). A stakeholder framework for analyzing and evaluating 

corporate social performance. The Academy of Management Review, 20(1), 92-

117.  

Clayton, M. (2014). The influence agenda. London, England: Palgrave Macmillan. 

Collier, Z. A., Bates, M. E., Wood, M. D., & Linkov, I. (2014). Stakeholder engagement 

in dredged material management decisions. Science of the Total Environment, 

496, 248-256. 



355 

 

Commission of the European Communities. (2002). Corporate social responsibility: A 

business contribution to sustainable development: Retrieved from https://eur-

lex.europa.eu/   

Community. (2020). In Oxford Learners’ Dictionaries.com. Retrieved from 

https://www.oxfordlearnersdictionaries.com/definition/english/community?q=com

munity  

Company-Community Partnership for Health in Indonesia. (2012). Case study: Malaria 

Control Integrated Program in Papua, Indonesia, the Partnership of PT Freeport 

Indonesia and Amungme-Kamoro Community Development Institute. Jakarta, 

Indonesia: Public Health Institute. 

Cook, C. D. (2001). Papuan gold: A blessing or a curse? The case of the Amungme. 

Cultural Survival Quaterly, 25(1), p. 44.  

Cooney, J. (2013). Mining, economic development and indigenous peoples: "Getting the 

governance equation right". Report on a forum held at McGill University Institute 

for the Study of International Development (ISID), Montreal, August 5-10, 2013.  

Corntassel, J. (2003). Who is indigenous? “Peoplehood”and ethnonationalist approaches 

to rearticulating indigenous identity. Nationalism and Ethnic Politics, 9(1), 75-

100. 

Costanza, J. N. (2015). Indigenous peoples’ right to prior consultation: Transforming 

human rights from the grassroots in Guatemala. Journal of Human Rights, 14(2), 

260-285. 

Craig, R., Taonui, R., & Wild, S. (2012). The concept of taonga in Māori culture: 

Insights for accounting. Accounting, Auditing & Accountability Journal, 25(6), 

1025-1047. 

Crowther, D., & Green, M. (2004). Organisational theory. London, UK: CIPD 

Publishing. 

Cunningham, C., & Stanley, F. (2003). Indigenous by definition, experience, or world 

view: Links between people, their land, and culture need to be acknowledged. 

British Medical Journal, 327(7412), 403-404. 

Da Costa, A. B., & Asmarini, W. (2018, December 21). Indonesia closes long-awaited 

$3.85 billion Freeport deal. Reuters. Retrieved from 

https://www.reuters.com/article/us-indonesia-freeport/indonesia-closes-long-

awaited-3-85-billion-freeport-deal-idUSKCN1OK0XU  

Daes, E.-I. (2000). Prologue: The experience of colonization around the world. In M. 

Battiste (Ed.), Reclaiming indigenous voice and vision (pp. 3-8). Vancouver, 

Canada: UBC Press. 

Daniri, M. A. (2008). Standarisasi tanggung jawab sosial perusahaan. Jakarta, 

Indonesia: Kadin Indonesia. 

Dare, M., Schirmer, J., & Vanclay, F. (2014). Community engagement and social 

licence to operate. Impact Assessment and Project Appraisal, 32(3), 188-197. 

https://eur-lex.europa.eu/
https://eur-lex.europa.eu/
https://www.oxfordlearnersdictionaries.com/definition/english/community?q=community
https://www.oxfordlearnersdictionaries.com/definition/english/community?q=community
https://www.reuters.com/article/us-indonesia-freeport/indonesia-closes-long-awaited-3-85-billion-freeport-deal-idUSKCN1OK0XU
https://www.reuters.com/article/us-indonesia-freeport/indonesia-closes-long-awaited-3-85-billion-freeport-deal-idUSKCN1OK0XU


356 

 

Dartey-Baah, K., & Amponsah-Tawiah, K. (2011). Exploring the limits of Western 

corporate social responsibility theories in Africa. International Journal of 

Business and Social Science, 2(18).  

Davis, G. F. (2011). The twilight of the Berle and Means corporation. Seattle University 

Law Review, 34 (4), 1121-1138  

Dawkins, C. (2015). Agonistic pluralism and stakeholder engagement. Business Ethics 

Quarterly, 25(1), 1-28. 

Dé Ishtar, Z. (2005). Striving for a common language: A white feminist parallel to 

indigenous ways of knowing and researching. Women's Studies International 

Forum. 28, 357-368. 

de Soares, A. J. (2004). The impact of corporate strategy on community dynamics: A 

case study of the Freeport Mining Company in West Papua, Indonesia. 

International Journal on Minority and Group Rights, 11(1), 115-142.  

Deegan, C. M. (2002). The legitimising effect of social and environmental disclosures: 

A theoretical foundation. Accounting, Auditing & Accountability Journal, 15(3), 

282-311. 

Deegan, C. M. (2014). Financial accounting theory (4th ed.). North Ryde, NSW: 

McGraw-Hill Education (Australia). 

Deetz, S., & Kersten, A. (1983). Critical models of interpretive research. 

Communication and Organizations: An Interpretive Approach, 147-171. 

Deliarnoor, N. A. (2015). Evaluasi politik hukum penyelenggaraan pilkada langsung di 

Papua. Jurnal Ilmu-Ilmu Sosial dan Humaniora, 17(1), 49-55. 

Dent, J. (2016). Accounts of engagement: Conditions and capitals of indigenous 

participation in Canadian commercial archaeology (Doctor's thesis, University of 

Western Ontario). Retrieved from https://ir.lib.uwo.ca/etd/4287/  

Denzin, N. K., & Lincoln, Y. S. (2008). The landscape of qualitative research (3rd ed.). 

Los Angeles, CA: Sage. 

Dey, C. (2007). Developing silent and shadow accounts. In J. Bebbington, J. Unerman, 

& B. O'Dwyer (Eds.), Sustainability accounting and accountability (2nd ed.). 

Abingdon, England: Routledge. 

Dillard, J. F., & Ruchala, L. (2005). The rules are no game: From instrumental 

rationality to administrative evil. Accounting, Auditing & Accountability 

Journal, 18(5), 608-630. 

Dingle, A. E. (1988). Aboriginal economy. Fitzroy, Australia: McPhee Gribble. 

Dodd, M. (1931). For whom are corporate managers trustees. Harvard Law Review, 45, 

1145-1163. 

Donaldson, T., & Preston, L. E. (1995). The stakeholder theory of the corporation: 

Concepts, evidence, and implications. Academy of Management Review, 20(1), 

65-91. 

https://ir.lib.uwo.ca/etd/4287/


357 

 

Donnelly, J. (2010). Maximising participation in international community-level project 

evaluation: A strength-based approach. Evaluation Journal of Australasia, 10(2), 

43-50. 

Downey, L., Bonds, E., & Clark, K. (2010). Natural resource extraction, armed 

violence, and environmental degradation. Organization & Environment, 23(4), 

417-445. 

D'Urville, J.-S. B.-C. S. D., Ollivier, I., de Biran, A., & Clark, G. (2003). On the islands 

of the great ocean. Journal of Pacific History, 38(2), 163-174. 

Ell, P., Kossay, T., Ramli, R., Maturbongs, H., Mena, M., & Kepata, M. (2003). Sistem 

Noken, demokratiskah?. Jayapura, Indonesia: Kantor Advokat dan Konsultan 

Hukum Pieter Ell, SH dan Rekan kerja sama dengan Pemerintah Daerah Provinsi 

Papua. 

Emberson-Bain, A. (1994). Mining development in the Pacific: Are we sustaining the 

unsustainable? In W. Harcourt (Ed.), Feminist perspectives on sustainable 

development (pp. 46-59). London, England: Zed Books. 

Energy and Mineral Resource Minister Regulation 34 of 2017 on Licensing in Mineral 

and Coal Mining. Retrieved from http://www.apbi-

icma.org/uploads/files/old/2017/08/terjemahan-Permen-ESDM-Noomor-34-

Tahun-2017-1.pdf    

Energy and Mineral Resources Minister Regulation 1 of 2014 on Increase in Added 

Value, Mineral Processing, and Refining/Smelting. Retrieved from 

https://jdih.esdm.go.id/storage/document/Permen%20ESDM%20%2001%202014.

pdf  

English, V., Romano-Critchley, G., & Sommerville, A. (2004). Medical ethics today: 

the BMA's handbook of ethics and law (2nd ed.). London, England: BMJ Books. 

Epstein, E. M. (1987). The corporate social policy process: Beyond business ethics, 

corporate social responsibility, and corporate social responsiveness. California 

Management Review, 29(3), 99-114.  

Erdianto, K. (2017, June 24). Pemerintah dan Freeport disebut merampas hak tanah adat 

suku Amungme. Kompas. Retrieved from 

http://nasional.kompas.com/read/2017/02/24/16342521/pemerintah.dan.freeport.di

sebut.merampas.hak.tanah.adat.suku.amungme  

Evan, W. M., & Freeman, R. E. (1993). A stakeholder theory of the modern 

corporation: Kantian Capitalism. In T. L. Beauchamp & N. Bowie (Eds.), Ethical 

theory and business. Englewood Cliffs, NJ: Prentice Hall. 

Fassin, Y. (2009). The stakeholder model refined. Journal of Business Ethics, 84(1), 

113-135. 

Fawcett, S. B., Paine-Andrews, A., Francisco, V. T., Schultz, J. A., Richter, K. P., 

Lewis, R. K., . . . Fisher, J. L. (1995). Using empowerment theory in collaborative 

partnerships for community health and development. American Journal of 

Community Psychology, 23(5), 677-697. 

http://www.apbi-icma.org/uploads/files/old/2017/08/terjemahan-Permen-ESDM-Noomor-34-Tahun-2017-1.pdf
http://www.apbi-icma.org/uploads/files/old/2017/08/terjemahan-Permen-ESDM-Noomor-34-Tahun-2017-1.pdf
http://www.apbi-icma.org/uploads/files/old/2017/08/terjemahan-Permen-ESDM-Noomor-34-Tahun-2017-1.pdf
https://jdih.esdm.go.id/storage/document/Permen%20ESDM%20%2001%202014.pdf
https://jdih.esdm.go.id/storage/document/Permen%20ESDM%20%2001%202014.pdf
http://nasional.kompas.com/read/2017/02/24/16342521/pemerintah.dan.freeport.disebut.merampas.hak.tanah.adat.suku.amungme
http://nasional.kompas.com/read/2017/02/24/16342521/pemerintah.dan.freeport.disebut.merampas.hak.tanah.adat.suku.amungme


358 

 

Fay, B. (1987). Critical social science. Ithaca, NY: Cornell University Press. 

Fealy, G. (2016). Bigger than Ahok: explaining the 2 December mass rally. Retrieved 

from https://indonesiaatmelbourne.unimelb.edu.au/bigger-than-ahok-explaining-

jakartas-2-december-mass-rally/  

Filer, C. (1997). The Melanesian way of menacing the mining industry. In B. Burt & C. 

Clerk (Eds.), Environment and development in the Pacific islands (pp. 91-122). 

Port Moresby, PNG: University of Papua New Guinea Press. 

Filer, C. (2011). New land grab in Papua New Guinea. Pacific Studies, 34(2), 269-294. 

Filer, C., & Macintyre, M. (2006). Grass roots and deep holes: Community responses to 

mining in Melanesia. The Contemporary Pacific, 18(2), 215-231. 

Fisher, F., & Mesenas, G. (2000). Indonesia. Milwaukee, Wis: Gareth Stevens. 

Flemmer, R., & Schilling‐Vacaflor, A. (2016). Unfulfilled promises of the consultation 

approach: The limits to effective indigenous participation in Bolivia’s and Peru’s 

extractive industries. Third World Quarterly, 37(1), 172-188. 

Foley, D. (2003). Indigenous epistemology and indigenous standpoint theory. Social 

Alternatives, 22(1), 44. 

Foley, D. (2006). Indigenous standpoint theory. International Journal of the 

Humanities, 3(8), 25-36. 

Fordham, A. E., Robinson, G. M., & Van Leeuwen, J. (2018). Developing community 

based models of corporate social responsibility. The Extractive Industries and 

Society, 5(1), 131-143. 

Forshee, J. (2006). Culture and customs of Indonesia. Westport, Connecticut: 

Greenwood Press. 

Foster, D., & Jonker, J. (2005). Stakeholder relationships: The dialogue of engagement. 

Corporate Governance: The International Journal of Business in Society, 5(5), 

51-57. 

Frederick, W. C. (1960). The growing concern over business responsibility. California 

Management Review, 2(4), 54-61.  

Freeman, E. (1984). Strategic management: A stakeholder approach. Boston: Pitman. 

Freeman, E., & Reed, D. L. (1983). Stockholders and stakeholders: A new perspective 

on corporate governance. California Management Review, 25(3), 88-106. 

Freeman, E., Harrison, J., Wicks, A., Parmar, B., & De Colle, S. (2010). Stakeholder 

theory: The state of the art. Cambridge, England: Cambridge University Press. 

Freeman, R. E., Dunham, L., & Liedtka, J. (2001). The soft underbelly of stakeholder 

theory: Towards understanding community. Retrieved from 

https://papers.ssrn.com/sol3/papers.cfm?abstract_id=284973   

Freeport-McMoRan updates status of PT Freeport Indonesia operations. (2017, 

February 3). Business Wire. Retrieved from 

https://www.businesswire.com/news/home/20170203005387/en/Freeport-

McMoRan-Updates-Status-PT-Freeport-Indonesia-Operations  

https://indonesiaatmelbourne.unimelb.edu.au/bigger-than-ahok-explaining-jakartas-2-december-mass-rally/
https://indonesiaatmelbourne.unimelb.edu.au/bigger-than-ahok-explaining-jakartas-2-december-mass-rally/
https://papers.ssrn.com/sol3/papers.cfm?abstract_id=284973
https://www.businesswire.com/news/home/20170203005387/en/Freeport-McMoRan-Updates-Status-PT-Freeport-Indonesia-Operations
https://www.businesswire.com/news/home/20170203005387/en/Freeport-McMoRan-Updates-Status-PT-Freeport-Indonesia-Operations


359 

 

Freeport-McMoRan. (2015). 2015 annual report: Proving our mettle. Retrieved from 

http://www.annualreports.com/HostedData/AnnualReportArchive/f/NYSE_FCX_

2015.pdf  

Freeport-McMoRan. (2016). 2016 annual report: Driven by value. Retrieved from 

http://www.annualreports.com/HostedData/AnnualReportArchive/f/NYSE_FCX_

2016.pdf  

Freeport-McMoRan. (2017). Powered by copper: 2017 working toward sustainable 

development report. Retrieved from 

https://www.fcx.com/sites/fcx/files/documents/sustainability/wtsd_2017.pdf  

Friedman, A., & Miles, S. (2006). Stakeholders: Theory and practice. Oxford, England: 

Oxford University Press. 

Fui, L., Khin, E., & Ying, C. (2011). The epistemology assumption of critical theory for 

social science research. International Journal of Humanities and Social 

Sciences, 1(4), 129-134. 

Gable, C., & Shireman, B. (2005). Stakeholder engagement: A three‐phase 

methodology. Environmental Quality Management, 14(3), 9-24. 

Gallhofer, S., Gibson, K., Haslam, J., McNicholas, P., & Takiari, B. (2000). Developing 

environmental accounting: Insights from indigenous cultures. Accounting, 

Auditing & Accountability Journal, 13(3), 381-409. 

Gibson, K. (2000). Accounting as a tool for Aboriginal dispossession: Then and now. 

Accounting, Auditing & Accountability Journal, 13(3), 289-306. 

Gilberthorpe, E., & Banks, G. (2012). Development on whose terms?: CSR discourse 

and social realities in Papua New Guinea's extractive industries sector. Resources 

Policy, 37(2), 185-193. 

Gilberthorpe, E., & Hilson, G. (2016). Natural resource extraction and indigenous 

livelihoods: Development challenges in an era of globalization. London, England: 

Routledge. 

Glaser, B., & Strauss, A. (1968). The discovery of grounded theory: Strategies for 

qualitative research. London, England: Weidenfeld and Nicolson. 

Glassman, M., & Glassman, A. (2017). Is dual language marketing socially responsible? 

Business Horizons, 60(4), 565-572. 

Göcke, K. (2013). Indigenous peoples in International Law. In B. Hauser-Schäublin 

(Ed.), Adat and indigeneity in Indonesia, culture and entitlements between 

heteronomy and self-ascription (pp. 17-30). Göttingen, Germany: 

Universitätsverlag Göttingen. 

Government Regulation 1 of 2008 on Special Autonomy for Papua Province in Lieu of 

Acts. Retrieved from https://www.walhi.or.id/wp-content/uploads/2018/07/uu-

otonomi-khusus-papua.pdf  

Government Regulation 1 of 2014 on the Implementation of Mineral and Coal Mining 

Business Activities. Retrieved from 

https://jdih.esdm.go.id/peraturan/PP%20No.%201%20Thn%202014.pdf 

http://www.annualreports.com/HostedData/AnnualReportArchive/f/NYSE_FCX_2015.pdf
http://www.annualreports.com/HostedData/AnnualReportArchive/f/NYSE_FCX_2015.pdf
http://www.annualreports.com/HostedData/AnnualReportArchive/f/NYSE_FCX_2016.pdf
http://www.annualreports.com/HostedData/AnnualReportArchive/f/NYSE_FCX_2016.pdf
https://www.fcx.com/sites/fcx/files/documents/sustainability/wtsd_2017.pdf
https://www.walhi.or.id/wp-content/uploads/2018/07/uu-otonomi-khusus-papua.pdf
https://www.walhi.or.id/wp-content/uploads/2018/07/uu-otonomi-khusus-papua.pdf
https://jdih.esdm.go.id/peraturan/PP%20No.%201%20Thn%202014.pdf


360 

 

Government Regulation 54 of 1996 on the Establishment of Mimika Regency in Irian 

Level 1 Region Province. Retrieved from 

https://peraturan.bpk.go.id/Home/Details/56752/pp-no-54-tahun-1996   

Gray, R. (2002). The social accounting project and accounting organizations and society 

privileging engagement, imaginings, new accountings and pragmatism over 

critique? Accounting, Organizations and Society, 27(7), 687-708. 

Gray, R., Kouhy, R., & Lavers, S. (1995). Constructing a research database of social 

and environmental reporting by UK companies. Accounting, Auditing & 

Accountability Journal, 8(2), 78-101. 

Greco, G., Sciulli, N., & D’Onza, G. (2015). The influence of stakeholder engagement 

on sustainability reporting: Evidence from Italian local councils. Public 

Management Review, 17(4), 465-488. 

Greenwood, M. (2007). Stakeholder engagement: Beyond the myth of corporate 

responsibility. Journal of Business Ethics, 74(4), 315-327. 

Greenwood, M., & Van Buren, H. J. (2010). Trust and stakeholder theory: 

Trustworthiness in the organisation–stakeholder relationship. Journal of Business 

Ethics, 95(3), 425-438. 

Greer, S., & McNicholas, P. (2017). Accounting for “moral betterment” pastoral power 

and indentured aboriginal apprenticeship programs in New South Wales. 

Accounting, Auditing & Accountability Journal, 30(8), 1843-1866. 

Greer, S., & Patel, C. (2000). The issue of Australian indigenous world-views and 

accounting. Accounting, Auditing & Accountability Journal, 13(3), 307-329. 

Grumblies, A.-T. (2013). Being wana, becoming an “Indigenous People”. 

Experimenting with indigeneity in Central Sulawesi. In B. Hauser-Schäublin 

(Ed.), Adat and indigeneity in Indonesia, culture and entitlements between 

heteronomy and self-ascription (pp. 81-98). Göttingen, Germany: 

Universitätsverlag Göttingen. 

Guba, E. G., & Lincoln, Y. S. (1994). Competing paradigms in qualitative 

research. Handbook of qualitative research, 2(163-194) 

Gunstone, A. (2009). Whiteness, indigenous peoples and Australian universities. 

Australian Critical Race and Whiteness Studies Association, 5(1), 1-8. 

Habermas, J. (1974). Theory and practice. London, England: Heinemann. 

Hadi, S. (2013). Pengakuan model Noken dalam putusan Mahkamah Konstitusi tentang 

Pemilukada Lanny Jaya Papua dan implementasinya terhadap sistem Pemilu di 

Indonesia (Master's thesis, Universitas Muhammadiyah Surakarta). Retrieved 

from http://eprints.ums.ac.id/27576/  

Hanna, P., & Vanclay, F. (2013). Human rights, indigenous peoples and the concept of 

free, prior and informed consent. Impact Assessment and Project Appraisal, 31(2), 

146-157. 

Harple, T. S. (2000). Controlling the dragon: An ethno-historical analysis of social 

engagement among the Kamoro of South-West New Guinea (Indonesian 

https://peraturan.bpk.go.id/Home/Details/56752/pp-no-54-tahun-1996
http://eprints.ums.ac.id/27576/


361 

 

Papua/Irian Jaya) (Doctoral thesis, Australian National University, Canberra). 

Retrieved from https://openresearch-repository.anu.edu.au/handle/1885/47146  

Hasnas, J. (1998). The normative theories of business ethics: A Guide for the perplexed. 

Business Ethics Quarterly, 8(1), 19-42.  

Hauser-Schaublin, B. (2013). The power of indigeneity: Reparation, readjustment and 

repositioning. In Adat and indigeneity in Indonesia: Culture and entitlements 

between heteronomy and self-ascription (vol. 7, pp. 5-16). Göttingen, Germany: 

Universitätsverlag Göttingen. 

Heidbüchel, E. (2007). The West Papua conflict in Indonesia: Actos [ie actors], issues 

and approaches. Wettenberg, Germany: Johannes Herrmann Verlag. 

Held, D. (1980). Introduction to critical theory: Horkheimer to Habermas. Berkeley: 

University of California Press. 

Hill, R., Grant, C., George, M., Robinson, C., Jackson, S., & Abel, N. (2012). A 

typology of indigenous engagement in Australian environmental management: 

Implications for knowledge integration and social-ecological system 

sustainability. Ecology and Society, 17(1), 1-17. 

Hillman, A., & Keim, G. (2001). Shareholder value, stakeholder management, and 

social issues: What's the bottom line? Strategic Management Journal, 22(2), 125-

139.  

Hills, J., & Welford, R. (2006). Case study: Auditing for human rights: Freeport‐

McMoRan Copper and Gold in Papua. Corporate Social Responsibility and 

Environmental Management, 13(2), 108-114. 

Hisada, T. (2007). Indigenous development and self-determination in West Papua: A 

case study of the socio-political and economic impacts of mining upon the 

Amungme and Kamoro communities of West Papua (Master's thesis, University of 

Waikato, Hamilton, New Zealand). Retrieved from 

https://researchcommons.waikato.ac.nz/bitstream/handle/10289/2457/thesis.pdf?s

equence=1&isAllowed=y  

Hjørland, B. (2002). Domain analysis in information science: Eleven approaches–

traditional as well as innovative. Journal of Documentation, 58(4), 422-462. 

Hofland, I. (2012). The relationship between CSR and competitiveness: The Indonesian 

case (Master's thesis, University of Twente). Retrieved from 

https://essay.utwente.nl/61660/1/MSc_I_Hofland.pdf 

Holcombe, S. (2004). Early indigenous engagement with mining in the Pilbara: Lessons 

from a historical perspective. Canberra, Australia: The Centre for Aboriginal 

Economic Policy Research, Australian National University.  

Holcombe, S. (2009). Indigenous entrepreneurialism and mining land use agreements. 

In J. Altman & D. Martin (Eds.), Power, culture, economy (pp. 149-169). 

Canberra: The Australian National University Press. 

Home Affairs Minister Regulation 64 of 2011 on the Guidelines for the Issuance of 

Research Recommendation. Retrieved from 

http://www.bphn.go.id/data/documents/11pmdagri064.pdf 

https://openresearch-repository.anu.edu.au/handle/1885/47146
https://researchcommons.waikato.ac.nz/bitstream/handle/10289/2457/thesis.pdf?sequence=1&isAllowed=y
https://researchcommons.waikato.ac.nz/bitstream/handle/10289/2457/thesis.pdf?sequence=1&isAllowed=y
http://www.bphn.go.id/data/documents/11pmdagri064.pdf


362 

 

Hooper, K., & Kearins, K. (2008). The walrus, carpenter and oysters: Liberal reform, 

hypocrisy and expertocracy in Maori land loss in New Zealand 1885–1911. 

Critical Perspectives on Accounting, 19(8), 1239-1262. 

Horkheimer, M. (1982). Critical theory. New York, NY: Continuum. 

Horrigan, B. (2007). 21st century corporate social responsibility trends: An emerging 

comparative body of law and regulation on corporate responsibility, governance, 

and sustainability. Macquarie Journal of Business Law, 4, 85-122. 

Howard, M. C. (1994). Mining, development, and indigenous peoples in Southeast Asia. 

Journal of Business Administration, 22, 93. 

Hox, J., & Boeije, H. (2005). Data collection, primary versus secondary. In J. Hox & H. 

Boeije (Eds.), Encyclopedia of social measurement (Vol. 1, pp. 593-599). Utrecht, 

Netherlands: Elsevier. 

Hu, Q., Schaufeli, W. B., & Taris, T. W. (2011). The Job demands–resources model: An 

analysis of additive and joint effects of demands and resources. Journal of 

Vocational Behavior, 79(1), 181-190. 

Idris, M. (2015, October 17). Sebelum Freeport datang, Mimika Papua hanya hutan. 

Detik Finance. Retrieved from https://finance.detik.com/energi/d-

3046257/sebelum-freeport-datang-mimika-papua-hanya-hutan  

Imbun, B. Y. (2007). Cannot manage without the “significant other”: Mining, corporate 

social responsibility and local communities in Papua New Guinea. Journal of 

Business Ethics, 73(2), 177-192. 

Indigenous and Tribal Peoples Convention 1989.  Retrieved from 

https://www.ilo.org/dyn/normlex/en/f?p=NORMLEXPUB:12100:0::NO:12100:P

12100_INSTRUMENT_ID:312314:NO 

Indonesia-Investments. (2019). Gold in Indonesia. Retrieved from 

https://www.indonesia-investments.com/business/commodities/gold/item167? 

International Coalition for Papua. (2013). A short history of West Papua. Retrieved 

from http://humanrightspapua.org/aboutpapua/8-a-short-history-of-west-papua  

International Council on Mining & Metals. (2013). Good practice guide on indigenous 

peoples and mining (2nd ed.). London: Author. 

International Finance Corporation. (2012). Performance Standard 7: Indigenous 

peoples. Retrieved from 

https://www.ifc.org/wps/wcm/connect/topics_ext_content/ifc_external_corporate_

site/sustainability-at-ifc/policies-standards/performance-standards/ps7 

International Work Group for Indigenous Affairs. (2019). Indigenous peoples in 

Indonesia Retrieved from https://www.iwgia.org/en/indonesia  

Jakarta protests: Muslims turn out in force against Christian governor Ahok. (2016, 

December 2). The Guardian. Retrieved from 

https://www.theguardian.com/world/2016/dec/02/jakarta-protests-muslims-

against-christian-governor-ahok  

https://finance.detik.com/energi/d-3046257/sebelum-freeport-datang-mimika-papua-hanya-hutan
https://finance.detik.com/energi/d-3046257/sebelum-freeport-datang-mimika-papua-hanya-hutan
https://www.ilo.org/dyn/normlex/en/f?p=NORMLEXPUB:12100:0::NO:12100:P12100_INSTRUMENT_ID:312314:NO
https://www.ilo.org/dyn/normlex/en/f?p=NORMLEXPUB:12100:0::NO:12100:P12100_INSTRUMENT_ID:312314:NO
https://www.indonesia-investments.com/business/commodities/gold/item167
http://humanrightspapua.org/aboutpapua/8-a-short-history-of-west-papua
https://www.ifc.org/wps/wcm/connect/topics_ext_content/ifc_external_corporate_site/sustainability-at-ifc/policies-standards/performance-standards/ps7
https://www.ifc.org/wps/wcm/connect/topics_ext_content/ifc_external_corporate_site/sustainability-at-ifc/policies-standards/performance-standards/ps7
https://www.iwgia.org/en/indonesia
https://www.theguardian.com/world/2016/dec/02/jakarta-protests-muslims-against-christian-governor-ahok
https://www.theguardian.com/world/2016/dec/02/jakarta-protests-muslims-against-christian-governor-ahok


363 

 

Jamali, D. (2007). The case for strategic corporate social responsibility in developing 

countries. Business and Society Review, 112(1), 1-27. 

Jamali, D., & Karam, C. (2018). Corporate social responsibility in developing countries 

as an emerging field of study. International Journal of Management Reviews, 

20(1), 32-61. 

Jamali, D., & Sidani, Y. (2011). Is CSR counterproductive in developing countries: The 

unheard voices of change. Journal of Change Management, 11(1), 69-71. 

Jamasmie, C. (2016). Freeport Indonesia boss steps down. Retrieved from 

http://www.mining.com/freeport-indonesia-boss-steps-down/  

Jeffery, N. (2009). Stakeholder engagement: A road map to meaningful engagement. 

Retrieved from 

https://dspace.lib.cranfield.ac.uk/bitstream/handle/1826/3801/Stakeholder_engage

ment-2009.pdf?sequence=3&isAllowed=y  

Jenaru, A. (2015). Persepsi dan partisipasi masyarakat dalam pendidikan: Studi 

partisipasi masyarakat suku Kamoro di Desa Hiripau, Kabupaten Mimika-Papua 

dalam pendidikan (Master's thesis, Universitas Kristen Satya Wacana). Retrieved 

from http://repository.uksw.edu/handle/123456789/12757  

Jensen, F., & Asmarini, W. (2017, February 19). Update 1-Freeport Indonesia says 

could seek arbitration over mining contract violations. Reuters. Retrieved from 

https://www.businessinsider.com/r-update-1-freeport-indonesia-says-could-seek-

arbitration-over-mining-contract-violations-2017-2/?r=AU&IR=T  

Jensen, M. C. (2000). Value maximization and the corporate objective function. 

(Working paper 00-058, Harvard Business School). Retrieved from 

http://www.hbs.edu/faculty/Publication%20Files/00-058_f2896ba9-f272-40ca-

aa8d-a7645f43a3a9.pdf   

Jeung, C. W. (2011). The concept of employee engagement: A comprehensive review 

from a positive organizational behavior perspective. Performance Improvement 

Quarterly, 24(2), 49-69. 

Jones, T. M. (1980). Corporate social responsibility revisited, redefined. California 

Management Review, 22(3), 59. 

Juif, D. (2019). Mining, paternalism and the spread of education in the Congo since 

1920. In C. Diebolt, A. Rijpma, S. Carmichael, S. Dilli, & C. Störmer (Eds.), 

Cliometrics of the family (pp. 305-332). Switzerland: Springer Nature  

Kael2703. (2016). 7 cumbres (Power Point Presentation). Retrieved from 

https://www.slideshare.net/Kael2703/7-cumbres   

Kahn, W. A. (1990). Psychological conditions of personal engagement and 

disengagement at work. Academy of Management Journal, 33(4), 692-724. 

Kakabadse, N. K., Rozuel, C., & Lee-Davies, L. (2005). Corporate social responsibility 

and stakeholder approach: A conceptual review. International Journal of Business 

Governance and Ethics, 1(4), 277-302.  

http://www.mining.com/freeport-indonesia-boss-steps-down/
https://dspace.lib.cranfield.ac.uk/bitstream/handle/1826/3801/Stakeholder_engagement-2009.pdf?sequence=3&isAllowed=y
https://dspace.lib.cranfield.ac.uk/bitstream/handle/1826/3801/Stakeholder_engagement-2009.pdf?sequence=3&isAllowed=y
http://repository.uksw.edu/handle/123456789/12757
https://www.businessinsider.com/r-update-1-freeport-indonesia-says-could-seek-arbitration-over-mining-contract-violations-2017-2/?r=AU&IR=T
https://www.businessinsider.com/r-update-1-freeport-indonesia-says-could-seek-arbitration-over-mining-contract-violations-2017-2/?r=AU&IR=T
http://www.hbs.edu/faculty/Publication%20Files/00-058_f2896ba9-f272-40ca-aa8d-a7645f43a3a9.pdf
http://www.hbs.edu/faculty/Publication%20Files/00-058_f2896ba9-f272-40ca-aa8d-a7645f43a3a9.pdf
https://www.slideshare.net/Kael2703/7-cumbres


364 

 

Kanem, V. T. (2018). Indigenous women traders in the negotiation of space, place, and 

identity in the Merauke regency, Papua Province, Indonesia. (Master thesis, the 

University of Waikato). Retrieved from 

https://researchcommons.waikato.ac.nz/bitstream/handle/10289/12104/thesis.pdf?

sequence=4   

Kapiyau, D. (2007). Antara tatanan nilai-nilai kebudayaan Kamoro dan etika Kristen. 

Jayapura, Indonesia: Universitas Cenderawasih. 

Kapyrka, J., & Dockstator, M. (2012). Indigenous knowledges and western knowledges 

in environmental education: Acknowledging the tensions for the benefits of a 

“two-worlds” approach. Canadian Journal of Environmental Education, 17, 97-

112. 

Kedutaan Besar Perancis di Jakarta. (2012). Pameran & presentasi: Suku Kamoro dari 

Papua. Retrieved from https://id.ambafrance.org/Pameran-Presentasi-Suku-

Kamoro  

Kemdikbud. (2013). Laporan penelitian di Kampung Hiripau, Distrik Mimika Timur. 

Jayapura: Kemdikbud. Retrieved from 

https://kebudayaan.kemdikbud.go.id/bpnbjayapura/wp-

content/uploads/sites/17/2015/10/ID-Taparu.pdf  

Kemp, D., & Owen, J. R. (2013). Community relations and mining: Core to business 

but not “core business”. Resources Policy, 38(4), 523-531. 

Kemp, D., Owen, J. R., Gotzmann, N., & Bond, C. J. (2011). Just relations and 

company–community conflict in mining. Journal of Business Ethics, 101(1), 93-

109. 

Kepore, K. P., & Imbun, B. Y. (2011). Mining and stakeholder engagement discourse in 

a Papua New Guinea mine. Corporate Social Responsibility and Environmental 

Management, 18(4), 220-233 

Keppel, G., Morrison, C., Watling, D., Tuiwawa, M. V., & Rounds, I. A. (2012). 

Conservation in tropical Pacific Island countries: Why most current approaches 

are failing. Conservation Letters, 5(4), 256-265. 

Khan, F. R., & Lund-Thomsen, P. (2011). CSR as imperialism: Towards a 

phenomenological approach to CSR in the developing world. Journal of Change 

Management, 11(1), 73-90. 

Klenke, K. (2013). Whose adat is it? Adat, indigeneity and social stratification in 

Toraja. In B. Hauser-Schäublin (Ed.), Adat and indigeneity in Indonesia: Culture 

and entitlements between heteronomy and self-ascription (Vol. 7, pp. 149-166). 

Göttingen, Germany: Universitätsverlag Göttingen. 

Kossay, M. (2014). Pemilu sistem Noken dalam demokrasi Indonesia (Studi kasus di 

Kabupaten Jayawijaya Provinsi Papua). Retrieved from 

https://docplayer.info/29780545-Jurnal-pemilu-sistem-noken-dalam-demokrasi-

indonesia-studi-kasus-di-kabupaten-jayawijaya-provinsi-papua.html  

Kovach, M. (2009). Indigenous methodologies: Characteristics, conversations and 

contexts. Toronto, Canada: University of Toronto Press. 

https://researchcommons.waikato.ac.nz/bitstream/handle/10289/12104/thesis.pdf?sequence=4
https://researchcommons.waikato.ac.nz/bitstream/handle/10289/12104/thesis.pdf?sequence=4
https://id.ambafrance.org/Pameran-Presentasi-Suku-Kamoro
https://id.ambafrance.org/Pameran-Presentasi-Suku-Kamoro
https://kebudayaan.kemdikbud.go.id/bpnbjayapura/wp-content/uploads/sites/17/2015/10/ID-Taparu.pdf
https://kebudayaan.kemdikbud.go.id/bpnbjayapura/wp-content/uploads/sites/17/2015/10/ID-Taparu.pdf
https://docplayer.info/29780545-Jurnal-pemilu-sistem-noken-dalam-demokrasi-indonesia-studi-kasus-di-kabupaten-jayawijaya-provinsi-papua.html
https://docplayer.info/29780545-Jurnal-pemilu-sistem-noken-dalam-demokrasi-indonesia-studi-kasus-di-kabupaten-jayawijaya-provinsi-papua.html


365 

 

Kovach, M. (2010). Conversation method in indigenous research. First Peoples Child & 

Family Review, 5(1), 40-48. 

Kwiatkowski, R. E., Tikhonov, C., Peace, D. M., & Bourassa, C. (2009). Canadian 

indigenous engagement and capacity building in health impact assessment. Impact 

Assessment and Project Appraisal, 27(1), 57-67. 

Kyriakakis, J. (2005). Freeport in West Papua: Bringing corporations to account for 

international human rights abuses under Australian criminal and tort law. Monash 

University Law Review, 31(1), 95-119. 

Lahiri-Dutt, K. (2004). Informality in mineral resource management in Asia: Raising 

questions relating to community economies and sustainable development. United 

Nations Sustainable Development Journal, 28(2), 123-132. 

Lahiri-Dutt, K. (2006). “May God give us chaos, so that we can plunder”: A critique of 

“resource curse”and conflict theories. Development, 49(3), 14-21. 

Lane, M. B., & Corbett, T. (2005). The tyranny of localism: Indigenous participation in 

community-based environmental management. Journal of Environmental Policy 

and Planning, 7(2), 141-159. 

Langton, M., & Mazel, O. (2008). Poverty in the midst of plenty: Aboriginal people, the 

”resource curse”and Australia’s mining boom. Journal of Energy & Natural 

Resources Law, 26(1), 31-65. 

Lassila, M. (2016). Outcomes of state territoriality and mining development for the 

Kanak in New Caledonia. The Contemporary Pacific, 28(2), 384-409. 

Laughlin, R. C. (1987). Accounting systems in organisational contexts: A case for 

critical theory. Accounting, Organizations and Society, 12(5), 479-502. 

Laverack, G. (2005). Using a “domains” approach to build community empowerment. 

Community Development Journal, 41(1), 4-12. 

Law 21 of 2001 on Special Autonomy for Papua Province. Retrieved from 

https://www.walhi.or.id/wp-content/uploads/2018/07/uu-otonomi-khusus-

papua.pdf 

Law 22 of 1999 on Regional Autonomy. Retrieved from 

http://www.dpr.go.id/dokjdih/document/uu/UU_1999_22.pdf 

Law 25 of 1999 on the Fiscal Balance between Central Government and Regional 

Government. Retrieved from 

http://www.dpr.go.id/dokjdih/document/uu/UU_1999_25.pdf 

Law 25 of 2007 on Capital Investment. Retrieved from 

http://www.flevin.com/id/lgso/translations/JICA%20Mirror/english/3002_UU_2

5_2007_e.html  

Law 4 of 2009 on Mineral and Coal Mining. Retrieved from 

http://extwprlegs1.fao.org/docs/pdf/ins85947.pdf 

https://www.walhi.or.id/wp-content/uploads/2018/07/uu-otonomi-khusus-papua.pdf
https://www.walhi.or.id/wp-content/uploads/2018/07/uu-otonomi-khusus-papua.pdf
http://www.dpr.go.id/dokjdih/document/uu/UU_1999_22.pdf
http://www.dpr.go.id/dokjdih/document/uu/UU_1999_25.pdf
http://www.flevin.com/id/lgso/translations/JICA%20Mirror/english/3002_UU_25_2007_e.html
http://www.flevin.com/id/lgso/translations/JICA%20Mirror/english/3002_UU_25_2007_e.html
http://extwprlegs1.fao.org/docs/pdf/ins85947.pdf


366 

 

Law 40 of 2007 on Limited Liability Company. Retrieved from https://cdn.indonesia-

investments.com/documents/Company-Law-Indonesia-Law-No.-40-of-2007-on-

Limited-Liability-Companies-Indonesia-Investments.pdf  

Law 45 of 1999 on the Establishment of Central Irian Jaya Province, West Irian Jaya 

Province, Paniai Regency, Mimika Regency, Puncak Jaya Regency, and Sorong 

City,. Retrieved from 

https://jdih.kemenkeu.go.id/fullText/1999/45TAHUN~1999UU.htm    

Lawrence, R. (2005). Governing Warlpiri subjects: Indigenous employment and training 

programs in the central Australian mining industry. Geographical Research, 

43(1), 40-48. 

Lee, D., and Newby, H. 1983. The problem of sociology: an introduction to the 

discipline. London, England: Hutchinson. 

Leith, D. (2002). Freeport and the Suharto regime, 1965—1998. The Contemporary 

Pacific, 14(1), 69-100.   

L'etang, J. (1994). Public relations and corporate social responsibility: Some issues 

arising. Journal of Business Ethics, 13(2), 111-123.  

Livesey, S. M., & Kearins, K. (2002). Transparent and caring corporations? A study of 

sustainability reports by The Body Shop and Royal Dutch/Shell. Organization & 

Environment, 15(3), 233-258. 

Llorens, S., Bakker, A. B., Schaufeli, W., & Salanova, M. (2006). Testing the 

robustness of the job demands-resources model. International Journal of Stress 

Management, 13(3), 378-391. 

Lockie, S., Franetovich, M., Sharma, S., & Rolfe, J. (2008). Democratisation versus 

engagement? Social and economic impact assessment and community 

participation in the coal mining industry of the Bowen Basin, Australia. Impact 

Assessment and Project Appraisal, 26(3), 177-187. 

Lopatta, K., Jaeschke, R., & Chen, C. (2017). Stakeholder engagement and corporate 

social responsibility (CSR) performance: International evidence. Corporate Social 

Responsibility and Environmental Management, 24(3), 199-209. 

Loza, J. (2004). Business–community partnerships: The case for community 

organization capacity building. Journal of Business Ethics, 53(3), 297-311. 

LPMAK [Lembaga Pengembangan Masyarakat Amungme dan Kamoro]. (2011). 

Bersama mewujudkan masyarakat sejahtera. Timika: Author. 

LPMAK. (2013). Ensure sustainability towards a prosperous community. Timika, 

Indonesia: Author. 

LPMAK. (2014). Komitmen nyata dalam pengembangan masyarakat. Timika, 

Indonesia: Author. 

LPMAK. (2015). Bersama mewujudkan masyarakat sejahtera dan berkelanjutan. 

Timika, Indonesia: Author. 

https://cdn.indonesia-investments.com/documents/Company-Law-Indonesia-Law-No.-40-of-2007-on-Limited-Liability-Companies-Indonesia-Investments.pdf
https://cdn.indonesia-investments.com/documents/Company-Law-Indonesia-Law-No.-40-of-2007-on-Limited-Liability-Companies-Indonesia-Investments.pdf
https://cdn.indonesia-investments.com/documents/Company-Law-Indonesia-Law-No.-40-of-2007-on-Limited-Liability-Companies-Indonesia-Investments.pdf
https://jdih.kemenkeu.go.id/fullText/1999/45TAHUN~1999UU.htm


367 

 

Macdonald, B. J. (2017). Traditional and critical theory today: Toward a critical 

political science. New Political Science, 39(4), 511-522. 

Macintyre, M. (2003). Petztorme women: Responding to change in Lihir, Papua New 

Guinea. Oceania, 74(1-2), 120-134. 

Macintyre, M., & Foale, S. (2004). Politicized ecology: Local responses to mining in 

Papua New Guinea. Oceania, 74(3), 231-251.  

Maconachie, R. (2014). Dispossession, exploitation or employment? Youth livelihoods 

and extractive industry investment in Sierra Leone. Futures, 62, 75-82. 

Maconachie, R., & Hilson, G. (2013). Editorial introduction: The extractive industries, 

community development and livelihood change in developing countries. 

Community Development Journal, 48(3), 347–359 

Madsen, B. (2011). Statistics for non-statisticians. Heidelberg, Germany: Springer. 

Mamen, K., & Whiteman, G. (2001). Community consultation in mining. Cultural 

Survival Quarterly. 25 (1), Retrieved from https: culturalsurvival.org     

Manning, K. (1997). Authenticity in constructivist inquiry: Methodological 

considerations without prescription. Qualitative Inquiry, 3(1), 93-115. 

Marshall, A. J., & Beehler, B. M. (2007). Ecology of Indonesian Papua. Singapore: 

Periplus Edition.  

May, D. R., Gilson, R. L., & Harter, L. M. (2004). The psychological conditions of 

meaningfulness, safety and availability and the engagement of the human spirit at 

work. Journal of Occupational and Organizational Psychology, 77(1), 11-37. 

Mayes, R., McDonald, P., & Pini, B. (2014). “Our”community: Corporate social 

responsibility, neoliberalisation, and mining industry community engagement in 

rural Australia. Environment and Planning A, 46(2), 398-413. 

Mayes, R., Pini, B., & McDonald, P. (2013). Corporate social responsibility and the 

parameters of dialogue with vulnerable others. Organization, 20(6), 840-859. 

McKenna, K. (2015). Corporate social responsibility and natural resource conflict. 

London, England: Routledge. 

McKenna, K., & Braithwaite, J. (2011). Large corporations and obstacles to peace in 

Papua. In P. King, J. Elmslie, & C. Webb-Gannon (Ed.), Comprehending West 

Papua (pp. 318-338). Canberra, Australia: University of Sydney. 

McNeish, J.-A. (2017). A vote to derail extraction: Popular consultation and resource 

sovereignty in Tolima, Colombia. Third World Quarterly, 38(5), 1128-1145. 

Mealey, G. A. (1996). Grasberg: Mining the richest and most remote deposit of copper 

and gold in the world, in the mountains of Irian Jaya, Indonesia. New Orleans: 

Freeport-McMoRan Copper & Gold. 

Measham, T. G., Haslam Mckenzie, F., Moffat, K., & Franks, D. M. (2013). An 

expanded role for the mining sector in Australian society? Rural Society, 22(2), 

184-194. 



368 

 

Mehl-Madrona, L. (2009). What traditional indigenous elders say about cross-cultural 

mental health training. Explore: The Journal of Science and Healing, 5(1), 20-29. 

Meinert, L. D., Hefton, K. K., Mayes, D., & Tasiran, I. (1997). Geology, zonation, and 

fluid evolution of the Big Gossan Cu-Au skarn deposit, Ertsberg District, Irian 

Jaya. Economic Geology, 92(5), 509-533.  

Melalatoa, J. (2016). Sejarah Suku Kamoro. Retrieved from http://suku-

dunia.blogspot.com/2016/04/sejarah-suku-kamoro.html  

Mining Association of Manitoba. (2016). 2016 Aboriginal engagement handbook: A 

handbook for proponents of mineral exploration and mining in Manitoba. 

Winnipeg, Canada: Mining Association of Manitoba Inc. 

Mitchell, R. K., Agle, B. R., & Wood, D. J. (1997). Toward a theory of stakeholder 

identification and salience: Defining the principle of who and what really counts. 

Academy of Management Review, 22(4), 853-886. 

Mizruchi, M. S. (2004). Berle and Means revisited: The governance and power of large 

US corporations. Theory and Society, 33(5), 579-617. 

Moffat, K., & Zhang, A. (2014). The paths to social licence to operate: An integrative 

model explaining community acceptance of mining. Resources Policy, 39, 61-70. 

Mruck, K., & Mey, G. (2007). Grounded theory and reflexivity. In A. Bryant & K. 

Charmaz (Eds.), The Sage handbook of grounded theory (pp. 515-538). Los 

Angeles, CA: Sage. 

Müller, K. (2001). Background texts for the Amungme book. Timika, Indonesia: PT 

Freeport Indonesia. 

Müller, K. (2003). The mollusks of Kamoroland. Timika, Indonesia: PT Freeport 

Indonesia. 

Müller, K. (2008). Introducing Papua. Singapore: Daisy World Books. 

Müller, K. (2011). Pesisir Selatan Papua. Timika, Indonesia: PT Freeport Indonesia. 

Müller, K., & Omabak, Y. (2008). Amungme: Tradition and change in the highlands of 

Papua. Singapore: Saik Wah Press  

MVO Nederland. (2016). Country scan CSR in Indonesia. Retrieved from 

https://mvonederland.nl/sites/default/files/media/Country%20Scan%20Indonesia

%2C%20v2.2.pdf  

Myers, F. (1976). To have and to hold: A study of persistence and change in Pintupi 

social life (Doctoral thesis, Bryn Mawr College, Pennsylvania). Retrieved from 

https://nyu-staging.pure.elsevier.com/en/publications/to-have-and-to-hold-a-

study-of-persistence-and-change-in-pintupi-  

Myers, F. (1986). Pintupi self: Sentiment, place and politics among Western Desert 

Aborigines. Washington, DC: Smithsonian. 

Nakagawa, J. (2008). Freeport's Grasberg/Ertsberg mine in West Papua, Indonesia. In 

APEC (Ed), Opportunities and challenges for foreign investment in the APEC 

region: Case studies (pp. 73-88). Tokyo, Japan: APEC Secretariat. 

http://suku-dunia.blogspot.com/2016/04/sejarah-suku-kamoro.html
http://suku-dunia.blogspot.com/2016/04/sejarah-suku-kamoro.html
https://mvonederland.nl/sites/default/files/media/Country%20Scan%20Indonesia%2C%20v2.2.pdf
https://mvonederland.nl/sites/default/files/media/Country%20Scan%20Indonesia%2C%20v2.2.pdf
https://nyu-staging.pure.elsevier.com/en/publications/to-have-and-to-hold-a-study-of-persistence-and-change-in-pintupi-
https://nyu-staging.pure.elsevier.com/en/publications/to-have-and-to-hold-a-study-of-persistence-and-change-in-pintupi-


369 

 

Natkime, T. (2009). A journey of a struggle to look for justice in righteousness in 

relation to his position as the owner of hak ulayat land and as a victim of the 

operation of PT Freeport Indonesia Timika—Papua 2009. Retrieved from 

http://titusnatkime.blogspot.com/2009/09/titus-natkime-sh_08.html  

Neu, D., & Graham, C. (2006). The birth of a nation: Accounting and Canada’s first 

nations, 1860–1900. Accounting, Organizations and Society, 31(1), 47-76. 

Neu, D., & Heincke, M. (2004). The subaltern speaks: Financial relations and the limits 

of governmentality. Critical Perspectives on Accounting, 15(1), 179-206. 

Noland, J., & Phillips, R. (2010). Stakeholder engagement, discourse ethics and 

strategic management. International Journal of Management Reviews, 12(1), 39-

49. 

O'Brien, P. (2010). Politics of mines and indigenous rights: A case study of the 

Grasberg mine in Indonesia's Papua Province. Georgetown Journal of 

International Affairs, 11(1), 47-56. 

O'Dwyer, B. (2005). The construction of a social account: A case study in an overseas 

aid agency. Accounting, Organizations and Society, 30(3), 279-296. 

O'Faircheallaigh, C. (2010). Aboriginal-mining company contractual agreements in 

Australia and Canada: Implications for political autonomy and community 

development. Canadian Journal of Development Studies/Revue canadienne 

d'études du développement, 30(1-2), 69-86. 

O'Faircheallaigh, C. (2013a). Women's absence, women's power: Indigenous women 

and negotiations with mining companies in Australia and Canada. Ethnic and 

Racial Studies, 36(11), 1789-1807. 

O'Faircheallaigh, C. (2013b). Community development agreements in the mining 

industry: An emerging global phenomenon. Community Development, 44(2), 222-

238. 

O'Faircheallaigh, C., & Corbett, T. (2005). Indigenous participation in environmental 

management of mining projects: The role of negotiated agreements. 

Environmental Politics, 14(5), 629-647. 

Ohee, H. L. (2013). The ecology of the Red Rainbowfish (Glossolepis incisus) and the 

impact of human activities on its habitats in Lake Sentani, Papua (Doctoral 

dissertation, The Georg-August Universität Göttingen, Göttingen). Retrieved from 

https://ediss.uni-goettingen.de/bitstream/handle/11858/00-1735-0000-0001-

BBC8-3/Dissertation.pdf?sequence=1  

Omaleng, E. (2015). Suku Amungme menggugat Freeport: PT Freeport Indonesia dan 

penelantaran hak masyarakat adat. Bekasi, Indonesia: Kandil Semesta. 

Orts, E. W., & Strudler, A. (2002). The ethical and environmental limits of stakeholder 

theory. Business Ethics Quarterly, 12(2), 215-233. 

Owen, J. R., & Kemp, D. (2013). Social licence and mining: A critical perspective. 

Resources Policy, 38(1), 29-35. 

http://titusnatkime.blogspot.com/2009/09/titus-natkime-sh_08.html
https://ediss.uni-goettingen.de/bitstream/handle/11858/00-1735-0000-0001-BBC8-3/Dissertation.pdf?sequence=1
https://ediss.uni-goettingen.de/bitstream/handle/11858/00-1735-0000-0001-BBC8-3/Dissertation.pdf?sequence=1


370 

 

Pace, C. A., & Emanuel, E. J. (2005). The ethics of research in developing countries: 

Assessing voluntariness. The Lancet, 365(9453), 11-12.  

Palacios, J. J. (2004). Corporate citizenship and social responsibility in a globalized 

world. Citizenship Studies, 8(4), 383-402. 

Pandit, N. R. (1996). The creation of theory: A recent application of the grounded 

theory method. The Qualitative Report, 2(4), 1-15. 

Papuans not consulted in Freeport negotiations. (2015, December 22). Radio New 

Zealand. Retrieved from http://www.radionz.co.nz/international/pacific-

news/292698/papuans-not-consulted-in-freeport-negotiations  

Paramita, V. (2017, May 4). Indonesia to speed up negotiation with Freeport. The 

Jakarta Post. Retrieved from 

http://www.thejakartapost.com/news/2017/05/04/indonesia-to-speed-up-

negotiation-with-freeport.html  

Parent, M. M., & Deephouse, D. L. (2007). A case study of stakeholder identification 

and prioritization by managers. Journal of Business Ethics, 75(1), 1-23. 

Parmar, B. L., Freeman, R. E., Harrison, J. S., Wicks, A. C., Purnell, L., & De Colle, S. 

(2010). Stakeholder theory: The state of the art. The Academy of Management 

Annals, 4(1), 403-445. 

Parsons, R., & Moffat, K. (2014). Constructing the meaning of social licence. Social 

Epistemology, 28(3-4), 340-363.  

Pasaribu, Q. (2017, March 22). Lahan dirampas, kepercayaan Suku Amungme pada 

Pemerintah kian memudar. Tribunnews. Retrieved from 

http://www.tribunnews.com/nasional/2017/03/22/lahan-dirampas-kepercayaan-

suku-amungme-pada-pemerintah-kian-memudar  

Patton, M. Q., & Cochran, M. (2002). A guide to using qualitative research 

methodology. Paris. France: Médecins Sans Frontières. 

Perrini, F., & Tencati, A. (2006). Sustainability and stakeholder management: The need 

for new corporate performance evaluation and reporting systems. Business 

Strategy and the Environment, 15(5), 296-308. 

Phillips, R., Freeman, R. E., & Wicks, A. C. (2003). What stakeholder theory is not. 

Business Ethics Quarterly, 13(04), 479-502. 

Phillipson, J., Lowe, P., Proctor, A., & Ruto, E. (2012). Stakeholder engagement and 

knowledge exchange in environmental research. Journal of Environmental 

Management, 95(1), 56-65. 

Phiri, O., Mantzari, E., & Gleadle, P. (2019). Stakeholder interactions and corporate 

social responsibility (CSR) practices: Evidence from the Zambian copper mining 

sector. Accounting, Auditing & Accountability Journal, 32(1), 26-54. 

Phuong, T., & Rachman, D. (2017, October 5). CSR landscape in Indonesia: The past, 

present and the future. Sustainable Square: Insights. Retrieved from 

http://sustainablesquare.com/evolution-csr-landscape-indonesia/  

http://www.radionz.co.nz/international/pacific-news/292698/papuans-not-consulted-in-freeport-negotiations
http://www.radionz.co.nz/international/pacific-news/292698/papuans-not-consulted-in-freeport-negotiations
http://www.thejakartapost.com/news/2017/05/04/indonesia-to-speed-up-negotiation-with-freeport.html
http://www.thejakartapost.com/news/2017/05/04/indonesia-to-speed-up-negotiation-with-freeport.html
http://www.tribunnews.com/nasional/2017/03/22/lahan-dirampas-kepercayaan-suku-amungme-pada-pemerintah-kian-memudar
http://www.tribunnews.com/nasional/2017/03/22/lahan-dirampas-kepercayaan-suku-amungme-pada-pemerintah-kian-memudar
http://sustainablesquare.com/evolution-csr-landscape-indonesia/


371 

 

Pickell, D. (2003). Between the tides: A fascinating journey among the Kamoro of New 

Guinea. Singapore: Tuttle Publishing. 

Pouwer, J. (1970). Land tenure in West Irian. Canberra: New Guinea Research Unit, the 

Australian National University. 

Pouwer, J. (1999). The colonisation, decolonisation and recolonisation of West New 

Guinea. The Journal of Pacific History, 34(2), 157-179. 

Pouwer, J. (2010). Gender, ritual, and social formation in West Papua: A 

configurational analysis comparing Kamoro and Asmat. Leiden, the Netherlands: 

KITLV Press. 

Power, M. (2004). Counting, control and calculation: Reflections on measuring and 

management. Human Relations, 57(6), 765-783. 

Preston, L. E., & Sapienza, H. J. (1990). Stakeholder management and corporate 

performance. Journal of Behavioral Economics, 19(4), 361-375. 

PT Freeport Indonesia. (2011). Social outreach & local development community 

relations. Retrieved from https://ptfi.co.id/site/uploads/images/5bc45b5a37e9e-

515a7f4b065e0-sldcr2011.pdf  

PT Freeport Indonesia. (2012). Social outreach & local development community 

relations. Retrieved from https://ptfi.co.id/site/uploads/images/5be01606990c0-

529fe51d05ed5-2012sld-ar-bahasa.pdf  

PT Freeport Indonesia. (2013). Laporan tahunan community affairs. Retrieved from 

https://ptfi.co.id/site/uploads/images/5bbec4b8b4cfa-54504fa849f92-2013-

community-affairs-ar-ind.pdf  

PT Freeport Indonesia. (2014). Financial contribution: Facts about Freeport Indonesia. 

Retrieved from https://ptfi.co.id/en/facts-about-feeport-indonesia  

PT Freeport Indonesia. (2016a). Facts about Freeport Indonesia. Retrieved from 

https://ptfi.co.id/en/facts-about-feeport-indonesia  

PT Freeport Indonesia. (2016b). PTFI social investment report. Retrieved from 

https://ptfi.co.id/site/uploads/images/5bbeb7e81da5b-599292e216799-2016-si-

annual-review-final-freeport-indonesia-eng.pdf  

PT Freeport Indonesia. (2019a). Community Development. Retrieved from 

https://ptfi.co.id/site/uploads/images/5ce1f5f49022c-pembangunanberkelanjutan-

se.pdf  

PT Freeport Indonesia. (2019b). Facts about Freeport Indonesia. Retrieved from 

https://ptfi.co.id/en/facts-about-feeport-indonesia  

PT Freeport Indonesia. (2019c). About us. Retrieved from https://ptfi.co.id/en/guiding-

principles 

PT Freeport Indonesia. (2019d). Sustainability. Retrieved from https://ptfi.co.id/en/ptfi-

values   

https://ptfi.co.id/site/uploads/images/5bc45b5a37e9e-515a7f4b065e0-sldcr2011.pdf
https://ptfi.co.id/site/uploads/images/5bc45b5a37e9e-515a7f4b065e0-sldcr2011.pdf
https://ptfi.co.id/site/uploads/images/5be01606990c0-529fe51d05ed5-2012sld-ar-bahasa.pdf
https://ptfi.co.id/site/uploads/images/5be01606990c0-529fe51d05ed5-2012sld-ar-bahasa.pdf
https://ptfi.co.id/site/uploads/images/5bbec4b8b4cfa-54504fa849f92-2013-community-affairs-ar-ind.pdf
https://ptfi.co.id/site/uploads/images/5bbec4b8b4cfa-54504fa849f92-2013-community-affairs-ar-ind.pdf
https://ptfi.co.id/en/facts-about-feeport-indonesia
https://ptfi.co.id/en/facts-about-feeport-indonesia
https://ptfi.co.id/site/uploads/images/5bbeb7e81da5b-599292e216799-2016-si-annual-review-final-freeport-indonesia-eng.pdf
https://ptfi.co.id/site/uploads/images/5bbeb7e81da5b-599292e216799-2016-si-annual-review-final-freeport-indonesia-eng.pdf
https://ptfi.co.id/site/uploads/images/5ce1f5f49022c-pembangunanberkelanjutan-se.pdf
https://ptfi.co.id/site/uploads/images/5ce1f5f49022c-pembangunanberkelanjutan-se.pdf
https://ptfi.co.id/en/facts-about-feeport-indonesia
https://ptfi.co.id/en/guiding-principles
https://ptfi.co.id/en/guiding-principles
https://ptfi.co.id/en/ptfi-values
https://ptfi.co.id/en/ptfi-values


372 

 

Putnis, A., Josif, P. & Woodward, E. (2007) Healthy country, healthy people: 

Supporting indigenous engagement in the sustainable management of Northern 

Territory land and seas: A strategic framework. Darwin: CSIRO 

Rahangiar, S. (1994). Etnografi Suku Bangsa Kamoro. Timika, Indonesia: PT Freeport 

Indonesia  

Reed, D. (2002). Employing normative stakeholder theory in developing countries: A 

critical theory perspective. Business & Society, 41(2), 166-207. 

Reumi, F., Katjong, K., Salossa, M., Omba, M., & Mamoribo, D. (1999). Hukum adat 

Suku Amungme dan Suku Kamro di Timika, Irian Jaya. Jayapura, Indonesia: 

Universitas Cenderawasih dan PT Freeport Indonesia. 

Rifai-Hasan, P. A. (2009). Development, power, and the mining industry in Papua: A 

study of Freeport Indonesia. Journal of Business Ethics, 89(S2), 129-143.  

Rigby, C., Mueller, J., & Baker, A. (2011). The integration of Māori indigenous culture 

into corporate social responsibility strategies at Air New Zealand. Journal of 

Marketing Development and Competitiveness, 5(6), 116. 

Robb, K., Moran, M., Thom, V., & Coburn, J. (2015). Indigenous governance and 

mining in Bolivia. Retrieved from http://im4dc.org/wp-

content/uploads/2015/05/Bolivia-Mining-Report-Completed-Report.pdf   

Rodriguez‐Melo, A., & Mansouri, S. A. (2011). Stakeholder engagement: Defining 

strategic advantage for sustainable construction. Business Strategy and the 

Environment, 20(8), 539-552. 

Saks, A. M. (2006). Antecedents and consequences of employee engagement. Journal 

of Managerial Psychology, 21(7), 600-619. 

Sanders, D. E. (1999). Indigenous peoples: Issues of definition. International Journal of 

Cultural Property, 8(1), 4-13. 

Schaufeli, W., & Bakker, A. (2001). Werk en welbevinden: Naar een positieve 

benadering in de Arbeids-en Gezondheidspsychologie [Work and well-being: 

towards a positive approach in Occupational Health Psychology]. Gedrag & 

Organisatie, 14, 229-253. 

Schaufeli, W., & Salanova, M. (2007). Work engagement: On how to better catch a 

slippery concept. European Journal of Work and Organizational Psychology, 20 

(1), 39-46 

Schaufeli, W., Salanova, M., González-Romá, V., & Bakker, A. B. (2002). The 

measurement of engagement and burnout: A two sample confirmatory factor 

analytic approach. Journal of Happiness studies, 3(1), 71-92. 

Scherer, A. G., Palazzo, G., & Seidl, D. (2013). Managing legitimacy in complex and 

heterogeneous environments: Sustainable development in a globalized world. 

Journal of Management Studies, 50(2), 259-284. 

Scotland, J. (2012). Exploring the philosophical underpinnings of research: Relating 

ontology and epistemology to the methodology and methods of the scientific, 

http://im4dc.org/wp-content/uploads/2015/05/Bolivia-Mining-Report-Completed-Report.pdf
http://im4dc.org/wp-content/uploads/2015/05/Bolivia-Mining-Report-Completed-Report.pdf


373 

 

interpretive, and critical research paradigms. English Language Teaching, 5(9), 9-

16. 

Sen, S. (2011). Corporate social responsibility in small and medium enterprises: 

Application of stakeholder theory and social capital theory. (DBA thesis, Southern 

Cross University, Lismore, Australia). Retrieved from 

https://epubs.scu.edu.au/cgi/viewcontent.cgi?referer=https://scholar.google.com/&

httpsredir=1&article=1213&context=theses    

Seow, C., Hillary, R., Gao, S. S., & Zhang, J. J. (2006). Stakeholder engagement, social 

auditing and corporate sustainability. Business Process Management Journal, 

12(6), 722-740. 

Sethi, S. P. (1975). Dimensions of corporate social performance: An analytical 

framework. California Management Review, 17(3), 58-64.  

Sethi, S. P., Lowry, D. B., Veral, E. A., Shapiro, H. J., & Emelianova, O. (2011). 

Freeport-McMoRan Copper & Gold, Inc: An innovative voluntary code of 

conduct to protect human rights, create employment opportunities, and economic 

development of the indigenous people. Journal of Business Ethics, 103(1), 1-30. 

Sieder, R. (2002). Multiculturalism in Latin America: Indigenous rights, diversity and 

democracy. London, England: Springer. 

Sillanpää, M. (1998). The body shop values report–towards integrated stakeholder 

auditing. Journal of Business Ethics, 17(13), 1443-1456. 

Sillitoe, P. (1998). The development of indigenous knowledge: A new applied 

anthropology. Current Anthropology, 39(2), 223-252. 

Sillitoe, P., & Marzano, M. (2009). Future of indigenous knowledge research in 

development. Futures, 41(1), 13-23. 

Sincovich, A., Gregory, T., Wilson, A., & Brinkman, S. (2018). The social impacts of 

mining on local communities in Australia. Rural Society, 27(1), 18-34. 

Sium, A., & Ritskes, E. (2013). Speaking truth to power: Indigenous storytelling as an 

act of living resistance. Decolonization: Indigeneity, Education & Society, 2(1), 1-

X. 

Smidt, D., Pouwer, J., & Rijksmuseum voor, V. (2003). Kamoro art: Tradition and 

innovation in a New Guinea culture. Amsterdam, Netherlands: KIT Publishers. 

Smith, L. T. (2013). Decolonizing methodologies: Research and indigenous peoples. 

London, England: Zed Books. 

Statistics of Irian Jaya Province. (1999). Irian Jaya dalam angka (Irian Jaya in figure). 

Jayapura, Indonesia: Badan Pusat Statistik. 

Statistics of Mimika Regency. (2016). Mimika Regency in figures. Mimika, Indonesia: 

BPS Kabupaten Mimika. 

Statistics of Papua Province. (2017). Papua Province in figure. Jayapura, Indonesia: 

Biro Pusat Statistik. 

https://epubs.scu.edu.au/cgi/viewcontent.cgi?referer=https://scholar.google.com/&httpsredir=1&article=1213&context=theses
https://epubs.scu.edu.au/cgi/viewcontent.cgi?referer=https://scholar.google.com/&httpsredir=1&article=1213&context=theses


374 

 

Statistics of Papua Province. (2018). Papua Province in figure. Jayapura, Indonesia: 

Badan Pusat Statistik. 

Statistics of West Papua Province. (2017). West Papua Province in figure. Manokwari, 

Indonesia: Biro Pusat Statistik. 

Statistics of West Papua Province. (2018). West Papua Province in figure. Manokwari, 

Indonesia: Badan Pusat Statistik. 

Strong, K. C., Ringer, R. C., & Taylor, S. A. (2001). The rules of stakeholder 

satisfaction ( timeliness, honesty, empathy). Journal of Business Ethics, 32(3), 

219-230. 

SustaiNet. (2016a). Indigenous community consultation in mining: Appropriate 

engagement. Retrieved from https://www.sustainet.com/indigenous-community-

consultation/  

SustaiNet. (2016b). Indigenous peoples consultation in mining: Free, prior and informed 

consent. Retrieved from https://www.sustainet.com/free-prior-and-informed-

consent/  

Sutari, T. (2017, March 3). Suku Amungme: Freeport abaikan masyarakat adat sejak 50 

tahun. CNN Indonesia. Retrieved from 

https://www.cnnindonesia.com/nasional/20170303173245-20-197665/suku-

amungme-freeport-abaikan-masyarakat-adat-sejak-50-tahun  

Swift, T. (2001). Trust, reputation and corporate accountability to stakeholders. 

Business Ethics: A European Review, 10(1), 16-26. 

Szablowski, D. (2010). Operationalizing free, prior, and informed consent in the 

extractive industry sector? Examining the challenges of a negotiated model of 

justice. Canadian Journal of Development Studies/Revue Canadienne d'Etudes du 

Développement, 30(1), 111-130. 

Tan, H. (2015, December 10). Freeport Indonesian scandal shows need for 

transparency. Asia-Pacific News. Retrieved from 

http://www.cnbc.com/2015/12/10/freeport-indonesian-scandal-shows-need-for-

transparency.html  

Tanudjaja, B. B. (2009). Perkembangan corporate social responsibility di Indonesia. 

Nirmana, 8(2), 92-98. 

Tarima, Y., Noak, P. A., & Ali, A. M. (2016). Peran Kepala Suku dalam sistem Noken 

pada Pemilukada di Distrik Kamu Kabupaten Dogiyai Provinsi Papua tahun 2013. 

E-Jurnal Politika, 1(1), 1-7. 

Taylor, J. G., & Ebrary, I. (2003). Indonesia: Peoples and histories. New Haven,Conn: 

Yale University Press. 

The Constitution of the Republic of Indonesia of 1945. Retrieved from 

http://luk.tsipil.ugm.ac.id/atur/UUD1945.pdf  

Thomsen, M., & Colorado, D. (2015). Notes from meetings with Jacques Dozy by 

Michael Thomsen describing the initial 1936 discovery of the Ertsberg, Dom and 

Grasberg outcropping copper deposits, Irian Jaya, Indonesia. Retrieved from 

https://www.sustainet.com/indigenous-community-consultation/
https://www.sustainet.com/indigenous-community-consultation/
https://www.sustainet.com/free-prior-and-informed-consent/
https://www.sustainet.com/free-prior-and-informed-consent/
https://www.cnnindonesia.com/nasional/20170303173245-20-197665/suku-amungme-freeport-abaikan-masyarakat-adat-sejak-50-tahun
https://www.cnnindonesia.com/nasional/20170303173245-20-197665/suku-amungme-freeport-abaikan-masyarakat-adat-sejak-50-tahun
http://www.cnbc.com/2015/12/10/freeport-indonesian-scandal-shows-need-for-transparency.html
http://www.cnbc.com/2015/12/10/freeport-indonesian-scandal-shows-need-for-transparency.html
http://luk.tsipil.ugm.ac.id/atur/UUD1945.pdf


375 

 

file://file/UsersJ$/jub10/Home/My%20Documents/Downloads/DozyNotesEarlydi

scoveryertsbergdepositMichaelThomsenSept4.pdf  

Timang, S. (2016). Amungme di Antara sejarah pasang surut Papua. Yogyakarta, 

Indonesia: PT. Kanisius. 

Timmer, J. (2005). Decentralisation and elite politics in Papua. Canberra, Australia: 

Research School of Pacific and Asian Studies, Australian National University. 

Tongco, M. D. (2007). Purposive sampling as a tool for informant selection. 

Ethnobotany Research and Applications, 5, 147-158. 

Tonkin, D. M. (1997). Spears of development?: Comparative impacts of the Freeport 

Mine, Irian Jaya (Bachelor's thesis, Flinders University of South Australia). 

Retrieved from http://papuaweb.org/dlib/s123/tonkin/_ba.pdf  

Tregidga, H., & Milne, M. J. (2006). From sustainable management to sustainable 

development: A longitudinal analysis of a leading New Zealand environmental 

reporter. Business Strategy and the Environment, 15(4), 219-241. 

Udofia, A., Noble, B., & Poelzer, G. (2015). Community engagement in environmental 

assessment for resource development: Benefits, emerging concerns, opportunities 

for improvement. Northern Review, 39. Retrieved from 

https://thenorthernreview.ca/nr/index.php/nr/article/view/392   

Unerman, J., & Bennett, M. (2004). Increased stakeholder dialogue and the internet: 

Towards greater corporate accountability or reinforcing capitalist hegemony? 

Accounting, Organizations and Society, 29(7), 685-707. 

United Nations Declaration on the Rights of Indigenous People 2007. Retrieved from 

https://www.un.org/esa/socdev/unpfii/documents/DRIPS_en.pdf  

United States Agency for International Development Lestari. (2016). Kajian ketahanan 

sosial-ekonomi-ekologi (resilience assessment) di Mimika dan Asmat dan 

pengembangan rencana aksi Lorentz lowlands landscape (Mimika-Asmat). 

Timika, Indonesia: Author 

Universal Declaration of Human Rights 1948. Retrieved from 

http://hrlibrary.umn.edu/instree/b1udhr.htm 

Unrepresented Nations & Peoples Organization. (2014). West Papua. Retrieved from 

http://unpo.org/members/7843  

Uzun, K. (2016). Critical investigation of a qualitative research article from ontological 

and epistemological perspectives. International Journal of Social Sciences and 

Education Research, 2(3), 836-842. 

Van Alstine, J., & Afionis, S. (2013). Community and company capacity: The challenge 

of resource-led development in Zambia's “New Copperbelt”. Community 

Development Journal, 48(3), 360-376. 

Van Buren, H. J. (1999). If fairness is the problem, is consent the solution? Integrating 

ISCT and stakeholder theory. Academy of Management Proceedings, C1-C6. 

file://///file/UsersJ$/jub10/Home/My%20Documents/Downloads/DozyNotesEarlydiscoveryertsbergdepositMichaelThomsenSept4.pdf
file://///file/UsersJ$/jub10/Home/My%20Documents/Downloads/DozyNotesEarlydiscoveryertsbergdepositMichaelThomsenSept4.pdf
http://papuaweb.org/dlib/s123/tonkin/_ba.pdf
https://thenorthernreview.ca/nr/index.php/nr/article/view/392
https://www.un.org/esa/socdev/unpfii/documents/DRIPS_en.pdf
http://hrlibrary.umn.edu/instree/b1udhr.htm
http://unpo.org/members/7843


376 

 

Van Buren, H. J. (2010). Taking (and sharing power): How boards of directors can 

bring about greater fairness for dependent stakeholders. Business and Society 

Review, 115(2), 205-230. 

Visser, W. (2008). Corporate social responsibility in developing countries. In A. Crane, 

D. Matten, A. McWilliams, J. Moon, & D.S. Siegel, Oxford handbook of 

corporate social responsibility (pp. 1-27). Oxford, England: Oxford University 

Press   

Waagstein, P. R. (2011). The mandatory corporate social responsibility in Indonesia: 

Problems and implications. Journal of Business Ethics, 98(3), 455-466. 

Waddock, S. (2001). Integrity and mindfulness. Journal of Corporate Citizenship, 

201(1), 25-37. 

Waddock, S., & Googins, B. K. (2011). The paradoxes of communicating corporate 

social responsibility. In Ø. Ihlen, J. L. Bartlett, & S. May (Eds.), The handbook of 

communication and corporate social responsibility (pp. 23-43). West Sussex, UK: 

John Wiley. 

Wagiman, W. (2017). The negotiations between Indonesian Government and PT 

Freeport Indonesia ignoring environmental recovery and community welfare 

[Press release]. Retrieved from https://elsam.or.id/the-negotiations-between-

indonesian-government-and-pt-freeport-indonesia-ignoring-environmental-

recovery-and-community-welfare/  

Walton, A. (2001). The Amungme, Kamoro & Freeport: How indigenous Papuans have 

resisted the world's largest gold and copper mine. Cultural Survival Quarterly, 25, 

38-43 

Walton, A. (2008). Lessons Learned: Case Study regarding the Amungme, Kamoro and 

Freeport. Hearing on extracting natural resources: Corporate responsibility and 

the rule of law, Subcommittee on Human Rights and the Law of the Senate 

Judiciary Committee. United States Senate. 

Walton, S., & Rivers, C. (2011). A missed opportunity: Understanding community 

stakeholders' perspectives. Australasian Journal of Environmental Management, 

18(3), 155-169. 

Wang, L., & Juslin, H. (2009). The impact of Chinese culture on corporate social 

responsibility: The harmony approach. Journal of Business Ethics, 88(3), 433-

451. 

Warga Amungme dan Kamoro minta dilibatkan dalam perundingan Freeport. (2017, 

March 3). BBC Indonesia. Retrieved from 

http://www.bbc.com/indonesia/indonesia-39151592  

Way forward found in Freeport dispute with Jakarta. (2017, April 5). Radio New 

Zealand. Retrieved from http://www.radionz.co.nz/international/pacific-

news/328205/way-forward-found-in-freeport-dispute-with-jakarta  

Weaver, D. (2010). Indigenous tourism stages and their implications for sustainability. 

Journal of Sustainable Tourism, 18(1), 43-60. 

https://elsam.or.id/the-negotiations-between-indonesian-government-and-pt-freeport-indonesia-ignoring-environmental-recovery-and-community-welfare/
https://elsam.or.id/the-negotiations-between-indonesian-government-and-pt-freeport-indonesia-ignoring-environmental-recovery-and-community-welfare/
https://elsam.or.id/the-negotiations-between-indonesian-government-and-pt-freeport-indonesia-ignoring-environmental-recovery-and-community-welfare/
http://www.bbc.com/indonesia/indonesia-39151592
http://www.radionz.co.nz/international/pacific-news/328205/way-forward-found-in-freeport-dispute-with-jakarta
http://www.radionz.co.nz/international/pacific-news/328205/way-forward-found-in-freeport-dispute-with-jakarta


377 

 

Westerman, T. (2004). Engagement of indigenous clients in mental health services: 

What role do cultural differences play? Australian e-journal for the Advancement 

of Mental Health, 3(3), 88-93. 

Widjojo, M. S., Elizabeth, A., Al Rahab, A., Pamungkas, C., & Dewi, R. (2010). Papua 

road map: Negotiating the past, improving the present, and securing the future: 

Jakarta: Yayasan Pustaka Obor Indonesia. 

Williams, M., & Macdonald, B. (1985). The Phosphateers. A history of the British 

Phosphate Commissioners and the Christmas Island Phosphate Commission. 

Carlton, Australia: Melbourne University Press. 

Wiwoho, L. (2016, April 19). Jutaan ikan mati di Mimika, Freeport sebut itu karena 

faktor alamiah. Kompas. Retrieved from 

https://regional.kompas.com/read/2016/04/19/23110951/Jutaan.Ikan.Mati.di.Mimi

ka.Freeport.Sebut.Itu.karena.Faktor.Alamiah  

Wood, D. J. (1991). Corporate social performance revisited. The Academy of 

Management Review, 16(4), 691-718.  

Wu, J. (2001). Pursuing international environmental tort claims under the ATCA: 

Beanal v. Freeport-McMoRan. Ecology Law Quarterly, 28, 487-508. 

Wulandari, F. (2017, June 7). Turmoil at No. 2 copper mine deepens as Freeport fires 

thousands. Bloomberg Markets. Retrieved from 

https://www.bloomberg.com/news/articles/2017-06-07/freeport-indonesia-fires-3-

000-copper-workers-as-strike-drags-on  

Xanthaki, A. (2003). Land rights of indigenous peoples in South-East Asia. Melbourne 

Journal of International Law, 4, 467-496. 

Yektiningtyas-Modouw, W., & Karna, R. (2013). Using folktales to strengthen literacy 

in Papua. Australian and International Journal of Rural Education, 23(3), 83-93. 

Yanchar, S. C., Gantt, E. E., & Clay, S. L. (2005). On the nature of a critical 

methodology. Theory & Psychology, 15(1), 27-50. 

Yunus, A. (2014). Politik pluralisme hukum dalam pemilihan umum di Provinsi Papua; 

telaah karakteristik pemilihan dengan menggunakan sistem Noken (Master's 

thesis, Hasanuddin University, Makassar). Retrieved from www.researchgate.net 

Zadek, S., & Raynard, P. (2002). Stakeholder engagement: Measuring and 

communicating quality. Accountability Quarterly, 19(2), 8-17. 
 

https://regional.kompas.com/read/2016/04/19/23110951/Jutaan.Ikan.Mati.di.Mimika.Freeport.Sebut.Itu.karena.Faktor.Alamiah
https://regional.kompas.com/read/2016/04/19/23110951/Jutaan.Ikan.Mati.di.Mimika.Freeport.Sebut.Itu.karena.Faktor.Alamiah
https://www.bloomberg.com/news/articles/2017-06-07/freeport-indonesia-fires-3-000-copper-workers-as-strike-drags-on
https://www.bloomberg.com/news/articles/2017-06-07/freeport-indonesia-fires-3-000-copper-workers-as-strike-drags-on
http://www.researchgate.net/

